
R E S E A R C H IN ANTHROPOLOGY & LINGUISTICS 
M O N O G R A P H No. 6 

2005 

Department of Anthropology 
THE UNIVERSITY OF A U C K L A N D 

A Polymath Anthropologist 
Essays in Honour of Ann Chowning 

Edited by 

Claudia Gross 
Harriet D. Lyons 

Dorothy A. Counts 



Oxford English Dictionary: 
p o l y m a t h n. Person of varied learning; great scholar; 
so p o l y m a t h y 1 n. [f. Gk . polumathes (as P O L Y - , math- st. of manthana learn)] 

In our era of specialisation, Ann Chowning (Professor Emerila at Victoria University of Wellington) 
is by the sheer scope of her scholarship an extraordinary anthropologist. Over her long career, she-
has published in the fields of archaeology, physical anthropology and linguistics as well as social and 
cultural anthropology. She conducted long-term anthropological and linguistic research in four different 
societies of Papua New Guinea, participated in archaeological excavations in Mexico and Guatemala, 
and with Jane C . Goodale collected one of the earliest stone tool assemblages of Melanesia. 

This volume honours Ann Chowning s contributions to anthropology as a whole and to the anthropology 
of Melanesia in particular. It reflects the scope of her interests by bringing together a wide range of 
scholars and topics. A biographical narrative (by Judith Huntsman) of her life to date traces her career 
and there is a comprehensive bibliography of her works (Kathryn Creely). 

The essays deal primarily with issues in Oceania, except for two addressing one of her favourite past-
times detective fiction, as a source of innovative word formation (Laurie Bauer) and its parallels to 
ethnography (Claudia Gross). 

Three archaeology essays discuss stone artefacts in Papua New Guinea (Pamela Swadling, Jim Specht, 
Susan Buhner), and one essay surveys dental morphology in Oceania (Daris R. Swindler). 

Fssays in linguistics range from surveys of Oceanic plant names (Malcolm Ross), Proto Micronesian 
(Ward II. Goodcnough) and Proto Oceanic (Andrew Pawley) to detailed analyses of the languages of 
Tokelau (Robin Hooper) and Aneityum (John Lynch). 

The largest section consists of essays in socio-cultural anthropology, combining themes that have been 
the focus of Ann Chowning's work: marriage and social organisation, gender and sexuality, social and 
economic change, leadership, religion, myth and human-animal relations. These essays include a survey 
of anthropology in Oceania (Harriet D. and Andrew P. Lyons) and cover Polynesia (Phyllis Herda, Judith 
I luntsman, Penelope Schoeffcl), New Zealand (Joan Metge, Julie Park), the Solomon Islands (Christine 
Dureau) and Papua New Guinea (John Barker, Mark Busse, Michael Monsell-Davis, Mark Mosko, 
Maev O'Collins, Marilyn Strathern). 

There arc also essays recollecting Ann Chowning as a teacher, colleague and friend (Jane C. Goodale, 
Virginia Greene, Harriet D. Lyons, Luisa Margolies, James Urry, Michael W. Young). 

The Editors 

Claudia Gross is a Research Fellow in Anthropology at the University of Auckland and 
works on temporality in Papua New Guinea. 

Harriet D. Lyons is Professor of Anthropology at the University of Waterloo and has studied 
the media in Nigeria and the anthropology of sexuality. 

Dorothy A . Counts is Distinguished Professor Emerita at the University of Waterloo, with 
forty years of research on Kaliai society in Papua New Guinea. 

I S B N 0-9583686-5-1 
ISSN 1174-5967 



''V r . : '.. Ē . j 
Research in Anthropology and Linguistics is a .efereed series dedicated to the five subfields of Anthropology (Archaeology, 
Biological Anthropology, Ethnomusicology, Linguistics and Social Anthropology) with a regional focus on New Zealand, 
the Pacific, and Australasia. RAL was initially established in 1995, an outgrowth of Working Papers in Anthropology, 
Archaeology, Linguistics and Maori Studies (discontinued in 1990). 

In 2005, two separate series were distinguished, RAL Monographs for longer contributions with significant theoretical 
and/or methodological contributions to Ihe discipline and RAL Technical Reports with a focus on disseminating technical 
data and details o f substantive results. Both the monographs and the technical reports are peer-reviewed. 

Preference is given to research undertaken by staff and students o f the University of Auckland, Departments of Anthropology 
and Linguistics, but other manuscripts that deal with subjects o f special interest to anthropologists are also considered. 
The issues in each series are numbered consecutively as independent contributions and appear at irregular intervals. The 
first Technical Report is anticipated to appear in 2006. 

Prospective authors arc referred to the R A L page of the Department o f Anthropology web site for the current Monograph 
Style Guide: http://www.arls.auckland.ac.nz/anthro/ 

Research in Anthropology and Linguis t ics Volumes are available from: 
Department o f Anthropology, 
University o f Auckland, Private Bag 92019, Auckland, New Zealand. 
Phone: +64 9 373-7599 ext. 84645, Fax:+64 9 373-7441, Emai l : RAL@auckland.ac .nz 

Research in Anthropology and Linguist ics Monographs 

1 Protecting Historic Places in New Zealand. Harry Al l en . 1997. Out o f print. 

2 Consuming Identity: Modernity and Tourism in New Zealand. John Taylor. 1998. $20. 

3 Raurimu Frontier Town 1900-1925. Kate H i l l . 1999. Out o f print. 

4 Holiday Communities on Rangitoto Island. New Zealand. Susan Yoffe. 2000. Out o f print. 

5 Australasian Connections and New Directions: Proceedings of the 7'* Australasian Archaeometry Conference. 
Martin Jones and Peter Sheppard (editors). 2001. $35. 

6 A Polymath Anthropologist: Essays in Honour of Ann Chowning. 
Claudia Gross, Harriet D. Lyons and Dorothy A . Counts (editors). 2005. 

http://www.arls.auckland.ac.nz/anthro/
mailto:RAL@auckland.ac.nz


Professor Ann Chowning. Auckland 2003 
(Photo: Judith Huntsman) 



A Polymath Anthropologist 
Essays in Honour of Ann Chowning 

Edited by 

Claudia Gross , Harriet D. Lyons and Dorothy A. Counts 

R e s e a r c h in A n t h r o p o l o g y a n d L i n g u i s t i c s M o n o g r a p h N u m b e r 6 

D e p a r t m e n t o f A n t h r o p o l o g y 

U n i v e r s i t y o f A u c k l a n d 

2 0 0 5 



UNIVERSITY OF AUCKLAND 

- - J A N 2006 
LIBRARY 

Na t iona l L ib ra ry of N e w Zea land Cata loguing- in-Publ ica t ion Da ta 

A polymath anthropologist: essays in honour o f A n n Chowning / 
edited by Claudia Cross, Harriet D. Lyons and Dorothy A . Counts. 
(Research in anthropology & linguistics, 1174-5967 ; no. 6) 
Includes bibliographical references. 
I S B N 0-9583686-5-1 
1. Chowning, A n n . 2. Anthropologists—New Zealand— 
Biography. 3. Ethnology—Oceania. 4. Anthropology—Oceania. 
5. Oceanic languages. I. Gross, Claudia, 1960- II. Lyons, Harriet. 
III. Counts, Dorothy Ayers. IV Chowning, A n n . V. University o f 
Auckland. Dept. o f Anthropology. V I . Series. 
306.0995—de 22 

The University of Auckland acknowledges the contributions of all authors. This publication has been peer reviewed, and 
all reasonable efforts have been made to ensure the accuracy of the materials published herein. 

Co 2005 This book is copyright. Apart from any fair dealing for the purpose of private study, research, criticism or 

review, as permitted under the Copyright Act, no part may be reproduced or stored by any process without 

written permission from the publisher. 

Publisher: The Department of Anthropology, The University o f Auckland, Private Bag 92019, Auckland, New Zealand. 

Printing: Publishing Press Ltd. , Auckland. 

Cover design: Seline McNamee 

Page layout: Hamish Macdonald 

Cover Photograph: A n n Chowning with Tovi l i , her adoptive father, Val i , one o f his wives, and his daughter Voro's 

child. Lakalai , New Britain, 1964 (Photo: Jane C . Goodale) 



Table of Contents 

F r o n t i s p i e c e II 

Tab le of C o n t e n t s V 

P r e f a c e vii 

A n n C h o w n i n g — P o l y m a t h A n t h r o p o l o g i s t a n d Trave l l e r ix 
Judith Huntsman (with Ann Chowning) 

A n n C h o w n i n g — T i m e l i n e xvii 
Judith Huntsman (with Ann Chowning) 

Part I Archaeology and Physical Anthropology 
T h e H u o n G u l f a n d Its H i n t e r l a n d s : A L o n g - T e r m V i e w of C o a s t a l - H i g h l a n d s In te rac t ions 1 
Pamela Swadling 

S t o n e A x e B l a d e s a n d V a l u a b l e s in N e w Br i t a in , P a p u a N e w G u i n e a 15 
Jim Specht 

T h e S t o n e s of P a s i s m a n u a R e v i s i t e d 2 3 
Susan Bulmer 

A R e v i e w of D e n t a l M o r p h o l o g i c a l Trai ts in O c e a n i a 3 5 
Daris R. Swindler 

Part II Social and Cultural Anthropology 
W h y Did A n t h r o p o l o g i s t s N e e d t o U n - D i s c o v e r S e x (in t h e Pac i f i c a n d E l s e w h e r e ) ? 47 
Harriet D. Lyons and Andrew P. Lyons 

S e x , P r o c r e a t i o n a n d M e n s t r u a t i o n : N o r t h M e k e o a n d t h e T r o b r i a n d s 5 5 
Mark Mosko 

S e x u a l M o r a l i t y in S a m o a a n d Its H i s t o r i c a l T r a n s f o r m a t i o n s 6 3 
Penelope Schoeffel 

M a r r i a g e , R a n k a n d Pol i t i ca l P r o c e s s in A n c i e n t T o n g a 71 
Phyllis S. Herda 

" W e Wil l E x c h a n g e S i s t e r s Unti l t h e W o r l d E n d s " : Inequali ty, M a r r i a g e 
a n d G e n d e r R e l a t i o n s in t h e L a k e M u r r a y - M i d d l e Fly A r e a , P a p u a N e w G u i n e a 79 
Mark Busse 

W h e r e W o m e n Sit: "Trad i t ion" a n d " D e v e l o p m e n t " in t h e T r a n s f o r m a t i o n 
of G e n d e r R o l e s in N u k u n o n u , T o k e l a u 8 9 
Judith Huntsman 

B e y o n d " H i s S i s t e r s a n d H i s C o u s i n s a n d H i s A u n t s " : 
D i s c o u r s e s of H a e m o p h i l i a a n d W o m e n ' s E x p e r i e n c e s in N e w Z e a l a n d 97 
Julie Park 

D e v e l o p m e n t H a s M a n y F a c e s : 
Re f l ec t i ons o n C o n t i n u i t y a n d C h a n g e in P a p u a N e w G u i n e a 105 
Maev O'Collins 

v 



M o n e y A p p e a r i n g a n d D i s a p p e a r i n g : N o t e s o n Inflation in P a p u a N e w G u i n e a 
Marilyn Strathern 

" D o n ' t A s k for B i s c u i t s " : E c o n o m i c D e c l i n e a n d S o c i a l C h a n g e 
in a C o a s t a l P a p u a n V i l l a g e 
Michael Monsell-Davis 

Kawo a n d Sabu: T h e C h a n g i n g F a c e of C u s t o m a r y L e a d e r s h i p 
a m o n g t h e M a i s i n of P a p u a N e w G u i n e a 
John Barker 

K e e p i n g for G i v i n g , K e e p i n g for K e e p i n g : C h r i s t i a n P r o p e r t y T a b o o o n S i m b o , 
S o l o m o n I s l ands 
Christine Dureau 

" O l d M a n D o g " : T h e P a p u a N e w G u i n e a n D o g W h o M o u r n e d for H i s M a s t e r 
Dorothy Ayers Counts and David R. Counts 

T a w h a k i F i n d s h is W a y t o t h e W o r l d of L igh t : E x p l o r i n g t h e M e a n i n g s of a M a o r i M y t h 
Joan Merge 

W h a t D i f f e r e n c e C a n C u l t u r e M a k e ? A S o c i a l A n t h r o p o l o g i s t L o o k s at D e t e c t i v e F i c t i on 
Claudia Gross 

Part III Linguistics 
E e - z R e a d i n g a n d t h e F o r m a t i o n of W o r d s 
Laurie Bauer 

A Ta le of U p s a n d D o w n s in T o k e l a u 
Robin Hooper 

T h e O d d C o u p l e : A n U n u s u a l K i n T e r m in A n e i t y u m 
John Lynch 

T h e M o r p h o l o g y of S o m e O c e a n i c P lan t N a m e s 
Malcolm Ross 

P r o t o M i c r o n e s i a n *au, * a w u , *ayu, *ai, *ayi 
Ward H. Goodenough 

T h e M e a n i n g ( s ) o f P r o t o O c e a n i c * p a n u a 
Andrew Pawley 

Part IV Teacher, Colleague, Friend 
R e c o l l e c t i o n s of A n n C h o w n i n g T e a c h i n g at B a r n a r d 
Harriet D. Lyons, Virginia Greene, Luisa Margolies 

U n d e r t h e E y e of t h e S u p e r v i s o r : A n n C h o w n i n g a n d t h e M a k i n g of a n A n t h r o p o l o g i s t 
Michael W. Young 

A n n C h o w n i n g : A F r i e n d in t h e F i e l d a n d B e y o n d 
Jane C. Goodale 

J a n d a l s 
James Urry 

Part V Bibliography 

A n n C h o w n i n g — A B i b l i o g r a p h y 1 9 5 6 - 2 0 0 5 
Kathryn Creely 

C o n t r i b u t o r s 

v l 



Preface 

The Oxford English Dictionary defines polymath by its 
Greek origin as "person o f varied learning; great scholar". 
When one considers the wide range of A n n Chownings 
scholarly contributions to all fields of anthropology, no 
other description is more apposite. What is more, Mari lyn 
Slrathern opens her chapter in this volume stating "Ann 
Chowning is not one person—she is a veritable team", 
referring to Ann's first-hand ethnographic knowledge of 
several societies in Papua New Guinea. 

Ann Chowning has written works in sociocultural 
anthropology, archaeology, linguistics, physical anthro
pology, ethnobotany and folklore studies. She continues 
to contribute to some of these fields. She began her 
career as a summer school assistant in archaeological 
excavations in Indiana, Oklahoma and Yucatan, and her 
first publication (1956) was a report on excavations at 
Mayapan. But her doctoral fieldwork in cultural anthro
pology took her to Melanesia, which has remained the 
focus of her long career. Equally as outstanding and 
unusual as her manifold scholarly contributions is her 
in-depth knowledge of four different societies in Papua 
New Guinea: Lakalai , Sengseng and Kove o f West 
New Britain and Mol ima of Fergusson Island (see map 
below). A conversation about comparative ethnology of 
Melanesia with Ann Chowning is an encounter with her 
truly encyclopaedic knowledge o f detailed ethnography 
and scholarship in that whole culturally diverse region. 
Hasily proposed generalisations about cultural forms, 
used as short-hand fora whole area, are swiftly countered 
by opposing examples. 

This volume of essays in honour of Ann Chowning 
cannot completely mirror her varied contributions to 
anthropology, but it represents at least an indication of 
the very wide range of different scholars who appreciate 
and continue to build on her work. There are chapters 
on archaeology, social and cultural anthropology, 
linguistics and physical anthropology, all with a focus 
on the Pacific region where A n n carried out most o f her 
research. Ann is not only a prolific scholar, she was also 
an inspiring teacher, as the essays of recollection in this 
volume evocatively attest. 

Plans for this festschrift began in 2002 when one o f 
Ann's former students at Barnard College, Harriet Lyons, 
ran into her at the Centenary Meetings o f the American 
Anthropological Association in Washington, D C . The 
conversation turned to the excitement o f Barnard anthro
pology during the years when A n n taught there and 
Harriet was a student. She thought about ways to let Ann 
(and the rest o f the anthropological community) know 

how important her multiple contributions have been, and 
contacted Dorothy Counts about editing a festschrift. 
Dorothy responded with enthusiasm. She and her 
husband David Counts treasure their long friendship with 
A n n , which goes back to their first meeting in Canberra 
in 1967 after Dorothy and David's first fieldwork among 
Lus i -Kal ia i in West New Britain. Kove, with whom Ann 
worked, and Lus i -Kal ia i speak closely related languages; 
A n n and the Counts in this sense are what in Tok Pisin 
is called wantok (lit. 'one talk', same language speaker, 
friend, mate). David and Dorothy visited A n n during her 
1975 research among Kove on Nukakau Island. They 
both remember many stimulating and inspiring conver
sations with her in Port Moresby and Wellington, in 1976 
when Ann visited McMaster and Waterloo Universities, 
and at their home. 

After her retirement as Professor at Victoria 
University o f Wellington, A n n Chowning moved to 
Auckland where she has many friends and where 
she continues to be involved in the anthropological 
community, attending seminars and being available to 
students and colleagues in need of advice and direction. 
This group nominated Claudia Gross to become the 
Auckland-based editor and oversee the production of 
the volume. For Claudia, A n n was a significant figure 
long before she met her in Auckland. Because Claudia's 
research findings among Awara in the Finisterre Range 
o f Papua New Guinea did not fit accepted general 
concepts, Mar i lyn Strathem, hersupervisorand Ann ' so ld 
friend from her time teaching in Port Moresby, pointed 
Claudia to Ann's M o l i m a research especially, to take-
heart from Ann's insistence on ethnographic specificity 
and diversity, models and regional stereotypes notwith
standing. The essays presented here in Ann Chownings 
honour all reflect the ways in which she has touched the 
lives o f the three editors—as a committed ethnographer, 
versatile scholar, inspiring friend and admired teacher. 

One o f the most pleasurable aspects o f putting this 
volume together has been the warm response Ann's name 
elicits from so many who work in the Pacific region. A s 
one referee put it, " A n n Chowning has a special place-
in my heart". Unfortunately it is not proper to list the 
names o f referees who so enthusiastically took on their 
tasks. A l l , whether senior academics or junior scholars, 
did so in the spirit o f wanting to contribute in their own 
way to honouring A n n Chowning. We thank them all 
most warmly. In Auck land Claudia received valuable 
support in her editorial tasks from Robin Hooper and 
Mark Busse while Judith Huntsman has been a steady 
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and much appreciated source o f advice and encour
agement, and without her, Claudia's task would have 
been close to impossible. Most heartfelt thanks go 
to all three o f them for their many acts o f kindness. 
Judith Huntsman also happily took on the task of inter
viewing Ann and composing the biographical essay for 
this volume for which we are most grateful. Thanks 
are also due to Hamish Macdonald for his superb job 
in laying out the volume; to Dorothy Brown for her 
splendid copy editing; and to T i m Mackre l l for his 

help with photographic tasks. We would like to thank 
the members o f the committee overseeing Research 
in Anthropology and Linguistics for supporting this 
project. 

Funding for this volume was provided by the 
Department of Anthropology, University of Auckland; we 
most gratefully acknowledge the support of the successive 
1 leads of Department, Peter Sheppard and Cris Shore. 
Contributions towards funding have been gratefully 
received from Victoria University o f Wellington. 

Claudia Cross 
Harriet D. Lyons 
Dorothy A. Counts 

Auckland, August 2005 

Map of Ann Chowning's main fieldsites in Papua New Guinea. 
1. Lakalai: Cialilo village. 
2. Molima: Ailuluai village, Fergusson Island. 
3. Senseng: Dulago village. 
4. Kove: Kapo, Somalani and Nukakau villages. 
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Ann Chowning — Polymath Anthropologist and Traveller 

JUDITH H U N T S M A N University of Auckland with A N N C H O W N I N G 

Ann Chowning was born in Little Rock, Arkansas in 
1929 and celebrated her 75th birthday in Auckland, 
New Zealand, in 2004. Little Rock in the 1930s and 
early 1940s seems an unlikely place for A n n to have 
grown up. She left, never to return permanently, after 
graduating from Little Rock Senior High in 1946. Her 
parents certainly wanted further and superior education 
for their academically able daughter, but they were wary 
about her going too far north. Bryn Mawr College, just 
outside Philadelphia, was acceptable as a distinguished 
women's college not too far north. This little move 
away from Little Rock was to be followed by much 
further ones, unimaginable at the time to Ann's family 
and childhood friends. But to Ann , who had yearned to 
travel, who was fascinated by other languages, the short 
trip to Bryn Mawr was just the beginning. 

There she majored in Spanish, which she had 
already begun studying in high school, and took all the 
available courses in anthropology. Her anthropological 
interests at first were primarily in prehistory. From her 
childhood she had been an avid and eclectic reader, 
and among the books she devoured was Ann Axtel l 
Morris's acount Digging in Yucatan (1934), which led 
to an enduring passion for Mayan archaeology, and 
expanded lo a reading interest in ancient civilisations, 
palaeontology and human evolution. In the 1940s, 
anthropology courses were taught at Bryn Mawr within 
the Sociology Department and a further course, in 
American archaeology, was taught within the Classical 
Archaeology Department. These courses were taught by 
Frederica de Laguna, who had been a student o f both 
Franz Boas and Bronislaw Mal inowski . Freddy, as she 
was known to her friends and spoken of by her students 
(who addressed her as Miss de Laguna), combined both 
ethnographic and archaeological research in her studies 
of the Tlingit Indians in Alaska, and introduced Ann to 
ethnology. Stimulated by Freddy's teaching, A n n some 
years later enrolled in a University of Oregon summer 
school anthropology fieldwork course held at Umati l la 
Reservation. Though the situation was trying—owing to 
the circumstances of Indian life and their resentment— 
she still enjoyed the fieldwork, which strengthened her 
interest in studying living people. Thus it was that Ann 
came to be primarily an ethnographer, while retaining 
her interest in all the subdisciplines of anthropology. 

Bryn Mawr was Ann's home away from home for 
most of the next eleven years. She lived there as student 
in her undergraduate years and then was a "warden", 
mentoring and monitoring undergraduate students, and 
for a time advising foreign students, while pursuing 

graduate studies at the University of Pennsylvania in 
Philadelphia. In 1950 she received her B . A . magna 
cum laude from Bryn Mawr and subsequently taught 
there as a part-time lecturer in anthropology from 1953 
to 1957, after gaining her M . A . at Penn for her thesis, 
"Raven Myths in Northwestern North American and 
Northeastern As i a " . 

In the late 40s and 50s, musical comedies destined 
for Broadway were tried out in Philadelphia and Ann 
became an avid theatre-goer, l ining up for the inexpensive 
tickets. Today, cherished LPs and more recent C D s of 
Broadway musicals share space in her record cabinet 
with many opera recordings, and Spanish and Mexican 
popular music. 

During her undergraduate and graduate years, 
Ann spent three summers at archaeological digs—as a 
summer school student in Indiana (1949) and Oklahoma 
(1952), and as part o f a team under the auspices o f the 
Carnegie Institution at Mayapan in Yucatan (1955). 
Maya archaeology is only one of Ann's abiding interests. 
In the same bookcase with her many large, illustrated 
books on the Maya are volumes on the Inca, the Celts, 
the Vikings , the Crusades, the Orient and Islam, and 
world exploration and art. 

Ann at the Morris site, Summer Field School, Lastem 
Oklahoma, 1952. (Photographer unknown) 
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Ann was introduced to Melanesia in 1954 as a 
member of a University o f Pennsylvania team undertaking 
anthropological fieldwork in Lakalai on the north 
coast of New Britain. The leader o f the team was Ward 
Goodenough, her Ph.D. supervisor. The team members 
lived in two different villages and were charged with 
different primary tasks. One o f Ann's specific tasks was 
to investigate women's social and economic life, but o f 
course she learned about much more. Significantly, Ann 
was the only member of the team who learned I .akalai 
her first Austronesian language. Though Goodenough did 
not learn Lakalai, his interest in comparative Oceanic 
linguistics was taken up by Ann , who in time learned 
three other Austronesian languages and subsequently 
published extensively in the field o f comparative and 
historical linguistics. The team's research in Lakalai 
during these five-and-a-half months provided the data for 
her Ph.D. dissertation on Lakalai society, drawing together 
Goodenough's material on kinship, residence rules and 
property with her own data on worldview and gender. It 
was a somewhat uneasy amalgamation o f data. Getting it 
together was hampered by other tasks such as writing 
up the results o f her Mayapan archaeological fieldwork 
(1956a,b) and a requested chapter on Lakalai political 
organisation with Goodenough (l965-66a)—and her 
teaching and mentoring responsibilities at Bryn Mawr. 

She submitted and defended her dissertation in 1957 
(though her Ph.D. was not formally conferred until 1958) 
just before embarking on her first solo fieldwork. She had 
been awarded a postdoctoral fellowship by the National 
Science foundation to carry out field research among 
the Austronesian-speaking M o l i m a on the south coast o f 
Fergusson Island in the Massim. Ann had chosen to study 
their society at Goodenough's suggestion because their 
kinship system looked to be of intriguing complexity, 
and they had not yet hosted a social anthropologist. She 
found the Mol ima system not only complicated but also 
of great interest to the M o l i m a themselves. She spent a 
year there, again learning the language as well as learning 

Ann at Bryn Mawr. mid 1950s. (Photographer unknown) 

Ward II. Goodenough, Daris R. Swindler and Ann Chowning 
on the steps to board a plane en route to New Britain at 
Philadelphia airport, 1954. (Photo: UP Telephoto, from 
unknown newspaper clipping) 

about their social arrangements. Mol ima was a difficult 
place to get to, and, as is usually the case, even more 
difficult to get out of. This is why her return there was 
not until some sixteen years later. 

A n n was determined to do fieldwork in a second 
society before embarking on her post-Ph.D. teaching 
and research career, because she had come to believe 
that teachers and writers who used the only society they 
had studied as the invariable example, e.g., Malinowski 
on the Trobriands or Hallowell on the Ojibwa, provided 
a limited view of cultural diversity. 

Before leaving the United States, and virtually "out 
o f the blue", she was offered a position as Instructor 
(with a promise of promotion to Assistanl Professor after 
two years) at Barnard College o f Columbia University. 
A l l did go well , and she taught at Barnard until 1965 and 
was Chair o f the Anthropology Department from 1961. 
Actually, her appointment was a jointly funded one 
with the Columbia Graduate School where she taught a 
course, but nobody bothered to tell her about this. 

In her first year at Barnard she sat in on Hai 
Conklin 's course on Malayo-Polynesian (Austronesian) 
languages. Having learned a second Austronesian 
language in M o l i m a and contributed to the Tr i -
Institution Pacific Program on the comparative study of 
Oceanic languages, she had worked out the comparisons 
herself, but only mastered the formal principles of the 
comparative method in Conklin's course. 

During her seven years in New York City, Ann , 
of course, was not there all the time. In the summer o f 
1959 she was again doing archaeological fieldwork in 
Middle America , directing a team working under the 
auspices o f the University Museum (of the University of 
Pennsylvania) Tikal Project in Guatemala. As in the mid-
50s, when she published the results o f her excavation 
at Mayapan, now she had to write up the results o f 
the Tikal excavations (1985d). While she would have 
happily gone on digging for years, she found the writing 
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up of archaeological findings very tedious. Thus, Tikal 
was the last o f her Maya archaeological excursions. But 
her archaeological perspicacity, initiated during her 
childhood searching the Arkansas cotton-field rows for 
arrowheads at the behest o f her father's and brother's 
"relics" collections, developed in summer field schools 
and honed in Middle America, would later lead to a 
world first (see below). 

During the summer of 1962 she returned to New 
Britain. She revisited the Lakalai village where she lived 
eight years before to "check-up" on changes there and on 
earlier data that she had come to question as somehow too 
neat. The changes were fewer than she had anticipated 
and she found that some of the distinctions made earlier, 
e.g., a strict division between human and spirit domains, 
were indeed too neat. Following her stay in Lakalai, 
she and Jane Goodale, who had been a graduate school 
colleague, investigated possibilities for future research in 
the interior. The two of them were looking for locations 
where the local religion was still intact and the people 
spoke two different Austronesian languages. They found 
what they were looking for and received funding from 
the National Science Foundation to return in 1963-64. 
For a year, Ann lived in the Sengseng village of Dulago, 
and, o f course, learned to speak Sengseng. Jane settled in 
the Kaulong village of Umbi . They visited one another 
monthly, alternating who would make the four hour walk 
and who would stay put, and more frequently wrote to 
one another (Goodale with Chowning 1996). During one 
of Ann's walks to Umbi , she espied an object o f worked 
chert when crossing a river. Once identified, the village 
children were enlisted to find more (1966b), but it was not 
until many years and several archaeological expeditions 
later that these chert artefacts were found in context, in 
a site dated at 35,000 B.P., making it the oldest known 
rainforest site in the world (Pavlides and Gosden 1994). 

In 1965 Ann left Barnard and Columbia for the 
Australian National University's Research School o f 
Pacific and Asian Studies, forsaking promotion to 

Ann interviewing two men of her adoptive family who are 
married to each other's sisters on the kinship terminology 
they use: (ialia on the left. Cielu, his brother-in-law, on the 
right and Galia's daughter. Lakalai, New Britain, 1962. 
(Photo: Ron Duncan) 

Ann Chowning at Barnard college, ea. 1958. 
(Photo: Henry Verby/ Barnard College Archives) 

Associate Professor with tenure. During her years at 
Barnard she had not been able to teach courses in her 
own specific fields of interest, and increasing enrolments 
without staffing increases meant increasing teaching 
loads. A l so , the crime rate in the University precincts was 
increasing and she found Marvin Harris's domination of 
the Columbia Anthropology Department off-putting. 
At Canberra, where she was a Senior Research Fellow, 
she was expected to pursue her own research and 
supervise Ph.D. students. She enjoyed the freedom 
from undergraduate teaching, the ample opportunities 
and funding for research, and the academic collegi-
ality. There geographers, historians, economists, and 
political scientists with like interests collaborated with 
the linguists, social anthropologists and archaeologists 
who were together in the School o f Pacific Studies. They 
were all interested in the same region, but from differing 
disciplines, and cooperated in supen ising ami examining 
the many graduate students. Throughout those years, she 
was the Anthropology Department representative in the 
New Guinea Research Unit. The drawbacks were that 
Canberra at that time was a small town, at the ends of the 
earth, certainly from the perspective of a person who had 
lived in New York Ci ty with its theatres and bookshops, 
and numerous academics and events at its several 
universities. When she was in Canberra, Ann lived in 
University House, across the street from the Coombs 
Building where the Research School was housed. When 
she was not in Canberra, she was usually in New Britain. 
During six months in 1966, she returned to Dulago in 
Sengseng and then investigated research possibilities in 
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Kapo, a coastal village at the margin of the Kove area, on 
the other side of the Willaumez Peninsula from Lakalai. 
Kove people had gained a reputation as conservatives, 
i.e., resistant to changes proposed by ('hristianily and the 
Australian administration, and she wanted to investigate 
the reasons for this reputed conservatism, which was not 
characteristic o f the Lakalai, the Mol ima or, especially, 
the Sengseng. In I96X she returned to Kove, this time to 
the more central village of Somalani, for three months, 
partly as a participant in a concerted and widespread 
academic project to document the Papua New Guinea 
elections (1971a). Though there was practically no 
election activity in Kove, where people had little interest 
in any case, A n n had adequate time to establish herself 
in the village and work on the language. Then, she again 
visited Lakalai for a month. Later in the year she was 
sent to Port Moresby for several weeks, to sort out some 
problems at the New Guinea Research Unit and fortui
tously visited the new University o f Papua New Guinea, 
which had opened that year. She immediately knew that 
she wanted to teach there, not so much because she would 
have ready access to "the field" but because she would 
be teaching students from all over Papua New Guinea. 
Young people from all the places of Papua New Guinea 
would be virtually at her doorstep, and she would learn 
from them as they learned from her. 

1969 was Ann's last year as a Research Fellow at 
Canberra and during that year she spent another three 
months in the Kove village o f Somalani. Thereafter, 
for nearly eight years, she was Associate Professor o f 
Anthropology at the fledging University of Papua New 
Guinea, and in 1974 Dean of the Faculty of Arts. Long 
vacations were largely spent in the field: in the Kove 
village of Nukakau for three months each in 1971-72, 
1972-73 and 1975-76. During this latter trip she was 

Ann and members other adoptive family. Lakalai, New Britain, 
1962. From left: her "brother" Galia, her "sister's daughter" 
Harilau (daughter of Biato and Gelu) carrying Voro's (Gaila 
and Hiato's younger sister) daughter, her "brother-in-law" 
Gelu, her "sister's child" (son of Biato and Gelu) and a 
"brother's child" (daughter of Galia). (Photo: Ron Duncan 
and Expedition: Bulletin of the Museum of the University of 
Pennsylvania, 1966, Vol 8 (1), p.12) 

Ann listening to Paheme, with Pahiok (on left), Lainbo (on 
right), Pangusme, a daughter of Lainbo's husband's brother 
(standing with Lainbo), and a visiting boy. Sengseng, New 
Britain, 1964 (Photo: Jane C. Goodale) 

joined by archaeologist Pam Swadling, who investi
gated some puzzling rectangular mounds. She went 
again to M o l i m a during the vacations of 1974-75. This 
latter fieldwork was primarily to check her earlier data 
in light o f the now abundant published data on cognatic 
societies, o f which the M o l i m a provided a particularly 
complex example. Despite her long absence, she was 
warmly, even enthusiastically, greeted, perhaps because 
over the years she had maintained contacts with her 
adoptive brother, who wrote informative letters regularly. 
Following this revisit, she had continuing social contacts 
with M o l i m a people in Port Moresby. Lakalai was again 
revisited briefly during a term break in 1974. A n d each 
year she made a brief trip to Sydney, to stock up on 
books and records, and enjoy the ambiance of the city. 

Among the pioneer academic staff along with 
Ann at U P N G were Louise Morauta, Maev O 'Col l ins , 
Ralph and Sue Bulmer, Sione and Ruth Latukefu, John 
Lynch and Jerry Leach, and later Andrew and Mari lyn 
Strathern, whom Ann had earlier known in Canberra. 

Her undergraduate students were many and she 
would re-encounter them in later years as diplomats, 
economists and politicians (one would become Prime 
Minister o f the Solomons). Often these former students 
remarked to her later about how useful their anthropo
logical studies had been in dealing with people in regions 
other than their own, and even people she encountered 
casually spoke o f how they had benefited from studying 
anthropology. At least two of her students became 
anthropologists: Jacob Simet, now Chie f Executive of 
the Papua New Guinea National Cultural Commission, 
and Penelope Schoetfel, one of the many expatriate 
students in the University's early years and a longtime 
resident o f Papua New Guinea, who has taught at 
several universities and worked in Asia and the Pacific 
as a development consultant. Both went from U P N G to 
A N U for their doctoral studies. Sue Bulmer, however, 
completed her Ph.D. in Archaeology at U P N G under 
Ann 's supervision. 

M l 
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What was so unusual in newly independent Papua 
New Guinea was the seriousness with which anthro
pology was regarded by the Government—they were 
consulted and listened to. The position of Government 
Anthropologist under the colonial administration had 
been disestablished by the new Government, which 
nonetheless felt a need for anthropological advice. Ann 
as well as Ralph Bulmer were influential in gaining 
annual leave for public servants, arguing that they needed 
to maintain contact with their home communities. Ann 
was consulted on designs for P N G stamps and, with 
Andrew Strathern, on the images that would adorn 
P N G bank notes. Particularly in Kove, she undertook 
field research on issues that others wanted investigated, 
e.g., infant nutrition and the use o f medical services, 
and she wrote articles directed to the Government, e.g., 
on domestic violence, on family planning, on alcohol 
problems, based upon her general research. After 
leaving Papua New Guinea she had no problems when 
applying for entry to do further research, even i f it was 
not "targeted", having established that general ethno
graphic research was useful. 

The generous leave provisions at U P N G , predicated 
on the notion that expatriates would go "troppo" i f they 
did not get away frequently, finally allowed A n n to 
travel for sheer pleasure. In 1970 she set off west from 
P N G right round the world. She visited Ba l i , Turkey, 

Ann with lid Polansky on the steps on the A N U house at 
Kabaul, Christmas 1965. (Photo: Jim Toner) 

Ann having dinner in a Japanese restaurant with Kirs ten 
Walen (on left) and Helen Coates (on right), Sydney, 
December 1966. (Photographer unknown) 

Morocco, Spain and England, attended the American 
Anthropological Association meetings in San Diego and 
then went to Mexico to see the new Museum in Mexico 
City, and returned to Papua New Guinea by way of 
New Zealand and Canberra. In 1973 she travelled east: 
to Greece before attending the Association o f Social 
Anthropologists Decennial Conference at Oxford, after 
which she stayed with her colleagues, Ralph and Sue 
Bulmer in Cambridge; to Chicago for the International 
Congress of Anthropological and Ethnological Sciences, 
and Colorado Springs on a sudden invitation as Visi t ing 
Professor at Colorado College; to Honolulu for the 1st 
Austronesian Linguistic Conference; and back to Papua 
New Guinea via Canberra. 

Her final leave in 1976 began with excursions in 
South America to view Inca and other sites and Middle 
America to revisit Tikal and see more Maya sites. 
Afterwards, she based herself in the Philadelphia area, 
where in anticipation o f her departure from U P N G she 
was applying for and being interviewed for positions 
at universities in the United States. She had decided to 
leave U P N G because she was uneasy about the rising 
crime rate and felt the need for a secure and permanent 
position. The University's expatriate staff was hired, 
in principle, on limited contracts, and she could have 
renewed hers, but on this academic periphery, her career 
would be stymied. She had not anticipated when she left 
Barnard how few senior academic positions would be 
advertised in the 1970s, and even those for which she 
was interviewed were in fact never filled. She would not 
have known that a Chair in Social Anthropology was 
being advertised at Victoria University of Wellington 
i f it had not been for Hai Levine, who had also been 
a colleague at U P N G and was on the staff there. Her 
late application was accepted, she flew to New Zealand 
to be interviewed and was offered the position. The 
propinquity of New Zealand to Australia, where she had 
many friends, and to Papua New Guinea made the offer 
attractive. She accepted, leaving U P N G and taking up 
the Professorial Chair in 1977. 
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A Tier her years at U P N G where she was free to 
do fieldwork each year, she felt constrained at Victoria 
where her responsibilities as Head of Department for 
many years required her to be there almost every summer. 
I his she had not anticipated, because when she arrived 
there were two professors between whom, she presumed, 
the Headship would rotate. However, shortly after her 
arrival, Maori Studies broke away from Anthropology, 
with its Professor, to form a new Department, and 
consequently she continued to shoulder the Head of 
Department responsibilities. Nonetheless, she did get 
away to the field from time to time, thanks initially to 
Joan Metge's willingness to take over the summer duties 
of the Department head, and later when other Department 
members assumed the headship role. In 1978 she had 
a brief three weeks in Kove at the request o f the P N G 
Department o f Environment and Conservation to advise 
on the social impacts o f a timber project. Two-and-a-half 
months (1980-81) were spent in the Sengseng village 
o f Suvulo, among people who had moved nearer to the 
coast to assess the impact o f Christianity and the waning 
of a cargo cult. On this trip ethnomusieologist Don Niles 
joined her. Ann had recognised the importance of music 
in Sengseng culture but lacked the expertise to study it 
properly, so had enlisted Don. During her Study Leave in 
1983 she spent two months in the States, visiting friends 
and colleagues in Philadelphia and New York, attending 
the American Anthropological Association meeting in 
Chicago, taking up an invitation at the University o f 
Iowa, and of course buying books. Thereafter she was at 
the Australian National University as a Visi t ing fellow 
in connection with the Gender Project, headed by her 
good friend Mari lyn Strathern. During the summer o f 
1986-87 she visited Kove for the last lime, having found 
it more and more difficult and dangerous lo get there. 
In the same summer, she visited Lakalai again, specifi
cally to expand and update the Lakalai dictionary. After 
her first visit to Lakalai , Ann had compiled a dictionary 
from the vocabulary items recorded on cards by four 
of the team members. The Lakalai were keen to have a 
dictionary o f their language, and during her subsequent 
visits Ann added vocabulary. A l l further visits to Lakalai, 
in the 1988-89 summer, during Study Leave in 1990 and 
finally in the 1991-92 summer, were principally denoted 
to completing the dictionary. Thus ended Ann's fieldwork 
endeavours. In the latter years, she had found arranging 
travel and accommodation increasingly taxing. Before 
P N G gained Independence and in the years immediately 
thereafter, government officials had made the arrange
ments or been wi l l ing to help. Later, officials at local 
Government stations often just did not care, and she was 
reliant on the goodwill o f storekeepers, missionaries and 
others, often after she had already arrived. 

As an ethnographer Ann is reluctant to probe or 
interrogate. She describes herself as "a person who 
dislikes asking any questions at a l l " . Rather she listens 
and observes, and only then asks people to explain what 

she has heard or seen and not fully understood. This is one 
reason, o f course, why she has always learned the local 
language. This does not mean that she does not work 
in Pidgin (or, in Mol ima , the local version of English), 
but it does mean that she can communicate with people 
who are not Pidgin speakers. In some places, few people 
knew Pidgin usually men who had been away working. 
In others, people simply did not use it. In all places, 
knowing the local language was an advantage, partic
ularly i f the ethnographer is in a position to overhear 
what people arc saying. The data the ethnographer gains 
from direct questioning tends to be more prescriptive 
and neater than that which comes from listening and 
looking, and then asking for explanation. Ann's ethno
graphic practice might be summed up as follows: the 
direct question wi l l elicit "the what" but not always "the 
why", and "the why" tends to confound any neat answer 
and make for richer ethnography. 

Ann's philosophy o f publication combines a sense 
o f obligation to the people and cultures she studies and 
to her fellow anthropologists. Her responsibility, as 
she sees it, is to get into print aspects o f a culture that 
are central and distinctive. The result is a plethora o f 
articles in diverse academic journals. With regard to the 
Lakalai however, this philosophy posed something of a 
dilemma. What was particularly central and distinctive 
about Lakalai culture was also a matter o f shame. The 
topic was addressed in print only many years after her 
initial visit in the festschrift chapter, "Sex, shit and 
shame..." (1989b), for Ward Goodenough. Articles on 
more conventional topics—kinship, political organi
sation and worldview—were published earlier. For the 
M o l i m a there are articles on eognatic kin groups and 
canoe-making, witchcraft and aggression. However, 
the Kuia book chapter "Death and Kinsh ip . . . " (1989d) 
reported what Ann considered central to their culture. 
There is only one article on Sengseng highlighting 
that culture's distinctiveness, "Culture and biology. . ." 
(1980a), mainly because Sengseng culture and that o f 
the neighbouring Kaulong, about whom Jane Goodale 
was publishing, are so similar. The last-studied Kove 
find their place more in edited volumes than in journals. 
The distinctive aspect o f their culture is addressed in 

"Women are our business..." (1987b) and they also 
feature in chapters on alcohol consumption (1982b), 
family violence (1985c), sorcery and social order 
(1987c), family planning (1988), medical theory and 
practice (1989a) and religion (1990) in topical case study 
volumes. Then, there are the publications that would be 
helpful to policy formulation o f the Papua New Guinea 
Government, on child-rearing practices (1972b) and 
abnormal mental states (1973d) that draw on material 
from all the societies she has studied. 

A n n has published extensively on change always 
emphasising its unpredictable nature. Practices that 
seem deeply embedded, indeed enshrined are rejected. 
Practices that would appear so susceptible to change are 
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retained. Transformations that could not be envisioned 
occur. What is o f interest, o f course, is why and the 
consequences. On another comparative tack are the 
publications with something like " in several New 
Guinea societies" or " in two West New Britain societies" 
in the title, based on her own ethnographic data. Yet, 
Ann's most widely read work is her book, modestly 
titled An Introduction to the Peoples and Cultures of 
Melanesia (1973b), embodying the depth and breadth 
of her knowledge of Melanesian societies, based on 
her reading o f a voluminous literature as well as her 
own experience. In sharp contrast are the pithy pieces; 
comments on the works o f others setting the record or 
facts straight, or adding pertinent information. She is 
an inveterate participant in anthropology and linguistic 
conferences and seminars where her comments and 
remarks are of like nature, correcting, and adding to, the 
information in the papers presented. 

Ann's contributions in the field o f Oceanic 
linguistics have been both comparative and specific. 
Her first comparative contribution was on plant names 
(1963b) and her most recent is a reconsideration of the 
same (2001). Combining her knowledge of Melanesian 
languages and ethnography, she has contributed to 
(and criticised) reconstructions o f aspects of early 
Austronesian and I'roto Oceanic cultures (1980b, 
1981a, 1991a and 1996b). Comparison also figures in 
articles on the relationships between West New Britain 
languages (1969b, 1976b, 1978c, 1983b and 1996a). 
For each of the four languages she has learned, she has 
written a dictionary. None yet arc published, but two are 
in typed manuscripts and widely used by colleagues in 
their comparative work. The Lakalai dictionary begun 
in 1954 with Goodenough is still being added to and 
corrected: testimony to Ann's concern that it be compre
hensive and accurate. 

Ann's ethnographic studies have always been broad 
and open, yet her central questions, broad in themselves, 
are: how is kinship construed and how does it work? What 
are the concepts of gender and the relations between 
genders? What is a people's worldview in the broadest 
sense—in the sense in which A . I . Hallowed conceived 
of it (see Hallowell 1955)? Implicit throughout her work 
is comparison: one society or language at different times 
or related societies or languages at approximately the 
same time. 

Upon her retirement from Victoria University in 
early 1995, Ann immediately moved to Auckland where 
she had bought a house about a year before. She had 
long expressed this intention, explaining that she wanted 
to retire in New Zealand, but not in Wellington—it 
was too cold. In Auckland she had many colleagues 
anthropologists, archaeologists and linguists and the 
University Library had the collections she needed for 
her continuing research. She became an active Honorary 
Research Fellow in the Department o f Anthropology, 

Ann at a reception in the Stal l Club, Victoria University of 
Wellington, 1980s. (Photographer unknown) 

assiduously attending seminars in both (he anthro
pology and linguistics departments, giving occasional 
lectures and seminars, counselling graduate students 
and serving as co-editor o f the Journal of the Polynesian 
Society. Shortly after her shift to Auckland, her Victoria 
University colleague, Dame Joan Metge, moved north 
too, adding to her circle o f close friends there. 

Ihe narrative so far speaks primarily o f Ann the 
academic—teacher and field researcher. This is only 
one side. She is an obsessive book-buyer; every one of 
her Leave Reports contains the statement "and I bought 
books". Ann's personal library is testimony to her many 
and various professional and non-professional areas of 
expertise and interest. Bookshelves cover every available 
wal l . Those in the hallways are filled with anthropology 
books and her study houses volumes on linguistics and 
her continuing research references. The volumes in the 
l iving room bookcases are more varied history and 
prehistory, Irish literature, books about theatre and 
film etc. There are even two full bookcases in the small 
dining room. Fiction finds its place in the bedroom. She 
can readily lay her hand on any one o f the books that 
she needs to consult to answer diverse questions she or 
others have, or that she wants someone lo read because 
of an expressed interest. Ann is a fount o f knowledge on 
the most diverse topics, and is delighted to share it. 

How often I have heard one person say to another 
who has posed a question: "Why don't you ask A n n ? " 
A n d A n n invariably has an answer—if not on the tip of her 
tongue, then readily at hand in a book or manuscript. 
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Ann Chowning - Timeline 

1929 Born in Little Rock, Arkansas, USA 

1946 Graduated from Little Rock Senior High and entered Bryn Mawr College 

1949 Indiana University archaeological summer held school in Indiana 

1950 Graduated from Bryn Mawr College B.A. magna cum laude with Spanish major and 
Anthropology minor 

1950-52 Graduate student in Anthropology at LJnivcrsity of Pennsylvania receiving M . A . degree 
with thesis "Raven Myths in Northwestern North America and Northeastern Asia" 

1952-58 Ph.D. candidate in Anthropology at University of Pennsylvania receiving Ph.D. degree for 
dissertation "Lakalai Society" 

1952- 53 Research Assistant to Professor A . l . Hallowell, University of Pennsylvania 

1952 University of Oklahoma archaeological fieldwork summer school 

1953 University of Oregon anthropological fieldwork summer school at Umatilla Reservation, 
((regon 

1953- 57 Instructor in Anthropology (part-time), Bryn Mawr College 

1953 Bennett Fellow, University of Pennsylvania 

1954 Initial PNG fieldwork in Galilo village, Lakalai, north coast New Britain with team from 
University of Pennsylvania, headed by Ward Goodenough (five-and-a-half months) 

1955 Archaeological fieldwork at Mayapan, Yucatan, Mexico under auspices of Carnegie 
Institution of Washington (three months) 

1955-56 Wenner-Gren Predoctoral Fellowship 

1957- 58 Fieldwork in Ailuluai village, Molima, on south coast of Fergusson Island, Massim, 
supported by National Science Foundation Postdoctoral Fellowship (over a year) 

1958- 60 Instructor in Anthropology, Barnard College, Columbia University. 

1959 Archaeological research with University Museum (University of Pennsylvania) Tikal 
Project. Guatemala (three-and-a-half months) 

1960-65 Assistant Professor and Chair (1461-65), Department of Anthropology, Barnard College, 
Columbia University 

1962 Fieldwork in coastal Galilo village, Lakalai, and interior Dulago village, Sengseng, New 
Britain, supported by grant from Columbia University Council for Research in the Social 
Sciences (three months) 

1963-64 Fieldwork in Dulago village, Sengseng, in collaboration with Jane Goodale working in 
neighbouring Kaulong, supported by grant from US National Science Foundation 
(over a year) 

1965-1970 Senior Research fellow in Social Anthropology, Australian National University, and 
Anthropology Department representative on New Guinea Research Unit Committee 

1966 Fieldwork in interior Dulago village, Sengseng (three-and-a-half months), and coastal 
Kapo village, Kove (two-and-a-half months) 

1968 Fieldwork in Galilo village. Lakalai (one month) and Somalani village, Kove 
(three months) 

1968 Brief stay in Port Moresby on behalf of the New Guinea Research Unit, and visit to the new 
University of Papua New Guinea 
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1969 Fieldwork in Somalani village, Kove (three months) 

1970- 77 Associate Professor of Anthropology, University of Papua New Guinea 

1970 Leave from UPNG: Round-the world trip to Bali, Spain, England, USA, Mexico, New 
Zealand and Canberra 

1971- 72 Fieldwork in Nukakau village, Kove (three months) 

1972- 73 Fieldwork in Nukakau village, Kove (three months) 

1973 Leave from UPNG: Round-the world to Greece, Oxford (England) for A S A Bicennial 
Conference, Chicago for 1CAES Congress, and Visiting Professor at Colorado College, 
Colorado Springs, I lonolulu for 1 st Austronesian Linguistic Conference and Canberra 

1974 Dean, Faculty of Arts, University of Papua New Guinea 

1974 Field visit to Galilo village, Lakalai (two weeks) 

1974- 75 Fieldwork in Ailuluai village, Molima, south coast of Fergusson Island, Massim 
(three months) 

1975- 76 Fieldwork in Nukakau village, Kove (three months) 

1976 Leave from UPNG: Excursion to Inca and other sites in South America and Maya and 
sites in Middle America, including revisiting Tikal, and then in Philadelphia vicinity 

1977-1995 Professor and Chair of Anthropology, Victoria University of Wellington, New 
Zealand; retirement in January 1995 

1978 Contract fieldwork in Kove, advising Papua New Guinea Department of Environment 
and Conservation on social impact of timber project (three weeks) 

1980-81 Fieldwork in near coastal Suvulo village and visit to interior Dulago village, Sengseng 
(two-and-a-half months) 

1983 Study Leave fieldwork in Nukakau village, Kove (three months) 

1983 Visiting Fellow at Australian National University participating in Gender Project, 
headed by Marilyn Strathern 

1986-87 Fieldwork in Nukakau village, Kove, and in Galilo village, Lakalai (three months) 

1988-89 Fieldwork in Lakalai (one month) 

1990 Study Leave fieldwork in Lakalai (two months) 
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The Huon Gulf and Its Hinterlands: 
A Long-Term View of Coasta l -Highlands Interactions 

P A M E L A SWADLING Australian National University 

Interactions between people living on the coast and in 
the highlands of New Guinea have a long prehistory. It is 
proposed here that in the mid-Holoecne they were based 
on the exchange of bird plumes and other valuable items. 
About eight percent of the world's bird species are found 
in New Guinea. The birds of paradise (Puradisaeidae) are 
some of the most beautiful—no other group o f birds has 
such diverse and splendid plumage (Swadling 1996:49). 
The most spectacular species live in the forests o f New 
Guinea's mountains and ranges (Frith and Beehler 
1998). Given the presence of such birds in New Guinea, 
it is perhaps not surprising that avian features dominate 
the decorations on prehistoric stone mortars and pestles. 
Anthropomorphic representations also occur but are 
less frequent. Most o f the mortars and pestles decorated 
with imagery occur in the eastern half o f New Guinea, 
namely Papua New Guinea. This form o f decoration is 
rare in the New Guinea Islands and West Papua. 

The study sample o f prehistoric mortars and pestles 
presented here consists o f a database under construction 
by the author. It is based on museum collections, 
including those at the Papua New Guinea National 
Museum and Art Gallery, and the holdings of many 
Australasian, European and American museums, as well 
as published and unpublished material. Contributions by 
readers to this database are most welcome. 

Little is known about the stone sources of these 
prehistoric artefacts. Berndt (1954:587) reports that a 
geologist found that his Eastern Highlands collection of 
mortars and pestles could have been made from locally 
obtained stone. The Ambum figure from Enga is also 
deemed to have been made in the area where it was 
collected (Tworek-Matuszkiewiez 2001). The only stone 
mortar, pestle or figure reported from New Guinea which 
may be made from stone foreign to the region where it 
was found is a stone mortar excavated in the Kuk swamp 
o f the Western Highlands (Golson 2000:233-34). 

Prehistoric stone mortars and pestles occur in areas 
formerly and currently suitable for taro cultivation 
(Swadling and Hide n.d.). They have an age range of 
roughly from 8000 to 3000 years ago. 1 The geographical 
distribution for stone mortars and pestles, especially 
those decorated with avian features, have the potential 
to add to our knowledge of the mid-Holocene. 

The distribution patterns for those mortars and 
pestles decorated with bird features demonstrate that 
there were two important interaction spheres between the 
highlands and the coastline o f Papua New Guinea. One 
sphere, which is characterised mainly by bird pestles, 
extended from the coast o f the former Sepik-Ramu 
inland sea into the Central Highlands, mainly Western 
Highlands to Simbu (Swadling and I lide n.d.). The other 
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sphere was centred on the Huon G u l f and extended in 
one direction via the Markham valley into the Kainantu 
area of the Eastern Highlands and in the other direction 
from the gulf into the upper Watut area. In the Eastern 
Highlands this sphere features only bird mortars and 
no bird pestles occur there. The Huon sphere and its 
hinterlands are described in this paper. 

The age range for mortars and pestles suggests that 
these prehistoric interaction spheres, which extended 
inland from the Scpik-Ramu inland sea and Huon Gulf, 
operated before the creation of the extensive grasslands 
that now characterise the main intermontane valleys o f 
the highlands. The creation of these grasslands may in 
part explain why the use o f mortars and pestles ceased in 
the highlands. In the Eastern Highlands Habcrle (1996) 
has found that the amount o f forest clearance taking 
place by 5000 years ago was causing catchment erosion 
in both the Noreikora basin and Arona valley (see Figure 
4a below). This led to the formation o f swamps in valley 
bottoms. Clearing and burning continued, and by about 
1200 years ago the extensive grasslands found today had 
been created. To complete the picture, it is interesting 
to note that Casuarina arboriculture commenced in this 
denuded landscape by 000 years ago and that following 
the introduction of the sweet potato, there was further 
agricultural intensification. 

A g e of Mor ta rs and Pes t l es 
In the 1977 edition other popular text, An Introduction to 
the Peoples and Cultures of Melanesia, Ann Chowning 
reviewed what was known at Ihe time about stone 

mortars, pestles and figurines. She observed that they are 
a "very interesting group o f prehistoric stone artefacts 
that have attracted so much attention in New Guinea and 
adjacent regions but that have so far not been found in a 
stratified deposit" (Chowning 1977:19).2 

Dates arc now available for some of these artefacts, 
but only for the highlands. Most of these dates come from 
outside the study area, but an archaeological excavation 
near Kainantu produced one mortar fragment and what 
may possibly be another. These came from an open site 
named N F B 1 located on an interfluve that protrudes 
into Noreikora Swamp (Figs 2 and 4). The dates for 
above and below these finds arc respectively 3150 and 
3700 years ago (Watson and Cole 1977:15,18, 28, 130). 
Gardening activity has a considerable history in this area. 
Palaeoenvironmental results from Noreikora Swamp 
indicate that sufficient local deforestation had occurred 
for eroded sediments to cause swamp formation by around 
5000 years ago (Haberle 1996:9). Like the N F B find in the 
Eastern Highlands, other finds from the Western Highlands 
near Mount Hagen were found at swamp sites. The mortar 
excavated at Warrawau and the mortar fragment from Kuk 
have maximum ages respectively of 5700 and 7800-8300 
years ago (Golson 2000, Jack Golson pers. comm. 2004). 
The other date comes from Simbu. A mortar fragment 
and a pestle have been recovered from the Nombe rock 
shelter on the eastern back slope of Mt Elimbari in Simbu 
Province. The site is located about 6 km southeast of 
Chuave. Both finds have a maximum age of5000 years ago 
(Ambrose 1991, 1996-97:1087-88; Mountain 1991:516, 
pers. comm. 2002; White 1972:127, 134-35). 

Figure 2. Distribution of mortars and pestles, and bird-shaped standing stone. 
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No elaborate mortars and pestles are amongst the 
dated finds, but the Ambum figure from near Wabag 
in Knga Provinee has a date of about 3500 years ago. 
This age is based on an A M S radiocarbon date obtained 
from rootlets found in a crack during conservation work 
(Anon. 1965; Tworek-Matuszkiewicz 2001). 

The reported finds give an age range for mortars 
and pestles o f roughly from 8000 to 3000 years ago. 
Two other observations support such results. Firstly, no 
mortars or pestles have been recovered from the many 
Lapita sites dating from about 3500 to 2000 years ago 
that have now been investigated in the New Ciuinea 
islands (Kirch 2000, Spriggs 1997). Secondly, they are 
absent from land that has been formed in the last 3000-
4000 years by prograding coastlines. This has now been 
demonstrated for the Sepik-Ramu basin and posited for 
the Oro coast (see Swadling and Hide n.d.). 

Use of Mor ta rs and Pes t les 
Following Riesenfeld (1950) and Bulmer and Bulmer 
(1964:72), Chowning noted, regarding those mortars, 
pestles and stone figures known at that time: 

If it is correct to consider all of them together, 
they point to the former presence of a cultural 
tradition spread over a wide area, from the coasts 
of the Bismarck Archipelago to altitudes of 4000 

to 5000 feet (1200-1500 metres) in the Highlands. 
(Chowning 1977:19) 

How do we explain this altitudinal range? 
When one realises that mortars and pestles only 

occur where taro now is grown or could potentially 
have been grown in the past, the environmental range of 
their distribution is no longer a puzzle. The association 
with taro suggests that mortars and pestles were used 
to pound cooked taro into a paste, using water or some 
other emollient, for example coconut cream or crushed 
canarium nuts (Swadling and I lide n.d.). 

To explain the spread of a cultural tradition over 
such a wide area we need to reconsider the nature of mid-
Holocene interaction by both land and sea. Until now this 
has been difficult, as our modelling of the mid-I lolocene 
has suffered from a low level o f site recognition and the 
lack o f an archaeological signature. Mortars and pestles 
and other artefacts, such as stemmed obsidian tools 
(Araho et ai. 2002), now provide us with this long sought 
after archaeological signature (Swadling and Hide n.d.). 

Distribution of F inds in the Eas te rn to 
W e s t e r n H igh lands 
Berndt (1954:555) observed that the mortars and pestles 
of the Eastern Highlands "are far less elaborative and 
decorative than those found in the Chimbu (Simbu)-Mt. 

Figure 3. Bird and wing mortars. (Based on Newton 1979 and database under construction by the author) 
Note: Ihe bird mortar from Sosointenu was stolen from the PNG National Museum and Art Gallery in 2003. 
I f anyone comes across this mortar or the pestles indicated in Figure 8 and endnote 6, could they please assist 
in their return to the PNG National Museum and Art Gallery. 
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Hagen districts o f the Wahgi valley." It is interesting 
that neither he nor the early gold miners working in the 
Kainantu area (upper Ramu) observed any bird mortars, 
which we now know cluster in the Kainantu area (Figs 3 
and 4). Many of the post-war finds in the Kainantu area 
were made during the excavation work for roads and 
airstrips and were often kept by the senior construction 
staff. This was the case with the Sosointenu bird mortar 
(Fig. 3). 

Bird Mortars 

Bird mortars are the dominant elaborate form in the 
Eastern Highlands (see Fig . 3). These finds cluster in 
the Kainantu area (Fig. 4b). Similar wing mortars, but 
without avian features, are known from both the Eastern 
Highlands and the Huon Peninsula (Fig. 3). In terms of 
their distribution, bird mortars are rare in the rest of the 
highlands. One comparable winged bird mortar is known 
from the Wahgi valley (Fig. 5). The other examples, two 

n cultivated land 
(following Saunders 
1993:3) 

Figure 4. Fastern Highlands showing the frequency of mortar and pestle finds (a) and distribution of bird and wing mortars (b). 
(In Figure 4b there is no plot for the bird mortar found between Kainantu and Goroka.) 
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mortars and a fragment from Simbu and the Western 
Highlands are not comparable and quite different from 
each other (Fig. 5). 

Bird Pestles and Figures 

Bird pestles are found in the Wahgi valley from Simbu 
to the Western Highlands (see Fig. 6 and illustrations 
in Swadling and Hide n.d.). Apart from one stone bird 
figure (Fig. 7) which is attributed to the upper Ramu 4 , no 
other bird figures or pestles have been reported for the 
Eastern Highlands. This distribution pattern, o f a cluster 

bird relief on base and upper view 
Wahgi valley. Western Highlands 

handle fragment Miru, Kundiawa, 
Tumba, Minj Simbu 
Western Highlands 

Wahgi valley 
Western Highlands 

Figure 5. Bird mortars found outside the Eastern Highlands. 
(Based on Newton 1979 and database under construction by 
the author) 

of bird pestles in the Western Highlands and Simbu and 
a cluster o f bird mortars in the Eastern Highlands, (its 
the overall distribution for stone mortars and pestles 
shown in Figures 2, 4 and 6. There is clearly a Western 
Highlands and Simbu cluster o f mortars and pestles 
in the Wahgi valley on the one hand and an Eastern 
Highlands cluster in the Kainantu area on the other. 

Five other bird pestles and figures are known for 
the I luon G u l f hinterland, coming from the upper Watul, 
Menyamya, the lower Markham and the Huon Peninsula. 
John J. Murphy (1938:38-39) reported that two stone 
pestle fragments, one of a cockatoo and the other of 
a cassowary, had been found near Otibanda, which is 
in the upper Watut, and that these artefacts were now 
in the Australian Museum in Sydney. Murphy's article 
indicates that he had a personal interest in such artefacts, 
and as he was working in the Territory of New Guinea's 
Department o f District Services and Native Affairs, 
he would have heard all the talk about new finds. The 
cockatoo head was found by goldminers when sluicing 
at Wild's claim at the junction of the Irowat and Surprise 
Creeks on the upper Watut (Sherwin 1938:71). In 1937, 
as stated by Murphy (1938), R. W i l d deposited if in 
the Australian Museum. Meanwhile nothing was heard 
of the cassowary head until it was deposited in the 
Metropolitan Museum in 1966. The Museum received 
no provenance information, but Newton (1979:46, 51) 
attributes it to Morobe. 

^ anthropomorphic 
pestle 

A settlement 

Figure 6. Distribution of bird and anthropomorphic pestles (following Swadling and Hide n.d.). 
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The other three bird pestles/figures from the Huon 
G u l f hinterland are all isolated finds. Two are comparable 
to finds in other parts o f Papua New Guinea. One is 
unique. The only example in the Huon G u l f hinterland 
that is comparable to the bird pestles found in Simbu 
and the Western Highlands comes from Menyamya 
(Fig. 7). Curiously it has two feet and no indication o f 
a pestle stem. 

A fragment of a bird pestle form was found in the 
Laewomba area of the lower Markham by the Lutheran 
missionary Dr Stiirzenhofecker (Fig. 7). This particular 
form seems to be associated with coast to highlands routes 
along river systems and is usually not found in areas with 
large numbers o f mortars and pestles. The plot for this 
find on the map shown in Figure 2 is located on the eastern 
boundary of Laewomba territory (Sinclair 1998:14). The 
lower part o f the pestle is missing, but the smoothed 
remnants o f the stem remain (Holtker 1951:240-41). 
Further comment is made below about the distribution of 
comparable pestles in Papua New Guinea. 

The bird head from Yabim on the Huon Peninsula 
(Fig. 7) has a hole at its base so that the artefact can 
be mounted on a stem (Schmitz 1956). Its identity or 
use is uncertain: Was it the top for a wooden pestle or 
a ceremonial club? No comparable artefacts are known 
from Papua New Guinea. 

The only other stone bird known from Morobc is a 
menhir, or standing stone, that was observed near Mapos 
village in the Snake valley by Franchise Girard in 1955 
(Girard 1975:80, Plate II, F ig . 9). Figure 2 shows the 
location of this standing stone. 

Anthropomorphic Pestles and Mortars 

Insufficient numbers of anthropomorphic pestles and 
mortars have been found in the highlands to allow any 
observations to be made about their distribution, except 
to note that they tend to occur where large numbers of 
mortars and pestles are found. 

Two of the most elaborate pestle fragments known 
from Papua New Guinea are anthropomorphic heads 
that come from Cape Arkona and Sialum on the Huon 
Peninsula (Fig. 8). Although five anthropomorphic 
pestles are known from Simbu and the Western Highlands 
(Newton 1979), the only finds comparable to the two 
Huon Peninsula pieces come from near Lake Kopiago 
in Ihe Southern I lighlands (Stewart and Strathern 1999) 
and Pompobus in Enga (I loltker 1968); see Figures2 and 
0 for locations anil Figure 8 for illustrations. In the 1 luon 
hinterland two stylised heads are known, one from the 
Eastern Highlands, which at the time o f collection also 
included Simbu, and the other from the Irowat/Surprise 
junction on the upper Watut River d i g . X). 

In the Huon G u l f hinterland three mortars with 
anthropomorphic faces are known. One is from the 
Eastern Highlands. It comes from Binumarien village 5 

which is located on an upper tributary of the Markham 

'Yabim 
Huon Peninsula 

junction oi Irowat 
and Surprise Creeks 
upper Watut 

10cm 

Menyamya 
, 2 , e o t „ , Laewomba 
j no pestle stem l o w G I R a m u 

Figure 7. Bird figure and pestle fragments. (Based on Newton 
1979 and database under construction by the author) 

Sialum 

Huon Peninsula J ^ J 

Irowat/Surprise Ck junction, 
upper Watut Cape Arkona 

Huon Peninsula 

Lako Kopiago, 
Southern Highlands 

< £ > 
Yaramanda, 
Baiyer River, 
Western Highlands 

Pompobus, Lai River, 
Enga 

d 
Glu, Kundiawa 
Simbu 

0 10 cm 

Repikama, 
Baiyer River, 
Western Highlands 

Guruagl, Kundiawa, 
Simbu 

b 

Figure 8. Anthropomorphic pestle fragments from (a) the 
Huon Peninsula, Upper Watut and Eastern Highlands and 
(b) the Southern Highlands, Western Highlands and Simbu. 
(Following Holtker 1968, Newton 1979, Stewart and 
Strathern 1999) 
Note: Not illustrated here is the complete pestle with stylised 
"human" torso from Kip, Lai valley, Mendi area. Southern 
Highlands, see Newton (1979:47, 51). This figure and the 
head from the Eastern Highlands were stolen from the PNG 
National Museum and Art Gallery in 2003. If seen, please 
assist in their return. 
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Figure 9. Mortars with anthropological facial features. 
(Based on Newton 1979 and database under construction by 
the author) 

River. This mortar also has wing features characteristic 
of the bird mortars of the Eastern Highlands and of some 
I luon Peninsula mortars (see Figs 3 and 9). 

The other two mortars with anthropomorphic faces 
come from the upper Watut region. The find from the 
upper Watut has many features in common with the 
famous mortar from Vrimsebu in the Middle Ramu (Fig. 
9). These features are a long nose— using an extension 
of the nose to make an encircling frame for the face— 
and a row of bosses extending around from the upper 
face (Fig. 9 and Swadling et ai. 1988:21, Plate 60). The 
other face mortar, from the Bulolo, a tributary of the 
upper Watut, is more stylised (Fig. 9). 

Distributions within the Eastern Highlands 
Elaborate mortar and pestle finds in the Eastern 
Highlands do not cluster on either the floodplains or 
ridges of valleys with the best agricultural soils. Instead 
they demonstrate an orientation towards the nearest 
coast. Productive soils capable of supporting high 
intensity agriculture and high population densities in 
the Eastern Highlands exist on the floodplains o f the 
Asaro, BenaBena, Karmanuntina, Gafutina and upper 
Ramu valleys (Hanson et ai. 2001:154; for locations see 
Figure 4a). 

The highest population densities [in 2000] are in the 
Asaro, Gafutina and Karmanuntina valleys with 190 
persons/km2. Ihe Dunatina, Ramu and Benabena 
valleys have densities of 65 persons/km2 while the 
southern areas of the province have moderate to 
low densities. (I lanson et ai 2001:155) 

The lower frequency of mortars and pestles outside the 
upper Ramu and adjacent areas (Fig. 2) suggests that 
nearness to the coast, rather than productivity of Ihe 
soil , was the primary factor influencing the settlement 
location of taro-growing communities in the Eastern 
Highlands in the mid-Holocene. 

It has not been possible to directly date the 
prehistoric gardens made on the water-retaining natural 
terrace systems found around Yonki , east o f Kainantu. 
Nevertheless, their agricultural use clearly predates 
the ditching associated with sweet potato cultivation. 
These ditches run up and down hi l l slopes, unlike Ihe 
more modest moisture regulating earthworks found 
on the terraces, presumably made for taro cultivation. 
This terracing only occurs on a particular geological 
formation known as the Kainantu Beds (Golson and 
Gardner 1990:410-11, Sullivan et ai. 1986). 

For both the Eastern I lighlands and the Wahgi valley 
(Western Highlands Province) it would appear that the 
communities using mortars and pestles in Ihe past were 
orientated towards the nearest coastline. In the Wahgi 
case, the Sepik-Ramu inland sea that brought the north 
coast closer to this intermontane valley system ceased to 
exist 4000 years ago (see Swadling and Hide n.d.). The 
distribution pattern o f bird pestles clustered above the 
tributaries o f the Yuat River (which in turn is a tributary 
o f the Sepik River) and in the adjacent Wahgi is striking 
(Fig. 6). Note a smaller cluster in the highlands above 
the headwaters of the Karawari River, another tributary 
o f the Sepik. A similar orientation towards the Huon 
G u l f is evident in the Eastern Highlands (see Fig. 2). 

The ease o f access up the Markham valley is 
evident when more recent intrusions arc considered. 
In terms o f modelling, the intrusion o f Austronesian 
languages in the Markham valley as indicated by their 
2()lh century distribution (Fig. 10a) and the extent o f the 
area considered to be under government control in 1921 
(Fig. 10b) demonstrate that this valley has long been an 
important corridor to the highlands. 

With two possible exceptions, the obsidian finds 
in the Eastern Highlands plotted on Figure 10a were 
presumably traded in via the Austronesian occupants 
o f the Markham valley. Ambrose (1976:365) was the 
first to propose that the Markham valley was the route 
by which obsidian reached the highlands. To date over 
30 pieces o f obsidian have been reported from the 
highlands. Watson (1986) and White (1996) consider 
that all the samples from dated contexts fall in the last 
1000 years. However, it is possible that two of the pieces 
from Kafiavana might date to the mid-Holocene (see 
White 1972:98,144). 

Most o f the sites that contain obsidian are found in 
the Eastern Highlands and these are shown on Figure 
10a. Twenty-four pieces o f obsidian were excavated from 
a late occupation of site N F B . Ambrose has sourccd 16 
of these. Fourteen were sourccd to the Talasea area o f 
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0 Extent of Austronesian language speaking 
communities in the mid 20th century (based on 
Wurm and Hattori 19X1). 

s Obsidian at sites. Apart from possible mid-Holocene 
finds at Kaftavana, all other finds date to the last 1000 
years (based on Watson 1986; White 1972, 1996). 

Figure 10. Extent of Austronesian and early government intrusions up the Markham valley. (10b is based on the commemorative edition 
reproduction of the Home and Territories Department map, Melbourne 1921, in Sinclair 1998, and on Radford 1987). 
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West New Britain. O f the two other pieces, one was 
sourced to Fergusson Island in Mi lne Bay and the other 
was considered to be from an unknown source (Watson 
1986:4). Further west, White (1972:98) excavated four 
pieces at Kafiavana (Fig. 10a). Christensen excavated 
some small pieces of obsidian in the Kuna valley of the 
upper Wahgi in the Western Highlands and observed a 
larger piece. Hughes reports seeing a piece in contem
porary use in the Mendi area of the Southern Highlands 
(Hughes 1977:134; Watson 1986:3,4,6-8). 

Upper Watut F inds 
The cluster of mortar and pestle finds on the upper 
Watut is intriguing as these artefacts have not been 
reported from the Salamaua coastline. Salamaua was the 
port and airstrip for the Morobe goldfields on the upper 
Watut and its tributaries. It is surprising that none were 
collected at Salamaua, as many o f the upper Watut finds 
were reported by gold miners. Likewise, l logbin (1947) 
who worked amongst the coastal Busama, located just 
west of Salamaua on the Huon Gulf, does not mention 
any mortar or pestle finds nor does he note their use 
in garden magic. However, it is interesting to note 
that Hogbin (1947:244) mentions that bird o f paradise 
plumes and cockatoo feathers were imported from 
inland communities. This is not surprising, as Bishton 
(2004:49) observed near where the Bulolo River joins 
the Watut River, when walking into the just discovered 
Morobe goldfields in 1926, so many cockatoos in the 
trees in the valley below that he compared them to a field 
of cotton. This is also relevant in terms of the cockatoo 
pestle fragment found in the upper Watut (Fig. 6). 

It is most likely that the people o f the upper Watut 
had direct contact with the Huon G u l f rather than 
indirectly via the Markham valley. More recent coastal-
inland interactions certainly follow this model. During 
the late 1920s and 1930s, goldminers working on the 
Morobe goldfields walked in from Salamaua, as an 
alternative to flying (Ronald C'urtin pers. comm. 1989). 
Likewise, the Austronesian speakers who extend to just 
above the junction of the upper Watut and Bulolo Rivers 
arc grouped into what Ross (1988:134) calls the South 
Huon G u l f group. This linguistic group has its closest 
links with the people of the I luon G u l f and not with those 
of the Markham valley. In this respect, it is also relevant 
to note that pottery making was not introduced to the 
people of the upper Watut by villagers l iving on its lower 
reaches who had contact with the pottery producing 
Markham communities (see Watson 1993:312). 

"Refugees, Traders and other Wanderers " 
The title of Ann Chownings 1986 paper gave a timely 
warning to the danger of ignoring the likelihood that "a 
considerable stretch o f the north coast o f New Guinea, 
including the offshore islands, has been subject to 
constant movements o f people" (Chowning 1986:429). 

Chowning's observation was based on historical 
accounts. Swadling and Hide (n.d.) and Li l ley (2004) 
have now demonstrated that such movements occurred 
at various times during the Holocene. 

Holzknecht (1989) found that Watsons (1970) 
principle o f "relocation at a distance" (or "leapfrog" 
principle) was the best way to explain the history o f 
Markham languages. It may also explain many of the 
isolates found in mortar and pestle distributions. A s 
Bradshaw (1997:239) notes: 

It is not hard to imagine how the particular local 
conditions that induce a group to seek refuge 
elsewhere in the first place whether drought, 
warfare, volcanic eruptions, or disagreements with 
kinfolk-might also induce them to seek refuge at a 
safer distance, rather than as close as possible to 
the origin of their troubles. 

Wanderers, rather than refugees, may be responsible 
for the distribution of truncated-wing bird pestles. 
Examples o f these artefacts have been found in many 
parts o f Papua New Guinea. They arc reported for the 
Laewomba area on the lower Markham River, at Aikora 
on the upper Gira River in Oro Province, at Wonia on 
the Oriomo River near the Trans Fly coast and near 
Ningerum on the upper Fly River system in Western 
Province (Herman Mandui pers. comm. 1999). A n d i f 
the reconstruction is correct (see Swadling and Hide 
n.d.), the Kambot pestle found in the middle Sepik (Fig. 
11) is a further example. In New Guinea this form is 
always associated with river systems or what could be 
considered main routes to highland areas. A s they arc 
absent from the main highlands clusters o f mortars 
and pestles, a coastal linkage would best explain their 
distribution. This would imply that in the mid-Holocene 
wanderers travelled considerable distances, not only 
along the coast, but also along significant river systems. 

None of these truncated-wing bird pestles are 
associated with large clusters o f other mortar and pestle 
finds. It is proposed here that wanderers may have used 
them not only as talismans but also to make ceremonial 
food when the ingredients could be obtained. Whether 
they were made on journeys or taken along from the 
onset may become clear once the stone sources used in 
their manufacture are known. 

Ihe land and sea distances travelled by wanderers 
rule out the acquisition o f heavy cargoes. Anything 
carried would have to be light and compact. I suggest 
that the desire to acquire exotic bird plumes drove 
young men to travel far, searching for species unknown 
in their home communities. It is important to bear in 
mind that seafarers who understand how to use the 
alternating winds o f the Northwest Monsoon and the 
Southeast Trade winds to travel east and west respec
tively can travel vast distances in the appropriate season. 
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For instance, Harding (1967:12) notes that a skilled 
erew running with the wind might make 200 miles (320 
kilometres) in two days. It requires ski l l and daring, 
and i f cargo demands are small, canoes may have been 
relatively unsophisticated. 

The general absence of bird pestles'' in the New 
Guinea Islands reflects the distribution o f Ptiradisaeidcw 
(birds o f paradise), as no species occur in these islands. 
Their eastern distribution is restricted to the New 
Guinea mainland and some islands in Mi lne Bay (Frith 
and Beehler 1998). The bird pestle that seems to be 
associated with routes has truncated wings. These 
remind me of a bird o f paradise, such as the Lesser Bird 
of Paradise {Paradisaea minor) in full display with its 
wings out-stretched. It is possible, however, to interpret 
two artefacts from New Britain and New Ireland as 
poorly executed replications of the form found on the 
New Guinea mainland (see Fig . 11). If adopting this 
interpretation, one could envisage the likely scenario 
that the sculptors o f these replications had not seen any 
original artefacts but worked on the basis o f descriptions 
from travellers and the stories they told. Although plumes 
are not reported as being a major trade item from New 
Guinea to West New Britain (Harding 1967), it is likely 
that travellers told stories about birds and plumes. 

M i d - H o l o c e n e C o a s t a l C e n t r e s 

The eastern tip of the Huon Peninsula, between tape 
Arkona and Sialum (Fig. 2), has the greatest cluster 
of mortars and pestles on the current coastline of New 
Guinea. This suggests that, along with the former delta 
areas o f the Sepik-Ramu inland sea (sec Swadling and 
I lide n.d.), it was a significant coastal centre in the mid-
Holocene. In this respect the clusters of finds in the 
vicinity o f landing places at Sialum and Finschhafen, 
where canoes can be brought ashore, is probably 
significant (Fig. 2). This suggests that during the mid-
I lolocene, the exchange network was based on the 
mainland, unlike in the 19th and early 20th centuries, 
when the trading system involved small islands. In the 
island trading system, Siassi Islanders not only linked 
New Guinea and West New Britain, but also maintained 
connections with the B i l i b i l Islanders o f Astrolabe Bay 
on the North Coast o f New Guinea and with the Tami 
Islanders o f the Huon G u l f (Harding 1967). 

Although no stone mortars and pestles are known 
from Lapita sites, perhaps non-ceremonial wooden ones 
were used to continue making taro puddings. If this was 
the case, there may be some continuity with the stone 
pestles and mortars found through Eastern Melanesia 
and Polynesia, including the distant poi-pounders of 

NORTHERN 
PAPUA NEW GUINEA 

Pausa area 
Lagaip River 
Enga 

Laewomba area 
lower Markham 

Kambot 
East Sepik 
(vicinity of islands 
in mid-Holocene 
inland Sepik-Ramu sea) 

SOUTHERN NEW GUINEA 

Wonia 
Oriomo River 
Trans Fly 
Western 

WEST NEW 
BRITAIN 

NEW IRELAND 

Kimbe area 
just east of Willaumez 
Peninsula 
West New Britain 

New Ireland 
Aikora 
upper Gira River 
Oro 

10 cm 

Ningerum area 
Ok Tedi River 
tributary of Fly River 
Western 

? authentic 
Northern 

Figure 11. Bird pestles with truncated wings. (Based on Newton 1979 and database under construction by the author) 
The Kambot pestle is reconstructed from the description and measurements reported by Fathers Ignaz Schwab and Hubert Hansen 
S V D to Georg Holtker in 1940 (Holtker 1951:252, fn. 33; Swadling and Hide n.d., Fig. 5) 
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Eastern Polynesia (Bellwood 1978:239-40). How could 
this continuity be explained? A likely scenario is that 
environmental disruptions, namely the infilling of the 
Sepik-Ramu inland sea, as well as volcanic eruptions and 
tsunami on the North Coast o f New Guinea and in the 
Talasca region of West New Britain, produced displaced 
groups who subsequently became incorporated into 
Lapita communities (Swadling and I lide n.d.). 

Such a scenario may provide an explanation as to 
how the long human noses o f the Vrimsebu and upper 
Watut mortars also feature prominently on elaborate 
Lapita pottery (for examples of Lapita long-nosed faces 
see Spriggs 1990). It should also be noted that long-noses 
continue to be a feature of much Sepik-Ramu art. For 
instance, Schindlbeek (1988:58) observes that in the art 
of the Murik of the Lower Sepik human figures are carved 
with very long noses. Whatever the case may be regarding 
noses, in view of the bird and anthropomorphic imagery 
on mortars and pestles, there can be no doubt that a rich 
art tradition existed in New Guinea before Lapita. 

Discuss ion 
1 Liberies (1996) results clearly support Golson's model 
of agricultural development, which proposes that the 
history of the Eastern Highlands is comparable to the 
rest o f the highlands (Golson 1989, Golson and Gardner 
1990). The cluster patterns for mortars and pestles 
reported here, with the Eastern Highlands clearly 
separating from the Wahgi valley communities o f 
Simbu and the Western Highlands, provide a new basis 
on which to assess interaction within the highlands. 
Indeed, they support Foley's (1986) linguistic findings. 
Foley established a genetic relationship between the 
languages of the Goroka and Kainantu families on 
the evidence of cognates in basic vocabulary and also 
cognate grammatical forms, whereas any relationship 
with the Chimbu (Simbu) family is much more distant 
(Foley 1986:238, 261-62). 

Foley also made the astonishing discovery that 
the languages spoken at either end of the New Guinea 
highlands are related. It may be possible to explain 
this discovery on the basis o f trade links. Foley (1986) 
found close relationships between the languages from 
the Eastern Highlands, Dani and Ekagi. The Huon 
languages were related to these highland languages but 
to a lesser extent (Foley 1986:261). Here it is relevant 
to note that the Paniai Lake area occupied by Ekagi 
speakers is the only intermontane valley system in 
West Papua with fairly direct access to the coast. The 
largest number of mortars and pestles known from the 
West Papuan highlands occur there. On the coast, they 
have been reported at Sorong, Wonsi and Pasir Poetih, 
near Manokwari, and at Netar in the Sentani district 
(Galis 1964). A l l these coastal locations were important 
centres for exporting plumes obtained from the interior 
hinterlands during the European plume boom of the late 
19th to early 20th century (Swadling 1996). 

One possible scenario that might explain both the 
distribution of these language links reported by Foley 
and the distribution o f mortars and pestles is that the mid-
Holocene communities resident on the Huon Peninsula 
coast may have sought access to other highlands areas 
in addition to the Sepik-Ramu inland sea-highlands 
system. This would provide an explanation for the links 
with the Kainantu area o f the Eastern Highlands and 
possibly also the Paniai Lakes area. 

Conc lus i on 
Ihe overall results o f this study lend a new perspective 
on the prehistory of New Guinea which some wi l l find 
challenging. M y aim in writing this paper is to provide 
a new investigative framework based on distributional 
studies which not only stimulates a new interest in 
mortars and pestles but also identifies new potential 
archaeological field areas. 

Bird features are the dominant images used to 
decorate stone mortars and pestles. It is probably no 
coincidence that only a few bird pestles are found 
outside the natural distribution o f birds o f paradise. 
A s some o f the most spectacular species known in the 
world are only found in New Guinea's mountains and 
ranges, efforts to acquire them by lowland and coastal 
communities has long played a part in coastal-highlands 
interaction. The distribution patterns for mortars and 
pestles decorated with avian features demonstrate that 
there were two dominant interaction spheres between 
the highlands and coastline of Papua New Guinea 
in the mid-Holocene. One sphere extended from the 
coast o f the former Sepik-Ramu inland sea into the 
central highlands, mainly Western Highlands lo Simbu 
(Swadling and Hide n.d.). The other sphere was centred 
on the Huon G u l f and extended in one direction via the 
Markham valley into Ihe Kainantu area o f the Eastern 
Highlands and on the other from the gulf into the upper 
Watut area. 
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N o t e s 
1. A l l radiocarbon dates have been calibrated to calendar 

dates based on CALIB.v3.1 (Stuiver and Rcitncr 1993) and 
are expressed as "years ago". 

2. In this article I only consider mortars and pestles but not 
figurines (which will be the subject of a future paper). 

3. Papua New Guinea national archaeological site code. 
4. The term upper Ramu was first used for the stretch of the 

Ramu River near its watershed with the Markham River, 
but in the 1920s it was recognised that the river rose in 
the Eastern Highlands. The term was then applied to the 
highlands section of its course (Radford 1987: 6). 

5. Binumarien was the first Eastern Highlands village visited 
by foreigners. The Lutheran missionaries S. Lehner and 
Kemadi went there in December 1919 (Radford 1987:xv, 
24-25). 

6. Four bird pestles are known from the New Guinea Islands: 
two from West New Britain, and one each from New Ireland 
and Bougainville. The find from New Ireland and one of 
those from West New Britain are illustrated in Figure 11. 
For illustrations of the other West New Britain find from 
Avalgin and the Bougainville bird see Swadling (1981:55) 
and Neieh (1971) respectively. The Avalgin pestle was 
stolen from the PNG National Museum and Art Gallery 
in 2003. If anyone comes across this pestle, and the others 
noted in Figures 3 and 8, could they please assist in their 
return to the PNG National Museum and Art Gallery. 
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Stone Axe Blades and Valuables in N e w Britain, 
Papua New Guinea 

JIM S P E C H T Australian Museum, Sydney 

In 1978 Ann Chowning presented a review of exchange 
networks in West New Britain, with a particular focus 
on the three societies (Lakalai, Sengseng and Kove) in 
which she had conducted fieldwork (Chowning 1978). 
I ler concern was with changes in trading during the 20th 
century, and she did not address the deeper history of 
either the networks or the goods that moved within them. 
Since then, archaeological evidence has documented 
the transport o f obsidian from sources on Willaumez 
Peninsula and at Mopi r (recorded as M o p i l i / M o p r i l in 
Chowning 1996:25) in New Britain and to New Ireland 
during the late Pleistocene, 20,000 or more years ago 
(Summerhayes and Al l en 1993; Torrence 2004a: 118, 
fable 10.1). The social and economic strategies, though, 
by which this was achieved, remain unclear. Recent 
archaeological research in New Britain has begun to 
address this issue and Torrence (2004b) proposed the 
possible emergence of obsidian valuables or prestige 
goods during the middle Holocene. The present paper 
explores a related idea in the context o f a cache o f 
ground stone axe blades found in Kimbe town, the 
main centre of West New Britain (Fig. 1). As with the 
obsidian artefacts, some aspects of the Kimbe blades 
raise doubts about their intended use as work tools, and 
1 suggest that they may represent another category o f 
valuable that once circulated within a restricted part o f 
West New Britain. 

Throughout the New Guinea region during the 19th 
and 20th centuries, ground stone axe and adze blades 
played important roles in exchange and as prestige 
goods, in some eases even after they had been displaced 
as work tools by metal counterparts (e.g.. Burton 
1989, Hughes 1977, Mal inowski 1934, Petrequin and 
Petrequin 1993, Strathern 1969, Via l 1940, Weiner 
1983). For New Britain, however, Chowning (1978:297) 
found little information about stone axe blades as 
knowledge about their origin and significance had been 
lost in many areas. The historical and ethnographic 
texts about New Britain do not even contain accounts 
of the production of ground stone blades, and only a 
few describe the finished items or their hafting methods 
(cf. Crosby 1973, Hinderling 1949). There is, therefore, 
no local ethnographic context within which the Kimbe 
finds can be situated, though consideration o f the wider 
New Guinea region offers some clues. 

The K imbe C a c h e : Descr ip t ion 
In 1995, the West New Britain Provincial Cultural 
Centre received 14 ground stone axe blades from a local 
resident who claimed that he hail found them together 
in the ground somewhere in Kimbe town (catalogued as 
C210.1 toC210.14; four have since been stolen). Details 
of the recovery location are lacking, and wc do not know 
whether the blades were buried in a pit or were on a 

Figure 1. Map of New Britain showing the main locations mentioned in the text. (Map by Fiona Roberts) 
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former land surface sealed by tephra ( 'volcanic ash'). 
This lack of information, particularly in relation to the 
tephra sequence o f the Kimbe region (Machida et ai. 
1996, Torrence et ai. 2000) and the absence o f similar 
blades in dated archaeological contexts hinder discussion 
about their age, though the two forms represented do 
not occur in previous studies of New Britain stone tools 
from the contact era (Crosby 1973, Hinderling 1949). 
The oldest ground stone axe or adze blades currently 
known in New Britain are dated to about 2500-2000 
years ago on Watom Island, but these are of different 
forms (e.g., Anson 2000, Green and Anson 2000). The 
Kimbe blades, therefore, can only be assigned vaguely 
to some time in the past. 

The recovery o f so many stone blades in one place is 
unique in the Bismarck Archipelago, where ground stone 
tools are rare in excavations. The Kimbe blades are made 
from stone of similar geological type, suggesting that 
they derive from the same area, display little variation in 
form, size and finish, and show no signs of percussive 
use. These features make it unlikely that the donor 
gathered tools from several locations and fabricated the 
claim that they were found together. Therefore I treat the 
blades as a group that was deliberately assembled and 
kept as a cache for some later purpose. 

The area of production of the blades is not known, 
as they have not been identified pctrologically. They are 
made from a medium-grained grey rock similar to the 
tu If or voleanogenie sandstone used to produce a blade of 
related form found at Numundo Plantation near the base 
of Willaumez Peninsula to the east o f Kimbe (R. Torrence, 
pers. comm.). This rock type is consistent with the 
regional geology of the mountainous hinterland of north 
New Britain (Ryburn 1975). The blades are fully ground 

Figure 2. Stone axe blades of Types A and B in the Kimbe 
cache. Both are in the West New Britain Cultural Centre; ' A ' 
is catalogued as C.210.12, and ' B ' as C.210.5. (Drawing by 
Fiona Roberts) 

and do not retain evidence about the nature of the source 
stone or the formation technique, but it seems likely that 
it included flaking followed by hammer dressing and/or 
grinding. They are complete; the only damage consists 
of tiny chips on the cutting edge of some specimens, 
probably as a result of handling after recovery. 

Two forms are represented Type A (9 items) and Type 
B (5 items) (Fig. 2). Type A is elongated sub-triangular 
in plan, with a rounded poll and a straight or rounded 
cutting edge. The widest part o f the tool is near the 
cutting edge, above which the sides taper symmetrically 
towards the poll . The central cross-section is lenticular. 
In longitudinal profile the cutting edge is medial with 
symmetrical bevels and the poll tapers evenly to a point. 
Looked at end-on, the cutting edge is straight. 

The Type B tools are also elongated, but rather 
more rectangular in plan. The widest part is just above 
the cutting edge, which is straight or rounded in plan and 
straight in cross-section. The sides taper slightly towards 
the rounded poll , and each has a shallow indent or waist 
at the start o f the butt, presumably to facilitate halting. 
The cross-section is lenticular. In longitudinal profile, 
the cutting edge is medial with symmetrical bevels and 
the poll tapers to a more rounded form than in Type A . 

The two types thus differ in terms of their basic 
plan, the slight waisting of Type B , and the form of 
the poll in plan and profile. There is little variation 
in morphological features within each group, which 
present the appearance of highly standardised forms. 
Their medial cutting edges and longitudinal symmetry 
suggest that both types would have been halted as axes 
rather than as adzes, presumably with the wrap-around 
cane handle prevalent in this region at contact (Crosby 
1973: Appendix 1). 
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Figure 3. Map of the Kimbe-Willaumez Peninsula area 
showing most locations mentioned in fable 2. The location 
of Akiuli is shown on Fig. I. The location of Salelubu is not 
known. (Map by Fiona Roberts) 
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Table 1. Metrical (mm) description of the stone axe blades In the Kimbe cache. 

Source I. W Th L/W W/Th L/Th 

Kimbe A 
C.210.1 293 87 40 3.4 2.2 7.3 

C.210.2 286 85 45 3.4 1.9 6.4 

C.210.3 281 77 40 3.7 1.9 7.0 

C.210.8 288 80 43 3.6 1.9 6.7 

C.210.11 318 85 44 3.7 1.9 7.2 

C.210.12 292 86 40 3.4 2.2 7.3 
C.210.a 288 91 41 3.3 2.2 7.0 

C.210.b 283 85 37 3.3 2.3 7.6 

C.2I0.C 265 85 42 3.1 2.1 6.6 

N 9 9 9 9 9 9 

Mean 288.2 84.6 41.1 3.4 2.1 7.0 

SD 13.9 4.0 2.4 0.2 l).2 0.4 
Range 281-318 77-91 37-45 3.3-3.7 1.9-2.3 6.4-7.6 

Kimbe B 
C.210.4 235 90 37 2.6 2.4 6.4 

C.210.5 248 88 40 2.8 2.2 6.2 

C.210.6 242 97 40 2.5 2.4 6.1 

C.210.10 2<>N 95 45 2.8 2.1 6.0 

C.210.d 214 82 38 2.6 2.2 5.6 

N 5 5 5 5 5 5 

Mean 241.4 90.4 40.0 2.7 2.3 6.1 
SI) 19.6 5.9 3.1 0.1 0.1 0.3 

Range 214-268 82-97 37-45 2.5-2.8 2.1-2.4 5.6-6.4 

Table 1 presents metrical data for the blades, 
identified by their Cultural Centre catalogue number 
where this is known (e.g., C.210.1); the stolen blades 
are listed as "C.210" followed by a letter (e.g., C.210. 
a). Within each type the blades show little variation in 
length, width and thickness, and the ratios between these 
dimensions. Blades C.210.C and C.210.d are the shortest 
in their respective groups, but the differences are minor. 
With one exception, the blades of Type A are longer than 
those ofType B, which in turn are slightly wider, though 
both groups are similar in maximum thickness. 

Only two other examples ofType A , both complete, 
are recorded in a data set o f over 500 New Britain blades 
in museum and private collections that I have assembled 
(Table 2, Fig. 3). One is attributed to Kimbe town and 
the other to "Kapo, Kandrian". The latter provenance is 
questionable, as there is no locality by that name near 
Kandrian, but there is one in the Kove area to the west 
of Willaumez Peninsula (Anon. 1973). This is the more 
likely provenance. In contrast, there are 14 other Type B 
blades (Table 2). One in the Cultural Centre (C.210.e) 
was brought in at the same time as those in the cache, but 
was allegedly not found with them. This tool is slightly 

smaller than the main Type B series, but is otherwise so 
similar that it could belong to the same series. Ha l f o f 
the 14 Type B blades listed on Table 2 are incomplete 
through use damage. Table 2 shows that the dimensions 
o f the complete Type B blades are more variable and 
generally smaller than those in the Kimbe cache. This 
is particularly marked in the standard deviations, which 
are mostly twice or more than those in the cache. 

Table 3 presents data on the length of 403 complete 
blades of various forms in my New Britain data set, 
including the Kimbe cache and unlocalised items. On 
the table they are arranged in six size categories and 
eight geographical regions. Three points are evident: 
1. Most New Britain blades (356 - 88%) are 200 mm 

or less in length. 
2. The Kimbe cache accounts for about 30% of blades 

over 200 mm long (14 o f 47), and more than half 
(10 of 19) o f those exceeding 250 mm. 

3. The only other area with consistently long blades is 
the Willaumez Peninsula. 
The Kimbe cache blades are thus unusually large in 

New Britain, and long blades are typical o f the Kimbe-
Willaumez Peninsula region. This may reflect the 
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Table 2. Metrical (mm) description ofType A and Type B blades in New Britain found outside the Kimbe cache. 

Source L W Th 1 ,/W W/Th L/Th 

K I M B E A 
Private collection 

Kimbe 290 N5 50 3.4 1.7 5.8 
Kapo 280 80 40 3.5 2.0 7.0 

K I M B E B 

Cultural Centre 
C.210.e- Kimbe 230 87 38 2.6 2.3 6.1 
C.62 - Garile B >151 77 27 - 2.9 -
C.74 - Garu >160 >75 43 - - -
Akiuli >132 76 34 - 2.2 -

Kilu(b) 223 87 45 2.6 1.9 5.0 

Torrence surveys 
Nuimindo 01/16 >224 84 38 - 2.2 -
Garua Is. FEK/B >I38 72 - - - -

Private collection 

Vol u pai >133 >98 - - - -
Salelubu 200 79 - 2.5 - -
Ablingi Is 215 97 - 2.2 - -
Bitokara 169 79 - 2.1 - -
Navarai 279 108 - 2.6 -
Kulungi 263 86 - 3.1 - -
Boku Hill >180 86 - - - -

Kimbe B - complete 7 12 6 7 5 2 
Mean 225.6 84.8 37.5 2.5 2.3 5.6 
SD 37.1 9.9 6.5 0.3 0.4 -
Range 169-279 72-108 27-45 2.1-3.1 1.9-2.9 5.0-6.1 

prominence of axe-hafted tools in this part of New Britain 
(Crosby 1973), as axe blades tend to be larger than adze 
blades (e.g., Burton 1989:257, Hampton 1999:61-62, 
Petrequin and Petrequin 1993: Figs 12, 305). 

Stone B l a d e s a s Va luab les 
The Kimbe cache might represent a stock o f work blades 
prepared and stored for use or trade, but several consid
erations raise doubts about this. Firstly, the number, 
uniformity of size, form and condition of the blades make 
this a unique collection. It is unlikely that their owner 
would have required so many fine blades for regular work, 
or was storing them as a reserve supply for future use. 
Their condition and that o f the two other Type A blades in 
the New Britain sample contrasts with the use-damaged 
state of seven of the 14 Type B blades in the non-cache 
sample. This damaged condition is not surprising, as the 
presence of waisting implies that they were intended for 
hatting. On the other hand, the Type A blades would be 
more difficult lo haft as an axe with the wrap-around 
cane handle that was the standard method in this area o f 

New Britain at contact. Such a haft is unlikely to hold an 
axe blade without butt modification tightly enough for 
percussive work. Crosby, in her survey of hatted tools 
from New Britain (1973), did not record hatted axes with 
unmodified blades. A n adze haft is unlikely for the Type 
A blades, as none of those recorded by Crosby had a blade 
as large as those in the Kimbe cache. I suggest, therefore, 
that the Type A blades might not have been intended for 
use as work tools. If so, what purpose did production of 
such blades serve? I propose to consider the possibility 
that they were valuables or prestige items. 

A discussion of how or why certain goods become 
classified as valuables or prestige items lies outside the 
scope of this paper, but in each case the items constitute 
a culturally constructed category that may reflect distin
guishing qualities such as scarcity of supply, difficulty or 
cost o f production or acquisition, aspects of appearance 
(colour, texture, shininess), raw material, size, inherent 
supernatural or symbolic properties, and the like (I layden 
1998). In the New Guinea region, these qualities were 
often applied to ground stone tools that were produced or 
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Table 3. Distribution of six arbitrary length (mm) categories of stone axe and adze blades from New Britain. 

Area >100 100-150 151-200 201-250 251-300 >300 Totals 

Gazelle Peninsula 30 2S 5 0 0 1 64 
Wide Bay/Mengen 12 1 1 s 0 0 (i 28 

Gasmata 0 9 14 2 0 0 25 
Kandrian coast-hintcrland 11 63 26 7 0 0 107 
Arawe Islands 5 3 2 0 0 0 10 
Cape Gloucester-North coast 3 8 7 1 1 0 20 
Bali-Vitu Islands 1 18 2 0 0 0 21 
Willaumez Peninsula 2 28 27 11 4 0 72 
Kimbe-Bialla 1 3 3 i 1 0 9 

Kimbe cache 0 0 0 4 9 1 14 
New Britain unlocalised 7 14 8 2 I 1 33 

Totals 72 185 99 28 16 3 403 

acquired for ceremonial or other non-utilitarian purposes. 
A frequently cited criterion of such stone axes is their 
size. For example, in southeast Papua the ceremonial 
axe blades from Woodlark Island were sometimes 
so large "that they could not be inserted even in the 
biggest ceremonial handle in existence" and constituted 
significant "condensed wealth" (Malinowski 1934:194). 
The Woodlark blades, furthermore, "are valuable because 
they are exaggerated forms of the most difficult utilitarian 
forms to make" (Bickler 1998:241). Burton (1989:266-
68) went further and argued that the production o f work 
tools at the Tuman quarry in the Western Highlands 
Province was incidental to the production of large 
blades that yielded "substantial returns from the wealth 
economy" (Burton 1989:257-58). 

In north Bougainville there were large, double-
ended stone axe blades with a cane haft that were not 
work tools but were important components o f bride-
price payments even in the 20th century (Blackwood 
1935:405, Parkinson 1898-99:25-26, 1999[1907]:217-
18). The largest example in the Voyce Collection in 
New Zealand was 360 mm long and weighed about 4 kg 
(O 'Re i l ly 1973:290); the smallest described by Gerard 
(1973:297-98) was 235 mm long. Thus, while size alone 
does not always indicate that an item was a component 
of the "wealth economy", it is a quality that often distin
guished certain items from purely utilitarian objects. 

The K imbe C a c h e a s Va luab les 
These ethnographic examples of stone axe blades as 
valuables or prestige items invite consideration of the 
Kimbe cache in similar terms. They were, perhaps, 
non-utilitarian objects or "exaggerated forms" o f work 
tools that were produced for special contexts such as 
bride-price, compensation settlements or ceremonial 
displays in which they represented "condensed wealth" 
and emphasised differences of status or affiliation (cf. 
Torrence 2004b: 170 for stemmed obsidian tools). 

Elsewhere in the New Guinea region, large blades 
used as valuables or prestige items were concealed in 
a special structure or buried inside the domestic house 
(e.g., Gorecki 1982:17-18, 22-23; Hampton 1999:103; 
Petrequin and Petrequin 1993:336; Weiner 1983:158). 
A t Ormu in West Papua, a village leader possessed 14 
large heirloom blades o f various kinds buried inside his 
house (Petrequin and Petrequin 1993: Plates 294, 295). 
This protective care against theft or damage extended to 
work tools among the Duna, where a man might bury 
his spare work blades until they were required (White 
and Modjeska 1978:280), though this involved only a 
small number o f blades at a time. They were dug up 
to replace a blade that was broken or too damaged to 
repair, and in due course they were also replaced. B y 
contrast, the caches o f special blades were retrieved 
for a specific event and then re-buried. This probably 
occurred many times, and in some cases the items were 
heirlooms inherited from one generation to the next. 
There were related practices on New Britain in the 
19th and 20th centuries, though these did not pertain to 
axe blades. The Sulka people on the south coast o f the 
Gazelle Peninsula stored valuables such as necklaces, 
armbands, dog and possum teeth in an old drum covered 
by a rock (Parkinson 1999[1907]:81). Further west on 
the south coast, around Kandrian and the Arawe Islands, 
mokmok stones (perforated stone valuables) owned by 
powerful people were often buried or concealed in caves 
(Goodale 1995:89, Gosden and Knowles 2001:66). 

A n inherent danger with this practice o f storage-by-
burial is that knowledge o f the storage location may be 
lost, as happened in the Papua New Guinea Highlands 
where cult stones were buried to protect them and contain 
their power while not in use. A s the cults waned with the 
advance of Christianity, knowledge o f the caches was 
not passed on and many remain concealed in unknown 
locations (Strathern 1984:34-35). They now form part o f 
the archaeological record. It is difficult to imagine that 
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the owner o f the Kimbe cache wil l ingly allowed these 
blades to suffer the same fate. A likely explanation is that 
the owner intended to retrieve them, but fell vict im to 
some personal misfortune that prevented later retrieval. 

Only one Type A blade ("Kapo") came from outside 
Kimbe town, and only three Type B blades from outside 
the Kimbe-Wil laumez Peninsula region (one from east 
of Kimbe on the north coast and two from the south 
side o f the island). The Kimbe-Wil laumez Peninsula 
region thus appears to have been the primary area o f 
production and circulation o f the two types, embracing 
the network o f social and economic relationships within 
which the cache owner lived and the blades held signifi
cance (Fig. 3). This restricted distribution recalls the 
similarly restricted spatial extent o f the shell-decorated 
spear valuables o f the Lakalai to the east o f K imbe 
(Chowning 1978:297) and adds a further strand for the 
case in favour of viewing the two types o f axe blades as 
valuables. In the case of the use-damaged Type B blades 
found outside Kimbe , their role as a valuable might 
have resided in the social context o f their acquisition, 
after which they were viewed and used like any other 
work tool. A similar shift o f functional roles has been 
proposed for obsidian in Lapita contexts in the south
eastern Solomon Islands (Sheppard 1993) and for some 
stemmed obsidian tools that ended up as cores for the 
removal o f small flakes (Araho et ai. 2002: Fig. 14; 
Specht in press; Torrence 2004b: 167, 171). 

Discuss ion 
If the interpretation of the Kimbe axe blades as a cache 
is correct, it represents a specific moment in the island's 
cultural history when the blades were purposefully 
assembled, presumably for a special social occasion. The 
limited geographical distribution o f the two types o f blades 
suggests that they were intended for circulation within a 
spatially defined set o f social and economic relationships 
that embraced the Kimbe-Wil laumez Peninsula region. 
The few specimens that moved beyond this region remind 
us that social networks do not have discrete geographical 
boundaries. A s Bradshaw (1997:225) has noted, New 
Guinea villages have "extremely permeable linguistic 
and social boundaries." Individuals and communities 
have multiple relationships beyond as well as within 
their immediate networks and may operate simultane
ously within several overlapping networks o f interaction 
(cf. Harding 1967, Hughes 1977). 

The use o f stone tools as valuables or prestige 
items may have had a long history in New Britain. 
Two distinctive forms o f stemmed obsidian tools 
were produced at the Mop i r and Wil laumez Peninsula 
obsidian sources about 3600 to >6000 years ago 
(Araho et ai. 2002). Two o f these tools from Willaumez 
Peninsula display features that suggest that they were 

not produced for utilitarian purposes (Araho et ai. 2002: 
Fig . 15), and Torrence (2004b: 169) has suggested that 
they "provide a tantalising hint" that they had a role as 
valuables (cf. Araho et ai. 2002:76-77). If this is correct, 
then the stemmed tools might have been a precursor o f 
stone valuables such as the blades in the Kimbe cache. 
In contrast to the Kimbe cache forms, however, these 
stemmed tools occur widely in the New Britain region 
and occasional finds are known from other parts of Papua 
New Guinea (Araho et ai 2002:72, Table 1; O 'Re i l l y 
1948). It is tempting to see this contrast between the two 
distributions as reflecting differences in the social and 
economic networks operating during their respective 
periods (cf. White 1996). 

In her 1986 paper "Refugees, traders and other 
wanderers," Chowning acknowledged the impact o f 
natural disasters on the history o f population disloca
tions and shifts in this region (Chowning 1986, cf. 
1996:24-27). This theme emerged in her initial work 
among the Lakalai to the east o f Kimbe, who live under 
the shadow o f an active volcano (Mt Pago) in the caldera 
of M t Witor i . This volcanic centre has devastated the 
surrounding region many times in the last 10,000 years, 
locally blanketing the landscape with metres of tephra 
(Machida et ai. 1996, Torrence et ai. 2000). The Lakalai 
land-use and settlement patterns almost certainly 
reflect adaptation to this unstable environment, which 
would have resulted in periodic population extinction 
or dispersal (Chowning 1965-66:495, Chowning and 
Goodenough 1965-66:438, Goodenough 1962:10-11). 
These events also affected the Kimbe area, which has 
provided the basic tephra sequence for the interpretation 
o f the region's volcanic history (Machida et ai. 1996). It 
is, perhaps, not too fanciful to see the preservation of the 
Kimbe cache as due to burial by one such eruption. Its 
owner might have been k i l l e d or successfully escaped, 
but was unable to return and retrieve it to complete the 
intended purpose. 

Chowning's (1978) discussion o f trading networks 
and the associated goods in West New Britain highlighted 
the paucity o f information on the history of social and 
economic networks within which this trading took 
place, as well as the nature of the goods themselves. 
Archaeology in the region has begun to throw light on 
this topic, albeit tentatively, but is generally not equipped 
to address the fine details o f the ethnographer's account. 
The Kimbe cache is perhaps an exception, though 
we w i l l never know for certain why the blades were 
assembled or what the social contexts were for which 
they were intended. The cache, however, is a unique 
find in West New Britain. Hence I propose that there 
are good grounds for an equally unique, i f speculative, 
explanation as part o f the history of production of 
valuable goods in this region. 
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The Stones of Pas ismanua Revisited 

S U S A N B U L M E R Auckland 

Pasismanua' is a district in Southwest New Britain near 
Kandrian (Fig. 1) well known to archaeologists working in 
New Guinea as the source of a remarkable stone artefact 
collection. Possibly the largest and most varied collection 
from the New Guinea area, it was made in 1962-64 by 
Ann Chowning and Jane Goodale. Both were carrying 
out ethnographic fieldwork in the district with members 
of two Austronesian linguistic groups, the Sengseng and 
Kaulong (Chowning and Goodale 1966:150). To this 
end, they lived in two villages about a day's walk apart, 
Ann Chowning in Dulago and Jane Goodale in U m b i . A s 
a part o f their work, they exchanged visits once a month 
to compare their progress and findings and to socialise. 
This led to the Pasismanua collections. 

A n n Chowning found the first artefacts scattered 
on the path to Umbi where the clearance of vegetation 
made it possible to see them. She and Jane continued 
to collect artefacts whenever they were out walking, 
realising that no archaeological research had yet been 
done there. Their collection has attracted much archaeo
logical attention and, as a result, three archaeological 
surveys and excavation projects have been carried out in 
the district. However, a detailed description and analysis 
of the collection has not yet been published. Therefore, I 
offer this contribution which is an update o f the state o f 
knowledge about these artefacts, a review o f published 
reports about them, and some discussion o f their possible 
significance based on my own study of the collection 
and in light o f new literature (Bulmer 1977). 

The collection consisted o f 360 artefacts when 
I recorded it in the Archaeology Laboratory at the 
University o f Papua New Guinea in the early 1970s. 
This collection had first been sent to the Australian 
National University, at their request, but eventually it 
was returned to Papua New Guinea to become part o f 
the collections at the new National Museum and Ar t 
Gallery. There is also a sample collection o f 30 artefacts 
at the Anthropology Department at Bryn Mawr College 
in the United States. 

Throughout my career 1 have followed the 
development of New Britain archaeology with special 
interest, although I do not specialise in this area. It has 
long been apparent that there are similarities between 
some of the stone artefacts o f the Central Highlands of 
New Guinea and of New Britain (Bulmer and Bulmer 
1964:67-72). This has been supported by a recent study 
of Central Highlands stone artefacts (Bulmer in press, 
n.d.a). This essay is written, therefore, with the intention 
of rising to the challenge, issued by A n n and Jane in 1966 

Figure 1. Map of the Pasismanua district showing settlements 
and sites mentioned in paper. (Drawing by Russell Foster) 

but still valid, that "...the collection still awaits full analysis 
and description" (Chowning and Goodale 1966:150). The 
following paper is at least a beginning. 

This article is also written as thanks and congratula
tions to A n n Chowning for a long and productive career 
in anthropological studies, particularly in New Guinea. 
I thank her especially for countless hours o f fascinating 
conversation about archaeology and ethnography, 
whenever and wherever we have met. A n d I thank her 
most particularly for helping me to learn how to be an 
archaeologist. 

Arte fact Co l lec t ing 1962-64 
The following is a brief summary of the distribution 
o f stone artefacts from preliminary reports o f the 
Pasismanua collections (Chowning and Goodale 1966, 
Goodale 1966) and the discussion in Goodale (with 
Chowning 1996). Aside from a few artefacts that were 
dug up in gardens by local people, all o f the artefacts 
were found in two kinds o f localities: firstly, on the 
ground surface along cleared paths and secondly, in 
streams where surface water had washed the artefacts 
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Figure 2. A stream channel near Silop, showing artefacts 
embedded in the earth. (Photo: Ann Chowning) 

from the stream banks and bed. It is not certain what 
the particular origins were o f those found on the surface 
on the paths, but it is possible they had been washed 
out o f the soil by surface water as well . A n n Chowning 
explored the extent o f the occurrence of artefacts and 
reported (Chowning and Goodale 1966:150) that they 
occurred in general between the Palik and Andru Rivers 
(see Fig . 1), specifically in a north-south strip from about 
15 to 30 k m from the coast and an east-west cross strip, 
about 15 km long between the rivers. 

The artefacts found along paths were typically found 
in a thin scatter o f rock which included about 90% of 
fragments from manufacturing and 10% artefacts. A n n 
Chowning reports (Chowning and Goodale 1966) that an 
hour of collecting would produce about a dozen artefacts. 
This seemed to reflect dispersed artefact making: not 
only because o f the widespread presence of detritus and 
partly-made artefacts, but also of boulders and outcrops 
of chert, which indicated that chert was naturally present 
in the district and not brought in from a distance. There 
were also some greater concentrations o f artefacts and 
flaked pebbles in stream-channels and embedded in 
clay soil nearby (Fig. 2). Two such concentrations were 
reported; one in a stream south o f Silop settlement and 
another near Umbi settlement, in a stream where the 
local villagers collected drinking water. These sites may 
reflect a different pattern o f manufacturing distribution, 
but given that much o f the countryside is still covered in 

thick lowland forest concealing most artefacts, it is not 
possible to be certain. It may be that the concentrations 
of artefacts in the streams and neighbouring soil reflect 
specific sites o f artefact manufacture. This suggestion 
was supported by the fact that relatively little obvious use 
wear was found on the artefacts from the stream sites. 

The collection thus consists o f artefacts from many 
localities, and they were found by a variety of people. 
These included local Sengseng and Kaulong boys and 
girls who took an interest in the finds and learned to 
identify flaking and retouching. A s artefacts were 
brought to A n n and Jane, each was examined for signs 
o f deliberate flaking to eliminate any non-artefacts. The 
adults were less impressed by the artefacts than the 
children and did not agree that these objects had been 
made by ancestral people who lived there before them. 
However, people used to pick up and use chert flakes they 
found on the ground for their own purposes, for example 
for fine woodcarving on shields and for medicinal blood 
letting (Ann Chowning pers. comm. 2004). The distri
bution o f the chert artefacts and detritus did not coincide 
with traditional settlement sites, which were typically on 
hi l l tops for defensive reasons. In contrast to the distri
bution o f chert artefacts and flakes described above, 
settlement sites were strewn with obsidian flakes and 
shells. A t the same time, no obsidian flakes were present 
on sites where the chert artefacts were found. 

The Sengseng also used to find polished axes on 
the ground surface (Fig. 3), which they resharpened and 
hafted for their own use. These were apparently not locally 
made, for the rock used in their production is basalt, not 
the local chert used in the artefacts in the Pasismanua 
collection. Their place of origin is not known. 

Many of the chert artefacts in the collection have one 
face with a bright red-brown patina, the reverse being a 
variety of the natural colouring o f chert, predominantly 
grey and white. Artefacts on the ground surface away 
from the streams only rarely had this red-brown patina, 
and it was concluded that the patina was probably caused 
by long exposure in the streams. 

The Ar te fac ts a n d their Interpretation 
In their preliminary reports A n n Chowning and Jane 
Goodale (Chowning and Goodale 1966, Goodale 1966) 
presented brief descriptions and photographs of some of 
their Pasismanua collections. Shutler and Kess (1969) 
followed these with a paper discussing a larger sample 
o f the artefacts in greater detail. In this section I review 
these reports and discuss some implications of the 
authors' interpretations of the artefacts. I w i l l also draw 
on other sources of information about the artefacts in the 
collections: notes from my own study of them, my study 
o f the waisted axes (Bulmer 1977), and photographs 
and line drawings I made in the early 1970s; Peter 
White's (1982) essay on the collections at the Papua 
New Guinea National Museum and Art Gallery; black-
and-white photographs dating to 1973 from my personal 
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Figure 3. Three polished axes found on the ground surface 
at Pasismanua, made from volcanic rock. (Photographer 
unknown) 

collection of artefacts records, including some artefacts 
not otherwise recorded; and other Pasismanua artefacts 
in the Papua New Guinea National Museum and Ar t 
Galley collection and illustrated by Pamela Swadling 
in her booklet about Papua New Guinea prehistory 
(1981:14). To my knowledge, these are all the reports o f 
the Pasismanua collection that exist at present. 

Before beginning with the review, however, I 
would like to state my position on stone tool analysis. 
Archaeologists do not agree on methods and theories o f 
the analysis o f stone artefacts, and some do not even 
believe that artefact types exist. This makes conver
sation difficult at times, but in the last few decades 
much progress has been achieved in developing more 
systematic and empirical descriptions of artefacts. This 
enables studies to be questioned and repeated. However, 
there are relatively few archaeologists who are partic
ularly interested in studying stone artefacts and this, 
together with the variety of their practice, often makes 
comparison of evidence presented in reports difficult. 
Stone artefacts are usually the most common material in 
archaeological sites, and I feel strongly that description 
and analysis are an important component o f the study of 
stone materials. 

There are a variety of ways of studying stone 
artefacts, but my own preference is for macroscopic 
analysis as the first level o f study (Andrefsky 1998). I am 

also interested in the concept o f type and its use. A type 
consists of formal artefacts that have been deliberately 
shaped in a similar way out o f a similar kind o f stone 
flake or core. In other words, a type is a class o f formal 
artefacts that can be identified by attributes which are 
similar and that distinguish it from other types. There 
are also informal artefacts which have a working edge 
on an amorphous flake or piece o f rock. 

It does not matter what names are given to types, 
but it does matter what evidence is available about their 
attributes. It is important that types are ultimately based 
on dated and stratified assemblages of stone artefacts. 
The proof o f types lies in demonstrating their historical 
effectiveness, i.e., that they have been found at more 
than one place or at the same place over a period of time. 
Thus, the present study is not the final answer to the 
question o f how to interpret the Pasismanua artefacts, 
but rather a study o f attribute patterning in the undated 
artefacts o f the collection. These artefacts can also 
usefully be compared to similar objects that are dated 
and from specific assemblages. 

In the following discussion I w i l l use terminology 
and interpretations given by the archaeologists who have 
described the artefacts and wi l l add my own comments. 
Although methods and terminology in stone tool analysis 
have changed, these archaeologists' interpretations 
provide experienced, "first-hand" comments o f value. 

Descriptions by Chowning and Goodale 

A n n Chowning and Jane Goodale (Chowning and 
Goodale 1966, Goodale 1966) reported the presence 
of three most common shapes (potentially types, see 
discussion above) in the Pasismanua collections: 
1. Large bifacial cores (Fig. 4a), described as chopping 

tools and generally tear-shaped. 
2. Waisted blades (Fig. 4b, c) similar to artefacts 

from excavations in the New Guinea Highlands 
(they mention an illustration in Bulmer and Bulmer 
[1964: F ig . 3g]) but refer to them as scrapers. 

3. End-scrapers (Fig. 4d, e) with smoothly rounded and 
often finely chipped noses, and tapering to squared-
off butts with the butt considerably narrower than 
the nose. 
A m o n g these three common types, Chowning and 

Goodale (1966) recognised many other variations of 
shape and size. They published excellent photographs of 
some o f the artefacts (Fig. 4) and compiled a complete 
set o f colour photographs o f all the artefacts. 

The artefacts illustrated are, with the exception of 
the one shown as Fig . 5a, arguably variants o f artefacts 
known as "waisted blades" (blade referring to a sharp 
instrument) or "butt-modified" artefacts (implying 
hafting) (Golson 2001:187-91). These terms are used to 
refer to a group o f early artefact types in New Guinea 
which have "waists" (notches in their sides) or narrowing 
o f their butts (tanging and stemming). Writers have been 
characteristically casual in their usage o f these terms; 
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Figure 4. Five common artefacts of the Pasismanua collection. Source: photographs and 
artefact terminology, Chowning and Goodale (1966:28-29). (Photo: Jane C. Goodale) 
a. Core tool from Silop stream with red patina, length 124 mm. b. A common type of 
scraper, length 102 mm. c. A notched scraper, found near the Silop stream, length 97 mm. 
d. Unifacial scraper, length 114 mm. e. Bifacial axe, length 140 mm. 

cross-sections are not always provided and a description 
of the position and character o f the cutting edge is 
often missing. These terms are nevertheless useful in 
identifying both the apparent historical association o f 
artefacts with each other and their relatively early date. 

In a recent review of axes from the Central 
Highlands (Bulmer in press), "waisted blades" or "butt 
modified" tools have been analysed in an attempt to 
identify how they were made and what they were used 
for, subdividing the group of related artefacts into 
component types. However, such efforts are resisted 
by many archaeologists who are convinced that all 
waisted blades are identical. For the present, suffice it 
to say that the Pasismanua waisted tools contrast with 

the commonly defined New Guinea waisted tools in two 
points: by being relatively small, at the lower end of 
the national range o f sizes, and by being made of chert 
rather than coarse grained rock, which enabled them to 
be more precisely flaked. 

There are two other kinds of artefact shown in 
the Chowning-Goodale collections that suggest dating 
to the Pleistocene. Fig. 4a is a large bifacial core that 
resembles Pleistocene tools in Southeast As ia (Bellwood 
1988:72, F ig . 4.13) and Fig. 4b is representative of a 
Pleistocene type found in the Central Highlands, i.e., 
the Type 3a stemmed round-bladed spade, examples of 
which are dated to 25,000 B P and 17,400 B P at Nombe 
and slightly older at Kosipe (Bulmer in press.) 
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Descriptions by Shutter and Kess 

A greater variety of types was described and illustrated 
by Richard Shutler and Cathleen Kess (1969), a result 
of their having both a larger number (thirty-two) in 
their sample of Pasismanua artefacts and a wider 
actual variation of artefacts. The three most common 
types reported were: (1) eight waisted blades, (2) six 
lanceolates, and (3) seven flake scrapers. They suggested 
two sub-types of waisted blades: a heavy crude form 
(Fig. 5a, b) (Shutler and Kess 1969:Plate Ua) and another 
with a more refined finish (Fig. 5 d e) (Shutler and Kess 
1969:Plate l ib) . Figures 5c and 5f are examples o f a type 
of waisted axe found in a layer dated to ea. 10,500 B P at 
Yuku in the Central Highlands (Bulmer in press). 

The second most common tool is labelled 
"lanceolate" by Shutler and Kess 1969:131) and refers 
to six artefacts, one example o f which is illustrated in 
Figure 6f (Shutler and Kess 1969:Plate Id). These are 
possibly knives. They are narrow, or taper toward each 
end have secondary retouch to sharpen the edges and 
sides, and are pointed at one or both ends. Shutler and 
Kess illustrated similar artefacts from Fiji (1969: Plate 
IV) and the Philippine Islands (Shutler and Kess 1969: 
Plate VI) , and others can also be seen at the Tinkayu site 
in Sabah (Bellwood 1997:178, F ig . 6.7). 

Figure 5. Waisted and tanged artefacts from the Pasismanua 
collection. Terminology: a. and d., Shutler and Kess (1969); 
b., c , e. and / , S. Bulmer. (Photos: a. and d. R. Shutler; c, e. 
a n d / Pou Toivita/PNG National Museum and Art Gallery) 
a. Waisted blade (Shutler and Kess 1969: Plate 2a, length 78 
mm. b. Waisted axe (black and white photo 73, 13/12), length 
92 mm. c. Tanged axe (Swadling 1981:14), NB1/111, length 
91 mm. d. Waisted blade (Shutler and Kess 1969: Plate 2b), 
length 83 mm. e. Waisted axe, NB1/143 (Swadling 1981:14), 
length 100 mm. / Tanged axe (Swadling 1981:14), length 
89 mm. 

The third most common tools are seven flake 
scrapers (Fig. 6a, b), two o f which are made on blade 
flakes (Shutler and Kess 1969: Plates Ia, Ib). The other 
flake tools are amorphous (shapeless), but have a 
working edge formed by secondary flaking. Blade flakes 
are already known from other New Britain sites (Araho, 
Torrence and White 2002:62). 

There are also other points among the formal tools 
(Shutler and Kess 1969: 132); a relatively small one (see 
Fig . 6d), described as a possible projectile point (Shutler 
and Kess 1969: Plate Ie), and a larger point (see Fig . 6c), 
described as a borer (Shutler and Kess 1969: Plate l id) . 
Both are made by bifacial flaking and the borer appears 
to have a butt modified for hafting. A larger point 
similar in shape to the projectile point (see Fig . 6d), was 
illustrated by Swadling (1981:14, lower centre). 

Relatively uncommon are four bifacial core ovates, 
one o f which is shown here in Figure 7b (Shutler and Kess 
1969: Plate l ie) . Three other examples are on black and 
white photographs in the author's archive, one o f which 
is shown in Figure 7a. The artefact in Figure 7b is a tool 

Figure 6. Uncommon artefacts from the Pasismanua. (Photos: 
a. to d. and / R.Shutler; e. Pou Toivita/PNG National Museum 
and Art Gallery) 
a. Blade flake, used (Shutler and Kess 1969: Plate Ia), length 
90 mm. b. Blade flake, retouched (Shutler and Kess 1969: 
Plate 1 b), length 92 mm. c. Point, butt modified for hafting 
(Shutler and Kess 1969: Plate 2d), length 91mm. d. Point, 
projectile (Shutler and Kess 1969: Plate le), length 70 mm. e. 
Stemmed flake (Swadling 1981:14), length 102 m m . / Knife/ 
lanceolate, bifacial core, retouched around edge, pointed at 
one end (Shutler and Kess 1969: Plate Id), length 89mm. 
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Figure 7. Bifacial core ovates and flake axe and adze from 
Pasismanua. (Photos b., d.: R. Shutler) 
a. NB1/159 (Photo archive 73,14/11) Core biface, length 124 
mm. b. Core biface—radial core. (Shutler and Kess 1969: 
Plate 2c) diameter 60mm. c. NB1/313, bifacial axes, (photo 
archive, 73,14/15), length 100 mm. d. NB1/1/29, bifacial 
flake adze, (Shutler and Kess 1969: Plate 3c), length 92 mm. 

that is classified as a bifacial radial core in Table 1. It is 
bifacially flaked and has retouch around its perimeter to 
sharpen its working edge. It also has use-flaking around 
its edges. Shutler and Kess (1969:132) state that it could 
have functioned as a chopper. They compare it with a 
tool from Sabah (Shutler and Kess 1969: Plate V ) . The 
other three bifacial core ovates (NB1/159, NB1/35 in 
the photographs mentioned above and another without a 
visible number) are similar to the tool shown in Figure 
4a. They are ovate and flaked all around, and range from 
78 mm to 100 m m in length. 

A l s o described are three axe and adze types. O f 
three core adzes (Shutler and Kess 1969: Plate IIIc), one 
is a flake axe (Shutler and Kess 1969: Plate Ilia) and 
another is a unifacial flake adze (Shutler and Kess 1969: 
Plate M b ) . Core adzes are widest at the cutting edge, 
with secondary flaking on both sides, and use-flaking on 
one or two sides and the end. The flake axe and adze 
have secondary flaking on their sides and edges. 

Descriptions by Bulmer 

In 1970 I had the opportunity to study the Pasismanua 
collection when it was stored in the Archaeology 
Laboratory at the University o f Papua New Guinea. M y 
main purpose was to compare the waisted artefacts with 

Table 1. A classification of the Pasismanua collections (n=360) 

1. Axe and axe-like (all have convex end-edges) (5 types) 

70 waisted, unifacially flaked 
35 waisted, bifacially flaked 
24 not waisted, unifacially flaked 
47 not waisted, bifacially flaked 
22 "short" axes (broken across waist, blade-end remaining) 

T=198 (55%) 

2. Flake tools (6 types) 

13 blade or blade-like flake with concave sides 
(concave flake scraper) 

7 blade or blade-like flake scraper, straight sided 
28 used blade or near blade 
23 amorphous flake with unifacial retouch 

5 amorphous flake with bifacial retouch 
22 amorphous used flake 

T=98 (27%) 

3. Pointed tools (pointed end-edge) (3 types) 

1 waisted 
7 amorphous flake with pointed working edge 
2 drill points 

T=10 (3%) 

4. Polished axes (not local rock) (1 type) 

T=3 (1%) 

5. Cores (core tools and flake cores) (7 types) 

3 horsehoof 
3 keeled 
8 multidirection 

25 bifacial disc 
3 bifacial (oval) hammer 

bipolar 
blade 

T=42+ (12%) 

6. Waste flakes/cores (1 type) 

T=9 (2%) 

Other reported types (4 types) 
bifacial core ovates 
bifacial flake knife 
bifacial flake axe/adze 
stemmed bifacial/unifacial end-scraper 

2S 



T H E S T O N E S O F PASISMANUA REVISITED 

similar tools at Yuku, a rock-shelter near Baiyer River, 
Western Highlands Province (Bulmer 1966, in press, 
n.d.a), and at Kosipe, an open site in the southeastern 
Papuan mountains, Central Province (Bulmer n.d.b, 
White et ai. 1970). 

Table 1 classifies the Pasismanua artefacts in six 
general technological classes, based on shape, method 
of manufacture, position and nature of working edge, 
and finishing. There are 198 axes and axe-like artefacts, 
109 of which are waisted and 71 that are unwaisted, but 
otherwise similar to waisted axes. Finally, 20% o f the 
axes and axe-like artefacts are "short axes", that is, axes 
that have broken across the waist or middle. Examples 
of the waisted and unwaisted axes have already been 
shown in Figures 4 and 5. 

The rest o f the artefacts have been divided into 
six other general groups: flake tools, pointed tools, 
polished axes, cores, and waste flakes/cores. These 
general groups are classified into sub-groups according 
to shape, character o f manufacture, and position and 
nature of working edge. For example, there are six kinds 
offtake tools, three made on blade flakes and three made 
on amorphous flakes, further sub-divided according to 
their working edges. The blade flakes are divided into 
those that have concave working edges on their sides, or 
either straight retouched edges or unretouched straight 
edges. Thus the classification in Table 1 suggests twenty-
eight types of artefact which are classified according to 
simple empirical traits and can suffice for the present 
discussion of the collections. 

In my earlier publication (Bulmer 1977) I focused 
on the axe and axe-like artefacts at Pasismanua and 
found that they comprised a series o f different types, 
summarised there in Tables 1 and 2 (1977: 46,48). These 
tools are similar to each other in that they were made on 
large cortical flakes, struck from large waterworn stones 
or as core tools made from pebbles of a suitable size. 
However, they vary in the position and nature of their 
flaking. They have thinning flaking on one face (unifacial) 
or both faces (bifacial), and retouch flaking (unifacial or 
bifacial) to shape their perimeters and working edges, 
as well as butt modification, either asymmetrically 
(unifacially) or symmetrically (bifacially). They can be 
divided into two major groups, those with waists and 
those without, as it has generally been assumed that 
waisted axes were hafted in a wrap-around haft, such 
as has been recorded in New Britain and the northern 
Solomons (Cranstone 1972; Parkinson 1999 [1907]: 102-
3, 217-18, Fig. 4) and New Britain (Welsch 1998:171). 

A l l the Pasismanua axes have end edges, and they 
nearly all have widely curved convex working edges. 
However, they vary in terms o f their size, butt modifi
cation (squared, convex, pointed, and unfinished), and in 
general shape—from the classic, viol in shaped, waisted 
axe to long, slender tools. Thus, in spite o f the general 
impression held by many archaeologists that waisted 
axes are very uniform, comparison o f the waisted axes 

from the Yuku and Kosipe sites with the Pasismanua 
waisted axes shows that this is, in my opinion, far from 
accurate. Waisted axes vary not just in shape, but in a 
variety o f other features, both within each o f these sites 
and among them. 

Descriptions by White 

The most recent discussion o f the Pasismanua collection 
is an essay on 316 artefacts at the Papua New Guinea 
National Museum and Art Gallery by Peter White (1982). 
He argues that there are "...four main morphological 
groupings, but these are internally quite variable and not 
always absolute in their own right" (1982:44). The groups 
are: side (usually double-sided) notched pieces; heavy, 
alternately flaked cores; flakes; retouched pieces. 

White (1982:45) states that the intention o f his 
paper is to draw attention to some aspects o f the 
collection that have been "underplayed" and concludes 
that "The discovery o f an archaeological context for the 
(Pasismanua) industry would now clearly be useful" 
(1982:45). This o f course has happened with the archae
ological investigations by J im Specht at M i s i s i l Cave 
and Yambon (Specht, L i l l e y and Normu 1981, 1983) 
and investigations by Christina Pavlidcs at Yambon 2 

(1993, 1999). 

Finding a Strat igraphic Con tex t 
The first archaeologist to search for stratified archaeo
logical deposits at Pasismanua was Ron Lampert in 
1966, on behalf o f the Prehistory Department at the 
Australian National University. He dug test pits in 
a number o f sites, including a 2 m long pit in Seuk 
village (Lampert 1966), and established the presence o f 
stratified deposits, as well as some well-defined artefact 
types (see Pavlides 1999:3). Then, between 1979 and 
1981, J im Specht from the Australian Museum, who 
had already worked in many other parts o f New Britain, 
decided to carry out a long-term project in western New 
Britain, including Pasismanua. He dug five test trenches 
in A u w a , one in Dulago and excavated at M i s i s i l Cave, 
two hours walk north o f Yambon (Specht, L i l l e y and 
Normu 1981, 1983). One o f the A u w a trenches, F G T 
on a hilltop site, provided an earliest date o f 4270 years 
B P (Specht, L i l l e y and Normu 1981:13). The dating 
o f Mis i s i l produced the first evidence of Pleistocene 
occupation in New Britain. 

Following the success o f Specht's excavations o f 
the open habitation sites, a much longer occupation 
sequence was established by Christina Pavlides (1999). 
She used a strategy o f excavating small test pits in sample 
areas on a wide variety of land and terrain in order to 
discover undisturbed natural and cultural stratigraphy 
for further excavation. Priority was given to areas of 
cleared uncultivated forest land and old village areas. In 
the end, sixteen trenches were dug along a 6 km transect 
across four villages (from Yambon, A s i u and Sisisel to 
Dulago) (see Fig . 1). 
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The deposits excavated were dated using a series 
of identified tephra layers, radiocarbon dates, and soil 
analysis. The detailed chronology of each trench was then 
compared to the others, providing an integrated sequence 
between them. The dated natural and cultural strata o f the 
sixteen excavation trenches and the material they contained 
were thus able to be combined into five Chronological 
Units. The sites together contained 560 artefacts (Table 
2), habitation features, and a relatively small amount o f 
organic material, including a few nutshells and carbonised 
seeds. The Chronological Units with their dated periods 
of occupation were labelled as follows: 

Unit 5. 
Unit 4. 
Uni t 3. 
Unit 2. 
Unit 1. 

Pleistocene 
Early Holocene 
Mid-Holocene 
Late Holocene 
Recent 

35,500- 17,000 years 
12,400- 5900 years 

5900 - 3600 years 
3 6 0 0 - 1300 years 

<1300 years 

Detailed technological analysis o f the stone tools 
resulted in the identification o f fifteen tool types (Pavlides 
1999:208). These are set out in Table 2, rearranged in 

order to clarity the comparison o f the artefacts from 
Pavlides' excavations with the Pasismanua collection. 
The artefacts are grouped into simple technical types 
similar to those in Table 1: used flake, retouched flake, 
core, and stemmed/waisted tool, and retouched flake 
(notched, point, ovoid flake, tanged/stemmed, and 
burin). The major difference between the material from 
Pavlides' excavations and the Pasismanua collection is 
that the vast majority o f the excavated artefacts (486 of 
a total o f 560) are small used stone flakes, whereas the 
Pasismanua collection includes only formal tools. There 
were eleven formal artefacts in Pavlides' excavations. 
These were divided into six types and, on the basis o f 
their stratigraphic distribution, thought to reflect three 
periods o f technological change (Fig. 7 and Table 3). 

The earliest period Chronological Units 5 and 4, 
had only one kind o f formal tool, an unifacial ovoid 
flake tool, one each in Chronological Unit 5 (Fig. 8a) and 
Unit 4 (not illustrated). They are similar in typology and 
size. Both were made from cortical flakes struck from 
waterworn pebbles that had not previously been flaked. 
The tools' shape was determined by the oval curvature 

Table 2. Stone artefacts from Pavlides' excavations by chronological unit 
(Source: Pavlides 1999:218, 249, 289, 334, 376) 

Artefact Type Chronological Unit 

3 2 

Used flake 7 112 222 60 85 486 

Retouched flake 

Notched flake 1 9 17 5 7 39 
Double notched flake 1 1 
Unifacial flake 12 4 16 
Bifacial flake 1 2 3 
Ovoid flake 1 I 2 
Tanged/stemmed 1 1 
Burin I 1 

Point 
Drill/scraper 1 I 
Drill I I 

Scalar core 1 1 

Stemmed/waisted tool 
Stemmed/waisted 2 2 

Waisted biface 1 1 
Biface fragment 2 2 
Stemmed unifaee 3 3 

Total 9 124 262 67 98 560 
N types/period 3 5 9 4 5 15 
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Figure 8. Formal artefacts from Pavlides sites. Source: 
Pavlides 1999: Plates 8-10, Pavlides 2004: Fig.4a. (Photos: 
Christina Pavlides; 8a also Records of the Australian Museum) 

of the flakes, and they were unifacially flaked and/or 
retouched around their perimeters. Their reverse faces are 
unmodified cortex. They are described as knife/scrapers. 
From the plant materials found adhering to these tools, 
they are thought to have been used in processing soft 
plant materials (Pavlides 1999:219). Their working edges 
differ; one (Fig. 8a) had some steep primary flaking 
around its edge, prior to retouching. The Unit 4 ovoid tool 
differed in having denticulate flaking around its edges 
(see Pavlides 1999:24a, Plates 8.8-8.9). These tools are 
101 mm and 91 mm long respectively (see Table 3). A 
similar but larger tool was found at Buang Merabak Cave 
in New Ireland; it has an uncertain date but is possibly 
relatively recent. It is a single flake taken from a prepared 
core, but like the ovoid flakes, it is unifacially trimmed 
all around its flake edge and is larger, about 130 mm long 
(Leavesley and Al l en 1998:71, Fig. 6). 

The second technological period, relating to 
Chronological Unit 3, is distinguished by the presence 
of a group of eight flaked tools (Fig. 8b-g). They are 
divided into four types: three stemmed bifacial tools, two 
unifacial stemmed tools, two bifacial blade fragments, 
and a waisted bifacial tool (Pavlides 1999:Plates 9.19 

- 9.34). Pavlides (1999:296-97, 309-11) suggested that 
these tools resemble the waisted blades o f New Guinea 
but are not closely associated with them (1999:309-10), 
principally because they are chronologically separate. 
They are similar in shape (and with regard to other 
attributes) to some of the waisted and unwaisted axes in 
the Pasismanua collections (Bulmer 1977). They vary in 
length from 56 to 91 mm, smaller than more than half 
o f the Pasismanua axes and much smaller than the Yuku 
and Kosipe axes with which the Pasismanua axes were 
compared (Bulmer 1977:50-51, Figs 4a, 4b). 

Formal tools from Pavlides' excavations were 
examined for plant remains and their working edges 
were found to show use in cutting plants, leaves or 
other vegetation. They were also found to have plant 
material adhering to their faces and butts, indicating 
that they were fitted with handles. They were also found 
to have microscopic evidence o f use wear (Fullagar 
1992, Pavlides 1999:30a). Pavlides (1999:261) refers 
to the Unit 3 artefacts as "hafted composite tools" and 
interprets them as multipurpose tools which served not 
only for cutting and processing plant material but also as 
sources o f usable flakes. 

The third period o f technological change, 
Chronological Units 2 and 1, involves only one kind o f 
formal tool, the flat tanged tool (Table 3 and F ig . 8h). 
This is a flake that has been shaped only around its edge 
(not on its faces), with a rounded shape on one end and 
a stem-shaped projection at the other. It is only 60 mm 
long, is heavily worn from use all around its perimeter 
and has a thick sil ica deposit all around its edge from 
cutting plant material (Pavlides 1999:335). 

The changes in the sequence o f formal stone 
artefacts was accompanied by a change in some o f the 
rock resources used. The formal tools were all made o f 
the local chert throughout the sequence, but at the end 
o f Unit 4 (ea. 5900 B P ) obsidian was added and used 
for small flake tools. It was obtained from about 80 k m 
away in the Wil laumez Peninsula and the Cape Hoskins 
area on the northern side o f New Britain (Pavlides 
1999:443). N o obsidian was present in Unit 5, and only 
seven flakes in Unit 4, but in Unit 3, 15% of the stone 
flakes found in Pavlides' sites were obsidian. After that 
a marked increase occurred in the two Late Holocene 
Units 2 and 1, when about half o f the rock used was 
chert and half was obsidian. 

The stemmed bifacially-flaked tools are dated by 
their presence in Chronological Unit 3 at the Yambon 
site to ea. 5900 to 3600 years, nearly the same as the 
dating o f the stemmed obsidian flake artefacts in Talasea 
to from >6000 and >3600 years (Araho et.al. 2002:62, 
Torrence 1992). These obsidian tools appear to be 
associated with a different kind type of stemmed tool, 
but are similarly a hafted knife/scraper form, suggesting 
these are parallel stone tool technologies and style devel
opments and are thought to be associated with cutting 
and processing plants. 
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Table 3. Data for Fig. 8. Formal artefacts from Pavlides' excavations at Yambon 
(Source: for Fig. 8a: Pavlides 2004:Fig. 4a; for Figs 8b-8h: Pavlides 1999:Plates 8-10) 

Figure Chronological Unit No.t Artefact Type Site Length Illustration in source 

8a 5 Ovoid unifacc FYV/2 101mm Fig. 4a 
* 4 Ovoid uniface FGT/7 91mm Plate 8.8-8.9 
8b 3 1857 Stemmed bifacial FYW/3 91 mm Plate 9.21-22 
8c 3 S3 Stemmed bifacial FIF/2 83mm Plate 9.23-24 
8d 3 457 Stemmed bifacial FIF/4 69mm Plate 9.19-20 
8e 3 3623 Unifacial stemmed FIF/5 91 mm Plate 9.31-32 
8f 3 3624 Unifacial stemmed FIF/5 56mm Plate 9.33-34 
* 3 1810 Bifacial blade fragment FYW/3 a/a Plate 9.25-26 

• 3 3402 Bifacial blade fragment FIF/5 o/a Plate 9.27-28 
3 108 Waisted bifacial tool FIF/2 93 mm Plate 9.29-30 

8h 2 Flat tanged tool FGT/6 60 mm Plate 10.13-14 

* No illustration presented in this paper 
t Artefact identification number (Pavlides 1999) 

The Yambon investigations were highly successful 
in establishing a 35,500 year occupation sequence that 
also included informal and formal artefact sequences. 
In particular, it identified a waisted and stemmed tool 
assemblage dated to the period 6000-3000 years ago. 
This seems to have some technological and stylistic 
association with the waisted blade industries o f New 
Guinea, but occurs subsequent to the known sequence 
in New Guinea. 

The Yambon sequence gives a series o f chrono
logical units that offer an overall time frame for the 
Pasismanua collection, as the local brown chert is 
present in all units (Pavlides 2004:103), and there are 
artefacts that are possibly related to all periods as well . 
This, however, remains to be established in future inves
tigations in the region. 

W h e r e d o W e G o f rom H e r e ? 
One of the key questions in the archaeology of New 
Britain has been the search for evidence of early 
habitation. Progress in this field has been reviewed most 
recently by J im A l l e n (2003) with an overview o f the 
Bismarck Archipelago, with the greatest number o f 
the Pleistocene sites on New Ireland, where five caves 
have been excavated. Three early sites on New Britain 
( F A B M , a site near Talasea, and M i s i s i l and Yambon at 
Pasismanua) contribute evidence o f one cave and two 
open sites. The earliest evidence o f human occupation 
in the Archipelago at about 40,000 years ago is from 
a New Ireland cave (Leavesley et. ai. 2002:55). This, 
together with the ea. 35,500 B P dating from Pavlides' 
excavations at Yambon and the >40,000 B P dating o f 
the Bobongara site on the Huon Peninsula at the eastern 
end of the New Guinea mainland, shows that the islands 
of the Birmarck Archipelago and the mainland o f New 
Guinea were settled in the same period. 

A l l o f the early sites have produced small numbers 
o f "amorphous" stone artefacts that have little secondary 
modification and an absence of cores, a situation which 
A l l e n (2003:37) explains as largely due to an absence 
of good quality rock for artefacts in the vicinity o f 
the sites. Whi le this generalisation applies to the New 
Ireland caves o f Pleistocene date and after, obviously it 
is not relevant to the Pasismanua area, nor for the rest 
of the West New Britain region where artefact-quality 
rock is plentiful. Not only the local brown chert, but 
obsidian from the Talasea area and other kinds of rock, 
particularly volcanics, are present in sites elsewhere; for 
example the basalt o f the locally used axes (Fig. 4) and a 
pale green rock at Talasea (Specht 1974:304). 

On the basis o f the Pasismanua collection (Table 
1), it is clear that a wide range of artefact types have 
been produced out o f the local chert. Although it is not 
yet possible to know the time frame o f this undated 
collection, the local brown chert o f which they are 
made is found in all o f the Chronological Units in the 
Pavlides sites—from 35,000 years ago to recent times. 
However, it is notable that only a relatively few formal 
artefact types are present in the excavations, two of 
which (the ovoid flake and the flat tanged flake) are not 
present in the Pasismanua collection. Therefore, for the 
present at least, the dates and associations of most of the 
Pasismanua collection remains unknown. 

One must also consider, however, that a great deal 
of archaeological evidence has been forthcoming from 
projects in other parts o f New Britain. Notable is the 
discovery of Pleistocene sites on the north coast o f West 
New Britain in a stratified series o f soils and tephra at 
Numudo Plantation (Torrence et ai. 1999) which offer 
new opportunities for interpretation. These sites include 
obsidian artefacts and basalt oven stones, and they occur 
in a number of locations. This is the first indication of 
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Pleistocene occupation anywhere on the north coast, and 
it is expected to shed new light on the earliest known 
transport of obsidian at ea. 20,000 B P (Summerhayes and 
Allen 1993). There are broader issues as well in attempting 
to establish the Pleistocene stone industries o f that area. 

One of the most intriguing discoveries in the 
investigations in the Pasismanua area has been much 
later in prehistory: the parallel industries o f the chert 
hafted knives/scrapers from Pavlides' excavations that 
compare to the obsidian artefacts o f the same period 
at Talasea. The artefacts are typologically different 
but functionally and technologically similar. These 
industries date to almost the same period o f time, ea. 
6000 to 3600 B P (Torrence 2004), although the obsidian 
tools from Talasea differ in having been developed as a 
trade item. This topic and other topics continue to be 
explored through major efforts in West New Britain by a 
large number o f archaeologists, primarily led by Robin 
Torrence and Jim Specht, as an offshoot o f studies 
of Lapita pottery and settlement, obsidian trade and 
technology, and many other topics. A major result o f 
this work has been the establishment of an island-wide 
chronology based on a programme of identification and 
dating of tephra (Torrence et ai. 2000), which w i l l no 
doubt continue to be explored and refined. 

A major question in my mind is whether the 
Pleistocene stone industries w i l l be found to have had 
any association with the early waisted axes o f New 
Guinea, the earliest o f which is at the Bobongara site 
on the Huon Peninsula, some 250 km from Pasismanua 
(Golson 2001, Groube 1986, Groube et ai. 1986, Muke 
1984). This is so far the earliest site on New Guinea, 
ea. 46,000 or more B P (Muke 1984), and it is the only 
site where these distinct waisted axes are present. They 
are characterised by unifacial flaking and steep retouch, 
quite different from the waisted axes of 25,000 B P and 
later in the sites o f the central mountains o f New Guinea, 
where smaller, bifacially flaked axes predominate. 
Similarly, there are the undated but presumably early 
waisted axes from a series o f sites on Kangaroo Island, 
at the southern tip o f Australia (Lampert 1975). Given 
such a scarcity of evidence so far, it is probably too early 
to draw conclusions about whether the early tools w i l l 
be found at the beginning of New Britain's prehistory. 
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Notes 
1. This spelling of Pasismanua, with one letter .v, is the correct 

Tok Pisin spelling, but in many official administrative 
documents and some academic publications, the name is 
spelled with two letters s. The name has been attributed to 
the transit of a German warship though the passage (Tok 

Pisin pasis), and man-of-war became Tok Pisin manua 
(Ann Chowning, pers. comm.). 

2. Christina Pavlides has introduced the spelling Yombon in her 
publications, but in this essay the spelling Yambon is retained. 
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A Review of Dental Morphological Traits in Ocean ia 

DARIS R. SWINDLER University of Washington 

Sometime between 60,000 and 45,000 years ago, the first 
human migrations were reaching Australia and crossing 
the land bridge connecting Queensland in Australia and 
New Guinea (Green 1991). Two islands in the Bismarck 
Archipelago yielded cave sites dated to about 33,000 
B.P. (Green 1991), while a cave on Buka Island in the 
Solomon Islands group has been dated to about 28,000 
B.P. (Wickler and Spriggs 1988). Apparently several 
thousand years were to elapse before human penetration 
into Remote Oceania about 3500 years ago (Green 
1991). It is now generally agreed that the Polynesian 
islands were populated by an eastern division of the 
Lapita cultural complex that continued to move east, 
colonising the islands as far as Hawai ' i in the north and 
Easter Island in the east (Ki rch 1997). 

Formillennia, the migration patterns for the peopling 
of the Pacific Islands have been characterised by there 
probably having been relatively small groups consisting 
of various degrees o f genetic relations. A t times genetic 
relationships may, perhaps, have been close, while in 
other groups they may have been more exogamous. 
Some of these sea-faring migrations were undoubtedly 
planned while others may have accidentally landed a 
group of individuals on an island. Indeed, Houghton 
(1996) has suggested that Easter Island was probably 

an accidental discovery by a group in extremis with no 
return voyage. The present paper is a short review of 
several dental anthropological studies that investigated 
the kind and degree o f dental morphological variability 
existing in contemporary Pacific populations. 

Mater ia ls a n d M e t h o d s 
The presence and incidence o f eight morphological 
quasi-continuous dental traits o f the permanent teeth 
are presented here for several geographic areas o f the 
Pacific. These data review the dental anthropological 
literature from Australia, Melanesia, Micronesia and 
Polynesia covering the past several decades (see F ig . 1). 

The dental traits are: shovelling o f the upper and 
lateral incisors, Carabelli's trait o f the upper molars, cusp 
numbers of upper molars, numbers and groove patterns 
o f lower molars, protostylid, 6th cusp o f lower molars, 
7th cusp o f lower molars and three-rooted M r This litany 
includes some of the major morphological dental traits 
o f the permanent dentition that have been defined and 
studied through the years by dental anthropologists. 

Unfortunately, the definitions o f quantitative 
dental traits have varied through the years. If we are to 
understand the ethnic importance o f these traits regarding 
their presence, absence and variation in the Pacific, 
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Figure 1. Cultural areas of the Pacific 
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however, we must include the earlier studies in our inves
tigations—such as Hrdlicka's (1920) studies of human 
shovel-shaped incisors and Dahlberg's (1956) excellent 
investigations in the early 1950's that resulted in a major 
documentation o f graded standards o f a large number of 
dental traits for classifying human dental morphological 
features. It was not until the classic studies of Turner 
(Turner 1970, Turner et ai 1991) that data was produced 
that have been generally accepted by an international 
audience of dental anthropologists. The result o f this 
work is known as the Arizona State University Dental 
Anthropology System. A guiding principle behind these 
studies has been "to promote replicability o f results 
between observers" (Turners/ ai 1991). Thus, while this 
review of dental data includes methods that are not always 
quantitatively comparable, the data are nevertheless 
important for establishing the presence or absence, and 
in many cases the morphological variation, o f particular 
dental traits among the peoples o f the Pacific. 

Resu l ts a n d D iscuss ion 
Comparative morphological dental data o f the eight 
dental traits appear in Tables 1-10 (see Appendix). 

The upper central and lateral incisors may possess a 
trait referred to as "shovelling" (Table 1). When present, 
the condition is more common on the lingual than on the 
labial surface of the tooth and appears as a depression 
(shovel-shaped) between the mesial and distal marginal 
ridges that varies from absent to marked (deep shovel). 
Shovel-shaped incisors are more common and more 
strongly developed in As ian populations than in other 
ethnic groups. The presence of marked shovelling is 
rare among most Pacific peoples, with the exception of 
Samoans where it is 18.8 % (Suzuki and Saka 1964). 
According to Riesenfeld (1956), Polynesians have only 
a trace, or at best a semi-development o f shovelling, 
though Snow (1974) reported that the early Hawaiians 
from Mokapu had medium to marked shovel-shaped 
incisors, as did Chappel (1927) when he reported that 
shovelling was present from medium to marked in 47 
specimens o f ancient Hawaiians. 

In Micronesia the degree of shovelling is either trace 
or semi-shovel in both pre-contact and recent populations 
(Harris et ai. 1975, Swindler and Weisler 2000). Levy 
(1981) also reported a low grade of shovelling in 
Micronesia but did not present statistics or identify which 
upper incisors were involved. Similar development of 
shovelling is reported for Melanesia (Turner and Swindler 
1978). It should be noted that full shovelling is extremely 
rare in Australia and Melanesia, i f indeed it is ever present 
(Riesenfeld 1956, Turner and Swindler 1978). In his 
study of the Mongoloid dental complex, Turner (1990) 
considered shovelling more common in the Sinodont 
than the Sunadont division. A t present there seems to be 
little evidence to support a decrease in the frequency o f 
shovel-shaped incisors from west-to-east as suggested by 

Riesenfeld (1956). Rather, the data would seem to suggest 
that shovelling is variably expressed among the different 
island groups, as might be expected of populations that 
have been splitting and migrating to different islands and 
establishing new gene pools for several millennia. 

Carabelli's trait or cusp is a cingular derivative 
expressed on the lingual surface o f the protocone of 
upper molars (Table 2). Its strongest expression is on 
M 1 , although it may be present on any upper molar. 
There are several classifications, but all o f them consider 
a gradation from cusp absence to large cusp with an 
independent apex (Turner et ai 1991). Since its first 
description by von Carabelli (1842), the trait complex 
has been considered to be a European dental feature, 
while recognising its presence in other human groups. 
However, the comprehensive study ofTurner and Hawkey 
(1998) demonstrated, in a study of 29,000 individuals 
representing 15 different geographic regions, that by 
itself, the trait (pit-to-large free cusp) is not a European 
marker trait. They found the trait present in 43% of 
Europeans, which is about the same, or less, than the 
incidence in many other geographic groups, including 
the Pacific (Table 2). The outlier here is the unusually 
high frequency, 74%, reported by Barksdale (1972) for 
Eastern Highlanders from New Guinea. It should be 
noted that 4 1 % of the above figure included the groove 
pattern rather than any development of a cusp. 

The hypocone o f the upper molars shows a size 
reduction from M 1 to M 1 in the Pacific, a dental charac
teristic o f most human populations (Table 3). It is present 
on M 1 in the Pacific Island populations reviewed with 
the exception o f Native Australians and the Nasioi o f the 
Solomon Islands (Baili t et ai 1968, Smith et ai 1981). 
The hypocone is reduced and occasionally absent on M 2 , 
and on M 3 and is the most developmental ly variable of 
the four cusps. There is no significant difference in the 
development o f the hypocone between pre-contact and 
contemporary Micronesian groups (Table 3). 

The arrangement of the cusps and grooves on 
the lower molars in hominoids has been studied since 
Gregory (1916) described the lower molar patterns in 
Dryopithecus Miocene apes. The different patterns 
are designated the Y 5 , Y 4 , +5, +4 and X , and they are 
present in all fossil and l iving hominoids. The Y 5 pattern 
is present when the metaconid and hypoconid are in 
contact in the central fossa on the occlusal surface of 
the molar. The other patterns are modifications of the Y 5 
configuration. The lower M , is the most phylogenetically 
conservative molar retaining the highest incidence of the 
Dryopithecus, or Y 5 pattern, while M 2 — M 3 are increas
ingly more variable with respect to the Y 5 pattern. 

In the Pacific groups reviewed in this study, the 
West Nakanai group has the highest incidence (93%) of 
the Y 5 pattern on M , while the Nasioi o f the Solomons 
has the lowest incidence (55%) (Table 4). The Y 5 pattern 
is absent on M 2 in Native Australians and highest in the 
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Marshall Islanders (43%) (Table 5). The +5 pattern is 
generally the most frequent occlusal arrangement on 
M 2 although, among the Eastern Highlanders o f New 
Guinea the +4 pattern predominates (Table 5). The +5 
pattern is quite variable on M and the X pattern, with 
two exceptions, has its highest frequency on M (Table 
6). According to Erdbrink (1965), the X configuration 
usually has its highest incidence on M , in contemporary 
human populations. 

The protostylid also known as the paramolarcusp, is 
located on the buccal surface of the protoconid on M , — 
M r It is a cingular derivative that is expressed in greatest 
frequency on M , although it may be found on M , — M 3 . 
The protostylid grades from a slight development to a 
well-formed structure with an independent apex. In the 
Pacific, the protostylid is found in its highest frequency in 
the Eastern Highlands of New Guinea 42% on M , and in 
the Early Hawaiians 43% on M , (Table 7). It is interesting 
that Harris et ai. (1975) report only the presence of pits 
but no cusps in the Yapese population. For a recent 
excellent study of the variation and evolutionary history 
of the protostylid in hominids see (Hlusko 2004). 

The sixth cusp (tuberculum sextum) occurs between 
the entoconid and hypoconulid on M — M , and varies 
in expression from small to a cusp that is larger than the 
hypoconulid.This supernumerary cusp is widely distributed 
throughout humankind and according to Turner (1970), it 
is generally better developed and has higher frequencies 
in the Pacific than other parts o f the world (Table 8). 
However, an exception to this generality is found in the 
Eastern Highlands of New Guinea, where the incidence is 
extremely low on all three lower molars compared to other 
Pacific groups, particularly the Yapese (Table 8). 

A second supernumerary structure located on 
the lower molars is cusp 7 (tuberculum intermedium) 
located between the metaconid and entoconid. C 7 is 
not as frequent as C 6 in human populations, and when 
present it appears more often on M than on M 2 — M . 
In the Pacific, C 7 is not as common or the frequency 
as high as C 6 (compare Tables 8 and 9). A s with C 6, 
the highest incidence of C 7 is found among the Yapese 
of Micronesia. A n interesting finding is the marked 
difference in the frequency of C 7 between pre-contact 
and contemporary Easter Islanders (Table 9). One 
possible explanation is the winnowing o f the population 
that has occurred several times during the history of 
Easter Island resulting in the accidental reduction of a 
population in which the survivors may have quite different 
genetic constitutions than they had prior to the genetic 
bottleneck. There is evidence o f population decline 
between 1400 and 1600 and again with the impact o f 
Europeans introducing diseases in the 19th century. This, 
along with "blackbirding"—the kidnapping o f islanders 
to be taken as labourers to work elsewhere, in this case 
Peru—led to a decline so that by 1872, only about 111 
islanders remained on the island (Diamond 2005). 

Human lower molars generally have two roots, 
one mesially and one distally. The three-rooted lower 
first molar 3 R M j has a supernumerary root originating 
from the lingual side o f the distal root. The trait is more 
frequent in As ian and Asian-derived populations, with 
its lowest incidence in Europeans and Africans. In 
general, the highest frequencies o f 3 R M , are found in 
Northern As ia (25% and the American Arct ic (29.8%) 
(Turner and Benjamin 1990). The frequency o f 3 R M ( is 
usually low in the Pacific (Table 10). However, Turner 
and Benjamin (1990) reported an incidence o f 21.8% 
for Easter Islanders, however the antiquity o f the sample 
was unknown. In a study o f pre-contact Easter Island 
molars, Swindler et ai. (1997) reported an incidence 
o f 29%. Both o f these percentages are quite high for 
the Pacific, and I believe the explanation presented 
above, regarding the differences in the frequency o f C 7 
between pre-contact and contemporary Easter Islanders, 
is applicable here, i.e., the high frequencies of 3 R M : 

are the result o f the evolutionary processes o f genetic 
bottlenecks, founder's effect and genetic drift. Indeed, 
Turner and Benjamin (1990) suggested that microevo-
lutionary mechanisms had played important roles in the 
present distribution o f 3 R M , in Oceania. 

C o n c l u s i o n s 
A total of eight quasi-continuous dental traits are reviewed 
and compared among several Pacific Island populations 
representing the major cultural areas in Oceania. 
1. Marked shovelling o f the upper incisors is rare in 

the Pacific; rather, trace or semi-shovel is found 
with one exception, the Samoan population has I' 
18% and I 2 17% with marked shovelling. 

2. Carabelli 's trait displays a great deal o f intra-
regional variation and is most common on M ' . A 
notable exception is in the Eastern Highlands of 
New Guinea with a frequency o f 74%, but 4 1 % is 
the groove pattern rather than the cusp. 

3. The expression of the hypocone decreases from M 1 

to M 3 and is most variable on M 3 . The hypocone is 
always present on M 1 in the populations reviewed 
except in Native Australians 95% and in the 
Solomon Islands 99%. 

4. The Y 5 pattern of lower molars is the most conservative 
of the various patterns possible and is most frequent 
on M , . The X pattern increases from M 2 to M 3 in all 
groups, except in Native Australians where it is absent. 

5. The protostylid has its highest incidence 42% in 
the Eastern Highlands of New Guinea and in Early 
Hawaiians 43%; otherwise, it is usually less than 
10% in the Pacific. 

6. C 6 is better developed and has higher frequencies 
in the Pacific than in other regions o f the world. The 
highest incidence occurs in the Yapese M ] 70%, M 2 

77% and M 3 80%. 
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7. C 7 is not as common nor is the frequency as high 
as for C 6, but as with C 6, the highest frequency of 
C 7 is in the Yapese o f Micronesia. 

8. The 3 R M , trait varies from region to region but does 
not exceed 10% in the Pacific, except for Easter 
Island, where it is 29% and 22% in pre-contact and 
contemporary islanders. 

It is apparent that there is much variability in the 
dental traits among these Pacific populations, resulting in 
a mosaic distribution for each o f them. It is also clear that 
there are no obvious clines that might suggest migration 
routes, since, when populations split, each splinter 
population carries with it a portion o f the genetic material 
present in the larger parental group which can then form 
a unique genetic system of its own. Once established, 
these new breeding units tend to persist. The chequered 
distribution o f these dental traits throughout the Pacific 
Islands would suggest that the frequencies observed 
today represent the results o f the processes o f genetic 
drift, genetic bottlenecks, founder's effect and selection. 
The operation of these micro-evolutionary mechanisms 
is ideally suited for Oceania, where migrations have been 
occurring for millennia among the many islands. Thus, 
the present dental traits and their frequencies in these 
populations represent the results o f thousands o f years o f 
exposure to these micro-evolutionary forces. 
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Table 1. Upper I1 and I2 shovel-shape variation in the Pacific (%) 
Note: Riesenfeld combined I1 and I2. Sexes pooled in all samples except W. Nakanai, only males. 

Group N None Trace Semi Marked Source 

Micronesia 

Marshall Is 
Yap Is. 

12 
24 

8.3 
37.5 

58.4 
41.7 

I 1 

33.3 
20.8 

— Swindler & Weisler 2000 
Harris et ai. 1975 

Melanesia 
West Nakanai 
Solomon Is. 
Fiji 

46 
109 
892 

43.5 
26.6 
52.0 

50.0 
55.1 
34.0 

6.5 
16.5 
16.5 

1.8 
2.0 

Turner & Swindler 1978 
Bailitetal. 1968 
Riesenfeld 1956 

Polynesia 

Samoa 
Easter Is. 

96 
118 

24.0 

12.7 
33.3 
59.3 

24.0 

24.6 
18.8 
3.4 

Suzuki & Sakai 1964 
Turner & Scott 1977 

Australia 47 36.0 51.0 13.0 — Riesenfeld 1956 

Micronesia 
Marshall Is. 
Yap Is. 

10 
23 

10.0 
17.4 

70.0 
60.9 

I : 

20.0 
21.7 

— Swindler & Weisler 2000 
Harris et ai. 1975 

Melanesia 
West Nakanai 
Solomon Is. 

46 

1 10 
52.5 
34.6 

46.5 
50.0 14.6 

2.0 

0.9 

Turner & Swindler 1978 
Bailitetal. 1968 

Polynesia 
Samoa 
Easter 1s. 

87 
124 

28.0 

6.5 

30.0 
65.3 

25.0 
24.4 

17.0 
4.0 

Suzuki & Sakai 1964 
Turner & Scott 1977 
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Table 2. Carabelli's trait on M 1 in the Pacific (%) 
Note: Sexes pooled except W. Nakanai (sexes male). 

Group N M 1 Source 

Micronesia 
Marshall Islands IX 39 Swindler & Weisler 2000 
Yap Island 24 29 Harris et ai. 1975 
Guam (Pre-contact) 89 12 Leigh 1929 

Melanesia 
West Nakanai 45 46 Turner & Swindler 1978 
New Guinea 206 74 Barksdale 1972 
Solomon Islands 134 20 Bailite/a/. 1968 

Polynesia 
Easter 1s. (Pre-contact) 52 29 Swindler et ai. 1998 
Easter Is. (Living) 105 33 Turner & Scott 1977 

Australia 30 33 Smith et ai. 1981 

Table 3. Upper molar hypocones in the Pacific (%) 
Note: Sexes pooled except W. Nakanai, all males. Parentheses are sample sizes. 
(Pre. is Pre-contact) (Liv. is Living) 

Group M 1 M ; M 3 Source 

Micronesia 
Marshall Is. 
Yap Is. 

100(18) 
100(24) 

100(13) 
100(23) 

83 (6) 
80(5) 

Swindler & Weisler 2000 

Harris et ai. 1975 

Melanesia 
New Guinea 
West Nakanai 
Solomon Is. 

100(200) 
100 (45) 
99(134) 

95(204) 
88 (43) 
70(106) 

92(144) 
80 (24) 
45 (49) 

Barksdale 1972 
Turner & Swindler 1978 
Bailitera/. 1968 

Polynesia 

Easter Is. (Pre.) 
Easter Is. (Liv.) 

100(52) 
100(107) 

98 (23) 
78(141) 

80 (40) 
44 (63) 

Swindler et ai. 1998 
Turner & Scott 1977 

Australia 95 (40) 96 (29) 82 (22) Smith et ai. 1981 

41 



A P O L Y M A T H ANTHROPOLOGIST: Essays in Honour of Ann Chowning 

Table 4. Lower M , occlusal patterns in the Pacific (%) 
Note: Sexes pooled in all samples except W. Nakanai, only males. Sample size in parentheses. 
(Pre. 1s Pre-contact) (Liv. is Living) 

Group Y5 Y4 +5 +4 X Source 

Micronesia 
Marshall 1s. 
Yap Is. 

90 (20) 
90(22) 

— 5(20) 5(20) 
10(22) 

Swindler & Weisler 2000 
Harris et ai. 1975 

Melanesia 
West Nakanai 
Solomon Is. 
New Guinea 

93 (41) 

55(113) 
60(108) 5(108) 

7(41) 
45(113) 
26(108) 9(108) 

— Turner & Swindler 1978 
Bailitera/. 1968 
Barksdale 1972 

Polynesia 
Samoa 
Easter Is. (Liv.) 
Easter Is. (Pre.) 

82(170) 
87 (42) 
80 (61) 

— 
16(170) 
6(42) 
8(61) 

2(170) 
7(42) 

12(61) 

Suzuki & Sakai 1964 
Turner & Scott 1977 
Swindlers ai. 1998 

Australia 86 (21) — 5(21) 9(21) — Smith et ai. 1981 

Table 5. Lower M 2 occlusal patterns in the Pacific (%) 
Note: Sexes pooled in all samples except W. Nakanai, only males. Sample size in parentheses. 
(Pre. Is Pre-contact) (Liv. is Living) 

Group Y5 Y4 +5 +4 X Source 

Micronesia 

Marshall Is. 
Yap Is. 

43(14) 
8(24) 

— 28(14) 
25 (24) 

28(14) 
66 (24) 

Swindler & Weisler 2000 

Harris et ai. 1975 

Melanesia 
West Nakanai 
Solomon 1s. 
New Guinea 

8(37) 
13 (99) 

4(195) 

68 (37) 
87 (99) 
9(195) 74(195) 

24 (37) 

12(195) 

Turner & Swindler 1978 
BailiteJa/. 1968 
Barksdale 1972 

Polynesia 
Samoa 
Easter 1s. (Liv.) 
Easter 1s. (Pre.) 

9(79) 
11 (45) 
28 (51) 

1 (79) 

2(51) 

53 (79) 
19(45) 
10(51) 

37 (79) 
19(45) 
13(51) 

51(45) 
49 (51) 

Suzuki & Sakai 1964 
Turner & Scott 1977 
Swindler et ai. 1998 

Australia 4(23) 88(23) 4(23) 4(23) Smiths ai. 1981 
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Table 6. Lower M , occlusal patterns in the Pacific (%) 
Note: Sexes pooled in all samples except W. Nakanai, only males. Sample size in parentheses. 
(Pre. Is Pre-contact) (Liv. is Living) 

Group Y5 Y4 +5 +4 X Source 

Micronesia 
Marshall Is. 
Yap Is. 

50(8) 
22 (9) 

— 13(8) 
U (9) 

— 38 (8) 
66 (24) 

Swindler & Weisler 2000 
Harris et ai. 1975 

Melanesia 
West Nakanai 
Solomon Is. 
New Guinea 

7(42) 

3(129) 1 (129) 

22 (27) 
81 (42) 
36(129) 24(120) 

78 (27) 
12(42) 
32(129) 

Turner & Swindler 1978 
Bailitera/. 1968 
Barksdale 1972 

Polynesia 
Raster Is. (Liv.) 
Easter Is. (Pre.) 11 (27) 4(27) 

15(26) 
11 (27) 22 (27) 

85 (26) 
52 (27) 

Turner & Scott 1977 
Swindler et ai 1998 

Australia — 5(20) 85 (20) 10(20) — Smith et ai. 1981 

Table 7. Frequency of the protostylid on lower molars in the Pacific (%) 
Note: Sexes pooled except W. Nakanai. Parentheses are sample sizes. 
(Pre. 1s Pre-contact) (Liv. is Living) 

Group M 1 M- M ' Source 

Micronesia 
Yap Is. 
Marshall Is M (18) 

— 
6(16) 

Harris et ai. 1975 
Swindler & Weisler 2000 

Melanesia 
West Nakanai 
New Guinea 42(88) 

— 8(34) Turner & Swindler 1978 
Barksdale 1972 

Polynesia 
Hawaii (Pre.) 
Easter Is. (Liv.) 

13(226) 
7(57) 

9 (226) 22(226) 
18(72) 

Snow 1974 
Turner & Scott 1977 
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Table 8. Frequency of the 6th cusp on the lower molars in the Pacific (%) 
Note: Sexes pooled in all samples except W. Nakanai, all males. Sample size in parentheses. 
(Pre. Is Pre-contact) (Liv. is Living) 

Group M ' M 2 M 1 Source 

Micronesia 

Marshall Is 
Yap Is. 

55 (20) 
70 (24) 

21(14) 
77 (22) 

50(8) 
80(10) 

Swindler & Weisler 2000 
Harris et ai. 1975 

Melanesia 
New Guinea 
West Nakanai 
Solomon Is. 

7(199) 
30(41) 
31 (135) 

2(175) 
10(41) 
2(103) 

6(129) 
34(32) 
4(50) 

Barksdale 1972 
Turner & Swindler 1978 
Bailit et ai. 1968 

Polynesia 
Samoa 
Easter Is. (Pre.) 
Easter Is. (Liv.) 

55(507) 
35 (42) 
20 (46) 

30 (367) 
10(51) 
9(84) 

50(8) 
14 (27) 
14(63) 

Suzuki & Sakai 1973 
Swindler et ai. 1998 
Turner & Scott 1977 

Australia 
Yuendumu 
Broadbeach 

66(316) 
65 (23) 

50 (271) 
47(19) 

33(15) 
33(15) 

Townsend et ai. 1990 
Smith et ai. 1981 

Table 9. Frequency of the 7th cusp on the lower molars in the Pacific (%) 
Note: Sexes pooled except W. Nakanai, all males. Parentheses are sample sizes. 
(Pre. Is Pre-contact) (Liv. is Living) 

Group M ' M 2 Source 

Micronesia 
Marshall Is 
Yap Is. 

0.05 (20) 
30 (26) 

0.07(14) 
12(25) 20(15) 

Swindler & Weisler 2000 
Harrises/. 1975 

Melanesia 
West Nakanai 11 (46) — 9(34) Turner & Swindler 1978 

Polynesia 
Samoa 
Easter Is. (Pre.) 
Easter Is. (Liv.) 

7(497) 
6(42) 

23 (60) 

1(358) 
3(51) 

14 (86) 

3(27) 

17(30) 

Suzuki & Sakai 1973 
Swindler et ai. 1998 
Turner* Scott 1977 

Australia 
Broadbeach 8(27) 5(21) 7(14) Smiths ai 1981 

Table 10. Frequency of the three-rooted lower M l in the Pacific (%) Note: Sexes pooled. 

Geographic Region M , N Source 

Australia 9.7 157 Turner & Benjamin 1990 

Melanesia 3.1 222 Turner & Benjamin 1990 
Micronesia 2.9 204 Turner & Benjamin 1990 

Polynesia 8.5 671 Turner & Benjamin 1990 
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Why Did Anthropologists Need to Un-Discover Sex 
(in the Pacific and Elsewhere)? 

HARRIET D. LYONS University of Waterloo A N D R E W R LYONS Wilfrid Laurier University 

In 1991, Carole Vance announced to the anthropological 
community that the discipline had "rediscovered sex" 
after several decades of relative silence on the topic 
(Vance 1991). In the same year, Donald Tuzin wrote in a 
somewhat similar vein (Tuzin 1991). Some readers might 
be surprised that anthropologists ever had to rediscover 
sex, though it can be argued that most anthropologists 
have yet to discover it at al l , at least as an ethnographic 
and theoretical concern. 

A n exploration of some key themes in the anthro
pology of sexuality, especially in Polynesia, Melanesia 
and Aboriginal Australia, may be particularly appropriate 
in a volume dedicated to Ann Chowning, who has made 
several significant contributions to the anthropology o f 
sex (e.g., Chowning 1969, 1988, 1989). One o f these 
essays, "The Fertility o f Melanesian Gir ls , Laboratory 
Mice and Prostitutes: a Comment on the 'Bruce Effect '" 
which appeared in American Anthropologist in 1969, 
may be a good place to start. In typical fashion, A n n 
managed to fit an impressive amount o f ethnographic 
information (including valuable data on the M o l i m a 
and the Lakalai) into a short and incisive commentary, 
and did so at a time when sexuality was still in partial 
eclipse as a significant topic in anthropological debate. 
Specifically, A n n took issue with an explanation which 
had been offered in an earlier issue o f the AA for the 
low premarital pregnancy rate in the Trobriands. 
Sidney Greenfield (1968) had suggested that multiple 
copulations, over a short time, appeared to have an 
immunising effect against pregnancy in mice and 
prostitutes and that a similar phenomenon might be at 
work in the Trobriands. A n n suggested that Melanesian 
societies differ enormously in the degree o f sexual 
freedom accorded to adolescents and that Malinowski 's 
accounts of pre-marital sex in the Trobriands did not 
describe behaviour which could properly be labelled as 
"promiscuous", let alone as equivalent to prostitution 
(Chowning 1969:1123-24). Mak ing a comparison to 
her own field sites, A n n noted that " . . .whi le M o l i m a 
and Lakalai girls have a considerable degree o f sexual 
freedom, they can hardly be labeled 'promiscuous.' 
We may also ask whether Trobriand girls, who were 
so labeled by Mal inowski , fully deserved the epithet" 
(Chowning 1969:1123). Though written for another 
purpose, Ann's comments open a window on the history 
behind anthropologists' reticence about sexuality for 
much of the 20th century and even beyond, a history in 
which images of primitive promiscuity and even prosti
tution play significant roles. 

Images of "Primit ive" Sex in Anthropology 
Anthropology is a discipline which many members of 
the public have long associated with sex. The writings 
o f scholars like Bronislaw Mal inowski and Margaret 
Mead may have contributed much to this image, but, 
in large measure, it derives from a broader and more 
extreme primitivist current that has been present in 
Western thought and the popular imagination since the 
Enlightenment. Many of the most pervasive images 
which have fuelled the scholarly and popular imaginings 
of primitive sexuality have featured Pacific locales. 
Accounts o f Polynesian sexuality—in the writings o f 
18th century explorers such as Bougainville and Cook, 
and in the paintings of Gauguin—prepared the ground 
for Mead and Mal inowski and a certain kind o f reception 
of their writing, and, indeed, o f anthropological writing 
in general. Joyful sexual excess was associated with 
nudity, brown skin, tropical verdure and blue lagoons. In 
the 1950s films such as South Pacific and popular songs 
such as Guy Mitchell 's She Wears Red Feathers and a 
Hula-Hula Skirt revealed the enduring significance of 
these representations. Sometimes an anthropologist is 
positioned among scantily clad, lascivious savages. In 
the late 1980s the film Cannibal Women in the Avocado 
Jungle of Death starred former "Playboy Bunny" 
Shannon Tweed as a feminist anthropologist forced by 
the F B I to locate a scantily clad tribe o f women who 
devour their men immediately after ritualised sexual 
congress. A t the very least, readers have often expected 
that ethnographic monographs would contain at least a 
few paragraphs describing kinky sexual practices and 
possibly a few pictures o f bare-breasted native women. 

Insofar as these images relate to actual anthropo
logical practice (not to be confused with actual sexual 
practices, another question altogether), they may be 
seen as a reflection of the fact that anthropologists have 
played a large role in telling modern Westerners that 
'sex' is done differently, and even defined differently in 
different places. The notion o f cultural relativism, which 
still has the power to draw the ire o f conservatives when 
it is applied to sexuality, entered the wider culture from 
anthropology. A closer look at the context and contents 
o f anthropologists' writing reveals that anthropology 
was often more negative than positive about sexuality 
and observed numerous silences. Anthropology rarely 
sought to question the dualist tradition in Western 
thought, which tended to privilege the mind over the 
body. Although sex has emerged as a significant topic 
in contemporary anthropology, the need to theorise it, in 
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order for those who write about it to be taken seriously 
in a professional context, has not disappeared, a point to 
which we shall return below. Even when anthropology 
campaigned for acceptance of variation, it has mostly 
done so under other banners than the pursuit o f bodily 
pleasure. Whether arguing for restriction or liberalism, 
anthropologists have rarely been relativist about sex. We 
hasten to add that a sex-positive, pro-pleasure position, 
favoured by many o f the anthropologists who currently 
write about sex, is not inherently more relativist than its 
opposite, although sexual relativism in the broader public 
discourse has come to be a synonym for permissiveness. 

The primitivist trope of sexual Utopia was not 
even the dominant theme in pre-modern discussions 
of Polynesia. Sexual license was more often seen as 
an index o f backwardness. After the initial period of 
contact, missionary writers discussed the sexual customs 
of Tahitians, Hawaiians and Maori with some disdain. 
Raciologists o f the late 18th and early 19th centuries 
often portrayed primitives in Africa, South America, 
Oceania and Australia as endowed with small brains 
and excessive libidos. The racial hierarchies o f the early 
19th century became the evolutionary hierarchies o f 
the next fifty years. Evolutionists used primitives and 
their sexual morality as a foil against which to judge 
Victorian moral advances. One trope often encountered 
in discourses about over-sexed savages was speculation 
about the origin of prostitution (often called hetaerism). 
More than 100 years later, A n n was still arguing against 
a version of the primitive/prostitute comparison. Lewis 
Henry Morgan (1963) implicated the rise of patriarchy in 
the development o f prostitution as such, though he saw 
generalised promiscuity as the original condition of our 
"savage" ancestors. The theorist o f matriarchy Bachofen 
(1967 [1861]) used the word hetaerism to refer to 
primordial promiscuity, while Mayhew (1861-1862), in a 
long supplement to London Labour and the London Poor, 
assigned the label prostitution to virtually all primitive 
sexual regimes. Such speculation did provide at least a 
semi-respectable excuse for talking about alternative 
sexuality at all . Nonetheless, it might be argued that such 
authorial and interpretive practices conscripted primitives, 
especially primitive women, to the status of "textual 
prostitute", i.e., supplier of relatively safe gratification for 
consumers o f the books in which they appeared. 

Steven Marcus has written about the fuzzy 
border, in Victorian writing, between "volumes which 
purported to be anthropology o f some k ind" and outright 
pornography (Marcus 1966:66). A s a particularly clear 
example o f a combination o f overt support for Victorian 
morality, racialising of primitive others and not-quite-
frank prurience, one might offer the following passage 
from McLennan's Primitive Marriage: 

Savages are not remarkable for delicacy of feeling 
in matters of sex. Again, no case can be cited of 
a primitive people among whom the seizure of 

brides is rendered necessary by maidenly coyness. 
On the contrary, it might be shown, were it 
worthwhile to deal seriously with this view, that 
women among rude tribes are usually depraved, 
and inured to scenes of depravity from the earliest 
infancy. (McLennan 1970 [1865]: 12) 

A n engraving depicting a naked woman surrounded 
by spear-wielding men, entitled Australian Marriage 
Ceremony, from Sir John Lubbock's 1870 volume The 
Origin of Civilization and the Primitive Condition 
of Man, illustrates this point even more forcefully. It 
encapsulates a widespread collective representation 
of Aboriginal Australia as the nethermost point in the 
development o f sexual restraint. 

As anthropology became professionalised at the fin 
de siecle and later, there was a growing wish to distance 
its practitioners and its subjects from sensationalist stereo
typing, which provided an important motive for rejection of 
many of the Victorians' conclusions, as well as a tendency 
in much 20th century anthropology toward the subsuming 
of sexuality into other, less embodied concerns. 

The first steps in this direction were a group 
o f scholars who questioned evidence for universal 
primitive promiscuity, including the images of Australia 
we have mentioned. Northcote Thomas and Andrew 
Lang, among others, argued against assumptions that 
Australian marriage systems constituted varieties o f 
group marriage (Thomas 1966 [1906]: 130-41) or that 
"ignorance" of physiological paternity was the result 
o f promiscuity (Lang 1905:190-93). Thomas's work 
contained a critique o f linguistic arguments which had 
been used to bolster assumptions about promiscuity 
among early humans and their Australian stand-ins. 
He asserted that kinship terminologies reflected social 
distinctions, not assumed biological connection. For 
example, he suggested that the Arunta term unawa 
referred to marriageable women, not simply to wives, 
and that it could not be used to assume that Arunta 
marriages involved large groups of women (Thomas 
1966 [1906]: 123). A . M . Hocart remarked in an article 
which appeared in Anthropos in 1937, with regard to 
a similar mistranslation of the Fijian term wait: "Upon 
this muddled lexicography has been built up a whole 
edifice of primitive promiscuity" (Hocart 1937:546). 

Around the turn of the century, a new characteri
sation of primitive sexuality developed in sharp contrast 
to previous images of licentiousness. Primitives increas
ingly came to be represented as under-, rather than over
sexed. For example, nudity was sometimes portrayed 
at this period as evidence o f lack of sexual imagination 
and refinement (Ell is 1910a). One scholar who helped to 
create the fable of the under-sexed savage was Havelock 
El l i s , one o f the founders o f sexology; a second was 
the Finnish sociologist and anthropologist, Edward 
Westermarck ([ 1891 ] 1901); a third was Ernest Crawley 
(1902). In countering the myth of the over-sexed savage, 
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these scholars resurrected a counter-myth which had 
some roots in 18th and 19th century portrayals o f some 
North American Indian groups, the fable o f the sexually 
underdeveloped savage. Primitives might no longer be 
seen as immoral and promiscuous, but they were viewed 
as lacking sexual refinement. Whether because of poor 
diet (Ell is 1910b, Westermarck 1901 [1891]) or super
stition and taboo (Crawley 1902), sexual lust was said 
to be limited in its expression except for brief saturnalia, 
which resembled the rutting season o f lower animals. 
Anthropology was still some distance from a discourse 
which might elevate both sexual pleasure and "primitive 
others", not to mention a truly relativist attitude toward 
sexual variation, though Ell is and Westermarck did offer 
some incipient attempts in that direction. 

Sex in Modern Sociocultural Anthropology: 
Mal inowsk i and M e a d 
Modern social anthropology made its debut in the 
second and third decades of the last century. Bronislaw 
Malinowski , self-characterised as the inventor o f 
participant observation and the functionalist school 
of anthropology, was established as a leader in his 
profession by 1925. Margaret Mead's fieldwork in Samoa 
and New Guinea established her reputation by the end of 
the 1920s. Malinowski 's Sexual Life of Savages (1929) 
and Mead's Coming of Age in Samoa (1928) described 
Oceanic societies which permitted premarital sex and 
seemed the better for it. Malinowski 's Trobrianders were 
held up by Bertrand Russell as evidence that alterna
tives to the Victorian family might be both natural 
and moral (Lyons and Lyons 2004:163). Malinowski 's 
book contains a description of sexual techniques in the 
Trobriands more detailed than anything in Mead's work, 
as well as a restatement o f Trobrianders' (supposed) 
ignorance of physiological paternity. Mead's text 
contains much less explicit sexual information. Both 
books endorse heterosexual marriage. 

We might observe an incongruity between the 
ostensible content o f the two books and the overt 
and doubtless sincere intentions of their authors. A 
primitivist reading is all too possible, though this would 
likely be a reading against the text. Primitivism is often 
part o f the rhetoric o f cultural critiques of modernity. 
In Malinowski 's case, such a critique is implicit in 
the text; in Mead's case it became explicit, ostensibly 
because her publisher thought it would sell copies 
(Lutkehaus 1995:190). Nonetheless, a primary aim of 
both Malinowski and Mead was to counter ethnocentric 
assumptions about primitive peoples. They wished 
to portray neither a sexual heaven nor a sexual hell . 
Malinowski was particularly inclined to dismiss exotic 
stories o f matriarchy and group marriage. A primary 
argument in both Mead's and Malinowski 's books was 
that sexual exploration and a premarital test o f compat
ibility led to more stable homes. 

Malinowski 's psychological functionalism resulted 
in an attempt to dissolve sexuality in a series o f 
interlinked institutions: the family, the matrilineal sub
clan, village politics, exchange networks and alliances. 
In this way he would "desexualise" the sexual problem 
(an expression Mal inowski used in 1928 in a conference 
attended by missionaries to the colonies [Lyons and 
Lyons 2004:175]), while managing to tell his readers a 
lot about Trobriand sexuality. In much o f Mead's writing 
there is an implicit functionalism. 

Whatever their private lives may have been like, 1 

both scholars were concerned about maintaining a 
respectable image in public. Mead never embraced any 
form o f political or social radicalism and, for a while in 
the 1950s, adopted a position on gender roles and the 
American family which has been criticised by feminists 
o f various persuasions. Mal inowski , along with Havelock 
El l is and Bertrand Russell, supported companionate 
marriage. He also supported Marie Stopes and her 
controversial but eminently respectable Society for Bir th 
Control and Constructive Racial Progress. Both scholars 
supported the view that heterosexual freedom made 
the occurrence of adult homosexuality less likely, and 
implied that such an outcome was desirable (see Mead 
1928:148-49; in a notebook archived at Yale University, 
Mal inowski commented that there was nothing to learn 
about homosexuality from Trobrianders, except that 
where there was sexual freedom, perversion did not exist 
[Malinowski n.d.:3]). Both Mead and Mal inowski were 
ambivalent about the reputation their work had brought 
them. Mead is reputed to have pointed out that only a 
small portion o f Coming of Age in Samoa was about 
sex. Mal inowski was most upset when a 1938 article 
in an Italian newspaper referred to him as a "Jewish 
sexologist". He (Mal inowski 1938) responded by asking 
Richard Thurnwald and Kazimierz Stolyhwo to make it 
public that, although no anti-Semite, he was a Gentile 
aristocrat and in no way a sexologist! 

The Emerg ing Turn 
The concern o f anthropology and anthropologists for 
academic respectability vis-a-vis other disciplines and 
their practitioners cannot be underestimated. In the 1920s 
and 1930s the institutionalisation of the discipline on both 
sides of the Atlantic was still in an early stage. A science 
that was overly involved in the study of pleasure and sexual 
functions might not be taken seriously. The function
alist anthropologists (largely in the U K ) and students o f 
culture and personality (in the U S A ) who emerged in the 
1930s, 1940s and 1950s were also increasingly concerned 
to protect the peoples they studied from colonial inter
ference and racial stereotyping. Avoidance (or even 
denial) o f sexual issues was one way to achieve this goal; 
an emphasis on the social rather than sexual functions o f 
exotic sexual customs may have been another. 
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There were also theoretical formulations which 
barred or hindered consideration o f sexuality. B y the 
late 1930s sexuality had been removed from the centre 
stage o f anthropological theory and practice. The 
structural-functionalism of Radcliffe-Brown and others 
(e.g., Fortes, Evans-Pritchard until the 1950s, Eggan) 
excluded the individual and the body in its focus on 
society, institutions and norms. Oceanists, however, 
w i l l note that the work o f Ronald and Catherine Berndt 
and o f H . Ian Hogbin provided some exceptions to this 
rule (see Berndt 1978 [1976]; Berndt and Berndt 1968 
[1951]; Hogbin 1931,1946,1947). 

Some later work in culture and personality had 
more to say about ecology, toilet training, weaning and 
projective systems than about directly-expressed sexual 
behaviour. Despite rejecting racial explanations, it could 
also be quite ethnocentric, as when Kardiner and Linton 
blamed castrating females for "race suicide" among 
the Marquesans o f Eastern Polynesia (Kardiner 1939, 
Linton 1939). 

In the 1960s and early 1970s the two dominant, rival 
trends in anthropology both excluded sexuality as such 
from their purview. Neo-evolutionism focused on cultural 
ecology and the development o f technology. In contrast 
to cultural ecology, the French and Brit ish versions o f 
structuralism dissolved the physical (including the 
sexual) in the cerebral. In Levi-Strauss's work sexuality 
is seen largely as a source and a site o f symbolic markers 
of difference—this is particularly true o f his dissolution 
o f the problem o f the incest taboo. Bodi ly experiences 
were declared "good to think with" (including doctrines 
of virgin birth, see Leach 1969). To some degree, this 
transfer o f interest from body to thought was a continu
ation of the relativist project. Nineteenth century evolu
tionary theory had accepted the Enlightenment dualism 
of body and mind, and positioned primitives under the 
inferior sign o f the body. Structuralists did not question 
the dualism, but they did attempt to relocate the primitive. 
The mind remained separate from and superior to the 
body, but primitives now had minds—on condition o f 
turning bodies into signifiers. 

In the early 1970s the tide had begun to turn. One 
should note the 1971 publication o f Human Sexual 
Behavior by Marshall and Suggs (albeit the edited 
volume was replete with homophobia and surprisingly 
ethnocentric value judgments) and Evans-Pritchard's 
writings on Zande heterosexuality and homosexuality, 
published shortly before his death (Evans-Pritchard 
1970, 1974, 1975). However, rather than the work o f 
these writers, it was that o f a new generation o f anthro
pologists, many o f them lesbian, gay and/or feminists 
which caused anthropologists to "rediscover sex", to 
use Carole Vance's (1991) words. Esther Newton's book 
on female impersonators Mother Camp (1972) was 
a pioneer in the field. One should also mention such 
later works as Kenneth Read's Other Voices (1980), 

Gilbert Herdt's Guardians of the Flutes (1981) and the 
important collection Sexual Meanings (1981) edited by 
Sherry Ortner and Harriet Whitehead. 

But has anthropology really rediscovered sex? 
The highly influential volume Sexual Meanings: The 
Cultural Construction of Gender and Sexuality (Ortner 
and Whitehead 1981) did so to some degree, while 
also continuing the symbolic and structuralist agenda. 
Its articles provided a wealth of information on sex in 
numerous cultures (including Mead's Samoa), but they 
were largely concerned with symbolic encodings of sex, 
gender, and prestige, a program set forth in the volume's 
introduction. One of the most discussed articles, Harriet 
Whitehead's "The Bow and the Burden Strap" (1981), 
considers institutionalised homosexuality and gender 
crossing institutions (the berdache tradition) among North 
American Native societies and concludes that it is wrong 
to see these phenomena in terms of "our" homosexu
ality—"their" concerns are said to be focused more on 
occupational choices than on desire (Whitehead 1981:80 
et passim). In doing so, Whitehead intended to counter 
pathologising and sensationalising tendencies which had 
been present in much earlier literature on these customs. 

There has emerged a large literature on the anthro
pology of homosexuality (or homosexualities), much of 
which combines advocacy with ethnography (see e.g., 
Blackwood and Wieringa, eds. 1999; Herdt 1992; Herdt 
and Boxer 1996; Kul ick 1998; Lewin and Leap, eds. 
2002; Murray 1992; Murray 2000; Murray and Roscoe, 
eds. 1998; Newton 1993; Sinnott 2004; Weston 1998; 
Will iams 1986). M u c h of this literature deals with issues 
of gender politics and economics. Discussion of sexual 
practice is often, though certainly not always, interpreted 
through these filters. In the quarter-century since the 
publication of Sexual Meanings (Ortner and Whitehead 
1981) there has been relatively little anthropological 
study o f heterosexual eroticism, though there are some 
important exceptions. Herdt and Stoller's Intimate 
Communications: Erotics and the Study of a Culture 
(1989) discusses Sambia heterosexual experience, 
including that o f a woman. 

Gender , Pol i t ics a n d Anthropo log ica l 
Re t i cence 
We have made some suggestions as to why anthropology 
has sometimes been more reticent about bodily pleasures 
than its reputation would suggest. There are some more 
observations which need to be made on this topic. 
Once cannot stress enough the degree to which sexual 
pleasure simply remained an unacceptable topic with 
which to associate either a discipline seeking profes
sional respectability or the subjects o f that discipline's 
enquiry whom anthropologists have been increasingly 
concerned to protect from racial stereotyping. 

In the culture of the academy, mind and theory have 
always carried more clout than bodies and pleasure. 
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Pierre Bourdieu (1984) has written about the tendency 
of culturally constructed taste to become more abstract 
and less embodied as one moves up the social scale. 
Anthropologists who wrote about sex improved their own 
as well as their subjects' chances of status enhancement 
by concentrating on the mental, or at least the political, 
rather than the physical. 

There is also a gendered aspect to the concern for 
professional credibility. Both in popular conceptions 
and in the division of labour which worked itself out in 
the history of anthropology, bodies, particularly sexual 
bodies, were distinctly feminised. The highly visible 
persona of Margaret Mead as a student o f female sexuality, 
childbirth and lactation may have put others off the topic, 
especially men—it certainly led to her own stigmati-
sation in some anthropological quarters. Mead herself 
was disturbed by discussions of sex which she saw as 
masculinised—for example Er ik Erikson's claim for an 
"intrusive" stage in the child's sexual development (see 
Mead 1939)—or which seemed, like the Kinsey Report, 
to emphasise the purely mechanical at the expense o f the 
emotional (Mead 1948), itself a traditional "feminine" 
complaint (see Lyons and Lyons 2004:184-215). When 
anthropology rediscovered sex, in many cases what it 
really did was to theorise sex, thereby making it both 
more prestigious and more masculine, whether men or 
women were actually doing the writing. Insofar as much 
of what was being rediscovered—though according to 
Murray (1997) it had hardly been discovered—was the 
cross-cultural variety of homoerotic practice, it was even 
more necessary to cloak it in highly abstract theory to 
make it a suitably serious topic for discussion, especially 
when those discussing it were lesbian women and gay 
men trying to defend their own precarious positions in 
the academy. Writers on sexuality beyond the borders o f 
anthropology were subject to many (likely more) o f the 
same pressures and produced a theoretical framework 
(queer theory, constructionism, performance theory) 
which has sometimes been curiously disembodied in 
its language while insisting that social and symbolic 
categories are, in fact, embodied. These developments 
had some influence on anthropological writing, especially 
during the 1990s. 

The global spread of HI V / A I D S has caused medical 
anthropologists, for whom sex had not previously been 
an area of particular interest, to pay attention to local 
patterns of sexual behaviour. Several articles in the 
collection 77ie Time of AIDS: Social Analysis, Theory, 
and Method (Herdt and Lindenbaum 1992) made a 
forceful case for the need o f anthropologists studying 
sexually transmitted disease to integrate an awareness 
of the social construction o f "sex" with knowledge of 
actual sexual practices, thus l inking constructionist and 
positivist approaches. Parker's article in this volume 
(Parker 1992) makes a particularly strong case for this 
combined methodology. 

There are other contemporary anthropological 
discourses in which significant information about 
sexuality may be found, though "sex" is not their core 
concern. The study o f colonial history and governance 
has included discussion of the sexual regimes associated 
with the colonial encounter (Manderson and Jolly 
1997; Shaw 1995; Stoler 1995, 2002). Female genital 
surgery is another topic, related to the broadly defined 
domains o f both medical anthropology and colonial and 
postcolonial history, which has provided an opportunity 
for discussion o f sexual experience, especially that o f 
women. El len Gruenbaum, for example, reports that 
infibulated Sudanese women convincingly described 
orgasmic experiences which most Westerners would have 
assumed were impossible (Gruenbaum 2001:133-57). 

Another factor which must be considered (apart, o f 
course, from matters o f accuracy, something which Ann 
would not want us to forget) is the changing relationship 
between the prevailing attitudes o f anthropologists on 
sexual matters and those o f their informants. Since the 
19th century there has been an almost total reversal in the 
probability that anthropologists' subjects, as opposed to 
anthropologists themselves, are likely to hold sexually 
conservative religious beliefs. In New Guinea, some 
mission-connected Sambia have rejected Gilbert Herdt's 
claim that boys fellated older adolescents and young 
men as part o f Sambia initiation, though Herdt has 
stood by his findings (Dariawo et ai. 1999, Herdt 1999). 
Derek Freeman (1983,1999) claimed that contemporary 
Samoans are horrified by Mead's alleged portrayal o f 
them as sexually liberated (though we suggest that she 
fell far short o f doing so). Such contexts provide a new 
set o f difficulties for anthropologists who wish to write 
about sex in the post colonial world . 2 

Has Anthropology Rediscovered Sex—or ever 

Un-Discovered it? 

Throughout the history we have been describing, anthro
pology, for better or worse, has been a fairly consistent 
voice proclaiming that there was more than one way to 
do sex. This is, in our opinion, an important contribution 
and one which we hope w i l l continue; though how it 
continues w i l l depend on the polit ical and social issues 
which emerge. Though Mead and Mal inowski were 
far less permissive in their writings on Polynesian and 
Melanesian sexuality than many have believed, their 
reports o f premarital experimentation in the Trobriands 
and in Samoa certainly caused disquiet among some of 
their more conservative contemporaries and were quoted 
by advocates o f reform. The label "anthropology" gave 
some limited respectability to writings about sex, 
whatever the flaws o f such texts, at the same time that 
such writings limited the respectability o f anthropology 
itself. Insofar as anthropology adopted reticence, it did 
so in part to counter the highly racialised images o f its 
early history. 
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N o t e s 
1. Until recently, more information has been available 

concerning Mead's life than Malinowski's. A recent book 
by a contributor to this volume, Michael W. Young's 
Malinowski: Odyssey of an Anthropologist 1884-1920 
(2004) represents a major step toward remedying this 
imbalance. 

2. Tom Strong (pers. comm.) notes that in the case of some 
New Guinean cultures, a certain prudishness about sex 
related to cross-sex pollution fears has been replaced with a 
prudishness about sex related to Christian morality and sin. 
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Sex, Procreation and Menstruat ion: 
North Mekeo and the Trobriands 

M A R K M O S K O Australian National University 

The first time I remember hearing about A n n Chowning 
was in 1973 when I was a graduate student preparing 
for my first ethnographic fieldwork among the Roro 
peoples of the southeast coast o f Papua New Guinea. 
Although I had spent the previous year reading all 
available published information on Roro, it was clear 
that my growing sense of the culture, social organi
sation and colonial history contained echoes o f my prior 
reading of Malinowski 's classic accounts o f Trobriand 
Islanders—Austronesian-speaking relatives o f Roro. 
Perceiving this, one of my doctoral advisors, Eugene 
Ogan, suggested that enroute to Roro I should seek out 
A n n Chowning at the University o f Papua New Guinea. 
He stressed that, although she had not done fieldwork in 
the Trobriands, she was without peer in her command 
of both ethnographic and comparative knowledge of 
the region; and i f there were reasonable grounds for 
critiquing my Trobriand-inftected views o f Roro, A n n 
better than anyone would be able to point them out. 

In those days, comparative studies were as highly 
valued in the discipline as detailed ethnographies o f 
single societies, the assumption being that the systematic 
cataloguing and analysis o f parallels and divergences 
across societies could provide the most reliable route 
to significant cross-cultural generalisation. Since then, 
anthropology and cognate disciplines have tended to 
turn away from both comparison and generalisation, 
of course, pursuing enquiries aimed instead at, for 
example, reflexive accounts o f fieldwork experience, 
historical treatments of globalisation and the spread of 
Western hegemony, the writing o f ethnographic texts, 
or critiquing most forms of scientific generalisation. 
Curiously, however, even at the time o f my first fieldwork 
in the mid 1970s, it was often remarked that those who 
excelled at broad comparison and theory-building were 
typically handicapped when it came to detailed ethno
graphic description, and vice-versa. Tensions between 
particularistic and generalising approaches in anthro
pology thus long precede the relatively recent censures 
of the post-modernists. In any case, it is A n n Chowning's 
exceedingly rare combination of talents for encyclo
paedic mastery of Melanesian ethnography and for 
comparative and theoretical insight that partly inspires 
this paper's abiding curiosity over southeast Papuan and 
Massim connections. 

M y other point o f inspiration rather obliquely 
follows from this. Upon reading Ann's article "Sex, 
Shit, and Shame: Changing Gender Relations A m o n g 
the Lakala i" (Chowning 1989), I was struck by her 

account o f a society where—it seemed incredible—it 
was claimed that certain people did not shit. How could 
there be such a population that dismisses the obvious 
facts o f biology, or keeps secret the knowledge that 
adult men defecate just l ike everyone else? A n d i f it was 
true that Lakalai men successfully kept their shit secret 
from their wives (of al l people), what could possibly 
explain this? Wel l maybe, as head o f several academic 
departments in North Amer ica , Aotearoa/New Zealand 
and Australia over nearly three decades, one possibility 
comes to my mind. The puzzle o f secret defecation may 
extend far beyond the Lakalai or even Melanesia. Several 
o f my colleagues over the years, for example, while not 
exactly denying that they shitted, certainly made as i f 
theirs didn't stink. 

N o w A n n , who likewise headed an academic 
department for many years, also found her own inter
pretive solution to Lakalai secret defecation through 
cross-cultural comparison, albeit different ones; that 
is, with Sengseng, Kove and M o l i m a where she has 
worked and with Chaga o f East Afr ica where she has 
not (Chowning 1989:25-26, 32n). 

This paper therefore focuses on two ethnographic 
puzzles analogous to Lakalai secret defecation: the 
denial by North Mekeo villagers (inland neighbours 
to Roro among whom I ended up conducting my 
doctoral research)1 that woman can conceive a foetus 
as a result o f a single act o f sex; and initial reports 
that Trobriand Islanders disavowed the facts o f physi
ological paternity. Trobriand cultural understandings 
o f human procreation have o f course already attracted 
considerable anthropological attention. But regardless 
of the many post-Malinowski clarifications which have 
effectively discredited earlier claims o f "virgin birth", 
Trobrianders' views on human reproduction continue 
to attract anthropological attention as somehow 
anomalous (e.g., Spiro 1982; Van Dokkum 1997, 2000; 
cf. Mosko 1998). Although my account o f North Mekeo 
procreative knowledge has not generated anything like 
the controversy surrounding the Trobriands, several 
colleagues and students over the years have expressed 
similar amazement, v iz . surely North Mekeo have 
sufficient empirical evidence to see that "once was 
enough". Rather than relying on our common sense 
to explain these riddles, however, following Chowning 
I shall draw upon several other features o f the two 
cultures, particularly those involving wider knowledge 
o f gender capacities and differences, for comparison 
and analogy. 
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Aside from any new insights that this exercise 
might y i e l d I justify this juxtaposition on grounds that 
North Mekeo and Trobriands are fairly closely related 
culturally, linguistically and socially. Within the Papua 
Tip Cluster o f Oceanic languages, the Northern Massim 
group including the Trobriands (Kil ivi la-Louisiades) 
is more closely related to North Mekeo and other 
southeast coastal Austronesian languages (Central 
Papuan) than to the languages of the southern Massim 
(Suauic and North Mainland/D'Entrecasteaux) spoken 
by peoples with whom Trobriand Islanders have had 
much more intensive relations, at least in the colonial 
era (Ross 1988:190-95). A l s o , North Mekeo shares with 
Northern K i r iw ina in the Trobriands the institution of 
hereditary chieftainship which is absent elsewhere in 
the Southern Massim. North Mekeo clans and lineages, 
however, are patrilineal, whereas Trobrianders and other 
Mass im groups are usually taken as to be matrilineal—a 
difference that might bear strongly upon indigenous 
procreation theories. Although I have written about 
these matters for both societies separately (Mosko 1983; 
1985:Chs 4, 9; 1995; 1998), here I wish to illustrate the 
synergies I see emerging through shifting perspectives 
back and forth between the two. 2 

North M e k e o 
A s it is less well-known, I begin with North Mekeo. 
Although villagers become members o f father's clan and 
lineage (ikupu), the indigenous theory o f human repro
duction indicates that every chi ld is conceived from the 
mixing o f the procreative 'bloods' (ifa) o f opposite-
gendered parents in roughly equal proportion—father's 
'semen' (ilaila) and mother's 'womb-blood' (ifa 
inainga)—excreted at the moment o f sexual climax 
from the insides o f their bodies into the mother's 'womb' 
(ina)? In the act o f sexual intercourse, the bodies o f the 
couple are regarded as 'open' (pafiake), a condition 
distinct from the 'closure' (ikupu) o f sexual abstinence 
when men 'tighten' (engope) their bodies preliminary 
to performing magic and sorcery or when women 
gradually wean their suckling babies. Consequently, 
every human being is understood to share blood with all 
o f his/her bilateral relatives, but these are nonetheless 
differentiated in accordance with the contrast o f patri-
lateral 'male blood' (ifa manguaenga) versus matri-
lateral 'female blood' (ifapapienga). 

Although semen and womb-blood are both classified 
as 'b lood ' , they are seen as distinct, with complementary 
contributions to the foetus. Whereas the mother's womb-
blood is 'wet' or ' f lu id ' (ekome) and 'soft' or 'shapeless' 
(apimeke), father's semen is 'd ry ' (iongongongo) and 
'hardening' or ' sol idifying ' (etsinoka). When these two 
bloods mix in the mother's womb, the semen supposedly 
dries and hardens the womb-blood so that it takes the 
form of a human foetus. When semen and womb-blood 
in appropriate quantities are mixed together—generally, 
over three months o f regular sexual intercourse without 

the woman's menstruating—they are regarded as 
sufficient for conception to occur and for the initiation 
o f 'pregnancy' (inaenga) proper. 

So far, I believe. North Mekeo notions of procreation 
stand as fairly run-of-the-mill for Melanesia generally. 
On closer inspection, however, the North Mekeo case 
begins to appear as distinctive. The metaphors of 'hot' 
or 'heat' (tsiapu) and ' co ld ' (ekekia) are used system
atically in the culture to refer to practically all varieties 
of human agency or sk i l l , including procreation. To 
affect whatever kind of desired change in something or 
someone, it is necessary to apply the appropriate sort of 
'hot' or 'heat'. In the context o f reproduction, the source 
of 'heat' is sexual exertion itself. The word for 'vagina' 
(ito) is the same word as for 'fire' ( to) , and it is with the 
'heat' generated in or on the mother's vagina/fire during 
coitus that small amounts o f the semen and womb-blood 
that are ordinarily retained inside the couple's bodies are 
made to ejaculate into the cavity of the mother's womb 
(see Mosko 1985:60-99). 

This heat metaphor is relevant to villagers' claims 
that women cannot conceive from a single act o f sex, or 
even a few such acts distributed unevenly in time. The 
sporadic mixing o f semen and womb-blood in a woman's 
womb is described as ' co ld ' for conceiving a child. This 
is virtually identical to the claims that by itself a woman's 
womb-blood in any quantity is ' co ld ' or 'not enough' 
(aisekainia) to conceive a foetus, or that a man's semen 
by itself is ' co ld ' and insufficient for conception. In the 
typical situation, it is thought necessary for a husband 
and wife to deposit considerable quantities o f semen 
and womb-blood in the mother's womb through regular 
sexual intercourse over at least three months to build 
up "enough" blood so that a child can be conceived. 
Only this considerable quantity of deposited semen and 
womb-blood mixed together is regarded as sufficiently 
'hot' to produce pregnancy. 

Equally anomalous from a Western perspective, 
perhaps, i f a couple does engage in intermittent sexual 
intercourse that is 'not enough' or too ' co ld ' for 
conceiving a child, the deposited semen and womb-
blood w i l l eventually emerge from the woman's vagina 
as menstrual blood (ngaua eisa, literally 'she sees the 
moon') . Thus, while menstrual blood is understood to 
include the sexual contributions of a woman's male 
partner (i.e., his semen) that is insufficient for conception 
to occur, menstruating women supposedly excrete their 
own blood only as a consequence of sexual activity; 
that is, women do not menstruate spontaneously or 
"naturally"—a claim in itself not dissimilar perhaps to 
Lakalai denials o f adult male defecation. 

On first inspection, these seeming anomalies offer 
several interesting points o f contrast with anthropo
logical reports o f Trobriand reproductive theory. The 
North Mekeo notion that a couple must have many acts 
o f sex to conceive a child would appear to be the radical 
opposite o f the Trobriand "ignorance of physiological 
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paternity" as originally reported by Mal inowski (1929), 
where women supposedly conceive children without 
blood- or other biological contributions from the father. 
But also, where North Mekeo maintain that women 
menstruate as a consequence of sexual relations with 
men, there does not appear to be any corresponding data 
available for the Trobriands. However, it would not be 
unreasonable to presume that in the absence of evidence 
to the contrary, in the Trobriands, given the ethnographic 
importance placed on menstrual blood in procreation 
and matriliny, women might be viewed as menstruating 
independent o f sexual activity with men (see below). 

Despite these apparent polarities, there is at least 
one area where North Mekeo and Trobriand procreative 
views do seemingly converge. For North Mekeo, a 
few sporadic acts o f sex are insufficient for a woman 
to conceive; thus a little bit o f sex is irrelevant towards 
conception. This notion very closely approximates 
original reports for the Trobriands, viz. that women can 
engage in sexual relations in the relative security that it 
wi l l not result in pregnancy. North Mekeo women who 
have only infrequent or irregular sexual relations with 
men appear to be as safe from becoming pregnant as 
sexually active Trobriand women. 

With these particular points o f comparison in 
mind, I now turn to reconsider the Trobriand case for 
indications of the light that North Mekeo materials 
might shed upon it, and vice-versa. 

Trobr iands 
Ethnographic anomalies regarding Trobriand 
conception beliefs have, o f course, been self-evident 
since Malinowski 's (1929, 1954) earliest reports o f 
the people's supposed "ignorance of physiological 
paternity". A s originally related, Trobrianders denied 
that fathers contributed physiologically to the make-up 
of their children; rather, the child's 'b lood ' came from 
its mother's menstrual blood which was animated by a 
baloma (dead person's) spirit o f her clan and subclan 
(dala), independent of the mother's relation to the father. 
In the absence of a physical tie, fathers were not really 
related as kin to their children; they were 'strangers' 
(tomakava) connected to their own children merely as 
a consequence of being the children's mothers' spouses. 
The contrast with North Mekeo notions of procreation 
could hardly be greater. 

Thanks to the additional ethnographic information 
provided by Austen (1934), Leach (1961), Powell (1968), 
Weiner(1976, 1978a, 1988)and Montague (1971, 1978, 
1983, 1985, 1989), however, we possess a much fuller 
account o f indigenous Trobriand beliefs in this area, 
suggesting that contributions from the father are no less 
critical to procreation and other dimensions o f sociality 
than those of the mother. However, through comparison 
with analogous beliefs o f North Mekeo, I suggest here, 
further insights regarding Trobriand conception theory 
become possible which, consequently, have additional 

implications for the above anomalies distinctive to the 
North Mekeo case. 

There seems to be agreement among commentators 
that Trobrianders believe that upon death, baloma spirits 
of dead humans travel to the spirit world, Tuma, where 
they engage in activities not dissimilar from those prior 
to death, except that they do not labour—they spend 
most o f their time courting and engaging in sexual 
intercourse. Even in Tuma, though, baloma spirits age as 
their head-hair greys and their skin becomes hairy and 
wrinkled. Thus they periodically shed their skins to be 
reborn with black head-hair and hairless youthful smooth 
skin. Occasionally, though, baloma sorcerers practice 
their magic on other baloma, making them tired o f the 
spirit life, weak and sick; these baloma become 'spirit 
children' (waiwaia). Alternatively, the sexual activity of 
baloma spirits is thought to result in their giving birth 
to waiwaia children. A waiwaia spirit child is escorted 
back to the human world by its baloma mother and 
father on floating rubbish or sea-scum where it can find 
a woman of the same dala ('matrilineage'), enter her 
body and combine with her menstrual blood to conceive 
a foetus (Malinowski 1929:170-75; Montague 1978:3-5, 
1983:39, 1989:24; Weiner 1976:121-23, 1988:53-77). 

A s for father's procreative contributions, it seems 
that it is necessary for a woman's vagina to be opened for 
her to become pregnant, although this could be affected 
by physical penetration other than through sexual 
intercourse (Mal inowski 1929:180-81). Interestingly in 
comparison with North Mekeo sexuality, the infertile 
unpierced vagina is conceived as being 'shut' or 'closed' 
(kalaputu), where the fertile vagina is regarded as having 
been 'opened'; moreover, it takes more than one act o f 
penetration for a woman's vagina to be opened suffi
ciently to enable her to become fertile (Mosko 1983, 
1985:Chs4-5; Powell 1934:102,105). 

Beyond this, a father's sexual intercourse with 
the mother involves two contributions to the growth of 
their foetus-children in addition to and complementary 
to the mothers' blood and matrlineage baloma spirit. 
First, the father's "hammering" (Asten 1934:106-7) or 
"pounding" (Montague 1978:29) on the mother's cervix 
during sex is required to 'close ' (etaboda) the uterus so 
that her menstrual blood (buyai) can coagulate into a 
body. The father's "hammering" or "pounding" contri
bution is accompanied by warmth that his body provides 
to the body o f the mother. The "hammering" and warmth 
are understood as two among many instances o f how 
Trobriand fathers 'nurture', 'care for' or 'provision' 
(yamata) their young children. 4 A father, for example, 
commonly rubs the swollen belly o f his pregnant wife, 
speaks to the child and admires it before it is born. He 
is publicly recognised as the provider o f mashed food 
for nursing the infant almost from birth. Typically it is 
he who is expected to carry the baby in his arms or on 
his knee, keeping it warm against his body, carrying 
firewood for it, sleeping next to it, fondling it, caring for 
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its toilet and cleanliness, and providing it with names 
and body decorations. These are all instances o f yamata 
'nurturing'. Second father's nurturing contributions 
in sexual intercourse are understood to be effective in 
'checking ' , 'stopping-up', 'coagulating'or 'hammering-
back' the woman's menstrual flow resulting in the 
'shaping' or ' forming' o f the menstrual blood so that the 
resulting child assumes the physical form or appearance 
o f the father (Austen 1934:103-5,107,112; Leach 1961; 
Mal inowski 1929:204,207-8; Montague 1971:358-61, 
1978:4,29, 1989:24; Sider 1967; Weiner 1976:123, 
129, 133, 1978a:182, 1978b, 1988:57-61). The term for 
this process of 's topping-up' , 'checking ' , 'coagulating', 
'shaping', ' forming ' , etc. is kuli (Mal inowski 1929:204, 
207-8), which my recent investigations on K i r iw ina 
confirm. These distinctively procreative paternal 
influences are understood to be congruent with fathers' 
other contributions to the formation, growth, strength, 
appearance and attractiveness throughout their lives 
(Austen 1934:10; Malinowski 1929:20-1,176,201,204-8; 
Mosko 1985:210-12, 1995, 1998; Weiner 1976:123-30, 
1988:56-9). 

A n o m a l i e s P o s e d a n d R e s o l v e d 
A t this juncture, it might be worth digressing for a 
brief comparison with North Mekeo. In the terms o f 
both cultures, women cannot conceive independent o f 
sustained sexual intercourse. Even in the Trobriands, a 
young woman whose vagina has not been opened through 
sex or mechanical means supposedly cannot conceive, 
and normally fathers and mothers are understood to make 
two types o f analogous contribution to the conception 
o f their children: mothers give substantial blood and 
insubstantial spirit, fathers give substantial nurturance 
and insubstantial form. A m o n g North Mekeo, fathers 
and mothers each analogously contribute two bloods 
differentiated as to gender, genealogy, and patrilineage 
identity. Interestingly, fathers' procreative agency for 
both North Mekeo and Trobriands involves the bestowal 
o f non-substantial hardening, coagulating, shaping or 
forming influences whereas mothers' complementary 
agency consists in providing relatively wet and shapeless 
matter or substance. The sexual activity which is required 
for procreation in both contexts is accompanied by, or 
generative of, heat or warmth. In comparison with North 
Mekeo, Trobriand understandings so far do not appear 
all that anomalous or exceptional. 

But can this clarification o f the Trobriand case shed 
additional light on the anomalies noted above for North 
Mekeo? Recall that North Mekeo villagers insist that 
a woman who participates only infrequently in sexual 
intercourse has little need to worry about becoming 
pregnant. A woman must engage in numerous acts o f 
sex over an extended period (minimally three months), 
sufficient to produce many deposits o f semen and womb-
blood and ultimately pregnancy. Failing that, one or just a 

few acts o f sex cannot produce pregnancy. In theTrobriand 
counterpart, the repeated pounding of the woman's cervix 
in sex over an extended period stops-up menstrual blood 
that forms a foetus's body; by implication infrequent 
sexual intercourse should not result in pregnancy. 

Apparently in the Trobriands as among North 
Mekeo, it is not until after a woman has missed three or 
so menstrual periods while she has been sexually active 
that she is adjudged to be pregnant. There are indications, 
however, that only after sufficient blood in the woman's 
womb has accumulated, as a consequence of the father's 
nurturant hammering and checking, that it w i l l flow to 
her head where it can jo in with a waiwaia infant spirit. 
From there the waiwaia flows downwards, enlarging and 
darkening the breasts as it passes on the way to the womb 
to become an 'embryo' (veguvegu) (Austen 1934:108-
9). This, I believe, is a critically important amendment 
to the ethnographic depiction of Trobriand procreative 
theory; namely, that the waiwaia spirit child does not 
merge with the mother's menstrual blood until a consid
erable quantity o f it has been stopped-up in consequence 
of sexual intercourse with the woman's partner. Coitus 
and the resulting production o f menstrual blood, in other 
words, precede spirit penetration or "conception" (cf. 
Van Dokkum 2000). Interestingly, too, Trobriand like 
North Mekeo "pregnancies" categorically last by these 
calculations roughly six months (Austen 1934:109-10). 

A l s o , Kathy Lepani, who has recently conducted a 
year o f fieldwork investigating sexual ity and reproduction 
in the Trobriands, reports (pers. comm.) that ideally it is 
only when a couple agree to create a publicly affirmed 
domestic relationship that they initiate exclusive sexual 
relations with one another and also lie and sleep together, 
sit and eat as a couple, the man bringing firewood and 
yams, and so on. It is in this complicated context that the 
woman can be expected to become pregnant (see also 
Austen 1934:104). 5 This is consistent with the notion 
that a woman sleeping with multiple male partners is less 
likely to conceive a child because there is not a singular 
source o f paternal nurturance and resulting form. It 
would seem that as long as a woman engages in sex with 
a diversity o f men, the potential paternal nurturance she 
receives is insufficient to result in a coherent shape or 
form for a developing foetus. 

Reflecting back on the North Mekeo case, the usual 
situation for conception to occur is also in exclusive 
sexual relations of marriage. But it might well not be 
a matter merely o f the quantity o f father's semen and 
mother's womb-blood deposited into her womb, but 
the quality; i.e., the Trobriand example suggests that 
for sexually active North Mekeo adolescent women, a 
safe-guard against pregnancy (short o f abstinence) is to 
engage in sex only intermittently and also with multiple 
partners. A t any rate, the comparison with Trobriands has 
generated a plausible hypothesis that can be empirically 
examined on my next trip to the field. 

58 



SEX, PROCREATION A N D MENSTRUATION 

What of the North Mekeo claim that women 
menstruate only as a consequence of acts o f heterosexual 
intercourse in insufficient frequency or quality to result 
in conception and pregnancy? The Trobriand case, as it 
has been reported in publications so far, would imply 
that women menstruate naturally or spontaneously as 
they enter adolescence, independent of the sort o f limited 
sexual activity which among North Mekeo is said to result 
in menstruation. However, given the importance that has 
been placed upon menstrual blood (buyai) in reports o f 
Trobriand conception theory and personal identity, it 
is certainly anomalous that very little additional ethno
graphic information on this matter exists. Most descrip
tions of menstrual blood in the Trobriands would seem to 
imply that it is o f the same substance as the bodily blood 
of women and foetuses. However, Mal inowski noted that 
menstrual blood is conceptually and linguistically differ
entiated from bodily blood and "is spoken o f with the 
same possessive pronouns as are used for ornamentation 
and articles o f apparel (second nearest possession)" 
(1929:169). Montague (1971:361, 1978:34) reports as 
well that menstrual blood is classified separately from 
the blood of bodies as a bodily residue along with faeces 
which the body excretes as a result o f consuming food or 
which are classified as a particularly unacceptable form 
of food itself. A s noted above, fathers are ideally the 
persons who in their nurturing and forming capacities 
provide both food and body decorations to their young 
children and clean away their faeces, implying that 
menstrual blood too is associated with sexual intercourse. 
In this connection, Malinowski (1929:304) notes also 
that women wear longer skirts than usual when they are 
menstruating similarly to when they are mourning (i.e., 
in the process of extinguishing or de-forming prior male 
or paternal contributions; see Mosko 1985:220-24), 
which is again consistent with the reciprocal forming 
agency typical o f father-child relations. 

The association of women's menstruation with 
sexual intercourse is implicit as well in Trobrianders' 
gender notions. For them, as for North Mekeo, menstru
ation and pregnancy are regarded as mutually exclusive 
processes. But it needs to be stressed also, only women 
can menstruate. Women's bodies are viewed as relatively 
insubstantial or 'squishy' (pwapwasa) compared with 
men's substantial or 'hard' or ' so l id ' (kasai) bodies, and it 
is that insubstantiality which positions them as conduits 
between the baloma spirit and living human worlds. 
Women's capacity to menstruate is thus an indication also 
of the squishiness of their bodies (Montague 1983:38-
39). However, humans as foetuses and new-born infants 
are also viewed as relatively insubstantial and squishy 
beings, and thereby vulnerable to harm from the hardness 
of men's bodies (Montague 1985:90-92). For this reason, 
married couples suspend sexual intercourse soon after the 
woman is acknowledged to be pregnant for fear that the 
father's penis w i l l k i l l the child, and fathers are prevented 
from direct physical contact with their newborn babies 

during the immediate post-partum period (Malinowski 
1929:227-28, Montague 1985:89). This suggests that a 
woman's squishy body is potentially vulnerable also to 
a man's hardness when sexually penetrated; specifically, 
I suggest, sexual pounding opens a woman's body so as 
to release menstrual blood from the interior o f her body 
into her womb. In this view, then, sexual intercourse has 
several consequences for Trobriand as for North Mekeo 
women: it opens a woman's body so that menstrual blood 
is released to her womb; frequent sexual intercourse with 
the same male partner effectively closes the woman's 
uterus resulting in pregnancy; and infrequent sexual 
intercourse or sex with multiple partners w i l l be insuf
ficient to close the uterus and for pregnancy to occur, so 
the woman w i l l menstruate. 

In recent discussions, Kathy Lepani has confirmed 
that menstruation in the Trobriands is closely tied to 
sexual activity: 

I don't think it is clear from the literature that men
struation is understood separately from intercourse 
in the Trobriands. Women have told me that when a 
young girl starts menstruating it means she is ready 
to start having intercourse. Others contradict this 
and say that intercourse wil l bring on menstruation; 
that is why they encourage their young daughters to 
become sexually active, so they will start menstru
ating. Others say that when a young girl starts men
struating for the first time, women will say to each 
other, oh, yes, she has started having sex. But it is 
not necessarily tied down to one explanatory model 
of cause and effect. (Kathy Lepani pers. comm.) 

Clearly Trobriand views of menstruation are as 
complex as their understandings o f procreation, but the 
strong possibility remains that the North Mekeo view o f 
menstruation as occasioned by sexual intercourse is not 
out o f place. 

Neither, perhaps, are Trobriand ideas about 
the variety o f women's sexual partners out o f place 
among North Mekeo. Montague has observed o f 
the Trobrianders she studied, "Kaduwagans say that 
unmarried girls should either sleep with various men 
frequently, or with a potential spouse infrequently. This 
avoids problems" (1978:29). A s I originally reported 
regarding North Mekeo denials o f the possibility o f 
"virgin menstruation": 

Before a girl's breasts enlarge, she does not 
menstruate. She is not sleeping with any lovers. 
When her breasts do enlarge, bachelors wil l begin 
courting and using their love charms on her. [With 
courting ritual] one bachelor wil l change her mind 
away from the words of her fathers and brothers, 
so she wil l secretly admit him to her mosquito net 
at night after the others are sleeping. Afterward the 
girl wil l menstruate. So when the people see a girl's 
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breasts grow, they know the bachelors will court, 
and she wil l sometimes let one of them sleep with 
her. If she does not copulate too much, she will 
not become pregnant. She will only menstruate. 
Everyone knows single girls are having sex. 
(Mosko 1985:65) 

For North Mekeo single girls, then, the avoidance 
of pregnancy might not be as simple as l imiting only 
the amount o f sexual intercourse, but also the variety. 
Modest amounts o f sexual intercourse with different 
men—i.e., with men whose different semens contain 
diverse coagulating properties—may greatly decrease 
the likelihood of forming coherent human offspring. 

C o n c l u s i o n 
Indigenous North Mekeo and Trobriand cultural 
understandings about human procreation in the ethno
graphic literature of Melanesia have generally been 
presented as polar opposites. Part and parcel o f this, 
accounts o f North Mekeo and Trobriand procreative 
beliefs have involved distinctive conceptual anomalies. 
Despite many generations o f anthropological study and 
debate, the legacy o f Trobrianders' denial o f physi
ological paternity as originally reported by Mal inowski 
continues to affect the way anthropologists perceive 
them as anomalous, while little has been asked or 
written about Trobrianders' corresponding beliefs about 
menstruation, despite the prominence o f menstrual 
blood in indigenous theories o f human reproduction and 
sociality. North Mekeo disavowals that "once is enough" 
and that women can spontaneously menstruate would 
appear to be no less anomalous in terms of Western 
perspectives, but they have failed to provoke comparable 
anthropological controversy. In this essay, I illustrate 
how careful attention to the detailed ethnography of 
the two cases read against other materials from within 
the same systems and compared reciprocally between 
them can go a long way toward both explaining away 
their respective anomalies and removing many of the 
perceived divergences between them. 

A c k n o w l e d g e m e n t s 
Professor Ann Chowning has been a friend and strong source 
of support to me for many years when she did not necessarily 
have to be. I have learned much from her and her writings, 
more than is reflected in this paper. For the sake of the North 
Mekeo materials presented here, I am indebted as always to 
the many villagers who have always been so hospitable to 
me and my family. Kathy Lepani and her two field assistants, 
Diane Lepani (no relation to Kathy) and Florence Mokolava, 
were of considerable assistance to me during a debut fieldtrip 
to Kiriwina in September 2003, which afforded me an 
opportunity to test in the field numerous details of my prior 
analyses that were based on published materials only. I am 
particularly grateful to Kathy for her comments on an earlier 
draft of this essay and for permission to quote several extracts 

from our correspondence, although 1 am employing her 
information for purposes different from hers. Susan Montague 
also generously granted me permission to quote from her 
unpublished manuscript (1978). 

N o t e s 
1. For various reasons, I ended up conducting my first and 

subsequent fieldwork among a different but closely related 
population, the North Mekeo, but that is perhaps a story for 
another day. 

2. I employ this reciprocal tacking between the two societies 
in their supposedly "traditional" conditions in seemingly 
blatant disregard for the profound historical changes that 
either may have undergone since contact with European 
forces (see also Mosko 1994). Of course, questions of 
historical transformation are not irrelevant, but in my view, 
to be as free of ethnocentric distortion as possible, they and 
their answers must be informed preliminarily by detailed 
ethnographic analyses—and perhaps also comparisons— 
on the order of those attempted here. As regards the two 
cases at hand, for example, I can point readers to other 
publications (Mosko 1989, 1992, 1995, 1999, 2001, 
2002a, 2002b, 2004, 2005) which seek to show, firstly, 
that "traditional" North Mekeo and Trobriand notions of 
human reproductive capacity have had profound implica
tions for indigenous understandings of men's and women's 
agency in both pre- and post-contact settings and, secondly, 
that thereby such local notions of indigenous agency have 
played instrumental roles in the shaping of processes of 
historical change and transformation. 

3. The term ina serves as both 'womb' and 'mother'. 
4. Following Weiner (1988:56), I earlier translated kopoi as 

'feeding', as when fathers 'feed' or 'nurse an infant' (Mosko 
1985:Ch 9, 1995). On the basis of her recent enquiries, K. 
Lepani (pers. comm.) reports that 'feeding' may not be the 
best English gloss for kopoi: "while [kopoi] evokes develop
mental/nurturing metaphors it does not translate as 'feeding' 
in relation to food". My own recent enquiries indicate that 
kopoi refers somewhat more narrowly to the 'carrying' that 
fathers perform when they carry their infants in their arms, 
carry firewood, warm their infants and spouses, and when 
children 'carry' their father while grieving. Fathers' sexual 
hammering that results in coagulating mothers' menstrual 
blood can therefore be seen as consistent with other types 
of paternal 'carrying' that affect the formation of foetus' 
bodies. Evidently, acts of kopoi 'carrying' and the literal 
acts of 'feeding' are instances of generalised 'nurturing', 
'provisioning' or 'caring' (yamata) that fathers and children 
contribute to each other. 

5. At the time of writing, Kathy Lepani, an American 
postgraduate anthropology scholar in the Gender Relations 
Centre in the Research School of Pacific and Asian Studies 
at the Australian National University, has nearly completed 
her doctorate on the articulation of Trobriand knowledge of 
sexuality, reproduction and the Papua New Guinea awareness 
campaigns for HIV/AIDS prevention. She conducted her 
fieldwork on Kiriwina over twelve months in 2003-04. 
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Sexual Morality in S a m o a and Its Historical Transformations 

P E N E L O P E S C H O E F F E L Australian National University 

This essay aims to provide some historical and ethno
graphic elucidation of how sexual mores have been 
transformed in Samoa over the past 170 years. Samoan 
sexual behaviour has attracted extensive scholarly interest 
and controversy since Margaret Mead's 1928 (1969) case 
study of adolescent Samoan girls. Mead's finding that 
unmarried girls were free to engage in premarital sexual 
adventures was invoked scientifically for the next fifty-
five years to demonstrate the flexibility o f human sexual 
norms. However in 1983, Derek Freeman challenged 
her finding, asserting that Samoans placed high value 
on the chastity of unmarried girls. There is an extensive 
literature on the ensuing controversy. This essay w i l l not 
revisit the debate, but two contributions to it must be 
noted Shankman's (1996, 2005) critiques of Freeman's 
use of historical sources on Samoan sexual conduct. The 
emphasis here differs considerably, but in its historical 
focus, w i l l add to Shankman's exegeses. The essay 
examines how the social construction of marriage and 
its association with female virginity has changed since 
the 1830s. 

Historically, Christian cultures have associated 
female purity with family honour, a belief with ancient 
roots also found in Jewish and Islamic cultures; but in 
pre-Christian Samoa the virginity o f young women was 
offered to the chiefs. The honour was in the gift, and 
the dishonour brought upon her family by a girl who 
had inappropriately lost her virginity (pa'umutu) was 
that o f lese majeste. Virgins o f high rank were publicly 
deflowered during their marriage ceremony, while 
virginity o f girls o f all ranks was taken in private rites. 
Marriage was for sex and reproduction; a transient state 
for those of high rank—and perhaps for most people. 
Those of lower rank did not formally marry at all in 
a formal sense, but cohabited by mutual consent. The 
strongest ties o f affection were not between spouses 
but between blood kin and the deepest bonds o f loyalty 
were between sisters and brothers. From the 1830s, 
the Christian churches tried to effect a moral transfor
mation, promoting conjugality and premarital chastity. 
Conjugality is the cornerstone of Samoan society and 
in its Christian culture 170 years later, and premarital 
female virginity is firmly linked to family honour. The 
sexual conduct o f men however, is largely exempt from 
opprobrium, despite the teaching o f the church. 

Filthy S o n g s and N a k e d Danc ing 
Pili sat in the water and listened 
Looking toward the entrance, which the maiden may 
have sought, 

lit by a torch of burning twigs. 
Hotly, he reached for her crotch; 
with his mouth he snapped for her blood. 
He caught the bird. 
He captured it, the young one. 
And so Sina got him as her man 
The girl that he had taken below 

(Pili's Song. Kramer 1994 [1902]: 587, author's gloss of 
Samoan text) 

One o f the great tropes in popular representations o f 
the Pacific is the missionary, sweating in his black coat, 
banning dancing, covering nakedness, and suppressing 
the sexual freedom o f innocent islanders. Missionary 
accounts o f their goals for the religious transformation 
o f Samoa certainly show that the eradication o f what 
they perceived as sexual immorality was high on their 
list o f priorities. Although John Wil l iams, the pioneer o f 
the London Missionary Society in Samoa, was no prude 
by the standards o f his day, he was disgusted by customs 
surrounding the courtship and marriage o f chiefs and 
the lascivious display of young female bodies. In his 
eyes, abolition o f disapproved sexual conduct was as 
imperative as the abolition o f warfare. Wri t ing in 1832, 
Wil l iams recorded that he and Makea, the Christian 
ariki o f Rarotonga, held a meeting with the chiefs o f the 
ruling faction in Samoa to discuss Christian morality. 
Wil l iams told the gathering that many things forbidden 
by the Christian religion were also condemned by 
Samoans; however as Christians they would have to ban 
certain customs, such as dancing naked, which he termed 
"filthy". On another occasion, Wil l iams instructed the 
Tahitian and Rarotongan missionaries he had brought 
to teach the Samoans that while they should not ban all 
traditional amusements, they must advise the chiefs to 
prohibit "...those dances that were manifestly obscene 
such as dancing naked, singing their filthy songs & such 
l i k e . . . " ( M o y l e [ed.] 1984:124,142). 

The "filthy" practices Wil l iams condemned were 
integral to the prevailing political and moral order. Ali'i 
were held to be the earthly manifestations o f the gods, 
an exalted class who maintained their status through 
endogamous marriage within a network o f ancestrally 
connected aristocratic families spanning the Samoan 
archipelago. M e n and some women o f the highest ranks 
were expected to enter into a series o f unions, as many as 
possible, with the object o f begetting a child to link their 
lineages and polities to others of importance. Sexually 
explicit songs (see Moyle 1975) were sung at marriage 
festivities in celebration o f aristocratic fertility; these 
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songs extolled the hymeneal blood of virgins and the act 
of procreation, the ejaculation o f semen, the quickening 
of the womb, and the hoped-for conception o f a chiefly 
child combining the mana o f its parents' ancestral gods. 
The objective o f chiefly marriage was not a conjugal 
relationship, but a mating to create a new chiefly lineage. 
The term usu used in the standard formula o f Samoan 
genealogies indicates the primacy o f the sexual union; 
for example 'sa usu Tui Manu 'a ia S ina '—'Tu i Manu ' a 
conquered/had sexual intercourse with Sina ' (Milner 
1966:304). A s Wil l iams observed on several occasions 
in 1830 and 1832, dances were held when a party from 
one village visited another for courtship or marriage 
ceremonies. Unl ike Turner (Moyle [ed.] 1984:125), who 
associated night dancing with "al l kinds o f obscenity", 
Wil l iams found most Samoan dancing quite unobjec
tionable, including those performed at night. What 
shocked h im were dances he said the Samoans called 
sa'e. (Moyle [ed.] 1984:246-47, see also Mageo 
1999:119-240 who provides extensive but undocumented 
speculation on these practices). The "filthy" dances were 
competitive erotic performances held at night between 
the young people o f host and guest polities, typically 
in conjunction with the rites o f chiefly courtship and 
marriage, and undoubtedly intended to encourage sexual 
encounters between ordinary young men and women 
from different and often distant polities. 

In Samoan morality, sexual encounters and marriage 
within the local polity was undesirable, even improper. 
Accordingly, spouses should be found outside, from 
other polities. Consistent with the Samoan principle 
of feagaiga (see Schoeffel 1995) which gave cultural 
primacy to the sexual brother-sister relationship, young 
men and women from the same village were ideally 
as brothers and sisters to one another (Schoeffel 1979, 
Tcherkezoff 1993). Marriage and sexual unions within 
the village were disruptive o f its social hierarchy and 
moral order, and also defeated the purpose o f marriage 
for the creation of wide-ranging alliances. Accordingly, 
when chiefs went travelling for courtship and marriage, 
so did their followers; the ensuing chiefly rites provided 
a venue for two or more polities to come together in 
an atmosphere o f supernatural ly charged sexual licence. 
Each young man went out hoping to sexually "conquer" 
a young women from a rival polity, perhaps to bring her 
home to serve his family and bear his children, at least 
for as long as he could hold her. 

Virginity a s a Gift 
When a chief married, the virginity o f his aristocratic 
bride was the most important o f the treasures she brought 
with her as marriage gifts (Schoeffel 1999). The central 
rite o f the ceremony was her public defloration, which 
most missionary observers found too disgusting to 
record in detail, although the practice was fully described 
by several mid-19th century foreign observers. The 

hymen o f the bride was ruptured by the chiefly groom 
himself or, in the case of the highest-ranking chiefs, by 
his orator, using the fingers. The bride then displayed 
herself naked to the crowd o f rejoicing onlookers, blood 
running down her legs. The gift o f virginity allowed 
the highest-ranking chiefs to act the part o f the gods 
that they represented on earth; gods associated with 
fertility, abundance and renewal. The act o f defloration 
resonated with legends of supernatural male power and 
o f sexually conquering gods, whose progeny founded 
chiefly lineages—for example P i l i , son of Tagaloa of the 
heavens, was cast out down to earth where, manifest as 
a lizard or an eel, he deflowered the aristocratic virgin 
Sina with his phallic tail (see the quotation above). But 
Wil l iams observed that ritual defloration was not merely 
reserved for chiefly marriages, but was widely practiced 
for young women o f all ranks: 

It is also a common thing for young women to 
be publicly deprived of their virginity by a young 
respectable Chief in the same way as in the 
marriage ceremony. This is considered an honour 
& no person objects to marry a young woman who 
has been thus treated. The Chief who ruptures the 
Hymen wil l frequently give the young woman a 
great name which wil l gain her respectability but 
I suspect the reason why this singular custom 
prevails is the young females are tired of submitting 
to the restraints their virginity imposes on them & 
being thus honourably deprived of their virginity 
they have full liberty to gratify their wishes & 
also escape the disgrace of being looked upon as 
common prostitutes. (Moyle [ed.] 1984:256) 

A private enactment of the defloration ritual was 
described by the French explorer L a Perouse in 1787. 
His crew had been received hospitably by a village on 
Savai ' i and one o f the sailors had asked for a young 
woman to have sex with: 

I have to relate... that the very small number of 
young and pretty females... soon attracted the 
attention of several Frenchmen, who in spite of 
my prohibition, endeavoured to form a connection 
with them. The looks of the Europeans expressed 
desires which were soon divined; some old women 
undertook the negotiations; the altar was prepared 
in the handsomest hut in the village; and all the 
blinds were let down, and the inquisitive excluded. 
The victim was then laid in the arms of an old man, 
who exhorted her, during the ceremony, to moderate 
her expression of her pain; while the matrons sang 
and howled; the ceremony being performed in 
their presence, and under the auspices of the old 
man, who served at once as priest and alter. (Irwin 
1965:136; see Tcherkezoff 2004). 
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Young virgin women of all ranks were offered to 
high-ranking men and their privilege o f deflowering 
virgins is comparable to the putative droit du seigneur 
of medieval Europe. However, once no longer virgins, 
the sexual behaviour of unmarried women was o f little 
social consequence; they were expected to behave with 
sisterly propriety and circumspection towards men o f 
their village, but were free—indeed expected—to have 
sexual relations with male visitors as a part o f local 
hospitality. The term 'pa 'umutu' literally refers to a girl 
who has lost her virginity, in the sense that her virginity 
has been improperly taken. Nowadays it is a derogatory 
term, used of promiscuous women and prostitutes, but it 
is unlikely this term had such pejorative connotations in 
pre-Christian Samoa. In 1835 an officer o f the whaling 
ship Emerald described the young Samoan women who 
entertained his crew. They wore scented o i l , he wrote, 
and were girded with tapa, tied so as to display their 
pubic region, and they were " . . . i n no way bashful 
towards strangers and always wi l l ing to grant favours" 
(Richards 1988:49). Such exchanges between hosts and 
guests were undoubtedly considered a normal avenue of 
reciprocity at the time. The following year, in 1836, the 
missionary George Piatt recorded that while visiting a 
village in the company o f other evangelists, he had to 
repel young women intent upon sharing their beds. A s 
Piatt understood the matter: 

.. .it is the custom here for the women who have no 
husbands (virgins excepted) to sleep with & find 
pillows and mats for their guests. They appear 
to be common property... when we told them to 
go... they informed us that they intended to sleep 
there & asked us where they should go... [but] the 
native teacher told them we were sacred and it was 
not our custom.1 

It is likely that the house he occupied belonged to 
the women who sought to entertain him. The "virgins 
excepted" to whom Piatt refers, were the girls including 
the taupou, reserved for the defloration rite. In the villages 
of important chiefs, unmarried women o f all ages lived 
in a special house, the /a/e tali malo, allocated to the 
ceremonial virgin (taupou) o f the village and other girls o f 
high rank, and visitors were accommodated in this house. 
Taupou were selected on the basis o f high-ranking matri-
lateral and patrilateral ancestry and bestowed with a title 
derived from the name of a famous ancestress. Installation 
to such a title, a lavish affair, similar to the installation o f 
a chief to a high ali 7 title, marked her as a candidate for 
dynastic marriage (see Keesing 1937, Shankman 1996 for 
more detailed accounts). Unmarried men in each village 
of importance also had their own house, one allocated to 
the young male heirs-apparent to high titles, who were 
termed manaia (a term connoting physical beauty) and 
were also invested with special ancestral titles. 

Chr is t ian Conjugal i ty 
The ali 'i, having embraced the new faith in haste, soon 
discovered that it threatened their sacred status, one that 
was soon to be usurped by clergymen. The clergy were 
referred to as feagaiga, a term for the sacred contractual 
bond between sister and brother, and sororal and fraternal 
descent lines, and they were also given honorific forms o f 
address formerly reserved for the highest ranking chiefs 
(see Schoeffel 1995, 1999). Christian morality, with 
its doctrines of premarital chastity and monogamous, 
faithful marriage threatened many of the institutions 
that upheld the political system and the exclusivity o f 
the chiefly class, as well as the system o f marriage and 
alliance. It was therefore slow to take root, even though 
formal Christian religiosity quickly become an integral 
part o f Samoan culture. To promote the Christian concept 
of marriage, the churches had to create models o f 
conjugality in the person o f the village-based pastor and 
his wife. Trained for their roles in theological colleges and 
girls ' schools, the couple was expected to demonstrate 
ideals o f Christian conjugal demeanour and gendered 
roles in each village parish. So powerful was this model 
of imparting Christian values that it was adopted by the 
Catholic Church. Although its celibate clergy lived on 
mission stations and served whole districts, its local 
leadership was provided by village-based catechists and 
their wives on the Protestant model. 

Between 1830 and 1900 there was recurrent tension 
between leading chiefs and the churches over serial 
marriages, even though some o f the great figureheads of 
the era, such as Malietoa Laupepa and Mata'afa Iosefa, 
were renowned for their piety (Gilson 1970). But, as time 
passed, the custom o f formally conferring titles on high
born young women fell into decline. With acceptance 
of Christian teaching on monogamy, the expense o f 
formally installing an aristocratic virgin could no longer 
be offset by the certainty o f her advantageous marriage 
(Keesing 1937). Yet aspects of the old matrimonial system 
survived well into the 20th century. Neffgen (1975:13) 
writing in 1916, recorded that women and men o f the 
highest rank still made many strategic marriages, setting 
aside former spouses to take new ones, "despite all 
missionary endeavours". Even in the 1940s, according 
to Fuluiole Peseta Meleisea (pers. comm. May 1996), 
there was residual tension between the church and the 
ranking chiefs. Now in her 90s, Fuluiole related that her 
family disapproved of her marriage to a district chief 
because o f strong ties they had to the Congregational 
Church and its ministry. The daughters o f the clergy, she 
said, were not permitted to marry chiefs, because chiefs 
had traditional obligations which were l ikely bring them 
into conflict with Christian precepts. 

B y the 20th century, o ld values o f virginity, mediated 
by Christian moral teaching on chastity, became a 
new cultural ideal for all unmarried women. Under 
the relentless pressure of Christian moral authority, 
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polygamy had given way to monogamy and conjugality, 
and in tandem with these changes, old political institu
tions were transformed into the matai system of modern 
Samoa. People no longer revered the holder o f high 
titles as the descendants o f the gods, for now everyone 
was equal in the eyes o f Jehovah; clergymen became the 
new sacred chiefs and all were aristocrats manque. M e n 
and women could elevate their status by achievement, 
all men could expect to hold titles eventually, and the 
highest achievers could attain nationally exalted titles 
on the basis o f the most remote genealogical connection 
(Meleisea 1995; Olsen 2000; Schoeffel 1995, 1999; 
Tcherkezoff2000). 

S e x a n d the Single S a m o a n in a 20th 
Cen tu ry Chr is t ian C o m m u n i t y 

Open affection in public to a young female was 
seen by the relatives of the girl as an attack or 
threat to their traditional responsibilities... her 
virginity... is paramount in Samoan traditions. 
...the brothers are therefore vested with the 
traditional task of protecting their young virgin 
sisters at all cost, from other young smooth 
talking natives who arc there to try and exploit her 
virginity.... in a warrior culture, it then creates a 
male sub-culture where it becomes a challenge for 
the native male to try and exploit as many young 
virgins as possible.... Sexuality was also used 
as revenge.... The challenge of eyeing someone 
else's virgin sister, while at the same time trying to 
protect your own sisters... makes the environment 
very secretive. It was a conducive environment 
for the outbreak of violence, paybacks, ambush 
and killings. Our native male sexuality was a high 
risk thrill. (Malopa'upu Isaia 1999:150, see also 
Copp 1950) 

In the mid-1970s I conducted ethnographic research on 
gender in Samoa. This was a time when emigration to 
New Zealand and Amer ica was gaining momentum, but it 
was before mass migration had begun to have significant 
cultural and economic impacts. The study focused on a 
small, rural coastal village, remote from the town, which 
I shall call Vaima'a . Relations between Vaima 'a and the 
seven other villages in the district were characterised by 
strong rivalry. Spatially and architecturally, Vaima 'a was 
as open as a fishbowl. Its 16 extended family households 
all had falesamoa and most lived in them. Falesamoa 
are traditional open sided houses with domed, thatched 
roofs supported by rows o f posts set in cobblestone 
floors. Most houses in Vaima 'a were clustered around 
the malae, an open space covered with sand with a 
cement cricket pitch at its centre. A stroll through the 
village allowed any interested observer to see what other 
people were doing at any time o f day, and neighbours 
could hear and observe one another at all hours. 

A council o f twenty-one matai o f various ranks 
governed the village conservatively, by a consensus-
based process of decision-making. The council was 
the arbiter o f morality. Modern fashions that were 
considered immodest or unseemly were prohibited for 
example the wearing of shorts, jeans and miniskirts 
by women, or the wearing of long hair and beards by 
men. Sexual immorality (including pregnancy outside 
marriage, adultery, sexual assault) was forbidden. 
Wrongdoers were punished with fines, which were levied 
on the matai representing the family of the wrongdoer. 
The ultimate punishment by the council was to banish 
the offender from the village. B y Samoan law, offences 
classed as criminal acts had to be reported to the police, 
but there were instances in which the reports were not 
made, due to the shamefulness of the offence and the 
collective desire o f the council to keep the matter quiet. 
The Congregational Church punished known sexual 
offenders by expelling them from communion for a 
specified period, and thus from the core membership of 
the church. However such exclusion usually followed 
rather than preceded punishment by the council. The 
pastor took advice from his deacons, all o f whom were 
leading matai o f Vaima'a. A s in all villages, Vaima'a 
had a women's committee, and all adult women (defined 
as those past the age o f puberty who were no longer 
attending school) were required to attend its weekly 
meetings. The leaders o f the committee occasionally 
publicly reprimanded members who had committed 
moral offences and enforced a few moral rules o f its 
own, for example against malicious gossip; however 
punishment of moral offences were usually the 
prerogative o f the council. 

Wrongdoing (typically defined as sexual laxity in 
females, selfishness, disobedience and disrespect) was 
privately punished by ridicule, rejection, exclusion and 
sometimes beatings. The fear o f these sanctions, and the 
acute sense o f shame induced by discovery of misdeeds, 
encouraged secretiveness, even deviousness, in relation 
to the fulfilment o f personal desires (Freeman 1983; 
Gerber 1975; Ochs 1988; Schoeffel 1979; Shore 1977, 
1982,1996). However private punishment was moderated 
by every family's desire to conceal the misdeeds of its 
members from public scrutiny. Moral rectitude was also 
associated with high social status, and this was most 
strongly emphasised in the elite households, at least, in 
the behaviour o f their daughters. 

Formally, people in Vaima'a acknowledged 
Christian principles that both men and women should 
be chaste before marriage and faithful afterwards. But 
informally, it was believed that all but elderly men 
were potential sexual predators, and that it was the 
duty o f women, rather than of men, to be chaste and 
faithful, and of families to guard the reputations of 
their daughters. The weight o f social disapproval for 
moral lapses fell heavily on women, whose behaviour, 
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especially the conduct o f young single women, was 
closely scrutinised. Ideally women and girls stayed in 
the village where everyone's eye was upon them. In 
contrast, men and boys went outside the circumscribed 
sphere o f the village to work in their plantations and to 
fish; they moved about freely and there was little public 
scrutiny of their actions outside the village, nor concern 
about what they did. If a boy was known to have made 
a girl from another village pregnant, his conduct was 
ignored (unless he was a candidate for acceptance into 
theological college). But any observed attention by a 
man to a woman who was not o f his immediate family 
was regarded with suspicion, especially i f they were 
unmarried. If a young woman was seen openly talking 
to a young man not o f her family she could be punished 
and her brothers might attack the young man. Up to the 
early 1970s, according to established Christian practice, 
most unmarried young women were sent to sleep in the 
Congregational Church pastor's house. It was assumed 
that no man would encroach upon such sacrosanct 
premises (even though jokes were told about men who 
had tried it in their youth). 

Ideally, i f a young man wanted to marry, he was 
supposed to bring a gift to the family o f a girl he fancied, 
and to make his proposal to her parents or matai. But this 
ideal was seldom—if ever—practised. Instead, a kind 
of sexual guerrilla warfare prevailed. A s Malopa 'upu 
Isaia recalls (quoted above) young men regarded sexual 
conquest as a "high risk thr i l l" and in Vaima'a, predatory 
sexual behaviour was not confined to youths. Several 
older men were reputed sexual predators, although only 
one case came into the public domain during the period 
of the study. According Freeman (1983:226-53), young 
men believed that the way to get a wife for themselves 
was to forcibly take the virginity o f the girl they had 
chosen; typically by moetotolo (sleep crawling), a term 
referring to rape by stealth. Noting that most Samoan 
marriages began with a sudden elopement (this was 
so in Vaima'a), Freeman speculated that many such 
elopements followed the forcible defloration of the 
girl . The practice of surreptitious rape, Freeman found, 
involved "culturally transmitted male practices" that he 
had witnessed being communicated by one individual 
to another within a group o f Samoan males (Freeman 
1983:249). 2 

As a woman, the writer was never privy to what men 
or youths believed and discussed in Vaima'a, however 
several incidents occurred during the study suggesting 
Freeman was correct. On one occasion the pastor was 
approached by a youth from a neighbouring village who 
asked him to forbid a forthcoming wedding ceremony. 
The pastor sent him away with a scolding, but the youth 
responded by standing outside the pastor's house and 
shouting across the malae for all to hear that "[the bride-
to-be] is my wife!", before making a hasty retreat. On 
another occasion, a schoolgirl o f about seventeen years 

was found to have disappeared from her parents' house 
during the night. When her mother searched for her next 
morning, she found her daughter helping with the cooking 
in a house in another part o f the village. The girl had been 
taken there during the night by the son o f the house, and 
her mother made no attempt to bring her daughter home. 
It was rumoured that the boy had successfully committed 
moetotolo, forcing the girl to go to live with him as 
his wife. Cohabitation thus publicly acknowledged is 
regarded as marriage and was not punished. 

Marriage was not the rite de passage that it is in 
many other societies, because true adulthood was only 
achieved when a matai title was bestowed, elevating 
the status of both a man and his wife in the community. 
Young couples did not set up their own households, they 
lived with the family o f the man or the woman; ideally 
post-marital residence should be viri local. In-marrying 
spouses are outsiders who are expected to serve the 
family o f their husband or wife, and are excluded from its 
formal decision-making processes. It is considered more 
fitting for a woman than for a man to take this part, but 
many men opted to live with the family o f their wives, 
and some young couples shuttle between their respective 
families for years before settling down. Tensions between 
spouses typically centre upon questions about how their 
services and resources should be allocated between 
their respective families. These tensions undermine the 
ideals o f Christian conjugality, and young couples often 
separate in the early years o f their union. 

Pregnancy resulting from cohabitation was 
acceptable, even i f the union was of brief duration. But 
i f a single girl was found to be pregnant, moral outrage 
was expressed, followed by punishment. During the 
study period, two unmarried women became pregnant. 
In one case the woman was beaten by her brother (see 
the quotation from Malopa 'upu above), and in both 
cases their families were fined by the council and thus 
publicly humiliated. Illegitimacy (toifale) refers to the 
pregnancy rather than to the resulting chi ld, who is 
always accepted by the mother's family and may subse
quently be acknowledged by the father's family as well 
(although in so ancestor-focused a society, illegitimacy 
can be a severe disadvantage). The term is literally 'to 
be pregnant in the house' and refers to the family ('the 
house') o f the i l l ic i t ly pregnant woman. Unmarried 
women who became pregnant were considered fools 
who had given themselves lightly, because it was 
assumed that i f their lovers had cared for them, they 
would have asked the girls concerned to elope, thus 
avoiding disgrace. In one case a young woman was 
pregnant by her married lover, who told her he would 
not acknowledge paternity. She refused to publicly 
name him as father o f her chi ld, fearing even greater 
shame from his denial. A single girl having an affair 
with a married man takes many risks, not the least o f 
which might be punishment by the relatives o f their 

67 



A P O L Y M A T H ANTHROPOLOGIST: E s s a y s in Honour of Ann Chowning 

lover's wife. Such was the fate o f a young woman o f 
Vaima 'a l iv ing in town who had an affair with a married 
man. She was given a severe beating and had her head 
shaved. The disgrace of toifale might be life-long as 
women known to have had illegitimate pregnancies 
were unlikely to find eligible husbands. The families o f 
prospective suitors would not accept a daughter-in-law 
who had been illegitimately pregnant. Accordingly, it 
was common for families to try to conceal the shame o f 
toifale by adopting the chi ld and sending its mother to 
live with relatives in another village, or overseas. 3 

The higher the rank and status o f a family, the 
greater the effort they made to maintain the reputation o f 
their unmarried daughters, the highest ideals o f female 
conduct being associated, as in the past, with high rank. 
While there were several illegitimate pregnancies among 
girls from low-ranking families, there were none in the 
families o f the village's ranking ali'i, or in those o f its 
pastor and catechist. Further, although few young men 
and women married in church, those who did included 
all the daughters o f the two highest ranking families. In 
several instances, the sons o f these families eloped but 
never their sisters. 

Moral Continuities in Migrant Communi t ies 

Fings da kiri should know 
Don wear your hair out 
Don show your shoulder... 
Don sleep in da lavalava only 
Don sleep by yourself 
Don walk by yourself specially in the dark... 

From a poem by Tusiata Avia (2004) 

A s a concluding observation, many people from Vaima'a 
have settled in New Zealand a sexually liberal society, 
where it might be expected that moral values of migrants 
from Samoa would change rapidly. However a study 
o f Samoan men and women l iving in Auckland, N e w 
Zealand (Anae et ai. 2000) carried out twenty-four years 
after the Vaima 'a study shows a remarkable continuity, 
particularly among Samoans who were socialised in 
Samoa. The study showed that rank distinctions in sexual 
conduct have been submerged by those o f gender, and 
aspects o f the cultural rationale for distinctively Samoan 
moral values, such as feagaiga, for example, were barely 
understood by young people (Park and Morr i s 2004). 
However, the prevailing moral values were continu
ities o f older patterns, constraining unmarried girls to 
preserve their virginity, while expecting men and youths 
to quest for heterosexual adventures wherever they could 
find them. A m o n g Samoans in New Zealand and around 
the world today, as in Samoa, these ancient paradigms 
endure: the desirable but sexually unattainable taupou, 
and the dashing, sexually conquering manaia. 
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2. Shore (1996) observes that young Samoan men are brought 
up to revere their sisters which may well pose psychosexual 
difficulties in adolescence that underpins these cultural 
behaviour patterns. 

3. A more disturbing aspect of contemporary moral values 
is suggested by Samoan suicide data since the 1980s. 
Samoa has a comparatively high suicide rate on the basis 
of international comparison and the rate is highest among 
youth. For example between 1990 and 1996, 144 deaths 
were recorded as resulting from suicide; 97 were of people 
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discussion of Samoa has addressed social change and the 
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to demonstrate—is toifale. 
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Marriage, Rank and Political P rocess in Ancient Tonga 

PHYLLIS S. H E R D A University of Auckland 

One of the hallmarks of the writing of A n n Chowning is 
her meticulous attention to factual accuracy and detail as 
a basis for ethnographic analysis. Her work continually 
demonstrates the need of a thorough understanding o f any 
aspect of culture before an in-depth analysis may begin. 
In keeping with this tenet, this paper considers marriage 
(ta 'ane) in ancient Tongan society with an emphasis on 
detailed historical case studies as a way o f explicating 
the complexity of the traditional institution. M u c h has 
been written about the importance of rank and gender 
in the politics o f ancient Tonga. While the importance 
of marriage is frequently mentioned in these analyses, 
often as asides, little direct discussion of marriage in 
pre-Christian, pre-Constitutional Tonga exists. Strategic 
marriage in ancient Tonga was a fundamental aspect o f 
the chiefly political process. It had the ability to raise the 
rank of one's lineage, while also forging alliances based 
on traditional notions o f k in support. A n understanding 
of chiefly marriage is, therefore, fundamental to an 
understanding of workings of politics in ancient Tonga. 
Much has changed with regards to marriage in Tonga. 

Marr iage and the Tongan Hierarchy 
Marriage, in the strict sense of the word, was solely a 
chiefly affair in ancient Tonga. The extraordinary strati
fication of Tongan society has been well documented 
(Bott 1981, Goldman 1970, Kaeppler 1971, K i r c h 1984, 
Sahlins 1958). This stratification was evident in the nature 
of marriage in Tonga as it was evident in most aspects o f 
life and culture in traditional Tonga. Before the advent 
of Christianity in Tonga in the early 19th century and 
the adoption of the Constitution in 1875, only the chiefly 
married in the sense o f the union being ritually marked. 
Traditional Tongan society, with its encompassing 
hierarchical nature, valued strength, power and, above 
all , high rank. This is reflected in the exclusively chiefly 
nature of marriage. It was not appropriate for non-chiefly 
individuals (tu'a) to be concerned with things o f the 
past, or for them to recount their genealogies (hohoko) 
beyond two generations. For a non-chiefly person to do 
so was considered fie 'eiki (to act like a chief) or to be 
acting well above one's station. Such actions were not 
socially sanctioned or acceptable. 

Marriages in Tonga were obviously linked with 
genealogies which, among the elite, embodied all social 
and political relationships. This was an arena forbidden 
to the non-chiefly. The lack o f genealogical continuity 
and the tenuous claim of the tu 'a to their own ancestral 
past were also emphasised by the lack o f value placed on 
their marital arrangements which were not marked by 

ceremony nor actually deemed "marriages" at al l . The 
Constitution of 1875 brought about the emancipation 
o f non-chiefly individuals. This included codifying the 
practice o f marriage as being available to a l l , begun 
decades earlier with the introduction o f Christianity and 
the conversion o f the populace. 

There shall be but one law in Tonga, one for the 
Chiefs, and commoners, and Europeans and 
Tongese. No laws shall be enacted for any special 
class to the detriment of another class; but one law 
equally the same for all persons residing in this 
land (Latukefu 1974:253). 

Despite these fundamental legal changes to society, 
the enduring notion of the prerogatives of the old elite 
is summed up by one informant who, in the mid-1980s, 
remarked that "marriage [in old Tonga] was for the hou 
'eiki [the chiefs]; ...commoners copulated like pigs". 1 

Chiefly men practiced polygamy in their marital 
relationships, while women followed a practice of serial 
polyandry. Anderson on Cook's voyage noted in 1777 
that "Monogamy is the mode o f men and women l iving 
together though the superior sort have commonly several 
women it does not appear that Polygamy is allow'd to any 
but their k ing" (Beaglehole 1969,111:945). That is, men 
could have many wives at one time, whereas a woman 
could have many husbands in succession in a lifetime 
but only one at a time. Individuals did not choose their 
own partners, nor were their individual attractions or 
preferences taken into much account; instead, marriages 
were arranged for the benefit o f the lineage. The 1850 
Code of Laws formalised the process o f monogamous 
marriages begun with missionary Christian teachings: 

No man can have two wives, no woman two 
husbands at once, but each to live with his or her 
lawful partner; should this law be broken, the 
parties shall be judged, and work as for committal 
of adultery (Latukefu 1974:229). 

' U n o h o - the Mar r i age C e r e m o n y 
On the whole, weddings ('unoho) were relatively simple 
affairs in ancient Tonga, with the bride being ceremo
niously escorted and seated next to her new husband 
by attendants from her own kainga (relatives). Both 
bride and bridegroom were liberally oiled with scented 
coconut o i l and bound with a large quantity o f mats, 
and the bride was rubbed with tumeric ostensibly to 
ensure fertility. A n exchange o f goods followed with the 
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groom's kainga presenting koha (textile wealth o f mats 
and barkcloth), food and kava root to the bride's kainga 
and the bride's kainga reciprocating the presentation. 
According to Orange (1840:75), George Vason describes 
such a ceremony at the turn o f the 19th century: 

[Mulikiha'amea] sent for her: she agreed, and 
came, modestly dressed in her best apparel, at the 
head of a number of women: one of whom took 
her by the hand and leading her to me, seated 
her by my side. She was a handsome girl of the 
age of eighteen. Mulkaamair [Mulikiha'amea] 
entertained the large company assembled on the 
occasion, with a plenteous feast, and they danced 
and sung till a late hour. 

The marriage ceremony o f very high-ranking 
individuals essentially followed the same outline, 
although with more o f everything—more attendants, 
more and finer mat clothing and more goods exchanged. 
Vason (cited in Orange 1840) described a marriage of 
Tu ' i Kanokupolu Tuku'aho: 

The matrimonial ceremonies were performed at 
this time, in a grand marriage, between Dugonaga-
boola [Tu'i Kanoukupolu], and the daughter of a 
chief of Arbai [Ha'apai]. To honour his nuptials 
by our attendance, was the cause of our excursion 
thither. Upon our arrival, we found Dugonaga-
boola had been there a fortnight, to provide for 
the festivities of his approaching wedding. By this 
time, a large store of provisions was accumulated 
consisting of pigs, yams, plantains, cocoa-nuts, 
etc.; all which, on the bridal morn were brought in 
regular order before the chief, whose daughter was 
to be married and presented to him. 

The bride, a fine woman of twenty-three years of 
age, came soon after, at the head of three hundred 
women, who followed her in procession. Her dress 
was modest and elegant.... As she entered the 
green before the fallee [/ale - house], or habitation, 
where the guests were all seated in comely rank 
and order, a female advanced from the company 
and taking her respectfully by the hand conducted 
her to her husband and gracefully seated her by 
his side. The attendants then retired from her, 
and seated themselves in order with the guests, 
leaving the bride and bridegroom in a little space 
by themselves. The provisions were then plentifully 
distributed. After the repast, the bridegroom rose, 
advanced to the shore, and went on board the canoe. 
The three hundred women that attended her, rose up 
after him, conducted the bride in a procession to the 
shore, and four of them handed her into the canoe, 
and gently seated her by the side of her husband. 
She then took leave of them. (Orange 1840:83) 

Christianity changed the essential nature of 
marriage in Tonga in many ways. Traditional marriages 
were not made with the intention o f their lasting a 
lifetime nor was there a divorce (in the sense of a formal 
conclusion to the marriage) when the union terminated. 
Usually, it simply ended when the woman moved back 
to her own people—preferably after the birth of at least 
one child. Mariner who was in Tonga a number of years 
at the beginning o f the 19th century, described the ease 
with which this occurred: 

When a man divorces his wife, which is attended 
with no other ceremony than just telling her she 
may go, she becomes perfect mistress of her own 
conduct, and may marry again, which is often done 
a few days afterwards, without the least disparage
ment to her character. (Martin 1827, II: 145) 

Helu (1992:2) cites a proverb which emphases this 
aspect o f traditional Tongan marriage: "Koe mali koe 
kakala pe ia" ('the spouse is but a garland of flowers'; 
i.e., you wear it for a short time and then give it up— 
for another person to wear)". The renegade missionary 
George Vason discovered this aspect of Tongan marriage 
for himself in the late 18th century, when he brought his 
Tongan wife to the London Missionary Society brethren 
in order for a Christian ceremony to be performed: 

They [the mission brethren] agreed to marry us 
in the morning. They endeavoured to impress my 
wife with a sense of the nature and importance of 
the matrimonial covenant—that it was a solemn 
engagement for life, to be faithful to her husband, 
and that nothing but my death could release 
her from the bond. When she understood this, 
she would not consent. (Vason cited in Orange 
1840:77) 

The dissolution of marriage underwent considerable 
change with the advent o f the acceptance of Christianity 
and the later legal framework which accommodated it. B y 
1850, the newly proclaimed Code of Laws stated that: 

In reference to a man and wife separating, this is 
the law: - Nothing can justify their separation but 
the crime of adultery committed by either party. 
And i f any man cast away his wife, or any woman 
her husband save for that crime, the Judge shall 
order the offending to support the offended party, 
and on refusal, the man or woman offending shall 
labour until such time as he or she shall be willing 
to live together again. (Latukefu 1974:229-30) 

The previous fluidity o f marriage-—in terms of the 
possibility o f multiple partners and the impermanent 
nature o f most unions—echoed the political salience 
of the alliances made between the kainga o f those 
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marrying. They were binding and lasted a generation 
or two (especially i f children were born to the couple), 
but they were not permanent and required renewal 
through additional marriages i f the alliances were to be 
maintained. Occasionally, this renewal became institu
tionalised over time. 

Chiefly Principal a n d S e c o n d a r y W i v e s 
There were three great chiefly titles significant in the 
traditional Tongan polity, the Tu ' i Tonga, the Tu ' i 
Ha'atakalaua and the Tu ' i Kanokupolu. The Tu ' i Tonga 
was the sacred ruler o f Tonga. Up until the time o f the 
24th Tu ' i Tonga, he was the only ruler, i.e., a sacred and 
secular ruler who mediated between the people and the 
gods as well as attended to the mundane responsibilities 
of c iv i l rule. A t the time ofTu ' i Tonga K a u ' ulufonuafekai, 
the duties o f ruler were divided between the sacred Tu ' i 
Tonga and the newly created Tu ' i Ha'atakalaua title 
which assumed the c iv i l responsibilities o f rule. These 
civi l responsibilities were later divided between the Tu ' i 
Ha'atakalaua and the Tu ' i Kanokupolu. In terms o f rank, 
however, the Tu ' i Tonga remained supreme. A s a direct 
descendant o f the god Tangaloa, the Tu ' i Tonga provided 
the essential link for transferring the bounty o f the gods 
to the whole of Tonga society. For the people, he was 
the embodiment o f the gods. As divine mediator, the 
Tu ' i Tonga also provided the channel for the people to 
approach the gods to present offerings. These offerings 
were made in recognition that the fertility o f the land 
and everything on it depended on the divine. 

Blanc (1934:7) claims that the Tu ' i Tonga never 
married any woman in the sense that the union was 
ritually or socially marked, but, instead, he had sexual 
liaisons with whomsoever he chose and his successor 
was his male child by the woman o f the highest rank. 
While such a scenario reflects the notion o f the Tu ' i 
Tonga as the embodiment o f Tongan fertility in his role 
as the inseminator of the land and hence, the inseminator 
of all women, it overlooks the social enactment o f rank 
and power involving the Tu ' i Tonga represented in the 
genealogies and the remembered succession disputes. 
The Tu ' i Tonga did marry many women in marked 
ceremonies and he did have brief, as well as long lasting, 
sexual relations with a good many more by reason o f the 
divinity and the fertility associated with his embodiment. 
A l l o f these relationships had descriptive terms attached 
to them which designated the status of the particular 
woman. The principal wife o f the early Tu ' i Tonga was 
known as the mā 'itaki and she often, i f not characteris
tically, came from a chiefly Samoan lineage. Ma'itaki 
carries no other meaning in Tonga, aside from that o f 
a principal wife and, more importantly, mother o f the 
heir, initially o f the Tu ' i Tonga, but later applied to all 
chiefs. Interestingly, however, it carries the meaning of 
'clean, pure and beautiful' in other Polynesian languages 
(Tryon and Langdon 1983:41)—an apt description o f 
the principal wife o f the sacred, paramount chief o f 

Tonga. After the establishment o f the Tu ' i Ha'atakalaua 
title, the principal wife o f the Tu ' i Tonga was known as 
the moheofo. 

When a high-ranking woman went to the Tu ' i 
Tonga's court as a principal wife, she brought with her 
female attendants who became secondary wives to the 
Tu ' i Tonga. These women were invariably lower ranking 
relatives o f the principal wife, usually younger sisters 
or other collateral kin. They were known as fokonofo. 
The word fokonofo refers to the relationship between a 
principal wife and secondary wives; not the relationship 
between the secondary wives and the Tu ' i Tonga. There 
has been some confusion over these relationships and 
terms in the literature; no doubt some o f the controversy 
was caused by the end o f chiefly polygamous marriages 
which ended the need for such terms. It is clear, 
however, in traditional Tonga that the mā 'itaki, and later 
the moheofo, brought the women with her in order that 
she would not feel alone among her husband's people. 
They ware fokonofo to her, not her husband. He w o u l d 
technically, call the women sinifu. The bringing of 
fokonofo is regarded as an ancient practice and is said 
to have begun before the physical creation of the Tongan 
Islands when, as recorded in the Tongan creation 
myth, Havealolofonua brought Velelahi and Veles i ' i 
as fokonofo to her marriage with Taufulifonua (Herda 
1988:22-25). Significantly, the fokonofo and their 
descendants served as a v iv id display o f the magnitude 
and strength o f the k in group o f the wife (hence the 
emphasis often made on the number o f fokonofo 
brought by each wife). In addition, they were part o f 
the local support group for the succession o f the wife's 
children and their later descendants—if she was named 
as ma'itaki or moheofo. Fokonofo, therefore, must be 
viewed as part o f a political strategy o f competitive 
rivalries. To represent fokonofo solely as "inferior" wives 
o f the husband is to demean the support and resources 
they brought with them and to deny all o f the women 
their continuing places in their natal lineages. 

Extrapolating from later accounts, it seems likely 
that these women went to live at the Tu ' i Tonga's court, 
many of them returning home, i f they chose to, after 
they had given birth to a child. This chi ld became an 
obvious and enduring representation o f the formed or 
hoped for alliance. The political expediency o f this was 
not lost on the Tongans (Collocott 1923:53-54; Lawry 
1851:49, 81; Thomas 1879:12). There is some question 
as to whether these unions were understood as marriages. 
The women were known, at least in later times, as sinifu 
fonua ( 'women o f the land') which, today, carries a 
connotation o f a casual sexual relationship. However, in 
'Uvea at the turn o f the 20th century (a former colony 
of Tonga), sinifu carried the meaning o f a polygamous 
marriage (Burrows 1937:63). These unions were ritually 
marked with a ceremony and although the sinifu fonua 
were distinguished in rank from the principal wife 
(ma'itaki or moheofo), and her attendants (fokonofo), 
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it seems likely they were regarded as marriages. West 
(1865:55) records that T u ' i Tonga Paulaho and his son 
Tu ' i Tonga Fuanunuiava were descended from sinifu 
fonua, rather than a moheofo, and that their legitimacy to 
the Tu ' i Tonga title was, hence, suspect. This was the case 
even though the mother o f Paulaho was of exceedingly 
high rank and Fuanunuiava had been adopted by 
Tupoumoheofo, the moheofo o f Paulaho. However, the 
sinifu fonua were accorded high status and were differ
entiated from those women who, despite the transient 
nature o f their relationships with the Tu ' i Tonga, were 
referred to as fe'auaki or nonofb, Tongan equivalents 
for a brief sexual liaison or affair (Gifford 1929:122). 
The political strategy o f marrying women from outlying 
dominions and establishing political alliances through 
kinship links was masterful. Marriages o f local women 
to the Tu ' i Tonga placed the progeny o f such unions in 
a special relation to the people o f the outlying islands. 
The offspring would be highly ranked in relation to his 
or her mother's people and their support and nurturance 
could be counted on. In particular, they were expected 
to provide food, material wealth, support and, at times, 
land (Bott 1982:40, Sahlins 1981:112-14). 

Tu ' i Tonga 'Uluakimata is remembered for the great 
many marriages he made, three of which were with very 
high ranking women o f very powerful lineages. These 
women were Talafaiva, Nanasilapaha and Mataukipā . 
A n y one o f these women could have been mā 'itaki, the 
principal wife and mother o f the heir (Reiter 1933). 
Talafaiva, like many of the previous ma'itaki, was from 
Samoa. She must have been the highest ranking o f the 
three women, for she was called fakatouato ( 'chiefly 
by both parents') and brought with her fifty fokonofo 
(secondary wives) from Samoa. She appears to have 
been preferred as ma'itaki, although this was not to 
be, as she had a child with a Vava'u chief, Tu'i 'afi tu 
Lolomana ' ia , before going to the Tu ' i Tonga. Accounts 
differ on the details o f the incident (see e.g., Collocott 
1928:52, Gifford 1924:37, Taufa 1970, Tu' i 'af i tu 1970). 
One account contends that Talafaiva became enamoured 
with Lolomana ' ia during her journey to Tongatapu and 
her intended, 'Uluakimata. Mana'ia is a term which 
carries a suggestion o f divine intervention and is applied 
to young men who are overwhelmingly attractive to 
women; Talafaiva's sexual encounter with Lolomana ' ia 
is thus presented as an act beyond her control. Another 
account suggests that Lolomana ' ia gained access to the 
Tu ' i Tonga's secluded compound and seduced Talafaiva, 
who was already the wife o f ' Uluakimata. In this version, 
Talafaiva pays with her life for the indiscretion. A third 
version records a formal marriage between Talafaiva 
and Lolomana' ia . In any event, Talafaiva was not called 
mā 'itaki—seemingly through no fault o f her own. When 
she died, a royal burial tomb (langi) was built for her in 
the northern Tongan archipelago o f Vava'u—a favourite 
spot o f Tu ' i Tonga 'Uluakimata as well as the home of 
Tu'i'afitu Lolomana ' ia . 

It is noteworthy that Talafaiva was not considered 
eligible to be ma'itaki because she had already had a 
child before she married Tu ' i Tonga 'Uluakimata, or at 
least before she had a child by him. The first child o f 
a woman was greatly esteemed especially of a high-
ranking woman, because of a more general emphasis on 
the superiority of the first o f anything; she, he or it being 
regarded as containing more divine substance than those 
that followed it. This was true o f almost everything, 
including any agricultural endeavour, the first to die in 
battle or the first born o f a woman—all were said to be 
consecrated to the gods. These 'firsts' were designated 
with special terms: fuatapu (first o f a crop), 'inasi (the 
first o f the kahokaho yams designated the 'share of 
the gods'), 'uluafi (the first ki l led in battle), olopo'ou 
(a woman's first child) (Churchward 1959:651). The 
Tongan bias towards primogeniture in titular succession 
is easy to understand in light o f such cultural values, 
as is the belief that the oldest o f the same "substance" 
(i.e., same sex siblings o f the same parents) is o f higher 
rank, owing to their greater proximity to the gods. It 
also helps to explain the unequal control o f the sexual 
behaviour o f women of differing rank—a subject which 
early European visitors to Tonga often commented on. 
They noted that whereas tu 'a ('not chiefly' or 'common') 
women had almost unlimited sexual freedom, chiefly 
women who were not married refrained from any sexual 
activity. It has often been assumed by these and other 
writers that it was the women's chastity which was 
significant in preserving her virginity, when it was more 
likely her fertility and, significantly, the ability to channel 
divinity (often for political ends) to her first born that 
was valued. While virginity was greatly prized in young 
chiefly women for the reasons outlined above, it does 
not appear that the display of hymnal blood on barkcloth 
or mats or the ritual breaking of the hymen (later known 
as the moheaki' i) was part o f the traditional marriage 
ceremony in Tonga; it "not being thought by the natives 
o f the Tonga islands consistent with delicacy" (Martin 
1827, II: 147). Interestingly, by the 1920s, it had become 
a Tongan practice (Gifford 1929:193-94). 

The significance of the first born of the mā 'itaki 
(and later the moheofo) to the succession of the kau 
Tu ' i Tonga is shown in an account o f the marriage of 
the Tu ' i Tonga M o m o to his mā 'itaki, Nua, the daughter 
of L o ' a u (Collocott and Havea 1922:12). It is said that 
after seeing the beautiful Nua, M o m o wanted her for 
his wife. He, therefore, sent a metaphorical message to 
Lo ' au asking for seedling yams for his plantation; the 
insinuation, which did not escape Lo 'au , being that 
M o m o desired the daughters o f Lo ' au . Lo ' au replied 
that his yam havest was not good, one yam had already 
sprouted and the other was immature, meaning that Nua 
had already had a child and her sister was too young. The 
Tu ' i Tonga was said to have replied, "Ne ongo 'e Jena ka 
ko Nu" ("although she has sprouted yet Nua"), meaning 
that although she already had borne a c h i l d she was 
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still Nua and would be his ma'itaki. The salient feature 
of these discussions seems to have been the fertility 
of Nua not her virginity. A later example concerns a 
chief who sought to eliminate the Tu ' i Tonga line by 
ensuring that his sister (who was to be the principal 
wife and mother o f the heir) had a child by another man 
before she married the Tu ' i Tonga, thereby reducing the 
mana o f the potential heir (Collocott n.d.a:52, n.d.b:l) . 
Taufa'ahau Tupou I employed a similar strategy when, 
as Tu ' i Kanokupolu and hau (ruling chief), he sent his 
sister, Halaevalu Mata'aho who was to be moheofo to 
Tu ' i Tonga Laufilitonga to theTu'iha'ateiho Afi 'afolaha. 
Halaevalu Mata'aho eventually did marry Laufilitonga 
but not as moheofo. 

Further evidence that the significance o f premarital 
chastity for chiefly born women was fertility, rather 
than virginity, is made clear when it is considered that 
widowed or divorced chiefly women who chose not 
to remarry were free to choose casual sexual partners 
without condemnation. These women were known 
as finetakapo ( 'women who wander freely at night'). 
George Vason, the renegade London Missionary 
Society missionary who later repented and published 
an account o f his time in Tonga in the late 18th century, 
rendered finetakapo ["feene takabou"] as "harlot", while 
Wi l l i am Mariner, another long-term European resident 
of Tonga at that time, translated it ["fafine tacabe"] as a 
"single or unmarried woman" (Vason 1810:132; Mart in 
1827:2:lvii). 

From the time of Halaevalu Moheofo and Tu ' i 
Tonga Tu'ipulotu-'i-langitu'ofefafa, the 33rd T u ' i 
Tonga, the principal wife of the Tu ' i Tonga was known 
as the moheofo. The term replaced mā 'itaki which was 
then reserved for the principal wife of any chief. The 
only other principal difference, and not an insignificant 
one, was that from the time of Tu ' i Tonga Tu'ipulotu-
'i-langitu'ofefafa, the principal wife of the sacred 
ruler o f Tonga always came from the Kanokupolu line, 
rather than from Samoa or the Ha'atakalaua line. The 
Tu ' i Kanokupolu had thus, adopted the position of 
the Tu ' i Ha'atakalaua and became known as the Ha ' a 
Moheofo as well as the more usual Ha ' a Ngata. Over 
time, it became an institutionalised marriage pattern. 
The significance of this pattern is apparent in the 
resulting kinship configuration, for once the pattern was 
established over successive generations, the Tu ' i Tonga 
was, in effect, marrying his mother's brother's daughter 
(tama 'a tu'asina) and the moheofo married her father's 
sister's son (tama 'a mehekitanga). 

Kitetama Mar r iage 
The resulting matri lateral cross-cousin marriage, known 
as kitetama, was deemed sacred and ostensibly placed 
the Tu ' i Tonga in a ritually superior position o f rank, the 
position offahu to, first the Tu ' i Ha'atakalaua and later 
the Tu ' i Kanokupolu. A n individual would be expected 
to support his or her fahu physically, in terms o f food 

and goods, politically, in terms o f military service and 
spiritually, in terms o f providing sacrifice on behalf o f and 
ceremonial deference to h im (Bott 1982:60; Collocott 
1923:227; Gifford 1929:22,189). Obviously, over time 
such a marriage pattern between the Tu ' i Tonga and the 
hau, or the paramount secular ruler, who was usually the 
Tu ' i Ha'atakalaua or Tu ' i Kanokupolu, was beneficial 
to the sacred status o f the Tu ' i Tonga, for it renewed the 
essence o f his divinity with each generation in that the 
paramount sacred ruler (hau) made obeisance to and 
supported the paramount secular ruler (the Tu ' i Tonga). 
The hau also benefited from this relationship because 
it tended to legitimise his secular rule. His daughter 
(or his sister i f the Ha'atakalaua or Kanokupolu titles 
followed father-son succession) would be at the centre 
o f the Tu ' i Tonga's court ensuring that her own birth 
lineage's interests were heeded as well as those of her 
own children. In addition, as she got older, her role as 
mehekitanga would ensure that good marriages were 
made for her brother's children (tama 'a tu'asina). A 
chiefly woman never lost her rank, status or influence in 
her natal lineage. A clear and dramatic example of how 
a chiefly woman's allegiance remained with her natal 
lineage, even after marriage, is evident in the actions of 
Tupoumoheofo, daughter o f T u ' i Kanokupolu Tupoulahi 
and moheofo to T u ' i Tonga Paulaho (Herda 1987). A 
Spanish expedition that visited the northern Tongan 
archipelago of Vava'u was told in 1793: 

Paulajo [Paulaho] who had met Captain Cook in 
Happai [sic] and Tongatabu [sic] was dethroned and 
murdered by a conspiracy hatched between Vuna, 
Monmuy [Mumui] and Tubou [Tupoumoheofo], 
wife of the same Paulajo. The conspirators set out 
from Tonga with some 20 large canoes; putting into 
the ports of the Islands of Annamoka [Nomuka] and 
Happai. They passed to Vavao [sic] where Paulajo, 
as the head of his people, received them. There was 
a clash which ended with the death of the latter 
at the hands of Vuna, after these two leaders had 
fought hand to hand. (Novo y Colson 1885:382) 

The stand o f the moheofo, Tupoumoheofo, against 
her husband, Tu ' i Tonga Paulaho, is not surprising. Her 
allegiance to her natal kainga (i.e., the Kanokupolu 
people) would have been based on the fact that her 
influence and power derived from her birth status in that 
line (as tuofefine and mehekitanga); not from her role 
as moheofo to the Tu ' i Tonga. With the introduction o f 
Christianity, the role and allegiance o f Tongan women 
altered in favour of the lineage of the woman's husband. 
Consequently, the actions o f Tupoumoheofo are often 
misunderstood [Thomas n.d.:2/17]: 

It was some years after the departure of Cook 
from Tonga in 1777 that the Moheofo, not content 
with her own proper duties to the Tuitonga [sic]. 
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or sacred Chief, and the god Hikuleo [sic], whose 
servants or representatives in Tonga, herself and 
husband were. Her active and too prying mind, 
taking possibly the advantage of her position in 
the kingdom, her uncle being the Hau, and herself 
surrounded with her friends, she gave much pain, 
by meddling in matters, with which her respect 
both for her office as well as the good of the people 
ought to have deterred her. 

The practice o f kitetama marriage presents an 
unexpected and interesting configuration in terms of 
Tongan kinship ideology because when such a marriage 
occurs an individual, in effect, is marrying someone that 
she or he regards as a brother or sister. Such a relationship 
is normally marked by strict avoidance behaviour and is 
incestuous in Tongan terms. W i l l i a m Mariner described 
this behaviour in the early 19th century: "Every chief 
also pays the greatest respect towards his eldest sister, 
which respect he shews [sic] in an odd way, but it is 
according to custom, v iz . , by never entering into the 
house where she resides" (Mart in 1827,11:135). Nearly 
one hundred years later, even after the acceptance o f 
Christianity, Gifford's description (1929:21) demon
strates that very little had changed: 

Individuals who are brother (tuongaane) and sister 
(tuofefine), whether lineal or collateral, that is, 
whether true brother and sister or only cousins, may 
not be near each other in a house. If a man is talking 
to other women, his sister must not approach him, 
and i f he is talking to them in a room she may not 
enter it. If a man were sitting in a house, his sister 
might enter, but might not sit near him. In the same 
way a man must not take a seat near his sister nor 
even enter the house where she is. It is improper 
even to mention a man to his sister. Usually brothers 
and sisters do not live in the same house after ten 
years of age; nor do they play together. If a boy 
approaches a house where children are playing and 
finds his sister there, he does not enter. 

The resulting association between the kitetama and 
divinity was also born out by the fact that the only distin
guishing feature o f the three Tamahā named by Queen 
Salote as the only true Tamahā, is that they were all 
daughters o f kitetama marriages o f the Tu ' i Tonga Fefine 
(Bott 1981:34). The fact that the kitetama was prohibited 
to all but the most chiefly (sino'i'eiki) further suggests 
a divine association which, i f properly managed, could 
also ensure distinct political advantages. 

Makamalohi who held the most sacred title o f 
Tama Tauhala ('extraordinary child ' ) was the son of 
Tu'iha'ateiho Fa'otusia Fakahikuo'uiha, who was 
himself often referred to as a "male Tamahā" , and the 
Tu ' i Tonga Fefine Lapaha which meant that he was 
the progeny of two kitetama marriages. The kitetama 

marriage was the union of a classificatory brother and 
sister which alluded to the incest o f the twins in the 
Tongan creation myth. Makamalohi's elevated status 
was further enhanced by his adoption by Tu ' i Tonga 
Ma'ulupekotofa and his moheofo, Tu ' i Lakepa Fefine 
Mo'unga- 'o-lakepa, another kitetama marriage. Little 
is known about Makamalohi. Gifford recorded that he 
was the individual in Tongan history to be called by 
the exalted title o f Tama Tauhala and that Makamalohi 
was buried in the Langitauhala near Lapaha (Gifford 
1923:81,127). He is also mentioned in the "Tohi Hohoko 
of Tuituiohu" (n.d.:5). A s Makamalohi was an individual 
of such exalted rank, he was sent a moheofo named 
Halaevalumoheofo, the daughter of 'Ulukalala- ' i-Feletoa, 
as i f he were a Tu ' i Tonga. Their daughter, Lupepau'u, 
was moheofo to the last Tu ' i Tonga, Laufilitonga. She 
was later abducted by Taufa'ahau Tupou I who promptly 
married her (Bott 1982:36), the abduction and marriage 
adding to Taufa'ahau's status and mana while lowering 
those attributes in the Tu ' i Tonga. 

A s Collocott (1923:227) rightly pointed out, these 
marriages were incestuous by Tongan standards. In 
many respects, it represents the ultimate anti-social 
act in Tongan society which, as previously mentioned, 
advocated a strong brother-sister avoidance pattern, 
especially after the onset o f puberty. However, kitetama 
marriages were reserved for the very chiefly alone—the 
sino 7 'eiki—and they were deemed to produce offspring 
o f the very highest rank. These marriages also harkened 
back to the brother-sister incest which was present in 
the creation mythology o f Tonga where the inversion 
of the exogamous marriage pattern found in Tongan 
society enabled the world and civilisation to be created 
(Herda 1988:22-24). The co-relation of this exclusively 
chiefly form of marriage is also strikingly similar to that 
practiced by the chiefly elite in the Hawaiian islands. 

Conc lud i ng R e m a r k s 
Marriage was entwined in ancient Tonga, as elsewhere, 
with notions o f genealogical rank and status rivalry 
as political positioning was jockeyed for. The effects 
of conversion to Christianity—and its insistence on 
monogamous marriage and its predilection for these 
marriages to be life-long—has brought change to the 
Tongan systems o f rank, status and the enactment o f 
political power to a degree that is difficult to overes
timate. Political manoeuvring by manipulations of rank 
through repeated strategic marriages was a common 
occurrence in the chiefly dominated political arena of 
ancient Tonga. Choosing a spouse was dictated by several 
relevant factors: the rank of the individual (especially 
for the woman) as well as the location, political 
influence and economic foundation of the kainga were 
all important factors in forming a union. With the advent 
o f Christianity came a new form of governance as well 
as a new form of marriage—changes which fundamen
tally transformed Tongan society. 
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Notes 
1. This and similar information presented throughout this 

essay was told to me by individuals of old chiefly rank. The 
interviews were conducted in Tonga in 1985 and 1993, in 
the course of research on the relation of gender and power 
in the history of Tonga. Details on the individuals I spoke 
to are not revealed, as informants were ensured of complete 
anonymity at the time of the interviews. 
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"We Will Exchange Sisters Until the World Ends" : 
Inequality, Marr iage and Gender Relations in the Lake Murray-
Middle Fly Area, Papua N e w Guinea 

M A R K BUSSE University of Auckland 

In their 1981 essay on "Politics and Gender in Simple 
Societies" Jane Coll ier and Michel le Rosaldo argued 
that there are important differences between bride-
service societies and bridewealth societies, and that 
the distinction between brideservice and bridewealth 
provides "a scheme o f classification that unites aspects 
of gender, social relationships, and politics" (Coll ier 
and Rosaldo 1981:278). In her 1987 analysis o f gender 
inequality among the Kove o f New Britain, A n n 
Chowning expanded this focus from marriage exchange 
to exchange in general. She stated that "to understand 
how Kove women are viewed and treated, it is necessary to 
understand above all how the exchange system operates" 
(1987:131). While Chowning's initial impression was 
that Kove men's treatment o f women was "exceptionally 
repressive by the standards of other societies I knew 
best" (1987:147), she eventually concluded: 

When [Kove] men talk of women as the business 
that can make them rich, they are referring to a 
possibility that can be realised only i f men give 
full credit to female autonomy. Without the 
women, the man is nothing; with their help, i f he 
can secure it, he may become a real man. In the 
stress on self-achievement, patrilineality counts for 
almost nothing, and successful affinal relations, 
only achievable i f women are satisfied for almost 
everything. (Chowning 1987:148) 

In this paper, I draw on my own research among 
Boazi speaking peoples of the Lake Murray-Middle Fly 
area of the Southern Lowlands of New Guinea to argue 
that societies with sister-exchange marriage 1 differ in 
critical ways from Coll ier and Rosaldo s brideservice and 
bridewealth societies, and that it is useful to consider such 
societies as a third type in Coll ier and Rosaldo's scheme. 
I also extend Collier and Rosaldo's as well as Chowning's 
positions and argue that factors such as postmarital 
residence patterns, the position of marriage in the life 
cycle, the character o f affinal obligations and brother-
sister relations are all essential for understanding marriage 
as well as day-to-day marital and gender relations. A s 
among Kove, Boazi men depend on the cooperation and 
compliance of women—in their case to organise sister-
exchange marriages—and this dependence significantly 
shapes gender relations more generally. 

In addition, I briefly examine both Raymond Kelly 's 
(1993) critique of Col l ier and Rosaldo's model and 
responses to his critique, and I make two points. First, 
Kelly's critique is less "devastating" than D.J.J. Brown 

(1997:636) and others (e.g., Modjeska 1997), including 
Kel ly himself initially, make it out to be. Second, Kelly 's 
ethnographic case material and my own research help to 
refine and extend Col l ie r and Rosaldo's general model. 
1 show that the distinctions on which they based their 
typology, despite some shortcomings in their categories, 
remain a very productive way o f examining inequality in 
societies which do not have a complex division of labour 
or a state organisation. The debate concerning gender 
and inequality in simple societies has not been settled. 
The arguments put forward by Col l ie r and Rosaldo as 
well as Kel ly remain highly relevant for understanding 
those societies, including many Papua New Guinea 
societies, in which marriage is still a critical aspect o f 
political economy and remains a central focus of inves
tigation for understanding gender relations as well as 
social relations more generally. 

Br ideserv ice , Br idewea l th a n d Sister-
E x c h a n g e Soc ie t i es 
Col l ie r and Rosaldo began by noting that brideservice 
practices are found primarily in hunting and gathering 
societies, while bridewealth practices seem "to charac
terize most horticultural tribal groups" (Coll ier and 
Rosaldo 1981:278). They state, however, that the 
most important difference between brideservice 
and bridewealth is the difference in the relationship 
between the groom and the gifts that are given (Coll ier 
and Rosaldo 1981:278). 2 Whereas in brideservice the 
groom gives gifts o f his own labour to his wife's father, 
in bridewealth systems marriage is secured by gifts o f 
valuables which were obtained through the labour of 
someone other than the groom himself. In other words, 
in brideservice the groom gives gifts over which he has 
control, but in bridewealth, the gifts that are given are 
gifts over which the groom has no control. 

It should be clear from the preceding description 
that Col l ie r and Rosaldo's use of the terms brideservice 
and bridewealth differs from standard anthropological 
usage (Coll ier 1988:2). Whi le most anthropologists 
distinguish between brideservice and bridewealth on the 
basis o f what is given to the bride's family (i.e., labour or 
valuables), Col l ier and Rosaldo based their distinction 
on who produces and who controls what is given to the 
bride's family (that is, the groom in the case of bride
service and other people in the case o f bridewealth). 

This difference in usage can be seen most clearly 
in Col l ie r and Rosaldo's argument that the things which 
anthropologists have called bridewealth in hunting and 
gathering societies are "more aptly viewed as bride-
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service, because the meat or trade items a young man 
gives his parent-in-law are things he can obtain on his 
own, without having to borrow from an elder" (Coll ier 
and Rosaldo 1981:286). The logical implication o f 
this is that societies in which young men earn money 
which they then use to make marriage exchanges would 
be classified as brideservice, rather than bridewealth, 
societies. 

Col l ie r and Rosaldo argued that differences in who 
produces and controls what a man must give in order 
to obtain a wife led to different structures of inequality 
in brideservice and bridewealth societies as they define 
these. Young men in bridewealth societies are obligated 
to those who finance their marriages—most often their 
senior kinsmen—and the road to power and full adult 
status for all men lies in investing in the marriages o f 
others. Bridewealth represents, or contains the seeds of, 
the internally hierarchical organisation o f k in groups. 
A s a result, disputes in bridewealth societies often have 
to do with establishing dominance within k in groups 
(Coll ier and Rosaldo 1981:279, cf. Meillassoux 1981). 

In contrast, a young man in brideservice societies is 
not obligated to his older kinsmen but rather to his affines 
and particularly his wife's parents. Col l ie r and Rosaldo 
(1981:279, 287) argued that brideservice obligations are 
also different from bridewealth payments, because bride
service is a set o f general responsibilities that a man w i l l 
have for as long as he is married and his wife's parents 
are alive. There is no way, in a brideservice society, 
that a man can obligate others to himself other than 
by raising daughters whose husbands w i l l in turn have 
brideservice obligations to him. Col l ie r and Rosaldo 
(1981) noted that while affinal relations are relations 
of obligation in brideservice societies, relations among 
kinsmen in such societies are markedly egalitarian and 
atomistic. Disputes are not about dominance as much as 
they are about achieving parity (Fried 1967:79) and at 
the centre o f most disputes in brideservice societies are 
claims over women (Coll ier and Rosaldo 1981:290). 

Sister-Exchange Marriage 

Coll ier and Rosaldo subsumed under their brideservice 
model those societies in which sister exchange is the 
primary, i f not only, way o f marrying. In her book, 
Col l ier (1988:18-19) included giving a sister for a wife 
as one o f the ways in which men can acquire wives in 
what she called brideservice societies. She argued that 
sister exchange is similar to brideservice because sister 
exchange does not require a bachelor to borrow goods 
from his senior kinsmen (Coll ier 1988:19). In other 
words, sister exchange is like brideservice because sister 
exchange is not like bridewealth. 

But sister exchange differs from brideservice in 
precisely the same features that Col l ie r used to distinguish 
brideservice from bridewealth: the production and 
control of what a man must give in order to obtain a wife. 
Sister exchange is different from bridewealth because 

the woman who is given in exchange for a wife cannot 
be independently produced or completely controlled by 
the senior kinsmen o f the groom. But sister exchange 
is also different from brideservice because the woman 
who is given in exchange for a wife is neither produced 
by, nor under the control of, the groom. 

The fact that women are created through sexual 
reproduction, or procreation, rather than production 
places men (as grooms and brothers) in sister-exchange 
societies in an uncertain and dependant position vis-a
vis the women they must give in order to get wives. Also , 
men cannot control women in the same way that they 
can control their own labour and the disposition of its 
products. M e n (as grooms, brothers and elders involved 
in negotiating marriages) in sister-exchange societies, to 
a greater degree than men in societies with other types 
of marriage exchange, are faced with the problem of 
gaining women's compliance. In addition, women in 
sister-exchange societies create claims on their brothers 
by agreeing to be exchanged (van Baal 1975:75-77). 

The point that I want to make, however, is not only 
that sister exchange structures claims and debts between 
persons differently from brideservice and bridewealth. 
I also want to question the primacy that Coll ier and 
Rosaldo attribute to marriage exchange in the structuring 
of inequality (both among men and between men and 
women) and the shaping o f gender relations. 

Anthropologists have generally looked at marriage 
exchanges from the viewpoint o f men making 
exchanges. In the analysis o f sister exchange, however, 
"a model o f active subjects exchanging passive objects", 
to use Mar i lyn Strathern's (1984:42) phrase, is clearly 
inadequate. This inadequacy leads us away from 
assumptions that marriage exchanges are exchanges 
of rights in women's labour, reproductive capacities, 
or other values. It also leads us away from assumptions 
about the motivations of cither the men arranging sister-
exchange marriages or the women who allow themselves 
to be exchanged. The inadequacy o f the "active subjects-
passive objects model" for the analysis of sister-exchange 
marriage leads us to an investigation of meanings and 
motivations in marriage (Strathern 1984:49). 

In her book Marriage and Inequality in Classless 
Societies, Col l ie r (1988) examined the meanings of, and 
motivations for, marriage in brideservice and bridewealth 
societies. She argued that in brideservice societies men 
are more interested in marriage than women are. Coll ier 
attributed this to what she called "the sexual division of 
obligations" (Coll ier 1988:17) in brideservice societies. 
In particular, she asserted that men are obligated to 
distribute their meat widely, and therefore a woman 
does not need a husband to gain access to male produce. 
A t the same time she noted that because women are only 
obligated to feed their husbands and children, "a man 
must have a wife i f he hopes to eat regularly and without 
having to demean himself" (Collier 1988:17). In other 
words, a man needs a wife in order to get what women 
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produce, but a woman does not need a husband in order 
to get what men produce. A s a result, the most visible 
inequality in otherwise egalitarian brideservice societies 
is the inequality between married and unmarried men. 
Coll ier (1988:22) stated that unmarried men 

tend to eat irregularly and sleep uncomfortably, 
because no woman is obliged to feed or shelter 
them. Bachelors have a particularly difficult time. 
Young, frequently handsome, and free, they are 
usually forced to live on the outskirts of camps 
by married men who reportedly fear seduction of 
their wives. 

Coll ier used the phrase "the brideservice model" to 
refer to this characterisation o f brideservice societies. 

According to Coll ier , marriage has an amazing, 
transformative effect on men in brideservice societies. 
She states: 

The acquisition of a wife transforms unwelcome 
wandering youths into settled responsible adults. 
Once a man has a wife to provide food shelter, 
and sex, he need no longer live outside the camp. 
Other married men no longer fear his presence. 
(Collier 1988:22) 

Also , according to Coll ier , married men in bride
service societies are independent because they do not 
have long-term debts to kinsmen who financed their 
marriages as do men in bridewealth societies (Coll ier 
1988:22). A s I w i l l show, and as Ke l ly (1993) and others 
also criticised, this view o f motivation in marriage is 
extremely limited. Before I discuss this point, though, 
I address the very illuminating perspective on sister 
exchange that their typology offers, even though I 
disagree with the way that they subsume sister exchange 
under brideservice. 

Sister E x c h a n g e in the Lake Mur ray -
Midd le Fly A r e a 
Coll ier and Rosaldo's failure to see the logical differences 
between brideservice and sister exchange, and problems 
with Collier 's analysis o f the origins o f the meanings 
and motivations surrounding marriage in brideservice 
societies, became apparent to me when I attempted to 
apply their theory to my research on sister exchange 
among Boazi speakers in the Lake Murray and Middle 
Fly Census Divisions o f the Western Province of Papua 
New Guinea in the 1980s. 

Linguists classify Boazi as one o f six languages 
in the Marind Language Stock (Voorhoeve 1970a; 
1975:355-62). A t the time o f my research, approximately 
2500 Boazi speakers lived in ten autonomous villages 
scattered around the shores of Lake Murray (the largest 
lake in Papua New Guinea) and along the edges o f the 
back swamps of the flood plain along the middle reaches 

o f the F ly River. This area (some 5000 square kilometres 
in extent) is a transitional zone between wetter, more 
dissected and rainforest covered areas to the north, 
and the drier and flatter areas to the south which are 
covered with open forest, grassland and savannah. Boazi 
speakers identified themselves as belonging to one of 
eight territorial groups, each o f which believed itself to 
be autochthonous. Each traced its origin to the activities 
o f the culture hero Nggiwe who, they say, gave them 
their physical form, their land and significant aspects o f 
their culture (see Busse 2005). 3 

In many regards, Boazi were a good example o f 
the kind o f society that Col l ier and Rosaldo referred to 
as brideservice societies. 4 Indeed many o f Col l ier and 
Rosaldo's generalisations concerning life in brideservice 
societies were strikingly accurate for the people o f the 
Lake Murray-Middle F ly area. For example, at the time 
o f my research Boazi people were primarily hunters, 
fisherfolk and sago makers, and they had a loosely 
defined sexual division o f labour. There were no specialist 
positions in Boazi sociality, and for the most part adults 
could perform all activities involved in reproducing a 
household. The exceptions to this were recognised healers 
and, in the past, fight leaders. The nuclear family was the 
maximum unit o f production. M e n sometimes hunted 
together or cooperated to build a house or make a large 
canoe, and women often went in groups to make sago, 
but such partnerships were short lived. Relations among 
Boazi men were markedly egalitarian, and leaders lacked 
the power to give orders. Men's public demeanour clearly 
suggested that conflicts had the potential to escalate 
quickly into physical violence—Coll ier and Rosaldo's 
"don't fool with me" stance—and most serious conflicts 
were handled by moving away (Collier 1988:20-21). 
A s a result, Boazi lived in "unstable groups" (Collier 
1988:18) as people oscillated between villages and 
camps in response to changes in their relationships with 
others. A l s o , like the members o f Collier 's ideal-typic 
brideservice society, Boazi people showed little concern 
for property (Collier 1988:18). 

Despite these and other similarities to Coll ier 
and Rosaldo's brideservice model, the meanings and 
motivations surrounding Boazi marriage differed signifi
cantly from Coll ier and Rosaldo's stated characteristics 
o f brideservice societies. Some o f these differences were 
the result o f how central sister exchange was in the lives 
of Boazi people. Others stemmed from factors such as 
patterns o f post-marital residence, the position o f marriage 
in the life cycle and ideas about affinal obligations. 

Throughout the Lake Murray-Middle F ly area, 
marriage exchange was structured by exogamous 
patrilineal moiety, clan and lineage organisation. A 
marriage involved two men exchanging either their 
uterine or classificatory sisters. There was a very high 
degree o f conformity to this ideal (in 1985, seventy 
percent o f all marriages in Bosset village where I was 
based). 5 When such a sister exchange had not been 
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made, a man and his immediate male kinsmen were 
considered to owe a woman to the lineage from which 
they had obtained a wife (such claims were not made 
directly to women). With the exception of abducting 
women from neighbouring groups, a practice which 
ended with pacification in the 1940s, direct reciprocal 
exchange o f women was said by Boazi men and women 
to be the only acceptable form o f marriage. Women 
as brides acted in this system o f exchange without 
authority or responsibility for exchanges, but they had 
their own interests—either self-interests or interests 
corresponding with those of their male kinsmen—and 
they pursued these with greater or lesser success. 

Gendered Positioning and Marriage 

The different positions o f marriage in the life cycles 
of men and women are critical for understanding 
the gendered meaning of marriage among Boazi . 
Childhood was a time o f great freedom for both boys 
and girls. Children were encouraged to be independent 
and physically competent, and they spent their days 
swimming, playing or fishing from small canoes with 
hooks and bamboo fishing poles. For boys, the freedom 
o f childhood continued with only slight restrictions until 
they married. 

Gir l s , however, were steadily encouraged to accept 
responsibility and to be productive from about the age 
of nine or ten. B y that age, a girl was expected to help 
with caring for her younger siblings and to do some o f 
the cooking and housework. She was also encouraged to 
accompany her mother on trips to make sago. B y the time 
a girl was thirteen or fourteen, she was usually making 
some contributions to her family's supply o f sago and 
was performing many o f the household chores. 

A t the same time, boys were sometimes asked to 
fetch things or to carry messages, but they were not 
expected to be productive. When a boy's beard began to 
grow, he took up residence in the bachelors' house where 
he lived until he marr ied an event which usually took 
place when a man was in his early or mid-twenties. 

Life in the bachelors' house was said by men o f 
all ages to be the best time in a man's life. Single boys 
had few responsibilities, and they were free to spend 
their days as they saw fit. M u c h o f their time was spent 
hunting for their own consumption, lounging with their 
age mates or listening to the stories and arguments o f the 
older, married men who gathered at the bachelors' house 
everyday in the late afternoon. In the evening, groups 
o f bachelors paraded through the village, laughing at 
jokes which only they seem to understand. If they were 
hungry, they could visit their mothers or married sisters 
who always fed them. Bachelors were generally viewed 
as the pride o f the village, and they took full advantage 
o f their position. 

Marriage marked a major discontinuity in the lives 
o f Boaz i men. In the past, a Boaz i man was expected 
to be the passive partner in homosexual relations with 

his future father-in-law during the period between the 
young man's engagement and marriage. After marriage, 
a man was expected to move into his father-in-law's 
household, and in 1985, about sixty percent o f men in 
Bosset whose fathers-in-law were alive had done so. 6 A 
son-in-law was expected to help his father-in-law with 
all heavy labour. He was also expected to hunt for his 
father-in-law and to give all the game that he ki l led to 
his father-in-law. Indeed, I was told that a son-in-law 
should give his father-in-law anything that the older man 
asked for.7 From being the pride o f the community and 
l iving a life with few responsibilities, a newly married 
man became a marginal person in the household of his 
father-in-law. 

A m o n g Boazi a man could not obtain a wife simply 
by performing brideservice for his father-in-law. Boazi 
insisted that a woman had to be given in order to obtain 
a wife. Thus, although the Boazi practice presents a 
mixed case in terms o f the distinction that I drew earlier 
between brideservice and sister exchange, the problem 
o f obtaining women's compliance was a critical aspect 
o f their system o f marriage exchanges. 

Newly married men chafed under their new respon
sibilities and complained about the change in their status. 
This resentment often spilled over into their relationships 
with their wives. New marriages were particularly brittle 
among Boazi speakers as young men tried to adjust to 
the new and unfamiliar restrictions on their activities, 
restrictions that they frequently blamed on their wives. 
With time, as their own families grew, men established 
their own households near those of their father-in-law. 
In 1985, forty percent o f the married men in Bosset who 
had been married for more than ten years and whose 
fathers-in-law were still alive continued to live within 
fifty meters of their fathers-in-laws' houses. Over time, 
the obligations that men had toward their fathers-in-law 
lessened, but they never completely ended. The scars left 
by early marital discord also continued to shape marital 
relations in later life. 

In contrast to the discontinuity between 
bachelorhood and marriage for men, marriage did 
not mark a discontinuity in the lives of women. They 
continued to be part o f their fathers' households, and 
marriage introduced far fewer new responsibilities for 
women than it did for men. A woman was expected 
to cook for her husband but in her father's household, 
a woman's husband was only one of many people for 
whom she was expected to cook. The arrival o f children 
marked greater responsibilities for a woman, but this 
burden was partially offset by the child care provided by 
a woman's younger, unmarried sisters and the obvious 
pleasure that women took in their children. 

In contrast to affinal relations, relations between 
brothers and sisters were, in many ways, the closest 
relations among Boazi people. Unmarried men often 
visited the hearths of their married sisters where they were 
always welcome and usually fed. When a man's wife was 
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unable to make or cook sago for him, because she was 
sick or menstruating, a man turned to his sisters for food. 
Brothers reciprocated their sisters' help by giving them 
meat. Also , at the end of mourning, it was a woman's 
brother who cut off and burned her mourning garments, 
thereby ending the official period o f mourning. Prior to 
pacification, men gave the heads o f their victims to their 
sisters who would dance with them in the celebrations 
that followed a head-hunting raid. 

Harriet Whitehead in her comprehensive discussion 
of ritual and exchange in New Guinea, observed: 

...two of the principal political-economic 
dimensions of the brideservice model developed 
by Collier and Rosaldo—men's and women's 
unequal political interest in marriage, and ability 
of young men to forge marriage bonds largely 
through their own efforts—are for the most part 
poorly exemplified in New Guinea. (Whitehead 
1987:255-56) 

These dimensions of the brideservice model were 
also not true in the case o f Boaz i . To begin with, in 
Boazi society there was not the same unequal "sexual 
distribution of obligations" that Col l ier outlined for 
brideservice societies. Unmarried men had ready access 
to women's produce primarily through their sisters 
and mothers. Men were, i f anything, less interested in 
marriage than women, because marriage marked the 
end of their freedom and the beginning o f their responsi
bilities. A l so , because of the requirement that a man had 
to give a woman to obtain a wife, men were faced with 
the problem of obtaining the compliance o f women— 
active subjects in their own right—in their negotiations 
of marriage exchanges. 

In their model o f brideservice societies, Col l ie r and 
Rosaldo failed to consider both the special circumstances 
of societies in which marriage involves the reciprocal 
exchange of women and the vital roles which brother-
sister relations, postmarital residence and the position 
of marriage in the life cycle play in shaping men's and 
women's motivation for marriage in such societies. 

The Origins of Inequality 
Kelly's book Constructing Inequality (1993) is an 
extended critique of Col l ie r and Rosaldo's position. 
Kel ly began by asking "What is the principal locus for 
the production of inequality in human society?", and 
he noted (1993:1) that investigations o f "comparatively 
egalitarian premodern tribal societies" have been central 
to debates over the answer to this question. 

The project o f tracing inequality to its source has 
its origin in the writings o f Kar i Marx and Friedrich 
Engels who, together with their intellectual heirs, 
argued that social inequalities are based on particular 
modes of production. In turn, Col l ie r and Rosaldo's 
(1981) distinction between brideservice and bridewealth 

societies stemmed from the insight that kinship and 
especially marriage organise relations of production 
in what they called "simple societies". Whi le Kel ly 
(1993:511) acknowledged that Col l ie r and Rosaldo 
provided "the most comprehensive extant model" 
o f social inequality, he argued that their model was 
inadequate "due to misplaced causality". 

O n the basis o f his own analysis o f inequality among 
the Etoro o f the Great Papuan Plateau, a culturally 
distinct area which lies to the northeast o f Lake Murray 
and the Midd le Fly, Ke l ly argued that inequalities which 
Col l ie r and Rosaldo attributed to marital obligations 
are in fact due to other factors—such as division of 
labour, prestige, conflict management and above al l , to 
"cosmological systems" as they relate to social differen
tiation. According to Kel ly , Etoro cosmology subsumed 
reproduction, the spiritual constitution of persons, and 
life-cycle transformations: 

...the cosmologically derived system of moral 
evaluation—of which the prestige system is one 
component—is central to the organization of 
production, distribution (including exchange), 
and consumption. The cosmological system not 
only constitutes the source of morally evaluated 
social differentiation, but also shapes the relations 
of production, modes of distribution, and terms 
of exchange that generate further social inequali
ties pertaining to these socially differentiated 
categories. (Kelly 1993:514) 

Beyond this, Ke l ly (1993:516) asserted, "the cosmo
logically derived system o f moral evaluation... also 
shapes the self-image and motivation of social actors". 
L ike Col l ie r and Rosaldo, Ke l ly sought a primary cause 
of social inequality, but he located that cause in Etoro 
cosmology rather than in the social and material circum
stances o f Etoro life. Nicholas Modjeska (1997:129) 
rightly noted: " O n the face o f it, Kel ly ' s argument is 
an idealist response to the materialist approaches he 
opposes" (see also Brown 1997). 

A m o n g Etoro—a society which Col l ie r (1988:258) 
identified as one which might fruitfully be analysed 
in terms o f the brideservice model—bachelors are not 
disadvantaged vis-a-vis married men, because bachelors 
have access to the products o f widows and unmarried 
sisters. This is also the case in the Midd le Fly, although 
among Boazi speakers it is mothers and sisters (both 
married and unmarried) who provide bachelors with 
food and other things produced by women. These two 
cases call into question Collier 's characterisation o f 
brideservice societies as societies in which the most 
apparent inequality is between married and unmarried 
men, in which young men are more enthusiastic about 
marriage than young women and in which marriage has 
a positive, transformative effect on young men. 
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While these two cases suggest that Collier 's 
argument about the position o f bachelors in brideservice 
societies (Collier 's "brideservice model") needs to be 
rethought, Strathern (1997:149) perceptively noted that 
Kelly 's analysis "reinvents... something like the old 
division between brideservice and bridewealth regimes, 
even i f the focus on marriage and wealth is proved 
misplaced". She wrote: 

...he [Kelly] reiterates over and again that the 
basis for inequality lies in the moral hierarchy of 
virtue. What is this moral hierarchy based on? It 
is based... on a notion of vitality, translated as life 
force (name), which is the cause of bodily growth 
and energy, and which men transmit to others. 
Those who attain high evaluations are those who 
show their generosity through giving away such 
force. (Strathern 1997:147) 

Elsewhere she observed: "This virtue is nothing 
other than the ability to deploy the effects o f one's own 
energy. Energy is concretized in the notion o f life force, 
its production, distribution, and consumption among 
persons" (Strathern 1997:148). 

A s Strathern rightly argues, hame or ' l ife force' 
thus plays a role in Kel ly 's description o f Etoro that 
is similar to work or labour in Col l ie r and Rosaldo's 
formulations in the sense that hame is a concrete basis 
for men's needs for women and junior men (i.e., as 
receptacles for semen—the embodiment o f men's life 
force—rather than as sources o f work). In his analysis 
of inequality Ke l ly divorced the concept o f labour from 
the moral overtones that it had in Col l ie r and Rosaldo's 
model. 8 For Col l ie r and Rosaldo, labour was more than 
simply energy expenditure or bodily effort, and more 
than something to be deployed or appropriated. Labour 
also included essential ideas about the relationships 
between work and cultural conceptualisations of persons 
and selves (Strathern 1997:148-49). 

This critique points to some general insights 
concerning personhood, two of which I want to mention. 
First, brides and grooms are not simply objects o f others' 
interests and desires but rather persons with memories 
who can turn their w i l l i ng or coerced participation in 
marriage exchanges into future claims toward their kin 
(for example, on behalf o f their children). Second, among 
Boazi speakers, standing and power for both men and 
women were achieved through labour. Independence, 
power, and respect were achieved by young men through 
productive and reproductive labour in the households o f 
their fathers-in-law. The same holds for a young woman 
who worked in her father's household until years into 
her marriage when she and her husband and children 
formed their own household. 

Reviewing Constructing Inequality, D.J.J. Brown 
(1997:636) stated that "his [Kelly's] critique o f the 
brideservice model is devastating". 9 But this is only 

true with regard to Collier 's (1988) characterisation of 
the motivations for, and effects of, marriage in bride
service societies. Kelly 's analysis o f Etoro inequality 
(and my own discussion of marriage among Boazi 
speakers above) contradict Collier 's statements about 
such motivations and effects, but Kelly's analysis does 
not challenge Col l ier and Rosaldo's distinction between 
brideservice and bridewealth societies. Indeed, Kel ly 
agreed with Strathern about "the continued utility o f 
drawing a fundamental distinction between two types of 
societies analogous to Coll ier and Rosaldo's distinction 
between 'brideservice' and 'bridewealth' societies". He 
also agreed with Coll ier and Rosaldo's general project 
to develop "contrastive models o f social inequality 
applicable to comparatively unstratified societies (without 
classes or estates) cross-culturally" (Kelly 1997:153). 
Where Kel ly disagreed with Col l ier and Rosaldo was 
with regard to the primary locus of inequality. He argued 
that inequality results from "the engagement" (1997:153) 
between ideological systems—through which prestige 
(and stigma) are accorded to particular persons—and 
economic systems (including division of labour), rather 
than from the appropriation and control o f labour and 
products o f labour or from obligations entailed in 
marriage, as argued by Col l ier and Rosaldo. 

A l s o underlying Kelly 's disagreement with Coll ier 
and Rosaldo is a question of how anthropological 
comparison should proceed. Kel ly argued that "the 
question o f the central locus for the production of 
inequality" (1997:154) is an empirical question that 
should be approached through an examination of ethno
graphic data "rather than by generating types directly 
from theoretical models" (1997:154). He urged "a 
systematic, case by case, empirically based ethnographic 
comparison o f the prestige-stigma systems o f Melanesia 
to determine what types emerge, to identify their 
distinctive features, and to chart the distribution of cases 
along a continuum o f variations" (1997:155). Kelly's 
advocacy o f this approach to anthropological comparison 
is fundamental to his differences with both Coll ier and 
Rosaldo as well as Strathern (1991). A full discussion of 
approaches to anthropological comparison is beyond the 
scope o f this essay, but I explore issues o f comparison 
in Busse (2005). Here I simply wish to note that Kel ly 
overstates the abstract differences between "empirically 
based ethnographic comparison" and approaches which 
generate types "directly from theoretical models" and 
exaggerates the actual comparative practices of Collier, 
Rosaldo and Strathern. 

C o n c l u s i o n s 
In her response to Kelly 's critique of Coll ier and 
Rosaldo, Strathern (1997:149) wrote: " A n intriguing 
question... is how much o f a model has to disappear 
before it really is laid to rest". A significant part o f 
Col l ie r and Rosaldo's model indeed remains and does 
not disappear, despite Kelly 's critique—in particular, 
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their argument that different types o f marriage 
exchange lead to different types of inequality in simple 
or egalitarian societies. While Kel ly drew our attention 
to the ideological dimensions of inequality in one such 
society, Coll ier and Rosaldo's argument holds that there 
are significant differences in the structuring o f agnatic 
and affinal inequality between those societies in which 
young men produce and control what they must give in 
order to obtain wives and those in which they do not.1" 

M y disagreement with their model is that sister 
exchange differs from both bridewealth and brideservice 
with regard to what a man must give in order to obtain 
a wife, and should therefore usefully be considered as 
a third type (or fourth type, see n.2). A s in bridewealth 
societies, a groom does not produce or control what is 
given in marriage exchange. A l s o , while a groom may be 
obligated to senior men who help to arrange his marriage 
exchange, he also has significant obligations to his sister 
who agrees with those arrangements. Sister exchange 
thus results in more egalitarian social relations—both 
between men and between men and women—than either 
bridewealth or brideservice. 

Both Kelly's analysis o f Etoro inequality and 
my discussion o f sister-exchange marriage among 
Boazi speakers demonstrate the need to broaden the 
factors which contribute to what Col l ie r (1988) called 
the "meanings of and motivations for" marriage in 
simple, generally egalitarian, societies. Kel ly specifi
cally pointed to division o f labour, ideas underlying 
systems of prestige and stigma, conflict management 
and cosmology. M y own analysis o f marriage relations 
among Boazi speakers shows the significance of 
postmarital residence, the different gendered positioning 
of men and women with regard to marriage and the 
different processes and social relations marriage entails 
in their respective life-cycles. 

Strathern (1984) has argued that students o f 
marriage exchange can no more assume that the women 
in marriage exchanges have some intrinsic value than 
they can assume that wealth items in bridewealth or 
dowry have intrinsic value. I would add that one cannot 
assume that either grooms' labours in brideservice 
societies or women exchanged in societies with sister-
exchange marriage have such inherent values. A full 
understanding o f sister exchange in a given society 
entails an examination of how women—and particularly 
sisters and wives—are conceptualised and represented 
in that society and how women realise these aspects 
of their personhood. That presupposes an examination 
of conceptualisations o f personhood and gender. To 
paraphrase Ann Chowning (1987), who echoed Mar i lyn 
Strathern (1984): "To understand how women are 
exchanged, it is necessary to understand above all what 
they are". In the case o f Boazi sister exchange, that 
examination must also involve an examination of the 
social personhood of young husbands and brothers. 
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N o t e s 
1. Both Robin Fox (1967:180) and Donald Tuzin (1991:121) 

have questioned the appropriateness of the term sister 
exchange on the grounds that it is more often the fathers 
(or other senior men), rather than the grooms, who arrange 
marriages. While their point is well taken, in this paper 
I follow anthropological convention in referring to the 
custom in which a man and his sister marry a woman and 
her brother as sister exchange. This also reflects the way 
in which people of the Lake Murray-Middle Fly area talk 
about their own marriage customs which they describe as 
seki towam ('to exchange women'). 

2. In her book on Marriage and Inequality in Classless 
Societies, Collier (1988:1) used the terms brideservice and 
bridewealth to refer to "ideal-typic models for analyzing 
social inequality in kin-based nonstratified societies". 
Collier actually proposed three ideal types: brideservice, 
equal bridewealth and unequal bridewealth. Due to 
limitations of space and because Collier's distinction 
between equal bridewealth and unequal bridewealth is not 
relevant to this paper, my discussion of Collier's ideas will 
therefore focus on the distinction she draws between bride
service and the general features of bridewealth. 

3. These Boazi territorial groups are culturally and socially 
similar to Zimakani territorial groups for whom the account 
that follows would also hold (see Busse 1987,2005). Strictly 
speaking, Boazi is the name of the language spoken by 
eight of the territorial groups in the Lake Murray-Middle 
Fly area; there is no all-encompassing name for the people 
of all those groups. 

4. I write in the past tense, because, in the main, the events 
on which this paper is based took place in the 1980s, but 
not to indicate that the practices I describe and analyse are 
no longer part of Boazi social life, let alone that the ideas 
are no longer held. To my knowledge, Boazi people still 
practice sister exchange at present. As Valentinus of Bosset 
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told mc in 1984, "We will exchange sisters until the world 
ends", and I have no reason to doubt him. For an extended 
discussion of sister exchange in the Lake Murray-Middle 
Fly area see Busse (1987). 

5. Bosset village, which has been the base for my research, is 
in the Middle Fly Census Division, between the Fly River 
and the Indonesia-Papua New Guinea border. During my 
main period of research in the 1980s, it had a population of 
about 600. 

6. Those men who did not move into their wives' fathers' 
households were often youngest sons of prominent men 
who continued to live with or near their fathers. 

7. In addition to these obligations, there was a set of symbolic 
behaviours that linked sons-in-law and fathers-in-law and 
which revealed the ambivalence of this relationship. Having 
been homosexual partners before they were actually linked 
by marriage, they were prohibited from touch ing one another 
after the marriage. If a father-in-law handed something to 
his son-in-law, or vice versa, they were careful that they 
only each touch the object and not each other. The only 
acceptable time that a father-in-law and a son-in-law could 
touch one another was in a greeting, which was performed 
by extending their arms and touching the ends of their 
index fingers together. Also, sons-in-law and fathers-in-law 
were prohibited from saying one another's names. While 
there was a general name avoidance among Boazi speakers 
(see Busse 1987:305-11), and a somewhat stronger taboo 
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Where W o m e n Sit: "Tradition" and "Development" in the 
Transformation of Gender Roles in Nukunonu, Tokelau 

JUDITH H U N T S M A N University of Auckland 

The most striking thing about A n n Chowning, field 
anthropologist, is not only the number o f societies she 
has intensively studied, but also how many times she 
has returned to them, in order to clarify and re-examine 
her data and to investigate how they had changed. How 
many anthropologists can count thirty-eight years o f 
familiarity with the people of a particular place—as A n n 
can with Lakalai—or even twenty-one years—as she can 
with Kove? 1 can only c la im such a field acquaintance 
with two places—the Tokelau atolls o f Atafu and 
Nukunonu—over a period o f thirty years. A n analytic 
description of the changes in Tokelau over these years 
is an ongoing task. Here 1 undertake a far more modest 
one: how the place o f women changed in Nukunonu 
between the late 1960s and into the 1990s. I show how 
women recently adapted "traditional" gender relations, 
in which their position as sisters gave them prominence, 
to new circumstances o f "development", in which they 
found themselves positioned as wives and with lesser 

standing—in effect, turning the opposition o f "tradition" 
versus "development" into a new expression o f Tokelau 
culture. Actually, I am revisiting and updating a paper I 
presented at a symposium on gender relations marking 
the centenary in 1985 o f B r y n M a w r College, where in 
1953 1 first encountered A n n as lecturer in Anthropology 
100. M y contribution's history, its approach and topic, 
all seems to me an appropriate way o f honouring A n n as 
a model ethnographer, teacher and friend. 

I begin with some images to give a visual, i f 
superficial, sense o f the changes that had occurred in 
Nukunonu between the late 1960s and early 1980s.1 

A l l these changes had come about simply because 
people had more money. The annual funding grant from 
New Zealand, the administrating power o f this non-self-
governing territory, had nearly trebled (from $65,000 in 
1967 to $1,800,000 in 1981). Loca l wages and salaries 
had been substantially increased and more people were 
employed (four percent o f the village population in 1967 

Figure 1. The local timber and pandanus thatch houses on stone foundations (a) were being replaced by imported timber and iron 
roofed houses on concrete foundations (b). 

Figure 2. Outrigger sailing canoes of local timbers (a) were being replaced by aluminium runboats powered by outboard engines (b). 
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Figure 3. Children's snack food of recently harvested drinking coconuts and coconut apples (a) had largely been replaced by store-
bought cabin biscuits (b). 

Figure 4. The swept coral surface of the village (a) was littered with petrol drums and beer cans (b). 

to nineteen percent in 1981). The people o f Nukunonu 
enjoyed their greater affluence, but the consequences o f 
it brought about more than superficial changes. 

Subordinate, dominant and equal are words 
commonly used in political statements about the 
"position o f women" vis-a-vis men, e.g., women are 
subordinate, men are dominant, but men and women 
should be equal. In writing about Tokelau in the 1960s 
and 1970s, I chose to use the term complementary to 
characterise gender roles and ideas. It is a term that came 
to be quite widely used by anthropologists writing on 
gender, along with autonomy and equity, to characterise 
situations where feminine and masculine attributes and 
associations—female and male persons and the roles 
appropriate to each—are clearly differentiated but not 
conceived o f as hierarchically ranked. 

G e n d e r a n d the kāiga in the late 1960s 
Early in my initial fieldwork, I found two interrelated 
features o f Nukunonu's social structure particularly 
striking. First, kāiga 'extended cognatic kin groups' 
were internally differentiated as tamafafine 'children o f 
women' and tama tane 'children o f men' , each division 
having both female and male members. Second, the 

most salient gender dyad was that o f sister-brother and 
this relationship was the pivot for the whole kinship 
system. The two features were interrelated because the 
'children of women' and 'the children of men' were the 
descendants o f some set o f sisters and brothers, and just 
as sisters and brothers had rights and obligations with 
respect to one another, so tiiti their descendants. 

Gender ideology was summed up by the adage: 
"Women sit inside in the family; men go (outside) in the 
path". This statement referred primarily to the destiny of 
sisters and brothers. Women did remain within their natal 
kāiga at marriage, and from where they 'sat' within their 
kāiga home, they held and distributed goods and produce 
from their kāiga property (including fish catches from 
their kāiga canoe and earnings from their kāiga copra 
sales) brought to them by the men of their kāiga, that is, 
their "brothers" and "sons" who had 'gone' outside to 
live in the kāiga homes of their wives at marriage. The 
complementary character o f women's and men's roles I 
summed up as follows: women reside and divide, men 
provide and decide. Kāiga homes, constructed of timber 
and thatch from kāiga land, were occupied by lines of 
women over the generations. Kāiga canoes, made from 
trees felled from kāiga l and were used by lines of men 
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over the generations to provide for the kāiga. A n elder 
sister held and presided over the distribution o f kāiga 
resources and was designated fatupaepae (lit. 'stone 
foundation/pavement'); an elder brother was designated 
head of the family and represented the family in the 
village council (see Huntsman and Hooper 1975, 
1996:109-21 for fuller expositions). 

Now this all calls up the notion o f public versus 
domestic spheres of activity, which in Tokelau are 
phrased as the nuku 'v i l lage ' and the kāiga ' family ' . 
However, it must be recognised that these two spheres or 
domains are not wholly separable in a tiny atoll village, 
and that gender distinctions are primarily based on the 
reciprocal privileges and duties o f sisters and brothers. 

G e n d e r and the Nuc lea r Family in the 
Early 1980s 
M y time in the field was for several months preceding 
the second visit o f a Miss ion from the United Nations 
Committee on the Implementation o f the Declaration on 
Decolonization. I begin by reporting and commenting 
on several formal gatherings o f women, and then reflect 
upon a dilemma that the proceedings o f these meetings 
only partially articulated. 

The United Nations Vis i t ing Miss ion had requested 
that a meeting with "the women o f the vil lage" be 
arranged. The women accordingly met one evening to 
ponder this request and were utterly perplexed by it. 
Why, they asked, should these outsiders want to speak 
with them? The elderly men speak for the village. The 
locally-born Administrative Officer explained that the 
Miss ion wanted to listen to the opinions and concerns 
of all sectors o f the community, and then made some 
suggestions about matters they might wish to raise, 
including their feelings about beer imports by the 
local store. Now, the women had very strong feelings 
indeed about beer and these poured forth. The peace 
and well-being of family and village were threatened 
by drunkenness; wives were being beaten by drunken 
husbands; houses stood half-built because the money to 
complete them was spent on beer; sons were following 
in the footsteps o f their drunken fathers. A good (indeed 
therapeutic) gripe session was well launched when one 
woman asked rhetorically: would it not be unseemly for 
them to raise the issue o f beer? Would it not be seen 
as a complaint against the elders—their "fathers" and 
"brothers"—to outsiders? Would this not reflect badly 
upon them and all Nukunonu? Silence reigned—the 
whole matter was dropped forthwith. But then what could 
they say? Some women proposed supplication as 'weak 
women' (J'afine vaivai) for largess; others suggested they 
simply echo whatever the elders said; one said that as 
women they might express concern about the future of 
the children on scholarships in New Zealand. But to 
me, the most interesting interchange was between two 
women, both about 50 years old. One asserted that as 

women, they were simply at the service o f the elders: 
theirs was only to obey. The other disagreed: women had 
the right to initiate, suggest and criticise in matters that 
are the concern of women. 

Two interrelated issues arose at this meeting: put 
most simply, alcohol consumption and women's rights 
(they have come together before). In Nukunonu the 
issue o f alcohol was indicative o f a wider issue, and this 
had become apparent at another meeting. 

Some weeks before the meeting reported above, 
the "women o f the vi l lage" met at the request o f one of 
the schoolteachers, who had been selected to represent 
Tokelau at an As ian and Pacific Women's Conference in 
N e w York. She opened the meeting by inviting the women 
to speak out about things that troubled them. They did 
not respond immediately, but urged on, they began to 
speak about the Store (the village managed Store that 
imported the beer—though not a word was said about 
beer). Store food was expensive and unhealthy; their 
children rejected local food and would only eat store 
food, which was bad for them; adults suffered diabetes 
and high blood pressure from eating store food; people 
no longer freely asked others for even local food—they 
were ashamed to do so and always offered money. 
These women spoke in the voices o f nagging wives and 
mothers, as I had heard them speak in their homes. The 
Store was the target o f their discontent and with good 
reason. But more than that, it was the immediate and 
concrete symbol o f their unarticulated dilemma. 

These women were now living in houses built or 
being built o f materials purchased by their husbands and 
children. Whose houses were they? Wel l , they were not 
houses o f their kāiga. Little in the way of goods and 
produce from their kāiga property was provided for 
them to divide. Fish catches from motored runabouts 
were divided among the fishing party by the captain and 
boat owner, and the individual portions were taken by 
the fishermen to their wives rather than their sisters. I f a 
household needed some coconuts, permission to harvest 
was requested o f the head o f the family, and a quick trip, 
again by motored runabout, was made after paid work 
to get them. More regularly, women or children walked 
to the Store to buy rice, flour, sugar, tinned beef (or 
even tinned fish), and other tinned and packaged foods. 
The money for these purchases came from pay packets: 
those o f husbands (often reduced by deductions and a 
beer blast), o f unmarried children (handed intact to their 
mothers) and of married children (who chose to give 
some o f their pay to their mother). 

In short, these women, who had controlled the goods 
and produce o f their kdiga, who had been provided for 
by their brothers, who had sat securely in their natal 
homes, were now dependent upon their husbands and 
children. Some o f them were well off—those with well-
pa id temperate husbands and unmarried employed 
children. Others were not. In fact, few were really secure 
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in the new affluence o f Nukunonu. For them, the Store, 
which had replaced them as the repository and dispersal 
point o f commodities, was the focus o f their discontent. 
They had no control over it; its management was wholly 
in the hands o f men appointed by the elders. 

The change that had come about in Nukunonu is 
hardly unique—parallels abound in the "developing" 
countries. The nuclear family (or co-resident household) 
had become economically independent in theory, but often 
dependent in practice. The egalitarian ethic of kāiga co
operation and sharing had been severely compromised. 

Deve lopment : f rom Sis ters to W i v e s 
This was called "development"—but was it? Tokelau 
had thoroughly entered the world cash economy. A s 
Tokelau had become utterly dependent upon aid, most 
Tokelau women had become dependant upon their 
husbands—their brothers had to support their own 
wives and children. N o longer was the sister-brother 
relationship central; and in the increasingly nuclear 
families, the husband-wife relationship was not as 
stable as it used to be. A s a consequence, relationships 
generally between women and men had undergone a sea 
change—a primary relationship of gender difference 
that was complementary between sister and brother had 
changed to one o f dependency and intimacy between 
wife and husband. 

I well remember a woman o f my age, saying rather 
wistfully to me, in 1981: "Recal l when you came here 
first how my sister and I used to cook food and send it 
to our brothers and their children? Now I cook only for 
my father, my husband and our children." I did indeed 
recall how it had been. 1 also recalled the day I watched 
this same woman allocate a large catch o f fish heaped 
at the side of her house—the family homestead—to the 
fishermen, to various kinfolk and neighbours, while her 
brother who had captained the fishing party sat—clearly 
unconcerned—in a doorway at the far side o f the house. 
When all the portions had been taken to their designated 
recipients, he came to gather up his share, transferring, 
without saying a word, one particularly succulent fish 
from his portion to his sister's portion. That act epitomised 
alofa—the mutual concern, compassion and support 
at a distance—of sisters and their brothers that made 
their relationship not just socially but also emotionally 
significant. I seemed to me that the practical diminution 
o f the sister-brother relationship would affect the value 
o f the sister-brother bond of alofa, and this would be to 
the detriment o f women. 

Anyway, this is the way I saw it in my more 
pessimistic moments. Clearly, it was impossible to return 
to the past. Women generally felt that they were "better 
of f" than they had been then, yet they were complaining 
and griping among themselves about their intemperate 
husbands, their negligent brothers, about unruly youth 
and demanding children. 1 suppose I could have urged 
them to assert their sisterly rights, to challenge their 

husbands and confront their fathers. If I had done so, 
they undoubtedly would have said, but we honour our 
brothers, obey our husbands and respect our fathers. A n d 
anyway, were their brothers and fathers and husbands 
really to blame for what had happened? O f course not. It 
was "modernising development", predicated on nuclear 
families of bread-earning men and home-making women 
that was to blame. 

Women 'Sitting' Together 

Now I would like to inject a bit o f optimism into this 
dreary picture by considering the other issue raised at 
the meeting in preparation for the U N Mission visit. 
For the several months that I was in Nukunonu, on over 
two-thirds of the weekdays, the "women of the village" 
were engaged in some kind of joint activity. This was 
striking and certainly had not been the case in the late 
1960s. Some o f the projects they were engaged in were 
indeed at the request o f their "fathers" and "brothers", 
but at least an equal number were initiated by themselves 
or related to their own on-going enterprises. 

B y contrast, the "men o f the village", all o f 
whom had previously been engaged day-after-day in 
communal activities, "working together for the welfare 
o f a l l " , assembled only occasionally as a small group of 
elderly and unemployed—despondent in their inability 
to complete any but the most minor task. The real male 
work force was employed by the Tokelau Public Service! 
The only times that the "men o f the vil lage" gained the 
numbers and elan o f before was on ships' days, when 
every one o f them worked together unloading and 
loading the ship, shared a meal at low tide and drank beer 
together after their long day of back-breaking labour. 

The ethic of "working together for the welfare of 
a l l " was being regularly practised by the women, who 
according to the gender ideology 'sit ' inside the kāiga. 
Here they were 'sitting' together outside their houses 
day-after-day. What had happened? 

First, though a quarter o f those employed were 
female, the proportion o f the total female population 
employed was relatively small. Additionally, these 
women and girls were mainly employed in professional 
jobs (as teachers and nurses), and nearly half o f them 
were unmarried. Unmarried females are only marginally 
considered "women of the village", and the profes
sionals usually took their place among the "women of 
the vi l lage" when their jobs permitted—when not on 
duty or after school. Thus, women's employment did not 
markedly diminish the ranks of "women of the village". 

Second, when "working together", women's partic
ipation has always been more flexible than men's. Men 
are expected to be present all the time; women excuse 
themselves or make token appearances, because they 
have infants to mind, fish to cook, are indisposed, etc. 
Thus, women can honour the ethic of "working together 
for the welfare o f a l l " without the actual physical 
presence demanded of men. 
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Third, 'sitting' in their nuclear family households 
women had fewer responsibilities and tasks than they 
did when they 'sat' in their kāiga homes. Consequently, 
they had more opportunity to 'sit ' together outside. 

Fourth, the relative isolation of nuclear family 
domesticity enhanced the attraction o f working together. 
One sprightly widow remarked that her ailing sister would 
come right, i f only she would just stop fretting and sitting 
at home and get out and join the gaiety o f the women 
together. Indeed, the women together were jolly, often 
raucously and obscenely so, at least much o f the time. 

Disagreements did arise at these gatherings. During 
one meeting early in my stay, an outspoken woman 
argued for the puleaga o fqfine 'sphere of authority 
of women'. The phrase was voiced on several other 
occasions—a sort o f whisper in the background during 
those several months. The immediate source o f the 
whisper, I discovered, was a venerable and respected 
elder. He told me that some months before, at a meeting 
of the Elders' Counci l , he had sung an ancient commem
orative song that, he asserted, bore witness to the 'sphere 
of authority of women' which was independent o f the 
elders in matters concerning women. The particular 
meanings and significance of the song were recondite, 
but those who knew them agreed that the song confirmed, 
in a traditional manner backed by ancient authority, an 
autonomous domain of women. 

Were these whispers the beginnings o f a change 
in the gender ideology? Were they hints o f a coming 
revolution when women seek their equality with men 
and overthrow their subordination and dependency? 
I thought not. Rather I saw the situation as one o f 
conjuncture, in which new circumstances bring about 
a practical re-evaluation and redefinition o f categorical 
relationships and thus a transformation o f the structure. 
M y thoughts on the matter at this juncture were informed 
by Sahlins (1981) and Douglas (1983, 1984), both o f 
whom were writing historically and retrospectively 
about transformative conjunctures. What I was seeing 
was such a situation happening, and I indulged in some 
ethnographic gazing into the future. 

Speculations in the Early 1980s 

To begin with, I made some ethnographically informed 
assumptions. First, Nukunonu men are not trying to "put 
down" the women. A n elder, surely secure in the most 
influential position in the polity, had sung a song and 
stated that it affirmed an autonomous domain of women. 
Rather, circumstances beyond Tokelau had undermined 
women's roles as sisters bringing about the demise of 
the kūiga mode of production and distribution. 

Second women previously did have a 'sphere o f 
authority' in their extended families. A s sisters they held 
and distributed goods and produce, they decided who 
should get what, and their authority was unquestioned. 

Third, ' inside' and 'outside' domains are relative 
(see Huntsman and Hooper 1975:418) and permeable, 

and kdigct is an inclusive, as well as exclusive, concept 
which is often applied rhetorically to the whole village or 
even the whole of humankind (Huntsman 1971:320-21). 

1 doubted very much that women had consciously 
decided to "get out o f the house" more often; rather it 
seemed to me a practical response to a new situation. 
Whi le they had moved to 's i t ' outside together, their 
voices remained muted in public, because outside equals 
public equals where men speak. Once ' inside'/ 'outside' 
referred primarily to mtra-kdiga/extra-kaiga realms, 
i.e., the kāiga and village, the fundamental institutions 
of Nukunonu life. The village was still an institution; 
but the kāiga, in the sense o f extended cognatic k in 
groups, was moribund. The village at the same time 
was also a kāiga and had come to be more ' inside' vw-
d-vis the now pervasive Tokelau Public Service which 
was controlled by the New Zealand Administration that 
was well and truly 'outside'. That women might have 
an acknowledged 'sphere o f authority' inside the village 
did not challenge the ideology o f gender, though it may 
require some adjustments o f categorical relationships. 
In practice they were 'outside'. 

The whispers were a pragmatic re-evaluation of an 
ideology, validated by ancient precedent and articulated 
by a wise elder. For example, it would not be contrary 
to a redefined gender ideology, I thought, for the women 
to take over management o f the store, the repository and 
dispersal point o f commodities. 

When the U N visitors had asked to speak with the 
women, they were concerned about equality. Equality 
did not concern Nukunonu women, but many o f them did 
want to have a voice, and all were frustrated, because they 
did not have a voice in matters o f direct concern to them. 
They were not confronting unsympathetic and hostile 
men; they had taken a role as "women o f the vi l lage" 
working together; they had been given a precedent for 
'a sphere o f authority'. Would they succumb to the 
Western stereotype o f dependent wives, or would they 
adapt the Nukunonu notion of gender complementarity 
to their new situation? I gazed optimistically into my 
crystal ball . 

Fatupaepae s i nce the late 1980s 
M y optimism, as it has turned out, was well founded. 
When I returned again to Nukunonu in 1986, the 
women were still gathering frequently, and the massive 
foundation of a fale fqfine 'women's house' was in 
place—there they would gather in the future. Raising 
money for this structure had been one o f their projects 
five years before, but then it had seemed a long way off. 
Yet, the elders had listened to them and designated a 
prime site for the building, right on the lagoon shore, 
and approved a funding application to the United 
Nations Development Fund that was successful. Some 
elders expressed the intention to build a new meeting
house for themselves adjacent to the women's house, 
after a derelict building presently occupying the site was 
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demolished. The women greeted this vague proposal 
with ribald humour. 

During this visit most o f the women's meetings 
were devoted to preparations for the inaugural meeting 
of the Tokelau National Counci l o f Women, which was 
to be held at Fakaofo in conjunction with yet another 
United Nations Miss ion visit. The Nukunonu delegates 
met to discuss their position on issues that would be 
raised and otherwise prepare themselves. One issue was 
whether women should be included in the village Elders ' 
Councils . The woman who had argued for "women's 
rights" five years before clearly stated the unanimous 
opinion, saying that "the women o f the vil lage" had their 
proper sphere and the elders had theirs. If the women 
had matters they wanted to bring to the elders' attention, 
they were always attended to, and the elders deferred 
to them in matters that concerned women. But, she 
added women should have a voice at the pan-Tokelau 
policy meetings and should be informed delegates to 
these meetings; this meant, she continued, that women 
who were delegates should attend meetings when the 
village elders were discussing the agenda beforehand. 
She was distinguishing 'the Tokelau way' (te aganuku 
fakaTokelau), where complementarity prevailed, and the 
introduced political structure, where it did not—where 
men dominated and where women had token represen
tation but no voice. This same woman's mother, the 
reigning matron o f the village as the eldest still able, 
put the matter somewhat differently: when women take 
an important decision, she said, the elders should be 
informed in order to fakamamalu 'formalise, dignify' 
it. To her, this was a matter o f Tokelau etiquette, an 
expression o f the complementary roles o f women and 
men in the village. 

Another matter that taxed the delegates was the 
preparation and presentation o f a speech during the 
inaugural ceremony on "Fqfine i te Aganuku 'Women 
in [Tokelau] Tradit ion'" , a topic Nukunonu had been 
assigned by the organisers o f the ceremony. The woman 
who appointed herself to give the speech—claiming it as 
her role because o f her present position as the sister o f the 
elected village spokesman and granddaughter o f the last 
recognised Nukunonu aliki 'paramount ch ie f—was not 
the choice o f most o f the delegates, but she was allowed 
to try. She consulted her brother and other elders, and 
did produce a suitable text on the relationship between 
tama fqfine ( 'children o f the women') and tama tane 
('children o f the men') and the role o f the fatupaepae 
('foundation, senior sister'), which was amended by 
the other delegates to include the importance of elderly 
women (Iōmātutua) in bringing women together (like the 
role o f the male elders in bringing the men together) and 
referring to the itūpā o fqfine 'women's section/side' o f 
the village. To round off the speech, the women together 
practised an ancient song about gathering together, 
referring to the gathering in Fakaofo. In the event, the 
speech and song went off very wel l , as did a comic skit 

performed during the evening festivities, which the 
women had scripted and in which they starred, with 
three elders playing cats. 

1 shall only report two things about the inaugural 
ceremony and subsequent meeting of the Tokelau 
National Counci l o f Women. First, the ceremony was 
very fully attended, not only by the women delegates 
but also by the numerous Tokelau elders and men 
assembled to meet with the United Nations Mission. 
It seemed to me that the 'men's side' were far more 
engaged with what the women were up to than with 
their United Nations visitors. Second, near the end of 
the meetings, the women chose a Tokelau name for 
their new organisation—a cumbersome one that was 
soon changed to Fatupaepae, a name later suggested by 
Nukunonu women, reflecting their perception that their 
collective role was fatupaepae to their communities and 
to all Tokelau. With reference to women, individually 
or collectively, it speaks to their salient role in Tokelau 
society as sisters. What these women were doing was 
extending that role, forming a collective "sisterhood" 
that had a complementary role to that o f men—their 
"brothers" and "fathers"—beyond the kāiga. They were 
not contesting, but rather invoking a customary role in 
altered circumstances, and at least in Nukunonu their 
"fathers" and "brothers" supported them. 

A year or so later, the impressive women's house 
in Nukunonu was completed and it too was named 
Fatupaepae. The meeting house for the elders and men 
was still not built in 1997, when I last visited, though 
it had been begun at a site on the lagoon shore, but 
at the other end o f the village from the Fatupaepae. 
In a real sense, the whispers I had heard in the early 
1980s had boded a change. The complementary roles 
o f sister and brother had been explicitly extended from 
the kāiga sphere to that o f the village—the women 
were fatupaepae occupying their house. In Nukunonu, 
the aganuku ' tradition' had been successfully invoked 
to reposition women as "sisters" and collectively as the 
fatupaepae o f the village. 

N o t e s 
1. I must emphasise at the outset that the content and thesis 

of this paper is particular to Nukunonu, which is not 
necessarily representative of all Tokelau—i.e., the other 
atolls of Atatu and Fakaofo. In two respects Nukunonu is 
decidedly different from the two others. First, the people are 
all Catholics and have been since 1861, while Atafu is all 
Protestant and Fakaofo predominantly so. Second Nukunonu 
regards itself (and is acknowledged by the others) as the 
bastion of Tokelau "tradition", where ancient stories and 
songs, and knowledge of ancient practices and history are 
retained. The two differences are linked by the less intrusive 
nature of the Catholic mission and Nukunonu's strategies 
in defence of its Catholic "faith" well into the 20th century 
(see Huntsman and Hooper 1996: Chs 7 and 9). 
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Beyond "His Sisters and His Cous ins and His Aunts" : D iscourses 
of Haemophil ia and W o m e n ' s Exper iences in N e w Zealand 

JULIE PARK University of Auckland 

During an interview in 1995, a woman who experienced 
bleeding problems struggled to find words to explain to 
me her doubts about her own femininity. A s the daughter 
of a man with haemophilia, she had been brought up 
to believe that only men had haemophilia. Yet she 
experienced haemophilia-related bleeding problems 
and therefore, she reasoned, she must be partly male or 
incompletely female. When I turned off the tape recorder 
she added that she felt "l ike a woman in a man's body". 1 

Medical discourses o f haemophilia as a men's 
disorder were so powerful that in 1994, when colleagues 
and I began a New Zealand-wide study of l iving with 
haemophilia, an X-chromosome-linked coagulation 
disorder, we were not prepared for the nine (out o f 193) 
returned questionnaires completed by women with 
disabling bleeding problems. 2 We had understood that 
women were "only carriers", although we had learned 
that a few might experience " m i l d bleeding problems". 
A s the mother o f a little girl with serious bleeding 
problems complained in 1995, "It stipulated categori
cally on the first page o f Jones's 1 book that females 
couldn't get it". Subsequently, through our participant-
observation at haemophilia events, especially the 
[then] annual camps, and in our travels around New 
Zealand to interview eighty individuals and families 
with haemophilia, we met and heard about many more 
women who experienced disabling bleeding problems. 
These women did not usually classify themselves as 
having haemophilia. They had been taught to use the 
terms "expressed" or "symptomatic carriers". Yet, five 
years later, as described below, even elderly members o f 
the haemophilia community had begun to question this 
positioning o f women in haemophilia discourses. 

A s sisters, cousins and aunts, grandmothers, 
mothers and daughters, wives and girlfriends, women 
have provided a chorus o f support to the male leads. 
This supportive work is crucial and highly valued in 
the haemophilia community. However, in this paper I 
concentrate on three other aspects o f women's experience 
of haemophilia: women as persons who bleed, as 
persons who may "carry" the genetic mutation that 
causes an interruption in the blood clotting process, 4 and 
as persons who are caught up in the new technologies 
of prenatal genetic testing. M y purpose is to explore 
the interconnections between women's experiences and 
the multiple and changing discourses o f haemophilia, 
and especially to analyse discourses "to demonstrate 
the process by which biology and culture interact in the 
social construction of disease" (Lupton 1994:18-19). 

Discourses o f masculinity prevalent in New Zealand 
de-emphasise men's reproductive responsibilities, as in 
the colloquial "She got herself pregnant". They conspire 
with the biology o f haemophilia to further de-emphasise 
men-as-carriers because o f the characteristic leaping of 
a generation o f this disorder i f women as bleeders are 
discounted: it is men's grandsons who have haemophilia 
(Park 2000). Although about one third o f women 
carriers are estimated to have bleeding problems, these 
are usually less serious than men's. 5 

Bleed ing 
Unti l the mid-1990s, women with haemophilia-related 
bleeding problems often had difficulty in getting 
adequate treatment when they had to move outside 
their known circle o f medical specialists because, as 
Ross (1997:5) described for Australia, "no-one believes 
they have a bleeding problem, especially not one called 
haemophilia". Non-specialist doctors often dismissed 
women's bleeding problems because o f haemophilia's 
exclusive association with males. Haemophilia is rare 
(1:5000 male births), many doctors and nurses never 
have to treat it, and little time is devoted to it in the 
crowded curricula o f their degrees. Ironically, women 
most often experienced difficulties with minor things, 
like having a boil lanced, whereas more major surgery, 
which was usually carried out in large hospitals with 
familiar specialists and blood products available, did not 
usually present such problems. 

Only a tiny minority o f women had severe problems 
with bleeding, but this rarity caused even greater 
difficulty for them. The mother o f a young girl whose 
"expression" o f the haemophilia mutation lowered her 
clotting factor to less than one percent o f normal (i.e., 
severe haemophil ia) 6 had had a difficult time initially, 
both in getting information and in obtaining services for 
her daughter's bleeding: 

There are so few women and girls recognised 
as having haemophilia that everything is very 
male orientated... I find it a bit frustrating.... M y 
daughter doesn't realise that she's the only girl 
[with severe haemophilia], and it's going to be 
hard for her when she does realise that. (Question
naire response 1995) 

Invisibility, isolation and disconfirmation o f their 
experiential knowledge of haemophilia were shared by 
most o f the women with bleeding problems whom we 
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met. Because these women were few in number and 
scattered around the country, they did not even have the 
comfort o f knowing that they shared this experience. 
This became very apparent during our interviews in 
1995. One young woman in her late teens said, "I really 
don't know how to describe the isolation. If you had other 
women to talk to and could say, 'What's it like for you, 
and how do you feel when this happens?'". When we 
offered to put this person in touch with the woman whose 
remarks introduce the article we found that both leapt at 
the opportunity for mutual support and discussion. 

Because the existing discourse excluded women 
as bleeders, a few women had doubts about their own 
femininity, as in the opening quotation: "I am different, I 
can't describe it, different to other women". The younger 
women were unsure about what it really meant for them, 
especially in regard to having children. A woman in her 
thirties who had a partner, but who had decided not to 
have children, explained her decision: 

"I didn't want to go through what I imagined would 
be fearful childbirth. So I decided way back that a 
family wasn't for me... [but] perhaps way back, had 
I the right contacts and reassurance, my life may have 
gone in a different direction." (Interview 1995) 

Even in the 1980s, women had been offered hyster
ectomies when they were in their teens or early twenties: 
A mother told us in 1995, "Doctors wanted to give her 
a hysterectomy when she was fifteen and she told them 
she was not even sexually active yet and it was too big a 
decision to make at her age." A few women eventually 
did have hysterectomies, often after one or two children, 
because the almost constant (up to three weeks long) 
heavy periods led to anaemia and other problems. 

Over the latter part o f the 1990s and into the 
21st century, the value o f contact between women 
with bleeding problems, the seriousness o f bleeding 
problems for women, and other women's issues, gained 
much more attention (e.g., Huszti and Cooksey 1996, 
Paper 1993, Ross 1997). This was true in the inter
national haemophilia community, as reflected in the 
programmes at successive World Congresses, 7 and in 
New Zealand. A t national haemophilia camps and in 
the H F N Z * Newsletter, Bloodline, women's issues were 
on the programme. Women expressed great satisfaction 
at what they learned from sharing their knowledge 
and experience with others. Through these sessions 
many more women realised that they too had bleeding 
problems. B y the end o f the decade they had learned 
that their bleeding could be treated and that they had a 
variety of options. In 1999, during a family interview, a 
woman reflected: 

"Knowledge is empowering, isn't it. And just the 
sharing. There was one woman there [at the camp 
a year before] and we talked about it afterwards, 

this woman and I, and she said that when she has 
her periods—I didn't realise the other woman had it 
too—she'd actually have to call out for her husband 
to pass her a towel.... And you realise that there are 
other women out there who have that predicament." 

I suggest that the general silence about menstru
ation among generations o f New Zealand women 
(Smith 1991:91) contributed to the silencing of women 
with haemophilia in their monthly struggles with 
prolonged and heavy bleeding, and that the silence was 
exacerbated by the focus of attention on men's pressing 
needs, especially in relation to the trauma of the blood-
borne disorders. Women had accepted the bleeding 
and bruising that was a result o f their having reduced 
clotting factor levels as normal, something they had to 
put up with. This can be seen as a further example of the 
discourse o f stoicism: "you just get on with it" (Beasley 
2003:172), expected o f and espoused by K i w i women. 
These values influenced the "local biology" (Lock 2001) 
of women's experience o f haemophilia. 

A woman who had read our initial report told us 
after a meeting in 2003 how much she had enjoyed 
reading about "carrier women", as "that issue had been 
swept under the carpet." Growing up she had always been 
"the sister" to her brothers with their bleeding crises and 
now she was "the mother" o f a boy with haemophilia. 
Despite low clotting factor levels she was not a person/ 
patient in her own right, no one paid her any attention, 
nor did she think of herself as someone who might need 
looking after. In hindsight she was horrified about what 
might have happened during her home births: haemor
rhages and intracranial bleeds. 

Occasional problems of access to treatment 
for girls still persisted at the end of the century, as a 
mother o f a haemophilic boy discovered when she took 
her concussed daughter to hospital. In the emergency 
department they were asked about family history (from 
an interview in 1999): 

"Yes, my son's a haemophiliac." 
"She's a girl. It only happens with boys, you 
know." 
"Yes, I know, I've got a haemophilia boy." 
"Well, what are you worried about?" 
"Because she has undiagnosed possible carrier 
status and carriers also have lowered levels of 
Factor Eight." 
"Oh no, but it only happens to boys." 

Despite the mother being confident in her own 
knowledge, she and her daughter were "dismissed" by 
the doctor who knew that only boys bled. Thus while 
women's increased confidence in their knowledge was 
empowering in most contexts, it was not always enough 
to get them (precautionary) treatment: testament to 
the power o f medical discourse. However, dismissal 
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was perceived as becoming less o f a problem by some 
women, because "young doctors are trained to listen". 

A n elderly gentleman member of the haemophilia 
community said in 1999: 

"1 hadn't thought about it before but both men 
and women did curry haemophilia and maybe we 
should be thinking about both men and women 
with haemophilia, although it affects them both in 
different ways." 

Later that year in an interview, a woman who was a 
mother o f children with and without haemophilia said, 
"...it 's not just the boys that are bleeders, they are also 
carriers.... For years... it has been known that the man 
with haemophilia w i l l carry it to his daughter, and yet 
that's not discussed. A n d the automatic blame that the 
woman has to carry." g 

At the beginning of the 21st century "men are 
bleeders; women are carriers" was no longer the only 
discourse of haemophilia. A more nuanced view o f 
women as potential bleeders and men as carriers was 
being promulgated in the haemophilia community in New 
Zealand and internationally. While the focus remained 
on the men's bleeding, many more of whom are affected 
with severe and moderate haemophilia, women's voices 
and issues were more often heard in the time and space 
created by the waning of the devastating epidemics o f 
blood-product related H I V and then Hepatitis C . 

Being a "Carr ier" 
Rather than a girl or woman being "just a carrier", 
I suggest that "carrying", irrespective o f personal 
bleeding problems, is an important aspect o f women's 
personhood with its own challenges and dilemmas. 
Questions concerning carrier status and its implications 
for motherhood were very much to the fore for women. 
Most families were inclined to tell their obligate carrier 
daughters early, so that they grew up "always knowing", 
although as the girls grew older their understanding 
of the implications would deepen. Discussing the 
imparting o f knowledge, many parents compared their 
enlightened approach with the lack of information 
and confusion in earlier generations. 1 0 A s long as the 
parents understood genetic inheritance well enough and 
passed the information on, girls and young women in 
the families o f men with haemophilia did not experience 
uncertainty about their status. 

"But we've explained it all to her and she's 
actually done a study, a disability thing [for a 
school project]. We've sort of said to her that you 
don't need to say you're just not going to have 
kids 'cos they might be bleeders. She understands 
that there is a chance that they might not be. But 
I think they've accepted it, they've grown up with 
it." (Interview 1995) 

Not all families agreed with this approach. For 
example a man with haemophilia, interviewed in 1999, 
explained that his wife was opposed to talking to their 
ten year old daughter about her obligate carrier status 
and its implications and had felt under pressure during 
a women's session at the haemophilia camp. His view 
was that over time his daughter would understand what 
it was all about through helping her father with his 
treatment and attending haemophilia functions. At her 
age, he said, she was more interested in getting a black 
and white fluffy cat than in what might happen i f she had 
a male chi ld! 

The daughters o f mothers who inherited a 
haemophilia mutation are in a different, uncertain, 
situation. Statistically, half o f the daughters o f carrier 
mothers w i l l also be carriers. Although there was some 
difference of opinion between families, and strongly held 
beliefs about the best time to have the girls o f female 
carriers tested and the best time to explain the results 
to them, the majority favoured a relatively early age so 
that the girl slowly became aware of her status. Some 
felt very strongly that it was irresponsible for parents 
to allow their daughters to reach the age where they 
could have children without having their carrier status 
tested." However, by 2004, several parents explained 
that regulations concerning informed consent were 
often interpreted to mean that parents could not have 
their daughters tested for carrier status until the girls 
were old enough to give informed consent. 

Carrier testing o f children is recognised as a 
complex issue in bioethics discourse. On the basis o f his 
review o f international and United Kingdom guidelines, 
Shenfield (2002:271) concluded that there "should be a 
presumption against testing young children for carrier 
status". However, i f a young person understands the 
implications and clearly consents, their informed choice 
to test or not should be respected. This may occur before 
the legal age o f consent, i f the test o f G i l l i c k competence 
is met. 1 2 A Brit ish Medical Association report (2001, 
cited in Shenfield 2002:271) on these issues found that 
genetic testing of symptomatic children or o f children 
who may benefit from preventive treatment is generally 
supported. It therefore seems that where there is reason 
to suspect the baby or young girl has bleeding issues, 
carrier testing could be authorised by parents. 

One father whose wife was a carrier put forward a less 
usual viewpoint in 2004 during a discussion with other 
H F N Z members. He wished to have his young daughter 
tested because i f she were a carrier he would think very 
carefully about bringing other children into the world 
who might have haemophilia. Unti l that date I had heard 
only men with haemophilia, whose daughters always are 
carriers, expressing similar perspectives about bringing 
carrier daughters into the world, and even then that was 
very rare. More usually this perspective was voiced by 
mothers about boys with haemophilia. The validity o f 
the father's reason for having a daughter tested was hotly 
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disputed by some in the group, but others agreed that 
it was at least worth thinking about. Bioethicists and 
physicians do, o f course, consider family responsibilities 
and family dynamics in these complex decisions about 
testing o f young potential carriers but the individual 
child's best interest is the main criterion. Shenfield 
(2002:270) summarises the bioethical consensus that: 
"children should not generally be used as a means for 
others to attain their goals". 

Most parents made a point o f bringing up their 
daughters with a matter-of-fact understanding o f 
haemophilia, whether or not they were carriers; often in 
contrast to their own upbringing. A s a result, many quite 
young girls were well informed. A t a haemophilia camp 
in 1999 two little girls o f about seven were playing on 
the playground slide and chatting: "Wel l , I 'm a carrier 
o f haemophilia and that means i f I have boys they might 
have haemophilia." Her friend said "Is that mi ld or 
moderate?" The implications o f this knowledge w i l l grow 
as they grow, but it seems likely that those two young 
women w i l l take their carrier status in their stride. 

Despite this trend, throughout the decade there were 
still young women well into their twenties who either 
did not know their carrier status or who had it confirmed 
only by giving birth to a son with haemophilia. When 
one such young woman learned she was a carrier, her 
whole family were tested. A s she said, "Everyone started 
learning". A t an education session in 1999, a haema-
tologist advised women to have their factor levels and 
genetic studies completed before becoming pregnant, 
preferably well before, because the process could take 
several months. Some participants in our research found 
that it had taken years. 

These women whose carrier status could not be 
confirmed in the usual period o f a few days to a few months 
had particular difficulties. They were usually women 
whose inherited mutation was not one o f the readily 
identifiable ones or women with no family history for 
whom the mutation had yet to be isolated. Occasionally, 
the delay was because the samples provided were not 
satisfactory. A s one woman in this waiting situation 
said, o f al l the issues she faced with haemophilia "the 
uncertainty is the main problem". For this woman, who 
had difficulty in conceiving, the information about 
her carrier status was crucial to her plans for another 
pregnancy. In another instance, although the mutation 
had not been identified both the woman we interviewed 
and her sister had children with haemophilia, so their 
carrier status was indirectly confirmed. A few women 
(estimated as around ten percent o f carriers) may never 
know their status, although they can have a "bleeding 
time" test for their own bleeding issues. They are 
advised to proceed as i f they were carriers, so that, for 
example, i f they are in labour a boy baby wi l l be treated 
as i f he may have haemophilia, thus avoiding intracranial 
bleeds. However, this advice does not help women and 
their partners trying to plan families. 

Women who were confirmed carriers had a number 
o f specific needs: for information; for emotional support 
as they struggled with the implications o f their status; 
and for medical support, including the possibility o f 
prenatal tests i f they became pregnant. The need for 
support could surface again, i f a carrier became the 
grandmother o f a boy with haemophilia. Some grand
mothers felt guilty to see their daughter, son-in-law and 
grandson coping with haemophilia that they believed 
they had inflicted on them. One daughter explained 
during an interview in 1995: 

" M y mother blames herself. She really blames 
herself, thinking i f she didn't have me and if she 
had known she was a carrier, she wouldn't have 
had me and she wouldn't have had kids, and I 
wouldn't be putting [my son] though this. But she 
blames herself completely." 

Although the focus of attention about having 
children remains on women carriers, partners are of 
course involved in the decision. But, as one o f the carrier 
women explained, husbands tend to see it as the wife's 
choice because "it would be you that would be having 
ultimate responsibility [for the child]". 

Test ing T imes 
Deciding whether or not to have a child, whether to carry 
a pregnancy to term and accepting that a particular child 
is likely to have haemophilia is a complex matter for 
women and their partners (Park 1998). Prenatal testing 
plays a role in this. The most frequently used test is 
chorionic villus sampling ( C V S ) , which has been used 
in New Zealand since 1989 (Van de Water era/. 1991). 1 3 

Most women were aware o f prenatal testing and had a 
range of deeply felt experiences and views on the subject. 
B y mid-1999, 18 pregnant women in New Zealand had 
undergone C V S for haemophilia. The rate had fluctuated 
between zero and three tests per year. A s a result of 
these tests, three pregnancies with male foetuses with 
haemophilia had been terminated, but all three carrier 
females had been carried to term (Berry 1999). 

In the 1994-95 research, most women saw the link 
between taking the test, getting a positive result, and 
terminating the pregnancy as so strong, that they did 
not want to have the test at all (Park and Strookappe 
1996). A n d indeed, all three decisions to terminate 
occurred before 1994. Between then and 1999 all the 
male foetuses were normal (Berry 1999). Opposition 
to abortion was seldom on religious grounds. More 
frequently the idea was that with children "you took 
what you got". A n additional consideration for parents 
who already had children was "What message are 
you giving to a child with haemophilia i f you abort 
the next?'" 4 " D o i n g something with the results" was 
experienced as a great burden by some women. To 
avoid it, an apparent solution was to avoid the test, but 
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because the test is available not having a test is also 
making a choice. This inescapable incitement to choose 
is an artefact o f the technology o f genetic testing and 
neo-liberal discourses o f choice and responsibility. 
In this context, "taking what you get", rather being 
construed as an ethical and stoic acceptance, can be 
criticised as a refusal to exercise consumer choice, as 
Strathern (1992:34) indicated. The minority o f women 
or couples who had had a prenatal test did so mainly 
for two reasons: to prepare themselves for having a 
child with haemophilia (or not), or to help them decide 
whether or not to terminate the pregnancy. 

B y 1999 prenatal testing appeared to have won 
somewhat greater acceptance, but the dilemmas and 
pressures and individual differences were still the same. 
A woman with one boy with haemophilia accepted the 
offer of testing when she unexpectedly became pregnant. 
Although counselling advice suggests that one should 
be well along the decision-making path before getting 
the test results, she said that she had found it impossible 
to make a decision without the results in front o f her. 
Women in similar positions in other countries concur 
(Gates 1994:191). While some women believed that 
costs o f life-long haemophilia treatment motivated tests, 
and therefore women were under pressure to abort, other 
women's experience had been o f complete acceptance 
and support by their specialist when they had the test 
to prepare themselves for their new baby, even when 
they had declined abortion from the outset. There were 
also some women who refused, or would refuse, the test 
because they did not want to be in the position o f making 
a choice about termination. However, this decision, too, 
was not taken lightly, as the internal dialogue shared by 
a mother o f a child with haemophilia indicates: 

"[Prenatal testing] is a really difficult one, because 
I find that quite a conflicting question. Part of me 
says, 'Yes, I should know whether I was having 
another haemophiliac child'. I would NOT abort, 
either way. 1 don't believe in choosing the perfect 
baby - 'Oh, this one is not good enough, I'm going 
to get rid of it'. I'm sorry, that really does not sit 
with me at all. I think i f you're given the baby then 
you live with what you've got." (Interview 1999) 

This woman went on to say that she had debated the 
issue with her sister and her father. Her father is "one 
of those very straight and strict [men], he said 'people 
who have defects, genetical defects, should not breed', 
basically is what he said". 

To terminate a foetus with a costly disorder in order 
to spare resources is described by Harper as "particu
larly unsavoury". Harper advises that while attempting 
to prevent pain and suffering and to allow reproductive 
choice should be the aim o f testing programmes, the 
consequences for children born with the disorder should 
also be considered, especially the evaluation o f testing 

programmes on the basis o f numbers of affected babies 
born (Harper 1997 in Shenfield 2002:271). 

In making their decisions, women assumed that 
adequate treatment in New Zealand for people with 
haemophilia would be available into the future at little 
financial cost to them, and, especially by the time of our 
1999 update study, people were more confident that many 
o f the risks o f blood-borne viruses would be overcome 
through the use o f recombinant clotting products, which 
are not derived from b lood and eventually through gene 
therapy. A s a result, most women we spoke with did not 
regard even severe haemophilia as a life-threatening 
disease, e.g., a woman talking about accepting a baby 
with haemophilia said, "Maybe it's easy for me to 
say because haemophilia isn't an incredibly severe 
condition". However, this view was not universal. Two 
Dunedin carrier sisters lobbying the Government to 
implement preimplantation genetic diagnosis were 
reported in a newspaper article as saying they would 
never knowingly bring a chi ld with severe haemophilia 
into the w o r l d even with current and new treatment 
options, because o f witnessing their father's suffering 
(Wane 2004). 

Prenatal tests shape the experience of pregnancy 
and maternity for women (Lippman 1994:21). Some 
research suggests that women delay their commitment 
to the pregnancy until after the procedure, creating what 
Rothman (1994) has called a "tentative pregnancy". 
The opportunity to test may be experienced as burden 
as much as choice, and that choice is always partial and 
contextual, as the lives that the affected mother and 
child w i l l lead are shaped by the culture and political-
economy o f their society. Medium term anxiety and 
discomfort and a higher rate o f spontaneous miscarriage 
are well recognised, but research in Sweden has identified 
prolonged depressive reactions following testing for 
some women with pre-disposing factors (Tedgard et ai. 
1997). In addition, women carriers and their spouses 
experienced terminations as very emotionally painful, 
and many women experienced depressive moods even 
years afterwards (Tedgard 1998). Whatever the outcome, 
detailed research indicates that prenatal genetic testing 
is a "major psychological and social event for women" 
(Black 1994:286). 

Hal l et ai. (1998) point out that assessing the benefits 
and costs o f genetic testing and selective termination 
is particularly difficult, as these go well beyond the 
individual being tested. Indeed, for the testing to be 
possible, "family members" outside the nuclear family 
of the patient w i l l be asked for blood samples. These 
"family members" are strictly biological kin. Genetic 
testing works against some contemporary under
standings o f family and relationships as being fluid and 
flexible, and may even be an instrument for connecting 
up erstwhile separated parts o f extended families as 
"real" genetic relatives are sought for blood samples, 
or branches of families reconnected based on a shared 
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rare mutation (Finkler et ai. 2003:408-9). Such testing 
reimposes kinship as a natural fact, while simultaneously 
showing up reproduction as a technical procedure. 

Whereas in our initial study members o f the 
haemophilia community seldom mentioned the effects 
o f increasing numbers o f people with haemophilia on 
treatment services and on health expenditure, there was 
mention of these issues by the time of the update study. 
H F N Z has counselled its members to think carefully 
about having more children and to consider the broader 
issues involved. Individuals also raised these issues in 
interviews and discussions. 1 5 

These are painful subjects, made more so by the 
assumption that decisions to use genetic testing and 
other new reproductive technologies are really only the 
business o f those couples or women using it. Genetic 
counselling, in which relationships with the wider 
family and community are explicitly excluded, is a good 
case in point. One o f the roles o f the genetic counsellor 
is to present the information about choices and conse
quences in a neutral manner and to try and ensure that 
the couple do not come under undue pressure from any 
quarter, so that they can make up their own minds (Rapp 
1991:385). What constitutes the relevant information 
to be presented by the genetic counsellor to the couple 
does not necessarily or ever include extended family 
or community concerns. Yet, as Finkler et ai. (2003) 
describe, in genetic testing, the family, not the individual, 
becomes the patient. In addition, genetic counselling 
at pregnancy is far from the best time for this kind o f 
information to be shared. The increase in discussion 
of these issues within the haemophilia community is 
therefore very helpful in creating a context for decision
making that is more informed than the individual 
consumer choice model that constructs prenatal tests for 
inherited disorders in atomistic terms o f "what parents 
want". Absent from this model, and from much bioethics 
discourse, is a concept o f parents as citizens with rights 
and responsibilities and moral claims on one another 
based on the mutual interdependencies o f a citizenry 
(Sharp 1994:247). 

Scholars have analysed several overlapping 
discourses o f genetic testing (Rapp 1993). Rothman 
(1994) points out that women's dilemmas about testing 
tend to be medicalised and trivialised in counselling and 
academic discourses by being couched in the psycho
logical language o f personal "anxiety". Yet when these 
same issues are debated by ethicists or lawyers they 
are hailed as major moral issues o f our time (Rothman 
1994:268). Whi le recognising that prenatal testing can 
cause suffering for the women involved I suggest that 
mental health discourses should not obscure women's 
work as decision-makers who address major moral 
issues and shape future contexts, alongside bioethicists 
and law-makers. 

Conc lus i on 
In this paper, I have acknowledged women's highly 
valued work as carers, but have concentrated on other 
aspects of their personhood. I have described increasing 
recognition within the haemophilia community that some 
women have bleeding problems requiring treatment and 
precautionary measures. Their ability to voice and share 
their experiences as bleeders has, in turn, affected those 
experiences in a positive way, and at the same time, has 
created a new space for "women with haemophilia". 
During the same period, several dimensions of women's 
experience as carriers o f haemophilia, in addition to 
their bleeding problems, have attracted attention. Rather 
than carrier status being imagined only as a breathing 
space between the generations, women as carriers are 
now more recognised as having their own specific needs 
and, more tentatively, as actively engaged at the forefront 
o f decisions about genetic testing. Testing, whether for 
carrier status or for prenatal diagnosis, has implications 
for the individuals involved, for families and for wider 
society in the ways we think about kinship, reproduction, 
ethics and human worth. 

Despite these considerable burdens, the women 
1 have written of would not appreciate being overly 
dramatised as moral pioneers, so I conclude with a light-
hearted tribute, drawn from Gilbert and Sullivan, which 
perhaps endorses the value o f stoicism but not silence. 
There is no doubt that these "ladies who can smile so 
brightly" would be welcome anywhere. 

N o t e s 
1. My paper is offered as a tribute to Ann's contributions to 

understanding the lives of women in the communities in 
which she worked. In addition to this academic focus, we 
share a love of Gilbert and Sullivan, and of cats. 

2. The 1994-95 research group was Julie Park, Kathryn 
Scott, John Benseman and Elizabeth Berry, see Park et 
ai. (1995). There are estimated to be 400-500 men with 
haemophilia in New Zealand and about three times that 
number of carrier women. The initial postal questionnaires 
were completed by 193 people and these were followed 
up with eighty interviews. The 1999 update research was 
done by Park and Scott and consisted of (mainly) telephone 
interviews with thirty people. From 1994, we have partici
pated in meetings, camps, conferences and social events 
with members of the haemophilia community. 

My sincere thanks for their cooperation to all of our 
participants and the Haemophilia Foundation of New 
Zealand. I am indebted to my fellow members of the social 
anthropology writing group, University of Auckland the 
anonymous reviewer and Claudia Gross for many helpful 
suggestions on my manuscript. I gratefully acknowledge 
funding from the Health Research Council of NZ (1994-
95) and the University of Auckland (1999). 
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3. Peter Jones is a UK hacmatologist who has written well-
received guides for lay people as well as many academic 
articles. This particular book is Jones (1995). On p.5, 
Jones says that women will have haemophilia only ifa man 
with haemophilia mates with a woman carrier. He uses 
male pronouns and referents throughout, but he does not 
explicitly say "females can't get it". 

4. Men too carry the gene—to all of their daughters who 
are thus known as "obligate carriers". As they contribute 
their Y chromosome to their sons, none of their sons are 
carriers. 

5. Because women have two X-chromosomes, their other 
X usually modifies or suppresses the expression of the 
X-chromosome with the haemophilia mutation that they 
inherit from their father with haemophilia or their carrier 
mother, protecting most of them from severe bleeding 
problems. However, often this protection is partial, as part 
of the non-affected X shuts down. 

6. Haemophilia is classified into "severe", "moderate" and 
"mild", based on the amount of clotting protein produced, and 
into two types: Factor VIII for Haemophilia A or Factor IX 
for Haemophilia B, depending on which particular protein is 
low or missing. "Severe" is less than one percent of normal, 
"moderate" between one and five percent and "mild" from 
five to twenty-five percent. Because the type and degree of 
severity is controlled by the specific genetic mutation, the 
type and degree is inherited in families. Women who have 
less than about fifty percent of normal clotting factor may 
experience bleeding problems (Kelley 1999:397). 

7. For example, at the 2004 World Congress in Bangkok, 
several presentations related to attempts to ascertain the 
prevalence and exact causation of women's bleeding 
problems (Lee and Kessler 2004:3). 

8. When we began our research the haemophilia community 
organisation was the NZ Haemophilia Society (NZHS). It 
was reconstituted as the Haemophilia Foundation of New 
Zealand (HFNZ) in 1998. For example. Bloodline 32( 1) 2005, 
out just as this goes to press, contains a preview of a "Young 
Woman's Workshop Weekend" and a report from London on 
"Women's Bleeding Disorders and Haemostatis". 

9. Women carry the gene, carry the baby, carry the blame and 
carry the responsibility for caring. 

10. In some families, parents did not know that all daughters 
of men with haemophilia would inherit their fathers' X 
chromosomes, and one older man swore he had been told 
by a doctor that he "could not pass it on". 

11. Carrier testing is done on blood samples: either by an 
assay of the level of the women's Factor VIII or IX (a 
much less accurate method) or by DNA analysis, either of 
markers associated with the haemophilia gene or directly 
by comparing the factor gene of the woman with that of 
a man with established haemophilia (Kelley 1999:243-
44). A clotting time or bleeding time test will not defini
tively establish a woman's carrier status, but will indicate 
if bleeding is a problem. Approximately thirty percent 
of haemophilia in any generation is due to a new (non-
inherited) mutation. 

12. Gillick competence is based on a UK legal precedent. 
The child must be "of sufficient intellect and maturity to 
understand fully the nature of what is being proposed" 
(Shenfield 2002:270). 

13. C V S samples hair-like tissue from the placenta. DNA tests 
are undertaken to show the presence or absence of genetic 
markers for haemophilia. C V S is relatively low risk and 
comparatively accurate, with results potentially obtainable 
in a few days. It is carried out in the first trimester of 
pregnancy, which is desirable i f a termination is contem
plated. 

14. See also Rapp's (1994) work with amniocentesis, and the 
discourses of parents and disability organisations (Kaplan 
1994) for similar views. 

15. Public discussion on limits to treatment by haematologists 
and the president of the HFNZ in the New Zealand Medical 
Journal did not mention prenatal genetic testing or family 
planning (Carnahan 2003, Faed 2003, Harper et ai. 2003). 
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Development Has Many Faces : 
Reflections on Continuity and Change in Papua New Guinea 

M A E V O 'COLLINS Australian National University 

When I commenced teaching at the University of 
Papua New Guinea in 1972, students from the Southern 
Highlands provided v iv id first-hand accounts o f the 
first Australian patrols that had come to their scattered 
communities. Schools had been established and they had 
gone on to high school and now, in their mid-20s, they 
would be the first university graduates from their areas. 
Self-government was a reality and Independence was on 
the horizon. This was an exciting yet daunting prospect, 
as it was expected that these new graduates would assist 
their people to "catch up" with more developed areas o f 
Papua New Guinea. 

A t the same time, it was clear that the Australian 
colonial system o f government and administration, which 
would be handed over in 1975 to a national government, 
might not really meet the needs o f their communities. 
Students began to question the wisdom o f imposing a 
preordained form of development on their people. They 
pointed out the inherent difficulties in taking on respon
sibility for foreign economic and social development 
projects which had been designed and implemented 
with minimal local level consultation. 

What Kind of Deve lopmen t? 
At a seminar in 1973, a group o f students who had spent 
several weeks in Wambip, a village in the Mendi District 
of the Southern Highlands, reported on their findings 
(Bais et ai. 1973). After a lively discussion as to whether 
silk worms, citrus, cattle, coffee or other projects could, 
or should, be established, one Southern Highlander 
challenged me as the only Australian present (see also 
O 'Col l ins 2005): 

What happens i f they don't want your kind of 
development? What do we do i f they want to go 
back to the way things were before you people 
came and disturbed their lives? 

During this period, discussions at the University 
of Papua New Guinea often focused around the kind of 
socio-economic development that would be appropriate 
for particular communities. However, any suggestion 
that one particular model would be best was usually 
dismissed as impractical, as there were so many different 
cultures, and the history o f contact with the outside 
world varied greatly, even in one geographic area. In her 
discussion of dispute settlement among the Sengseng 
and the Kove, Ann Chowning (1974:153) noted that 
although coastal villages in the Sengseng region of West 
New Britain had been contacted by Australian patrols 

many years before, it was not until the mid-1950s that 
these contacts extended to more isolated inland groups. 
The ways in which different groups reacted to colonial 
control and pacification also varied greatly. This 
indicated "the eternal difficulties o f generalising from 
one Melanesian society even to its closest neighbours" 
(Chowning 1974:197). 

Theobviousimpactofrapidandexternally influenced 
change may also mask the persistence and strength of 
traditional values and attitudes. During colonial times, 
a new system o f law was introduced and government 
directives often required local communities to group 
together in more accessible villages. This provided 
greater access to administrative services, but people had 
to be convinced that the disruption to their traditional 
way of life was worthwhile. In many communities, as 
among the Sengseng (Chowning 1980:10), "the villages 
were set up and most o f the houses built, but they were 
rarely occupied; the people continued to maintain their 
traditional residence pattern". In other situations, people 
took up residence in these communal villages but, as 
soon as Independence came in 1975, moved back to 
their own land. 

B y contrast, in 1946 some leaders in Bulihan, a 
remote inland village of Manus Island, themselves 
made the decision to move down to the coast and, 
with a number o f other N a l i speaking communities, 
establish the new village of M ' B u n a i . Despite the strong 
traditional ties to their land, they saw development as 
including participation in the Paliau Movement (initiated 
after World War II by a local leader who held popular 
meetings, urging his followers to adopt more Western 
life-styles as the only path to sustainable development), 
participation in one o f the early fully established local 
government councils in Papua N e w Guinea, and getting 
access to the education and health services which they 
hoped would provide greater opportunities for their 
children. A t the same time, other relatives had decided 
to remain at Bulihan, although the leaders who had 
brought their people down to the shore maintained ties 
with the home community. One o f the children who 
grew up in M ' B u n a i described the move in these terms 
(Rooney 1986:19)': 

The most significant fact was that the people 
made the decision to leave their land and property, 
gardens and fruit trees, houses and traditions for 
something completely new.... Our people learned 
to fish and acquired a whole new set of skills 
related to the use of marine water and living by 
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the sea.... Kambuou N'drole, a traditional leader 
who spearheaded the move to M'Bunai , continued 
as a village leader. He was elected a councilor and 
remained a councilor until he resigned in 1966. 
After twenty years of living in M'Bunai , the first 
generation of Bulihan/M'Bunai children were 
beginning to leave Manus to get jobs and receive 
further training in other provinces. Kambuou saw 
it was time to return to Bulihan. 

Today, despite some tensions between those who 
stayed, those who returned, and those who remained 
down on the coast, links between Bulihan and M ' B u n a i 
have been maintained. This suggests that continuity 
as wel l as change needs to be taken into account 
when assessing the impact o f social and economic 
development. Yet, those earlier questions regarding 
what kind o f development would really meet the needs 
and aspirations o f local communities have remained 
unanswered. Although the following comments were 
written more than a decade ago, they are still true: 

At a time when economic development imperatives 
appear to be uppermost in the policies of successive 
governments, the erosion of human rights and 
the increased marginalization of disadvantaged 
groups or areas of the country are matters of con
siderable concern. Small-scale local projects, and 
community-based responses to social problems 
which emphasize local level participation, are 
often less attractive to national politicians and 
economic planners. (O'Collins 1993:3) 

With A n n Chowning's caution not to generalise 
ringing in my ears, I w i l l reflect in this essay on 
factors contributing to the failure o f some projects, with 
which 1 am familiar and that were introduced in the 
period around Independence, to bring lasting economic 
and social development to local communities. 

W h o will Br ing U s D e v e l o p m e n t ? 
In January 1973, while staying in M ' B u n a i , I walked 
along the beach across a channel to a village on Silalou 
Island. This was now the home o f many of the Titan 
speaking people from the original Pere village, where 
Margaret Mead had first conducted research in 1928. On 
entering the village, a man seated at the doorway o f a 
well-appointed house called out in Tok Pisin, inviting me 
to interview him. The young people who accompanied 
me clearly found this highly amusing, particularly his 
response to a question as to whether he was home on 
holidays: "Mi no wok, mi man bilong pies tasof ("1 
don't work, I am just a village man"). Yet, the corrugated 
iron roof, large water tank and the motorboat moored 
nearby clearly indicated otherwise. A s the conversation 
continued, he in turn questioned as to why I had come 
to his village, suggesting that I might be a student o f 

Margaret Mead, trying to follow up what had happened 
since she had last stayed with his people. Finally, it 
emerged that he was schoolteacher, home on vacation, 
but using the time productively to assist his family. 

We talked about developments in fishing and other 
projects that he was planning with community leaders. 
They were concerned that the village would remain a 
viable community, despite the large proportion of young 
people who now worked in other parts o f Papua New 
Guinea. In response to the Paliau Movement, many of 
the local Titan speaking people had begun moving from 
offshore islands in 1946 and settled with those groups 
that had come from inland Manus Island in and around 
the area. A t the same time, further discussions with 
other local leaders raised questions as to whether these 
movements o f different groups would strain reef and in
shore fishing resources. Although Nal i people had lived 
in M ' B u n a i for nearly thirty years, tensions still existed, 
and claims and counterclaims to traditional ownership of 
reefs and fishing rights remained unresolved. Disputes 
arose, not only over the best way to develop existing 
resources, but they also reflected underlying traditional 
suspicions between "bush" and "saltwater" people. 

M y introduction to this area had been through 
Nahau Rooney, a former student and now close friend, 
so I tended to see the changes which had taken place 
from the 'bush' point o f view. For example, I quickly 
learned that these people liked to be referred to as Nal i 
rather than Usiai (a term used by coastal dwellers and 
other outsiders), which had connotations of primitive 
inland bush people. A few years later, it was interesting 
and somewhat reassuring to read Margaret Mead's 
surprised comments, written in July 1975 during her 
final visit to Pere. 

The old Manus way of life can be demonstrated 
to have been more conducive to the development 
of characteristics useful in the modern world than 
that of the Usiai, both as we experienced them in 
1928 and as they were when they came down to the 
beach in 1953. They were clumsy where the Manus 
were agile and they lacked the Manus capacity for 
beautiful coordinated teamwork. But they did learn 
to live on the beach, to manage canoes and fishing, 
whereas the Manus made hardly any attempt to 
learn to manage the land to plant or to move easily 
in the bush. So the Usiai had to be more adjustable. 
Today, although teachers say that Manus-true have 
an edge in learning, many Usiai are going further 
than any Manus has gone—and so are the North 
Coast Matankor. (Mead 1976:323) 

She illustrated this perplexing situation by noting 
the academic careers o f the Matankor, for example 
Gabriel Gris , then Vice Chancellor at U P N G , and of the 
Usiai , for example Nahau Rooney and Bernard Mino l 
who were both graduates of the University o f Papua New 
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Guinea. It was clear that her initial assessment of the 
Usiai was very much from a "saltwater" perspective. 

The impact o f the Paliau Movement, with its call for 
people to gather together in more accessible areas, has 
remained an important strand in Manus thinking about 
development. During 1985, a group o f villagers waited 
for days on the beach near Lorengau, because they had 
been told that a dugong was coming from Vanuatu with 
riches in its mouth. The response to any questions was 
that, although it had not yet been sighted it would soon 
come. It emerged that a university graduate and senior 
public servant had played a major role in encouraging 
this group to leave their villages and camp on the beach, 
waiting for the dugong. Eventually, his supporters 
gave up and returned home but continued to wait for 
development to come to them, just as American soldiers 
had brought material goods to Manus during World War 
II. Other village leaders were dismissive, commenting 
to me during my visit to Manus in 1985: 

We might have believed him i f he had demonstrat
ed any skills as a shark-caller or in calling our own 
dugongs from around Manus. But he has never 
done that. We know he is just "playing politics", 
(translated from Tok Pisin) 

Local and provincial political pressures to find 
appropriate economic opportunities were partly 
responsible for this event. Manus was now caught up 
in the wider, national search for sustainable economic 
development. It was therefore not surprising that some 
local landowners would be easy prey to educated 
"dugong callers" who promised to bring them foreign 
riches. 

Forestry Pro jects: Deve lopmen t or 
Destruct ion? 
Forest logging as the road to development is a problematic 
issue confronting local communities in many parts o f 
Papua New Guinea. A s with other large-scale economic 
projects, the development of Papua New Guinea's forest 
resources is a complex process involving landowners, 
land users, local entrepreneurs, public servants, local as 
well as provincial and national politicians and foreign 
logging companies. In September 1989, as a member 
of a fieldwork team assessing the social and environ
mental impact o f two forest operations on the West 
Coast of Manus Island, 1 saw at first hand what happens 
when economic development becomes the overriding 
concern. 2 

Once again, it is important not to generalise. For 
some local communities, only the edges of the forests 
are considered essential for the harvesting of building 
materials, canoe trees, food items, or medicinal plants. 
Swampy areas where sago and pandanus grow may be 
far more significant, particularly i f the deeper parts of the 
forest are seen as forbidden or sinister places, inhabited 

by masalai ('malevolent forest beings'), and the spirits o f 
long dead ancestors. In these areas, timber logging may 
be welcomed as it is thought that this w i l l provide access 
to economic development opportunities. In other areas, 
forests are important clan or group hunting grounds, and 
sources of fresh water, food, plants and other items used 
for ceremonial, medicinal and magical purposes. But, 
in all cases land and identity are intertwined and the 
decision to allow outsiders to exploit forest resources is 
often the cause o f great anguish and community tension. 
A s Muhan Pokanas, a Manus landowner, commented: 

When I hear that companies want to come and cut 
down the forests for timber, I am sorry for all my 
good trees. 1 think that it is good to receive money 
but my heart grieves for the trees. ... If they are 
forceful with me, I do not think that on my own I 
shall be able to stop them. The men of today want 
to sell things on their land for money. I, too, want 
money, but I grieve for my land. When they take 
the timber away, the soil will be spoilt. How will 
I live then? I do not know about other countries, 
perhaps they use money for food. But we Manus 
people, we people in Papua New Guinea, we 
get food because we work hard with our hands. 
(Pokanas 1982:170) 

Tensions and conflicts over ownership or rights 
of access to forest resources may already exist, but 
these may be exacerbated during negotiations over 
logging contracts and royalties. The potential or actual 
impact o f commercial logging may also not be clearly 
understood by some local landowners who are dazzled 
by the prospect o f immediate cash benefits. Women 
and less educated clan members, particularly those not 
in leadership positions are often not involved in the 
decision-making process. Educated clan representa
tives negotiate contracts on behalf o f local landowner 
companies. While some may believe that this is the oidy 
way to bring economic development to their community, 
others see it as an opportunity to obtain personal or 
political advantage. Conflicts may also arise between 
different levels o f government, particularly when the 
benefit to the national economy seems to override any 
concerns about negative impacts on local communities. 

One of the logging operations assessed during the 
team's visit had been developed in association with the 
Provincial Government and reflected a greater, although 
not completely satisfactory, attention to environmental 
and community concerns. The other project had been 
authorised by the National Government which had 
disregarded the concerns o f provincial politicians 
and forestry officers and enabled the foreign logging 
company to deal directly with the local landowning 
company. The major spokesman for the local landowners, 
a graduate o f the University of Papua New Guinea, had 
been instrumental in negotiating the logging contract. 
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Yet, already at the time when this project exported its 
first shipment o f logs, it was clear that approved forestry 
practices had not been followed. Logging too close to 
fresh water streams and the bulldozing o f secondary 
growth, not considered suitable for export, had already 
caused considerable environmental damage. Even the 
local economic benefits from the logging operation 
appeared to be more illusory than real. Tensions between 
landowners and land-users (who were now denied access 
to areas set aside for logging) had increased, along with 
increased alcohol consumption and more frequent 
reports o f antisocial behaviour. 

Dreams o f economic development and the riches 
that this foreign company "dugong" would bring from 
outside the area were tempered by concerns over 
increased inter-group conflicts. A s is common in Manus 
and throughout Papua New Guinea, these concerns were 
expressed in allegorical terms by recounting a local 
legend. 3 I was told that the area where the main logging 
camp had been established was regarded as the "home" 
o f a particularly dangerous mythical snake and was 
therefore avoided by customary landowners and other 
local people. When company employees from outside 
Manus began clearing the land with a bulldozer, they 
had had to negotiate with the snake to allow the logging 
operations to go ahead. M y informants were not sure 
whether the snake had gone away or only "moved to one 
side" to assess the impact o f the logging projects. The 
implication was that i f conflicts arose, it would return to 
drive the foreign company from the land. 

During the early 1990s, problems related to these 
and other forest development projects continued to be 
debated. Political and landowner pressures were often 
seen as making it difficult to introduce and effectively 
monitor more appropriate logging protocols as part o f 
a sustainable forest management system. One observer 
cautioned: 

It should be noted however, that the message 
reaching the ears of the politicians is not 
necessarily the view held by the majority of the 
villagers. This is because those landowners who 
are able to travel regularly to government centres 
have often been courted and subsidized by logging 
companies.... Support for logging companies 
often reflects ignorance of the environmental and 
social consequences. Where false expectations are 
the basis for a pro-logging position, there is an 
obvious need for village education programmes. 
(Taylor 1992:139) 

A t the same time, national economic imperatives 
mean that forest logging by foreign companies w i l l 
continue in Papua New Guinea. It is difficult to balance 
the economic benefits to the different stakeholders— 
national, provincial, local, and commercial—with other 
needs and to ensure that the private sector is required to 

manage forests in ways that w i l l bring optimum benefits 
to al l . A s Hunt (2002:iii) points out, this suggests that 

Under current conditions it is difficult to see how 
industrial harvesting of timber will ever get on to a 
sustainable footing in Papua New Guinea. This is 
true even i f 'sustainable' is defined in the narrow 
sense of managing forests such that profitable 
yields of timber can be harvested in perpetuity. If 
we add other dimensions of sustainability, such as 
the conservation of biological diversity and other 
forest goods and services, or the development of 
vibrant and equitable rural economies, then the 
goal of sustainable forest management in PNG 
seems even more remote. 

Many local community leaders have become 
disheartened particularly as they begin to realise the 
extent to which their interests have been, or are about 
to be, sacrificed in order to attract foreign investment. 
Nevertheless, efforts to reconcile national, provincial 
and local development needs and aspirations, as well as 
to develop alternative forest management practices have 
continued. 4 If these efforts fail, some landowners may 
well think back to that mythical snake and call on it to 
return and assist them in driving the logging companies 
from their land. 

Lake Kutubu Oil: Wha t Sort of 
Deve lopmen t? 
Similar feelings o f ambivalence and confusion 
regarding economic development, but in the context o f 
attitudes o f subsistence farmers towards cash cropping, 
have been discussed in a dissertation entitled Waiting 
for "Company": Development on the Periphery of the 
Periphery in the Southern Highlands Province, Papua 
New Guinea (Burkins 1984). While people wanted the 
benefits which development would bring, they were 
worried that it would be at the expense of their traditional 
ways o f life. Burkins (1984:245) concluded that 

Muli residents want a road to development, which 
offers a higher standard of living. They want 
someone to demonstrate to them how business 
might be carried on without inevitably dissolving in 
the face of local social responsibilities to distribute 
one's wealth. They want a road to development that 
builds on knowledge currently available to them. 

In June 1989, accompanied by my sister and the wife 
of a U P N G colleague, I visited the Lake Kutubu area of 
the Southern Highlands. We flew from Port Moresby to 
the small settlement o f Pimaga. After a night in the local 
guesthouse, we walked along the track for several hours 
to Lake Kutubu. From there, a motorised canoe took us 
to a more established guest lodge, which had developed 
short-stay facilities. After a few days visiting nearby 
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villages, we returned the same way. Apart from a young 
schoolboy who walked with us along one section of the 
track, we had no other guides, relying upon advice from 
local villagers who warmly welcomed us along the way. 

Large helicopters were constantly flying overhead, 
transporting heavy equipment to the site o f the future 
Lake Kutubu Joint Venture o i l pipeline development. 
The task of identifying villagers who would be impacted 
by the development was already well underway. We met 
several members o f the community survey team who 
were engaged in recording Fasu and Foi landowning 
groups with a possible claim for compensation or future 
royalties. The track from Pimaga to Lake Kutubu took us 
through Foi land. It was clear that many villagers were 
deeply suspicious o f this impending development; while 
others had very unreal expectations o f the financial 
windfalls they would receive. 

Walking back towards Pimaga, we stopped at a small 
village near the M u b i River, where my sister acquired 
a "working" canoe paddle from a village elder. After a 
long negotiation, he was persuaded to accept a few kina 
for what he considered to be a dilapidated and seemingly 
quite valueless item, even i f she might treasure it as 
a wonderful memento o f this visit. A spokesman who 
had completed some years at high school then made a 
lengthy statement about how they saw the future, the 
planned pipeline and the possible payment o f royalties. 
He pointed out that once the track we had walked on was 
upgraded into a vehicular road jobs would be available, 
money more plentiful, people would become greedy and 
conflict would be inevitable. He said: 

Everything will soon change. Rascals will come 
and beer wil l be easier to get. It will not be possible 
for old white women like you to walk safely through 
our area without armed guards. We will have to 
fight outsiders to protect our communities and we 
may even begin fighting each other. People say 
that those helicopters wil l bring us development 
but what will it cost? What sort of development is 
this? (translated from Tok Pisin) 

There were other clouds on the horizon. Both the 
small guesthouse at Pimaga and the larger and more 
substantial guesthouse on Lake Kutubu had been 
managed by expatriate volunteers. The aim was to train 
suitable locals to take over management in the future 
and to develop appropriate economic tourist activities. 
However, access to necessary supplies, and booking and 
banking facilities were needed to provide the level o f 
food and accommodation, which would attract all but 
the most intrepid travellers. The planned road would 
make it easier to bring in supplies, but for how long? 

The answer to this question came in 1993, when 
I was engaged as an A u s A I D funded consultant to the 
Royal Papua New Guinea Constabulary, working with 
women police and community relations. The trip had 

begun awkwardly when I spoke at the Mendi police 
station about the Police Commissioner's policy on 
domestic violence. The officer-in-charge clearly did not 
agree with any official attempts to modify his off-duty 
behaviour, and it was a relief for my counterpart and 
myself to travel to Tari police station the next morning, 
where we anticipated (and received) a much more 
positive and friendly reception. 

Our driver, attached to the Mendi police, brought 
his wife and chi ld along to show us that he did not 
agree with his boss's separation o f professional ethics 
and family life. A l s o , the armed police guards who 
accompanied us were happy to talk about the pressures 
and tensions they were increasingly experiencing since 
the gas pipeline had progressed and the road to Kutubu 
had been opened up. A s we passed the access road to our 
former walking track, they remarked that armed hold
ups and confrontations were now commonplace. There 
had been an upsurge in tribal fighting in some areas and 
houses had recently been burnt down in a nearby village. 
In addition, young "rascal" groups wanted to get their 
share of the action and had increased their operations. 
Closer to Lake Kutubu, demands for large compensation 
payments after inter-group fights were now the norm and 
conflicts over anticipated royalties had increased. 5 

Demands were frequently made for the police to 
restore law and order. Reports o f police encounters with 
community groups and "rascal" gangs varied widely, and 
all sides felt that they were caught up in a situation that 
had somehow got "out o f control". Life was clearly very 
fraught for these agents o f state authority and control, 
and I was reminded o f the problems facing those earlier 
Australian patrols who had attempted to pacify local 
groups as a first step on the road to development. 

In recent years, questions have been raised as to 
whether foreign investors and aid project managers 
have learned any lessons from the past. Some observers 
would agree with Enaha Peri K w a (2003:169) that 
"there is something terribly wrong with the development 
process". The rapidity o f socio-economic change in the 
Southern Highlands is also seen as a major cause of 
violence and instability. Kanekane-Kerowa (2005:47) 
comments: 

The challenges which the province faces are mostly 
a result of hasty transition, which has consumed 
people unable to deal with its impact. But people 
are tired of violence and lawlessness and want to 
get on with their lives. They know what violence 
can do to them, and many are committed to a 
better and fairer society. They need initiatives that 
are meaningful and sustainable. 

A major challenge is to identify these development 
initiatives, which Southern Highlanders w i l l accept as 
manageable and effective ways o f helping them to "get on 
with their lives". This question o f what constitutes even 
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small development successes was debated at the Southern 
Highlands Workshop, held the Australian National 
University 26-27 May 2003. The conclusions provided 
some hope that the process o f development can be 
modified to meet the real needs o f local communities. 

Indeed many of the workshop participants agreed 
that the idea of small successes needs to be more 
full explored and that in seeking solutions to the 
problems which have beset the Southern Highlands 
we must seek to 'aggregate the small successes'. 
(Haley and May 2005:15) 

W h a t K ind of Deve lopmen t Do P e o p l e 
W a n t ? 
At the Fifth Waigani Seminar, held at the University o f 
Papua New Guinea in 1971, Ralph Bulmer (1972) drew 
attention to the "plight" o f small groups in underde
veloped areas o f the country. They had often become the 
victims o f progress, occasionally hearing the rhetoric but 
rarely experiencing the reality o f social and economic 
development. Twenty years later, in my contribution to a 
collection of papers in his honour, I pointed out that there 
could be no finality in the process o f development: 

Social and economic changes have brought 
with them new pressures and tensions. Neither 
traditional nor introduced colonial solutions are 
now appropriate and new forms of accommodation 
are now being sought to meet the needs of different 
sub-groups within communities throughout Papua 
New Guinea. (O'Collins 1991:602) 

The challenge now, as then, is to find ways to meet 
the needs o f all members of the emerging nation-state. 
Southern Highlanders were suspicious when the first 
Australian patrols crossed onto their fighting grounds. 
They had every right to be cautious, as initially most 
externally planned large economic activities in their 
Province benefited the outsiders. But over time, Papua 
New Guineans have gradually begun to question 
the advantages and disadvantages o f different types 
of development and to assess the impact o f various 
projects on their local communities. In November 2004, 
a workshop was held at the Divine Word University in 
Madang (Good News Workshop 24-26 November 2004, 
in collaboration with the State, Society and Governance 
Project o f the Australian National University). A s outlined 
in the program subtitle, the aim o f the workshop was to 
examine "successful models o f community development, 
entrepreneurship and governance". Case studies by partic
ipants illustrated the importance o f a sense o f ownership 
by the community as a way o f ensuring sustainability and 
relevance (Development Studies Network Bulletin 2005). 
The workshop program noted that 

Most analyses of Papua New Guinea since in
dependence have tended to emphasize the 
challenges, problems and weaknesses that the 
new state has faced. In other words the 'negatives' 
have usually been stressed. While some criticism 
is undoubtedly warranted much of it is unfair 
and unbalanced. In contrast, not a great deal has 
been written about the country's positive develop
ments—those achievements and success stories 
in community development and relations, rural 
and other enterprise, and in various aspects of 
governance. We believe that it is important to 
analyse—and learn lesson from -not only poor 
practice, but also good practice—in other words 
from the 'success stories', from those 'things that 
work'. (Program, Good News Workshop 2004:3) 

These sentiments resonate strongly with the recent 
draft policy briefing paper produced by the Australian 
Council for International Development ( A C F I D 
2005). This discussion emphasises the contribution 
that community-focused approaches make to effective 
development cooperation in Papua New Guinea and asks: 

What is development from the Papua New Guinea 
perspective? The term 'development' is itself highly 
contested. The term often connotes a desirable and 
necessary progression from some inferior state 
of 'under-development' to one of 'development' 
associated with Western style economic and 
political systems. Issues arc presented in 
mainstream debate as the clash between tradition 
and modernity. (ACFID 2005:8) 

The paper cites Regis Stella, a contributor to a 
collection of essays by post-independence Papua New 
Guinean scholars, who argues that 

The proposition that traditional culture is inhibiting 
and deleterious to development is not only 
parochial but lacks depth. This view is derived 
from a common fallacy that traditional culture is 
static. The point is that traditional culture is not 
static at all. (Stella 2003:15) 

Accommodation and understanding of the 
importance o f the changing cultural dynamics in a 
particular community may be easier when development is 
small-scale and locally based. Another U P N G graduate, 
M e i Togolo, foundation member o f the Papua New Guinea 
Chapter o f Transparency International and President o f 
the Business Council o f Papua New Guinea, has pointed 
out that many societies in Papua New Guinea have been 
able to adapt to and benefit from new developments. 
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Although it seems that changes brought about 
by large resources developments differ in scale 
and magnitude, they still need to be understood 
in the context of a series of changes that have 
taken place in the past. ... We should be careful 
not to view our traditional communities as fossils 
of the 'good old times'. Modern developments 
are occurring in the context of already existing 
tensions and conflicts, and change should not be 
opposed simply to preserve a supposedly idyllic 
past. (Togolo 2002:221-22) 

The challenge is to evaluate the positive and 
negative impacts o f development initiatives and at the 
same time to maintain a sense of cultural identity and 
belonging. Traditional leaders like Kambuou N 'dro le , 
who spearheaded the move to M ' B u n a i while never 
completely abandoning the old ways, were prepared 
to take a leap into the future and grasp the benefits o f 
a new kind of life. For them, the road to development 
was not seen as a given, but as the best way to meet the 
challenges of a changing world. 

Throughout Melanesia, many would agree that 
change is inevitable but they still question the pace and 
processes of change. While not seeking to preserve an 
idyllic past, they are searching for the most appropriate 
road to real and sustainable development. This is in 
marked contrast to the way the road to development 
may be seen by those more familiar with Western-style 
political and economic systems. For them, the priority 
is to strengthen the state's institutional and governance 
capacity, even i f this entails bilateral and international aid 
donor pressure. They should heed the words of a U P N G 
graduate and eminent statesman Mekere Morauta that: 

Weakness in state institutions is a problem that 
friendly foreign governments and agencies 
can help us overcome, in the shape of financial 
resources and technical assistance, but only //the 
Papua New Guinean Government and society 
are driving the reform—conceiving it, being 
convinced of its importance, finding appropriate 
solutions and seeking help to implement those 
solutions. (Morauta 2004:53) 

Notes 
1. Nahau Rooney graduated from the University of Papua New 

Guinea. She has been a National Government Minister and 
member for Manus Open. Currently she is a member of the 
Manus Lapan House of Assembly and Acting-President of 
the National Council of Women. 

2. This rapid rural appraisal survey was part of an advanced 
course for forestry officers conducted with Lorraine Lamothe 
of the University of Technology Forestry Department in Lae 
and was partly funded by a UNESCO grant. We received 
valuable assistance from the then Premier of Manus, Stephen 
Pokawin, and his staff. See O'Collins and Lamothe (1989). 

3. In his introduction to a discussion of Manus legends, Dr 
Bernard Minol (Minol 2000) pointed to the remarkable 
similarities between local legends and those from other 
parts of Melanesia. 

4. For example, a program to implement appropriate eco-
forestry projects was initiated in 1999 and Quentin Ducenne, 
a policy adviser funded by the European Union, conducted 
a number of workshops (see also Ducenne 2003). 

5. Bi l l Sagir (2001) reported on conflicts in 1993/94 between 
Fasu and Foi landowners and between landowners and 
Chevron officials. 
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Money Appear ing and Disappearing: 
Notes on Inflation in Papua N e w Guinea 

MARILYN STRATHERN University of Cambridge 

A n n Chowning is not one person—she is a veritable 
team. This paper is a tribute to the exhilaration o f being 
in the company of someone who has so many societies at 
her fingertips, and in Papua New Guinea no fewer than 
four. A n d by that, o f course, I mean four social systems 
with which she has intimate, first hand acquaintance. 
Ordinary folk often have to be members of a team to 
equal that composite experience. I offer a team o f sorts, 
and some of their findings. If the devil is in the detail, 
so is anthropology, and these observations (though they 
are not mine) are largely empirical. They hark back in 
a way to the kind o f work I was doing in Port Moresby 
with Hagen migrants, in the early 1970s when Ann's 
friendship was so important. 

So it is to teamwork that I turn, and observa
tions derived from three years' engagement (1999-
2002) with a project on intellectual and cultural 
property rights in Melanesia. Under the title "Property, 
Transactions and Creations: New Economic Relations 
in the Pacific" (PTC) , eight social anthropologists 
and a lawyer considered some o f the new forms of 
ownership stimulated by the idea o f intangible resources 
(Hirsch and Strathern 2004). Among the ethnographic 
perceptions that gathered momentum during the course 
of discussion was the uncanny sense that, at least as 
far as Papua New Guinea was concerned today there 
seems to be both more money and less money around 
than ever. Money appears and disappears. 

Andrew Holding (n.d.),1 for example, delineated 
two forms o f shortage in New Ireland—one caused by 
drought, which meant money was "wasted" on having to 
buy food and one summed up in the phrase, "everything 
is [transactable through] money", that is, money is 
needed for everything. Yet is this anything more than a 
simple reflex of the fact that money is bound to appear 
"short" the "more" need there is for it? Is there anything 
further to say? I think there is (following Stuart Kirsch's 
[2001, n.d.] reflections). To that end this chapter 
introduces some transactions documented by six P T C 
members. These are monetary transactions in which the 
fieldworker was directly involved. 

Money is an endless source o f disquisition, for 
Papua New Guineans and observers alike (cf. A k i n and 
Robbins 1999). I take from Gregory (1980, 1997) the 
problematic of inflation, 2 though I give it a particular cast. 
These are glimpses into what inflation would look like 
under a gift rather than commodity regime (that heuristic 
refuses to disappear). Inflation in commodity exchanges 
oriented towards productive consumption, where what is 

at issue is spending power, implies a readjustment in the 
ratio o f goods and money. (Too much money after too 
few goods.) I once asked myself what inflation would 
look like in regimes oriented to consumptive production 
(Strathern 1999:105). Answer: changes in the rate by 
which relationships are reproduced that is, an increase 
in the quantity o f items against the capacity o f relations 
to absorb them. Fieldnotes from colleagues on the P T C 
team, on which I draw in the next section, give some 
concreteness to this second formula. 

Shor tage a n d A b u n d a n c e : Six E x a m p l e s 
Let me start with a situation where cash—Papua N e w 
Guinea kina and toea 3—is purportedly getting scarcer. 
The gradual running down o f services over recent 
years endured by Nekgini people in Madang Province 
means that there are no medicines in the aid posts, that 
road repairs are unreliable, and so forth; this alongside 
population growth, pressure on land and national 
inflation—50kg of coffee fetches a mere K 2 0 , and it 
costs K 2 0 to get it to town for sale. It is getting harder 
to generate income. A s a result, people feel they have no 
money and resort to diverse stratagems to raise it. This 
is partly a function o f greater reliance on it. There may 
be only small amounts o f cash involved, but that may 
crucially be the difference between being able to pay 
school fees and not. School fees are a potent example of 
investment in the future. Leach recorded an acrimonious 
dispute over the 'right' (rait in Tok Pisin) to pay the fees 
o f a girl getting into High School, because the sponsor 
would then have a lien on income assumed to be result 
o f her education, or on her bridewealth. 

How do people make do with very little, when they 
need cash for innumerable expenditures? They cannot 
increase the amount that comes into the village, or leave 
it as expenditure, without generating income themselves. 
But by paying for services among themselves it is possible 
to speed up money circulation, enabling villagers to turn 
small trickles o f cash into savings (from which fees can 
be paid). They make money travel more quickly from 
hand to hand. They also assume that when money flows, 
it grows. Rice parties (described below) are a speeded-up 
version o f the old distribution cycle based on the body o f 
kin who make payments to affines. These were occasions 
when you had to 'think on ' your relatives, and these days 
there are more occasions when the flow o f money and 
the creation o f debts means that you must. In this sense, 
people feel that money is more important than ever and 
they must work ever harder at extracting it from others. 
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Yet at the same time, money can appear in 
abundance. In fact, money can flow in such quantity, 
when there appears so little to show for it, that it is said 
to run to waste. Certainly this is the view of the operators 
o f the huge Ok Tedi copper and gold mine. After years 
o f seeing royalties paid out to local populations—and 
seeing it just disappearing in the jungle (they would 
say)—the mine is now refusing to pay compensation. 
Instead it wants to offer development in kind. This 
would seem to be a deliberate policy o f a kind of de
monetisation. It was in the context o f compensation-
fatigue that the mine had to tackle claims from all kinds 
o f local interest groups. 

With this conundrum, let me probe through some 
concrete transactions, starting and ending with these 
two examples. 

Funds for What? Saragama and Reite Villages, 

Nekgini, Rai Coast, Madang Province, 2000 

A Saragama household o f Nekgini speakers, with whom 
James Leach worked, invited people to purchase plates 
o f cooked rice and stew. O n an initial outlay o f K 5 0 
(25kg rice bought for K 2 7 and tinned fish, meat and 
noodles for K23) plus their own vegetables and coconut, 
they asked K 3 for a plate o f rice and K I for a 5th share 
o f a 500ml bottle o f alcohol, making K I 20 and thus K 7 0 
monetary profit. The householder had been invited on 
several other occasions to the invitees' functions, and 
this was a 'return'—an opportunity to call in his debts. 
Some fifty people turned up, not al l o f whom had been 
specifically invited, largely from affinal villages which 
owed him a return. Note that charging K 3 a plate was to 
recover debt—he had paid the same himself elsewhere— 
whereas plates o f rice for those who had come uninvited, 
i.e., on whom there was no existing obligation to make a 
K 3 purchase, were sold directly at 40t. This 'private rice' 
was to meet the householder's own needs. 

Rice parties (Tok Pisin sonde mis)" are one o f many 
attempts at financial innovation. The idea, borrowed 
from elsewhere, has fast found popularity, but almost 
too much—occasions have become too frequent. Leach 
noted how people complain at having all their resources 
drained by the constant and reciprocal obligations o f 
sonde mis. Moreover, there is a tension between selling 
rice plates for individual profit ('private rice') and 
village attempts to use the same mechanism to generate 
income for school projects. Cri t ics say that they should 
stop cooking rice for individual profit and restrict it to, 
as local id iom has it, 'community ' ventures. O n the other 
hand, one commentator said generally that people might 
complain that the quantities served as sande mis were 
insufficient or cooked without any greens, but no-one 
would dispute the fact o f the debt. He had never heard 
anyone complain o f that—"We all o f us have debts". 

One example o f a community effort was put on 
in nearby Reite village for a School Fee Fund. Many 
households had not completed their school fees for 

1999-2000, and a scheme of "cooking rice" was 
hatched, with families providing the labour and the 
School Fund the capital to raise money for those who 
had not paid the fees (K22 annually). The fees were 
to go on building permanent materials housing for the 
teachers. There were complaints i f people ignored the 
invitations. One occasion recorded an profit o f K30 over 
and above an outlay of K 5 0 , a disappointing result that 
caused grumbling that many parents had not partici
pated. A t the same time, the organiser o f a local cocoa 
fermentary business (Leach 2000) drew on the rhetoric 
o f community benefit5 in trying to recruit labour for the 
plant, claiming that the expected income would assist 
people to fulfil their various kastom obligations, e.g., 
for marriage, death and child payments to affines. This 
invariably leads to internal dissension when it comes 
to deploying the proceeds o f the pooled resources and/ 
or the profits. In the face o f having to settle multiple 
claims, one manager kept the profits for himself to pay 
towards his own children's school fees. His rationali
sation was that they were children of the village, and he 
was thereby investing in the future of the village. The 
manager described himself as both the major investor o f 
capital and as an elder (by kastom); it was up to him to 
redistribute as he felt fit. 

Caps and Crabs. Leileiyafa Village, Suau, Milne 

Bay Province, November 1999 

When it comes to fundraising for the church (United 
Church), ways o f drumming up community support 
have momentarily settled into a regular pattern in Suau 
(Demian n.d.). This fundraising is in addition to the 
annual tithe o f K 2 0 (K20 is the order o f fine that the 
Vil lage Court may impose). With plans to construct a 
new church, Leileiyafa people have turned enthusi
astically to competitive, Motuan-style presentations 
recently imported into Western Suau. Leileiyafa itself 
had held its first in 1997. They are getting ever more 
frequent and elaborate. Groups compete to raise the 
most money and to make the best presentation of i t— 
and both innovation and idiosyncrasy are appreciated. 
A flagpole was constructed near the church and the flag 
was "won" by those contributing the most money, a 
total o f K I 300 from some eight different named hamlet 
groups and families. 

Rather than decorating their money with banners 
and song, one group tucked it away inside a crab shell, 
referring to the fact that they had made their money 
by selling mangrove crabs at market. The innovation, 
regarded as idiosyncrasy or 'style' in the vernacular, 
may or may not have inspired the ethnographer, Melissa 
Demian. She wanted to offer K I 0 0 (the range being K I 1 
to K400) but was embarrassed to present that sum; so 
she pretended to find the money under her baseball cap. 
Afterwards, the Suau pastor said he had a question for 
her: "Is that the way you do things in your place or did 
you make it up?" Was it kastom, he was asking, or style? 
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Helpers, Living and Dead. Udabe Valley, Fuyuge, 

Central Province, August 1999 

Here is a different reason for concealment. Eric Hirsch 
paid a visit to a village (Visi) he had not been back to 
for fourteen years. The visit was delayed because of 
the performance of a gab (pig-kil l ing ritual) elsewhere 
that several V i s i men were attending (this particular 
event being described in Hirsch 2001). The pig-ki l l ing 
had been divided into two parts, one for children and 
younger people and one for older people and the dead. 
At the former there were speeches about different forms 
of power, including money. Thus there were rumours that 
the Tolukuma gold mine which had begun operations in 
1995 in a neighbouring valley was about to extend into 
the Udabe. 6 It was arranged that Hirsch would give a sum 
of money, food (rice, tin meat and coffee) and betelnut 
to Vis i as a whole, and individual sums o f money to four 
specific people who had given him considerable help 
(three men and the widow of a former helper, the gifts 
being K 5 0 each). Although the gifts were handed over 
openly, in public acknowledgement o f the help they had 
all been in the past, he put this money into containers 
that concealed the amounts. 

After Hirsch had made a short speech, one o f the 
men in the audience (not a recipient himself) said that 
he had forgotten someone, a small chief o f V i s i who had 
died. The chief's widow, in the audience, began crying. 
Hirsch gave her money (K25) there and then. (He had 
already given the sum o f K 3 0 to the woman who had 
provided the pig that was ki l led and cooked, in the name 
of her husband and the deceased helper mentioned 
above.) Hirsch's hosts in V i s i took the opportunity to 
give a portion o f the pork to him. Before he (Hirsch) 
began the distribution of money, the son of a big chief 
proclaimed over the pig: two men important to him 
(Hirsch) had died while Hirsch had been away, which 
is why he (the speech maker) was k i l l ing this pig now. 7 

In turn, everyone had thought he (Hirsch) was dead but 
now he had come back, only there was no time to do 
anything properly on this occasion, the time that white 
men always mark had already come (he had made the 
date of his departure known). The visitors had just better 
eat the food and then Hirsch could be on his way. They 
ate the rice and vegetables, and carried the pork off. 

Planning for the Future. Avatip, Manambu, East 

Sepik Province, December 1999 

Lawrence Kalinoe participated in a kikitip, a mortuary 
payment from the deceased's paternal to maternal kin 
in which the whole village takes part. This was for a 
woman who had died some eighteen months previously. 
He contributed K 5 0 to the K2950 which was collected 
along with 88 jap 'traditional shell money'. (He was not 
closely related but contributed as a member o f the village 
that attended the event.) Eleven of these jap and some 
K600 had been put to one side by the old lady herself, 
since she had no children of her own and did not want her 

maternal kin to go empty handed. After being betrothed 
to a man who did not want to marry her and went to work 
in Maprik (provincial capital) in the Government Works 
Department, she had taken up residence with a since 
deceased classificatory brother from a related clan, and 
it was his three children who sponsored the payment. 
(They themselves raised KI000 . ) During the speeches 
one o f the sons said that they felt obliged to put on the 
ceremony, since she had lived with them all her life and 
contributed to their upbringing. In turn, when the wealth 
was distributed among the maternal k in , divided into the 
right hand side (immediate maternal uncles and aunts) 
and the left hand side (mother's cousins), the amount 
each person received would depend on the amount o f 
support they had given her during her lifetime. The 
work one does for such k in may be jokingly referred to 
in monetary idiom as 'profit work '—an investment that 
w i l l bring returns. 

The main reason for contributing to the kikitip is 
said to be to create a debt for the future. When the giver 
eventually dies those who had received money from him 
or her w i l l reciprocate to his or her survivors, so that the 
paternal kin or descendants w i l l be able to make a good 
showing to the maternal kin. On this occasion there was an 
additional factor: the old lady's own surviving brother— 
who lived a different vil lage—publicly acknowledged 
that, because of the way the kikitip has been organised 
and paid for, a debt now existed between him and his 
children and the more distant brother's family who had 
sponsored the occasion. 

Kalinoe noted that kikitip is given for everyone 
regardless o f where they die, whether in the village, or 
in Port Moresby, or in Mount Hagen, or in a coconut 
plantation in New Ireland. It is a form o f final respect for 
the deceased, and after it has been the staged that person 
is 'forgotten' by the l iving. That means that they cease 
to be a focus o f exchange relations, to generate debt, or 
otherwise to oblige people to act in relation to them." 

Having to Dispose of Things. Lelet, Central New 

Ireland, September 1999 

There are other modes o f termination. A feast was 
organised by the children o f an old man to mark his 
advancing years, at which six mortuary carvings 
(Malanggan) in memory of previous relatives would 
be displayed. When these were disposed that set o f 
memories would be 'finished'. 

However, there were all sorts o f other reasons in the 
background, including defiant plans from local youth 
leaders to establish a local museum in which they would 
house various antiquities and from which they could sell 
Malanggan directly to tourists—and at once displaying 
the carvings and bypassing the kinds o f displays put on 
by their elders (Sykes 2004). We should probably include 
the fact that Karen Sykes had come from overseas with 
the intention o f helping to host another feast altogether, 
but found herself drawn into this first. Her own adoptive 
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clan demanded that she pay them this respect before 
sponsoring anyone else's Malanggan (Sykes n.d.). She 
also found herself having to buy five o f the carvings. 
She gave K I 0 0 0 for the carvings and accompanied it 
with a document (Tok Pisin Tok Omit, an 'agreement', 
'permit' or 'memorandum') saying that the transaction 
was complete and she could be asked for no more 
payment. She stood in the relationship o f daughter to 
the old man, i.e., a woman o f the opposite matrimoiety. 
In this matrilineal system, his children are also o f the 
other matrimoiety; his three daughters had 'bought' 
the Malanggan with shell money, and his six sons each 
contributed (via their father) K I 0 0 and one strand o f 
shell money for their construction. The carver received 
K600 and six shell strands, while his apprentices got 
K 1 0 0 apiece. The dancers who wore the masks were also 
paid small sums (shell money), while those who attended 
the ceremony were handed cash gifts o f K 2 to K 5 for the 
privilege o f witnessing the revealed Malanggan. 

Original ly it had been planned to sell the carvings to 
tourists, i.e., as a way o f disposal once the feast was over 
(otherwise, as the now useless 'bodies' o f the deceased, 
they would be discarded). The intention in getting rid 
o f the carvings would be to free the Malanggan from 
any further exchange relations. Sykes observes that 
selling them to her altered things somewhat 9, but it was 
construed that taking the objects out o f Papua New 
Guinea would be tantamount to disposing o f them. 
However she was placed under various injunctions: 
strict rules had to be drawn up for their future life, which 
included a prohibition on any form o f public display. 
The former Malanggan owners specified exactly what 
they meant: she could not exhibit them in museums nor 
have them on show in her house. 

The Cost of Room Rent. Tabubil Company Town, 

Ok Tedi Mining, Western Province, September 

2000 

In this final case a potential paper agreement also figured. 
The West Ningerum Pressure Association ( W N P A ) 
presented a "Petition on the Demand o f Compensation 
Cla ims" to the Minister for M i n i n g and to Ok Tedi M i n i n g 
Ltd . ( O T M L ) . Measured in terms o f material processed 
and discharged each day (Filer 1994:71), an operation 
360 times the size o f the Tolukuma mine (see note 6). 
The Association claimed environmental damage to two 
river systems, although these were far from the mine; 
from a scientific view the claim was implausible. From 
the W N P A ' s point o f view an underground spirit tunnel 
meant that al l the regions were connected. But they were 
aware that only scientific evidence would stick and kept 
to that in the petition. Their account was thus deliber
ately de-kastomised. They demanded K320 mil l ion . 

This was a couple o f weeks before Tony Crook 
was due to begin work in Tabubil. Tony reminded the 
O T M L Executive Manager, Environmental and External 
Affairs, o f an earlier offer o f a room to rent. He in 

turn offered to write a Briefing Paper on his research 
in Western Province that he would make available to 
O T M L . When he came to pay for the room, situated in 
one o f the camps, the response was, " W e ' l l see about 
that when [let it go until] you leave". 

The mine had three months to investigate the 
claims, which they did through the P N G Government's 
Mine Monitoring Unit, and found there was no scientific 
case to answer. However there was an escalation of bad 
feeling, both sides claiming that any future trouble would 
lie with the other. The West Ningerum leaders said that 
i f no case for compensation was found, they could not 
answer for the actions of their members. Just before the 
deadline that W N P A had set, Crook offered his Briefing 
Paper (2000). Both parties had left out any consideration 
of the social and cultural factors that might lie behind 
the petition and thus behind the emotion that threatened 
to turn violent, and he wished to rectify this omission. 
In it he stated his concern that the consultation process 
was based on an incomplete diagnosis o f the issues and 
was leading to a confrontation that could be avoided. He 
mentioned the spirit tunnel along which people thought 
pollutants as well blessings could flow. Rather than 
avoiding confrontation, that threw it open. In Crook's 
own words, the O T M L could not see any value in what he 
was doing "and regarded the Petition as so many made-
up stories to get money out o f the company —The stories 
were nothing; all these people wanted was money!" Not 
long after, O T M L insisted that Crook leave the room 
they had let to him, saying they needed the space. 

Too M u c h a n d Too Little: The Ques t ions 
Leach observed perceived scarcity accompanied by an 
increase in velocity—the circulation of tiny sums of money 
is speeded up through semi-obligatory transactions. Crook 
observed perceived abundance, an instance of the rash of 
compensation claims that force companies to undertake 
all kinds of deals outside direct royalty agreements. But 
there are other forms of increase and decrease. 

Church fundraising affords one of several new 
venues at which Suau can open and close their debts 
with affines; they take advantage o f the public gathering 
to pay off debts or demand debts be repaid. Demian 
noted the problem o f shortened exchange cycles and 
the reputed impatience o f the current generation to have 
debts of all kinds repaid as soon as possible. Money 
means that "transactions can now be made with more 
people, and more kinds o f people, than they were in the 
past" (Demian n.d.). Pigs were once exchanged only for 
pigs (it was said), but now, with the lubrication of money, 
people " m i x " transactions, and exchange anything with 
anything, for instance a woman raised a pig to obtain a 
portable radio. People used to rear one pig at a time, now 
they raise dozens! A concomitant topic of conversation 
is that many more pigs are kept than in the past. People 
once looked at pigs and saw weddings and funerals; now, 
Demian said, they see weddings, funerals and money. 
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Sykes in turn reported how the increasing ubiquity 
of Malanggan (at cultural festivals, in local museums, 
inside hotel shops) leads to a sense of their devaluation, 
increased circulation bringing loss of value. Lelet youths 
want to enshrine tradition. There is evident generational 
politics here: "The attempt o f the elders to enjoin youth 
to traditional practice is part o f their effort to regenerate 
it. The attempt of youth to create museums is to close 
negotiation with the elders, while appearing to keep 
custom sacred" (Sykes n.d.). She adds that by holding 
out for impossible prices on heritage Malanggan, older 
men try to keep the possibility o f re-enacting tradition in 
their own hands. But the younger generation's interest in 
Malanggan as at once a source of money and a symbol o f 
New Ireland 'culture', as they call it in English, makes it 
more, rather than less, difficult to keep the genre attached 
to its sources of regeneration in funeral ritual; older men 
have become reluctant to stage Malanggan displays. 

How should we understand the often voiced idea 
that increase is tied to perceptions o f loss? Perhaps this 
points to an alteration in the ratio of things to one another. 
Especially where money is concerned—and I have not 
described anything that does not seem to have a price— 
we might turn to the familiar economic model o f inflation. 
What is inflation but, albeit in different senses o f the term, 
money in a state of simultaneous increase and decrease? 

Non-Monetary Inflation?—Debts as Relationships 

I suggested that inflation might be recognised by changes 
in the rate by which relationships are reproduced. One 
would expect a heightened intensity of interaction as 
a result, not necessarily more relationships but more 
occasions on which existing relationships are summoned 
as the vehicle for the circulation of things, 1 0 so that the 
demands people make on one another appear to escalate. 
This is how Demian (n.d.) analyses Suau inflation: both 
more pigs for the same transactions and more transac
tions in which the same items (pigs) can figure. 

Recognisable crises in prices rising out o f control 
have their origins in domestic government financial 
policy, as well in the World Bank and global trading 
conditions outside Papua New Guinea. This is familiar 
monetary inflation. But what about the second circuit, 
exchanges escalating out of control? Occasions on which 
Reite have to meet obligations multiply in circuits o f 
debts set up by too frequent transactions. Yet this is done 
not in the context o f too many items in circulation but, 
at least as far as money is concerned too few. Can we 
use this observation? Perhaps these very perceptions of 
money shortage wi l l help clarify what is non-monetary 
about this inflation. 

What stands out from the kinds o f Papua New 
Guinean cases we have been considering is the way 
social and monetary obligations frequently run together. 
There may be little difference between meeting social 
obligations and banking money (or shell currency)— 
both take the form of investment in others. Wealth is 

stored when debts are created: a debt is money that was 
in the hand but is now held by others for returns in the 
future. Money presently in hand by contrast, can make 
one vulnerable to one's creditors. One could also say 
that it makes visible the ability to call one's own debts 
in. But many transactions are accompanied by the stated 
preference to have assets held by others that can be 
called up as debts at some future date. There is a parallel 
iconography o f this in many areas, especially in the 
Mass im and along the southern P N G coast, concerning 
food. People would rather have empty stomachs and full 
gardens than the reverse. 

Here money generates something akin to l iabi l i ty ' 1 : 
whether as cash or transformed into pigs or commodities, 
it is bound to be absorbed by social relations. But this 
does not turn it into a negative asset. For debt relations 
can be counted as positive assets. What does this do to 
fluctuations in the supply o f items? Are such transac
tional regimes susceptible to fluctuation in whichever 
direction they move? 

If we can talk o f inflation as too many items after 
too little relationship' 2 to absorb them, then conditions 
o f scarcity seem to create a parallel movement. (And 
both may, from different perspectives, be going on at 
the same time.) Far from demand slackening, demand 
can increase; that is, one response to less money is an 
increase in the velocity o f exchange. In that scenario, 
there seems too much relationship after too little money. 
In other words, regardless o f whether money increases or 
decreases, the velocity o f transactions may increase. This 
chaotic phenomenon (two linked trajectories moving in 
different dimensions) drives one to the conclusion that 
transactional velocity has its own inflationary profile. 
Transactions derive momentum from the relationships 
they fuel. A non-monetary form o f inflation. Yet why 
are they subject to increase? A n d what is the connection 
with money? 

Is it monetisation, the possibility o f a whole range 
o f items and activities undergoing monetary conversion, 
which is the issue? I f so, the process would be similar 
to commodification. Money renders things transactable; 
it also renders them comparable, fungible. Monetisation 
multiplies the number o f entities available fortransaction. 
In this, it does not do anything different from shell 
currencies, but its ubiquity and reach has its own effect. 
If money can be given for present helpers, it can also 
be given for past ones, as was Hirsch's experience, and 
there is nothing about money to stop the bright idea, as 
Reite people might see it (see note 5), from spreading. 
Is it because such possibilities feed into the constant 
evaluation o f relationships, that change in the quantity 
o f money in either direction may lead people to inflated 
expectations about what relationships in non-monetary 
forms can do? 

Yet there is a difference between money increase 
and money decrease. What scarcity in turn makes 
apparent is the way in which relationships can bind 
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money to themselves. They lock it up in internal 
circulation. Money available for commodity exchange 
becomes scarcer. If scarcity alters the ratio between what 
circulates inside and outside the networks o f debts and 
obligations, do we arrive not at inflation but inertia? 

I borrow from Brennan (2000) the concept o f 
inertia, the binding o f energy in fixed points in a way 
that drives up the real cost o f commodity production. 
Inertia is colloquially formulated as running harder to 
stay in the same place. A n example is the way in which 
the cost o f commodities are only kept down because 
of the ever increasing applications o f technology in 
production and marketing. These applications (such as 
pesticides and fertilisers) become perpetually bound to 
the productive operation. 

A s far as the reproduction o f relationships is 
concerned in Papua New Guinea, cost (debt) is regarded 
as a sign of expansiveness. I suspect that this conceals the 
inertia effect o f having assets thus bound up. Increasing 
expectations bind more and more potential assets to 
themselves. Is inertia the ground on which the generations 
in Lelet are fighting? In effect, each accuses the other o f 
binding their interests to the genre. "The elders feel the 
youth have no real interest in Malanggan and devalue 
it by displaying it. The youth feels the elders have no 
understanding o f the value o f Malanggan, and devalue 
it by withholding it from circulation" (Sykes n.d.). Each 
regards the other as locked into their own value system. 

Non-Monetary Inflation?—Debts and the (In-) 

Efficacy of Stories 

The Ok Tedi case would seem to present an opposite 
destination. From the mine operators' point o f view, 
the problem of wasting money 1 3 is precisely that it is 
not being bound up in the kind o f local development 
projects where its embodiment would be visible; hence 
their new policy of providing development and not cash. 
With this case, I introduce another dimension to transac
tions and turn to the implici t politics here. 

The West Ningerum petition repeats a phenomenon 
that recurs across P N G . The phenomenon is o f groups 
demanding compensation for some perceived loss: 
whether the resources are mineral or timber or marine, 
and whether for injury to their environment or because 
they claim ownership of the site or anticipate loss o f 
future income. Others prepare for what the coming of a 
mine w i l l mean (Hirsch 2001). Companies and sectors 
o f the government, not to speak o f the World Bank, see 
it all as too much. What is being inflated? A n d i f one can 
ask about inflation, what about inertia? Can one even 
pose these questions o f polit ical phenomena? Aside 
from some obvious answers, the previous discussion 
nudges us towards some less than obvious ones. 

It is often assumed that such demands draw on 
a rights discourse, and indeed may be framed that 
way for international consumption. 1 4 We could talk o f 

inflation in a rights-based polity. Within that discursive 
framework, rights become devalued when there are too 
many rights (that is, claims) and too few realisations of 
them (that is, implementations)—for example, having 
to specify more and more closely what the rights are, 
and the different rights that affect different categories 
of people. What about liability? A s we know, in other 
walks o f life, accountability procedures can run away 
with themselves—both in terms o f liability being 
increasingly difficult to discharge (more elaborate 
systems o f audit) and in terms of it becoming increas
ingly easy (routinised), so that effective accounting 
becomes harder to sustain. In short, as more energy 
becomes tied up in the routinisation of procedures, less 
becomes available for spending on adequate account
ability. If one were to look for inertia, it would be in the 
way that developers' accounts become bound up in pre
determined narratives. The more expert they become, 
the more ski l l they acquire, whether internationally or 
locally, then the more they become party to already 
existing accounts. 

Some senior O T M L officials talked of themselves 
as combining their core business with their responsi
bilities as a new world order corporation delivering 
development where government cannot. 1 5 There was 
a hidden accusation here: they wanted to hold people 
to account for what they had done with all the money 
poured into meeting compensation claims (not West 
Ningerum's but the nearby groups). A s for new claims, 
they were not moved by fancy stories, since in their view 
these were just made up and blown up in order to extract 
money. But the Papua New Guineans also had a view of 
the narratives that were being traded. 

The W N P Association wanted to hold the mine 
to account for the deterioration they observed in their 
lands and rivers. It was precisely the stories that would 
achieve this. For example, some thought that all they 
had to do was present their story to the mine, since 
once the O T M L had seen their case, and had thus been 
put into the position o f a witness, the company would 
know what to do. Indeed, it would be so persuaded 
that it might come up with reparations the Association 
had never dreamed of. For the narrative would have its 
own efficacy. Mak ing the mine think on the plight of 
the W N P A was all they had to set in motion; it would 
then be up to the company to respond. Conversely, one 
W N P A leader opined that even i f the company's studies 
on pollutants proved negative, they should pay at least 
half o f the compensation as recognition of the fact that 
the West Ningerum people for their part, as Crook noted 
"don't believe in science". 

This kind o f accountability narrative takes after 
the logic o f debts: the recognition of a debt contains its 
own responsibility for discharging it—nothing more 
need be said. There does not even have to be agreement 
about what each side wants from the transaction. But the 
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W N P A wanted to make that lack of agreement explicit; 
and i f they were forced to accept the O T M L story, then 
they were only going along with it for the sake o f a 
settlement, not because they had been convinced. Hence 
they wanted monetary recompense for their forbearance. 
Were their claims inflated to the extent that they were 
demanding a witness for their misfortune? If so, would 
any literary device (so to speak) serve, including that 
of the "science" in which they finally presented their 
case, so they might draw in any one o f a number of 
components to make the persuasive case? 

What happens when stories become detached from 
responsibility? When they are not being used to hold 
anyone to account? Crook offered a comment. In certain 
quarters o f the company town (Tabubil), residents give 
the impression that talk seems speeded up, discretion 
has gone to the winds, light talk is taken seriously, and 
there are numerous versions of everything. People don't 
carefully "think on" whom they are talking to, but talk 
moves around and gets reported to all kinds o f people. 
Talk that should clarify, in fact, confuses. This matches 
the social situation, where people are all mixed. People 
bump into other kinds of people all the time, and can 
never tell who it is going to be. So the kinds o f distinc
tions between people that at home would have given 
(moral) direction to the flow of words no longer operate. 
One cannot tell where words travel, or with what they 
join. Is this a kind of inertia? Increasingly knowing that 
a whole host o f unexpected things fit with—bind with— 
others means that it becomes, as the anthropologist 
found increasingly harder to make sense by consciously 
presenting a narrative through fitting things together. 
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Notes 
1. First references to PTC members are full names. Holding 

and Kirsch both wrote papers along similar lines. I cite their 
papers as independent pieces: other materials noted here 
come from unpublished field notes, as already acknowl
edged except when separately referenced. 

2. And I appreciate his personal communication. Gregory 
takes a multi-cause approach to these issues (several 
systems all going at once); see his caveats against the 
quantity view of inflation (1997: Ch. VII). Here I follow the 
formulation developed in Strathern 1999: Ch.V 

3. 100 toea to the kina; until early 2000, a kina was worth approx. 
50p (GBP); devaluation has rendered it less than 25p. 

4. The overall name is 'Sunday food' or 'Sunday rice', sande 
'Sunday' being a term prevalent in Moresby in the 1970s 
to refer to rotating credit schemes (Strathern 1975). Rice, 
a preference food on many occasions, is almost wholly 
imported into Papua New Guinea and is therefore invariably 
a sign that money has been spent. 

5. The entrepreneur claimed to be providing a service 
for the villagers by bringing in income. Leach (2000) 
comments on the difference between business enterprise 
and what goes under the name of kastom. People contrast 
innovations in kastom (such as spirit songs), which are tied 
to channels of transmission and exchange between specific 
persons and where the sources of innovation are known 
and claimed with new ideas in business of which sande 
rais is one example. People are constantly trying to find 
new ways of making money, but whenever anyone comes 
up with an idea, everyone imitates it and no-one can stop 
them. Business is public knowledge in a way that the cult 
cycles (kastom) are not—even though they are borrowed 
and travel widely. 

6. To give some sense of the order of money that from the 
mine's point of view was pouring into the local population 
(on one estimate, the immediate landowners number some 
700 people in 108 households), Filer's (1994) updated 
version of his socio-economic impact study estimated that 
the Landowner's Association would be distributing some 
K200,000 per annum. This included royalties (one percent 
total value of production). Forms of compensation had been 
laid down by the Mining Act of 1992: one-off payments for 
bush and trees cleared by developers, cemetery and house 
relocation payments, plus annual index-linked payments 
for the physical transformation of the land (the rate per 
hectare depending on the extent to which the land was lost 
to customary use), and for "social disturbance" and water 
pol lution. The total value of the compensation package would 
be between KI00,000 to KI50,000 in the first year, settling 
down to K20,000 to K30,000 annually. Wage income was 
expected to add another annual K50,000 to K100,000. For 
a commentary on the Mining Act and on similar payments 
elsewhere see Bonnell (1997) and Burton (1997). 

7. Possibly a debt for the future was being chalked up here. 
Although Hirsch gave the widow K30 in recognition of the 
fact that it was her pig, her son seems to be implying that this 
was not a proper occasion because it was too hurried and 
in effect said to Hirsch, "If you think of coming back again, 
then we will [have the chance to] eat good food together". 

8. In a context where genealogies are such important links to 
the past (Kalinoe 2004), this does not mean that they are 
dropped from recollection. 

9. Since she would still be in communication with them in 
the future—unlike the usual anonymous tourist with whom 
there is no future contact. (Malanggan miniatures are made 
directly for tourists with their tastes in mind purchased 
from a carver for K40 say, and fetching perhaps K200 in 
the provincial capital Kavieng.) 

10. For example, in Hagen (Strathern 1999:106) the presence of 
money and frequent marketing possibilities has introduced 
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many new occasions on which husbands and wives test 
their support for one another. 

11. See the comparative impetus for this observation presented 
briefly in Strathern (2004). 

12. In common-sense terms this would be more intelligibly 
written as 'too few relationships', but, as explained, 
relationships can also expand in the rate at which they 
absorb items. 

13. An irony given the conspicuous mineral waste of the mine 
with its huge tailings. 

14. In a kind of continuum or cross-over between property 
rights and human rights. Current efforts to legislate or 
otherwise find protection for kastom and "indigenous 
knowledge" are based on a similar conjunction; see e.g. 
Kalinoe (2004). 

15. Their eventual response to WNPA was to suggest two impact 
studies in relation to specific complaints, one (biological) 
on marine resources and the other (socio-economic) on 
loss of migratory fish revenue. That is, they were taking 
their responsibilities as far as they thought reasonable. 
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"Don't Ask for Biscuits": 
Economic Decline and Social Change in a Coasta l Papuan Village 

MICHAEL MONSELL-DAVIS 

I first met A n n Chowning in the late 1960s when 
I was an undergraduate at the University of Papua 
New Guinea ( U P N G ) . A n n taught us courses such as 
Culture History and Advanced Melanesian Societies 
during which her breadth of understanding o f topics 
such as prehistory, kinship, Melanesian religions, 
Oceanic linguistics, millenarian movements and social 
change seemed daunting. But Ann's skills and interests 
converged elegantly with the broad teaching programme 
of U P N G ' s Department of Anthropology and Sociology, 
and this unquestionably gave me an abiding interest in 
the same broad areas. 

In the years since, A n n has remained a good 
friend and although we only meet on my rare visits 
to Auck land she has consistently been interested in 
and encouraging about my work. I hope she w i l l find 
something of interest in the following account o f social 
changes in Nabuapaka—a village I first encountered 
almost forty years ago, when I was teaching at Kai ruku 
Junior Technical School on nearby Yule Island. 

C h a n g e s in N a b u a p a k a 1986 -2000 
Nabuapaka is one o f a number o f coastal villages, 
reaching north and south o f Yule Island about 150 k m 
northwest o f Port Moresby, in which people speak the 
Waima-Kivori dialect o f the Roro language. It is set on a 
beach which interrupts a long line o f coastal mangroves. 
Behind the village is a causeway, crossing tidal mudflats 
and mangrove swamp, l inking it to the mainland and 
the road system. Economically the people make their 
living from subsistence gardening and fishing as well 
as exchanging the produce of the sea for Mekeo garden 
produce at fortnightly markets. 

A s I summarised in 1986 (pp.65-66), the community 
is politically divided into four subclans, each o f which 
should have a properly installed, hereditary chief (ovia) 
i f it is to function fully in community affairs. L ike their 
neighbours, the Roro possessed a strong hereditary 
leadership, backed by the coercive power o f sorcery 
(Bergendorff 1996, Hau'ofa 1981, Monsell-Davis 1981, 
Mosko 1985). Other hereditary officials who were 
significant in the past were war chiefs and war sorcerers, 
as well as specialist magicians responsible for various 
areas of social and economic life. There were, for 
example, hunting magicians, garden specialists, weather 
controllers, fishing experts and men who controlled the 
magic of dance and display. 

Mosko argues that this picture of a complex 
chiefly structure backed by sorcery represents social 

change in the immediate aftermath of pacification and 
the arrival o f missionaries and colonialism. Following 
this, I suggest that despite a long history o f problematic 
relations with colonial government (Monsell-Davis 
1981:54-80), the combination o f strong village 
government, missionary activity and colonial authority, 
although often unwelcome, provided great overt stability 
through much o f the middle years o f the 20th century. 
Disputes over land, pigs, adultery, drunken behaviour, 
sorcery accusations and other issues within and between 
communities, inevitably disrupted life from time to 
time, indicating strong underlying tensions and rivalry. 
But there does seem to have been a long period of 
broad social and polit ical stability, along with a steady 
accumulation of social changes. 

In 1986 I described a number o f those changes 
taking place in Nabuapaka, but also argued that it was 
still a relatively intact community containing 

A wide range of people of all ages..., including 
many in their teens and twenties who would have 
been missing fifteen years earlier. Significantly, 
these young people are fully active in community 
affairs, both in work and leisure, and appear to be 
finding enjoyment and fulfilment in the village. 
To my knowledge there are no youths from this 
community hanging around unoccupied in Port 
Moresby, and certainly none with the reputation of 
'rascal'. (Monsell-Davis 1986:66) 

In that paper, I attributed the return o f young people 
to the village to "the opening o f the Hiritano Highway, 
significant changes to certain customary practices in 
the village; and general economic conditions that have 
made it difficult to find regular paid employment and 
brought problematic social conditions to urban centres" 
(1986:66). There were active youth groups, run by A k o 
Naime, a dynamic United Church pastor from Gorohu, 
that drew young people together in constructive ways 
which were enjoyable and brought assistance to the 
village community. 

I made regular visits to Nabuapaka throughout the 
1980s and up to the beginning o f 1994 when I took up a 
post at the University o f the South Pacific in F i j i . I made 
a very brief visit o f only a few days in February 1996, 
but a longer visit o f six weeks between December 1999 
and January 2000. It was this last visit which disturbed 
me, gave me much thought and finally spurred me to 
write this paper. 
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I found a community that plainly was getting on 
with the business of l iving, but was simultaneously 
consumed by a number o f concerns: conversation after 
conversation referred to high prices and inability to 
purchase biscuits, rice and so on at the store; raskols and 
law and order—both within the village and outside; the 
absence o f chiefs and village leadership; drought, the 
shortage of food, betelnut and water; the sea encroaching 
on the village; the collapse o f infrastructure; and the way 
that once cooperating households were now behaving 
independently. 

For the remainder o f this paper, I have selected 
several issues that seemed to be o f most concern to the 
people, and I discuss each o f these in mm. 

Environment, Incomes and F o o d Secur i ty 
A l l e n et ai. (2002:49-50) included Nabuapaka in their 
Central Province Agricultural System Number 10, located 
on beach ridges, low hills and foot slopes along the coast 
from Yule Island southeast to His iu , near the mouth of 
the Aroa River. They write o f this system: "Agriculture 
is highly seasonal and dry season food shortages are 
common" (2002:49). They add that "there is a high 
rainfall gradient from the coast inland and the coastal dry 
season is more severe here than it is inland" (2002:50). 
They report a population density in the zone o f twenty-
six persons per square kilometer, with forty-one percent 
of people absent from the village at any given time. 

The coastal zone between Yule Island and Port 
Moresby has long been recognised as rather poor (the 
following paragraphs are extracted from Monsell-Davis 
1981). Kakare (1975) recorded the chant o f an Elema 
man as he sailed along the Yule Island-Nara coastline, 
while on a trading voyage to the Motu people, "the 
barren land o f hungry, attractive, beautiful women. What 
a pity". A n d in 1885 Wi l l i am Macleay reported that 
Yule Islanders were unwil l ing to sell "even a coconut" 
( M a c M i l l a n 1957:124). 

A C S I R O survey team in 1965 (Mabbut et ai. 1965) 
described the area as "one o f the driest parts" o f Papua 
New Guinea, but added their opinion that "rainfall has 
never been so inadequate that it could result in the early 
termination o f crops sown in late December" (Mabbutt 
et. ai. 1965:8,13). 

Nevertheless, it is clear that seasonal food shortages 
were common, particularly between January and late 
A p r i l or May, while crops were growing. More serious 
crises took place from time to time. Mosko identified 
five periods between 1885 and 1906 during which 
serious drought and famine occurred (Mosko 1973:66-
67); Chalmers wrote "from Yule Island in the west, to 
East Cape in the east . . . there are many seasons when 
there is not much food to be had than suffices to keep 
body and soul together" (1895:191). Oram noted the 
frequency o f failed harvests and deaths from starvation 
among the very young and the elderly in the Motu 

area (1980:2), and in 1969 Tsiria (Churia) village on 
Yule Island enacted a modern version o f the old Hi r i 
expeditions, sailing to the G u l f to obtain sago to tide 
them over the lean months (Vanderwal 1973:22). 

These months are broadly between January and 
May, the wet season when garden crops are young and 
maturing. Elderly people in Nabuapaka say that in the 
past they sometimes resorted to eating mangrove shoots 
(ioro) and the fruit o f the cycas (bahoro) during this 
time o f year. They assert that the bahoro smells like 
excrement when cooked, but does not taste objectionable 
(Monsell-Davis 1981:1-2). 

These stories and reports indicate at least fairly 
regular seasonal scarcities o f varying severity. But the 
Roro people were linked in a variety of trading patterns to 
the Gulf , to the Motu, and inland to the Mekeo and Nara 
peoples, and through them, further to the mountain Kuni 
and Goi la la peoples (Monsell-Davis 1981). Through 
these various trade and exchange relationships, the Roro 
were able to ameliorate some of their shortages—most 
importantly through markets at which they exchanged 
the produce of the sea for Mekeo garden products. 

Apart from the markets with Mekeo, the other 
trade and exchange systems had come to an end by the 
1960s, and in times o f shortage people had begun to 
rely on trade store goods such as tin fish, rice and cabin 
biscuits. Although the fortnightly markets with Mekeo 
continue, the Mekeo are increasingly seeking cash for 
their produce, rather than barter or exchange. 

During the 1970s and 1980s, the main sources 
o f cash were smoked fish, sold in the markets o f Port 
Moresby, other products o f the sea, betel nut, coconuts 
and seasonal crops such as watermelon. Some bush 
meat (wallaby, cassowary) was also sold. Other sources 
of cash were remittances from children and siblings 
working in Port Moresby and elsewhere and the sale of 
crayfish between late January and about A p r i l (Monsell-
Davis 1986:65). 

While Nabuapaka could never have been called 
wealthy, I saw no real poverty during these decades. 
Most households had access to what they required and 
indeed, the 1980s was the decade during which many 
households began to purchase aluminium dinghies and 
outboard motors to replace their fishing canoes. 

Through the 1990s, however, there appears to have 
been a steady deterioration in cash income (1 do not have 
comparative figures. This is thus a subjective judgement 
based on observation and villagers' accounts.) The 
government floated Papua New Guinea's currency, the 
kina (K) , and its value fell from being on a par with the 
U S dollar in 1992, to about US$0.35 in 2000 (Manning 
2000:18, Figure 2). This led to a significant rise in trade 
store prices for imported goods, without a concomitant 
rise in incomes. Workers in Port Moresby, therefore, have 
smaller disposable incomes and find it more difficult to 
send cash and goods to rural relatives. 
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During my visit between December 1999 and 
January 2000, individuals continually referred to high 
prices and their inability to buy trade store goods. This 
was clearly a topic of regular discussion, because so 
many people independently made the same kinds of 
remarks to me. M y namesake told me that he has given 
up thinking about store-bought food, and relies only on 
his gardens and the sea. Occasionally he and his wife 
market smoked fish in Port Moresby and Agevairu (at the 
Aroa River, near Hisiu, on the way to Port Moresby) to 
get a little money for tea, sugar and such like. But selling 
smoked fish brings only a very small income, and does 
not allow for reserves for items such as clothing, building 
materials, school fees and fuel to travel to the hospital. 

Another man said: " N o w we have to make bigger 
gardens. We cannot buy store goods". He added that 
he was thinking of building his new house out o f sago 
ribs and split betel palm planking—that is, reverting 
to an older style, without the expense o f flat iron and 
corrugated iron roofing. "We went to Kerema and saw 
their houses" he said, "Very nice—cold during the day, 
but warm when it rains." 

Several women independently told me "We're going 
back to the days of our ancestors just eating bananas and 
fish. We're training our children not to ask for biscuits". 
One man asked me to explain why the kina kept rising 
and falling—and I regret this was beyond my powers of 
explanation! 

Crayfish 
Another important reason for the reduction o f cash in 
the village was the absence of crayfish, which used to 
be the most important source of income. The annual 
run of crayfish (between about late January and Apr i l ) 
was always unpredictable—some years thousands upon 
thousands of crayfish swarmed onto the reefs, in other 
years there was a far less generous harvest. But usually 
there were enough for people to earn sufficient cash to 
cover school fees and other larger expenses. (In January 
2000, school fees at Mainohana, the nearest high school, 
were K900 per child per year.) 

In January 2000 the crayfish had not run, however, 
for a decade or more. Popular opinion, in the village and 
elsewhere, suggested that local and overseas trawlers, 
licensed to catch fish outside the three-mile zone (but not 
licensed to catch crayfish), have in fact virtually vacuumed 
the ocean floor and destroyed the crayfish industry. While 
I was in the village, it was quite apparent that many 
trawlers operated well within the three-mile zone—it 
was common to hear their engines and see their lights at 
night, just beyond the reef. (Manning [2000:21] refers to 
"poaching, deliberate underreporting of catches etc.") 

A friend from a neighbouring village remarked 
in 2003 that "there are now no crayfish due to illegal 
fishing in the G u l f with fishing trawlers intercepting the 
crays before they arrive on our shores. The last good 
cray season would have been 13 or 14 years ago." ' 

Villagers were in a particularly poor economic 
situation because o f the combination o f a falling kina, 
rising prices, lack o f crayfish and a severe El Nino 
drought in the late 1990s. The drought, combined with 
fire, k i l led even the betel palms and left people without 
produce to sell. This, together with a poor subsistence 
harvest and no recourse to older trade routes, placed 
people in a precarious position, especially during 
the growing season and with drought threatening the 
following harvest. There is no doubt in my mind that 
some households were facing severe poverty. While 
most o f the children looked generally healthy, a number 
o f men in their late 1930s or early 1940s looked gaunt. 
Soon after I returned to Suva, I received messages that 
two o f them had died. Without post-mortems, I do not 
know the causes o f death, but poor diet would have 
exacerbated existing medical conditions. 

Whi le people o f some households talked about 
expanding their gardens, there are significant social 
changes that arguably contribute to the difficulties 
in poorer households. These include the apparent 
withdrawal o f "traditional" leadership, and the collapse 
of an important part o f the subclan structure. I turn now 
to some o f these.2 

L a w a n d Orde r a n d Leade rsh ip 
The Roro and Mekeo peoples have long been known 
for their leadership structure. Each localised subclan 
(itsubu) ideally had a set o f hereditary chiefs and 
official sorcerers (sometimes spoken o f as "the chiefs' 
policemen"), along with a number o f individuals who 
had inherited esoteric and other knowledge related to 
various aspects o f the environment and community 
affairs: control o f the weather, the growth and fertility 
of gardens, fishing, the hunting lands, canoe racing, the 
ability to make people dance splendidly all night, and 
so on. A l l o f these men (and sometimes women) 3 were 
individuals to respect and were commonly referred to 
as ovia ( 'chief ' ) , although the true ovia were the clan 
chiefs, backed by their sorcerers. Each named, localised 
subclan needed at the very least a recognised hereditary 
leader i f it was to play its full part in the community, 
for al l matters—village affairs, distribution of food and 
other resources—were conducted in the names o f the 
respective ovia. 

I first began formal fieldwork in Nabuapaka in 1973, 
although I had visited the village several times in the 
previous eight years. A t that time each o f the four itsubu 
was headed by an acknowledged ovia. Two had been 
formally installed in major ceremonies, called bearai, 
during the 1930s. A third had had his bearai at about 
the same time, but had refused to sit at his proper place 
during the ceremony to receive the insignia o f office. "I 
was afraid to die," he said to me, referring to a dispute 
over the leadership and resulting sorcery activities. 
Nonetheless, his position as chief was not questioned 
in the community. The fourth clan was headed by the 
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younger brother o f the former chief, and he told me 
that he was standing in for his nephew until they could 
accumulate the necessary pigs and resources for a 
bearai for the youth—but he added that he did not think 
they would be able to gather sufficient resources. There 
were a complex series o f disputes over leadership o f this 
subclan, which was still emerging as an independent 
itsubu in its own right. 

These four men were the centre-points o f their 
itsubu, and together governed the village with the 
backing o f sorcerers, although these were not as "up
front" and obvious in Nabuapaka as those I have 
observed in other Roro communities and as described 
among inland Mekeo (Hau'ofa 1981, Monsel l -Davis 
1981, M o s k o 1985, Stephen 1995). 

B y 1999 all four o f the ovia 1 had first known had 
passed away, their places taken by younger men in their 
late 1940s and 1950s. None o f them had been formally 
recognised with a bearai. Only one lived in the village, 
two others lived in a small settlement just outside, and 
the fourth lived and worked in Port Moresby while his 
younger brother—who, acted as chief in his absence— 
lived in a small village about a twenty-minute walk 
along the beach. Only one had a wife from the language 
group—an inland Roro village—but she lived with her 
husbandjust outside the village. The other three had wives 
from the lower Papuan mountains, a Motu community, 
and Buka in the North Solomons. Thus none o f them 
participated in the minutiae o f daily village life. 

The four men were clearly recognised as the 
legitimate heirs, even i f not formally installed. Their 
absences, however, were part o f regular discourse in 
the community, particularly in recent times, but also 
as long ago as 1977, when for various reasons three o f 
the four chiefs were away from the village for a number 
of weeks, and people felt things were not going well 
(a number of children were sick, the gardens were not 
growing well). Both men and women asked, "Where are 
the chiefs? They should be here, finding out the causes 
o f our problems." 

A Council Meeting in 2000 

O n 4 January 2000, a Tuesday ("council day"), the 
village councillor summoned us to a meeting. Forty to 
fifty men were present from Nabuapaka and its offshoots 
up to thirty minutes walk away. Many women and young 
people came and sat around the outside. I had never 
before seen such a representative meeting. 

The councillor opened proceedings saying he 
wanted to discuss a number o f serious matters—law and 
order, the water supply, and other business concerning 
the village. The law and order issue dominated the 
meeting and turned into a discussion o f leadership. 
There were many complaints about the general 
behaviour o f youths—both boys and girls, but mainly 
the former. Some complaints from women and men 

(and reiterated by women in less formal conversa
tions afterwards) were rather frivolous, and concerned 
normal youthful high spirits and daring—the kinds of 
escapades the complainants had themselves engaged in 
when they were youths. Others were far more serious: 
a young man, fed up with the incessant carping of his 
great-grandmother, had hit her on the head drawing 
blood; two boys in their mid-teens had assaulted a girl 
with a knife after a quarrel; a group of boys, drunk after 
a New Year party, had broken into a house and damaged 
equipment; youths from the village had held up vehicles 
in Port Moresby and brought a stolen four-wheel drive 
home with them; and there were allegations that youths 
were making home-made guns and holding up vehicles 
on the highway (an incident had taken place three days 
earlier), and so on. 

Various people, chiefly and non-chiefly, spoke 
and the position o f chiefs was discussed. A n elderly 
man, non-chiefly but an effective village councillor for 
several years during the 1970s and 1980s, asked "What 
has happened to the ovia"? Before, people were afraid of 
them. The chief spoke, and people obeyed. Now there is 
no respect." He was referring in part to an incident some 
weeks earlier when a man, acting as chief while his 
elder brother was away in Moresby, had been knocked 
down by a group o f youths when he tried to control 
them. Such an act would have been unthinkable twenty 
years earlier. They would not have dared to touch him. 
Another man complained, "These chiefs today are all 
self-appointed. Even their own children misbehave." He 
spoke forcefully, and he seemed angry. I felt that he was 
defensive because several o f his sons were among those 
unnamed youths referred to during the meeting. 

Another spoke up in support: "They have no certifi
cates. How can these boys respect them? You chiefs are 
only acting. Who has witnessed the renewal of your 
licences to be chiefs? Your fathers did not transfer their 
titles to you, so these young boys cannot respect you. 
It's like a gun licence," he added, "only the holder o f the 
licence can shoot the gun. The owner's children cannot 
fire the gun, they have no licence—it must be transferred 
to their name. You need witness 

The village Peace Officer (about fourty-two years 
old) spoke up: "We need support. The Magistrate, the 
Councillor, the Peace Officer—we need support. A t the 
court on Sunday we made the decision to flog those boys 
for their attack on the girl , but then one of you chiefs 
did not allow it." He later told me he was also thinking 
o f the stolen four-wheel drive that had been brought to 
the village—the youths' families began using it to go to 
the gardens and collect firewood, rather than insisting 
on its return to Port Moresby. (It was in fact returned to 
Moresby some time before I arrived in the village). There 
is plainly a good deal o f concern about such incidents, 
but without the formal strength and backing of the earlier 
chiefs, people are unclear how to deal with them. 
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A t about this point, the senior chief o f the 
community (in his late forties)—who normally lives in 
Moresby and whose father had been the last properly 
installed chief o f his clan—stood up and said, " W e l l , i f 
we are not recognised let's forget about chiefs. We don't 
need them. There are other leaders now—church leaders, 
councillor, magistrate, Peace Officer . . . they can run the 
village. Perhaps we can forget about ovia?" He finished 
in a questioning tone, and no one took up this theme. 
The meeting gradually came to an end, and nobody 
later seriously discussed the notion o f "forgetting about 
chiefs" with me. 

Chiefs, Sorcerers and Village Officials 

It was my impression that village leadership had lost its 
way. The chiefs no longer knew their task at the m m 
of the 21st century. Once the pivots around which their 
extended families, their itsubu and the wider community 
revolved, now they no longer understood their roles. 
Once those around them had depended on them for the 
peace and good order o f the village; for leadership on the 
content and timing of ceremony and daily affairs such 
as gardening and hunting; for the proper husbanding o f 
resources and their equitable distribution; for leadership 
at times of war; for divination at times of trouble, 
whether sickness, rats in the banana crops, or the failure 
of a harvest; for decisions when wayward youths needed 
to be disciplined. People respected and feared them for 
the forces they could unleash, through sorcery and the 
ancestors, i f they were displeased, and the fines they 
could impose. 

In 1986, observing the church-organised youth 
groups that seemed an important part o f the community, 
I wondered i f the village was struggling towards a new 
form of leadership (Monsell-Davis 1986). But the youth 
groups, while they still exist, quickly lost their vigour 
once the United Church Pastor who had been their focus, 
was transferred from the village. 

During a one-week visit to Nabuapaka in early 1996, 
I recorded my sense that "for the first time in a thirty-
year connection with [the] village, . . . the youth lacked 
direction" (Monsell-Davis 1998a:329). A n d in my six-
week visit between December 1999 and January 2000, 
it appeared that there was almost no leadership at a l l , 
and whatever there was, was neither rooted confidently 
in the neo-traditional mores o f the society, nor was it 
taking the youth confidently into the future. 

There are many very good men and women in the 
village, but they seemed to struggle to get anything done. 
On one occasion as I passed a house, two o f the ovia were 
sitting talking underneath. On seeing me they called me 
over, and asked " M i k e , what's wrong? Why do people 
no longer respect us as chiefs?" We talked about the way 
in which youths no longer fully believed in the coercive 
powers of sorcery that had once backed the leadership; 
and the fact that the chiefs were no longer l iving in the 

village with their wives, participating in the minutiae of 
their clans-people's lives. The two men were interested 
in these and other ideas, but we could not pursue them 
because I had to catch the truck to Moresby, and the 
opportunity did not return. 

Oral accounts suggest that the chiefs, sorcerers 
and elders wielded almost total control in former times. 
Although Nabuapaka had no "off icial" sorcerers during 
my association with the community, one man was 
greatly feared and reviled as a sorcerer, and others lived 
in neighbouring communities. Behind chiefly authority 
was the threat o f sorcery to enforce their instructions 
and control offenders—so that thirty years ago, people 
said such things to me as "The chief is the step of the 
sorcerer, that's why we are getting afraid o f chiefs." 
The image o f being the step is that the chief and the 
sorcerer are only a step away from each other on the 
path between their dwellings, and cooperation between 
them—however problematic at times—is necessary for 
social order. 

I f a fight broke out, a chief could intervene 
by taking his lime pot to the scene, and ideally the 
combatants should cease, because it was a breach of 
etiquette to fight in front o f him. If they persisted, he 
would spray lime over the area, and fighting should 
end immediately—anyone who continued was liable to 
a fine o f a pig to each chief present. I witnessed one 
young man who, during a quarrel, had his face slapped 
by a man o f rank. A s the offender retired, humiliated and 
angry, he grabbed my arm and dragged me to his house, 
produced a bottle o f whiskey and told me, as we drank, 
that he could not hit back as he had no pigs to pay the 
man o f rank. Underlying such incidents was the real fear 
o f retribution by sorcery. 

The pervasive influence o f chiefs was reinforced by 
a physical centrality in that they were custodians o f the 
marea, the special, named chiefly houses that served as 
clubs and daily meeting places for the men of the subclan. 
It was here that all feasts and ceremonies took place, where 
unmarried men and boys slept and ate, where strangers 
and visitors were entertained and fed where cooked and 
uncooked food was brought for redistribution, and where 
individuals could seek sanctuary i f necessary. 

If a chief wished to speak to the village, he would 
stand at the front o f his marea at night and cough loudly, 
rattle his lime pot and cough again. People, recognising 
his cough, stopped eating and talking, and fearing the 
sorcerer, hurriedly hushed their children and chased 
away their dogs. Then the chief began to speak. 

The marea o f the past were high-roofed buildings 
on stilts with an A-frame construction so that the roof 
came right to the floor at either side. A t the rear was a 
sleeping compartment for bachelors and widowers. B y 
the mid-1960s similar marea were still being built in 
some Roro and Waima communities, but in Nabuapaka 
and its neighbours the old imposing buildings had given 
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way to large, open, flat-roofed verandahs beside the 
chiefs' dwelling houses. While bachelors no longer slept 
in them, these verandahs remained important as central 
points for the subclan—for meetings, entertainment and 
the distribution o f food. 

B y the 1990s, even these were falling into disrepair, 
to be reconstructed from time to time when special events 
were to take place. In 1999 only one, in the centre of the 
village, remained in reasonable condition. It belonged to 
the nominally senior clan, and it was here that meetings 
took place. 

Despite a quite problematic relationship with the 
people o f the District, in many respects the colonial 
authorities wittingly or unwittingly reinforced the 
positions of chiefs. When they introduced village 
officials—constables and councillors—they commonly 
appointed existing chiefs. One village constable/chief in 
Nabuapaka was known as habuni hauna—'government 
man' (literally, 'one who wears a shirt') because under 
the colonial regulations of the time, only village officials 
were permitted to wear shirts. 

Paradoxically, o f course, such appointments could 
also undermine the position o f chief because carrying 
out the wishes of the colonial authorities was not popular. 
It has been whispered to me that this particular village 
official initiated what remains an issue o f leadership in 
his subclan when, three quarters o f a century ago, he 
"betrayed" some men to the District administration for 
wrong-doing. 

On the other hand, individuals with ability, strong 
personalities and proper chiefly humility, could find their 
positions enhanced by appointment as village officials. 
Through the 1950s and into the 1970s, the most active 
chief was Cami l lo A i h i Paru who was appointed Vil lage 
Counci l lor in 1947 and elected as first Loca l Government 
Counci l lor in 1963. 

He regularly used Tuesdays ("Government Day") 
to allocate tasks to various groups in the community— 
cleaning the beach and the surrounds o f the school and the 
two churches; repairing pig fences; road work; clearing 
the water-pump area and so on. He also presided over 
village 'courts' that adjudicated disputes over land, stray 
pigs damaging gardens, offensive behaviour, accusations 
of adultery and a variety o f other complaints brought to 
him from time to time. He appeared to me to be the most 
active and influential o f the four chiefs (and here I must 
declare an interest in that he was the chief o f my host 
subclan), and the interesting question is how he was able 
to juggle his sometimes conflicting responsibilities to his 
own clan, the wider village and the central authorities. 

On one occasion I saw him appeal to both his 
traditional and colonial positions: a serious brawl had 
erupted in the village, and quarrelers swirled from one 
end to the other and back again. Cami l lo entered the 
melee with his lime pot, but tempers were so inflamed 
that no-one took notice o f him. He ran to his house and 
came out again. Standing on his chiefly platform he held 

up one hand with his chiefly insignia and shouted, "I 
have my certificate from the ancestors". Then he raised 
a piece of paper in his other hand, and continued, "and I 
have my certificate from the government—-these are my 
backbone—they give me the power to speak". With that 
he gained control and order was restored. (The piece of 
paper was a document acknowledging his services as 
Vil lage Counci l lor for sixteen years.) 

When presiding over disputes as councillor, there 
was an obvious potential conflict between his subclan 
and the others. This was resolved by his appointment 
o f "committees" from each of the other clans (and in 
reflecting on this, I have to confess that I do not recall 
the origins o f the "committees"). This meant that at any 
village court hearing each subclan had an agreed-upon 
representative to participate in any decisions. 

When Cami l lo ceased to be councillor, he made 
it his business, as chief, to be present at village court 
hearings. Sometimes he spoke during the hearings, but 
more often he remained on the fringe, listening—then, 
with quite deliberate intervention he would speak, 
upholding the decision o f the court, reprimanding the 
offender, sometimes castigating all parties for forgetting 
"we are all one family", and so on. 

This is important in relation to the meeting that I 
attended in 2000, recounted earlier, at which the Peace 
Officer complained about village officials not receiving 
support. The present village Magistrate does not appear 
to have active "committees" from subclans other than 
his own; and none of the chiefs seems to make a point 
o f attending village court hearings. In this sense then, 
traditional leaders have also withdrawn. 

C l a n s Fragment ing into H o u s e h o l d s 
Changes in the relationship between the nuclear 
household and the extended family can be observed 
throughout Oceania. Such changes have arguably been 
increasing in pace over the last couple of generations, 
along with the growing significance of high school 
education, urbanisation and the cash economy (Monsell-
Davis 1994, 1998b, 2004). But they are changes which 
require further research and understanding—particu
larly by Pacific Islanders themselves, although the well 
educated acknowledge the rise of the nuclear household 
and the cash economy. Ben Finney undertook a pioneer 
examination of changes to the family in Tahiti over thirty 
years ago (Finney 1973). More recently Hezel (2001), 
drawing on his own work and that o f the Micronesian 
Seminar, published a study o f changes in Micronesian 
families and the implications for those societies (see 
Monsell-Davis 2004) 

In Nabuapaka I became aware of the strong tensions 
within subclans and extended families more than thirty 
years ago. In the itsubu into which I was adopted the 
main fault line lay in the largest lineage of the clan, 
between two sets of brothers born of the two wives of 
their father (three from the first wife and four from the 
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second) Thirty-two years divided the eldest from his 
last-born half brother. 

One elderly member of a different itsubu predicted 
to me that the two sets of brothers would split completely 
once their father died, and I wondered i f this was simply 
a part o f the normal fission and fusion in small scale 
societies. This clan itself had been born in the 1930s as 
an offshoot o f one of the leading clans in the village. 
Their father did pass away about 1985, and the two 
sets of brothers have not in fact separated, but there 
remains a good deal o f tension and quite problematic 
cooperation between their households, both within and 
across the main faultline, and between the main lineages 
of the subclan. 

Another itsubu seemed even more disorganised, 
and one of my clan brothers, drawing attention to it, 
commented that the clan had not yet performed the 
iruba ba 'ao (the ceremony that terminates mourning 
procedures) for an elderly widow, in her 90s, who had 
died a year earlier. When I asked why, he responded, 
"Wel l , who is going to make it for her? Her sons are 
dead, and her grandchildren cannot cooperate". 

It seemed to me that this woman's clan was 
rudderless. The chief, aged fifty-five, did not appear 
to do much to draw members together, although food 
was still distributed in his name at times o f community 
functions. Some years earlier he had told me o f his 
reluctance to perform the role of chief. He would never 
explain why, except to echo what his father had said 
to me in the 1970s—he was "afraid to die!" reflecting 
ambivalence about the sorcery associated with chief
tainship. This clan was composed of two large lineages 
and three smaller ones. The chief comes from one o f the 
former. In the 1930s there had been a dispute between the 
two larger lineages over the chieftainship. The dispute 
became quiescent following the death "by sorcery" o f at 
least one man in the rival lineage (whose current senior 
man, in his forties, told me he has not forgotten.) A t 
the time of my visit, both principal lineages in this clan 
had broken into poorly cooperating nuclear households. 
Some members had gone to Port Moresby or elsewhere, 
and the households remaining in the village had 
physically distanced themselves from each other, and 
most appeared significantly impoverished. 

As I reflected on this, I realised that the processes 
of separation in this itsubu had been underway at 
least as early as 1991. In October of that year I noted 
a birthday party organised by Tau (a pseudonym) for 
one of his children. Tau is the fourth of five brothers, 
of whom the eldest is the reluctant chief. He works in 
the regional township, and had been able independently 
to accumulate the money and other resources to stage 
the party without assistance from his extended family or 
wider clan members. 

Up to that time, all functions, except for those 
organised by the churches, had been conducted by the 
itsubu, headed by the chief. The clan chief mobilised 

the member households and the resources o f the clan, 
invitations went to the whole community, and in this 
way everyone in the village participated by bringing a 
quantity of food to the host clan and receiving in turn 
something to eat. Tau arranged everything himself. He 
said "I want to make the village happy," and he organised 
the band and dancing ground in the centre o f the village, 
thus implici t ly inviting the whole community. Except 
from some packages o f snack food that were thrown 
about, however, the only people who were given food 
were those he had specifically invited. 

The more normal Nabuapaka practice—organised 
through itsubu—was for everyone in the village to be 
invited with betelnut distributed to every household. 
Then, during the function, large pots o f sweet tea and 
trays of buttered bread and scones were passed around 
several times during the night for everyone to share (this 
is apart from any cooked pork, fish and garden food). 
But there was nothing like this at Tau's function, and 
there were many comments about being hungry. Youths 
from nearby villages left early because o f hunger, 
and were bored by too many announcements o f little 
consequence. Tau was getting quite drunk and was 
handing out "prizes" of beer. 

There was further strong crit icism, this time 
concerning disrespect, on the Sunday morning, because 
the band played on until nearly 11.00 a.m., even though 
the United Church congregation had begun their service. 
The usual practice was for the band to stop playing about 
6.30 a.m., and for people to go off, bath, have breakfast, 
go to church, and then, i f they wished, begin the party 
again about midday. 

Tau was able to capitalise on the weakness of his 
chief, and on his personal cash income, which he felt 
emancipated him from dependence on his chief and 
extended family, to stage his function independently. 
But because o f his independence, he had not been able 
to mobilise the full resources o f his clan to ensure that 
everyone was satisfied, and he became the target o f 
much grumbling crit icism. 

More recently (early 2000) I have seen independ
ently staged functions (another birthday in the same clan 
and a haircutting ceremony in my clan) with the same 
paucity of resources compared to a full clan-organised 
event. To be fair, with the general economic downturn 
and the drought o f the late 1990s, even a clan-organised 
function would likely have been resource-poor compared 
with those o f former times. 

One o f the results o f the economic problems in 
the community is that nuclear families try to retain for 
themselves the limited cash they acquire from fishing, 
urban relatives or elsewhere. To do this they have to shift 
into independent nuclear households, and physically 
distance themselves from each other. This further 
weakens the structure o f the extended family, and the 
authority o f the clan chief. "There are too many quarrels 
when they [brothers] live together with their wives," said 
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one woman. The quarrels are over the use o f money, the 
sharing of food brought from Port Moresby, authority 
and roles in the household. 

One other issue relating to chiefs and the distri
bution o f resources is worth mentioning: Following 
formal functions such as brideprice gatherings, funeral 
ceremonies and so on, there is always a quantity o f 
uncooked pork, garden produce and store-bought food 
to be distributed by the host clan to the other clans in 
the community. This is done in the names of each o f 
the chiefs whose task it is to ensure that their portion is 
shared evenly to every household in their own clan. 

Lately complaints have emerged that such food 
is no longer properly divided. "People are keeping for 
themselves most o f what is contributed. They are no 
longer distributing properly;" said one women. Another 
commented, " O h , the chief gave most to his brothers' 
families. We got only some bananas and one small rice," 
and so on, raising new issues about the integrity o f 
clans. One man, upset by continued uneven distributions 
in his own itsubu, came to my host chief, and asked i f 
he could transfer his membership to our clan. (There is 
a complex ancestral relationship between this man and 
the two itsubu.) After some discussion, he was told he 
could not, but the very fact o f his asking raises a host o f 
questions about present-day clans. 

I have not been able to witness any formal function 
in Nabuapaka over the last ten years, so I cannot 
comment on these complaints, although I saw a hint o f 
uneven distributions at the haircutting ceremony in my 
host clan. But it reminds me o f observations I made at 
Manumanu about 1990 when my truck was comman
deered to deliver one chicken, a small bag o f rice (2 kg) 
and some other small items to each house in the village 
following a funeral. When 1 questioned this, I was told 
that people no longer trusted their subclan leaders to 
make fair divisions, so now they prefer the host family 
to deliver to each house, rather than to clan heads. 

Conc lud i ng N o t e s 
Despite my delight at returning to the village in 
December 1999, I was also saddened both because so 
many old friends had passed on and by the concerns that 
people quickly began to tell me about: perceptions of 
worsening poverty; deteriorating infrastructure; the sea 
encroaching on the village; law and order, and their own 
youths; unexpected deaths of several middle-aged men 
and the suspicion that a new form of sorcery had been 
introduced; illness—there was widespread conjunctivitis 
in children, a severe case of malaria and other unidentified 
fevers, the beginnings o f a scabies epidemic, and several 
people appeared to by dying of breathing problems 
(emphysema?); and questions about the inactivity o f 
chiefs and lack of cooperation within clans. 

I have taken several o f these issues and tried to 
expand on them in this essay: the problematic economic 
situation resulting from a combination o f poor soil , 

the long drought o f the late 1990s when even the areca 
palms died (people were quite edgy without their 
regular supply of betel mixture), and changing broader 
conditions which meant both that older trade routes no 
longer functioned and that more recent sources of cash 
from market sales, remittances and cray fishing had 
become severely limited. 

It is arguable that the loss o f the central role o f 
chiefs and the poor cooperation between households has 
increased their vulnerability to poverty during difficult 
times. Chiefs, once the pivots o f the community, were 
able to mobilise the collective resources of their extended 
families and clans. But the chiefs appear to have lost 
their own sense of direction—their roles have been 
undermined by centralised legislative and legal institu
tions in Port Moresby, and by the appointments o f other 
leaders and functionaries such as church pastors, village 
magistrates, councillors and peace officers; and further 
compromised by the lack o f resources to hold proper 
installation ceremonies, and their resulting withdrawal 
from the daily lives of their people. 

In turn, individuals and households are finding 
it more difficult to agree about the accumulation and 
distribution o f the resources o f everyday life—especially 
cash, and are beginning to operate independently. This is 
a process we can observe taking place in varying degrees 
throughout Oceania. 

A l l o f these issues impinge immediately on the lives 
of the youth. Without confident leadership, a significant 
portion o f the youth are directionless, jobless (even in 
the village sense), without access to cash, bored despite 
the activities that are taking place in the community, 
and no longer accept the legitimacy of their leaders. 
Inevitably some turn to alternative and antisocial ways 
of seeking excitement, occupation and cash. One result 
is difficulty in mobilising an important cohort both as 
a regular labour force and as a resource to experiment 
with new forms of income for the community. (See also 
Monsell-Davis 1998a, 1998b, 2000 for other broader 
factors o f social change that have heavily affected youth 
in Oceania.) 

Given all these issues, one might excuse people for 
feeling beleaguered, but it rarely came across that way. 
It is important to stress that people were for the most 
part getting on with their lives, and enjoying themselves. 
This was the Christmas-New Year season. Young people 
were home from school, families were home from Port 
Moresby, and the village was full o f activity. There were 
informal parties several times a week, sometimes with 
stereo equipment, sometimes with acoustic guitars; there 
were more formal functions such as a 21 st birthday party 
and a haircutting ceremony; there were at least six canoe 
races with neighbouring villages; a group of middle-
aged men and women had taken out their drums and 
begun teaching the songs and dances of their ancestors 
to the younger people; there were church activities, 
markets, house-building, gardening, fishing, village 
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meetings—in short, the full round of active village life, 
yet all the time with that strong undercurrent o f concern 
and incomprehension about why certain parts o f their 
lives were not going the way they should. 

A c k n o w l e d g e m e n t s 
My main debts must be to the people of Nabuapaka—and 
other Roro and Mekeo friends—who have always welcomed 
me and made the village feel like home. To Ann Chowning 
who, although she may not realise it, has remained a significant 
influence on my work and my teaching since my under
graduate days. Mike Bourke and Bryant Allen have introduced 
and discussed the idea of food security with me; Darren 
Dennis of the CS1RO has contributed to my understanding of 
the migrations of the Yule Island rock lobster; Bob Norton, 
Michael Goddard and anonymous readers read an early draft 
and contributed useful comments for improvements; and to 
Mark Mosko with whom I have had numerous discussions 
over the years on matters Mekeo and Roro. 

Notes 
1. I have recently been in contact with Darren Dennis of the 

CSIRO, who is engaged in long-term research on the Torres 
Strait rock lobster. The Yule Island lobsters (or crayfish) 
originate in Torres Strait, and their seasonal occurrence is 
due to annual breeding migrations of up to 500 km. across 
the Gulf of Papua. The CSIRO has been investigating, 
among other things, the abundance of recruited and fished 
lobster stocks in Torres Strait since 1989. During 1999-2001 
a serious decline in the Torres lobster stock raised concerns 
as to whether the current fisheries were sustainable. As a 
result, new management, including increased minimum size 
and extended seasonal closures, was introduced to reduce 
the impact of fishing. Serious concerns were also raised 
about illegal trawling for lobster, as such practices deplete 
the critical breeding populations. In addition, the possibility 
that lobsters had changed their migratory behaviour was 
investigated as a possible cause for the decline. 

On a positive note, stocks in the Torres Strait in 2003 
and 2004 were at near record levels, thought to be a result 
of favourable environmental conditions (such as a recovery 
of seagrass meadows), and I received a message from Yule 
Island that they had had an excellent run of crayfish in 
the 2004 season. While this is unquestionably good news 
for communities such as Nabuapaka and will help relieve 
their economic situation, other factors of change relating 
to leadership and the clan structure are likely to be more 
long-lasting. 

2. There is a growing literature discussing the concept of food 
security (see for example, Bourke 2000; Manning 2000) 
and its implications for societies such as those of Papua 
New Guinea, where many villages faced sometimes regular 
periods of taim hangri (Tok Pisin 'seasonal shortage'). 
Reflecting on the experience of Nabuapaka, it seems to 
me that the present time of considerable social and insti
tutional change may have exacerbated the vulnerability of 
some communities. 

3. In general women were not overtly prominent in public 
matters, but did speak readily at village court hearings and 
less formal gatherings. The wives of chiefs and other leading 
men (including church pastors) accrued considerable 
respect, and usually took the lead in situations concerning 
women—at a function in a neighbouring village where 
women and men were gathered on separate platforms, it 
was the wife of the chicf-of-the-knife who distributed the 
betel mixture. Chiefly titles and esoteric knowledge are 
the property of the subclan, not the individual. Where a 
woman inherited such tasks, it was always the case that she 
had no brothers to take them on. Elderly men assured me 
that in such instances the woman was strictly a caretaker, 
and that when she married she would have to relinquish 
the position—unless her husband effectively renounced 
his own subclan, and became a full member of hers. In 
these cases her sons remained members of her subclan, 
not their fathers, and in due course inherited the task. The 
knowledge thus remains the property of the original sub
clan. Undoubtedly the extent to which a woman performed 
these roles depended on a number of factors, including her 
own personality and charisma. There are stories of such 
women who were every bit as active and influential as any 
male incumbent (Monsell-Davis 1981:210-13). 
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Kawo and Sabu: The Changing Face of Customary Leadership 
among the Maisin of Papua N e w Guinea 

J O H N B A R K E R University of British Columbia 

Throughout her distinguished career, Ann Chowning 
has consistently exhibited a strong scepticism o f grand 
generalisations about Melanesian societies. I came to 
Victoria University o f Wellington in the late 1970s to 
work towards an M . A . , flush with excitement about 
the then hot topic o f semiology which I was certain 
would bring about a revolutionary transformation o f the 
anthropology of Oceania. I confess that 1 did not at first 
much appreciate Ann's cautions and corrections, gentle 
though they were, o f my bold attempts to decode the 
hidden reality of Melanesia. There was always another 
tribe whose customs contradicted my model or several 
other ways one might interpret the same set o f data. A n n 
did not discourage my interests in signs and symbols, 
however, and in time I came to appreciate that her refusal 
to endorse sweeping generalisations was born out o f 
a profound fascination with the astonishing cultural 
diversity o f the region, an aspect o f Melanesian reality 
that she felt had to be grappled with directly and not 
obscured by enticing theory. This was a perspective she 
had come to the hard way, through intensive ethnographic 
fieldwork in four cultures and wide reading in a variety 
of literatures dealing with the region. Her knowledge 
of ethnographic facts was prodigious and, for a novice 
Melanesianist, both intimidating and inspiring. 

Ann's fascination with ethnographic detail has often 
led her to perceive critically important aspects o f social 
and historical process in Melanesian societies overlooked 
by her contemporaries. Over the years I have repeatedly 
returned to two of her contributions which provide the 
inspiration for this essay: "Recent acculturation between 
tribes in Papua-New Guinea" (1969) and her important 
review "Leadership in Melanesia" (1979). 

More specifically, my brief for this essay is a 
discussion of changes and continuities in customary 
leadership among the Mais in o f Oro (Northern) 
Province in Papua New Guinea. The Mais in are among 
a group of widely scattered societies, mostly located 
in coastal regions, that formally distinguish between 
peace and war leaders (Chowning 1979:74). European 
observers during the early years o f contact write o f 
encountering powerful "chiefs" among the Mais in as do 
outside visitors today. A n examination of the available 
evidence, however, shows that the outward form of 
customary leadership has changed over the past century, 
sometimes radically. What has remained more or less 
constant is a social ideology used to legitimate leaders, 
an ideology that has been shaped and continues to be 
reinforced through interactions between the Mais in and 
neighbouring socio-linguistic groups. 

F o r m s of Leade rsh ip a m o n g the Mais in 
Around 2000 Mais in speakers live in four multi
nucleated settlements along the southwestern shores of 
Coll ingwood Bay in Oro Province, Papua New Guinea. 
First contact occurred in July 1890. B y the 1920s, the 
villages were well integrated into the colonial system; 
most young people had attended a few years o f village 
school and been baptised by the Anglican mission, and 
virtually all young men spent at least one 18 month 
stint as contract labourers on plantations and in mines 
elsewhere in what was then the Australian colony of 
Papua. Primarily because of their long acquaintance with 
the mission, Mais in were among the first to have access to 
the secondary and tertiary schools that opened following 
the Second World War. Many of the graduates secured 
well-paying jobs as professional teachers, medical staff 
and bureaucrats as Australia rapidly expanded the c iv i l 
service in preparation for the colony's independence 
through the 1960s and early 1970s. Nonetheless 
Coll ingwood Bay remained an economic backwater. 
Lacking good harbours or a road, it was and is too 
expensive to get most products to market (the exception 
being tapa, bark cloth, for which Mais in women have 
long enjoyed a small niche in the artefact market). Most 
local people survive through basic subsistence activities: 
fishing, hunting, gathering and, above all , gardening in the 
extensive low-lying bush area behind the beach villages. 
Over the past quarter century, these subsistence activities 
have been increasingly subsidised by remittances o f cash 
and goods from relatives in paid employment. 

The Mais in population is divided into a number of 
patrilineal clans, some o f which are scattered in different 
locations, but most o f which live together in named 
hamlets within multinucleated villages. A s long as they 
remain physically vigorous, senior men exercise the most 
authority within their own clans. Mai s in also recognise 
a more general category o f customary leadership that 
extends beyond individual clans. They refer to these men 
as kawo, as 'b ig men' , and by the English word chief. 
These men are often the first to speak out during public 
meetings and are accorded a measure o f respect by al l , 
although their practical authority is quite limited. Their 
influence derives from a number of criteria, the most 
important being the size and status o f their clan, their 
organisational abilities and their prowess as orators. 

Chowning (1979:66) opens her survey o f Melanesian 
leadership with a caution. In all but a few cases, anthro
pologists have studied societies in which "indigenous 
patterns o f leadership [have] been drastically altered" 
through the direct intervention of administrative officers, 

131 



A P O L Y M A T H ANTHROPOLOGIST: Essays in Honour of Ann Chowning 

missionaries and labour recruiters, as well as through 
the introduction o f new forms o f political organisation. 
This is certainly true for the Mais in . The imposition of 
colonial control diminished the powers o f customary 
leaders, by eliminating warfare and reducing the oppor
tunities for inter-tribal feasting and by introducing new 
forms o f village and regional-level leadership. While 
customary leaders remain important symbols for the 
Mais in ; for the most part, they are today specialists and 
on a par with church and village government leaders, 
whose main concerns are limited to the organisation o f 
customary activities such as mortuary ceremonies. 

Although the outward forms o f leadership have 
changed and diversified, the ideological assumptions that 
legitimatise authority appear to have remained relatively 
stable over the decades since first contact. I shall review 
the evidence for this c la im in the next section. M y task 
for the remainder o f the present section is to describe 
this ideological system as it operates in the present. 

The kawo/sabu Dist inct ion 
The system is based in the first instance upon a number 
of oral traditions. In brief, Ma i s in say that their ancestors 
emerged from a hole or cave located along the western 
edge of the Musa River basin far to the west o f their 
present location. 1 They emerged as named patrilineal 
clans, each bearing a distinctive set o f insignia (such as 
particular designs drawn on tapa bark cloth or carved 
in wood and dance ornaments), totems and prerogatives 
(such as certain types o f sorcery). These emblems are 
collectively known as kawo. A s well as referring to 
objects and customary prerogatives, the term kawo also 
regularly appears in the names of groups, designating an 
identifying trait. A s they emerged from underground 
the clans formed themselves into two or, according to 
a few o f my informants, three clan confederacies. The 
confederacy known as Wo ari Kawo (upper kawo) is said 
to have travelled from a location on the upper reaches 
o f the Musa River overland to their present location on 
Col l ingwood Bay, while the other grouping, Mera ari 
Kawo (middle kawo) came by sea from the lower Musa 
(as did, in some accounts, the much smaller third group, 
Yung Fofo (water at the bottom) from the mouth o f the 
river. During their migrations and afterwards prior to 
the arrival o f Europeans, both Mera ari Kawo and Wo 
ari Kawo picked up small non-Maisin clans along the 
way whose descendents remain among them. A l l o f the 
clans are said to have originally settled together near the 
present site o f the largest Mais in village o f Uiaku. Later 
conflicts caused some clans and families to establish 
other villages nearby. Most clans maintained their 
integrity, settling into named hamlets in multinucleated 
villages. Periodically the clans coalesced into the two 
larger confederacies as "food enemies", engaging in 
competitive food exchanges that resembled the Abutu 
festival on Goodenough Island (Young 1971). Although 
the food competitions have long ceased, Mai s in continue 

to identify strongly with their clans and associated 
confederacies. 

The system is based in the second instance upon a 
distinction between two ranked types of clans, known 
as kawo2 (kawo here designating seniority and a wealth 
o f customary insignia) and sabu (translated by Mais in 
as 'servant' or 'follower') . Within each confederacy, the 
kawo clans enjoyed the higher rank. In the old days, only 
the kawo men could speak during public gatherings, and 
it is still the case that they are the first to speak during 
exchanges and ceremonies occurring within the villages 
(although not on the neutral grounds o f the school and 
church grounds). Their main prerogative is the right 
to hold feasts and sponsor ceremonial dancing in the 
bare earth plazas within their clan hamlets. In the past, 
such events provided the public means of confirming 
alliances between Mais in clans and outside groups. 
Feasts were elaborate events, often entailing weeks of 
feasting and ceremonial dances. During this time, the 
plaza was marked as a taboo area by the presence of 
a special house, known as the kawo va (kawo house), 
displaying the emblems o f the sponsoring clan. In light 
o f their leading role in feasting and forming alliances, 
kawo clans are also referred to as holders o f the drum 
(Ira ari Kawo) or as peace-makers (Sinan ari Kawo). 
The positions o f kawo were further strengthened by 
their association with other clans that owned powerful 
forms o f sorcery (Barker 1983). A s a group, kawo clans 
possess a number of prerogatives that indicate their 
superior status. These include symbolic markers such 
as the wearing o f rooster plumes in headdresses, the 
use o f large lime gourds and elaborately decorated lime 
spatulas (using in chewing betelnut) and trimmed edges 
on the thatched roofs o f their houses. 

According to oral traditions, each o f the confed
eracies was headed by two kawo clans. Thus the Wo ari 
Kawo confederacy is also known as Gafi-Simboro, after 
its two leading clans. The confederacies also included 
a number of lower ranked sabu clans, associated with 
one or the other kawo. Ma i s in often describe sabu clans 
as 'servants' in reference to their duties during feasts 
o f providing their kawo with food and dancing before 
their houses. Sabu as a group do not possess distinct 
emblems and generally possess fewer clan insignia than 
their kawo counterparts. However, they have the right to 
lead during times o f warfare. For this reason, their key 
symbol is the fighting spear (ganan), and they are alter
natively referred to as Ganan ari Kawo. 

The origin traditions, reinforced by the system 
o f clan and kawo markers, provide a charter for social 
organisation and political leadership within Mais in 
villages. A l l Mais in agree on the basic elements o f 
the system—but it is not a blueprint. Almost all o f the 
particulars are open to dispute: which clans have rights 
to specific insignia and ancestral names, the exact 
membership o f each o f the confederacies, and even 
whether certain clans are kawo or sabu. Thus, while an 

132 



KAWO A N D SABU 

individual may protest that his or her natal clan is not 
really sabu, despite what the neighbours say, he or she 
still accepts that sabu as a class operate in certain ways 
that distinguish them from kawo and vice-versa. 

Dualisms and Social Morality 

Similar hereditary class systems have been identified 
in several parts o f lowlands Melanesia, from Mekeo in 
the south to Manam Island on the northwestern coast 
to Makira (San Cristobal) in the Solomon Islands 
(Chowning 1979:70). The distinction between peace 
and war groups and their associated leaders is even more 
common regionally—indeed has been reported for many 
parts o f the world. Although the discriminations made 
by Mais in are far less elaborate, Sahlins' (2004:58) 
recent description of the eastern Fijian system as "a 
scheme of two intersecting forms o f dualism" applies 
nicely. The first, a form of diametric dualism based 
upon reciprocal relations, is embodied in the opposition 
between peace and war clans and the two confederacies, 
facing each other as "food enemies". The second, a form 
of asymmetric dualism, is embodied in the hierarchical 
relationship between senior kawo and junior sabu. 

These dualisms map more generally upon inter
secting moral logics that equally turn on a distinction 
between reciprocal and hierarchical relationships. Mai s in 
often speak of the ideal form o f social relationship as one 
of perfect balance between parties in exchange relation
ships. This is most easily achieved within the household 
characterised (in good times at least) by an easy give and 
take. Achieving a similar balance, and the state o f social 
amity that goes with it, is more difficult with distant kin 
and non-kin, but that is still the aim o f the extensive 
series of exchanges occurring between families linked 
by marriage through the life cycle. 

The leaders o f kawo clans, as they are imagined in 
oral traditions, form a critical exemplar o f the principle. 
They brought peace, it is said, by hosting feasts and 
exchanging gifts o f food, tapa, spouses and valuables 
with erstwhile enemies, making them friends by bringing 
them into a state of balanced reciprocity. Social morality, 
however, also depends upon the maintenance of respect 
and support between people within hierarchical relation
ships. Parents and older siblings are said to "care for" 
children and younger siblings by providing sound advice 
as well as care and nurturance when they are young. This 
serves to control and channel the raw energy and impetu-
ousness of youths into useful pursuits. Similarly, the kawo 
of old are said to have calmed the passions o f their fierce 
sabu with fine words and good advice, allowing them to 
give way to their violent natures only at times of war. 

A s I have documented elsewhere, the logics o f 
reciprocal equivalence and hierarchical control form a 
pervasive feature of Mais in moral and political discourse 
(Barker 1998,2003, n.d.). The emphasis people place on 
one or the other shifts, depending on the circumstances 
or the interests they may be trying to advance. What 

is true o f the present is likely also true of the past. A s 
Sahlins says for F i j i , "the two [forms o f dualism] are 
alternate structures of historical action, appropriately 
salient in different situations" (2004:58-59). 

Leade rsh ip , Pas t a n d Presen t 
There are two types of evidence for the antiquity of the 
kawo/sabu distinction. The first and fullest is comparative. 
A l l o f the documented socio-linguistic groups residing 
along Col l ingwood Bay possess nearly identical systems. 
L ike the Mais in , the Korafe, the Miniaf ia , the Ubi r and 
the Oyan peoples all distinguish between higher and 
lower ranked clans on the basis o f very similar sets o f 
insignia, prerogatives and a contrast between peace
makers and warriors (Gnecchi-Ruscone 1991, Stephens 
1974, Wakefield 2001, L i z Bonshek pers. comm.). A l l o f 
these groups regard themselves as recent migrants into 
the area, with some like the Miniaf ia coming from the 
east and others, like the Mais in and Korafe, coming in 
from the west. The system would thus appear to have 
resulted from a process o f localised acculturation that 
has also resulted in the mix ing o f vocabularies and, 
in the case o f the Ma i s in , o f some Austronesian and 
Non-Austronesian grammatical features (Capell 1976, 
Chowning 1969). The emergence o f a regional system 
was likely abetted by the highly unsettled situation in 
Col l ingwood Bay prior to 1900, due to the invasions 
which resulted in the dispersal o f refugees often far from 
the main body o f their own linguistic groups. There is 
much evidence o f competing leaders forging alliances 
across linguistic boundaries as well as organising raids 
(Barker 1996). Mais in today talk of having relatives 
and allies l iving in non-Maisin villages as far as 80 
kilometres away, connections made before the arrival o f 
Europeans and renewed by occasional visits ever since. 
The Mais in distinction between kawo and sabu is thus 
an expression o f a regional system that took form in 
late pre-colonial times and continues to be reinforced 
through interactions with neighbouring peoples. 

Recorded observations by European visitors make up 
the second form of evidence. Unfortunately, this evidence 
is quite indirect. During the first decade following contact 
in 1890, prior to the establishment o f police control over 
the area, European administrators and missionaries wrote 
of encountering "chiefs" during their brief visits to the 
Mais in villages, but not o f the underlying system which 
would have been invisible to them. The most compelling 
clues come from the writings of Percy John Money, the 
first missionary to work with the Mais in . While Money 
never made an ethnographic study, he was a keen observer 
who managed to gain some fluency in the language in the 
course of setting up a mission station and periodically 
living in Uiaku between 1902 and 1910. One of his letters 
records part o f a speech given by Godima, on behalf o f 
his father Beremu who was the leader o f a large kawo 
clan next to the mission station. Beremu was i l l with 
an abscess in his thigh. A large group of villagers had 
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gathered around his house to keep v ig i l , a custom that 
continues to be practiced. Godima tells them to go back 
to their regular work, making it clear that he knows one 
of their members had ensorcelled his father. Speaking for 
Beremu, he continues: 

My ancestor came up out of a hole in the ground 
he came up with his lime gourd and stick and his 
hair threaded through rings of shell: I, therefore, 
take precedence of you all. I am your superior, for 
all other clans came after him. I am their eldest 
brother, that is what they call me. I am a great 
chief, why then should I meet with sorcery? The 
priority is mine for I was the first to ascend and 
therefore I became chief and this my chiefly dress 
was given me to wear. (Money 1906a:31) 

The key elements o f the asymmetric opposition are 
here: the mythological charter, the tokens o f kawo status, 
the opposition between elder and junior "brothers". 
Indeed, the same speech could easily be made today by 
any senior member o f a kawo clan. 

Leaders under Colonial Rule: Bogege and 

Wanigera 

The forms of leadership generated by the underlying 
system, however, have changed significantly over the 
years. Early European visitors made many references 
to "chiefs" during the first decade o f contact prior to 
pacification (Barker 1987). In 1891, M . H . Moreton, 
the Resident Magistrate for the Eastern Division based 
in Samarai, exchanged names with Bogege, whom he 
identified as a chief o f the people living in and around the 
present-day village of Sinapa. Bogege appeared regularly 
in government reports, especially towards the end of the 
decade, when he was accused of masterminding attacks on 
trading vessels and conspiring to launch an ambush on the 
first Resident Magistrate appointed to Coll ingwood Bay in 
late 1900. Unfortunately for Bogege, his target was C . A . W. 
Monckton, a trigger-happy adventurer who immediately 
led a punitive expedition in which at least three Mais in 
were kil led and an unknown number wounded. Perhaps 
recognising a kindred spirit, Monckton appointed Bogege 
a village constable after the Maisin begged for peace 
(Monckton 1922:199-203). Government agents and 
missionaries were far more impressed by another "chief", 
Wanigera o f Uiaku. The Europeans regarded him as a key 
ally, lavishing him with gifts o f steel tools, tobacco and 
clothing. They appear not to have been mistaken in their 
measure o f the man. Many years later, Money learned 
that Wanigera had overruled an ambush that Bogege had 
planned on a missionary party. In 1898, Wanigera and 
several other men were ambushed and kil led during a raid 
on Uiaku by an inland enemy tribe. His death was marked 
by a massive funeral involving hundreds of people from 
all o f the language groups in Coll ingwood Bay and several 

interior peoples. Although Wanigera was dead by the time 
Monckton arrived, he devoted a section of his memoirs 
to an account o f Wanigera's greatest military victory and 
included a photograph of the warrior's grave (Monckton 
1922:74-75). 

Eight years after Wanigera's death, Money provided 
a more complicated picture o f his status in Mais in society. 
Wanigera "was not a chief by descent, but he was a great 
warrior and born leader, and ruled the whole tribe from 
the head chief downwards" (Money 1906b:2). Indeed 
such was his power that he once beat the "old chief", 
presumably Beremu, "because he was not inclined to 
fall in with his views". Both Beremu and Wanigera were 
sabu, although from opposed confederacies. It is likely 
that their prominence during the early contact period 
reflected the expansionist nature of Mais in society at the 
time as much as the dangers of enemy attack. Money's 
observations, however, make it clear that Mais in also 
recognised kawo leaders (although his assumption of a 
high chief was probably mistaken). 

The evidence might suggest that sabu at this time 
held a dominant leadership position over everyone else, 
including kawo. I suspect, however, that most Europeans 
were simply unaware of the underlying distinctions 
between kawo and sabu leaders, and were generally more 
impressed by the activities o f war leaders than feast-
makers. Significantly, references to "chiefs" disappear 
from the archival record after Money's departure, 
although there is plenty o f evidence of large-scale 
inter-tribal feasts that would have been the province 
of the kawo. Rather than a reversal o f the asymmetric 
opposition between kawo and sabu, the conditions of 
the early contact period suggest a heightened emphasis 
upon diametric dualism, a situation in which kawo and 
sabu exercised an equal but different type of authority. 
The fact that Wanigera and Bogege belonged to opposed 
confederacies also suggests a diametric dualism. 

The projection of police control in Collingwood 
Bay brought raiding and warfare to a swift end and with 
it a decline in opportunities for sabu leaders. It is o f no 
small interest, however, that almost all o f the village 
constables appointed for the Maisin came from sabu 
clans, a pattern that L i z Bonshek (pers. comm.) has also 
found in the non-Maisin community of Wanigela to the 
north. A t the same time, the conditions of peace may 
have stimulated activities organised by kawo leaders. 
Very large inter-tribal gatherings hosted by the Maisin 
were recorded by local missionaries and government 
officers into the 1930s. At least two of these involved the 
ceremonial breaking o f war spears between traditional 
enemies. Over time, however, the changes gradually 
undermined the power of local leaders, especially the 
ending o f warfare, the temporary and following W W . II, 
permanent migration of young people from the villages 
to take up paid employment, and the introduction of new 
specialised offices into village society. 
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Customary Leadership In Recent Times 

When I first arrived in Uiaku in 1981, nobody could 
personally recall the days of Wanigera. The large inter
tribal feasts with their weeks of dancing and special kawo 
houses were a rapidly diminishing memory. A l l adults 
had attended school and were familiar with government 
law and the penalties for breaking it. Almost all large 
festivals now took place on church feast days and on the 
grassy field beside the school and church. A variety of 
organisations had long operated in the village, each with 
its own leaders, including the church council , a village 
council, a Mothers' Union for women, a youth club and 
a business cooperative, among others. Villagers spoke 
of having three types of leaders with different spheres of 
responsibility whose power, in principle, was supposed 
to be balanced: church, government and customary 
leaders. M y informants identified the latter as clan 
elders and senior figures in the confederacies, but there 
was little agreement as to which specific individuals 
occupied these categories. 

If the role o f customary leaders had diminished by 
the 1980s, the kawo/sabu ideology remained central to 
the way that most Mais in understand authority regardless 
of the category of leadership (Tietjen and Walker 1985). 
A good part o f the authority of the most respected 
church or government leaders rested upon their status 
as elders within their own clans and their performance 
as customary leaders in, for instance, exchanges or in 
handling local disputes. Further, Mais in often framed 
the idealised relationship between village councillors 
and villagers, for instance, in ways that recalled the 
asymmetric opposition of kawo and sabu. Church 
leaders were most explicitly likened to kawo. Their 
association with the Christian god gave them a higher 
ritual status than ordinary villagers. More specifically, 
they were said to be peace-makers whose teachings 
calmed the warrior passions o f the Mais in while guiding 
their better nature, "taking care" of villagers much as an 
elder brother should care for his junior (Barker 1993). 
The actual power of any of these leaders, however, was 
sharply limited by a widespread insistence upon moral 
equivalence. Leaders who pushed the people too hard 
or seemed to benefit from their positions, were quickly 
brought down by gossip and thinly veiled hints o f 
retaliation through sorcery attack. 

During the 1980s, a rhetoric o f equivalence 
dominated public discourse about leaders. The Mais in 
had many types of leaders then, none of whom possessed 
much independent power. Much has changed, however, 
since the mid-1990s in the wake of a highly publicised 
decision by the people to prevent industrial logging and 
mining in their lands. The Mais in villages lost their 
former obscurity as they hosted a steady stream o f 
environmental activists, documentary filmmakers and 
journalists while international organisations sponsored 
Maisin delegations to Australia, Japan, the United States 

and Canada to publicise their cause. The people added a 
new layer o f political organisation with the introduction 
of an integrated conservation and development organi
sation which had a governing council and representa
tives from all Mais in villages (Barker 2004). 

These recent changes have had a marked impact 
on the status o f customary leaders. Visitors to Mais in 
villages today hear much talk about "chiefs"—as the 
protectors o f ancestral lands, as spokesmen in the fight 
against loggers, as voices o f calm and reason who 
quieted the passions of young Mais in who wanted 
to take up arms against loggers (and the national 
government) when their lands were threatened. While 
occasionally a sabu leader might refer to himself as a 
"chief", Mai s in usually restrict the term to senior kawo 
leaders. In part, talk o f chiefs no doubt reflects the 
interest that outsiders display in what they assume are 
authentically traditional forms of leadership. But it also 
reflects shifting opportunities. The influx o f visitors, 
including the powerfully symbolic visits by foreign 
delegations like the Greenpeace flagship, Rainbow 
Warrior, has encouraged Mais in to revitalise a wide 
range o f indigenous ceremonies marked by lavishly 
decorated dancers, feasting and ceremonial speeches in 
which kawo leaders take the leading roles. 

Few visitors stay long enough to learn that the 
power actually exercised by "chiefs" is very limited, or 
that there is often contention over just who is and isn't a 
"chief". Politics in Mai s in communities today remains 
a matter o f drawn out discussion, gossip, quarrels, 
compromise and, perhaps, a hard-won consensus 
between adult men who regard themselves most o f the 
time as equivalent in status. Yet, it seems to me that 
there has been a decisive shift in emphasis favouring 
asymmetric dualism in recent years. Senior men have 
been increasingly vocal in arguing for their moral and 
political authority over youth and women, 3 for instance, 
on the grounds o f "tradition". A s in many parts o f the 
Pacific, leaders are drawing upon widely shared notions 
of traditional chieftainship to shore up their authority 
(White and Lindstrom 1997). It is surely significant 
that the founder o f the new pan-Maisin association also 
headed the senior lineage o f a kawo clan. 

Conc lus i on 
Chowning (1979:66) notes that early accounts o f 
Melanesian leadership are o f limited reliability. Often 
European observers awarded titles such as "chief" or 
" k i n g " to local leaders without providing details as to 
their actual authority. The implication of Chowning's 
cogent observation is that anthropological under
standings o f customary leadership must arise from 
a triangulation o f sources: the archival record, oral 
testimonies and contemporary observations. 

In this essay I have argued that the actual form Mais in 
leadership has taken over the past century has been quite 
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variable. Early archival records suggest that sabu war 
leaders, and very likely kawo leaders as well , enjoyed 
considerably more power in the past than today in their 
respective spheres. The early colonial period provided 
opportunities that members o f kawo and sabu each 
exploited—as hosts for inter-tribal feasts and as village 
constables respectively—but the authority o f individual 
leaders declined in large part due to the introduction 
o f new village-wide forms of political organisation 
and offices. The present revitalisation o f tradition has 
elevated customary leadership in popular consciousness. 
While this has tended to intensify competing claims, it 
is possible that certain individuals w i l l in time be able to 
concentrate authority by convincing fellow villagers that 
they bear the attributes of "peace" or "war" leaders. 

In the face o f all o f the variability and ambiguity, 
Mais in perceptions o f the customary basis o f leadership 
have remained fairly consistent. A relatively gentle 
experience o f colonialism and the reinforcement o f give 
and take with neighbours sharing the same basic system 
no doubt accounts for much o f this stability. Indeed, there 
is reason to believe that the revitalisation o f customary 
leadership among the Mais in is inspiring a similar self-
conscious turn to "chiefs" among neighbouring language 
groups, part o f a long history of inter-tribal accultur
ation. A s Charles A . Valentine has noted for big men in 
Melanesia, the traits that have produced Mais in leaders 
"have been highly adaptive under modern conditions 
requiring change" (quoted in Chowning 1979:84). 

A c k n o w l e d g e m e n t s 
I wish to acknowledge several outstanding Maisin leaders, now 
alas all passed away, who shaped my understanding of kawo 
and sabu: Adelbert Servaru, Frank David Dodi, Jairus Ifoki 
and Sylvester Moi. Thanks as well to Anne Marie Tietjen and 
Ira Bashkow for detailed suggestions that greatly improved 
this paper. I take the greatest pleasure in acknowledging Ann 
Chowning, a teacher, mentor and friend whose dedication to 
sound scholarship based upon sensitive extensive empirical 
fieldwork remains an inspiration. 

N o t e s 
1. Most groups in Oro Province share versions of this origin 

story (Williams 1928:118-19). 
2. As will already be clear, the term kawo conveys a variety 

of meanings. Besides the higher ranked type of clan, kawo 
may refer to a term of emblem, clan emblems in general, a 
customary leader, the Christian god respect and at its most 
general, heritage or custom. 

3. As in most Melanesian cultures, Maisin women have a 
very limited public role. They are not recognised as leaders 
in their natal or adopted clans (Maisin are patrilineal) and 
rarely speak during community meetings. A l l the same, 
women can and do influence public opinion—indirectly 
through husbands and male relatives and more directly 
through gossip and for a few elderly women, through 
their role as healers and historians. The Anglican Mothers' 

Union, introduced in the 1950s and thriving in the late 
1990s, provides the main public venue within which 
women can formally occupy leadership roles. Given the 
space limitations of this essay, the focus of this discussion 
is upon the male roles in customary leadership. 
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Keeping for Giving, Keeping for Keeping: 
Christian Property Taboo on Simbo, So lomon Islands 

CHRISTINE DUREAU University of Auckland 

In "Gods and Ghosts in Kove" (1990) A n n Chowning 
outlined the diverse ways in which Kove people engaged 
with various Christian possibilities. In contrast to many 
contemporary anthropological approaches which 
depicted homogeneous vernacular Christianities, she 
described religious heterogeneity, contention about 
Christianity and bricolagic creations o f local religious 
worlds. In so doing, she prefigured an approach that 
now characterises much ethnography o f conversion 
and religious translation. Here, I describe somewhat 
analogous debates on Simbo (New Georgia, Western 
Solomon Islands), where people often conceptualise 
and mobilise Christianity in keeping with their diverse 
experiences o f the world. 

In contrast to Kove between the 1960s-1980s, 
though, Simbo Christianity enjoys hegemonic status. 
Rather than doubts about Christianity per se, people 
pondered the ideal Christian society, the most appropriate 
forms of Christian practice, and the desirability and 
social costs o f Christian modernity. While there was 
much debate about denominations, this centred on 
"true Christianity" rather than its general value. In this 
essay, I consider how, in the 1990s, talk about Christian 
modernity often centred around idealised traditions 
of generosity, emerging ideals o f private property and 
nightmares of selfishness. I focus on a property taboo 
known as meke minister which briefly highlighted and 
exacerbated these tensions. 

Keep ing and giving 
These issues were often articulated in terms of rationales 
for accumulating wealth. Should it benefit individuals and 
their immediate families? Or should it be shared within 
the wider kin group, stretching the boundaries o f kin 
networks to make them as inclusive as possible by sharing 
with as many as possible? Two people, from polarised 
positions, phrased this as a contrast between past keeping 
for giving and present-day keeping for keeping. 

Mar i , 1 a woman o f about sixty years, had lived on 
Simbo all her life. Her main income came from copra 
making, but she and her husband suffered some i l l health 
and had many family responsibilities, so they had little 
money. She was critical o f the "new ways" that made 
people "selfish, not like the people of the past, who were 
people o f love/compassion". She criticised "these selfish 
ways, ways o f 'me, me alone'": 

Some people just want to keep things—money 
and the like—for keeping them; so they keep 
them for themselves and maybe their children. 

They eat well, they eat rice constantly. And maybe 
they have an "iron house" and the like.. . . Some 
people, they like to have things so they can help 
others, help the lineage, help their kin who have 
less—like the bcinara [leaders] of the past. They 
would keep things for a while and then they would 
give them to others. They made big feasts. Like 
that. Some people keep things so they can give 
them away. 

B y contrast, Tomi, about thirty-five years old, had 
lived in Honiara for years; he worked for a major bank 
and his wife for the Government Superannuation Fund. 
They had a good house in a relatively prestigious area, 
two cars, and intended to send their two children to 
private schools. They worried about their mortgage and 
bemoaned their frequently visiting kin , whom they fed 
and housed, as well as his mother's seemingly endless 
demands for money, rice and flour: 

Christina, sometimes I don't know what to do, 
what to say to all my kindred. They ask, ask, ask.2 

I cannot keep anything for me and my [nuclear] 
family. I work hard at the bank, but they think it's 
easy. They see a good house and they think I have 
money to give them. A l l they sec is that I have 
money and they think that i f I have a bank account 
and keep money there, I should give it to them. 1 
want to keep that money for my nuclear family. I 
want to, maybe, buy a good house like this one 
or a car or pay school fees, like that. They think I 
should be like the hanara long ago and keep it so I 
can give it to them. But 1 want to be like Europeans 
and keep my things and my money for me and my 
family. A bit like Europeans; 1 always give rice 
and the like to my parents but I want to keep some 
things just for keeping. 

These themes o f keeping and giving permeated 
discussions about kinship, marriage, lifetime aspirations, 
the everyday life o f villages, modernity and tradition, 
morality and Christianity. For a few months, a syncretic 
property taboo known as meke minister (henceforth 
meke) was used by some people to prohibit others' 
access to designated resources. It intensified these 
issues, leading to sustained public debates and a dramatic 
denouement when a United Church ( U C ) minister was 
virtually expelled from the community. Meke encapsu
lated many o f the key issues and discursive themes of 
Simbo sociality. Moreover, its prominence and conten-
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tiousness highlighted much that is expressed in more 
muted form most o f the time including emotional, 
ethical, and assertively self-interested discourses about 
unfolding forms o f inequality. For a short time, meke 
displaced UC-Seventh Day Adventist ( S D A ) 3 tensions 
as the focus o f religious contention. 

Meke impinges on numerous issues including 
questions o f syncretism, contemporary forms o f Pacific 
leadership, shocks of underdevelopment and disap
pointments o f development, class differentiation in 
Melanesia, and those debated in an enormous literature 
on modernity and its moral entailments. Although these 
issues are implicit in this essay, my primary purpose is 
descriptive: I provide a narrative ethnography to illustrate 
something o f how Tinoni Simbo (People o f Simbo) 
experience contemporary forms o f inequality and 
articulate their claims and concerns within the dominant 
idioms o f valued Christianity and valued but threatened 
kastom (Solomon Islands Pidgin, 'tradition'). 

Emerg ing Inequalit ies 
Simbo has been engaged in the world economy since 
about the late 18th or early 19th century; during the 20th 
century it became part o f both global Christendom and the 
small Third World nation-state o f the Solomon Islands. 
It is a small (approx. 10 k m 2 or 4 sq. miles), heavily 
populated (approx. 2000 people), island in the New 
Georgia Group in the Western Solomon Islands. Western 
Province is one o f the wealthier parts o f the Solomons, 
long characterised by higher levels o f education, income 
and health services (Bennett 1987). However, Simbo is 
notable for its land shortages and paucity of income-
generating natural resources, especially when compared 
to nearby islands' timber and reef resources. It has long 
been known for its megapodes (Megapodius eremita), 
whose eggs garner very good prices in regional and 
national markets, but the egg fields have been stressed 
since about the 1970s, and attempts to conserve them 
reinforce local senses o f relative impoverishment. 
Many Tinoni Simbo repeatedly described themselves as 
unfortunately underdeveloped vis-a-vis other places and 
expressed disgruntlement about the apparent failures 
of development that they imagined would accompany 
independence in 1979. 4 

This sense of missing out on development (see 
also Foale 2001) was exacerbated by the ways in which 
some Tinoni Simbo could pursue well-paid or regular 
employment in urban and development centres while 
others, especially those with little or no educational 
capital, were confined to subsistence agriculture, 
gathering, fishing and petty commodity production on an 
island with over-worked soils and over-fished seas. This 
was usually represented as a contrast between taking or 
working for money and working hard at subsistence: 
town-dwellers taveti tekua poata 'work to take money', 
whereas island dwellers taveti logo pana poki 'labour 
endlessly in the gardens'. This contrast between cash and 

subsistence was reiterated on the island where some had 
more access than others to money, through remittances 
from wage-earning kin, running small stores, running 
motorised canoes used to ferry passengers or catch bonito 
for sale, from superannuation payouts or income from the 
sale o f copra, watermelons, mats and megapode eggs. 

These contrasts between money and subsistence 
marked observable inequalities, particularly in the 
consumption of store food and kerosene, and the ability 
to pay school fees. These inequalities have emerged ever 
more obviously for about a century, since Methodist 
missionaries attempted to remakeNew Georgian societies 
in the image of respectable antipodean working classes. 
Miss ion reforms sought to instigate norms of patri-
headed nuclear families within an "industrial" Christian 
society o f craftsmen, industrious labourers and semi
skilled colonial employees (Goldie 1916). The mission 
never achieved its goals, but it trained the first generation 
o f semi-skilled and literate Western Solomon Islanders 
and partially normalised practices of disciplined wage 
labour that Tinoni Simbo had previously resisted. A n d 
its ideas o f private property, o f dedicated work as worthy 
of individual reward and of nuclear family interests as 
paramount provided an ideological language for those 
Tinoni Simbo who most benefited from the money-
subsistence division o f labour. Such ideas conflicted 
with those informing an attenuated but persistent patron-
client system in which social distinctions depended upon 
one's willingness and ability to redistribute generously. 
Many island-dwelling Tinoni Simbo idealised this pre-
colonial politics o f generosity as "true Simbo kastom". 
Some also saw it as morally superior to the present, 
arguing that the patronage of powerful leaders echoed 
Christian ideals o f compassion. 

Rice and the Good Life 

A s this suggests, distinctions between moneyed and 
subsistence work were emotionally and morally 
loaded. The desirability o f money was often concretely 
symbolised by rice, regular consumption of which 
indexed the good life. Rice tasted good; it filled the 
stomach, it meant rested bodies and comfortable joints 
for those who need not garden; as a gift, it materialised 
the love o f a son or daughter who remembered their 
parents from afar; it marked the remembered plenty of 
American soldiers after W W I I who shared their rice and 
medicine with traumatised Solomon Islanders; it was 
the dream o f women who hoped their daughters would 
marry Europeans, allowing their mothers to "eat rice all 
the time, everyday, and never hunger for it", and it was 
the emblem of children raised in town who "cry for rice 
[when they visit Simbo] because in town they can eat 
store food everyday". A s a number of these associations 
suggest, rice signified the almost incommensurable: 
the measureless wealth o f Americans, endless supply, 
guaranteed consumption. A t the same time, it was 
endlessly quantified. Some "ate rice" every day, some 
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never did, and everyone knew how often their neighbours 
were able, and how they managed to do so. Indeed, the 
idea and desirability o f rice was so prominent that it 
served as a metaphor for consumer goods in general. 

Rice also expressed widespread evaluation o f others' 
generosity, frugality or extravagance. For example, Sai 
was gossiped about as the epitome of greed, because 
he reputedly insisted that his nuclear family sit in the 
dark of their cookhouse when they had rice to eat so that 
no-one would drop by for a chat and by implication, 
a share of the rice. When Hilida's son sent his parents 
several hundred dollars to rebuild their old house, she 
"ate (ganiY rice constantly so she ate up her house", 
spending the money on store food and kerosene within a 
few months. B y contrast to the stingy Sai and spendthrift 
Hi l ida , some represented Sir i lo as the epitome of the 
"good man of the time before": 

When he has rice he sends it to his neighbours' 
houses, when he has money, he uses it to buy things 
and help others... He never has things and he 
lives like everyone else because he shares widely. 
That's why he's one of our big people, because his 
children send him lots of store things but he never 
keeps anything for himself. He cats rice every day 
[not literally true], but so do his nearby kindred. 

Other discourses decry their impoverished kin's 
demands for rice, arguing that they are never allowed 
to rest for the constant requests for rice, as in Tomi's 
complaint discussed above. 

Meke a n d Moral i ty 
Into this situation of perceived impoverishment, hunger 
for "rice" and discord about retention or sharing of 
money, a new U C minister, Mosesi Keana, arrived. He 
was originally from a nearby island but had been stationed 
elsewhere in the Central and Western Solomons for some 
years. He brought his meke, catalysing and publicising the 
usually more quietly articulated claims and resentments 
about Christian and traditional property morality. 

Meke combined elements o f a traditional property 
taboo (kezo), described at length by Hocart (1925) and 
Rivers (n.d.), with Methodist Christianity and Roman 
Catholicism (RC) . Although significantly different to 
kezo, meke reiterated some o f its key notions: that property 
taboos are animated by legitimate supernatural power 
(previously ancestors, now the Christian god), that they 
can be rendered mana ('efficacious') only by reciting the 
appropriate prayers—being inaugurated by wetting and 
only by those who are themselves sufficiently mana, that 
they cause serious harm to anyone who violates them, 
that confession o f violation may avert harm i f the taboo's 
owner agrees to placate the taboo's power and that they 
remain potent until their owners pray to "coo l " them by 
releasing the animating force. 

Meke consisted o f a small piece o f planking 
bearing the painted words "Meke Minister" and a 
number, in smaller print, for record keeping. Typically, 
meke were erected at about eye level close by the things 
they prohibited. Keana or one o f his pastors sanctified 
the sign while praying that G o d afflict any thieves who 
took the produce, reciting the Eighth Commandment 

Figure 1. Pita, a member of the Simbo megapode committee, standing by a Meke sign with a megapode 
house in the background, 2003. This sign is similar to those in use in 1991, but the Exodus citation is a recent 
innovation. (Photo: Michael Fabinyi) 

141 



A P O L Y M A T H ANTHROPOLOGIST: Essays in Honour of Ann Chowning 

and sprinkling the board with a few drops o f holy water. 
Then, the person/s who had requested meke paid about 
$2. It remained in place until the minister or pastor 
removed it, asking G o d to allow the rightful owners to 
harvest their crops, at which point they again received 
a small sum in cash or kind. Sometimes they remained 
during harvesting to re-animate meke afterwards. 

The immediately noticeable thing about meke was 
the phrase "meke minister", a terse two words l inking 
God's law and ministerial authority. Meke is a Roviana 
word meaning 'do not'. It was used because Roviana was 
the Methodist Miss ion lingua franca and, for some, the 
"true language" o f Western Solomons Christianity. Meke, 
everyone agreed, evoked the Eighth Commandment, 
Meke Hiko 'Thou Shalt Not Steal' (Simbo muke iko). 
Minimal ly , then, the signs marked certain property as 
under interdiction to all good Christians, citing biblical 
morality on the minister's authority. In Keana's case, 
though, the signs were held to be much more. 

The Power of Holy Water 

Here I digress to make an important distinction. Meke 
signs were widespread in the New Georgia Group and 
had been for several years before I arrived. Indeed 
Keana's predecessor had erected signs, and I was told 
that there had been a few scattered around the island 
before I arrived. Despite their virtually identical 
appearance, Keana's meke were substantially different. 
He claimed to have invented meke in response to R C 
taboos when he was stationed on Guadalcanal, which 
has a substantial R C population. He argued, first, that 
meke elsewhere emulated his invention; secondly, that 
meke had nothing to do with pre-Christian kezo but 
exemplified the ecumenicalism advocated by the U C and 
the World Counci l o f Churches; and, thirdly, that only 
his meke worked, being inherently potent and enforcing 
compliance by channelling God's power into the board. 
He insisted that other ministers' meke were mnemonics 
whereas his were, in Beni's words, "truly taboo, truly 
strong, like the [pre-Christian ancestral] shrines", and 
most people agreed. A s one senior man told me, 

Pita's [Keana's predecessor] meke were reminders: 
you hear the bell in the morning and you remember 
to go to church; you saw Pita's meke and you 
thought/remembered "Oh, someone doesn't want 
me to take these things".... Like that. But Keana's 
meke, it truly works, it's potent. It protects the 
things and afflicts (raia) the person who takes 
them. Truly potent. 

Keana's meke were unique, because he used holy 
water which, he said, a priest had given him, and which 
came directly from Rome and materialised the pope's 
immense power. Keana told me, "the pope is descended 
from St. Peter, Christina, so this power comes from G o d 
himself, it's the power he gave to St. Peter with his keys". 6 

Everyone to whom I spoke linked holy water to meke's 
efficacy. For example, " I f you have no holy water7 to put 
on the board, it won't work. Finish!" [that's all there is to 
it]. Pita's meke were "something-nothing", because they 
had "no holy water to make them strong—[they were] 
empty things". 

When the S D A pastor dissuaded his congregation 
from using Keana's meke, some of them began erecting 
their own unblessed duplicates. This usually failed with 
U C s adamant that they were ineffective—"Josepa's 
meke didn't work because he had no holy water to make 
it strong"—and S D A s confiding to me that they erected 
forgeries in the hope that U C s would mistake them for 
"real meke, meke with holy water". 

Keana contributed to the water's mystique with 
accounts o f how he left his near-empty bottle outside, 
where it was miraculously refilled during an electric 
storm centred entirely over his house one midnight. The 
clear implication was not just that holy water worked but 
that G o d singled out Keana. Indeed, Keana took many 
opportunities to approximate himself to biblical figures 
such as St. Peter (as in the quotation above) and Moses: 

God gave the Ten Commandments to Moses. He 
[ambiguous] wrote them on stone. I write the 
Eighth Commandment on wood. I write it many 
times, so people remember God's Commandment, 
and I bless it [with holy water and prayers] so they 
must follow it. 

Keana's meke's reputation was bolstered by stories 
of what happened to those who defied it. A chronic betel-
nut thief was said to be tortured by hallucinations after 
stealing from a tree marked with meke. And, in contrast 
to ancestral kezo which made people i l l until they paid 
the kezo owner to cure them, a popular tale told o f some 
Guadalcanal youths who defiantly burned a sign: by 
nightfall al l were dead. 

O f course, it is impossible to know just what people 
believed but, given the sometimes out-of-the-way places 
in which meke were erected and the success reported by 
those who used them, I tend to think that most people 
thought they were truly effective, including some people 
who publicly dismissed but privately observed meke 
bans. This is also implied by the Quarterly Meeting 
debates I describe below, and by the one instance of 
which I have direct knowledge of someone taking 
something protected by meke. 

One day, I met a visibly anxious man at Keana's 
house. Passing an areca palm on local lineage land he 
said, he had taken a nut to chew, not noticing a meke sign 
until he was leaving. He hastened to Keana: 

[Keana]: How do you feel? 
[Man]: A l l right, a bit. I sweat and 1 am dizzy. 
Nothing more. 
[Keana]: Meke is extremely potent. You know that? 
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I will pray and beseech Tamasa [God] to relieve 
you, but it's a very strong taboo. You are better 
to avoid things prohibited by meke. The power of 
Tamasa should not be disregarded. 
Papa God, look at this man and "love" [pity] him. 
He has confessed; he is fearful of your meke; he 
did not want to break meke; he only wanted to steal 
fruit. Look down and love him, Papa God. This I 
beseech you. Amen. 
Now you go home and wait. I beseeched Tamasa 
to make you live. Go home and pray and beg 
Tamasa's forgiveness. 

As this suggests, meke's effectiveness as a taboo 
rested upon a constellation o f ideas about power—that 
strong individuals could channel dangerous forces, that 
the Christian god could be harnessed in the signs for 
the protection of property and that this was due to the 
precious holy water with its origins in an immensely 
powerful pope. Given Keana's reputation for wielding 
such powers, it is unsurprising that his meke was wildly 
successful. For a couple of dollars, people could prevent 
others from taking coconuts, megapode eggs or areca 
nut, in particular. Meke signs proliferated and within a 
short time, Keana's income from the signs was greater 
than the entire Church circuit budget. 

Claiming Ownership 

Meke visually stressed the prohibition " D o Not" and the 
board itself might be read as something like "Forbidden 
by the Minister", leaving the subject, "steal", implicit. 
Meke was almost always used to protect cash-generating 
resources, and those who used it described it as 
"preventing theft". But this was contested speaking 
to widespread disagreements about the meanings o f 
"ownership", "rights" and about the breadth o f "straight" 
kinship and its reasonable expectations and obligations. 
In particular, the contraction of kin obligations over much 
of the 20th century was thrust into the public domain, 
because meke endorsed some claims to the exclusion of 
others. Those who erected meke were effectively claiming 
to monopolise rights, to own particular resources or 
nominate who might have access to them. In particular, 
they denied that some who claimed to be kin were, in 
fact, so. A s a typical comment had it: 

Everyone of Simbo is related on some side. On 
the mother's side, on the father's side.... But that 
doesn't mean they can go anywhere, anytime. 
Those are false sides. [Named people] say they 
can come here, but that's not right. They did not 
make the megapode houses. They did not come 
here before. They want the eggs now but they 
cannot come here. They are lying claims. So we 
make meke or they will steal our eggs. Lying 
persons, thieving persons. Now we have meke to 
stop them. 

Many who were prevented by meke from taking 
produce resented such imputations and saw the taboo 
as coercive. Compliance with meke implied that they 
accepted others' claims to more exclusive rights, but 
disobeying a taboo protected by G o d was impossible. 
Their only other alternative was to disagree explicitly 
or make counter-claims to ownership and rights, which 
many were reluctant to do. Such people were sometimes 
passionately upset, like Sione: 

Samoila and his [somewhat extended] sibling group 
have put meke on the megapode house, Christina. 
How am I to gather eggs for [his daughter's] 
wedding feast? Always before we have used those 
fields... for our feasts and the like, but now they 
say we are thieves and erect meke. They are liars; 
they want money from [selling in] Honiara so they 
make us thieves. But they are thieves, trying to steal 
our 'rights' [Solomon Islands Pidgin] in the fields. 

Claiming Morality 

A s well as facilitating virtually explicit claims to 
resources and rights, meke implied that G o d endorsed 
these claims, intensifying enduring debates about the 
nature o f "truly Christ ian" society. For many people, 
pagan Simbo society had been a morally Christian one 
because (as I have heard from many different people) 
"the people o f one day were people of love, they helped 
each other and were generous to each other; not like the 
selfish people of today who go to church constantly but 
don't know the love/compassion of G o d " ; a perspective 
endorsed by U C theologians, such as Bishop Leslie 
Boseto, who defend the cultural values o f Melanesian 
kastom. For such people, meke exemplified how formal 
Christian observance could conceal the lack o f generous 
love/compassion that should characterise Christianity 
and kastom. Against this, others, more sympathetic 
to the earlier Methodist Miss ion viewpoint, regarded 
discourses o f kastom-ary and Christian generosity as 
manipulative claims by insatiable k in . If they never 
actually likened such k in to thieves, meke did it for 
them, with its divinely-endorsed message that to harvest 
certain things was theft. In this view, Christianity entailed 
respect for the claimed property of those who aspired 
to be "a bit like Europeans"—economically developed, 
autonomous and able to retain the fruits o f their labour 
or property. 

I stress that these were long-standing issues o f 
property and sociality raised by many Tinoni Simbo. 
Ordinarily they were articulated in "safe" environments, 
such as cookhouses or urban kitchens, in the presence 
o f agreeable friends or close kin. Indeed most people 
preferred not to publicise their discontent, choosing to 
maintain appearances o f kin conviviality and anxious 
not to alienate those upon whom they were at least 
partially dependant for consumer goods or for tacit 
legitimation o f claims to rights to land and its resources. 
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Meke forced these things into the open. They were 
argued loudly in U C Quarterly Meetings and sermons, 
and in debates during the bishop's visit. For example, 
two Quarterly Meetings were dominated by vehement 
discussions about banning meke from villages, where 
illiterate children might unknowingly violate the taboo. 
A number o f people were adamant that children's safety 
transcended property interests. Some responded that G o d 
could discern intentionality—of course small children 
would not be afflicted. Stil l others used the forum to 
castigate the selfishness that meke expressed. Keana's 
adjudication was revealing: he ignored the points about 
selfishness, spoke o f the strength o f G o d and finished by 
admonishing parents to teach children not to take other 
people's property and to recognise meke signs from their 
earliest days. Even children should not steal. 

In "preventing theft", meke facilitated some peoples 
efforts to acquire more money and amplified their claims 
to rightful ownership o f resources, while aggravating 
others' senses o f deprivation and the deterioration of 
cultural norms o f generosity. Simultaneously, it crystal
lised debates about the proper shape of a modern Christian 
society because it raised usually more subdued questions 
about the extent o f ministerial authority, ambiguities 
about the precise relationship between mortal humans 
and omnipotent God, and revived long-term issues about 
syncretism, devil worship and "straight" Christianity 
both within the U C and between U C s and S D A s . In 
doing so, it precipitated open hostility between some kin 
and affines, particularly over rights to megapode fields, 
because it expedited and symbolically explicated some 
people's claims, leaving others to acquiesce or protest. 
Much of this open conflict arose from the happenstance 
of a particular minister's posting there. 

A Part ial Reso lu t ion 
Given the intensity o f feelings it aroused it is perhaps 
unsurprising that the situation was resolved by what I 
interpret as scapegoating a minister who had polarised 
community sentiments. Debate abruptly shifted to his 
sexual morality when he was accused o f adultery, and 
it is notable that community divisions revealed district 
rather than economic affiliations. 

Tortured by arthritis and hoping that confession 
would alleviate it, V i k i , who was widely despised as a 
mad nymphomaniac, told a minister in G i z o that she 
and Keana had committed adultery. The minister's wife 
told some Simbo traders at the market there, and they 
brought the news back home in the evening. News flew 
around the island. B y the next morning it had been 
widely disseminated and delegations from various 
villages, many o f them meke devotees, had demanded 
an explanation from Keana. He denied the adultery, 
but was met by incredulity from many. So he said he 
was leaving, because their disbelief insulted him. That 
night there was a wi ld meeting at which a large crowd 
of his supporters and opponents flung accusations and 

rebuttals about him and each other, citing offences from 
arrogance and financial mismanagement to malicious 
gossip, attempts to "steal" the main church from one 
village to another, "unstraight" worship and privileging 
money over love. Finally, nothing resolved, women from 
distant villages demanded an end to the meeting so 
they could return home. Keana and his wife said their 
farewells. They departed at dawn the next day. 

It is significant that Vik i ' s charges were credited, 
given her marginality. Certainly, everyone knew she was 
promiscuous and that G o d punished her with terrible 
arthritis. But at other times, most people disdained 
her and regarded her claims as entirely implausible, a 
point repeatedly but unsuccessfully made by Keana's 
defenders. The implication is that Vik i ' s claims provided 
a resolution to the disquiet that Keana had precipitated. 
They did so in the idiom o f Christian morality which 
had characterised meke debates, with Keana allegedly 
breaking the Seventh Commandment and, in refusing to 
confess, doing violence to Christian and pre-Christian 
cultural norms. Finally, i f he did commit adultery, he 
had fallen into the "heathen sexual madness" for which 
Simbo had long been renowned. Such a man, some 
said, lacked the moral authority to supervise a circuit or 
speak for the other Commandments. A n d those who had 
thought meke a syncretic thing of darkness, now thought 
themselves vindicated. 

In ousting Keana, they banished his meke—during 
the day of the meeting, he or his pastors reclaimed all 
o f his meke signs, leaving resources open to many who 
had been excluded. Some, including men and women 
who had moved against Keana, lamented this outcome. 
Lamented or not, though, subsequent talk about rights 
and ownership reverted to more generalised complaints 
about theft and selfishness and more abstract and private 
debates about true Christianity and true kastom. This is 
not to argue that things returned to their pre-meke state: 
there were lingering resentments among those who 
competed to direct the public face of Christianity, the 
dispute may have exacerbated S D A - U C anger a few 
months later, when endemic disputes about intermar
riage resurfaced. A n d there was persistent murmuring 
about the loss o f meke, when Simbo was sent a very 
fundamentalist minister who aspired to eliminate 
Simbo's lingering heathenism and flatly refused to bless 
or wet the meke. 

Meke endorsed one perspective on widespread 
concerns and alternative visions of traditional and 
modern economies and moralities. In so doing, it 
inflamed tensions between people with diverging 
worldviews and unequal possibilities for partaking of 
"rice", precipitating numerous hopes, anxieties, claims 
and counter-claims about people, relationships and 
social possibilities. Given the ubiquity and hegemony 
of Christianity as worldview, ideology and mechanism 
for bringing Tinoni Simbo into the colonial and postco-
lonial w o r l d it is hardly surprising that these conflicts 
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were symbolised, articulated and partially resolved 
in Christian idioms of biblical injunctions, church 
agents and alternative models o f Christian society. 
Ann Chowning's work reminds us that there is nothing 
particularly new about much o f this cacophonous 
Christianity. Like Kove people, uncertain about whether 
to become Christian, adamantly Christian Tinoni Simbo 
played out the ambiguous possibilities and constraints 
of Christian doctrines, practices and texts without ever 
feeling entirely satisfied with its definition or agreement. 
It continues to entail constraints and possibilities, as it 
did when the first Methodists arrived, a way of making 
society as much as a route to salvation. 

Notes 
1. A l l names are pseudonyms, and some personal details have 

been changed. 
2. Tepu: Hocart (1925) glosses this as 'beg'. Tomi's use of 

the word falls somewhere between 'ask for', as in the text 
above, and 'beg', as Hocart saw it. 

3. Simbo has four Christian denominations. In addition to the 
majority UC and the small, still avowedly evangelical SDA 
mission congregation, the Christian Fellowship Church, a 
Methodist offshoot, claims about as many adherents as the 
SDA. There is also a very small South Seas Evangelical 
Church congregation consisting primarily of the nuclear 
families of in-marrying Malaitan men. Only the UC and 
SDA arc relevant to this essay. 

4. Most of the data in this essay derives from fieldwork in 
the 1990s. Recent work (Fabinyi 2004) suggests that 
the economic issues outlined here persist and may have 
deepened. Fabinyi's images include a variation on the 
meke minister signs described in this essay and a shot of 
megapode houses far more densely packed than was the 
case during my fieldwork. The discourse of theft that I 
describe also seems to recur in Fabinyi's case study. 

5. Gani is an impolite term suggesting the uncontrolled 
passions of small children's unsocialised gobbling, messy 
eating or greediness. It contrasts teku which is normatively 
used to refer to an adult eating. 

6. Here he refers to Matthew 16: 17-19: "And Jesus answered 
him, ' . . . I tell you, you are Peter, and on this rock I will build 
my church, and the powers of death shall not prevail against 
it. I will give you the keys of the kingdom of heaven, and 
whatever you bind on earth shall be bound in heaven, and 
whatever you loose on earth shall be loosed in heaven' ". 

I cannot pursue a number of interesting issues here: 
the assumption that holy water is blessed by the pope, the 
historical discursive positioning of the RC Church as a key 
Methodist rival; the implications arising from the view of 
real power as residing at a distance and out of reach of Tinoni 
Simbo and the ways that that articulates with contemporary 
senses of being underdeveloped and marginalised. Finally, 
I should note that this adoption of RC paraphernalia 
continues pre-Christian practices of importing ritual, prayer 
and other metaphysical techniques—the key point being 
efficacy rather than abstract consistencies or theological 
purity—and occurred in a context of widespread talk of 
changing religions at a time when new churches were being 
established in urban areas, and the Uniting Churches of 
Australia and New Zealand were seen as having abandoned 
their former mission fields. 

7. Lit. pie tabu, but usually spoken in English. 
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"Old Man Dog" : 
The Papua New Guinean Dog Who Mourned for His Master 
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DAVID R. C O U N T S University of British Columbia, Okanagan 

We begin our story with a puzzle. For almost forty 
years, between 1966 and 2003, we have done fieldwork 
with—and have been integrated as a family into—the 
Lus i -Kal ia i village of Kandoka, on the northwest coast 
of West New Britain Province in Papua New Guinea. 1 

When we returned to Kandoka in 2003, after 18 years o f 
absence, our friends Solou and Mar ia , who were l iving 
in the house we had built in the mid-1970s, moved most 
of their possessions onto the sea-side or back veranda o f 
the house, in order to make room for us. We spent most 
of our time on the village-side or front veranda. For the 
first couple of weeks we were busy greeting old friends 
and catching up with almost two decades o f news. 

Much of that exchange involved being brought 
up to date on who among our friends had d ied for 
there had been many losses during our absence. We 
had not been there to cry for our friends, and our 
reappearance rekindled people's survivors' grief. Each 
survivor embraced us and we cried together. A s among 
the Wari, discussed by Conkl in (2001:224-26), in this 
small community, no death is insignificant. Every death 
ruptures a plethora of social relations. When a villager 
returns, remembering the dead and sharing the grief is 
an important part o f a person's reintegration into the 
community, even i f years have elapsed. One death that 
had been particularly difficult for us and for Mar ia , 
our host, was the death o f her brother W i l l i a m Puanu. 
Wil l iam had died only five months before our return. We 
had been good friends, sharing a compound with him 
and his family as well as with Solou and Maria . He was 
an active man o f middle age and apparently in excellent 
health until two days before his death, when he became 
violently i l l . His unexpected death left his two wives 
with several children to care for. It was an unexplained 
tragedy that was difficult for many of the villagers to 
cope with, even months after its occurrence. 

Whenever a death occurs in Kandoka, the relatives 
and close friends o f the deceased go into deep mourning 
(see Counts and Counts 1998). They immediately 
demonstrate their sorrow and anger at the death by 
destroying property that was closely associated with 
the deceased. Unlike the Wari o f western Braz i l , whose 
mourning rituals include cannibalism o f the dead and the 
destruction of the deceased's belongings in order to erase 
"tangible traces o f a dead person's identity and former 
presence..." (Conklin 2001: 85), Kandokan destruction 
of the deceased's property is the survivors' demon
stration of their destitution—everything o f value, the 
person along with all associated things, is lost. Similarly, 

even those not closely related to the deceased person 
may also destroy their own belongings, especially i f they 
were gifts they had received from the deceased. People 
thus demonstrate their great sorrow and deflect suspicion 
that they are somehow responsible for the death (Counts 
and Counts 1991:205). For example Ponda, a distraught 
friend, ki l led all his hunting dogs to express his grief at 
Puanu's death. Bereaved members of the dead person's 
immediate family completely withdraw from normal 
social activity. They stop gardening, they rub their faces 
and hair with lime powder (white being the colour of 
death), they rub pig fat into their hair and neither shave 
nor cut their hair. Usually fastidious people often refuse 
to bathe for weeks. 

When we arrived in the village, Puanu's wives were 
still in deep mourning, and Mar i a and Solou had yet 
to return to their gardening. Puanu's wives were also 
virtually destitute because o f yet another customary 
response to death: villagers enter the home of the deceased 
and take the possessions they find there without asking 
or paying compensation. Whi le this looks like looting, 
it is explained as having two complementary purposes. 
Those non-kin or distant relatives who take the goods 
have mementos o f the dead person, while the immediate 
family is spared the constant reminder o f their loss that 
the deceased's personal possessions would precipitate. 
This custom emphasises the loss caused by death and 
makes the period o f deep grief and mourning one of 
great difficulty. It also emphasises the need people have 
for one another. For, fellow villagers and more distant 
k in look after the gardens and pigs o f the bereft, they 
bring them food and water and take care o f the daily 
chores that are required for survival. In some cases the 
dependence o f grieving survivors lasts for many months, 
and it is ended only when those caring for them perform 
a small ceremony that signals that it is time for deep 
mourning to end. 

Almost a month after our arrival we observed in 
our journal that an old, emaciated and grizzled dog with 
an injured leg and a torn ear often slept under the steps 
of our house. He would frequently even come onto our 
front veranda to sleep and to escape the attention of 
small children. We were sympathetic with his efforts to 
find a quiet, shady place to take a nap and began to call 
him O l d M a n Dog (Lapun Dok in Tok Pisin). We knew 
that someone had once cared for him, because when we 
scratched him behind the ears and spoke softly to him, 
he looked up and wagged his tail. He was, however, 
just skin and bones. A s we are dog owners, we had no 
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objection to sharing the veranda with him, but other 
people did not tolerate him and kicked h im down the 
steps. In order to discourage him, we tried to ignore 
him. But in spite o f the harsh treatment from others 
who did not appreciate his presence, he persisted in 
returning to the veranda to sleep. We were puzzled by 
his stubborn insistence on returning to a place where 
he was considered to be a mangy nuisance. Our friends 
and hosts, Solou and Mar ia , could offer no explanation 
for his behaviour. They found his presence baffling, and 
annoying as well . 

H u m a n s , P igs , D o g s a n d C h i c k e n s 
Most o f our Oceanic research has been done among 
the people o f Kandoka village in Ka l i a i , West New 
Britain, close neighbours and linguistic kin of the 
Kove—a group with whom A n n Chowning has worked 
extensively. A s long-term fieldwork neighbours, our 
acquaintance with A n n Chowning goes far back. We are 
familiar not only with her published work, but have been 
privileged to use the raw field data that she has made 
available to the Melanesian Archives at the University 
o f California, San Diego. One of the striking aspects o f 
A n n Chowning's work is her careful attention to detail. 
Everything is grist for her ethnographic m i l l , including 
how and why people treat their animals as they do. In 
her chapter in the festschrift for Ralph Bulmer, A n n 
Chowning discusses the attitude o f the M o l i m a people 
o f Papua New Guinea toward children, pigs, and dogs 
(1991:185). She notes that the M o l i m a consider dogs 
and pigs to be semi-human. L ike people, they are both 
also good to eat. However dogs, unlike pigs, are also 
valued as hunters and pets that are bathed, caressed and 
included in photographs taken by the anthropologist. 
This is, she notes, rare in Papua New Guinea. She also 
observes that the M o l i m a do not castrate their male 
dogs, even though their public behaviour is character
istic o f excessive and shameless sexuality. M o l i m a who 
commit incest are compared with dogs. 

L ike the M o l i m a , Kandokans note the unrestrained 
sexuality o f dogs, and refer to those who commit incest 
as "people who act like dogs" (Counts and Counts 
1991). But unlike the M o l i m a and the Karam (or 
Kalam) (Bulmer 1967:20), Kandokans do not consider 
dogs to be semi-human. O f the human-pig-dog triad, 
only pigs are regarded as edible. 2 Indeed, people make 
a sharp contrast between the appropriate treatment o f 
humans and what is acceptable for dogs and pigs. Three 
comparisons taken from our 2003 field research in 
Kandoka illustrate this. 

1. Dorothy and a group o f women were discussing the 
death o f a woman who was beaten to death by her 
husband. Although her husband paid compensation 
to her natal family, they were not satisfied with the 
amount they received. They were insisting on more 
"because she was not a dog or a pig." 

2. Following the death in a distant place of Albert—a 
young man orphaned as a child and adopted and 
reared by non-parental k in—a debate arose over who 
should have custody o f his body. Because he died far 
from home, Albert 's body had been embalmed and 
after the body arrived back in Kandoka, his casket 
was the focus of mourning for two days. The night 
before his burial, some o f his more distant kinsmen 
by birth removed his body from the front o f his 
adoptive parents' home and took it to their section 
of the village. Close relatives of the adoptive parents 
were incensed by this and commented: "Albert is a 
man, not a dog or a pig to be taken away at night. If 
they wanted to mourn him down there, they should 
have waited until daylight to come for the body." 

3. A village woman, along with her three children, was 
abandoned by a Malaysian timber worker who was 
also the father o f the children. She went to Kimbe 
in an effort to find a way to go to Malaysia and join 
him. In order to raise money for her passage, she 
attempted to sell her infant son to some migrants 
from the New Guinea Highlands. Members of her 
family and the police intervened and took custody 
of the child. The relatives returned the baby to 
Kandoka where he was adopted by his grandmother. 
Villagers predicted that the mother would remain in 
Kimbe, because she feared her family would beat 
her for trying to sell her son. "He's not a dog or a 
pig," said one woman, "a child can be given to a 
family member to raise, but it cannot be sold." 

While the village of Kandoka belongs to its human 
residents, they tolerate useful non-human beings as co-
residents. Those tolerated include pigs, chickens, dogs 
and the occasional cat. A s in some other Papua New 
Guinea communities, cats are valued for their habit of 
preying on the ubiquitous rats who raid the food baskets 
at night and bite the toes of sleeping children (see Kahn 
1986:49). Cats are a recent acquisition in Ka l i a i , contri
butions to village life by expatriate planters and local 
missionaries during the past century. 

Chickens 

Two o f the other corporeal non-human residents of 
Kandoka—pigs and chickens—seem to have been with 
humans so long that their acquisition is accounted for only 
in myth. The culture hero, Mora , gave chickens to humans 
so they would be awakened at dawn and not neglect their 
work (Counts 1991:137). Chickens have the freedom of 
the village. People occasionally feed them, and on rare 
occasions, one is killed for food. Other than the noise they 
make at dawn, their primary contributions to village life 
are as sources o f feathers for decoration and like pigs, as 
instruments o f trash removal. A few enterprising persons 
maintain chickens in coops and collect the eggs, but they 
do not regularly market them. As villagers say of chickens 
"oi i bilas tasol", 'they're just for decoration'. 
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Pigs 

In Kandoka, as is nearly universal in Melanesia, pigs are 
valued primarily as wealth items. 3 Their flesh is valued 
as food of course, and they are also valued for their work 
as scavengers o f trash and garbage. Indeed according 
to mythic history, the culture hero Moro also gave pigs 
to humans for the express purpose o f scavenging and 
keeping the villages clean (Counts 1994:137). A l l village 
pigs are owned and their owners are known. In Kandoka 
too, as in many places elsewhere, the possession o f 
pigs confers prestige, and they are required for rites o f 
passage. They are also exchanged as part o f the process 
of settling disputes. Thus, despite the l inking of pigs 
with dogs in a category o f beings that may be abused 
with impunity or sold off to strangers (as noted in our 
examples above), the relations of people to their pigs 
differs markedly from their relations to their dogs. People 
become fond of their pigs, often naming them, sleeping 
with them and mourning them when finally they are 
ki l led for a ceremonial exchange. Donors' affections for 
their pigs are recognised as part o f what makes the gift 
of a pig more valuable, but an owner's affection does not 
prevent the pig from being killed. 

Dogs 

In contrast to the other creatures who share the village 
with humans, there is no explanation for the presence of 
dogs in Kal ia i . Bulmer (1971:38-43) notes that the early 
settlers of New Guinea probably brought dogs with them 
as hunters. Dogs appear to have been human companions 
to the Lus i -Kal ia i for so long that they are accepted as a 
given in oral literature. In stories, dogs are always real 
dogs and not humans in disguise. They hunt, protect 
property and act as tasters to test whether a new food is 
poison before humans consume it. They are not ancestor 
ghosts, as they are, for example, in the tales o f the Kewa 
of the Papua New Guinea highlands (LeRoy 1985:56-
57). We have collected over 200 oral histories, myths, 
legends and children's stories in the area and while dogs 
are often present in the stories, none account for how they 
came to be associated with people. They are just there. 

Chowning's description of the relation between 
M o l i m a people and their dogs sounds reasonable and 
"normal" to us as North American anthropologists. 
Not so in Kandoka. With occasional exceptions, dogs 
are paid little attention. Although some people in New 
Britain trade for dogs as food, the Lus i -Ka l i a i , like the 
Etoro people of Southern Highlands Province, do not 
eat them (Dwyer 1990:75). If dogs are not human food, 
they are also almost never objects o f human affection. 
Hardly anyone treats dogs as pets in the Western sense, 
and unless they are clearly recognised as superior 
hunting dogs, no one feeds them. When someone does 
pay attention to a dog, it is more likely to be in the form 
of a kick or a shout than a pat on the head or a scratch 
behind the ear. A dog scavenging food scraps that might 
be eaten by a pig, for example, w i l l l ikely be driven off 

by the pig's owner, even i f that same person also owns 
the dog. If a dog is ki l led for some transgression, no 
one is asked for compensation by its owner. In contrast, 
i f someone kil ls a p i g - even in retaliation, i f the pig 
has broken into their garden—there w i l l be serious 
consequences for the killer: he or she must pay compen
sation to the pig's owner. Yet, the village is full o f dogs. 
If people value dogs less than pigs, or perhaps even 
chickens (which were the gift o f a culture hero and are 
sometimes fed), why are there so many of them? What is 
the relationship between dogs and humans in Kandoka? 

To answer this question we start by examining the 
purposes people say dogs serve and the way people use 
them. 

Hunters 

A s in many other Papua New Guinea societies (e.g., 
Bulmer 1971:42,43,47; Dwyer 1990:74; Goodale 
1995:70), Kandokan dogs participate in the hunt. 
Some Kandokans train their dogs as hunters and select 
for aggressive and courageous temperament. In 2003, 
Ponda, an accomplished hunter from one o f Kandoka's 
constituent hamlets, purchased a young Kandoka 
bitch who was notorious for biting people without 
provocation. Although he had a struggle to tie her up 
and load her in his canoe without getting bitten, he was 
pleased with his purchase and told us that she would 
make an excellent hunter in his new pack when she was 
trained. People value their hunting dogs and feed them 
well . This noted only a tiny minority o f the dogs in the 
village are hunting dogs and they are easily recognised 
by their good physical appearance. They are also unusual 
in that they are named. People rarely give names to any 
but hunting dogs. When a hunting dog dies, the owner 
often prominently displays its mandible (with the teeth 
intact) as an incitement to others o f its kind. 

Scavengers 

Villagers do not feed most dogs, because hungry dogs 
are scavengers who keep the village clean. People tell a 
scavenger dog who looks longingly at food to "Eat shit!", 
and it is not a pointless imperative. One canine task is 
to clean up after babies. Nevertheless, dogs sometimes 
scavenge at their peril . Villagers k i l l scavenger dogs 
who steal food from either pigs or humans. 

Companions 

A few families keep dogs as companions, however. 
These dogs may be well-fed (but beaten i f they try to 
steal food), and some are given names such as Bakadi 
(Baccardi) and Buli t (Bullet). They accompany their 
people to their gardens, or stay home as watchdogs. Some 
are playmates o f the family's children. Even though—or 
because—people value their dogs as companions or 
hunters, they may ki l l them to express their grief at the 
death o f a family member or friend, as Ponda did in 
order to show his intense sorrow for Puanu's death. 
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Watchdogs 

Dogs are watchdogs. They look after their family's house 
when people are absent and raise an alarm i f strangers 
come into the village. This is especially important at 
night or when almost everyone has gone to their gardens, 
to a feast, a ceremony or to church, and the community 
is vulnerable to thieves. 

Decoration 

Dog canine teeth are collected after death as they are 
valued as decoration for ritual paraphernalia and to 
adorn personal items such as ceremonial headbands, 
necklaces o f shell beads and woven handbags (see also 
Goodale 1995:70-71). 

Many dogs, however, are either without owners or are 
neglected by them, and they are frequently subjects o f 
abuse. These dogs often starve or are beaten to death 
for stealing food. Even cherished companion dogs may 
be neglected because o f their age and uselessness, or as 
the result o f the death or disappearance of their owners. 
Such was the case of O l d M a n Dog. 

" W h y W o u l d H e Do T h a t ? " 
In her essay on the principles o f classification, Mary 
Douglas (1991) argues that in order to understand why 
people organise things the way they do, ethno-scientists 
must discover the framework of intentions. In order to 
properly analyse folk classifications, we must be able 
to answer the question: " W h y would they do that?" 
(Douglas 1991). In his determination to sleep on our 
veranda, O ld M a n Dog was behaving in a way that led to 
punishment and pain, not praise and reward. This is not 
how Kandokans expect dogs to act. In other respects, 
O l d M a n Dog's behaviour was not unusual; for example 
he scavenged and he avoided those who abused him. 
Only his insistence—despite frequent, and sometimes 
violent, discouragement—on being on our veranda 
made no sense, and we and our friends puzzled over the 
question, " W h y would he do that?" 

We were almost through our field stay, before we 
stumbled onto a plausible answer to our question. We 
had brought into the village a photo album with pictures 
of villagers from our earlier trips. We also had pictures 
of our home and family in Canada, and among them 
there were several pictures o f our two Great Pyrenees 
dogs. We spent hours going through the album with 
Kandokans and visitors from other villages. People were 
nearly as curious about our huge white dogs as they 
were about other things in the photos. W h y did we have 
them? Did we use them for hunting? D id they protect 
our house? During one conversation we commented 
that our son had told us that, when he looked after the 
dogs while we were away for a couple o f months, they 
had been persistently looking for us and seemed to be 
grieving. Harriet Lyons had also told us that when we 

left one of our Pyrenees, Gobl in , with her and Andrew, 
Gobl in kept going to the hat that David had accidentally 
left behind, seeming to need it for reassurance. 

Wi l l i am Puanu's sister Maria , our hostess and 
house-mate, who had been listening, commented that 
village dogs also mourned for their people, noting that 
when a village is empty, the howling of forsaken dogs 
can be heard for great distances. Dogs also join in human 
grief and howl in concert with the bullroarer that cries 
to announce a death in the village. Mar ia explained that 
after Puanu's death, his dogs had howled and searched 
for him. When his dogs could not find Puanu in the 
village, they had disappeared and slept for a week in the 
shelter near his gardens. 

We knew that O ld M a n Dog had belonged to Puanu, 
and his behaviour began to finally make sense to us. 
" D i d Puanu spent a lot o f time on this veranda visiting 
with you?" Dorothy asked Mar ia who replied that he had 
come almost every evening. " D i d the old dog come up 
here with h im?" "Yes ," Mar ia said. After a few minutes 
she remarked, "The poor thing is up here on the veranda 
looking for Puanu. He's mourning for him." 

Mar ia had answered for herself the question, "Why 
would he do that?" and, while the explanation did not 
make O l d M a n Dog a "semi-human" being, her ability 
to explain his behaviour led people to reconsider their 
evaluation of him. He was an animal whose behaviour 
was reasonable for a dog. It was also behaviour that 
would have been understood and respected had he been 
a human being. 

Because o f his age and poor condition, O ld Man 
Dog was thought o f by most villagers as a scavenger 
dog, and he was frequently an object o f scorn and abuse. 
However, after Mar ia found a context for his determi
nation to go where her brother had spent time, she, and 
those to whom she spoke o f his faithfulness and his 
sorrow at the loss o f his human companion, considered 
him to be something more. He was still only a dog, and he 
clearly was not o f much use, but he was tolerated on the 
veranda for his grief and his loyalty to the dead—a trait 
shared by humans and dogs. When we left Kandoka to 
return to Canada, O ld M a n Dog was sleeping peacefully 
on our (and Maria's) veranda. 

A c k n o w l e d g m e n t s 
Dorothy Counts wishes to thank the American Philosophical 
Society for the grant that supported her 2003 field research in 
West New Britain. 

N o t e s 
1. In Counts and Counts 1998 we describe the circumstances 

that caused us to realise that our interaction over the years 
with the people of Kandoka had created kinship relations 
between us and our children and the people of Kandoka. 

2. When a Korean timber company was working in the neigh
bouring Kove area, a Kandoka man was invited by the 
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Koreans aboard one of their vessels and while there was 
fed a meal. When he discovered later that the meat course 
had been dog meat, he immediately excused himself and 
vomited over the side of the ship. 

3. In 2003, an outsider might buy a pig for 1500 Kina. At that 
time one Kina was worth 0.51 NZD or 0.32 USD. 
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Tawhaki Finds His Way to the World of Light: 
Exploring the Meanings of a Maori Myth 

J O A N M E T G E University of Auckland 

Between 1977 and 1987, A n n Chowning and I were 
colleagues in the Anthropology Department at Victoria 
University o f Wellington and worked as a team teaching 
courses from first-year to postgraduate level. 

Our backgrounds as anthropologists were different 
but complementary in many ways. Ann 's training in the 
American university system included the full range o f 
anthropological sub-disciplines, while mine, in New 
Zealand and Britain, was in departments specialising in 
social anthropology.1 Ann's fieldwork was carried out in 
four societies in Melanesia, mine in Maor i communities 
and the interface between cultures in New Zealand. 
Where fieldwork method and the application of theories 
to data were concerned, however, we were (and are) o f 
one mind. We refused on principle to commit ourselves 
to any one of the paradigms current in anthropology at 
the time. Instead we took an eclectic approach, utilising 
aspects of a range of theories as they proved useful for 
our purposes. 

I remember with particular pleasure the third year 
course we shared on Myth and Symbolism. We took it in 
turn to lecture on then current theories about myth and 
challenged students to test their usefulness by applying 
them to myths of their choice. A s a tribute to a stimulating 
partnership, I compare two versions o f a Maor i myth 
and explore the usefulness o f four o f the theories we 
taught in illuminating its meaning and purpose. 

Tawhak i 's S e a r c h for His Wife 
The Maori mythic canon includes a sequence o f stories 
about the culture hero Tawhaki which concludes with his 
search for his wife after she left him. These stories have 
been passed down orally through the generations to the 
present day, in versions that vary between tribes and are 
difficult for outsiders to access. In the 1840s and 1850s 
expert storytellers from Tainui and Te Arawa wrote 
their versions down for the N e w Zealand Governor, 
Sir George Grey, who combined and published them in 
Maori in Nga Mahinga a nga Tupuna in 1854, and in 
English in Polynesian Mythology in 1858. These texts 
are accessible to a general readership today in 20th 
century editions. 2 Familiar as I was with the published 
version, I was delighted when, in the middle o f an 
interview about Maori teaching methods, Nick Atama 
of Te Rarawa 3 told me the story o f Tawhaki 's search for 
his wife as he remembered hearing his granduncle tell it 
when he was a boy. 

Listening to Nick telling this story, I was struck by 
the difference between his account o f how Tawhaki made 
his way to his wife's world and that given in Nga Mahi 

a nga Tupuna (1928 [1854]). Close study revealed other 
discrepancies as wel l . In testing the usefulness o f different 
theories in interpreting the myth, I had to take account o f 
both the shared features and the discrepancies. 

G r e y ' s Published Version 

Enlivened by a wealth o f description and dialogue, 
the story published by Grey in Maor i and in English is 
too long to reproduce in full: here I concentrate on the 
essential storyline. 4 

Attracted by his handsome appearance, 
Tangotango, a woman "from the sky above"5 came 
to live with Tawhaki and bore him a daughter. As 
Tawhaki was about to wash the child before the 
tohi rite which would fix her mana,6 he held her 
away from him and remarked that she smelled. 
Tangotango took offence and returned to her own 
people, taking her daughter with her. Her farewell 
words to Tawhaki included cryptic advice to "lay 
hold of the firmly rooted vine". 

Setting out in pursuit with his younger 
brother Karihi and his slave, Tawhaki found the 
vines joining earth and sky guarded by a blind 
ruahine (an older, female religious expert). She 
was counting kumara ('sweet potatoes') in a pile 
in front of her. Tawhaki confused her by taking 
away one kumara at a time and then struck her 
in the face. When she asked "Who did that?" he 
restored her sight with a touch and had his slave 
cook a meal for them all. Recognising Tawhaki as 
a descendant, the ruahine advised him which vine 
to take and not to look down. He gave her his slave 
in recompense for her help. 

Impatient Karihi grabbed the loosely rooted 
vine and was nearly killed when the wind blew it 
to and fro. Tawhaki sent Karihi home and chanted 
karakia ('formulaic prayers') as he climbed the 
firmly rooted vine. 

On reaching the heavens, he was welcomed by 
his ancestress Whaitiri (Thunder) and directed to 
Tangotango's village. Tawhaki disguised himself 
as an old man. On the way, he came upon Tango-
tango's brothers hewing a canoe from a felled tree. 
Taking him for a slave, they gave him the adzes 
to carry to the village. Tawhaki fell behind the 
main party, returned to the work site and adzed the 
canoe from bow to stern on each side. On his way 
to the village, two women gave him firewood to 
carry. On arrival, he went straight into the house 
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to the place where Tangotango was sitting and 
laid the firewood down by her fire. Being so close 
to Tangotango made him tapu ('under religious 
restriction'); no one dared to punish him and he 
stayed by the fire all night. 

In the morning, the disguised Tawhaki carried 
the adzes back to the worksite where the workers 
wondered at the work done on the canoe overnight. 
Instead of going home at nightfall they hid and saw 
Tawhaki working on it in his own form. They ran 
back to the village and described the stranger to 
Tangotango. When Tawhaki arrived, she challenged 
him as he walked to her fire. He snatched up his 
daughter, hugged her and resumed his own shape. 

Tangotango and Tawhaki were reconciled and 
slept together. In the morning, Tawhaki carried his 
daughter through a breach made in the rear wall of 
the house and presented her to the people. Lightning 
flashed from his armpits as he conducted her tohi 
rite, immersing her in the river with the appropriate 
karakia. He had become an atua ('god'). 

Nick's Story 

Tawhaki, my tupuna7 used to tell us—Tawhaki 
had a wife and his wife was a Tūrehu ('light-
skinned non-human beings'). They used to live 
in this house and his wife would never come till 
night (Turchu could not live in daylight). Tawhaki 
used to boast about his wife, how beautiful she 
was. One night they were asleep in their hut. He 
plugged up all the holes so that she wouldn't know 
it was daylight. He did this while she was asleep, 
and she slept on and on and on. She got up in the 
morning, hullo, still dark. She went back to sleep 
again. As soon as she heard the birds, she woke 
up. She looked around and she heard the birds 
again. She knew it was daylight. She knew her 
husband had tricked her. She heard all the voices 
outside, the people. Tawhaki had already told all 
the people that "in the morning you come and 
have a look, you'll see how beautiful my wife is." 
She went to open the door and there they were: a 
lot of people were standing there, looking at her, 
how beautiful she was. She pointed up. Everyone 
turned to have a look. When they looked back she 
had gone. She disappeared. She said to Tawhaki, 
"I will never come back. You have betrayed me." 
He cried and begged her to stay but she wouldn't 
stay, she disappeared, she took off. 

He went to this tohunga", to his auntie. She was 
a great tohunga. He told her what had happened. 
And she said to him that his pride was to blame, 
his wife was driven away by his pride. He cried 
and cried, of course. She felt sorry for her nephew. 
She said, "Alright, go. Go out to sea. As you go 

out to the ocean you'll see the kelp. As the kelp 
goes out, you dive in between the kelp, and that's 
where you'll find her." And he said, "How will 1 
get there?" She said, "Walk on the waves, don't 
walk between the waves" and she'll chant it, chant 
a karakia. So he said: " O . K . " He took off. He 
went on the first wave; it was nice, and he walked 
across. And as he got further out he wanted to try 
everything. He thought, "This is good, I must try 
to go in between to see what happens." Of course, 
when he went in between the spell broke and he 
sank. He swam ashore. He got there and his auntie 
said, "No. No more. You will never see your wife 
again. 1 tried to help you but you went against my 
wishes." So he came back. And he went back and 
pestered her again. She wouldn't do it. Until he 
really really got sick, and he went over there and 
begged her. She said, "Alright, but this time don't 
try anything." So he went, on the waves. As he 
stepped over the waves till he got out into the open 
sea, he came to this bed of kelp. And the kelp came 
in and out. As the kelp went out towards the ocean 
he saw the opening and he dived. 

As he went through he fell into this green 
patch. He looked round and there were some people 
chopping trees, making canoes and whatever. He 
went up to this person who was felling a tree and 
he told him that he came to look for his wife. This 
man said, "Yes, you'll find her in that house." This 
old man came out. He introduced himself and 
he told this old man that he came to look for his 
wife. And this old man said, "I'm the father, and 
that woman is in the house." So he walked in. He 
begged her to come back with him. She wouldn't. 
So this woman said, "You stay here with me." So 
Tawhaki stayed there with her. 

And that's how that tauparapara (invocatory 
chant) goes, the one that begins "Ko ahau, ko 
ahau, ko Tawhaki" ("Tis 1, 'tis 1, Tawhaki') 
and ends "Puta ki te whaiao, ki te ao marama" ( i 
came out into daylight, into the world of light'). 
That's where he went through the kelp and then 
came out to the world of light. He came out to the 
real blue, blue skies, the skies that open out to the 
heavens. Where they are pointed out, there would 
be the gods. As he came and saw his wife and 
approached the people of his wife, he had victory 
because he found her. From there he ascended to the 
mountain of Te Matua-kore (The Parentless One) 
and took away the baskets of sacred knowledge 
and wisdom. He came back with those baskets of 
wisdom but he never came back (to earth) with 
his wife. He was a god, one of the Maori gods, 
Tāwhaki-Hema, who controls the waves, controls 
the sea. He took the mana of his auntie. 
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The Stor ies C o m p a r e d 
Comparison shows that the two versions of the story 
agree and differ in intriguing ways. I set out the common 
features coded C F and the differences as N M T (Nga 
Mahi a nga Tupuna ) and N A (Nick Atama). 

CF 1 Tawhaki's non-human wife comes from another 
world to live with him on earth. 

N M T 1 She comes from the sky. 
N A 1 She is a TQrehu. 

CF 2 She takes offence at something Tawhaki does and 
leaves him. 

N M T 2 He makes a rude comment about their daughter. 
N A 2 He deceives her to show her to his people. 

CF 3 Tawhaki sets out in pursuit. 
NMT 3 He takes a slave and his brother who behaves rashly 

and is sent home. 
N A 3 He goes alone. 

CF 4 Tawhaki plays tricks on the ruahine guarding the 
route to the other world and pays for it. 

N M T 4 The ruahine is his tupuna; she is blind; he teases 
her; he makes amends by healing her and giving her 
his slave. 

N A 4 The ruahine is his auntie; she is not blind; he 
disobeys her; he make amends with tears and 
illnesses. 

CF 5 The ruahine tells him how to reach the other world: 
N M T 5 by climbing the firmly rooted vine and not looking 

down. 
N A 5 by walking on the wave crests and diving down 

through the kelp. 

CF 6 Tawhaki moves from earth to the heavenly world. 
NMT 6 He chants karakia as he climbs up. 
N A 6 His aunt chants karakia while he walks across and 

dives down. 

CF 7 Tawhaki present himself to his wife's relatives: 
N M T 7 in disguise; to his wife's brothers who treat him as a 

slave until he reveals his identity. 
NA 7 in his own person; to his wife's father who 

welcomes him and directs him to his wife. 

CF 8 Tawhaki is reunited with his wife, after which: 
N M T 8 he carries out the interrupted tohi rite for his daughter. 
N A 8 he fetches sacred knowledge from the Supreme Being. 

CF 9 Tawhaki stays in the World of Light and becomes a god. 
N M T 9 He becomes the source of lightning. 
N A 9 He assumes control over the sea and its waves. 

Trying Theor ies O n for S i ze 

The Structural Analysis of Myth 

The most striking divergence between the two versions 
is the path by which Tawhaki obtains access to his wife's 
world. Whereas in the published version, Tawhaki 
climbs up the firmly rooted vine l inking earth and sky, 
in N i c k ' s telling he dives down through the kelp bed 
floating on the sea. 

Initially 1 identified this discrepancy as an inversion 
of the kind Levi-Strauss found significant when tracking 
myths across South Amer ica in The Raw and the Cooked 
(1969). Pursuing this insight would have entailed 
tracking the story across both N e w Zealand and the 
Pacific. I was greatly relieved when a closer reading of 
Nick ' s story rendered that course unnecessary. Towards 
the end o f his telling, N i c k revealed that when Tawhaki 
dived down through the kelp, he came out "to the world 
of light. He came out to the real blue, blue skies, the 
skies that open out to the heavens." 'The world of 
light ' , usually capitalised by Maor i , is the accepted 
English translation o f Te Ao Marama, the realm and title 
attached in Maor i cosmology to the sky, the heavens and 
the gods. Often interpreted as a three-decker universe 
comprising a layered arrangement o f underworld, earth 
and sky, the Maori cosmos is more accurately concep
tualised as a series o f concentric spheres: this earthly 
world o f mortal, physical and finite being (Te Ao Tu 
Roa) encompassed by the world o f meta-physical 
being (including both Te Ao Marama and Rarohenga, 
the 'underworld') encompassed in turn by the world 
of potential being (Te Kore). Thus Te Ao Marama, the 
world from which Tangotango came and to which she 
returned, could be reached by travelling either up or 
down from earth, the world of mortal being. 

O f all Levi-Strauss's writings on the nature of myth, 
the most useful for present purposes is 772e Structural 
Study of Myth (1963). In this essay, as in later works,'' 
Levi-Strauss argued that myths were primarily "bonnes 
apenser", good/goods for thinking with, generated by 
the ordering capacity o f the unconscious human mind 
in order to work out existential problems. For him the 
meaning o f particular myths was to be sought not at the 
level o f appearances, in the syntagmatic sequence of the 
story line, but in the deep structure, in the opposition 
and mediation o f paradigmatic categories o f thought. 
It follows that Levi-Strauss's methodology should be 
applied primarily to the story constituted by the common 
features o f the two versions, without entirely ignoring 
the differences between them. 

It is hardly necessary to apply Levi-Strauss's 
method of analysis step by step to reach the conclusion 
that the story of Tawhaki 's search for his wife sets out 
a key opposition between Earth (the World o f Mortal 
Being) and Sky (the World o f Light), and a closely 
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related lesser one between Tawhaki and his earth-based 
kin on the one hand, and Tangotango and her heavenly 
kin on the other. These two worlds and their inhabitants 
relate to each other as thesis to antithesis and the events 
related in the story fall into place as attempts to mediate 
that key opposition, attempts which initially fail but 
ultimately succeed. 

Tangotango makes the first attempt at mediation 
when she comes to earth to live with Tawhaki. Because 
of Tawhaki 's self-willed actions, this attempt fails, 
though not completely, since it results in the birth o f 
a daughter in one version and the dropping of clues to 
further contact in both. Tawhaki then attempts mediation 
in his turn. A t first he jeopardises his chance o f success 
by playing tricks on the ruahine who helps him, but he 
regains her support by making amends and eventually 
reaches the World o f Light to be reunited with his wife. 
This successful mediation effects at once a synthesis 
of the original thesis and antithesis and a statement 
o f the opposition in a new form. Tawhaki remains 
with Tangotango and her kin and is identified with 
the World o f Light, but he has brought the two worlds 
closer through his marriage, by obtaining the baskets o f 
knowledge for his human kin and by his role controlling 
important aspects o f their daily environment. 

Psychoanalytic Theory 

Exponents o f an approach derived from Freudian theory 
hold that the explanation of the relationships and events 
in myths lies at the unconscious level o f individual 
personality and is to be sought in the experiences o f 
early childhood, particularly in the individual 's relations 
with his or her parents. 1 0 

Examining the story of Tawhaki 's search for his 
wife from this viewpoint draws attention to the equivocal 
nature of Tawhaki 's relations with two women: his 
wife Tangotango and the unnamed ruahine who helps 
him make the passage to his wife's world. M e n figure 
in the story only in peripheral roles. The two women 
who figure so prominently are women of power: both 
have mana in their own right, Tangotango as one o f the 
inhabitants o f the World o f Light, the ruahine as a result 
of special endowment and training. Tawhaki would 
seem to have a problem coping with women o f power. 
He loses Tangotango because he fails to treat her with 
the respect she considers her due, and he almost loses 
the support o f the ruahine because he makes fun of her 
blindness (in one version) and disregards her directions 
(in the other). Admittedly he makes amends in both cases 
and is restored to favour but he seems to be motivated 
less by love or gratitude than by a need to regain the 
mana lost as a consequence o f his own behaviour, and 
with it at least equality of status. 

A Freudian explanation for Tawhaki's difficulties 
in his relations with these two women would necessarily 
involve delving into his relationship with his parents in 
his growing years. The mythic canon provides virtually 

no evidence on this point. Tawhaki's parents figure in 
only one of the stories about him, that in which Tawhaki 
in adulthood seeks out and destroys the Ponaturi (a non-
human people associated with the sea) who killed his 
father. His mother, whom the Ponaturi had enslaved, 
provides him with information about Ponaturi habits 
which is vital to his success; he frees her and recovers 
his father's bones. Unfortunately the recorded versions of 
the story do not indicate how old Tawhaki was when the 
Ponaturi raid removed his mother and father from his orbit. 
The story as recorded emphasises the theme of revenge as 
motivation for Tawhaki's attack on the Ponaturi but it is 
unclear whether this arose from filial affection or from 
the need to restore the mana o f his descent-line which had 
been diminished by murder and enslavement. 

B y and large a Freudian approach throws little light 
on the Tawhaki story as myth because it concentrates on 
relations within the nuclear family, between parents and 
children. Tawhaki 's preoccupation with the restoration 
and increase of mana vis-a-vis others can be accounted 
for more comprehensively by attention to the structure 
and values of Maori society, in particular the role of 
mana as the source o f social and political standing and 
the power to act. 

Myth as Charter 

In contrast to Levi-Strauss, who liked to get inside 
people's minds, Mal inowski sought the explanation of 
myths in the socio-cultural context o f their tellers. A s 
he put it, myth "is not an intellectual explanation or an 
artistic imagery but a pragmatic charter of primitive faith 
and moral wisdom" (1954:100-1). Its major function 
is justificatory, providing warrant and precedent for 
current socio-political groupings, customary beliefs 
and practices. In particular, it attaches itself to forms 
o f social power, being used to account for privileges, 
duties and social inequalities. 

The story o f Tawhaki 's search for his wife takes for 
granted a social order in which people live in descent-
based village communities (hapu) presided over by 
rangatira ('group leaders') who have accumulated a 
personal store o f mana by means of descent from high-
ranking ancestors and their own personal achievements. 
In order to carry out their duties as leaders, they must 
maintain their store o f mana at a high level by appropriate 
behaviour towards others and by continual achievement. 
In particular they must work in co-operation with their 
communities' tohunga and ruahine, religious experts 
with a special kind oi mana. In the two versions of the 
story under study, this kind of social order obtains in 
both the heavenly world and the earthly one, linked by 
the tlow oi mana from the former to the latter. 

At the beginning of the story Tawhaki is the rangatira 
of an unnamed village community. He has high mana by 
virtue o f both descent and the achievements described 
in previous stories. His mana is enhanced in the eyes 
of his people when he attracts a wife from the heavenly 
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realm, but diminished when he cannot show her off to 
his people (in one version) and when she leaves him (in 
the other). His leaving his people to search for her is 
justified by his need to regain his mana, for their sake 
as much as his own. In the event his search is rewarded 
with an increase in mana so great he becomes a god. 

The story of Tawhaki 's search for his wife is readily 
interpreted as a charter for the relationship between a 
rangatira and his hapu community, a set o f guidelines 
for his behaviour in relation to its members and to the 
outside world, and especially justification o f his pursuit 
o f mana and of gift giving as a means o f restoring 
damaged relations. 

There is, however, a problem with this interpre
tation. At first sight some aspects of Tawhaki 's behaviour 
seem to fall short o f that expected o f a rangatira. In 
both versions he fails to treat his heavenly wife with 
the respect her mana requires; he leaves his people 
leaderless to go in search o f his wife; while searching 
for her he behaves disrespectfully to an elderly woman, 
playing tricks on her or disobeying her directions; and 
he also plays tricks on his brothers-in-law while an 
unwelcomed stranger in their land. 

However, this problem largely disappears when 
Tawhaki's actions are placed in the context o f the whole 
story, where he succeeds in winning his wife back in a 
way that increases his mana and indirectly that o f his 
people and his capacity to benefit them. In the published 
version he makes generous amends to the ruahine by 
healing her and giving her his slave, he persists in his 
search for his wife in spite o f danger and humiliation, 
and he fulfils his obligation to secure his daughter's 
mana in the tohi rite. In Nick ' s version, he abases 
himself and corrects his fault. As for his trickery, we 
know from other sources that Maor i traditionally valued 
trickster behaviour in leaders, especially when it resulted 
in increased mana for the group and/or diminished the 
mana of their enemies (Vayda 1960:46-49). 

As Malinowski (1932:321) pointed out, a mythic 
charter is not immutable. A s changes occur in the 
socio-political order they are reflected in changes in 
the content, emphases and interpretation o f the group's 
myths. Comparison of the Tawhaki stories with those told 
across New Zealand and the Pacific might confidently 
be predicted to show this process at work. 

Myths are for Telling 

Aware o f variations between Maori stories collected in 
different areas at different times, I embarked on a close 
study of the Maori text o f the myths in Nga Mahi a nga 
Tupuna in the late 1960s. I was intrigued to discover 
that whereas the stories are explicitly located in the 
mythical homeland of Hawaiki , before the migrations 
that peopled New Zealand, the physical and social 
worlds depicted and the words used to describe them 
are those o f that country (New Zealand) at the time o f 
first contact with Europeans, centuries later (see Metge 

1998:4-5). The birds and plants which figure in the 
story are almost without exception species unique to 
N e w Zealand, the houses are the whare puni ( 'closed-in 
houses') o f the Maor i , not open-sided Pacific houses, 
the titles and roles o f key actors and their interrelations 
are those typical o f Classic Maor i society, not tropical 
Polynesia. Becoming increasingly uncomfortable with 
theorists who studied myths in print, as cultural artefacts 
divorced from tellers and audience, I began focusing on 
the process o f storytelling. 

In the absence of eye-witness accounts, information 
about storytelling in pre-European times has to be adduced 
from internal evidence in the stories themselves. Te 
Rangi Hiroa( 1949:7-8,24) provided an important insight 
when he noted that ancestors who lived generations apart 
spoke directly with each other in the Maori migration 
stories, and identified this "inconsistency" as a stylistic 
device used to achieve effective communication from 
generation to generation. 

M y greatest insights came from observing modern 
Maor i storytellers and audiences in action and interaction 
in Maor i settings, especially in meeting-houses during 
hui ( 'formal gatherings'). Typically, Maor i audiences 
challenge storytellers to capture and hold their attention; 
i f bored, they talk to each other or go to asleep. To 
meet this challenge, tellers use contemporary linguistic 
idioms, up-date and localise settings to the listeners' 
own time and environment, and make subtle changes 
in emphasis and interpretation to take account o f the 
composition o f the audience and reflect their current 
concerns. "Myths move with the times, because myths 
are for tel l ing" (Metge 1998:8-9). 

Recognising the transforming power o f storytelling 
goes a long way to account for the discrepancies between 
the two versions o f Tawhaki's story under study. In 
preparing the version he published in Nga Mahinga a nga 
Tupuna, Grey drew on accounts written by storytellers 
belonging to tribes occupying forest areas in the central 
North Island." In this version Tawhaki climbs up the 
vines o f forest climbers l inking earth and the sky world, 
discovers his brothers-in-law engaged in felling trees 
and hewing a canoe, and in his slave disguise is loaded 
with firewood to carry to the village. N i c k Atama's tribal 
territory is located on the west coast o f Northland, where 
the sea is a major source o f food and characterised by 
its long bi l lowy waves and beds o f kelp. Tawhaki 's feat 
in walking across these waters is commemorated in the 
local name for the Tasman Sea: Te Moana Tāpokopoko a 
Tawhaki (Tawhaki's Sea o f B i l l o w y Waves). 

Other differences between the two versions can be 
attributed to the storytellers' need to select episodes, 
words, idioms and metaphors which w i l l hold their 
listeners' attention. Both versions make it clear that 
Tangotango left Tawhaki because she felt he had insulted 
her, but they have two explanations of why, the published 
one calculated to make sense to an elite audience, the 
oral version to appeal to the romantically inclined o f 
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all ages. 1 2 Both versions make extensive use o f direct 
speech, but while the published version is couched in 
the language o f the 19th century aristocracy, N ick uses 
contemporary English idiom in his telling, referring to 
the ruahine as "auntie", exclaiming "hullo, still dark" 
to explain Tangotango's long sleep and accepting his 
aunt's direction with a clipped " O . K . " . 

C o n c l u s i o n 
None o f the four theories applied in this paper offers 
a comprehensively satisfying explanation o f either the 
common features o f the story o f Tawhaki 's pursuit o f his 
lost wife or o f the discrepancies between the published 
and oral versions studied. Each focuses on particular 
aspects o f the story, illuminating and explicating 
different facets o f meaning. 

A structural analysis o f the myth shows the tellers 
grappling with the perennial problems o f the relationship 
between life and death, mortality and immortality, 
human beings and the gods, and how to gain control 
o f the dangerous yet vital flow o f mana between the 
metaphysical realm and earth. 

A psychoanalytic approach highlights tensions 
in Maori society between men and women, especially 
husbands and wives, and between persons of high mana. 
In addition, it reveals the constant pressure on the latter 
to maintain and increase their mana for the sake of their 
kin and followers as well as themselves. 

The functionalist interpretation of myth as charter 
helps identify the roles, relations and actions valued 
in Maori society, and gives us insight into the relation 
between a rangatira and his people, the importance of the 
pursuit o f mana, and the role of reciprocity in initiating 
and maintaining relations between persons of high status. 

Focusing attention on the process of storytelling 
puts the story itself firmly into the context o f real life and 
shows how changes come about subtly and in tune with 
changes in the social order and the needs of the time. 
Nick ' s telling is one example of the many tribal versions 
constantly being told to audiences around the country. It 
reminds us that gifted storytellers make the stories of their 
ancestors live by adapting them to particular audiences. 

Taken together, these four theories confirm some 
o f each other's findings and complement others, signifi
cantly extending understanding beyond what any one 
theory could have achieved on its own. B y their very 
nature myths carry a heavy freight o f symbolism: they 
are ambiguous, multivalent and open to multiple inter
pretations. They yield richer understandings when 
approached from several directions. 

A n eclectic approach, which rejects total 
commitment to a single theory and is prepared to test 
and make use o f several, has advantages not only where 
myth is concerned, but also generally in the analysis 
o f ethnographic data, as Ann and I have found in our 
different fields. When it comes to team teaching, we can 
also bear witness to the fact that it is highly enjoyable. 

N o t e s 
1. Under Ralph Piddington at the University of Auckland and 

Raymond Firth at the London School of Economics and 
Political Science. 

2. Nga Mahi a nga Tupuna edited by H.W. Williams (1928) 
and Polynesian Mythology edited by W.W. Bird (1961). 

3. Nick Atama gave me permission to use his real name. 
Te Rarawa occupies territory on the west coast of the 
Far North of the North Island, bordering the Tasman Sea 
between Hokianga and Kaitaia. 

4. Editor's comment by Claudia Gross: Maori words are 
italicised in this essay (except personal names and place 
names), and glosses and translations are provided for them. 
Te Reo Maori is an official language of New Zealand, 
alongside English, and some Maori words have entered 
the vocabulary of New Zealand English, sometimes with 
loss of the meanings that they have in Te Reo Maori. Italics 
distinguish Maori words as distinct from English, and 
glosses are provided to help readers who do not understand 
Te Reo Maori comprehend their meaning in Te Reo Maori. 

5. In Maori belief, the heavenly or celestial realm where the 
gods dwell and mana has its origin. 

6. Mana: social and spiritual power which flows from its source 
in the heavenly realm into the human world where it invests 
places and people. The tohi rite firmly established the mana 
which highborn children inherited from their ancestors. 

7. Tupuna: a gender neutral term identifying a relative of 
the second ascending generation (hence granduncle) or 
beyond, i.e., ancestor. 

8. Tohunga: a gender neutral term meaning 'expert', in this 
context an expert in religious matters. 

9. For example, the story of Asdiwal in Levi-Strauss (1967). 
10. Ann Chowning always gave the lectures on this topic, but 1 

learnt enough from her to appreciate its usefulness. 
11. According to Simmons (1966:185), Grey composed his 

published account by combining passages from texts 
written by Matene Te Whiwhi of Ngati Toa (Tainui Waka) 
and Hohepa Paraone of Ngati Whakaue (Te Arawa Waka). 
The passage about the vines linking earth and sky derives 
from Matene Te Whiwhi, that relating his meeting with his 
brothers-in-law in the forest from I lohepa Paraone. 

12. The passage in Nga Mahi a nga Tupuna was written by 
Matene Te Whiwhi, who was of rangatira rank. 
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What Difference C a n Culture M a k e ? 
A Social Anthropologist Looks at Detective Fiction 

CLAUDIA G R O S S University of Auckland 

...a novel can provide the ordinary reader with 
access to another culture..." 
—Rosemary Firth "Anthropology in Fiction" 

Ann Chowning and I both take pleasure from reading 
(good) detective fiction. Recently I have become partic
ularly interested in the subgenre o f crime fiction which 
diverges from the mainstream by exploring cultural 
difference. As a social anthropologist who works 
in Papua New Guinea, as A n n Chowning did, I am 
intrigued by the possibilities that crime fiction offers for 
exploring topics of representation relevant to anthropo
logical fieldwork: what kind of difference is culture in 
fiction? How can cultural difference be investigated and 
be made intelligible in texts? How does the personage o f 
the anthropological fieldworker compare to that o f the 
socially involved yet analytically detached, emotionally 
committed yet self-reflective and culturally aware 
detective? When contemplating such a comparison, 
though, two issues need to be kept in mind. First, the 
fictional detective is a figure o f the imagination and 
not a real life investigator, and the comparison is thus 
between fictional characters and professional ideas o f 
ethnographic fieldworkers. Second there is a difference 
of purpose between the detective and the fieldworker 
which has ramifications for their relationships, power 
and conduct. Writ ing this paper is an opportunity to 
recognise A n n Chowning's passion for ethnography 
as well as detective fiction and to indulge my own by 
venturing out into the intriguing but unfamiliar field 
of literary analysis. I focus on two examples: the well 
known ethnographic mystery novels by Tony Hil lerman, 
whose oeuvre has already been the subject o f several 
critical studies, and two novels by a comparatively new 
author, Stan Jones. 

There are many themes of contact between anthro
pology and story-telling, literature, and popular culture 
which have attracted anthropological attention (e.g., 
Clifford and Marcus 1986, Dennis and Aycock 1989, 
Firth 1984, Geertz 2003, Jackson 2002, MacClancy 
forthcoming, Rapport 1994, Shore 1996, Strathern 
1987). A few sociocultural anthropologists even wrote 
detective fiction, notably A n n Chowning's teacher, the 
late Frederica de Laguna (1937, 1995[1938]). A s far 
as I am aware, Pierson (1989) is the only practicing 
anthropologist, though, who has commented at length 
on anthropology and crime fiction.' This is baffling 
when one considers how common the metaphors o f 
Sherlock Holmes and the journey of detection are in 
anthropological discourses on method and discovery. 2 

The mystery writer Ross Macdonald remarked that "... 
a good private detective... likes to move through society 
both horizontally and vertically, studying people like 
an anthropologist. A n d like an anthropologist he tends 
to fall a little in love with his subjects" (Macdonald 
1977:xii; see also Jameson 1983, Pierson 1989). While 
there are echoes here o f Sherlock Holmes ' deductive 
method, this novelist realises that social relationships 
and emotional matters are equally part o f a fictional 
detective and his/her journey. This is certainly the 
case for an anthropologist (see note 2). The literary 
critic Robin Winks (1988) rightly pointed out that all 
serious scholars in the social sciences and humanities 
employ the same methods o f analysis as many fictional 
detectives.3 What is underplayed in such discourse of 
Holmesian discovery, methods and puzzles is a specific 
and unique affinity between sociocultural anthropolo
gists and fictional detectives, particularly those fictional 
detectives involved in community policing: that their 
relationships with people are the very foundation of 
their investigative work. 

In this essay I look at the literary figure of the 
detective in a cross-cultural situation and the potential 
this figure and story have to convey anthropological 
insights. What characterises the fictional detective with 
a cultural difference as a literary anthropological figure? 
What characterises a detective novel as a kind o f ethno
graphic text that explores cultural difference? 

Fict ional De tec t i ves a n d Anth ropo log is ts 
The examples 1 discuss below involve fictional detectives 
who are members o f a police force dealing with internally 
colonised populations. More than the stories involving 
private investigators, those centred on non-Western 
police detectives with indigenous backgrounds operating 
in contemporary nation-states, originally settled by 
European conquest, offer opportunities to explore 
cultural difference as well as issues o f power, appro
priation and ambivalence, as is the case with detectives 
working in post-colonial situations (see Bhabha 1994). 
E d Christian (2001:11-13) points out that the post-
colonial police detective embodies the space in-between 
cultures, o f overlap and meeting o f cultural difference. 
"The detective has the power to oppress given by western 
police methods and the detective's place within society... 
but also the power to resist oppression given by filiation, 
by education, and by access to power.... B y adopting 
these [police] methods, the post-colonial detective risks 
recolonizing the people" (Christian 2001:11); and "the 
people", I would add, are in most instances the detective's 
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own. When effectively addressed, this situation offers 
the creation o f characters who have to come to terms 
with political, social and cultural conflicts generated by 
their sheer positioning. 

Most o f the literary analysis o f cultural difference 
in detective fiction centres around questions o f identity. 
In literary criticism, ethnic or multi-cultural detective 
fiction, as the subgenre is most often named is defined 
by the ethnicity o f the main protagonist as the point 
o f difference. Ethnicity and cultural difference are 
discussed in juxtaposition to other minority identities 
and in the context o f multi-cultural diversity. 4 M u c h o f 
this literature echoes debates around ethnicity and multi-
culturalism in the social sciences, with a notable neglect 
o f the concept o f indigeneity and the kinds of reserva
tions that indigenous people have articulated about the 
political concept o f the multicultural society in Canada, 
Australia and N e w Zealand (see Van Mei j l and Goldsmith 
2003). Even though the title o f a recent collection o f 
essays, The Post-Colonial Detective (Christian ed. 
2001), still evokes issues o f identity, it rightly points to 
the particular social and political situation in which the 
detectives are positioned. In contrast to ethnicity, this 
opens up new theoretical perspectives and reconnects 
the discussion o f detective stories exploring cultural 
difference to the analysis o f crime fiction in general. 

A common theme in crime fiction and one o f 
the main characteristics o f al l fictional detectives is a 
sense o f alienation. The literature on this is large. B y 
way o f example I note that the mystery author James N . 
Frey lists, for the benefit o f would-be writers, several 
essential qualities o f the fictional detective, including 
being an "outlaw" which he adumbrates as "the sense 
that he or she is somehow operating on the outskirts o f 
normality" and as "someone who comes into a society 
that is different from the hero's" (Frey 2004:53-58). 
In much detective fiction such alienation is achieved 
through differences between the protagonist and the 
social environment in which he or she operates (e.g., 
o f class, social milieu, place, or gender). According to 
Van Dover, "The detective is by profession an inquirer, 
and his inquiries lead him [sic] through all the levels, 
all the neighbourhoods, homes, and offices, o f his 
city or countryside" (1998:1141, see also Austrin and 
Farnsworth 2002). 

In police procedurals, a measure o f alienation 
is already given, because the detective belongs to an 
organisation set apart from the community by virtue o f 
its exclusive powers and a certain secrecy about its inner 
workings. Therein may indeed lie some o f the attraction 
of police stories to readers. In the story itself, the central 
character may be further alienated by being at odds with 
the police hierarchy. Often characters are constructed 
around a dynamic that shows them as adjusted to a 
community whose workings they know well and in 
which they maintain a network o f useful relationships, 
while they are at the same time emotionally at odds, 

without close friendships, and remain loners. Thus the 
mystique o f the police detective that drew readers to 
the story is reinforced as they become familiar with a 
fictional police world. 5 

In social anthropology, alienation is an intrinsic 
part o f the professional craft; through the challenge of 
unprecedented encounters, a professional perspective on 
them and the adjustment to a different social and cultural 
milieu in fieldwork. In Hortense Powdermaker's (1966) 
astute observation, the self becomes the instrument of 
enquiry, an instrument which is both a tool and a body 
that resonates with the foreign, unfamiliar environment. 
Anthropologists may very well be seen by practi
tioners o f other academic disciplines as "somehow 
operating at the outskirts o f normality"—because of 
their association with the exotic they are sometimes 
perceived to investigate, their arguably fuzzy or eclectic 
methodology, their spirited appreciation of plurality and 
difference or their disregard for disciplinary boundaries. 
What some see as anthropology's weakness—a bit of 
everything—is of course also its strength: the concern 
with the human condition, o f human being in all its 
forms and manifestations, combined with an attention to 
the details o f people's lives—the human condition lived 
in the particulars o f lives. 

In such attention to detail lies perhaps the strongest 
link between ethnography and crime fiction. In his 
essay on Raymond Chandler, Frederic Jameson argued 
that the crime novel is a perfect vehicle for exploring 
the mundane and habitual o f everyday life. Moments 
o f perception, glances and observations, whose signifi
cance may elude the observer at the time, may gain 
significance as the detective story unfurls, through the 
structure o f the narrative and the detective's interpre
tation o f how and why they happened: interpretation 
after the fact and "after the fact o f the experience 
itself" (Jameson 1970:125). Anthropologists w i l l 
recognise this temporality of knowledge generation (see 
Strathern 1994a), the acute experience of making sense 
o f episodes, events and observations through framing 
them later by reference to concepts, insights, meanings 
and conversations—after they occurred, after the fact 
(but never without). O f particular interest, then, is crime 
fiction that explicitly foregrounds cultural difference and 
diversity, because "at its best, ethnic crime fiction can 
provide great cultural insight" (Browne 1998:1029). 

The Ethnograph ic Mys te ry Nove l 
In his article on detective literature, the anthropologist 
James Pierson highlighted some defining character
istics o f the ethnographic mystery novel. If a novel was 
to qualify as "a source o f sociocultural information" 
(1989:16), it had to be different from those in which 
cultural details remain background and irrelevant to the 
story proper, merely providing a bit o f local or exotic 
colour. The success o f the detectives must depend 
on their ethnographic knowledge and abilities, he 
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maintained, and by telling a different story, the detective 
novel as a whole must work as a vehicle o f cross-cultural 
education about a foreign way o f life. 

1 explore these issues in relation to Tony Hillerman's 
work on which Pierson extensively comments and draw 
on two further commentaries—by Jane Bakerman, 
a feminist literary theorist, and by David Murray, an 
expert on North American Indian literature. The aim 
is to identify some crucial elements o f those detective 
novels in which cultural differences and their negotiation 
by the characters is a central theme. There is no doubt 
that Hillerman is the most accomplished and best known 
writer o f mysteries with cultural themes (Browne 1998), 
deservedly setting the standard for Native American 
mysteries (Macdonald and Macdonald 1999:74). 6 The 
two central characters o f his seventeen novels published 
since 1970, the latest being Skeleton Man (2004), 
are detectives o f the Navajo Tribal Police in the Four 
Corners Region: Joe Leaphorn, main character o f the 
first three books and the younger J im Chee, central 
character o f three novels published in the 1980s. Since 
Skinwalkers (1986), Leaphorn and Chee appear together, 
sometimes as a team, sometimes as independent actors. 
The last three novels also feature a young woman 
officer, Bernadette Manuelito. Lieutenant (but by now 
retired) Leaphorn and Sergeant Chee are distinctly 
different characters. Leaphorn remembers pressures to 
assimilate during his high school years. His school had 
a sign that said 'Tradition Is The Enemy of Progress' 
(Hillerman 1973:34). He embodies the typical fictional 
detective's scepticism, logic and astuteness which is a 
step ahead of anyone else. Culturally aware and taking 
account of cultural things when solving a crime, he 
eschews religious ideas as superstition but respected 
his wife's spirituality. Significantly, he accepts as a vital 
force in the world the traditional Navajo principle o f 
interdependency or harmony, that "every action has its 
reaction", "every cause its effect" (Hillerman 1973:77). 
In Leaphorn, Hillerman "invokes the cool ratiocination 
associated with the oldest models o f the detective... but 
in a different cultural context" (Murray 1997:130). The 
younger Chee is a more ambivalent and liminal character 
(see Bhabha 1994), driven to find a way to be both a 
police detective and an apprentice to a traditional healer, 
to remain on the reservation but to have (ultimately 
unfulfilled) relationships with professional women with 
strong connections and interests outside the reservation. 
The moral and aesthetic force o f harmony that "a l l was 
part o f the universal pattern" also motivates him, but 
"J im Chee had ingested that fact with his mother's milk, 
and from the endless lessons his uncle had taught h im" 
(Hillerman 1982:57). 

Implicit in Pierson's characterisation o f ethno
graphic mysteries are the questions: what is meant by 
ethnographic knowledge or sociocultural information 
and by the culturally different story? For example, Pierson 
categorises Peter Corris's Sydney novels as non-ethno

graphic, because they do not give readers "insight into 
the cultural traits of... Australians" (1989:18). For other 
novels he evaluates the degree o f similarity o f detectives 
to ethnographers in "attempting to piece together cultural 
information" (1989:18), and only Arthur W. Upfield's 
novels about the Australian outback (written from 1928 
to 1964) and Hillerman's work ultimately qualify. These 
stories are culturally specifically set, he argues, and they 
convey a cross-cultural dynamic, because the detectives 
solve their cases owing to their "ability to interpret 
relatively subtle aspects o f at least two cultures", that 
is, their own and the "white cultures o f their respective 
settings" (1989:20). In fact, though, both Upfield and 
Hil lerman portray a more diverse social situation among 
"Whites" or Anglos (differentiated by class, values, 
education and nationality) and, in Hillerman's case, 
also a more complex multi-cultural field, involving not 
only internally diverse Navajo, but also their Zun i , Tao, 
Apache, Hopi , Ute and Paiute neighbours. 

Pierson's reference to "two cultures" seems to 
suggest that he recognised, at one level, that stories 
worthy of comparison to anthropological ethnography 
are stories portraying cross-cultural interaction rather 
than simply providing sociocultural information—stories 
about, and not just of, cultural difference, stories that 
contain the dynamic o f cultural difference in themselves 
(rather than construct it between assumed Ang lo 
readers and foreign or exotic characters). In the main, 
Pierson praised cultural context. In Upfield's The Bone 
is Pointed (1938) because it "contains an objective and 
understanding picture o f Aboriginal people and cultures 
and the potential problems o f culture change"( 1989:24), 
but he deplored Upfield's general lack o f genuine 
"Aboriginal perspective" (cf. Browne 1998, Rye 2001) 
and emphasised that Hil lerman, in contrast, "consist
ently presents a Navajo perspective" (Pierson 1989:24). 

Perspective, then, appears to be Pierson's third 
critical element o f the successful ethnographic mystery 
novel. B y locating a "Navajo perspective" in Hillerman's 
work, he identified the characterisation o f Leaphorn 
and Chee as crucial. I agree with Pierson's observation 
that it is not only the detectives' familiarity with specific 
Navajo cultural knowledge (e.g., tracking, memorising, 
ceremonial lore, myths) which makes them effective 
police detectives. Rather, it is their practice o f Navajo 
ways of thinking about the world which is the narrative 
device for integrating cultural topics into the story: "their 
Navajo emphases on harmony and the interconnections 
o f things and events make them discount coincidences 
and carefully consider all clues, including irregularities 
and inconsistencies" (Pierson 1989:25). 

Hillerman shows that a non-Western way o f 
understanding the world and investigative methods 
derived from it, successfully combine with Western 
police methods. Significantly, this modus operandi not 
only applies to cases involving Navajo perpetrators or 
Navajo cultural events. Leaphorn and Chee deal justice 
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to many non-Navajo as well . Pierson noted Hillerman's 
anthropologically sensible descriptions o f Chee's and 
Leaphorn's abil i t ies—of tracking people, animals and 
vehicles for example—as acquired skills and the result 
o f special and prolonged training and not as generalised 
abilities al l Navajo innately possess (notwithstanding 
Chee's mother's milk mentioned above). This is a careful 
and nuanced ethnographic perspective, demonstrated 
also in Hillerman's portrayal o f other Navajo characters 
as diverse in looks, opinion and attitude. Not being of 
Navajo descent himself but representing Navajo people 
in fiction, Hil lerman walks a thin and vulnerable line. 
David Murray (1997:128) commented, "...his refusal to 
see or present his characters as exotic, while at the same 
time being fascinated by cultural difference, has allowed 
him to produce sympathetic and textured explorations 
within the conventions o f fiction". A l s o , what Pierson 
calls "ethnographic information"—cultural topics 
introduced in the story, for example Navajo beliefs 
concerning the dead and ghosts, Hopi-Navajo land 
disputes, ceremonies and rituals, daily etiquette, how to 
approach someone's house, avoiding direct eye contact, 
the politeness of silent listening without response, or 
the importance of clans and kin relationships—are not 
extraneous descriptions but integrated into the mystery 
plot or the characterisation of protagonists. 

Insiders, Outsiders 

Pierson attributed the effectiveness o f Hillerman's novels 
as ethnographic mysteries to the Navajo identity o f the 
two main characters: to their commitment to remain 
on the reservation, both as tribal police officers and as 
respected participants in Navajo society, and in Chee's 
case also in ceremonial life. Not surprisingly, then, 
Pierson concluded that "the most successful detective-
ethnographers seem to be those who work primarily in 
their own cultures and provide ethnographic information 
to outsiders (readers). Their own and other cultures are 
clarified through comparisons and contrasts" (1989:28, 
orig. parenthesis). In my view, Pierson's analysis is 
misguided in three respects: he sees the protagonists as 
insiders and downplays their ambiguity, inner conflict 
and simultaneous outsider status as police officers; 
he positions the reader as an observer rather than as 
someone who identifies with the characters and their 
conflicts; and he understands the mystery story as a 
vehicle for conveying "information"—descriptions o f 
cultural traits and reified cultural knowledge. 

Anthropology, Prejudice and Identification 

Tony Hil lerman himself commented on integrating 
ethnographic material in his novels. He attributed only 
secondary importance to cultural concepts and practices 
and most emphatically gave primacy to the story itself: 
" I 'm writing mystery novels" and "I know that most 
readers buy my books because they want to get caught 
up in a story" rather than in an account o f culture 

(Hillerman 1989:11). A n d indeed, readers learn about 
culture through Chee's and Leaphorn's reasoning and 
experiences by identifying with them. A most significant 
comment by Hillerman concerns Navajo readers' 
reactions his books. Navajo people recognise themselves 
in his books, and what is more, Navajo characters are 
winners, summed up by one reader's reaction who said 
" 'Yes , this is us, and we w i n ' " (1989:9). Hillerman tells 
stories that realistically depict Navajo life with a hopeful 
outlook and with characters that effectively make their 
lives in complex circumstances (and often they are 
heroes, too). 

Rather than interpreting Hillerman's notion of 
culture as a body o f knowledge, ceremonial life and 
customs, Jane S. Bakerman (1984) emphasised his 
focus on social relationships. Her perspective makes 
Leaphorn and Chee appear not simply as cultural beings, 
as characters o f Navajo identity who act as conveyors of 
Navajo culture and are shaped by their circumstances. 
She identified their training in anthropology as a critical 
factor in the way culture is constructed and negotiated in 
their stories. In Bakerman's reading, prejudice is a focus 
o f much o f Hillerman's story telling. The detectives 
encounter prejudice in others and have their own 
cultural prejudice. Hil lerman shows in some stories how 
the detectives reflect on their own prejudice and allow 
themselves to have previously impossible thoughts 
and experiences. Their anthropologically informed 
sensibility is a factor in these processes. 

For Pierson, Leaphorn's and Chee's enculturation in 
Navajo ways was the defining aspect o f who they are. 
Bakerman attributed as much importance to their anthro
pological perspective, specifically to their own capacities 
of reflective reasoning. They reflect on cultural concepts 
and patterns o f their own people and with the same tools, 
they analyse the concepts, habitual responses and typical 
actions o f the other people among whom they work. Their 
anthropological training enables them to understand the 
dominant U.S. American society as a culture with specific 
cultural forms. The Anglos who work in the super-
ordinate administrative structures in which the Navajo 
Tribal Police is integrated are constructed as cultural 
beings, "as symbol[s] o f an alien and puzzling culture" 
(Bakerman 1984:20) rather than simply as individuals. 
A n anthropological stance enables Leaphorn and Chee 
to understand and cope more effectively with being in a 
minority position. 

This interpretation posits Hillerman's characters as 
reflexive rather than simply as cultural actors, and their 
creation reflects on Hillerman as a much more politically 
sensitive and theoretically inspired writer than Pierson's 
view suggests. The characters' identities are not only 
shaped by their Navajo ways and relationships, but by 
their education, their professional police training and 
ethos, their relationships and experiences beyond the 
Navajo Nation and their postcolonial political situation. 
B y focusing on Chee's and Leaphorn's diverse relation-
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ships, Bakerman brings their activities and interactions 
into relief and thus obviates definitional mires of identity. 

When analysing crimes that involve non-Navajo (and 
all o f Hillerman's plots do in some way involve Anglo-
Americans, other "Whites", Hispanics, Hopi , Zurii , 
Apache, Tao and others), Chee and Leaphorn analyse not 
only behavioural differences (ways o f greeting, ways o f 
being silent or not, etc.) between Navajo, other Native 
Americans or non-Native American residents on the 
reservation, but more encompassing cultural concepts 
and differences, such as Anglo ideas of vengeance or 
punishment (alien to Navajo values) or the ceremonial and 
religious practices o f their Native American neighbours. 
But neither Leaphorn nor Chee have a thorough under
standing of their own culture either, as Pierson astutely 
remarks (1989). This makes them realistic characters, 
and they need their analytical anthropological skills for 
understanding the motivations of Navajo people as well 
as those of others. MacClancy (forthcoming) observed: 
"In a striking irony, one [Chee] remembers his anthro
pology classes as his chance to study the ways white 
men behaved. Both policemen muse over the relativity 
of cultures and may agonize over which values to 
uphold in dramatic moments o f cross-cultural clash". In 
Bakerman's (1984:21) characterisation: 

In order to be able to solve crimes, they constantly 
work toward understanding the perplexing mores 
of various cultures—to grasp the patterns by 
which their neighbours function. This professional 
obligation stems from twin necessities: a detective 
cannot identify a break in a pattern i f he does not 
understand the pattern itself; similarly, one cannot 
anticipate a perpetrator's future behavior i f his 
motives and habits of thought are wholly closed to 
the sleuth's imagination. 

This may be the essence of detection. It may also have 
roots in the Navajo principle of interdependence. In any 
case, this kind of imagination, I concur with Bakerman, 
is a critical component o f a sociocultural anthropo
logical sensibility, especially its extension to people and 
things not Navajo. The ways in which cultural difference 
is theorised in a humanist and feminist inspired anthro
pology, and the ways in which bias and difference are 
often negotiated in intense and involved fieldwork, draw 
on similar abilities o f imagination and understanding-— 
to very different ends than the detectives have, o f course. 
What this stance evokes, however, is not the image of 
Sherlock Holmes and the deductive method, but the 
image of hermeneutic reflection on prejudice as a tool 
of understanding in relationships. 

Bakerman's analysis demonstrates how Hil lerman 
deals with prejudice and its consequences, "distrust, 
discomfort, exploitation" (1984:25). Prejudice is a 
dynamic engendered by the cultural diversity o f his 
stories' plots and characters. Not only suspects but the 

two detectives and most other positive characters show 
prejudice and defensiveness occasionally. Leaphorn and 
Chee reveal cultural and racial biases and are forced 
to address and work through them, by "retraining their 
eyes" (Bakerman 1984:22). Such work on bias, rather 
than not having it, is what makes the difference between 
characters: " A major difference between hero and vi l la in 
in Hillerman's work is an awareness o f one's prejudice 
and a willingness to combat it in oneself" (Bakerman 
1984:25). This is what renders his novels such accom
plished works of social commentary on the complex 
political situation in the Southwest U . S . A . in which 
several diverse and small societies operate surrounded 
by a yet different, dominant wider society which itself is 
ethnically diverse. 

Characters are not divided into good and bad in 
simple ways or easily marked as racist by what they 
say. Hi l lerman reveals prejudice in more subtle ways, 
"by showing its effects as they are linked to other traits 
o f character and social behavior... [and extending] the 
psychological portrait o f an unsympathetic character 
by welding racist thinking and other equally dangerous 
habits o f mind into one powerful, effective motivation" 
(Bakerman 1984:20)—for example, generally abusive 
and defensive people who under stress turn their suspi
ciousness into racist prejudice i f they are faced by a 
person o f different skin colour (e.g., in The Dark Wind 
[1982] or The People of Darkness [1980]). 

It is a common trope in detective novels that officers 
face competition, turf wars and procedural uncertainty 
concerning jurisdiction within their departments and 
across agencies. For Leaphorn and Chee, these are 
intensified by racial tensions. B y identifying with the 
bureaucratic tensions with which they are familiar, 
readers not only gain an understanding o f the sheer 
jurisdictional complexity in which Navajo Tribal 
Police Officers operate,7 but those readers less aware 
o f racism may, through their imaginative identification, 
gain insight into the experience o f racism and how two 
fictional Native Americans deal with it. 

The ethnic identities of characters or the postcolonial 
story setting alone do not provide for a tale o f cultural 
sensitivity. Indeed, a sojourn in foreign lands does not 
automatically make fora culturally self-reflexive experience 
nor does sheer exposure to cultural difference make an 
social anthropologist. Rather, it is the detailed characteri
sation of the story's protagonists as persons who, either 
through introspection or action, show political sensibility 
and consciousness as the story engulfs them which renders 
a novel ethnographically and anthropologically interesting. 
A t the same time, it is also true that being anthropologi
cally trained alone is not a sufficient qualification for the 
kind of reflection on others and their own motivations 
that Bakerman identified in Chee and Leaphorn. After all, 
the characters in Hillerman's novels who are professional 
anthropologists more often than not turn out to be villains 
(see also MacClancy forthcoming). 
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B y way o f concluding this discussion of Hillerman's 
work, I emphasise a few points relating to the question of 
what distinguishes an ethnographic, or perhaps simply an 
anthropologically interesting, mystery novel. Bakerman's 
analysis shifts the focus away from considering the repre
sentation of culture per se (cultural forms, practices, 
customs, concepts) as the central element o f such stories. 
Cultural ideas and cultural difference must certainly be 
part o f the story, but Bakerman's reading suggests that 
we should rather focus on activities, personality and 
approach o f the detective characters—how they act in 
relationships, how they approach cultural difference in 
the course of their work, how they present the reader 
with alternative ways o f dealing with the kinds of puzzles 
all detectives need to solve and with the dangerous 
situations they encounter, how they elicit responses 
from other characters in culturally informed ways, how 
they are a step ahead o f their antagonists by virtue of 
reasoning and imagination that is inspired by their daily 
negotiating of cultural diversity. 

The way an author positions a reader is a critical 
issue in this. A contemporary readership of detective 
novels in English is potentially as varied, hybrid and 
culturally diverse as their potential characters. From 
Hillerman's comments we can glean that for readers 
o f relatively marginalised indigenous and culturally 
distinct communities, such as Native Americans or the 
peoples o f the Pacific, their representation in fiction 
literature may generate validation and empowerment 
for diverse ways o f being in the world. This would 
suggest a similarity in the intention o f some fiction and 
some ethnographic and anthropological non-fiction. 
The critical point o f an effective ethnographic mystery 
novel, I suggest, is the positioning o f the reader—of 
whatever identity—so as to elicit complicity with the 
protagonists and their conflicts: the effect o f imagina
tively being in someone else's skin. The reader is led 
by the main characters' experiences and actions—the 
detectives' modus operandi and negotiation o f relation
ships and cultural difference—to become complicit and 
identify with their actions rather than remain a detached 
observer: complicit in the literal sense, then, o f becoming 
enfolded becoming wrapped up in someone else's 
world. Murray (1997) pointed out that Hillerman's use 
o f free indirect speech enables such close identification 
with the characters' viewpoints, and the effect is an act 
o f cultural mediation many ethnographic monographs 
may wish to achieve through description, analysis and 
explanation: 

Partly by placing us [the readers] in a world 
where our normal ways of explaining things are 
being frustrated and partly by allowing us to see 
the consistency of another way of looking at the 
world, Hillerman allows us to entertain, through 
our closeness to Leaphorn and Chee, a view of 

the world ruled by spiritual principles, thereby 
presenting a challenge to our rationality. Never
theless the final explanation is entirely rational 
and naturalistic... (Murray 1997:131) 

And , I would add, that "world" is not some 
monolithic cultural wor ld but it centrally involves 
people, diverse people, and the "view of the world" 
vitally includes diverse ways of acting in relation to 
these people. Hil lerman allows his Navajo protagonists 
to make different experiences. 

Stan J o n e s ' Cha rac te r Nathan Active 
Two recent ethnographic mystery novels, the seeds of 
a series, manifest interesting ways of positing culture 
and providing cultural insight. Their author, Stan Jones, 
skilfully circumvents issues o f cultural traits and essen-
tialised cultural identity so that a central character and 
stories emerge that both convey an ongoing, dynamic 
and intrinsically plural idea o f culture and partially 
mirror the relational and ongoing nature of anthropo
logical fieldwork in contemporary postcolonial times. 

The central fictional detective o f Jones' two novels 
White Sky, Black Ice (1999) and Shaman Pass (2003) is 
Nathan Active, an Alaska State Trooper stationed in a 
small coastal town, Chukchi , in Northwestern Alaska." 
Nathan Active's identity is a complex mix of kinship, 
adoption, professional morality and localisation, as 
a result o f his mixed parentage and upbringing as an 
adopted child in the city. A narrative theme in both 
novels is Active's negotiating of who he is, as I discuss 
below. Its effect is a focus on his actions and the very 
process o f identity making. 

Chukchi is a trade and administrative centre, 
battered by a relentless west wind for most o f the year. 
Its population and that o f the surrounding countryside is 
mostly Inupiat—people who are engaged in private and 
commercial hunting, fishing and whaling, in commercial 
employment or the public service and at a recently 
built, multi-nationally owned copper mine. There are 
also diverse incomers with longer or shorter residence 
histories and degrees o f localisation. A conversation 
between Cowboy Decker, long-time resident Bush pilot, 
and Nathan Active in White Sky conveys a sense of 
Chukchi . After searching an inland hunting camp site 
by air, they find a suspicious suicide scene: 

"You think somebody killed him and made it 
look like he did it himself?" 

Active shrugged. 
Decker pulled out a cigarette and lit up. "That 

kind of stuff never happens around here, Nate. 
Somebody gets drunk, gets mad blasts his woman 
or his best friend then turns himself in. Nobody 
in Chukchi ever plans anything more complicated 
than a hunting trip." (Jones 1999:59) 
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In White Sky, Active investigates two apparent 
suicides which lead him to unravel complex issues o f 
governance and environmental responsibility involving 
well meaning local politicians, local employees and 
managers o f the copper mine, and he encounters 
ruthlessness and the potential for violence among them 
all. Shaman Pass deals with a murder that unravels 
individual and collective memories from the time o f 
early colonisation and the powerful feelings some 
people have about the ownership and proper treatment 
of cultural things representing memories and history. 

Culture as Daily Living 

One of the novels' strengths is their portrait o f a 
distinctive but diverse Inupiat society in contem
porary times. It is a society intermixed with people 
from different backgrounds and interwoven with 
non-indigenous but localised bureaucratic structures 
and commercial enterprises. Jones goes far beyond 
the regional or peripheral setting, in "a place that has 
resisted homogenization into a national culture", beyond 
the focus on the "social peculiarities o f its locale" which 
characterises regional detective fiction (Van Dover 
1998:1140-41). Culture is a subtle dynamic at work 
in the relationships among characters and in the ways 
in which Nathan Active proceeds with his cases. Jones 
creates Active as a conduit for culture not through his 
identity or cultural knowledge, but through the ways 
in which Active encounters culture's effects in people's 
actions and in his own exploration o f what Inupiat 
culture is. Jones reveals culture in relationships and the 
reader gains insights through events and interactions in 
which cultural difference is made to appear. The stories 
suggest to the reader an investigative perspective—What 
form does culture take? How does it figure in a case, in a 
specific interaction? A n d the answers are many. 

In contrast to Hillerman's Leaphorn and Chee, 
Nathan Active does not have training in or privileged 
access to particular cultural knowledge, such as myths, 
history of place names or location o f camps; nor is he 
trained in anthropology. Jones identifies culture mostly 
as everyday life, lived in its particularities, not as a reified 
body of knowledge. Active discovers and Jones reveals 
Inupiat culture through daily l iving. Active often hangs 
out with other men, taking every opportunity to take a 
trip with his snowmobile or enjoying search and tracking 
jobs which develop into simultaneous hunting trips. 

One dimension of daily living for some people, but 
only some, is memory and history. For those Inupiat 
people who recollect particular events or whose life 
histories entail unresolved experiences in the past, such 
memories may become activated by and vital to events 
in the present time. Everyday events and places may thus 
be imbued with history and references to future hopes. 
Both novels contain references to history, tradition and 
innovations, along with people's idiosyncratic ways of 

being Inupiat in town and countryside. In Shaman Pass 
the histories and memories embodied in a place, and 
how much they matter in different people's lives, become 
relevant to Active's case. Jones handles this issue of 
memory realistically, showing that not everyone needs 
to know the precise story o f events in order for the place 
itself—precisely because it embodies the story—to evoke 
and activate attitudes, emotions and actions in people. 
Active can only understand these motivations and the 
resulting actions fully by getting to know the stories. 

Identity as Relationships 

In part, Jones achieves this perspective on culture by 
giving Nathan Active a multifaceted identity. He resists 
the essentialist argument that birth equals identity 
equals culture equals cultural knowledge and sensibility. 
Likewise, readers learn about Act ive in a variety of 
different interactive situations whereby he is positioned 
and experiences himself differently. Active wrestles with 
his identity and reflects on himself in different relation
ships. Jones, in other words, creates the character o f 
Active relationally. 

Nathan Active is a postcolonial character for whom 
intrinsic conflict o f identities is a driving dynamic. Active 
interacts with a diverse set o f people, values, institutions 
and places that shape the person and agent he is. Most o f 
the Inupiat people he meets relate to him in an ambiguous 
manner—his open-mindedness and earnestness may 
appeal to them but they are uncertain how to combine 
this with his role as State Trooper. Many Inupiat in town 
and villages refer to him, and at times address him, as 
naluaqmiiyaaq (literally 'almost white' , ' l ike bleached 
seal sk in ' , hence 'an Inupiat who tries to act like a white 
person'). A t face value a reference to his upbringing, the 
term also plays ironically on the discrepancies between 
his actions as a kinsman o f sorts, a person born Inupiat 
but still learning to perform as one, and as a profes
sional. He is a local with some complications. 

Active was born in Chukchi , but his Inupiat 
mother adopted h im out to a couple of white teachers 
who brought him up in Anchorage. Posted to Chukchi 
right after finishing training, he lives there for the first 
time. This causes anxieties, about how he fits in, who 
he is, and how to be an Inupiat Alaska State Trooper, in 
part through the ways in which people respond to him. 
Relations with his birth-mother, too, are conflicted. He 
cannot "leave the sore spot untouched for long" or "let his 
mother undo the past" (Jones 1999:46). In an emotional 
exchange, his mother explains that as an unsettled girl 
she felt incapable o f taking good care of him, and that 
out o f a sense of love for him she found other people 
who were capable. Act ive had a good upbringing and 
has good relationships with his adoptive parents, but 
that they are not Inupiat matters to him. He resents his 
mother for his upbringing: " N o w I don't know what 1 
am" (Jones 1999:47). Later in the same story, talking 
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to his girlfriend about his birth-father who is dead and 
whom he never met, Act ive describes his feelings: 

"A little regret that I never met him, a little 
curiosity about what he was like. But by then I 
knew who I was. The adopted-out son of an Inupiat 
woman, the adopted son of two white people." 

"Your nalauqmiut ['white people'] parents 
weren't good to you?" 

" O f course they were. But there was always 
something missing... like they were full-time 
baby-sitters instead of real parents. I don't know." 
(Jones 1999:142) 

His solution to these issues is to identify most 
unequivocally as a professional police officer. Here is 
Active's reaction to a telephone call from his mother 
inviting him to come at eat a whale meat delicacy with 
the tease "you better get over here, you want to be a real 
Esk imo" (Jones 1999:33): 

He hoped Martha Active Johnson [his birth-
mother] wouldn't explain to him how the Active 
family tree ran through cousins, brothers, aunts, 
grandmothers, and in-laws all the way to Uncle 
Jake in Barrow. Martha would expect him to 
remember if he wanted to be a real Eskimo and 
he was pretty sure he didn't. What he wanted to 
be was a real Alaska State Trooper, with a real 
transfer to Anchorage as soon as possible. 

Ironically, in fulfilling that role o f Alaska State 
Trooper he also becomes more aware of being an 
Inupiat. A s the story unfolds, in the heat o f a tricky 
negotiation with a lawyer representing a suspect, Act ive 
surprises himself by using the inclusive "we" in relation 
to the Inupiat people. But the reader w i l l have noticed 
Active's affinity to the local people long before—in 
his conduct, his manners, his sympathies. He takes his 
time to think before he acts, he answers deliberately, 
silences do not embarrass h im and he tries to do right 
by people. Jones creates the character as an Inupiat not 
through birth, but through his professional activities and 
his ways o f interacting with Inupiat people in culturally 
specific ways (e.g., teasing, lying, evasion, silence, hints, 
practical help, telling stories to make a point, etc.). 

A scene from Shaman Pass illustrates this 
powerfully. It also shows how Jones portrays Active's 
open mind to tradition and cultural difference not as 
an obstacle but as a critical quality of an investigative 
officer. Act ive and a senior policeman, Silver, question a 
suspect, Ca lv in , who lives with his grandmother, Dolly. 
Ca lv in suggested that Uncle Frosty, a mummy stolen 
from the city museum, may have been "made co ld" and 
could be the kil ler o f a body found the day before. Being 
"made co ld" means that a person is in the l iminal state 

between life and complete death, when they are bodily 
dead and no longer capable of interacting with the 
l iving, but have a ghostly presence and possess super
natural powers. 9 

"What was that about Uncle Frosty being 
cold?" Active said. "Is that—" 

"It's just more of this bullshit," Silver said. 
"Superstition from the old days." 

Calvin balanced his cigarette on the rim of his 
coffee cup. "You naluaqmiutm are pretty smart. 
Invent snowmachines, rifles, outboard motor, 
cigarettes. Even naluaqmiiyaaqs like Nathan here, 
I guess. But maybe you don't know everything." 
He looked straight at Active. 

Superstition or bullshit, it was the first piece 
of information, or misinformation, Calvin had 
volunteered. "I'd like to hear about it," Active said. 
"We naluaqmiiyaaqs have to learn all we can." 

There was a loud growl now from Dolly on the 
bed and Calvin grinned again. It was impossible to 
tell i f it signalled approval of Active's interest, or 
satisfaction at the bite from this fish, this gullible 
naluaqmiiyaaq. (Jones 2003:51-52) 

Whi le Ca lv in tells his story of "old time Eskimo 
business" to illustrate how things could have happened 
(which turns out to be a true enough observation, but in 
this instance a ruse), Active watches Dol ly and sees her 
anxiety rise in response to Calvin's telling stories o f the 
past, but relax at the actual content o f it. Observing this, 
Active questions Dol ly alone and mildly intimidates her 
into giving up vital information. 

In contrast to J im Silver, the non-Inupiat city police 
chief o f Chukchi—but like Evans-Pritchard among 
the Azande—Nathan Active realises that in order to 
understand what people did or did not do, he must 
understand their motivation and reasoning, no matter 
what he thinks or believes. He listens and observes 
closely first and foremost; and he respects people for 
their motivations. The interaction above is complex. 
Active turns the taunt o f having his Inupiat identity 
questioned, because he is not quite like the locals, to his 
advantage. Rather than accepting it as a deficit, he uses 
the multiplicity o f who he is for his own purposes. 

This a character can only do when he reflects on 
his interactions and on the way he is perceived; in other 
words, on how he is positioned in relation to others. He 
knows that i f he wants to understand what people say 
to him and how they react to him, he first o f all needs 
to understand who he is to them. Jones achieves this by 
having Active wrestle with the question of who he is. A t 
the same time, he shows Active to be a lot more cunning 
and intimidating than he thinks he is, through his 
tenacity and courage, his ability to sustain silence and to 
think about his actions (e.g., Jones 2003:60). Through 
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such characterisation, Active resembles an investigative 
anthropological fieldworker, combining involved but 
purposeful attuning of self to others, detached rcflexivity 
and self-consciousness. 

Nathan Active maintains relationships with many 
different people and develops his local knowledge 
through these; through them he becomes localised. 
In addition to maintaining a friendly network of 
relations with colleagues, other government officers or 
tradespeople, he has mostly conflicted relations with 
kinspeople through his mother and an ambivalent, non
committal relationship with his girlfriend. In Shaman 
Pass he also visits a local healer with whom he can 
speak freely about his inner life because she is not kin. 
Through these women, he gets to know elders and other 
people who know more about the local personalities 
and history of Chukchi which he needs to understand 
(e.g., Jones 2003:135-61). The people Nathan Active 
speaks to, his informants, do not solve cases for him, 
and often they do not even provide the linchpin piece 
of information. Often they talk to him and help with his 
inquiries while simultaneously trying to steer his actions 
in a particular direction that reflects their involvement 
with people under his scrutiny. They are interested and 
independent agents even when they do come forward 
with information. Active's achievement is to be able to 
respect them in that sense as full persons and not mere 
informants. He acknowledges their intention to help 
him a little but is aware o f their position and his own: in 
relation to each other and in relation to his task." 

This is an affinity the character Active has with a 
dedicated ethnographer conducting long-term fieldwork 
in a community where she is accepted as a slowly 
adapting stranger, at times a mild irritant, at other times 
someone people support—but always essentially a 
figure who is cognisant o f the fact that any knowledge 
she comes by is through developing and maintaining 
relationships with people. Rcflexivity on the nature o f 
these relationships and one's own positioning is part and 
parcel o f this ongoing inter-subjective process which 
undoes the insider/outsider dichotomy. James Weiner 
succinctly defined such relational and reflexive situat-
edness of the investigator as a contrast between socio
cultural anthropology and other disciplines: "...the 
anthropologist makes notions of 'culture' and 'society' 
relational products by virtue of his/her entering into such 
[reflexive] relationships with those people whose lives 
are his/her subject matter. The archaeologist or literary 
critic can project an imaginary alter but this does not 
render their methodology reflexive in [this] sense..." 
(1996:38). Like Hillerman who writes with his Navajo 
readers in mind, many social anthropologists extend this 
reflexive methodology to their writing process (see e.g. 
Strathern 1987). 

Conc lud ing R e m a r k s 
The ways in which Hillerman and Jones reveal culture 
and cultural encounters are quite different, as are the 
characterisations of their protagonists. Hillerman 
draws on the cultural or insider knowledge of his main 
characters and lets us, his readers (outsiders or insiders), 
partake directly and without an authorial voice in their 
thoughts and experiences (see Murray 1997:144-46). 
Jones uses the same literary technique, but his main 
character shares at first glance some qualities with 
outsider readers: both have no cultural knowledge. 
Furthermore, Active not only has a double but a multiple 
and conflicted identity which, through various acts, he 
tries to fashion into a coherent life. But a closer look 
reveals that Nathan Active subverts the very idea o f an 
insider/outsider dichotomy, and he shows the futility o f 
trying to resolve the question " W h o am I?" by clarifying 
identity and being. Rather, his sense o f himself, and 
our (the readers') sense o f him, emerges through his 
activities and actions, especially his responses to others 
and the environment. Hence the world—people (real and 
imagined), the snowmobile, the wind, stories— al l , along 
with his wit and spirit, become part o f that " W h o " . 

Whether this difference between Hil lerman and 
Jones can be traced to differences between Navajo 
and Inupiat culture and the ways in which culture is 
politicised and institutionalised in these societies, is a 
question for another essay. Conceivably, it could be an 
effect o f the processes o f hybridisation and liminality, 
inherent to postcolonial encounters and involvement in 
other people's worlds which, in Homi Bhabha's positive, 
hopeful and expansive sense, change all parties involved 
in the encounter, and which in this case would have 
influenced both authors' compositions. What is certain, 
but cannot be elaborated in more detail here, is that 
both authors' work is informed by different concepts o f 
culture as such concepts have become currency in public 
life as much as in academic anthropological discussion; 
in Jones' work culture is conceived as relational and 
contextualised rather than reified as a source o f identity 
(see Strathern 1994b). 

Christian (2001) defined fictional characters like 
Leaphorn, Chee and Act ive as "post-colonial sites" 
on which complex issues o f power are enacted. These, 
rather than issues o f identity, are a dynamic narrative 
force in both Hillerman's and Jones' novels. Hence 
they provide cultural insights beyond the interpretation 
o f specific unfamiliar cultural concepts and practices. 
They let us partake in their characters' conflicts and 
reflections about exactly how to exercise their power as 
police officers. Through practical and ethical conflicts 
involving the limitations o f their powers, i.e., the agency 
they can assume and the decisions they make, readers 
learn about culturally specific views on crime and their 
perpetrators, and culturally specific ways of appropri
ating the investigation and policing of crimes which 
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undermine simple ideas o f traditional as opposed to 
western, or cultural as opposed to modern. 

Unlike writers o f (non-fiction) ethnography, writers 
of fiction can provide readers with direct access to their 
characters' thoughts and feelings, whereby "a kind o f 
fusion takes place between authorial and character 
viewpoint" (Carter 1982, quoted in Murray 1997:146). 
This kind o f appropriation, representation and claim 
to know is the prerogative o f fiction: it is not only 
unacceptable but impossible in non-fiction ethnography. 
Fiction cannot replace truthful accounts o f real events and 
real people, the bearing o f witness and the reflections o f 
a truthful scholarly writer. I submit, however, that there 
are cultural truths and insights into cultural being which 
it may be possible to convey and make more intelligible 
in fiction than in anthropological monographs and, what 
is more, in ways that possibly bridge cultural difference 
and misunderstanding more effectively. 
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N o t e s 
1. There is also a published German Masters thesis in 

Ethnology, surveying "ethnological content" in Arthur 
Uplield Ngaio Marsh and some other works of detective 
fiction (Putzstuck 1988). 

2. Perhaps the best known example of anthropology framed 
as detection is Derek Freeman's work on Margaret Mead's 
Samoa research. According to Tcherkezoff (2001:62), 
Freeman "substitutes anthropological analysis with a 
detective story about individual agency". Also Brad Shore 
(1982) was inspired to write an ethnography of Samoa as 
a mystery. With a more positive general disposition, Lcssa 
(1975) framed his ethnohistorical research into the identity 
of the islands named "Islands of Thieves" by Francis Drake 
as "ethnological sleuthing" with a "mystery" at the core, 
previously offered hypotheses as "suspects", and crucial 
information as "clues". Sherlock Holmes figures in George 
Dalton's (1965) witty defence of empirical social anthropo
logical research and is worth noting: 

A l l social scientists are either Sherlock or Mycroft 
Holmes. Anthropologists are Sherlock: they go to 
the scene, observe minutely, gather their threads 

of evidence from what they observe and —like 
Sherlock—sometimes reach Paddington before 
reaching conclusions. Economic theorists are 
Mycroft: they do not go to the scene to observe 
minutely. They have no equivalent to field work 
because economists are not concerned with social 
organization or human behavior, but rather with the 
behavior of prices, income determinant, capital-
output ratios, and other impersonal matters relating 
to the performance of nationally-integrated indus
trialized market economies (for which fieldwork 
is unnecessary). (Dalton 1965:58) 

Semioticians linked the concept of close reading to 
Holmesian practice in a volume (Eco and Sebeok 1983, cf. 
Elkins 1996) devoted to discussing deduction, induction and 
abduction (or hypothetic inference) by juxtaposing Sherlock 
Holmes, Auguste Dupin (Edgar Allan Poe's creation and 
arguably the first fictional detective) and the philosopher 
Charles S. Pierce (who also happens to have acted as 
consulting detective on board a steamer from Boston to 
New York in 1879). In a related vein, James Weiner (1996) 
discusses Sherlock Holmes when defending keen empirical 
observation and the inference of culture from its effects. 
Weiner (1996:35, 36) describes Holmes as a "brilliant 
practical ethnographer" who "made a living out of deducing 
the motivational and moral contours of a human personality 
from... material indices", whose "knowledge of human 
habits was geared toward deduction and not induction", and 
whose "theories did service to his particular interests in the 
world rather than the other way around". 

1 would be remiss not to mention here Andrew 
Strathern's (1979) refutation of claims that versions of 
snooping and spying are intrinsic to anthropological 
fieldwork. Such accusations are often tied up with the 
dilemma Nick Thomas (1997) called the Janus-nature 
of anthropology: the double responsibilities towards 
research subjects and towards academic institutions and 
questions. Andrew Strathern (1979:271) rightly points 
out that snooping "is done by outsiders with outside 
interests in mind possibly hostile interests" against which 
he puts forth a strong vision of participant observation 
that "cannot simply be acted out as 'method'" but entails 
"real involvement with, or commitment to, the people 
one is studying". Again then, it is the nature of relation
ships developed and maintained in the field that make a 
difference; the kind of person an anthropologist makes and 
allows others to make him/herself to be. 

3. "Deductive logic, inductive reasoning, close textual 
analysis, the interrogation of evidence, the search for 
incongruities, patterns, and causal relationships: these 
will be found in literary criticism, philosophy, philology, 
history, indeed in a dozen disciplines in the social sciences 
and humanities" (Winks I988:ix). 

4. See e.g. Ball 1976, Browne 1998, Binyon 1989, Christian 
ed. 2001, Fischcr-Hornung and Mueller eds 2003, Gosselin 
ed. 1999, Klein ed. 1999, Knight 2004, Messent 1997, 
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Pepper 1999, 2000. Macdonald and Macdonald (1999) is 
the analytically most differentiated contribution and they 
remind readers: "An initial problem when studying the 
multicultural detective is deciding exactly what 'ethnic' 
means. As one's dialect, one usually perceives ethnic 
difference in others while tacitly assuming one's own way 
as the norm" (1999:68). Particularly in the U.S.A., which 
is the reference point for most of this discussion, the ethnic 
detective, for example a Native American, is subsumed in the 
same category as other "minorities" or "non-mainstream" 
identities and "cultures", e.g. race (in this discussion black 
identity), gender, sexual orientation or such ethnicities as 
Italian immigrant or Jewish identity (see Gosselin 1999, 
Klein ed. 1999, Pepper 2000). A rare European voice in this 
debate (Fischer-Hornung and Mueller eds 2003) introduces 
a conceptualisation of ethnicity dissociated from race and 
associated with regional customs. But here too, the editors' 
fixation on essentialised identity ends in the inevitable 
impasse. They sum up a fictional detective of Turkish 
descent, born and living in Germany who does not speak any 
Turkish and eschews Turkish customs, by: "He is simultane
ously a member and not a member of both cultures [Turkish 
and German]" (Fischer-Hornung and Mueller 2003:11). 

5. For example some of the most popular fictional police 
detectives, lan Rankin's Detective Inspector John Rebus 
or Michael Connelly's Detective Harry Bosch, are 
both strongly connected to the city in which they work 
(Edinburgh and Los Angeles)—they know many different 
milieus, haunts, organisations, the small people and the big 
shakers. At the same time, both characters are aloof in their 
relationships, not inclined to make their intimate relation
ships last, and while they achieve results, they are seen as 
difficult to work with. Harry Bosch is more squarely cast 
in type, while John Rebus is a more complex and conflicted 
character. Rebus has an ongoing friendship with a woman 
officer working on his team which cuts across his tendency 
to mistrust, and while he occasionally sinks into lonely 
drink and despair in his flat, he also has a habit of hanging 
out and taking his drink in a pub. Differences between 
these very similarly positioned fictional detectives may 
reflect cultural differences, and thus the exquisite craft both 
authors show in localising their characters and stories. A 
notable exception to this character type is Cynthia Harrod-
Eagles's Detective Inspector Bil l Slider of Sheperd's Bush 
Station, who is a genuinely warm and good man with some 
personal flaws but a strong morality to solve cases on behalf 
of victims. He has sustained a love relationship since the 
first book of the series and cultivates a close friendship 
with his male sidekick. Readers may feel, though, that at 
times Bill Slider is indeed too good to be true—Harrod-
Eagles is also a writer of historical romantic sagas. 

6. Hillerman's work has attracted considerable critical 
attention (e.g., Browne 1998, Davis 2001, Fitz 1997, 
Goeller 2003, Macdonald and Macdonald 1999) which 
space does not allow me to discuss here. His exploration of 
culture especially has been criticised from various corners: 
for not exploring enough non-ratiocination and Navajo 

mythology in crime solving (Pepper 2000:164-65), for 
romanticising Navajo (Templeton 1999) and most strongly 
by Ward Churchill who called the novels "colonialist 
fiction" (1992:279, quoted in Murray 1997:139). For 
subtle commentary on history and culture in Hillerman see 
Murray (1997), also Knight (2004:191-92) who stated that 
Hillerman explores "through the crimes done in fiction the 
crimes done in history and continuing in the present against 
Native American people". 

7. A telling example (from The Dark Wind, 1982, p. 11, 
quoted in Bakerman): "A complaint from the Office of 
Hopi Partitioned Land to the Joint Use Administration 
Office at Kearns Canyon... produced a telephone call to the 
FBI office at Flagstaff, which called the Bureau of Indian 
Affairs Law and Order Division, which called the Navajo 
Tribal Police Headquarters at Window Rock, which sent 
a letter to the Tuba City subagency office of the Navajo 
Tribal Police. The letter resulted in a memo, which landed 
on the desk of Jim Chee." The non-fictional, real Navajo 
Police Department is the primary police force in Navajo 
land but indeed shares responsibility for law enforcement 
with County Sheriffs, Arizona Department of Public Safety 
Officers, Bureau of Indian Affairs investigators, the FBI 
and the Navajo Rangers and National Park Service. Unlike 
Hillerman's characters, NPD officers would not have sole 
charge of a homicide inquiry under the currently amended 
Major Crimes Act 1885 which gives federal jurisdiction 
to specific major crimes committed by Indians, such as 
murder and other serious assaults, a situation aptly called a 
"jurisdictional maze" (Clinton 1976). 

8. There is a third novel in the series, Amazing Grace, so far 
published only in German translation as Gefrorene Sonne 
(2002). It begins as a missing person case but develops into 
a story of domestic violence and incest. Active is thrown 
into an emotional crisis about his relationships with women. 
Because it is not available in English 1 do not include it in 
this discussion. 

9. I thank Stan Jones (pers. comm.) for clarifying this ethno
graphic point. 

10. Both spellings, nalauqmiut and naluaqmiul ('white 
people'), are used by Jones. 

11. His character and modus operandi reflect the reality of pol ice 
work more closely than the figure of Sherlock Holmes, say, 
or others who are puzzle solvers through a combination of 
observation, deduction, intuition and psychology. In reality, 
and despite the importance of forensic evidence, police 
officers get breaks and solve cases in the main because of 
the information they gather from people whom they cither 
seek out, in their effort to cover all persons involved or 
unwittingly entangled in the crime, or who come forward. 
Forensic and material evidence consolidate a case, enabling 
the effective questioning of a suspect and a conviction in 
court, but as a N Y P D detective quoted in Aaron Marc Stein 
(1976:45) put it: "The detective of fiction depends on clues. 
The police officer depends on informants." 
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Ee-z Reading and the Formation of Words 

LAURIE BAUER Victoria University of Wellington 

Those who know Ann wi l l know her as an omnivorous 
reader and as someone with a prodigious memory for 
what she has read. 1 benefited from this memory, not only 
in linguistics, but also in other ways. A n n introduced me 
to a number o f her favourite fiction authors, who have 
made the periods of relaxation in the last twenty years or 
so much more enjoyable. In particular, Ann's taste ran to 
female authors who write with wit. She introduced me 
to Elisabeth Peters and Joan Hess. I 'm no longer entirely 
sure, but I think I returned the compliment by introducing 
her to Val McDermid (before her recent gorier phase) 
and L i z Evans. One of the benefits I have gained from 
this literary give-and-take is a much greater exposure 
to American idiom. 1 remember Ann's patience in 
explaining the phrase kitty-corner to this poor benighted 
foreigner, and through reading Sue Grafton I've learnt 
about bedroom suburbs (which I would call dormitory 
towns) and milk of tomato soup (which 1 would call 
cream of tomato). 

Independent o f whether the books I've read over 
this period have been by Americans or by Britons (even 
occasionally by Australians or New Zealanders), they 
have been a wonderful source o f new words: not in 
the sense that I don't know them though everyone else 
does, but in the sense that the words are invented on the 
spur of the moment and thus illustrate the productivity 
of morphological processes in English. Sometimes the 
words are not invented in these books, but gain early 
reports in them. Thus I first found arm candy in print in 
the following extract: 

But what they are is arm candy, darling. Look at 
that alte kacher, out with that sweet young thing. 
He must have something, the old bastard. (Block 
2003:43, original emphasis) 

Among these new words, I have, for a number 
of years now, been taking particular notice o f new 
coinages in -ee, the suffix we find in established words 
like employee (as opposed to the suffix in bargee and 
bootee which is probably etymologically distinct). This 
suffix has been the subject o f a number o f studies in 
recent years which have fundamentally assumed that 
-ee is a suffix added principally to verbs, and that the 
derivative formed with -ee denotes a human, non-
volitional participant in the action denoted by the verb in 
the base. So an employee is a person who, independent 
of their desires, finds themselves employed. Since the 
person who does the employing must do so volitional ly, 
the person who is employed is the argument left to be 

denoted by an -ee derivative (see Barker 1998). In this 
paper, I consider some o f these points in the light o f 
recent coinages from my fictional sources. Occasionally, 
some other source is also used. 

The F o r m of the B a s e 
There are a number of instances among my examples 
where the base o f the -ee derivative appears to be a noun 
rather than a verb. Consider, for example, 

At the grungy clubs I preferred there seemed to be 
an unspoken requirement for the clubbees to look, 
i f not verging on the suicidal, at least clinically 
depressed. (Henderson 1996:140) 

It was a goddamned bloody mess, and we were the 
messees. (Ludlum 1997:51, original emphasis) 

"Makes you sick, doesn't it?" Yet these selfsame 
disgustees make a beeline for them when they 
appear.... (Grant 1998:88) 

They knew that when the mob is at the gate the 
mobec should be screaming defiance in a burning 
laboratory. (Pratchett 1998:157) 

...the bondee, is missing. (Evanovich 2003:22) 

In each of these cases (as is so often true in English) 
there is a verb homophonous with a noun, so none of 
them is particularly clear, but the citations from Ludlum 
and Pratchett make specific reference back to a noun, 
and the quotation from Evanovich is making reference 
to a person who has put up a bond. A different example, 
provided below, is clearer, but may be ungrammatical: 

A burglary a few doors away... would make Friday's 
burglary look like part of a string, and Mapes 
an incidental victim rather than a designated 
burglaree. (Block 2004:44) 

The "designated burglaree" is the person from 
whom the burglar has chosen to steal; we might expect 
burglee, since this would use the verbal base rather 
than an agent base. The near-homophony o f burglaree 
and burglary may be a factor which has influenced the 
author in this particular case. The same excuse is not 
available in the next examples, which are the clearest 
examples o f the type. 
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It says here the accidentees had more than forty 
dependents. (Chorlton 1992:101) 

Candor was dangerous to both candorer and 
candoree. (Duncan 1996:139) 

If there are bases which are nouns, the notion that 
the -ee derivative denotes an argument o f the base is 
clearly in doubt, although to avoid such problems, 
it has been suggested that nouns, too, may have their 
own arguments. Perhaps more usefully, Barker (1998) 
suggests that such cases are not problematic because the 
-ee derivative denotes a non-volitional person involved 
in an event involving the base noun: an accidentee is 
involved as a non-volitional participant in an event 
involving an accident and so on. This view seems to 
encompass most o f the examples given above, though 
it is not clear whether clubbees are involved in the club 
non-volitionally. 

We also find instances where the base is not clearly 
either noun or verb, being apparently a bound base, 
usually extracted from a parallel -er or -or word. The 
first example illustrates a word which has become wel l -
established in recent years 

"...she does most of the actual therapy while he sits 
back and plays mentor."... He clicked his tongue. 
"She's not doing too bad as a mentee, is she?" 
(Kellerman 1991:276, original emphasis) 

The next examples are similar in origin, but less 
well-known cases: 

I found myself more therapist with Julie than 
therapee. (Parker 2000:26) 

...in gay A A , where the term pigeon-fucker had 
been coined to label sponsors who took sexual 
advantage of sponsees. (Block 2003:64, original 
emphasis) 

The final example is mostly o f interest because o f 
the variant forms it can take, showing that the form o f 
the base is not always a simple matter. 

In my own defense I can only plead I was as much 
seductee as seducer. (Sanders 1996:3) 

Lady Bella was the seducee, never the seducer, 
and would never overtly flirt. (Moody 1998:100) 

Examples like these can be seen as instances of 
paradigmatic word-formation, where affixes substitute 
for each other in a paradigm. The form seductee, however, 
casts doubt on any such analysis, since it must be derived 
from seduction or seductive rather than from seducer. 

Contex tua l Ancho r ing 
Contextual anchoring is the label given by Baayen and 
Neijt (1997) to the way in which a word is embedded in 
its text, where hints are provided for the interpretation 
of a nonce formation or neologism. Although overt 
contextual anchoring is not a necessary concomitant 
of a new derivative, in my data, new -ee derivatives are 
most frequently anchored by the presence of the corre
sponding -er derivative, as in many of the examples 
already cited, and the following examples. 

"Some guys are just born to have the shit kicked 
out of them." 
"And stomped" said the other. "Like the world 
is divided into stampers and stompee.s and he's a 
stompee." (Dobyns 1998:46, original emphasis) 

...trying to surprise a woman is generally a 
crummy idea... The surpriser's liable to end up the 
surprisee. (Mercer 1998:151) 

The toaster is hoping the toastees will have no 
troubles but little babies. (Sanders 1989:78) 

What is unexpected about this last example is that 
toaster is not used in its established meaning of 'machine 
for making toast', but rather has to be interpreted as 
'person proposing a toast'. 

However, the prompt in the context may not be the 
-er derivative, but the verb which is the base in the new 
word, or even some other derivative from that verb, as in 
the following examples. 

I bop him, get shot by Sarah, who then tells me 
that the boppee was, in fact, her father. (Laurie 
1996:67) 

Rejection without giving offense to the rejectee is 
a delicate art. (Sanders 1996:242) 

M y two guardians—for Ian had somehow 
managed to assume the dual roles of guardian and 
guardee—were adamant. (Hammond 1997:191) 

Occasionally, the anchoring is rather more subtle, as 
in the following example where it is purely semantic. 

"And I don't like the idea of physical violence," I 
replied. 
"The role of hurtee is particularly unappealing," 
he said. (Armstrong 2000:257) 
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The Deno ted a s an A rgumen t of the 
Verbal B a s e 
Where the base of an -ee derivative is a verb, the most 
usual pattern is for the derivative to denote the direct 
object o f that verb. Most o f the examples already given 
illustrate this pattern. Occasionally, however, some other 
pattern is found. 

Pinsky... found the old house rather intimidating, 
as it seemed to be full of people arguing-although 
the arguees would have called it a brisk academic 
interchange. (Gosling 2002:36) 

Here arguee seems to denote the subject o f argue, the 
people arguing; given that these people are also enjoying 
the experience, it seems odd to suggest that they might 
not be volitionally involved in the process. This example 
is correspondingly unusual. In most cases, even where 
the -ee derivative does not denote the direct object o f 
the verb but the object o f a preposition dependent on the 
verb, it denotes a person who is involved in the action 
but not by their own volition. 

The bellower was Harmon Crundall—and the 
bellowee the mysterious Mrs Smith. (Hess 1986:41) 

Just as the bumbling cop points his finger in 
accusation, the pointee falls dead from an obscure 
South American ant venom. (Hess 1986:160) 

There had been a marked deterioration in the 
business and financial performance of a number 
of the investee companies, in consequence of 
which the Company was facing substantial 
potential capital losses. (Letter to shareholders in 
the American Endeavour Fund Limited registered 
in Jersey, United Kingdom, 7 Aug 1995) 

Every enquiree should have a boyfriend who 
collects true-crime stories. (Henderson 1996:102) 

Here the -ee derivative denotes, respectively, the 
person bellowed at, the person pointed at, the company 
invested in, the person of whom an enquiry is made. In 
each case, there is no human direct object involved. 

In the light of examples like arguee, and established 
instances such as escapee, standee, it is interesting to 
find some -er derivatives which may be parallel in that 
the derivative denotes a non-voluntary subject o f an 
intransitive verb. While the first example that follows is 
probably to be read as a matter o f voluntary action, that 
is less clear in the case o f the second: 

We tend to be late marriers in my family. (Ambrose 
1997:60) 

Mrs Potter, ordinarily not a great sigher, sighed. 
(Pickard 1993:4) 

Such instances ( i f indeed this latter example is one) 
are, however, rare and tend to support Barker's view of 
-ee derivatives. 

The H u m a n n e s s of the Referent 
It is generally taken that the referent o f the -ee derivative 
is human, and as can be seen from the examples already 
cited, this tends to be the case. However, in some technical 
fields, this requirement o f humanness can be broken. 

there do not seem to be any strong reasons for 
rejecting the view that the incorporee in Classifier 
NI identifies a null pronominal element. (Spencer 
1993:151) 

Thus the calling program, or caller, puts the 
parameter values in $a0 - $a3, and uses jal X 
to jump to procedure X (sometimes named the 
callee). (Patterson and Hennessy 1998:133, 
original emphasis) 

We have already seen one example, however, where 
the derivative denotes not a person but a company, and 
the example is not unique. 

...a company designed not to be honest and 
industrious, that is, the screwee, but, addressing 
the real world had strictly organized itself to screw 
the screwers. (Savage 1992:91) 

It is not clear whether a company should be seen as 
a grouping o f humans, or whether it should be seen as 
a kind o f personification, rather like the legal notion o f 
a body corporate. Whichever view is taken, it seems to 
provide a crack in the facade o f the human interpretation 
o f such words. The crack, however, is probably not an 
important one. Whenever we find a clear inanimate 
denoted, the suffix used is -er rather than -ee, whether 
the base is a verb or a noun, and despite the association 
o f -er with subject denotation. 

Ramona scanned the structure through binoculars. 
A fixer-upper with a sagging porch roof, it had 
cracked and broken plaster that exposed the adobe 
walls. (McGarrity 2003:186) 

M y burrito looked like a knife-and-forker rather 
than something I should attempt to pick up in my 
hands. (Dawson 2003:199) 
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The Alternative 

It is always healthy to remember that there are alterna
tives to word-formation, and with -ee derivation being 
something of a recent fad outside legal contexts, and 
having been particularly prevalent in American texts 
(the editions cited here have not always made this clear, 
and there are, in any case, some notable exceptions), it is 
worth noting that there are always alternative formations 
available, as the examples below indicate. 

I'm the preacher and you're the preached-at. 
(Barton 1993:114) 

A very important Charlie Muffin rule was always 
to be the manipulator, not the manipulated. 
(Freemantle 2000:168) 

C o p i n g with Phrasa l V e r b s 
Phrasal verbs are always awkward participants in word-
formation. We can see what happens with established 
examples like passer-by and onlooker. Jespersen (1942: 
237) points out also, that waiter is apparently derived 
from wait on somebody, and so the particle has been 
omitted. In less formal varieties, the affix may be 
reduplicated, as in cleaner-upper (Bauer 1983:289) and 
the fixer-upper cited above, apparently in an attempt to 
have the affix both on the verb and on the right-hand 
edge o f the word. The sole result o f this process using 
the suffix -ee in my database is thus o f some interest: 

It was a professional curse—pissing people off. It 
was particularly unfortunate when the pissee was 
a beautiful woman. (Jensen 1999:137) 

C o n c l u s i o n 
There is a very pleasing economy o f effort in being 
able to read enjoyable fiction while remaining in data 
collection mode. There is much that could be said about 
my data collection, illustrated by the examples above. 
In these days o f corpus studies, the problem with my 
corpus is that it is not a replicable one. On the other 
hand, it is enormous, comprising many hundreds o f 
millions o f running words, largely read in toto rather 
than represented by a small 2000-word samples. It 
is relatively homogeneous with regards to genre, but 
that genre is one which attempts to represent everyday 
speech patterns to a greater extent than most, and it 
provides a contrast with the technical and with the self-
conscious journalism which form the backbone o f most 
computer-based corpora. Despite the size o f the corpus, 
the number o f neologisms noted is relatively small. This 
probably says something about the productive use o f 
word-formation in day-to-day language, but is almost 
certainly also a matter o f my own particular focus at 
any given time; it certainly depends upon my noticing 
a particular word as one worthy of citation. One o f the 
very positive things about this method o f data collection, 

though, is that it allows us to see the experimentation 
that goes on before a pattern is completely normalised 
as part o f the standard language. 

Most o f the words 1 cite have not yet made it into 
dictionaries (not even facer-upper for which I have more 
than one attestation and which sounds item-familiar 
to me; mentee is in the Oxford English Dictionary on
line); many o f them never w i l l . Yet they illustrate the 
ways in which speakers are adopting and adapting -ee 
derivatives, show where uncertainties about formation 
lie, and possibly suggest that whatever the final outcome 
in terms o f the apparent grammar of -ee, real speakers 
derive that grammar through a number of heuristics 
which, at the time of coining, may be more important 
than any overall "rule" of formation. In any case, all 
those books which I have read on Ann's recommendation 
have not been wasted: they provide amusement, they 
provide data, and occasionally they provide insight—of 
a linguistic or o f a human kind—as well. 
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A Tale of Ups and Downs in Tokelau 

ROBIN H O O P E R University of Auckland 

A s might be expected from someone who has worked 
in linguistics and lexicography, and who has learnt to 
speak several languages, A n n Chowning is interested in 
words: their history, their meanings, their pronunciation, 
their use and abuse. I share this interest, and since A n n 
came to live in Auckland, I have enjoyed innumerable 
conversations with her about these matters, usually over 
the telephone, frequently triggered by some solecism or 
folk etymology noticed in the daily paper or television 
programmes. Although our conversations may not 
always be characterised by the non-judgmental tone 
considered appropriate for linguists, nevertheless they 
are motivated by linguistic curiosity. So it is fitting that 
I am writing about word meanings for this Festschrift. 
I have chosen two small Tokelauan words, ake 'up ' and 
ifa ' down' . 

Among the post-verbal adverbial particles recon
structed for Proto Polynesian, and widely reflected in its 
daughter languages, are five which are usually referred 
to as "directional": *mai 'toward speaker', *atu 'away 
from speaker', *hake 'upward' , *hifo 'downward ' , and 
*arje 'along, obliquely' (glosses as in Clark 1976:34). 
Four o f these forms are reflected in Tokelauan: mai, atu, 
ake, and ifa. They constitute a closed set and occur in a 
fixed position in the verb complex, after the verb and any 
suffixes but before manner adverbs and intensifiers (see 
Hooper 1996:16). Two, mai and atu, are deictic direc-
tionals, respectively 'towards speaker or deictic centre' 
and 'away from speaker or deictic centre'. The other 
two, ake and ifa, relate to the directions up and down, or 
directions conceptualised as such. In some contexts they 
can function as personal deictics, but more often, as is 
pointed out for their Samoan counterparts by Mose l and 
Hovdhaugen (1992:376), they "signify directions which 
are not determined by the speaker, but are independ
ently given by the event, state or object in question", or 
which are defined by reference to a physical feature of 
the local environment. Like mai and atu (Hooper 2002, 
2004a), ake and ifa exhibit many semantic extensions, 
including the use of ake as a politeness marker. 

Many, perhaps most o f the world's languages, 
including Oceanic languages, use their lexicon of spatial 
terms metaphorically to structure other, more abstract 
semantic domains. Language about the emotions and 
social relationships makes use of the vocabulary of 
space. Even more pervasive is the use o f spatial words 
to refer to time, as in the cliche at this point in time. 

A n influential contemporary approach views 
metaphor as the predominant means whereby abstract 
or non-perceptual areas o f experience can be concep

tualised and talked about in terms of the concrete and 
familiar. Many very pervasive metaphors are related 
to a small set o f image-schemas (Lakoff 1987, Lakoff 
and Johnson 1980, Talmy 2000), which include the part/ 
whole relationship, container relationships, front/back 
orientation, the up/down axis, journeys, and so on. These 
image-schemas represent fundamental physical aspects 
o f human experience and give rise to quite elaborate 
clusters o f metaphors (Lakoff 1987:271-78). 

The present paper is devoted to some o f the extended 
uses o f ake and ifa.' These two directionals turn out 
to be very different from mai and atu, both semanti-
cally and pragmatically. Whereas with mai and atu the 
metaphorical and other extended uses are more frequent 
than uses relating literally to spatial deixis, with ake and 
ifa the reverse is the case. Ake and ifa operate within 
two, or perhaps three, geographical frames of reference 
and are basic to the expression o f spatial reference in 
Tokelauan (Hooper 2004b). B y comparison, tokens of 
the extended senses do not occur in abundance - but 
they are certainly not uninteresting. 

Exper ienta l M e t a p h o r s 
I w i l l start by considering examples of the experiential 
metaphors referred to above. Since basic aspects o f 
human experience occur universally, many metaphors 
derived from them seem somewhat predictable; indeed 
we may initially have trouble thinking o f them as 
metaphors at a l l . In contrast, other metaphorical uses 
can be seen to be motivated but are not at all predictable, 
as shown by the fact that contrasting or at least different 
uses, which also seem well-motivated, can be found 
elsewhere. I first give examples of the more predictable 
types of metaphor. 

The up/down image schema is reflected in the 
following set o f associations: up is more, is good (higher 
status, older, more powerful, healthier) and down is less, 
is bad (lower status, younger, less powerful, unwell). 
Just as with English up and down, there is a tendency for 
ake to be associated with increase and with positively 
evaluated situations, and for ifa to be associated with 
decrease and negatively evaluated situations. (The 
conflation o f older with positive notions and younger 
with less positive notions might seem counter-intuitive 
to some readers, so it is worth pointing out that in most 
contexts where this contrast occurs, it is increased 
maturity rather than old age which is in question, but 
also that age in Tokelau, including old age, is strongly 
associated with higher status.) Possibly related to these 
notions, but also transparently reflecting the movement 
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o f the sun, are the metaphors up is dawn and down is 
nightfall. In the following examples, the reader w i l l 
notice how often the English translations reflect the 
same metaphor as the Tokelauan originals. 2 

1. Malama ake te taeao, pupula ake au. 
light UP SP morning stare UP 1SG 
'The next day dawned, I woke up.' 

References to status provide perhaps the most 
common context for metaphorical uses of the particles. 
A s has been frequently pointed out, the representation of 
relative status in terms o f high and low is not confined to 
language—witness the physical elevation of the pulpit 
and the throne, and the use of a bowed posture to indicate 
humility or reverence. These ideas come together nicely 
in one o f the verbal senses of ifo: 

2. Pō_ ifo 
night DOWN 
'Another night fell.' 

tetahi 
another 

po. 
night 

3. ke atiake te iloa ma te 
C O M P build.UP SP knowledge and SP 
malamalama o tamaiti. 
enlightenment of child 
' . . . so that the knowledge and understanding of children may 
increase.' 

4. Na ko lagona i toku ola ake. 
TA 1SG hear LOC 1SG.POSS live UP 
'I heard it when 1 was growing up.' 

E toka lima matou, 
TA HUM five 1PL .EXCL 
i lalo ifo. 

toka 
HUM 

ia 
four 

LOC below down 
'There were five of us, four younger than me.' 

10. Ko Tui Tokelau he tupua nae ifo ki 
PR T. T. NSP spirit TA bow.down to 
ei ia Tokelau katoa. 
APH ABS T. complete 
'Tui Tokelau was a god that was worshipped by all Tokelau 
people.' 

In this context, ake and ifo are part o f a larger 
structure o f lexical items relating to the high-low 
contrast, including lalo 'below', maualuga 'be high; be 
proud', maualalo 'be low; be humble'. 

II. Ko te La-Falala, 
PR SP L-F 
Fakaofo e i 
F. TA LOC 

ko Al ik i foki o 
PR chief also of 

lalo malie ifo 
below slightly DOWN 

i Al ik i o te La-Tupou. 
LOC chief of SP L-T 
'The La Falala were chiefs of Fakaofo who were somewhat 
subordinate to the chiefs of the La Tupou.' 

Ko au na 
PR 1SG TA 
'I fell sick in F i j i . ' 

tauale ifo 
sick DOWN LOC 

Fiti. 
Fiji 

7. kac tuki ifo lava e te vaega tēia. 
CONJ beat DOWN INT ERG SP group DEM 
'but [we] were beaten down [in argument] by that group.' 

Comparison, a common use of ake and ifo (and o f 
their cognate forms, as commonly reported in descriptive 
grammars of other Polynesian languages, such as Bauer 
1997:359-60, Churchward 1953:209) belongs in this 
category. The greater term in any comparison can be 
marked with ake, and the lesser term with ifo: 

8. Kaumai tetahi uka tuaiti ifo. 
bring.HITHER another fishing line thin DOWN 
'Use another much finer fishing line.' 

9. E tatau Ia ona heleka ake 
TA necessary INT C O M P move.gradually UP 
te kupega - fakalahi ake. 
SP noose CAUS.big UP 
'It is necessary then to let out more of the noose, to make it larger.' 

12. Ia koe na ke hiki kehea 
ABS 2SG NEG.IMP 2SG lift away.CIA 
le fatu na fakatu e o 
SP stone TA CAUS.stand ERG 2SG.POSS.PL 
matua, aua na ko te fakamaualuga 
parent because just PR SP CAUS.high 
ma te fiahili e maua ai. 
and SP DES.best TA obtain APH 
'Let you not drag aside the stone that was erected by your 
forebears, because only arrogance and conceit is gained thereby.' 

Ko koe e fofou ke fano koe ke 
PR 2SG TA wish C M P go 2SG C M P 
tiketike ifo i luga o te nofoa 
sit DOWN LOC above of SP seat 
vaevaeloloa, kae nonofo ake ia Aliki 
leg.PL.Iong.PL CONJ sit.PL UP ABS chief 
o Fakaofo i lalo. 
of F. LOC below 
Tuku tō fakamaualuga ki Al ik i ma toeaina. 
put 2SG.POSS CAUS.high to chief and elder 
'You want to go and sit above on the high-legged chair, looking 
down, while the chiefs of Fakaofo sit below looking up [at 
you]. Put aside your arrogance towards the chiefs and elders.' 
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13. Ko te kikilaga tena o ni atunuku 
PR SP look.NOM DEM of NSP.PL community 
vaivai i lalo ifo o te kikilaga a 
weak LOC below DOWN of SP look.NOM of 
nietahi Malo, e ve ko Tokelau e 
other.PL government TA be.like PR T. ERG 
Niu Hila. 
NZ 
'That is the supervision of weak communities under the 
oversight of another government, such as Tokelau by New 
Zealand.' 

Metonymically related to the concept o f status is 
the idea that sharing is seen as a transfer in a downward 
direction (from those who have more to those who have 
less): 

14. ...oifakahoa ifo ai e te matua ki 
SQ share DOWN APH ERG SP parent to 
te fanau. 
SP child 
' . . . and it is distributed by the parent down to the child.' 

15. E hē tatau ke fakaola ifo ia 
TA NEG necessary CP CAUS.Iive DOWN ABS 
taulelea aua kua fitata oi ta te ō? 
men because TA tired.PL SQ fish SP baitfish sp. 
'Should we not give some fish for the crew since they are 
exhausted from fishing for ōT 

This notion of sharing being "downwards" is 
lexicalised in the verb fakaifo [CAUS.DOWN ] 'to give food 
to returning fishermen'—in hope of receiving fish in 
return. It can also be applied to skipjack fishers giving 
fish to another canoe at sea, specifically to the crew of the 
boat setting the net for the important ō baitfish. this range 
of related uses of fakaifo is summarised in (16) below: 

16. fakaifo l.to give food to returning fishermen; 2. to give fish 
to the canoe which carries the ola, the net for catching the ō 
baitfish [see (15)]; to give fish to another canoe at sea: ' I f you 
are not making a catch, but I am being successful, I go over 
mā fakaifo you, that is I give you a skipjack.' 

Possibly related to considerations o f relative status 
is the use of ake to confer politeness on commands and 
requests, a use which is attested in some Tongic and 
Nuclear Polynesian languages, but does not appear 
in descriptions of Eastern Polynesian languages (cf. 
Tuvaluan aka, Besnier 2000:35; Pukapukan ake, 
Salisbury 2003:249; Samoan a'e, Mosel and Hovdhaugen 
1992:377; Tongan ange. Churchward 1953:203). In this 
use, ake can cooccur with other directional particles: 

17. Faitau mai ake tau mea, Safiti. 
read HITHER UP 2SG.POSS thing S. 
'Please read us your comment, Safiti.' 

I now move to uses o f ake and ifo which we can call 
motivated but not predictable. 

Thought a n d Introspect ion 
One of the most intriguing oppositions between ake and ifo 
occurs in predicates o f thinking. The contrast here seems 
to be related to the degree of explicitness o f the thought. 
In addition to verbs such as mafaufau 'think' and fakalogo 
' feel ' , the verb ve 'be like, be as though' occurs in the 
compounds veake 'say; think' and veifo ' think'. ' Forms 
with ifo tend to refer to pondering and introspection, 
whereas forms with ake are likely to refer to plans for 
future action or other explicitly formulated thoughts.4 

18. Kua fakalogo ifo lava ki o matou 
TA CAUS.feel DOWN INT to 1 PL.EXC.POSS.PL 
tino, kua vaivai... Ia, kua fakalogo ifo 
body TA weak DS TA CAUS.feel DOWN 
kita ki tota tino kua malohi 
1 S G . E M P to 1 S G . P O S S . E M P body TA strong 
lele. 
very 
'We became conscious that our bodies were now weak.... [later] 
Well, I was aware of my poor body, that it had become strong.' 

19. Kua kikila ifo ia kita, ve kua 
TA look DOWN ABS 1SG.EMP be.like TA 
māumau te taimi. 
wasted SP time 
'1 considered mv situation, it was as though 1 were wasting 
my time.' 

20. Mafaufau ifo ai koe - e au afea 
think DOWN APH 2SG TA reach when 
koe ki te pua? 
2SG to SP flower 
You think to yourself then, when will you arrive at the centre 
of the shoal? 

21. Na veifo ia i tona mafaufau, 
TA be.like.DOWN 3SG LOC 3SG.POSS mind 
" K o au e hē fano". 
PR 1SG TA NEG go 
'He thought to himself, "I'm not going".' 

22. E kita hafia iffl e i ei 
TA 1SG.EMP understand DOWN TA LOC there 
te kupu te... 
SP word DEM 
'It is my understanding there is this saying...' 

23. Veake au, ko tenei te mea na hau 
be.like.UP 1SG PR DEM SP thing TA come 
ai au mai Tokelau. 
APH 1SG from T 
'The thought occurred to me, this is the reason 1 came here 
from Tokelau.' 
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24. Veake au, kua tatau ona fai 
be.like.UP 1SG TA necessary C O M P make 
he fale. 
NSP house 
'I decided it was time I bought a house.' 

25. Ia koulua na veake ko au he 
ABS 2DL NEG.IMP be.like.UP PR 1SG NSP 
ataliki e hē ko iloagia 
son TA NEG 1SG.ERG know.CIA 
to tatou va. 
1PLINC.POSS space 
'As for you two, don't think that I'm a child who doesn't 
understand our relationship.' 

Percep t i on ve rbs 
Perception verbs and in particular kikila ' look ' have 
contrasting uses with the two particles. Kikila ifo nearly 
always refers to a literal looking down, and here ifo is 
directional in meaning. (In cases like (19) above, the 
entire expression is figurative—kikila refers to a mental 
act.) Kikila ake on the other hand, along with other verbs 
denoting observation, has a common connotation o f 
'observe w e l l ' , 'take note' or 'pay attention'. 

26. Kafai koe e kikila ifo (I) ki te tino o 
when 2SG TA look DOWN to SP body of 
atu e i ei na uiga iēnā, e 
skipjack TA LOC there S R P L nature DEM TA 
gahelehele ma te paku loa oi tafiti loa, 
scratched and SP fall then SQ jump then 
kikila ake (2). e hē he taumanu. 
look UP TA NEG NSP feeding.flock 
'When you look down (I) at the skipjacks' bodies and they are 
that way, scratched, and when landed they immediately start 
jumping round, take note (2), this is not a skipjack school.' 

27. Ko kitātou tima e hukehuke. Matau ake te 
PR 1PL.INC all TA examine observe UP SP 
ika tenei ko te humu. 
fish DEM PR SP triggerfish 
'Let us all study closely. Take note of this fish, the triggerfish.' 

28. Kikila ake! Ko te uaealehi na hau i 
look UP PR SP telegram TA come LOC 
Niu Kaletonia! 
New Caledonia 
'But note! The telegram had come from New Caledonia!' 

29. Na kita maua ake na faiga iēnā. 
TA 1SG.EMP obtain UP SP.PL do.NOM DEM 
'I have observed those practices." 

30. Ko au Ia ka fakahaga ake ki te 
PR 1SG INT TA CAUS.face UP to SP 
tokalua tenei. 
HUM.two DEM 
'I am now going to direct my attention to these two people.' 

These expressions are extremely numerous. 
Related to 'observe' is ' reveal ' . We can note here the 
very common expressions mea ake 'show (me)' and its 
compressed form meake' then sudden I y ' , ' lo and behold!' 
In the following passage, revealing is accompanied by a 
status-loaded situation to which ake is also appropriate: 

31. Ko na mea uma lā iēnā e ke lipotia ake 
PR SP.PL thing all INT DEM TA 2SG report.CIA UP 
ai i tau kikila ma tau 
APH LOC 2SG.POSS look and 2SG.POSS 
hukehukega ki te tuākau, e kavake ai 
examine.NOM to SP ocean TA take.UP APH 
au fakamatalaga hako iēnā ki na 
2SG.POSS.PL explanation true DEM to SP.PL 
toeaina. 
elder 
' A l l those things you report on. on the basis of your 
observation and your analysis of the ocean, and you take 
those considered explanations of yours to the elders.' 

S e c r e c y 
On the other hand, ifo seems to have an association 
with contexts involving secrecy. It is tempting to see a 
thematic connection between secrecy and introspection 
or even between secrecy and nightfall, but these 
impressions must be interpreted warily. 

32. E lata te fale o Folau ki te malae, e 
TA close SP house of F. to SP malae TA 
nofo ifo i tona fale e 
stay DOWN LOC 3SG.POSS house TA 
mataki ifo na takaloga. 
watch DOWN SP.PL play.NOM 
'Folau's house was close to the malae, he stayed (lay low) in 
his house and watched the game. 

33. Kua mataku i na tino mātutua. Kua 
TA fear LOC SP.PL person senior.PL TA 
hē toe fanaifo lele ki gātai. 
NEG again go.DOWN INT to seaward 
Kua nofo ifo lava i gāuta i te 
TA sit DOWN INT LOC inland LOC SP 
tafato. 
reef-edge 
'[of a junior fisherman who has foul-hooked a skipjack] He 
is fearful of the senior men. He doesn't go right out to sea 
again. He just hunkers down inshore near the reef ledge.' 

The following passage is about the type of 
fisherman who w i l l attempt to deceive other fishers 
about a good fishing spot. (In this long example I have 
dispensed with morpheme glosses, and have underlined 
the corresponding passages in the text and translation.) 
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34. '[There is a very dubious practice of a certain sort of person, 
like this: when he gets to a good coral head and the cod are 
biting well, that fellow just leaves. He doesn't remain, but he 
moves off and goes forward.]' 

Fano ai oi nofo ifo i mua. Veake ai Ia na tino iēia kua ki 
latou maua te lapa tena, 
'He goes off and he remains-down ahead. The people who 
have reached that same coral head think 

ko te ala kua nofo ifo ai te tino tena i mua, ko tona uiga, kua 
ia mauagia foki he lapa. 
'that the reason that man in front remains-down there, is that 
he has found a [good] coral head. 

Kae hēai. Kae ko te mea, e nofo ifo ai; ko koutou ke ōatu. 
'But this is not the case. The reason he is remaining-down 
there is so that you will go away. 

Oi momoli ai koutou, kua momoli, momoli mamao lele, oi 
toe foki ifo ai Ia te tino tena ki te lapa. 
'And so your group goes on, goes on, goes on a considerable 
distance, and then that man returns-down again to the 
[previous] coral head.' 

In this passage we can rule out ifo as a topographical 
directional, since the deceitful fisher's movements in 
both directions are ifo. 

A s p e c t 
We can only make a confident interpretation of aspectual 
meaning, or any non-literal meaning, when literal 
directional meaning can be ruled out. There may be 
cases where both literal and figurative meanings seem 
to reside in the one predicate, but these are not on their 
own admissible as evidence o f aspectual meaning. 

In Tokelauan, completeness, coming about, or 
continuation can all be conveyed by ake. It often has 
a continuative force similar to that o f mai (see Hooper 
2002), but less imbued with relevance to the deictic 
centre. Compare (35) with (36), in which the cautionary 
tone conveys more affect and mai is used: 

35. Ko tona uiga, e logona ake 
PR 3SG.POSS meaning TA catch.fish UP 
na vaka kae ko koe e mamao lele. 
SP.PL canoe CONJ PR 2SG TA far INT 
'That means that the (other) canoes are pulling in fish while 
you are far off' (PTF 47) 

36. Na meake e logona mai te 
lest lo-and-behold TA catch.fish HITHER SP 
fuavaka, kae ko koe e mamao lele. 
fleet CNJ PR 2SG TA far INT 
'Let it not be apparent that the fleet is pulling in fish while 
you are far off.' 

In (37), ake follows the verb fakaau 'persevere', 
and in (38-39) the notion o f continuation is combined 
with increase in intensity: 

37. Kua toli ki lalo te kupega ki te tai; 
TA throw to DOWN SP net to SP sea 
fakaau ake ai ma fakaau ake ai lava. 
persevere UP APH and persevere UP APH INT 
ka taumafai nei Ia ke hiki ake. 
TA try now INT C M P lift UP 
'The net has been let down into the sea; you persevere and 
persevere at it. then you try to haul it up.' 

38. Kae fakatu atu e au na 
CNJ CAUS.stand FORTH ERG 1SG lest 
fakahctonu ake foki. 
confusion UP too 
'But 1 make a proposal, lest there be further confusion.' 

39. E tama piha ake lava ni tamaliki. 
TA a.little noise UP INT NSP.PL child 
'The children were making a bit more noise.' 

Sometimes ake has connotations of completeness or totality: 

40. Kua lagona e te tautai te mā, 
TA feel ERG SP fisher SP shame 
ma te mataku. Fanake ai Ia, 
and SP fear go.UP APH INT 
kua halo ake. 
TA wipe UP 
'The fisher experiences shame and fear. He goes up inland, 
he is completely wiped out.' 

A n inceptive sense may be related to a verbal use of 
ake meaning 'start, come about, restart', especially used 
of fishing seasons. The verb is exemplified in (41) and 
the adverbial in (42): 

41. he tai-atu kua ake mai.... pe he 
NSP season-skipjack TA UP HITHER Q NSP 
taumanu fatoa ake mai 
feeding.flock just UP HITHER 
'a skip-jack season which has begun .... or a flock of 
feeding-birds which has just started up' 

42. Ko na aho foki ia na mapuna ake 
PR SP.PL day also DEM TA emerge UP 
ai na Kalapu. 
APH SP.PL club 
'It was in those days too that the Clubs emerged.' 

Other L a n g u a g e s 
I have presented data from Tokelauan, but it is worth 
pointing out that in some other Polynesian languages 
quite different idiosyncratic uses of ake and ifo can be 
found. In Eastern Polynesian languages there has been 
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a flowering o f temporal and aspectual uses. In Tahitian 
(Coppenrath and Prevost 1974:183-86) and Hawaiian 
(Elbert and Pukui 1979:91-93) the predominant signifi
cance o f the particles is temporal: iho referring to 
immediate past or future, a'e to more remote past or 
future. Both the Savage (1962) and the Buse (1996) 
dictionaries o f Cook Islands Maor i give a fascinating 
list o f meanings for ake, most o f them aspectual or 
comparative, but not including 'up ' . Cook Islands 
Maori i'o has a verbal use with the meaning 'bend 
down, go down' , but the post-verbal particle appears to 
have a mainly temporal function, meaning ' fol lowing 
on directly in time or space', or 'just now, just past' 
(cf. Tahitian). Salisbury (2003:241-53) records that 
in Pukapukan the 'up ' meaning o f ake is rarely found, 
and she illustrates aspectual meanings similar to those 
recorded in Buse. Even more striking, the Pukapukan 
reflex o f P P N *hifo, io, has become completely restricted 
to adversative clauses and other contexts suggesting 
misfortune. What was the metaphorical vehicle has 
become the predominant meaning. 

Onward or Upward: Ingressive Aspect in 

Futunan and Tokelauan 

I w i l l conclude with a comparison o f ingressive construc
tions using directionals in Tokelauan and Futunan. 4 

I demonstrated in Hooper (2002) why in Tokelauan 
atu ' forth' is compatible with constructions denoting 
the commencement of an action, or ingressive aspect. 
Futunan data shows that in that language it is the 'up ' 
morpheme which is associated with ingressive aspect.5 

In these two languages we find what is patently the same 
idiom: there is a small set o f verbs, usually followed 
by a directional particle, which function as aspectual-
isers with the meaning 'set about [doing something]'. 
The only difference is in the choice of directional. In 
Tokelauan the structure is as follows: 

Tokelauan: 
43. ( T A ) V E R B atu NPy C O M P oi V E R B ( N P ) 

[intr] 'forth' [actor] [SEQ] [+action] [ABS] 
[active] [ABS] [actor=y ] 
tago 'seize' 
fakahaga 'face towards' 
tu 'stand' 

This structure most often occurs in narrative 
clauses, which seldom contain a tense-aspect marker. 
The second verb is usually a transitive (ergative) verb, in 
which case the absolutive patient N P is usually present, 
but intransitive verbs also occur in the complement. 

44. Fakahaga atu foki te Hape oi vele 
face:toward FORTH also SP clubfoot SQ clear 
te vao. 
SP undergrowth 
'Clubfoot set to and cleared the undergrowth.' 

45. Fakahaga atu foki te Faipule ma Foua 
face:toward forth also DT pastor and F. 
oi fai te fakaleleiga. 
SEQ do DT reconcile-NOM 
'The Faipule and Foua set to and made a reconciliation.' 

Moyse-Faurie (2000) describes a Futunan 
construction which takes the following form: 

Futunan: 
46. (TA) Auxiliary V E R B ake Npy C O M P O V E R B N P 

[intransitive] 'upward' [ABS] [transitive] [ABS] 
matuli 'turn round' [agent] [agent =j] [patien 
'au 'come' 
'aga 'face toward' 
ifo 'go down' 

(based on Moyse-Faurie 2000) 

In the Futunan data the verb mafuli 'to turn, turn 
around' in this construction is frequently followed by 
ake. In both languages the complementiser, oi or o, 
indicates a sequential event, and frequently implicates 
a purposive one. In both the Tokelauan and Futunan 
examples the literal meaning of the first verb is partially 
or completely bleached; that is to say, sometimes it is 
compatible with the context, but frequently it is not 
compatible. In Futunan the directional particle is not 
such an integral feature o f the idiom - the "auxiliary" 
verb sometimes occurs without it. 

47. Mafuli ake Iātou o pu le tasi a 
turn UP 3PL C M P light SP one POSS 
'umu 
oven 
'They set to and prepared another oven.' (Moyse-Faurie 
2000, example 21) 

48. Mafuli ake le vasua Ia aia o 
turn UP SP clam INT DEM SQ 
fakama'u, piki, piki ai, ma'u 'oki. 
CAUS.fixed hold.fast APH fixed completely 
'That giant clam set about shutting tight, grabbing, grabbing, 
completely caught.' (Moyse-Faurie n.d., 4/20) 

49. Mafuli ake a ia o to'o le kumete Ia. 
turn UP ABS 3SG SQ take SP bowl INT 
'He set to and grabbed the boat.' (Moyse-Faurie n.d., 11/43) 

Both intuitively and on the basis o f idiomatic 
usage we can accept that 'up ' rather than 'down' , and 
'forth' rather than 'hither' , are notions compatible with 
the commencement of an action. This small exercise 
in comparative syntax provides a good example of an 
unpredictable but not unmotivated metaphorical element 
in a grammatical construction. 
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Notes 
1. My observations are based on occurrences of the particles in 

a 100,000 word corpus composed of fifteen texts in various 
discourse types, including autobiographical and historical 
narrative, procedural discourse, discussions in village 
meetings, traditional tales and sermons. The material was 
recorded at various times between 1970 and 1986. It is 
all spoken Tokelauan apart from the historical narrative, 
which was composed directly onto a manual typewriter. 
Ake and ifo occur with far less frequency than mai and 
atu. The corpus yielded over 2000 tokens of mai and atu 
but less than half that number—948—of ake and ifo. The 
frequency of ake and ifo is also highly context dependent; 
texts concerned with line fishing carry many references to 
the vertical axis; and a text about the ambushing of female 
turtles when they come ashore to lay eggs has many tokens 
of ake 'inland' and ifo 'seaward'. On the other hand texts 
concerned with village politics or education display mainly 
extended uses of the two particles. A l l examples in the 
paper are from this corpus except for (21), which is from 
the Tokelau Dictionary entry for veifo. 

2. The following abbreviations are used in the interlinear 
glosses: 1: 1st person; 2: 2nd person; 3: 3rd person; A B S : 
absolutive marker; A P H : anaphoric particle; CAUS: 
causative prefix; C M P : complementiser; CNJ: conjunction; 
D E M : demonstrative; DES: desiderative; DS: discourse 
particle; EMP: empathy pronoun form; E R G : ergativc; 
E X C : exclusive; H U M : human numeral prefix; IJ: inter
jection; INC: inclusive; N E G : negative; INT: intensifier; 
LOC: locative preposition; N E G : negative particle; N O M : 
nominalising suffix; NSP: non-specific determiner; PL: 
plural; POSS: possessive; PR: presentative; Q: question 
particle; SG: singular; SP: specific determiner; SQ: 
sequential conjunction; TA: tense/aspect particle. 

3. In addition to veake, many verbs of speech are followed by 
ake. This is particularly so when the more direct personal 
deixis of mai or atu would be inappropriate. 

4. The choice of Futunan was dictated by a practical consid
eration: the availability of high quality data. Work of this 
kind requires a large corpus of recorded text, and Claire 
Moyse-Faurie generously supplied me with contextu-
alised examples of the directional particles culled from her 
Futunan corpus. 

5. The reader is invited to consider English phrasal verbs with 
aspectual force, such as fire away (= begin talking), or start 
up, both ingressive, as opposed to settle down, simmer down. 
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The Odd Couple: An Unusual Kin Term in Aneityum 

J O H N LYNCH University of the South Pacific 

Aneityum is the southernmost inhabited island in 
Vanuatu. The current population o f the island is around 
1000 (which includes some people from other islands), 
but there are also Aneityumese l iv ing in the national 
capital, Port V i l a , and elsewhere in the country. This 
represents a significant increase after a severe decline: 
a population of about 3600 in the mid-1850s declined 
to a low of just 186 in 1941 as a result o f outbreaks 
of measles, influenza, whooping cough and dysentery, 
often exacerbated by cyclones (Lynch 2001:3, Spriggs 
1997:258-259). Currently, just one language (Anejofn) 
is spoken on the island, though Anei tyum may have 
been more linguistically diverse in the past. 

The kinship system of Anei tyum is an extremely 
interesting one, in a number of respects. Because of 
the requirement that one should normally marry a 
cross-cousin or certain parallel cousins, the same terms 
may refer to both consanguineal and affinal relatives; and 
a special kin term has been developed to refer to relatives 
who have not married "normally". Yet the system also 
contains a number of gender-based imbalances, which 
wi l l also be discussed in this paper.1 

Regulat ion of Mar r iage 
There has been little anthropological work carried out on 
Aneityum, and in the area of marriage regulation there is 
some confusion between the few published sources and 
oral tradition as to what the system actually was. (Due 
to Western influence, the system today is more laissez-
faire, with selection of a marital partner no longer being 
dependent on kin relationships.) 

Lawrie (1892:709) is unfortunately rather vague 
on this subject: "They usually married within the tribe, 
although not in blood relationship, yet the children of a 
brother and sister may marry, while the children of two 
sisters were looked on as brothers and sisters." It is not 
clear from this which relationships were proscribed as far 
as marriage was concerned and which were not. However, 
the statement that they "usually" marry "within the tribe" 
suggests a preference for marrying certain relatives, 
and the general phraseology suggests that cross-cousin 
marriage was allowed, and probably preferred, but that 
parallel-cousin marriage was prohibited. 

Humphreys (1926:108) is more specific, though 
according to informants not completely accurate: "The 
only restriction to marriage is with a near blood-re
lation, and marriage seems to take place within the tribe 
in most instances. Cross-cousin marriage is allowed, but 

not that with the daughter o f the father's brother or the 
mother's sister". Taking this in connection with Lawrie's 
statement, it would appear that outside observers 
noted that marriage was generally endogamous, that 
cross-cousin marriage was the norm, and that marriage 
o f parallel cousins was prohibited. 

Both of these writers seem to indicate the normalcy 
o f endogamous marriage. Older Aneityumese confirm 
this, but their accounts o f traditional marriage vary in 
two important respects:2 

(a) Rather than saying that marriage was most frequently 
within the tribe, they are a little stronger than this: 
marriage with a cousin was the rule (though there 
could be exceptions). 

(b) They are also quite clear that marriage was allowed/ 
preferred with the child o f the mother's sister—i.e., 
that the only prohibition was marriage with one's 
father's brother's child. 
A n examination o f the kinship terms o f Anejoiri w i l l 

show that oral tradition is probably more correct: that is, 
that marriage within the clan was virtually required, and 
that only marriage with one's father's brother's children 
was prohibited. 

Kin Termino logy 
A n examination o f kinship terminology seems to 
confirm this view, although the system is somewhat 
"unbalanced". Relevant k in terms appear in Figure 1 ? 

In the first ascending generation, all females 
are called risi-k. Ego's father and other males related 
through the father (whether by descent or marriage) are 
called etma-k, while males related through the mother 
are called mata-k. 

When we come to Ego's own generation, we find the 
following: 

Table 1. Children of same parents or of one's father's brother: 

etwa-k male or female speaker—sibling of same 
sex as speaker (child of same parents or 
of one's father's brother) 

nalahen era-k male speaker only—sister, father's 
brother's daughter 

natarftah era-k female speaker only—brother, father's 
brother's son 
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Table 2. Children of other "uncles" and "aunts" (father's 
sister, mother's brother, mother's sister) who I wil l refer to as 
"cousins": 

nega una-k 

ega-k 

nataWth una-k* 

male or female speaker—"cousin" of the 
same sex as speaker 

male speaker only—female "cousin" 

female speaker only—male "cousin" 

Table 3. Spouses and affines: 

ega-k 

natairih una-k 

male speaker only—wife, wife's sister; 
wife of any male "cousin" referred to as 
nega una k 

female speaker only—male "cousin" 

Thus, the term ega-, used to refer to marriageable 
females o f a male Ego's generation, is also used with 
the meaning 'wi fe ' ; and similarly natafftn una-k, used to 
refer to marriageable males of a female Ego, is also used 
with the meaning 'husband'. 

The structure o f the kinship system in Ego's 
generation thus confirms the oral tradition, which states 
that one can marry all "cousins" except the children o f 
one's father's brother. This is confirmed by the terms 
used in the first descending generation: inhal una-k 
refers to my chi ld (male or female) and also to the 
children of my father's brother's children; nohowanig 
una-k refers to the children o f all other "cousins". 

There is, however, an element of contradiction in this 
system. While the children of someone I call mata-k are 
always referred to by the "cousin"-type terms (ega-k, nega 
una-kand natdmh una-k), I distinguish between the children 
of my father's brother and my father's sister's husband, 
even though I refer to both of those men as etma-k. 

The Te rm numulai 
There is one term, which perhaps more than any other 
illustrates the importance o f marriage in any discussion 
of Anei tyum kinship. This term is numulai, defined in 
the dictionary as a "relative who has made a 'wrong ' 
marriage, and is now related in two different ways" 
(Lynch and Tepahae 2001:247). This term refers to a 
person who has changed his or her relationship to the 
speaker by means o f an "irregular" marriage. 

Let us take an example, illustrated in Figure 2, which 
incorporates only part o f Figure 1, and in which there is 
a male Ego. According to the normal rules o f marriage, 
I should marry any o f the females in that generation 
whom I call ega-k, some o f whom are marked in bold 
in Figure 2. I cal l my wife's father either mata-k ( i f he 
is my mother's brother) or etma-k ( i f he is my father's 

sister's husband); in either case, my wife's father calls 
me inhal una-k 'my ch i ld ' , which encompasses both the 
blood and the affinal relationship. 

However, imagine that I choose instead to marry 
someone in a different generation—say someone 
whom I call nohowanig una-k (in the first descending 
generation), given in italics in Figure 2. Should I do so, 
my father-in-law and 1 are now in a quandary: 
(a) B y blood, I should call him etma-k or mata-k and 

he should call me inhal uha-k (as we would have 
continued to do had I made the "right" marriage). 

(b) But because I have made a dispreferred marriage, 
and married my niece (his classificatory grandchild) 
rather than my cousin, I should call him etpo-k 'my 
grandfather' and he should call me rfiapo-k 'my 
grandchild' . 
Thus following my marriage, i f my father-in-law 

calls me inhal una-k, he is recognising our blood tie 
but in a sense ignoring or disapproving of my marriage. 
If he calls me mapo-k, however, he is recognising my 
marriage but in a sense denying our blood tie. This 
quandary is resolved by using neither term. Instead we 
now refer to each other as numulai era-k 'my relative 
whose relationship to me has changed as a result of an 
irregular marriage'. 

The term numulai is a compound, derived as follows. 
Numu is the nominalised form of the verb umu ' l ive, be 
al ive ' , and thus numu refers to ' l iv ing person (or thing), 
one who is alive' . The second part o f the compound is 
the verb lai, which means 'to grow or develop in an 
unexpected way' , and is generally used o f plants and 
trees that are much shorter or taller than the norm, or 
which have developed flowers of the 'wrong' colour, or 
leaves o f the 'wrong ' shape, or fruit which do not look 
like 'normal ' fruit, etc. Thus in the sentence 

Et lai intal enaa. 
3singular grow.unexpectedly taro that 
'That taro grew in an unexpected fashion.' 

the taro referred to might be much bigger (or smaller) 
than expected; or it might have leaves or a corm of an 
unusual shape, size or colour—in other words, it is 
different in some obvious way from the norm. 

So too is a relative whom 1 call numulai era-k—a 
person whose relationship with me has developed in 
an unexpected way. This person is different from the 
norm, because he or she has not married a preferred 
marriage-partner, but has married a relative in some 
other category.5 

Other Imba lances 
There are two other imbalances in the Anejoffi kinship 
system, one lexical, the other grammatical. Both of 
these are gender-based, in the sense that the "same" 
(i.e., mirror-image) relationships are treated differently 
from male and female viewpoints. 
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Figure 1. K i n terms. 
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Figure 2. Regular and irregular marriage patterns. 
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Anejofn has a term hodna-k used only by female 
speakers to refer to a sister-in-law: brother's wife or 
a husband's sister. There is no corresponding distinct 
term used by males to refer to a brother-in-law: sister's 
husband or wife's brother. For these affines, males use 
the term nega una-k which is used to refer to all same-
sex cousins. There is thus a greater amount o f specificity 
in female kin terminology than in that used by males. 

Perhaps o f more interest is the grammatical 
"imbalance". The kin terms listed in Tables 1 and 2 
involve three different possessive strategies: direct (as 
in etpo-k 'my grandparent'), passive or subordinate (as 
in natahen era-k 'my sister') and active (as in inhal una-
k 'my chi ld ' ) . There is a cline of controllability involved 
in such constructions, with the possessors having least 
control over the fact o f possession in direct construc
tions, and the most in active constructions, as illustrated 
below with non-kin nouns. 
1. Direct constructions are used with body parts 

(nijma-k 'my hand', nitjini-k 'my head'), parts o f 
things (neri-n 'its l ea f , inlii-n 'its inside'), and 
other things closely attached to one or over the 
possession o f which one has no control (nida-k 'my 
name', nesga-k 'my spirit '). 

2. Passive or subordinate constructions are used with 
parts o f the body or o f things which are removable 
or transitory (inja era-k 'my blood ' , intapnes era-
n 'its l i d ' , ninagai era-k 'my fingernail'), or with 
nouns which represent things done to or about the 
possessor (inyipal era-k 'my story - the one told 
about me, not the one I am telling'). 

3. General active constructions are used when one has 
control over the fact o f possession, like niofn una-k 
'my house', naif! una-k 'my knife ' , inpas una-k 'my 
axe', etc. 6 

Certain aspects o f the Anejotfi kinship system 
appear to reflect these distinctions quite nicely. For 
example, relatives in the first and second ascending 
generations are all directly possessed, presumably 
because I have no control over their relationship to me. 
M y sibling o f the same sex as me (etwa-k) is presumably 
somehow closer to me than my siblings of the opposite 
sex (natahen era-k, nataman era-k), and this is marked 
by the contrast between direct and subordinate construc
tions. Since I obviously am actively involved in the 
procreation o f children, then my sons and daughters are 
actively possessed: inhal una-k. But I have no control 
over the fact o f whether they have children or not, so my 
grandchildren are directly possessed: nlapo-k. 

So far, so good. However, in one area there is a clear 
imbalance. A male speaker's wife and other marriageable 
cousins are directly possessed—ega-k; but a female 
speaker's husband and other marriageable cousins are 
actively possessed—natamn una-k. One might interpret 
this as reflecting the fact that males had less choice in 
terms of who they married than females did. However, 

there is nothing in oral tradition or in the literature 
that would suggest this. Humphreys (1926:107-8), for 
example, says: "Marriages are arranged by the chiefs 
. . . The marriage is often planned soon after the birth of 
a female chi ld, but the girl does not go to live with her 
affianced husband until she has reached puberty." If this 
is correct, then there seems to be very little choice as to 
a marriage partner by males and, from what Humphreys 
says, none at all by females. But in that case, it is 
difficult to fathom out why these directly corresponding 
kin terms are possessed in such radically different ways. 
Does this asymmetry naturalise a woman's destiny to be 
a wife, while encoding a degree of choice involved with 
becoming a husband? Further anthropological work on 
Anei tyum is probably necessary to resolve these and 
other issues. 
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N o t e s 
1. I am pleased to be able to dedicate this paper to Ann 

Chowning, whose contributions to Melanesian anthro
pology and linguistics have been enormous. 

2. I am grateful particularly to Philip Tepahae, for many years 
the Vanuatu Cultural Centre fieldworker on Aneityum, for 
discussions on this topic. 

3. The symbols fn, fi and g represent respectively the 
labiovelar, alveopalatal and velar nasals /mw/, /_p/ and /rj/; 
p represents the labiovelar stop /p*V; and d represents the 
voiceless dental fricative /9/. A l l kin terms are given with 
the first person singular suffix -k (thus 'my X ' ) , though 
in section 5 some non-kin terms are given with the third 
person singular suffix -n (thus 'his/her/its X ' ) . Some 
nouns take this suffix directly, some suffix it to the passive 
possessive marker era-, and others suffix it to the general 
active possessive marker una- (see note 6 below). The lists 
of terms in Ego's generation will be explained below. 

4. Note that this is very similar to the term nataman discussed 
in (1) above, and is probably derived from it. However, it 
is not the same term. 

5. Miriam Meyerhoff (pers. comm.) provides anecdotal 
evidence about the socially problematic nature of the 
numulai relationship. An Aneityumese woman of her 
acquaintance (let's call her A) referred to another woman 
B as "aunty" in Bislama. B then married A's husband's 
older brother, and they became numulai. A became so 
cross about this, and the situation was so confusing with 
respect to seniority, that she actually didn't speak to B or 
her husband for a number of years. 

6. I use the term general active, since there are other active 
possessive constructions used with food drink, traditional 
land etc. 
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The Morphology of Some Ocean ic Plant N a m e s 

M A L C O L M D. ROSS Australian National University 

This paper describes ways in which Oceanic speakers 
have coined new names for trees and plants. The 
inferences reported here have emerged during work to 
reconstruct the tree and plant names used by speakers 
of early Oceanic languages. This work, in turn, is part 
of the Oceanic Lexicon Project, a project which aims 
to reconstruct the terminologies used by speakers 
of Proto Oceanic (the language ancestral to most o f 
the Austronesian languages of New Guinea, Island 
Melanesia, Micronesia and Polynesia). 1 N o one can 
work on the reconstruction of Proto Oceanic flora names 
without being very aware o f following in the footsteps 
of A n n Chowning, who has pioneered this endeavour 
(Chowning 1963, 2001), and so the topic of the present 
paper seems an appropriate contribution to a volume in 
her honour. Ann has also made a significant contribution 
to the Lexicon Project itself through her influence on the 
work of the present writer, and in the detailed assistance 
she continues to give to those working on the project. It 
is a pleasure to dedicate this short paper to her. 

Over a hundred Proto Oceanic names o f trees and 
plants have been reconstructed (Ross, forthcoming), but 
we can infer from the inventories o f present-day languages 
that there must have been many more. M y purpose here 
is not to present these reconstructions (although some 
of them appear illustratively below), but to examine the 
reasons why Proto Oceanic names for some trees and 
plants cannot be reconstructed and to show how Oceanic 
speakers have created new names for them. 

I w i l l assume here that there are three primary 
subgroups of Oceanic languages: Western Oceanic, 
Admiralties, and Eastern Oceanic. The reasons for this 
subgrouping have more to do with conservativeness in 
reconstruction than with a conviction that Proto Oceanic 
underwent a straightforward three-way primary split (see 
Ross, Pawley and Osmond 1998:7-11; Ross, Pawley 
and Osmond 2003a:6-l 1). A term is reconstructed for 
Proto Oceanic i f reflexes are found in two of the three 
subgroups, provided that the languages are not close to 
the Western/Eastern Oceanic border which runs through 
the Solomon Islands. 

G a p s in the Recons t ruc ted Pro to 
Ocean i c Terminology 
Although 140 reconstructions of names o f floral genera 
and species have been made for Proto Oceanic, Proto 
Western Oceanic and Proto Eastern Oceanic, there 
are a number of genera/species for which no recon
struction is possible except within small subgroups 

o f languages. Some of these are quite salient features 
o f the environment, are found across a wide region of 
Oceania, and do not appear to be recent introductions. 
They include Dillenia (tall forest trees), Diospyros 
(ebony trees), Heritiera littoralis (a coastal tree), 
Callicarpa, Cassia, Euodia and Polyscias (small trees 
and shrubs), Alphitonia, Elaeocarpus, Garcinia and 
Gyrocarpus americanus (all trees), Lumnitzera littorea, 
Acanthus ilicifolius and Ceriops tagal (swamp shrubs), 
Parartocarpus venenosa (a fruit tree), Tournefortia 
argentea (a beach heliotrope), Ahrus precatorius (the 
crab's eyes creeper), Merremia (lianas), Alpinia (ginger
like leafy shrubs), Cominsia gigantea (a leafy shrub), 
Amaranthus (leafy plants, often vegetables) and Crinum 
asiaticum (the spider l i ly) . 

W h y can no high-order term be reconstructed 
for these plants? A n d for that matter, even where a 
term can be reconstructed in one o f the higher-order 
interstage languages, why is there no reflex o f it in so 
many languages whose speakers are acquainted with the 
relevant tree or plant? 

There appear to be a number o f part-answers to 
these questions. One is that the data coverage for flora 
terms in Oceanic languages is not good. When I first 
compiled the list above, it also included Asplenium 
nidus (bird's nest fern). M y database included terms 
from two Western Oceanic languages, Patpatar pate 
(New Ireland) and Tolai pete (New Britain), drawn 
from the best published Western Oceanic source, Peekel 
(1984). Further investigation, however, revealed three 
cognate terms in Eastern Oceanic languages o f Vanuatu: 
Mota puYet, Dor ig bet and Lakon puēt (John Lynch 
pers. comm.), al lowing the reconstruction of Proto 
Oceanic *pukete 'bird's nest fern, Asplenium nidus\ 
Thus the distance between no reconstruction at all and 
an adequately attested Proto Oceanic reconstruction can 
be a very small amount o f data. 

There are almost certainly a number o f other good 
reasons, however, why high-order terms for many floral 
genera and species cannot be reconstructed or why a 
reconstructed term has been lost in so many lower-order 
groups and in individual languages. I offer four here. 

Where no term can be reconstructed, it is possible 
that the plant was not present in the Oceanic region in 
Proto Oceanic times. This is probably true o f the short 
yam, Dioscorea esculenta, for example, despite its 
widespread cultivation today (on this topic, see Ross 
1996), and is perhaps also true o f some of the plants 
listed above, despite appearances to the contrary. 
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A second possibility is that, although the plant was 
present in the Oceanic region in Proto Oceanic times, 
it was not found in the Bismarck Archipelago where 
Proto Oceanic was initially spoken. A glance through 
the vernacular terms in Vanuatu languages in Wheatley 
(1992) to locate species for which no Proto North/Central 
Vanuatu term is reconstructable reveals that some o f 
these (but not all) are absent from the Bismarcks. The 
absentees include Antiaris toxicaria (a source o f arrow-
tip poison and o f bark cloth), Castanospermum australe 
(used for ground posts), Endospermum medullosum and 
Alphitonia zizyphoides (important in house construction; 
other Alphitonia species arc found in the Bismarcks). We 
may reasonably infer that these species were discovered 
independently by different groups o f Oceanic speakers 
after their arrival in Vanuatu and were given different 
names in different places. 

The third and fourth reasons also account for the 
replacement o f Proto Oceanic terms by new coinages. 
Some regions o f Oceania show much less conserv
atism in vocabulary, including plant terms, than others. 
Thus, although the languages o f the New Georgia 
group (Nduke, Ghanongga, Roviana, Hoava-Kusaghe, 
Marovo) are phonologically conservative, they show 
replacements even o f quite basic vocabulary, implying 
a major input o f lexical items from one or more Papuan 
languages. It is common knowledge among students 
o f language contact that borrowings o f this kind often 
include terms for local flora and fauna. 

Finally, and for this paper importantly, there is a 
strong tendency in Oceanic languages—and probably 
in languages generally—to give descriptive epithets 
to trees and plants, with the result that their names are 
readily replaced. This seems to affect some trees and 
plants more than others, because o f either appearance, 
use or cultural associations. Furthermore, there were/are 
productive ways o f generating new terms, and it is with 
these that the remainder o f this paper is concerned. 

Innovation in N a m i n g Trees and Plants 
I w i l l look at three ways in which new tree and plant 
names have been (and probably continue to be) coined 
in Oceanic languages: descriptive names, reduplication, 
and prefixation. 

Descriptive Names 

Some plant names in most languages are transparently 
descriptive; that is, the name is a word or phrase which 
denotes a feature with which the named plant is associated 
in speakers' minds. Peekel (1984) spots a number o f 
these and provides a translation and explanation o f the 
vernacular term. For example, Patpatar tabu-na-kasam 
'a shrub, Psychotria peekeliana" literally means 'Don ' t 
sharpen' (tabu 'don't ' , na ligature, kasam 'sharpen'). 
According to Peekel (1984:535) the name refers to the 
fact that the small stems and branches of this shrub break 
with a sharp crack at an acute angle, so that the point 

may be stuck in the ground without further sharpening. 
Patpatar i-bore 'canoe tree, Gyrocarpus americanus' 
means 'pig-tree' (/' formative meaning 'tree', bore 
'p ig ' ) , a label referring to the unpleasant smell o f the 
wood (Peekel 1984:192). In Tolai, the tree Adenanthera 
pavonina is called divai na kalangar, roughly 'parrot 
tree' (divai 'tree', na ligature, kalangar 'male Eclectus 
parrot'), perhaps because of brightly coloured seeds. 

A number o f descriptive terms occur in Kiribatese, 2 

usually with kai 'tree 'as their first element. They include 
kai-tu 'Vitex trifolia', literally 'oozing tree', kai-baba 
'Bambusa vulgaris', literally 'plank tree' and kai-bakoa 
'Acacia farnesiana', literally 'shark tree'. The term 
arorja 'Acalypha wilkesiana' means 'famine'. 

I have only reconstructed one putative Proto 
Oceanic tree term which appears to be descriptive. This 
is *bou. It denotes the main bearers or central post o f 
a house (Green and Pawley 1998:56), and its reflexes 
are also used in a number o f languages to denote 
trees used for building. Thus Mangap (northeast New 
Guinea) hou denotes an unspecified tree species used 
for building. Roviana (New Georgia) hou is glossed 
'tree with hard timber useful and impervious to white 
ants, perhaps Guettarda sp.'. In southern Vanuatu we 
find Sye (Erromango) na-mpou 'Dysoxylum gaudichau-
dianum, Alphitonia zizyphoides', both species which 
are used in house construction, and Anejom no-pou 
'Fagraea berterana', used for the ground posts o f a 
house on Aneityum (Wheatley 1992:147-148). Because 
these reflexes denote a variety of species used in house 
building, it is possible that the terms are the results of 
independent local innovations. However, hou is also 
used in two other languages of the New Georgia group, 
Nduke and Marovo, to denote Fagraea gracilipes, a 
swamp tree that grows in muddy places. I have no 
evidence that it is used here for house building, but 
the Marovo source (Hviding 1995) notes that it is ant-
resistant, an important quality of wood for use in house 
posts. It thus seems likely that the Roviana term denotes 
a Fagraea species, rather than Guettarda. Since reflexes 
o f *bou denote a Fagraea species both in New Georgia 
languages in the northwest Solomons and in Anejom in 
southern Vanuatu, it is possible that this was its Proto 
Oceanic denotation. Fagraea species have certainly had 
widespread use in house-building. Capell (1941) reports 
the use o f Fagraea gracilipes for this purpose in Fi j i . 

The largest collection o f descriptive tree terms in 
any Oceanic language is found for Kwara'ae (Malaita, 
southeast Solomons) in Kwa ' io loa and Burt (2001). 
Terms here usually begin with Pai 'tree' and include, 
among others, Pai ni Gao 'Xanthestemon sp.', literally 
'tree o f Gao (Santa Isabel)' (because people say this tree 
was brought to Malaita from Santa Isabel, p. I l l ) ; Pai 
ulu-ulu 'Vitexcofassus'literally 'bushy tree'(a reference 
to the density and extent o f its branches and leaves, 
p. 114); Pai kaPo 'Xylocpia papuana', literally 'bamboo 
tree' (a reference to the tree's smooth, straight, erect 
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trunk; p. 117); Pai rade 'Dysoxylum gaudichaudianum ', 
literally 'stink tree' (because the wood under the bark 
smells bad, p. 122); Pai totjatotja 'Cerbera floribunda', 
literally 'gummy tree' (for its white, gummy sap; p. 124); 
Pai kikini 'Ochrosia elliptica', literally 'betelnut tree' 
(because its fruit is rounded like a betelnut; p. 124). 

Unfortunately there is perhaps a problem here. 
Kwa ' io loa and Burt (2001) is one of the best produced 
books on Pacific trees that I have seen. Its text is 
bilingual—Kwara'ae and English—and it is apparently 
partly intended for Kwara'ae consumption. This means 
that every tree and plant must have a Kwara'ae name, 
and it is not clear whether all the names listed in the 
volume are in regular use among the Kwara'ae or 
whether some are nonce creations. Furthermore, there 
are some identifiable errors in etymologising. 

One is Pai lali 'Tahitian chestnut, Inocarpus 
fagifer', glossed as 'kidney tree'; the authors write, 
'the fruit is rounded like a chicken's kidney' (p. 119). 
However, there is good evidence from across Oceania 
that the semantic extension is from 'nut' to 'k idney ' , not 
vice versa, as the use of 'nut' words for kidneys is quite 
common, e.g., Arosi (southeast Solomons) kora i mabwe 
'kidneys' (literally 'fruit o f Tahitian chestnut'), Niuean 

fua-ifi 'kidney' (ibidem), Raga (central Vanuatu) ayai 
'canarium almond, kidney' , Tahitian māpē 'Tahitian 
chestnut, Inocarpus fagiferus, kidney' . Not only does 
the fact that these 'kidney' terms are derived from 
different nut terms indicate the direction o f extension, 
but they are all derived from reconstructable terms for 
nut-bearing trees: Kwara'ae lali, Raga atjai < Proto 
Oceanic *rjaRi, *karjaRi 'canarium almond, Canarium 
spp.'; Arosi mabwe, Tahitian māpē < Proto Remote 
Oceanic *mabwe 'Tahitian chestnut, Inocarpus fagiferus'' 
(cf. Chowning 2001, *m ( W , ap ( W ) e); Niuean ifl < Proto 
Oceanic *ipi 'Tahitian chestnut, Inocarpus fagiferus' 
(supporting data for these reconstructions are provided 
in Ross, forthcoming). 

A second etymological error is kwailasi 'a tree, 
Semecarpus brachystaehys', which is glossed as 'potent 
water' (pp. 121 -22). The authors explain that the sap bums 
human skin, and give its constituent parts as kwai 'river, 
water' (cf. kwai-kwai-na 'juice, liquid, sap') and last 'cut, 
sharpen'. The sap does burn the skin, but kwailasi has a 
venerable history (< POc *walasi 'Semecarpus spp.'), 
and there is no evidence that it had this meaning. 

A third case is tabaPa 'Alstonia scholaris', which 
the authors gloss as 'gigantic' (p. 123), explaining that it 
is the tallest o f forest trees. However, tabaPa is a regular 
reflex of POc *sabaka 'Alstonia scholaris', and I know of 
no independent evidence that this form meant 'gigantic' 
in Proto Oceanic. It seems that the semantic extension is 
from the tree name to 'gigantic' rather than vice versa. 

It is possible, indeed likely, that these are folk 
etymologies current among speakers o f Kwara'ae, and 
one cannot blame the authors for recording them. But they 
do cast doubt on their etymologising of descriptive terms. 

Reduplication 

"The first two syllables o f the names o f some objects 
are reduplicated and the application o f the new word 
indicates that the object to which it applies is either 
inferior or diminutive. There is always some similarity 
of appearace between the two objects." This is Arnold 's 
(1931:21) characterisation o f the reduplication process in 
Dobu (southeast Papua). It is evident from his statement 
that this process is not limited to coining names for flora. 
However, both in Dobu and in other languages this is a 
common application o f the process, as I noted in Ross 
(1996). Thus in Dobu, Arno ld cites rabia 'sago palm' 
vs rabi-rabia 'useless sago pa lm' ; magi 'areca pa lm' vs 
magi-magi 'useless palm resembling areca pa lm' ; horo 
' taro' vs boro-boro ' w i l d taro'; udi 'banana' vs udi-udi 
' w i l d banana'. Examples o f the process applied to other 
nouns are gurewa 'stone' vs gure-gurewa 'pebbles', 
mwata 'snake' vs mwata-mwata 'worm ' and warigoa 
'crocodile ' vs wari-warigoa 'pipefish, seahorse'. 

From closely related K i l i v i l a (Trobriand Islands) 
Ralph Lawton (pers. comm.) provides natu 'a tree with 
edible fruit like mango' (probably Burckella ohovata— 
M R ) vs gi-natu-natu 'a tree with inedible fruit', meku 
'a hardwood tree used for carving' vs kai-mku-meku ' a 
tree no good for carving' (kai 'tree'), seda 'a nut tree' vs 
seda-seda 'a tree without nuts'. 

The Proto Oceanic term ancestral to Dobu udi 
'banana' was *pudi. Its reduplicated form *pudi-pudi is 
a candidate for reconstruction with the meaning ' w i l d 
banana', at least in Proto Western Oceanic. We find 
Dobu udi-udi, Sudest (southeast Papua) yudu-vudu 
' w i l d banana seeds', Mangap (northeast New Guinea) 
pin-pin ' w i l d banana', Ramoaaina (Duke o f York Is) 
udu-udu ' w i l d banana'. Each is the reduplicated form o f 
'banana' except in Ramoaaina, where banana is un. 

Other reduplicated forms in Ramoaaina are hma 
'coconut tree or fruit' vs hma-hma ' w i l d coconut 
tree or fruit' and hara 'breadfruit' vs bara-bare ' w i l d 
breadfruit'. In nearby Patpatar, Peekel (1984) lists 
tuh 'Saccharum officinarum' vs tuh-tuh 'Saccharum 
spontaneum', pulaka 'a leafy plant, Polynesian 
arrowroot, Tacca pinnatifida' vs pulaka-pulaka ' w i l d 
varieties o f Polynesian arrowroot', sier 'betelpepper 
vine, Piper betle' vs sier-sier 'a vine, Piper fragile, 
P. singkojang or P. banksii'. He also lists several such 
forms for nearby and closely related Tolai . 

Two such forms have been found in Wayan Fijian 
(Pawley and Sayaba, forthcoming): niu 'coconut 
palm' vs niu-niu 'cycad, Cycas circinalis' and vara 
'germinating coconut' vs vara-vara 'taxon of fleshy 
herbs, particularly orchids' 

In Marovo (New Georgia) are found several forms 
with a somewhat different semantic derivation. Here 
the reduplicated base denotes a feature which somehow 
characterises the plant denoted by the reduplicated 
form. Hence vose-vose 'a tree o f the deep forest, used 
for making paddles etc' (< vose 'paddle'), muta-muta 
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'a forest tree with sap smell o f which causes vomit ing ' 
(< muta 'vomit ' ) , and ta-talo ' a sea plant with calcified 
leaves, Halimeda sp.' (apparently < talo 'taro'). 

Biggs (1991:67-69) notes that reduplication was 
one of the devices used by the newly arrived Maori to 
name New Zealand plants which resembled those they 
had known in their Eastern Polynesian homeland. His 
examples include Proto Polynesian *futi 'banana' vs 
Maori huti-huti 'sweet potato variety', Proto Polynesian 
*kawa 'Piper methysticum' vs Maori kawa-kawa 
'Macropiper excelsum' and Proto Polynesian *kol i 
'tree or shrub with perfumed fruit' vs Maori kori-kori 'a 
buttercup, Ranunculus insignis'. 

It seems very likely not only that the reduplicative 
derivational process occurred in Proto Oceanic, but that 
it was inherited from earlier Austronesian interstage 
languages, at least as far back as Proto Malayo-
Polynesian, the ancestor o f al l Austronesian languages 
outside Taiwan. Reid and Madul id (1972) report a 
similar process with both kinds o f semantic derivation 
in Guinaang Bontok o f northern Luzon. There are again 
reduplicated forms which name an inferior variety of 
the plant type denoted by the unreduplicated form: e.g., 
anamam 'bracken fern' vs an-anamam 'fern species 
resembling bracken fern' and bengwil 'a bamboo sp., 
Bambusa spinosa' vs beng-bengwil 'a kind o f c l imbing 
bamboo, Dinochloa luconiae'. There are also cases 
where the reduplicated base denotes a feature o f the 
plant: ag-agob 'sunflower, ffclianthus annuus; the most 
commonly used fertiliser in pondfields' (< agob 'bad 
smell ' ) ; ang-angseg 'a tomato plant bearing small acidic 
fruit, Lycopersicum esculentum' (< angseg 'armpit 
odour', referring to the smell o f the fruit); kig-kiglit 
'a small tree, the wood o f which is used for making 
tool handles, Ligustrum glabrinerve' (< kiglit 'hard'); 
kop-koppit 'three-flowered beggarweed Desmodium 
triflorum' (< kopit 'wrinkle , crumple ' , referring to the 
appearance o f the leaves). 

The Prefix *mala- 'Resembling' 

To my knowledge the Proto Oceanic derivational prefix 
*mala- 'resembling' has not been reported previously. 
Its reflexes are quite widespread, however, and in some 
Southeast Solomonic languages there is a verb-root maia 
'resemble'. Keesing (1975) records for Kwaio mala-
'prefix o f resemblance', maia- 'resemble'. Fox (1978) 
records for Aros i mara ' l ike , as; imitate' (mara ia ' l ike 
him') . In these languages, the reflex o f *mala- evidently 
remains productive, but I have also found limited 
evidence o f productivity in some languages outside 
the Southeast Solomonic group. In dictionary after 
dictionary there are more nouns with *mala- denoting 
plants and trees than nouns denoting other entities, and 
this was/has been an important means o f forming new 
plant names, most often by exploiting the resemblance 
o f one tree to another. 

A s in the reduplicative process described above, the 
tree denoted by a name with *mala- is generally inferior 
in some way to the one denoted by the plain root. 

Appropriately, the first set o f examples is drawn 
from Chowning's unpublished dictionary of Lakalai 
(New Britain): mala-savula 'a plant, Ficus sp.' (< savula 
'the fruit o f a tree, candlenut, Aleurites moluccana'); 
mala-sesege 'a plant, Acrostichum aureum' (< e-sege 
' small black crablike shellfish', plural e-sesege); mala-
viva-viva 'a w i ld shrub, Clerondendron paniculatum, 
considered to be related to e-viva (introduced)' (< e-
viva 'cultivated shrub with edible leaves, Abelmoschus 
manihot'). If Abelmoschus manihot is indeed a recent 
introduction among Lakalai speakers, then mala-viva-
viva must have been coined since its introduction, 
implying that the maia- prefix remains—or remained 
until recently—productive in Lakalai . 

Lakalai is a Western Oceanic language. Other 
Western Oceanic languages in which *mala- is reflected 
are Kara and Patpatar on New Ireland and Nehan of 
Nissan Island. Kara instances are: mala-tam 'a shrub, 
Mallotus fioribundus' (< tarn 'a small tree, Macaranga 
tanarius') and mala-ukis 'Ximenia americana' (< 
us 'hog plum, Polynesian plum, Spondias dulcis'). 
Ximenia americana is a thorny shrub with yellowish 
white flowers and edible yellow cherry-sized ellipsoid 
fruit (Peekel 1984:160). It thus bears a resemblance to 
the fruit o f the more popular Spondias dulcis. The base 
ukis is the reflex o f POc *quRis 'Spondias dulcis' that 
would be expected in Tigak, immediately to the north of 
Kara. (Further south, in Patpatar, the term for Ximenia 
americana is ku-kuris, derived by reduplication from 
kulis 'Spondias dulcis'.') 

Patpatar instances o f maia- derivation are mala-
tabu 'a shrub, Mallotus fioribundus' (< tabu 'a small 
tree, Macaranga tanarius'), cognate with the Kara 
terms above with the same meanings, and malmala-
tawan 'Euphorianthus longifolius' (< tawan 'Pometia 
pinnata'), which Peekel (1984:337-38) notes is a tree 
resembling Pometia but smaller. 

Nehan instances are: mala-not 'Buchanania 
arborescens'(< not 'Palaquium sp.; Burckellaobovata'), 
mala-pour 'Heritiera littoralis' (< pour 'Inocarpus 
fagiferus'). H. littoralis and /. fagiferus are shore trees 
with similar leaves: H. littoralis is somewhat smaller. 
The meanings o f the bases ( i f they continue in use) o f 
the following terms are not known: mala-bitoi 'Litsea 
guppyi', mala-gawil 'Litsea sp. (?)'. 

Turning now to Eastern Oceanic languages, as I 
noted above, maia- derivations are plentiful among tree 
and plant names in the Southeast Solomonic languages, 
especially in Kwara'ae and Aros i . Keesing's (1975) 
Kwa io dictionary is not a good source for plant names, 
but we find mala-gala ' a medium-hardwood tree, used 
in making dugout canoes' (< gala 'young taro shoot'). 
Kwa io also shows evidence of the wider use of mala-
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'resembling': mala-baPa 'cooked on the outside, raw in 
the middle' (< baPa 'cook a leaf packet'), mala-ba?ekwa 
'make a bluffing attack' (< ba?ekwa 'shark'), mala-olo-
rja 'make a bluffing attack' (< olo 'run, jump') . 

In Kwara'ae, Kwa ' io loa and Burt note mala-rjali 
'a tree, Canarium asperum' (< rjali 'a tree, Canarium 
indicum', mala-PadoPa 'a tree, Canarium harveyi' 
(< PadoPa 'a tree, Canarium salomonense'), mala-P 
afiPo 'a tree, Syzygium aqueum' (< PafiPo ' a tree, 
Malay apple, Syzygium malaccense'), mala-rufa 'a 
tree, Metrosideros parviflora' (< rufa ' a tree, Eugenia 
lauterbachii'), mala-Pasai 'a tree with inedible fruits 
that resemble small mangoes, Mangifera mucronulata' 
(< Pasai 'mango tree, Mangifera indica'), mala-kona 
'a tree, Burckella sorei' (< kona 'a tree, Burckella 
obovata'), mala-dili 'a shrub, Dracaena angustifolia' 
(< dili 'a shrub, Cordylinefruticosa'). 

The Arosi dictionary (Fox 1978) is heavily laden 
with derivations produced with the prefix mara-, the 
Arosi reflex of Proto Oceanic *mala-, but is very 
short on plant identifications. The only derivation with 
reasonably good glossing is mara-barePo ' a tree sp., 
bark used for wrapping an embalmed corpse' (< balePo 
'breadfruit tree, breadfruit'), but I am unable to identify 
its species. In some cases the species denoted by the base 
is identified, but the form derived with mara- is simply 
glossed 'a tree sp.'. Such instances are: mara-daro (< 
daw 'a tree sp., Calophyllum inophyllum') and mara-
uri (< uri 'a tree sp., Spondias dulcis'), mara-tea (< tea 
'a palm sp.'), mara-PuPura (< PuPura 'a hardwood tree 
sp.'). In other cases the base is not given in the dictionary, 
but can be identified as reflecting a reconstructed Proto 
Oceanic etymon: mara-arjari, mar-arjari 'a tree sp., nut' 
(< Proto Oceanic *karjaRi 'Canarium sp.'), mara-aru 'a 
tree sp., Casuarina' (< Proto Oceanic *aRu 'Casuarina'). 
The latter serves as base for the secondary, reduplicative, 
derivation mara-mara-aru ' w i l d Casuarina'. 

Arosi also has plant names derived with mara-
where the base denotes a feature associated with the 
plant, i.e., instances where the semantic derivation 
resembles the second type observed with reduplication 
above. Hence mara-barihu, mara-baruhu ' a tree sp. 
which causes a garden to bear poor crops, has injurious 
influence' (< barihu, baruhu 'poor, weakly, stunted'), 
mara-gahu 'a tree sp.' (< gahu 'mist ' ) , mara-geresae 'a 
plant sp., introduced sage, used for armlets by young 
people' (< geresae 'youth'), mara-nuri 'a tree sp. with 
white flowers, sacred' (< nuri 'string' (verb)). 

There are a number of other Aros i tree terms formed 
with mara-, but they are glossed only 'a tree sp.', and their 
roots cannot readily be identified from the dictionary. 

Like Kwaio , Aros i shows evidence o f the wider use 
of mara- 'resembling', e.g., mara-asu 'smoked, smoke' 
(< asu 'smoke of fire'), mara-baba 'a slope' (< baba 
'side of a stream'), mara-buni 'damp' (< buni 'wet ') , 
mar-agohe ' s low' (< agohe 'be listless, inert'), mara-

kohu 'fair, o f hair' (< kohu 'albino'), mara-roPa 'breath 
of w ind ' (< roPa 'wind ' ) . 

Reflexes of Proto Oceanic *mala- are also found 
in tree names scattered across much of the rest o f the 
Pacific (I suspect that better data sources would reveal 
many more). In Vanuatu we find Tamabo vu-mala-tora 
'a tree, Intsia bijuga' (where vu- is a formative meaning 
'tree' and toro reflects Proto Oceanic *toRas 'a tree, 
Intsia bijuga') and Nduindui toro mala-kavika 'a tree, 
Anthocarapa nitidula' (where toru is again 'Intsia 
bijuga' and na-kavika 'a tree, Malay apple.for, Syzygium 
malaccense'; na- reflects the article 'a/the'). 

Bauan Fijian has mala-wadi 'a plant, Streblus 
anthropophagorum' (< wadi-wadi 'Sterculia vitiensis'). 
In Wayan Fijian, Pawley and Sayaba (forthcoming) 
note mala-sese 'straggling weak shrub, a common 
weed small blue flowers in switches like rat's tails, 
Stachytarpheta urticaefolia' (? < sese ' i n a manner that 
is free from normal constraints (of purpose, method, 
propriety, etc.)' and mala-sou 'a shrub, perhaps Solanum 
sp. (? < sou 'be blistered from a burn, scalded, burnt'), 
but the etymologies o f both items are doubtful. 

In Polynesia we find East Futunan mala-mea 'a 
tree, Aglaia psilopetala' (< mea 'reddish; g i l l s ' ) , where 
the etymology is unclear, and Rennellese maga-kanae 
'a tree, Cordia subcordata' (apparently < kanae ' a 
fish, mullet ') , maga-ko 'k .o. Ficus shrub with edible 
berries and leaves' and maga-bu 'large tree of family 
Flacourtiaceae' (maga- is the regular Rennellese reflex 
of Proto Oceanic *mala-). The bases of the last two 
items have not been identified. 

Finally, I report an intriguing pair o f cognate sets. 
Proto North/Central Vanuatu *usi 'Spondias dulcis 'can 
be reconstructed on the basis o f data from Wheatley 
(1992). The relevant forms are: 

Maewo o-us 'Spondias dulcis' (o- < article) 
Nduindui uhi 'name of a native fruit; mummy apple' 

uhi-gai 'Spondias dulcis' (gai 'tree') 
Tolomako na-us 'Spondias dulcis' (na- < article) 
Tangoa vi-usi 'Spondias dulcis' (vi- tree formative) 
Urupiv na-us 'Spondias dulcis' (na- < article) 

A curious fact about the form *usi is that it appears 
to be an irregular reflex of Proto Oceanic *quRis 
'Spondias dulcis', perhaps the product o f a borrowing 
from one early Oceanic language into another. It was 
also used as the base for the derivation o f Proto North/ 
Central Vanuatu *mala-usi 'Garuga floribunda'. The 
supporting data, again from Wheatley, are: 

N.E. Ambae malawhi 
Nduindui malaouk 
Malo vu-malaus (vu- tree formative) 
Tangoa vi-malaus (vi- tree formative) 
Tolomako na-malaus (na- < article) 
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There appear also to be Polynesian cognates of 
the form above, admittedly with an irregular consonant 
change so that they reflect Proto Polynesian *manau(h)i 
'Garuga sp.': 

Tongan manaui A tree, Ganiga floribunda 
Samoan manaui A large tree, Garuga pacifica 
East Futunan manaui large forest tree, Myri.itica 

hypargyraea 

Despite the irregularity, it is hard to avoid the 
conclusion that the Polynesian and North/Central 
Vanuatu forms are cognate, thus projecting the recon
structed form *mala-usi (and therefore also *usi) back 
to Proto Remote Oceanic, the inter-stage language 
ancestral to the languages o f Vanuatu, New Caledonia, 
Fi j i , Polynesia and Micronesia. This is the clearest 
evidence we have from Oceanic data that *mala- was 
used to form plant names in very early Oceanic. 

We have noted that reflexes o f Proto Oceanic 
*mala- have a wider domain than plant names in Kwa io 
and Kwara'ae. If this was also the situation in Proto 
Oceanic, then we might expect that *mala- would 
frequently appear not only in plant names in daughter 
languages but also in fish and bird names. However, this 
does not seem to be the case. There are a few fish names 
reflecting *mala-, but very few in comparison with the 
number of plant names, to judge from the database on 
which Osmond's (forthcoming) reconstruction of Proto 
Oceanic fish names is based. She has found only: Nehan 
mala-rjuh 'common dart, Trachinotus russellf (? < tjuh 
'k iss ' ) ; Gela (southeast Solomons) mala-boro 'smooth-
tailed trevally, Selaroides leptolepis' (< horo 'bottom/ 
keel o f canoe'), and mala-hau 'various kingfish and 
jack spp.' (< hau ' o ld ' ) ; Aros i mara-hari 'shark sp.' (< 
hari ' f ish, ray'); Samoan mala-uli 'certain fish o f genus 
Caranx when about 1 ft long ' (< uli 'b lack ' ) . This is a 
tiny proportion of the set o f fish names. Work on bird 
terms is less advanced, but the database at present shows 
no names with maia-. 

Like the evidence for reduplication as a process in 
forming plant names, the evidence for Proto Oceanic 
*mala- as a plant-name formative receives support 
from evidence outside Oceanic which suggests that it is 
descended from a Proto Malayo-Polynesian form. 

Madulid (n.d.) lists among others (thirty-three 
instances in all) the following Bisayan (central Philippines) 
forms which show the derivation of one plant name from 
another with maia-: mala-tugahang 'Abarema moschatus' 
(< tugabang 'Caesalpinia latisiliqua'), mala-tuba 
'Baccaurea philippinensis' (< tuba-tuba 'Croton hetero-
carpus'), mala-kadyos 'Beilschmiedia sp.' (< kadyos 
'Cajanus cajan'), mala-hohok 'Cassytha filiformis' 
(< Samar-Leyte bohok-an 'Acmena acuminatissima, 
syn. Eugenia saligna'), mala-anupag 'Cleistanthus 
isabellinus' (< anupag 'Cleidion integer'). Generally the 
plants in each pair belong to the same family. 

There is, however, a slight problem. Alongside mala-
we find forms similarly derived with mara-: mara-bitoka 
'Abarema clypearia, syn. Pithecellobium clypearia' (< 
bitoka 'Ormosia calavensis'), mara-langka ' Paratrophis 
sp.' (< langka 'jackfruit, Artocarpus heterophyllus'), 
mara-lakdan 'Saurauia samarensis' (< lakdan 'Blumea 
balsamifera'). I have no explanation for the fact that there 
is a pair o f prefixes rather than a single prefix. However, 
their identical usage indicates that they are derived from 
the same source. Whether the -l-/-r- alternation indicates 
borrowing across language or dialect boundaries or 
word-play, I do not know. It is perhaps worth noting, 
though, that a similar variation is associated with Blust's 
reconstruction o f *qali- (Blust 2001), another Proto 
Malayo-Polynesian derivational prefix. 

Malay also has a similarly functioning prefix mer-, 
which appears to be cognate with Bisayan mara- rather 
than maia-. Malay mer- shares with Arosi mara- the 
dual functions o f deriving one plant name from another 
and o f deriving a plant name from a base denoting a 
feature associated with the plant. Derivations of the 
first kind are (data from Wilkinson 1932): mer-limau 
'thorny wi ld orange, Paramigriya monophylla' (< 
limau 'citrus fruit, lemon'), mer-padi 'tree, Polyalthia 
canangiodes' (<padi 'rice on stalk'), mer-pisang 'plant, 
Polyalthia jenkiasii' (< pisang 'banana'), mer-jagong 
'tree, Ixonanthus spp.' (< jagong 'maize') , mer-kunyit 
'tree, Menispermaceae, with yellow wood' (< kunyit 
'Curcuma sp.'), mer-lokan 'plant, Croton argyratum' 
(< lokan 'climber, Trichosanthes nervifolia'). There are 
many more. Derivations of the second kind are mer-
kucing 'shrub, Coclodiscus montanus" (< kucing 'cat'), 
mer-kunci 'herb, Gastrochilus pandurata' (< kunci 
'key ' ) , mer-hau 'tree, Intsia sp.' (< bau 'stink'), mer-
batu 'tree, Parinarium spp.' (< batu 'stone'). 

Again like Aros i mara-, Malay mer- is also used 
to derive terms other than plant names: mer-tua/men-
tua 'parent-in-law' (< tua ' o l d parent'), mer-lilin 'small 
pied hornbill , Anthracoceras albirostris, (< lilin 'candle, 
wax') , mer-suji 'a fish sp.' (< suji 'porcupine quil l ' ) . 

Conc lud ing Though ts 
Whatever the reasons for gaps among reconstructed 
Proto Oceanic names for trees and plants, it is evident 
that Proto Oceanic had the means to generate new names 
and that these means continued in use for a long time in 
some languages, and down to the present in at least a 
few languages. 

The occurrence of descriptive terms w i l l come as 
no surprise to anyone familiar with the names of British 
wildflowers. It is clear that this naming strategy was 
accompanied by morphological strategies based on 
reduplication and on the prefix *mala-. The redupli
cation strategy was evidently a broad strategy of lexical 
derivation and not limited at all to plant names. It is less 
clear whether this is the case with *mala-. 

202 

http://Myri.it


T H E M O R P H O L O G Y O F S O M E O C E A N I C P L A N T N A M E S 

The fact that we find in Southeast Solomonic 
languages the verbs Kwaio maia- 'resemble' and Arosi 
mara ' l ike, as; imitate' makes it tempting to reconstruct a 
Proto Oceanic verb *mala 'resemble'. I have found only 
one possible cognate, namely Kara mafon, a preposition 
glossed as Mike, same as'. If this is a cognate, then the 
Proto Oceanic verb is reconstructable. On the other 
hand, this leaves a bit o f mystery: how come reflexes 
of *mala- occur so commonly among tree names but 
apparently not in other domains? 
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Notes 
1. These reconstructions are being published in a series of 

volumes, sec Ross, Pawley and Osmond (2003b, eds 1998, 
forthcoming). 

2. To save space, I do not list ordinary dictionary and wordlist 
sources here. The interested reader will find references in 
Ross, Pawley and Osmond (2003b, eds 1998). 

3. The mismatch between the medial consonants of kulis and 
ku-kuris is puzzling and may represent an error. The Proto 
Oceanic etymon is *kuRis, and the expected Patpatar reflex 
is -r-. 
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Pro to M i c r o n e s i a n * a u , * a w u , *ayu , *a i , *ayi 

WARD H. G O O D E N O U G H University of Pennsylvania 

In this paper I seek to resolve some problems in recon

structions of Proto Micronesian (PMc) that I, with 
others, have made (see Bender et ai. 2003). These 
problems concern what we reconstructed as P M c *au, 
*awu, and *ayu, and also P M c *ai and *ayi . 

For one thing, we were not always consistent in 
our judgments regarding the evidence. Furthermore, 
what we reconstructed as *au was reflected in Chuukese 
(Chk) sometimes by êê, sometimes by êwū, sometimes 
by oo, and sometimes by owu.[ Also , what we recon

structed as *ai was sometimes reflected in Chk by ee 
and sometimes by eyi. We assumed that some o f these 
problems were to be understood as reflecting things 
that had happened in the more recent history o f the 
several Micronesian languages. We were guided, also, 
by the fact that where there were reconstructed Proto 
Eastern Oceanic (PEO) or Proto Oceanic (POc) forms 
from which the cognate P M c forms were presumably 
descended these forms showed only *au and *ai or 
*aCu and *aCi , the intervening P E O consonants *f, * j , 
*R, and *q having been apparently lost, fully or condi

tionally, in P M c . 
It was possible, of course, that at least some o f these 

apparently lost consonants had left traces of themselves 
in P M c in a way that could not readily be reconstructed 
from the internal comparison of Micronesian languages 
alone. I frequently debated with myself about the possible 
need to reconstruct a high central vowel (ū) for P M c as 
well as a high, back rounded one (u), but I couldn't see 
how to justify it. If, now, we find that the Chk central 
vowels êê and êwū as against the back vowels oo and 
owu occur consistently with contrastingly different lost 
intervening consonants, such a finding w i l l have to be 
accounted for in our reconstruction o f P M c . 

Another problem has to do with how to account for 
why P M c *ai and *au are sometimes reflected by double 
vowels ee, êê, and oo, and sometimes by eyi, êwū, and 
owu. This problem involves considerations that differ 
from those discussed above. 1 shall treat each of these 
two problems in turn. Appendix 1 (and see summary in 
Appendix 2) lists the sixtyeight P M c forms that contain 
the vowels and vowel sequences at issue as reconstructed 
by Bender et ai. (2003). Reference below to P E O and 
POc forms can be found in the same source. 

B a c k versus Centra l V o w e l s . 
P E O forms with *afu (POc *apu) appear as oo in 
Chuukese (items 22 and 26 in Appendix 1). A n apparent 
exception, item 19, can be explained by the final P E O 

*ui , which presumably had a fronting effect on the *u 
in P M c . We have determined that P E O * f (POc *p), 
apparently lost before P E O *o and *u, was in fact 
reflected by P M c *w, as shown in Appendix 3. (Item 14 
in Appendix 1, P M c *ra[w0]u 'scraped', is an exception 
that I cannot explain.) This determination was supported 
by the retention o f *w as w in Chuukese when the 
following *u was fronted to i by a following Ci or palatal 
nasal, as in P M c *wonu ' turtle' (POc *ponu), Chk wiin, 
wini- (see also P M c *wuti in Appendix 3). A n apparent 
exception to this in Chk is provided by wuuch, wuchu-

'banana' (Appendix 3). In this case, the combining form 
wuchu- instead o f expected wichi- can be understood 
as resulting from analogy with the independent form 
wuuch, as indicated by P u A wiisi, wisi- 'banana'. 

This determination suggests that in other instances 
where apparent P M c *au is reflected by oo or owu in 
Chuukese rather than by êê or êwū, we are to reconstruct 
P M c *awu rather than *au (items 2127, 3846). 

The cases where P M c *au is reflected in Chuukese 
by êê or êwū derive from P E O or POc reconstructed 
forms with *au (items 1, 2, 10, 13, 32, 36), *aqu (items 
2, 16, with item 43 an apparent exception), *aRu (items 
3, 15, 34, 35, 37), and *awi (item 7). 

P E O *awi was presumably replaced by *au in P M c 
and had the same history thereafter as P M c *au. P E O 
*aqu and *aRu also seem to have merged with P M c *au 
following the loss o f P E O *q and *R. Thus it appear that 
the *u in P M c * a u was phonetically fronted to a central 
position in contrast with the *u in P M c *awu, which 
remained in a back, rounded position. 

P M c *atu (from P E O *atu) is also reflected in Chk 
by êwū (items 29, 30, 3235) but not by Chk êê. The loss 
of Proto Chuukic *t ( P M c *t) before all vowels except 
P C k *a in most but not all o f the Chuukic languages 
must have occurred after the replacement of Proto 
Chuukic *au by Chk êe, thus showing the pattern of 
change o f P C k *aCu (but not *aaCu) to Chk eCu, as in 
the change o f P C k *faadu, fadu ( P M c *faSu) 'eyebrow' 
to Chk faat, fetu- and P C k *rjarurjarii ( P M c *rjarurjaru) 
'to cough' to Chk yerurjer. 

A s the last examples o f P M c *faSu > Chk fetu- and 
P M c *rjarunaru > Chk tjeruyer suggest, P M c *u was 
regularly fronted in Chk (and P C k ) to ū except when 
adjacent to P M c *pw, *mw, and *w and not followed 
by a different consonant plus a front vowel. Thus we 
have P M c *wurja ( P E O *furja) ' r idgepole' , Chk wutja-; 
P M c *wumwu ( P E O *qumu) 'earth oven', Chk wuumw. 
wumwu-); and P M c *pwulaka 'Cyrtosperma taro', Chk 
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pwuna; but P M c *pwuli ' shel l ' , Chkpwi in , pwini- (see 
also P M c *wuti in Appendix 3). P M C *u remained Chk 
u also i f followed by P M c * C u or *Co , as in P M c *wuko 
'fishnet', Chk wukowuk 'do net fishing'. 

It appears, then, that there is no need to reconstruct 
both a high back rounded vowel *u and a high central 
vowel *u for P M c . Rather P M c *u had two allophones: a 
back rounded one [u] and a central rounded or unrounded 
one [u]. These two allophones were in complementary 
distribution in respect to their immediately preceding 
and/or following consonants and following vowels. Some 
of our reconstructions need to be changed, however, to 
remove inconsistencies, as indicated in some o f the 
items in Appendix 1. 

C h u u k e s e e e v e r s u s eyi, êê ve rsus 
êwū, a n d oo v e r s u s owu 
With the Chk pairs ee/eyi (items 4768), êê/êwū (items 1 
18,20 and items 32,3537), and oo/owu (items 2127 and 
items 3846), we are dealing with a different problem. In 
each case we have two reflexes o f the same proto forms 
that are not in complementary distribution in regard 
to any discernible environmental factor. The reflexes 
ee, êê, and oo are not even present in all the Chuukic 
languages. They are not found in PulaAnnan (PuA) and 
arc fewer in Woleaian (Wol) than in Chuukese. 

In central and western dialects in Chuuk Lagoon, 
lai was raised to Id in sequences *aCi (Chk seti- 'salt 
water', P C k *tadi), to Id in sequences *aCi i (Chk 
ferju- i o v e for ' , PCk *farjū), and to I oi in sequences 
*aCu (Chk kkopwu- ' d u l l ' , PCk *kapwu, *kkapwu) 
(Goodenough 1992). The shift o f P C k *ai, *aii , and *au/ 
awu to Chk eyi, êwū, and owu is consistent with this 
pattern o f change. It is the alternative shift to Chk ee, êê, 
and oo that begs for explanation. 

It would appear that we are dealing with a shift o f 
PCk *ai, *au, and *awu to Chk ee, êê, and oo respec

tively in a Chuukic dialect in Chuuk Lagoon, and that 
forms with this shift diffused westward as competing 
forms with forms that had shifted to /eyi / , /êwū/ , and 
/owu/, the former replacing the later less and less the 
farther west one goes. Thus, in Chuukese at present, 
there are two competing forms, wuweyi and wuweey 
'carry it ' (from *wuwaiya). I cannot reconstruct 
the actual history of this process from the available 
evidence, but it seems the most plausible hypothesis that 
something like this took place. Chuuk Lagoon reveals 
another change and diffusion o f this kind in connection 
with the P C k sequence * k i . In some Chk words it shifts 
to si, but not in others, and there are a few doublets in 
Chuukese. Thus we have other evidence of the kind of 
process postulated. 

In Pohnpeian (Pon), a parallel change took place 
with sequence *au in that Proto PohnpeicChuukic 
(PPC) *au was replaced by Pon /eel, but this replacement 
by a double vowel did not occur with PPC *au/awu or 

*ei/eyi. The history of change in these vowel sequences 
appears to have been different in the Pohnpeic languages 
from that in the Chuukic languages. 

The foregoing considerations make the recon

struction of P M c *ayi in items 61 and 62 unnecessary, and 
they should apper as *kai and *kainarja, respectively. 

The six reconstructions of Proto PohnpeicChuukic 
(PPC) and Proto Chuukic (PCk) with *ayi should also be 
revised to *ai to be consistent with the many *ai recon

structions already made (Bender et ai. 2003, where they 
are listed as P P C *ayita, *tayi, *wayi, and PCk *wayi, 
*wayic i , *wayidi). 

The reconstruction P M c *kayu (item 63) was based 
on the Chk forms with eyi- and ewū-; but the latter form 
has a different derivation (from P C k *kau camwa). A l l 
the other evidence is consistent with P M c *ai, and I now 
consider *kai to be the correct reconstruction for this 
item. The reconstruction P M c *ayu, ayuSa 'current' 
(item 28) should be revised, however, to be P M c *au, 
auSa, the attribution of P M c *y as a reflex of P E O *R 
being unsupported by other data. 

S u m m a r y 
The foregoing considerations have made it possible to 
revise our reconstructions o f P M c *au and *awu to make 
them more consistent, and to merge our reconstructions 
o f *ayu, *ai, and *ayi into *ai. I have also been able to 
suggest an explanation for the pairs of reflexes of P M c 
*au, *awu, and *ai in some Chuukic languages as due to 
processes in their more recent history. 

N o t e s 
1. Chuukese has a 9vowel system (3x3), with high, mid and 

low vowels in three series: front (i, e, ā), central (i, ê, a), 
and back (u, o, 6). 
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Append ix 1 
List of reconstructions and abbreviated supporting data 
as given by Bender et ai. (2003), where source materials 
for the languages cited are given in full. This list 
shows in parentheses the revisions proposed here. The 
language abbreviations are: Carolinian (Crl) , Chuukese 
(Chk), Kiribati (Kir) , Kosraean (Ksr), Marshallese 
(Mrs), Mokilese (Mok) , Proto Chuukic (PCk) , Proto 
Eastern Oceanic (PEO), Proto Micronesian (PMc) , 
Proto Oceanic (POc), Proto Pohnpeic Chuukic (PPC) , 
Proto Central Micronesian ( P C M c ) , Proto Western 
Micronesian ( P W M c ) , Pulo-Annan (PuA) , Puluwatesc 
(Pul), Satawalese (Stw), Dempwolff 's Uraustronesisch 
(UAn), Woleaian (Wol). 

1. P M c *cau ' l e a f ; Chk chee; Wol shee; P u A saw, 
PCk *cau; Pon tee; K i r (te)-rai 'flat board'; K s r s r a ; 
P E O *nrau. 

2. P M c *cau- 'wide, width ' ; Chk chee-; Wol shee-; 
PCk *cau; Pon tee; Mrs de-(pakpak); Ksr.vra-; P E O 
*nZauq. 

3. PMc *fau 'hibiscus'; Chk -fe, -fee-; Wol -fee; PuA 
-dau; PCk *-faū; K i r (te-kil)-aiai 'a tree'; P E O *faRu. 

4. P M c *fau, fau-Si 'to tie'; Chk fêêfê,fêê-ti; Wol 
fêêfêê,fêê-ti; PuA daudau; PCk *faūfaū, fau-ti; Pon 
pei, 'be tied up'; Mrsyawyaw, yawi-t; K i r (te)-aiai 
'canoe ribs'; Ksr ayn, awi; P E O *faqu-Z. 

5. P M c *fauru 'do, make'; Chkfeeru-,fieri; Wol 
foori; PuA daulu; P C k *fauru; K s r ora. 

6. P W M c *kau, kau-ri ' c a l l ' ; Chk kkê, kkêê-ri; P C k 
*kkaū; Pon kee-r 'greet'; Mrs ki-r (problem with 
vowel). 

7. P M c *kau 'fishhook'; Chk êe, eê-; Wol gêê; P u A 
kaaū, kau-; PCk *kau; Pon kee-s 'hook i t ' ; Mrs 
kaya-j; K i r (ua)-kai 'to fish'; Ksr ka-i 'catch with a 
hook'; P E O *kawi-t. 

8. P M c *kausiw[ao] 'east'; Chk êêtiw; Wol gêêtiwe; 
PuA katuwa (sic) PCk *kaūdiw[ao] ; M r s kawtêw; 
Ksr kntn-(kp). 

9. P M c *mau, mau-ni 'be traded, trade'; Chk me, 
mêê-ni; Wol (kka)-mêê 'to buy'; P C k *mêê (should 
probably be *maū); Ksr mo-li. 

10. P M c *nanau 'delicious'; Chk nnê, (a)-nne; Wol nnêe 
'sweet taste'; PuA nnaū; PCk *nnau; Mrs nnaw; K i r 
nanau 'relishable'; Ksryn, yn yn; P E O nau. 

11. P M c *pau 'blow (of wind) ' ; Chk pê,pêêpê; Wol 
pêêpêê; P u A (ul)-pau 'to fan'; PCk *pau; Ksr papa. 

12. P M c *pwauSu 'nose'; C h k p w ê ê t ū - ; Wol hooti; 
PuA pwautu; P C K *pwaūtū (should be *pwaudu); 
M o k (s3)-p33d; Mrs bwawat(iy); K i r bwairi; Ksr 
we; P E O *bwaKucu. 

13. P M c *ra[w0]u (probably *rau) 'pul l out with the 
hands from inside something'; Chk rê, rêerê, 
ree-yi; K i r auau; P E O *rau. 

14. P M c *ra[wO]u, (ka)-ra[wO]u-si (probably *rau, 
rau-si) 'scraped, scrape (something)'; Chk rêêrê, 
(ê)-rêê-ti; Wol rêe, (ge)-rêê-ti-(i); P C k *raū, 
(ka)-rau-di; Pon (ko)-royroy, ko-rse-d; Ksr kn-laln; 
P E O *rafu ( U A n *ra(m)bus 'tear away'). 

15. P M c *sakau 'reef, reef island'; Chk têê 
'uninhabited low island'; Wol tagau-(lape) 'name 
o f an island' , têê 'any outer island'; PuA takaū 
'group o f islands'; P C k *dakau; Pon deke; Mrs 
dekay 'strip o f r ee f ; K i r (te)-rakai; Ksr taka; P E O 
*sakaRu. 

16. P M c *tau 'season, sun'; Chk sêê-(fê) 'new year'; 
Wol taū-(wate) 'daylight ' ; P u A tai-(dau) 'new, 
fresh'; P C k *tau-; Pon sow ' sun ' ; K i r taai, (te)-tai 
'sun, time of day' P E O *taqu. 

17. P M c *tautau, *tau-ki 'to catch'; Chk seese 'engage 
in fishing'; P C k *tautau; Pon say-k; Mrs jjay; Ksr 
sasn, sau-k. 

18. P M c *tautu 'porcupine fish'; Chk seew, seeseew; 
Wol tausu; P u A taudu; P C k *tautu; Pon sey; K i r 
(te)-tauti; K s r tait 'needle fish'; P E O *taRutu. 

19. P M c *ta[w0]u[ui] 'placenta, afterbirth'; C r l see-

(la); Wol seeu-(le); M o k jou; P E O *tafui. 
20. P M c *tokolau 'northerly, from the north'; Chk 

Wêênê 'name o f the island in the northeast position 
in Chuuk Lagoon ' ; Mrs jekwLayJekweLay 'w ind 
from the north'; P E O *tokalau. 

21. P M c *maura (probably *mawura) 'head c o l d 
cough'; Chk moor; K i r (te)-maua 'spouting hole of 
the sperm whale'; Ksr mcel 'be breathless'. 

22. P M c *rjawulu ' ten'; Chk -yoonu-; Wol r/aulu; P C k 
*rjawulu; Pon tjawl; Mrs rjwewul; K i r tjaun; Ksr 
tjnul; P E O *rjafulu. 

23. P M c *pwau (probably *pwawu) 'to pound food' ; 
Chk pwpwo, pwpwoo-; Wol hboo; P u A ppoo (sic); 
P C k *pwpwoo; Ponpway 'breadfruit splitter'; 
Ksrfnfn ' a mashed food' . 

24. P M c *tau (probably *tawu) 'person'; Chk soo-(tupw) 
'dead person'; P u A tou-tupwa; P C k *tau (probably 
*tawu); Mrs je-(tebw) ' spirit ' ; P E O *tau (probably 
*tawu). 

25. P M c *tawu ' saved held on to' ; Chk soo-(chik); Wol 
tau; P C k *tawu; K i r tau-a 'seize, grasp'. 

26. P M c *tawu, tawu-ni 'be laid (of a fire), lay (a fire)'; 
Chk so, soo-ni ' k ind led to kindle' ; Pul hoo-ni; P C k 
*tau, tau-ni (probably *tawu, tawu-ni); Pon sow; Mrs 

jaw; P E O *tafu-n. 
27. P M c *xawu 'rafter'; Chk woo, Wol wêêū, weū-; 

P C k *wawu; Pon reew, rew- 'beam', raaw 'minor 
beam'; Ksr kwe-(sruk). There are problems with the 
vowels here. 

28. P M c *ayu, ayuSa 'current' (probably *au, auSa); 
Chk êwū-, êwūta-; Wol yaute; P C k *au-, auda; Pon 
aad; Mrs hayey, hayet; K i r (te)-aira; K s r ^ o 'gush'; 
P E O *qaRu[es]. 
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29. P M c *fatu 'stone'; Chk faaw,fêwū-; Wol -faau, 
fau-; P u A daadu, dadu-; P C k *fatu; Pon pey-(teel) 
' b ig flat pounding stone'; Mrs hajji-(kad) 'throw 
stones repeatedly'; K i r (te)-ati-(ibwu); Ksr_yof; 
P E O *fatu. 

30. P M c *fatu, fatufatu 'weave, plait ' ; Chk few, 
fewufew; Wol faufau; P u A dadudadu; P C k *fatu, 
*fatufatu; Pon peypey; M r s yaj; K i r ati; Krs otwot; 
P E O *fatu. 

31. P C M c *kauae (probably *kawuae) 'to whistle'; 
Chk 6-wuwd, o-wudd-ri; Wol ga-uwaa, ga-uwaa-li-; 
P C k *kauae (probably *kawuae); Pon k-uway; K i r 
(te)-ka-uae 'root of the tooth'. 

32. P M c *kautu or *katuu 'mast'; Chk êwū, êwūū-; 
Wol gausu; P u A kaudu; P C k *kautu; Pon keey; M r s 
kajiw; K i r kautu; K s r kwesu (may be a loan from 
Mrs). 

33. P M c *maturu 'sleep'; Chk mêwūr; Wol masuru; 
P u A madulu; P C k *maturu; Pon meyr; Mrs majirw; 
K i r matuu; P E O *maturu. 

34. P M c *rjaratu ' thousand'; Chk -yê-rêw; Wol 
-ye-rau, tje-rai, ye-rasi; P u A ye-ladi; P C k *narati, 
*naratu; P E O *rjaRatu. 

35. P M c *pau 'hand, arm'; C h k p a a w , p ê w ū - ; paaū, 
pau-; P u A paau,pau-; P C k *paii; Pon pee 'his 
arm'; M r s pay, peyi-; K i r (te)-bai; Ksr po, pno-; 
P E O *baRu. 

36. P M c *tapaka[wO]u (probably *tapakau) ' a kind 
o f mat'; Stw sepaaw; Wol tapegau; PuA tapakaū; 
P C k *tapaka[uu]; Mrs jepkaw; Ksr sahpkn; P E O 
*tapakau. 

37. P M c *aua 'a fish'; Pul wawwvrafcA/A:,) ' small fish'; 
Stwyawu (sic) 'a mullet ' ; Wol yauwe; P C k *auwa; 
K i r aua; P E O *qaRua. 

38. P M c *pwasau (probably *pwasawu) ' basket'; Chk 
pwôtow, pwôtowu-; Wol betau; P u A pwatao (sic); 
P C k *pwatau (probably *pwatawu); M r s bwejaw; 
K i r bwarai-(too) 'a small hat'; K s r / t o . 

39. P M c *cawu 'heavy'; Chk chchow, chchowu-; Wol 
chchau; P u A .waw; P C k *ccau (probably *ccawu); 
Pon towtow; Mrs (/dew; K i r rarau-(aki) 'be 
satisfied'. 

40. P C M c *kausaa (probably *kawusaa) 'a pelagic 
fish'; Chk owuta ' skipjack'; C r l ôwuta; P C k 
*[k0]awudaa; K i r (te)-kauraa. 

41. P M c *pwawu 'fishing pole ' ; Chk pwowu-; Wol 
baau, bau-; P u A pwaau, pwau-; P C k *pwau 
(probably *pwawu); Pon pwow; Mrs bway; K s r / o . 

42. P C M c *sawu 'enough, sufficient'; Pul tow; C r l 
tow; Wol tow; P C k *dawu; K i r rau, rau-(aki) 
'comfortable'. 

43. P M c *tawu 'master, expert'; Chk sowu-; Wol sau-, 
tau-; P C k *tawu; Pon sow-; K i r tia- (showing 
metathesis); Ksr to-(kosraj ' k ing o f Kosrae'; PoC 
*taqu, daqu. 

44. P W M c *tawu 'clan, family ' ; Chk sowu- 'clan 
(prefix in some clan names)'; Wol sau-; P C k 
*tawu; Pon sow, sowu-, sowi- ' c lan ' ; Mrs jewiw, 
jewiy; K s r saw ' family ' (loan from Mrs). 

45. P C M c *ta[w0]u (probably *tawu) 'time period'; 
Chk (faan)-sowu-(n) 'time of it ' ; Pon (a)-nsow; 
Mrs jaw 'be formerly, used to be'; K i r (te)-tai 'time 
of day'. 

46. P C M c *ta[w0]u (probably *tawu) 'to wait'; Chk 
sowu-ni 'to greet'; Wol sau-li-(i) 'to wait for'; 
P C k *tawuni; M o k jowjow; K i r tai-tja 'to wait for 
(someone)'. 

47. P C M c *cai 'to spread'; Wol shee; K i r rai-a 'to 
spread over (something)'. 

48. P M c *faifine 'woman'; Chkfeefin,feefina-; Wol 
faifile; P u A deidine; P C k *faifine; Ponpeyn; Ksr en. 

49. P M c *faiSa 'do what?'; Chk feet; Wol feitaa (sic); 
P u A delta; P C k *daita; Pon payd 'who else?'; Mrs 
yet; Kir aera 'what... doing?' . 

50. P M c *kaila 'be strong'; Pul kkel (sic); Wol kkaile 
'healthy', (ge)-kkaila-(a) 'make it strong'; P C k 
*kai la ' ; Pon keel 'strength'; K i r kaina-(matoa) 
' implacable' ; P E O *kaila. 

51. P M c *mai ' f rom' ; Chk me; Wol me; P u A ma; P C k 
*me; K i r mai. 

52. P C M c *maia ' from where'; Chk (ke-nda) meey 
' (you come) from where?'; K i r (ko-nako) maia 
' (you come) from where?'. 

53. P M c *naiSa, *rjaisa 'when?'; Chk (i)-nee-t; 
Wol (i)-lee-te; P u A (i)-yae-ta; PCk *(i)naida, 
*(i)rjaida; M o k rjee-d; Mrs tjaya-t; 
K i r (ni)-rjai-ra; Ksr ye; POc *naiza, rjaiza. 

54. P M c *paiki ' s ide' ; Chkpeek,peeki-; Wol peigi; 
P u A peiki; P C k *p[ae]iki; Ksr peik. 

55. P M c *pwai, pwaiti 'to pull up, take up'; Chk 
pweepwe, pwee-yi; Wol beebe, bee-ye-(tag)i; PuA 
pwepwe (sic); P C k *pweepwe, pweeti; Ksrfaifai-s. 

56. P M c *saisai, *saiti 'sew'; Chk teete, tee-yi; Wol 
teetee, tee-ye; P u A teitei, tei-di; P C k *daidai, daiti; 
Pon deydey; K s r tata, ta; POc *saqit. 

57. P M c *tai 'not'; Chk -se; wol -tai; P C K *tai; K i r 
-tai 'negative imperative'. 

58. P M c *fai, faia 'a rayfish, stingray'; Chkffey,ffeyi-, 
feyiye-; Wolfdiye; P u A daila (sic); P C k *faia; Pon 
pee(porok) 'large rayfish'; Mrsyay-(bwikwiy) 'k ind 
o f rayfish'; K s r r ; P E O *faRi . 

59. P W M c *faiTorjo 'kiss by rubbing noses'; C r l 
fdi-soy; Wol fai-soyo; P C k *faiTorjo; Mrs ya-teyw 
' smell (something)'. Possibly involving P E O *faRi 
'reciprocal action' (Geraghty 1990). 

60. P M c *kai 'bite ' ; C r l ghey 'tear off coconut husk 
with one's teeth'; Wol geigei 'bite off husk with 
teeth; Pon keykey 'bite'; P P C *kai; P E O *kai. 
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61. P M c *kayi (probably should be *kai) 'we 
(exclusive, subject marker)'; Chk dyi-; Wol gai; 
PuA kai; PCk *kayi (probably *kai); P E O *kai. 

62. P M c *kayinarja (probably should be *kainarja) 
'clan, folk, tribe, stock'; Chk eyinarj, eyinaya-

'matrilineal clan ' ; Wolgailaye 'clan, tribe'; P u A 
kainarja 'family, estate'; P C k *kayinarja (probably 
*kainarja); P E O *kainarja. 

63. P M c *kayu (probably should be *kai) 'wood, 
pole'; Chk eyi-(ni-wow) 'pole (for carrying)' , 
êwū-(ehamw) 'crossbeam' (does not belong here); 
Wol 'gaai,gai- 'penis', geu-(shamw) 'tie beam' 
(does not belong here); P u A kaai, kai- 'penis'; P C k 
*kai, kayu-; Mrs kaya-n, keyi-n 'tree, tree trunk, 
torse'; K i r (te)-kai-(ni-) (in compounds) 'stick for'; 
P E O *kayu 'wood ' . 

64. P M c *mai 'breadfruit'; Chk mday, meyi-; Wol maai, 
mai-; P u A maai, mai-; PCk *maai, *mai-; Pon 
maay; Mrs may; K i r maai, (te)-mai; P E O *maKi . 

65. P C M c *mwaire 'exultation'; Chk mweyir 'dance 
in exultation'; Wol mweire 'shout'; P C k *mair[ae]; 
K i r (te)-mwaie 'worldly pleasure, dissipation'. 

66. P M c *patiki ' long-winded in diving ' ; Chk 
ppeyis; C r l ppeigh; Pon peyk; Mrs pakij (showing 
metathesis); Ksr pcetok (problems with this form). 

67. P M c *taitai, *tai-mi 'sharpen'; Chk seyi-mi; Wol 
taitei, tai-mi-(i); PuA taetae, tae-mi (sic); P C k 
*taitai, tai-mi-; Pon seysey, sey-m; Mrs jenyemjem-

(ey); K i r tai-mi-(a); Ksr twetwe, twe-m; POc *tajim. 
68. P M c *wua-ti 'carry it ' ; Chk wuwe-yi; Wol uwa-te 

'aroma' (things borne on the air); PCk *wua-ti, 
wua-ta; POc *pua-ti. 

Append ix 2 
Summary of reflexes in Chuukese o f Proto Micronesian 
*au, *awu, *ayu, *ai, *ayi. 

P M c *au > Chk êê. Items 1-18, 20. 
P M c *au, awu > Chk oo. Items 21-27. 
P M c *ayu > Chk êwū. Items 28, 63 (also > eyi). 
P M c *atu > Chk êwū. Items 29, 30, 32-34. 
P M c *aua > Chk owuwa. Item 31. 
P M c *au > Chk êwū. Items 32,35 ,36 (Chk awū because 

of aau), 37 (probably). 
P M c *awu, au > Chk owu. Items 38-46. 
P M c *ai > Chk ee. Items 47-57. 
P M c *ai, *ayi > Chk eyi, dyi. Items 58-62, 64, 65, 68. 
P M c *ati > Chk eyi. Item 66. 

A p p e n d i x 3 
Lis t o f P E O forms with * f ( P O C *p) before *o and *u 
appearing as P M c *w. 
Item 14 in Appendix 1 is an unexplained exception. 

P M c *mawo 'healed, obliterated'; P E O *mafo; Chk mo, 
moo-. 

P M c *siwo 'down' ; POc *sipo; Chk -tiw, -tiwa-; K i r rio. 
P M c *[sS]owu, sowu-ti 'to d ig ' ; POc *soput-; Chk ttu, 

tuutu. 
P M c *woki , woki-si 'turn something over'; P E O *foci; 

C r l woghowogh; Wol wegi, wegi-ti (showing fronting 
of first vowel when followed by /'). 

P M c *wonu ' turtle'; POc *ponu; Chk wiin, wini-

(showing fronting o f vowels when adjacent to the 
palatal n. 

P M c *wotu 'outward'; POc *potu 'sea beyond the ree f ; 
Chk -wu. 

P M c *wua, *wua-ti 'to carry' ; POc *pua-ti; Chk 
wuwowu, wuwe-yi. 

P M c *wuaa ' fruit ' ; POc *pua; Chk wuwa-a-. 
P M c *wuci 'banana'; POc *pudi; Chk wuuch, wuchu-

(by analogy with independent form wuuch, cf. P u A 
wiisi, wisi-). 

P M c *wuko 'fishnet'; POc *pukot; Chk wuuk. 
P M c *wurja ' ridgepole'; P E O *furja; Chk wuurj, wurja-. 
P M c *wuit 'pull up, uproot'; P E O *ruti; Chk wi, wiiwi 

(showing fronting of first vowel when followed by ;')• 
P M c *wuu 'wicker fish-trap'; POc *pupu; Chk wuu. 
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The Meaning(s) of Proto Ocean ic *panua 

A N D R E W PAWLEY Australian National University 

Proto Oceanic (POc) is the immediate common ancestor 
of the large Oceanic subgroup of Austronesian, which 
comprises all 400 or so Austronesian languages o f 
Melanesia spoken east o f 136 degrees E , together 
with the Polynesian group and all the languages o f 
Micronesia except Belau and Chamorro. 1 In this paper 
I w i l l be concerned with the meaning(s) o f a particular 
POc noun, *panua and of words that derive from *panua 
(its 'reflexes') in contemporary languages. 

Reconstructing the semantic history o f *panua is a 
considerable challenge for a number o f reasons. In the 
first place, its reflexes in present-day languages show a 
puzzlingly disparate range of meanings. Some idea of 
how reflexes of this etymon vary in meaning across and 
within different subgroups is shown by the collection o f 
languages cited in Table 1. See below for a list o f abbre
viations (for further details o f subgrouping see section 
below and Lynch, Ross and Crowley 2002; Ross 1988; 
Ross, Pawley and Osmond eds, 1998): 

Abbreviations of names of subgroups and proto languages. 

Adm Admiralties 
C M Cristobal-Malaitan 
C N V Central and Northern Vanuatu 
EOc Eastern Oceanic 
Fij Fijian 
( K i Guadalcanal-Gclic 
Mic Micronesian 
M M Meso-Melanesian 
MP Malayo-Polynesian 
NCal New Caledonia-Loyalties 
NNG North New Guinea 
PEOc Proto Eastern Oceanic 
PMP Proto Malayo-Polynesian 
Pn Polynesian 
POc Proto Oceanic 
PPn Proto Polynesian 
PT Papuan Tip 
SES South-east Solomonic 
SV Southern Vanuatu 
WMP Western Malayo-Polynesian 
WOc Western Oceanic 

Table 1. Reflexes of *pcmua in Oceanic languages of various 
subgroups 

Adm Mussau anua 'land' 
Penchal panu 'village' 

N N G Bariai panua 'village' 
Bam anu 'earth' 
Kove pana 'people' 
Tami panu 'house' 

PT Molima vanua 'house' 
vanua-pou 'residents of a village' 

Dobuan anua 'house' 
Kiriwina valu 'any place, land village, 

uninhabited land' 
Motu hanua 'village' 
Mekeo panua 'social division in a village' 

M M Lakalai la-valua 'the men' 
valua-gu 'members of my club' 

Bali vanua 'island' 
Vitu vanua 'garden' 
Tabar vanua 'house' 
Taiof fan 'village' 
Tanga fa:n 'many people, everybody' 
Teop van 'land' 

SES Bugotu vanua ' land island' 
Arosi hanua 'island village' 
Lau fanua ' 1. land the earth, world. 

2. weather' 
Mic Woleai faliuw ' land island' 

Puluwat fanu ' land island islet, country' 
N C V Mota vanua ' land island village, place' 
SV Aneityom n/henou 'taro swamp' 

Lenekel na-uanu 'village' 
Fij Bauan vanua ' land country, community, 

place, confederation of clans' 
Pn Samoan fanua ' land field' 

Tongan fonua 'land country, territory, place, 
people (of the land), grave' 

Hawaiian honua ' land earth' 
Nukuoro henua 'a land mass, island country 

or any other geopolitical unit' 

A survey o f a sample o f languages shows the 
following distribution o f glosses across the major 
subgroups o f Oceanic: 
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Table 2. Distribution of glosses of reflexes of *panua by 
subgroups 

'land' 

'earth, ground' 
'island' 
'country, territory' 
'uninhabited land' 
'place, area, district, region' 
'village, settlement, hamlet' 
'confederation of clans' 
'social division in a village' 
'people' 
'men' 
'everybody' 
'house' 
'world (subject to weather. 

'weather' 
'garden' 
'taro swamp' 
'field' 
'grave' 

Adm, PT, M M , SES, NCV, 
Mic, Fij, Pn 
N N G , Pn 
M M , SES, Mic, NCV, Pn 
PT, Mic, Fij, Pn 
PT (one language) 
N N G , PT, SES, NCV, Fij, Pn 
Adm, N N G , PT, SES, NCV, SV 

Fij 
PT (one language) 
N N G , M M , Fij, Pn 
M M (one language) 
N N G , M M (one language in each) 
M M , N N G , PT, NCV, SV 
day, night)' 
NNG, PT, SES, Fij, Pn 
PT, SES 
M M , SV (but rare in both) 
SV (one language) 
Pn (one language) 
Pn (one language) 

What did *panua mean in POc? If the word was 
polysemous, which senses did it have? If it had a single 
meaning, what was it? What paths led to the diverse 
senses found in contemporary languages? 

In tackling these questions, one must confront a 
number of methodological problems, starting with the 
descriptive data. It must be said that the primary data, 
the definitions o f *panua reflexes given in bilingual 
dictionaries and wordlists o f contemporary languages, 
are deficient. Few sources make a systematic attempt to 
define the meaning(s) o f the reflex o f *panua. Instead the 
'definitions' are typically single word glosses - rough 
translations designed to fit categories o f the target 
language (English, French, etc.). Glosses such as ' land' , 
'earth', 'country' and 'people' are each vague in the target 
language itself, being indeterminate between several 
different senses. For example, the entry for land in The 
Shorter Oxford English Dictionary gives many senses, 
of which the following are relevant to our concerns: 

Table 3. Definitions of land in The Shorter O E D 

I. 
2. 

4. 

5. 
6. 

The solid part of the earth, as opposed to sea, water. 
Ground or soil, esp. having a particular use or properties, 
e.g., fertile land farm land. 
A part of the earth's surface marked off by natural or 
political boundaries: a country, territory, domain. 
Ground or territory as property, landed property. 
The country as opposed to the town. 
Expanse of country of undefined extent, usu. with 
modifier, e.g., highland, uplands. 

There are few dictionaries o f Oceanic languages 
that give anything like a systematic account o f the 
semantic range o f a *panua reflex. The problem is not 
particular to this word or to Oceanic dictionaries. It 
is systemic in that bilingual dictionaries are typically 
designed to be translation aids rather than to provide 
an emic description of what words mean, i.e., one that 
captures the semantic categories o f the target language. 
A systematic semantic description must be based on 
explicit criteria for selecting defining features, i.e., it 
must be couched in precise terms, the procedures must 
be replicable, and there must be an evaluation procedure 
for ranking competing descriptions. Even the best 
dictionaries do not meet these requirements. Dictionary-
making remains more art than science. A n d polysemy is 
perhaps the most difficult domain of lexical semantics. 

Twenty-five years ago (Pawley 1979) 1 had a crack 
at reconstructing a semantic history of *panua, though 
my story was not entirely satisfactory. Subsequently 
Robert Blust (1987) proposed a semantic history for 
Proto Malayo-Polynesian ( P M P ) *banua, as well as 
for POc *panua. Blust's proposal was quite similar to 
mine but it added some new details and differed in one 
significant feature of the analysis. Since then further 
brief discussions of the meaning(s) o f POc *panua have 
appeared in a few publications (chiefly Green and Pawley 
1999; Pawley 1985; Ross, Pawley and Osmond 2003). 

This paper w i l l review previous discussions and 
offer some further thoughts on the meaning(s) o f 
*panua. I w i l l argue that half the battle is not so much 
in determining the historical facts as in deciding how to 
describe them. 

O n the Internal Class i f icat ion of 
Aus t rones ian 
Subgrouping plays a crucial role in lexical reconstruction. 
If a word sense is present in cognate forms in only one 
primary branch o f a language family or subgroup, the 
distribution is insufficient to justify attributing that 
sense to the common ancestor o f the group. However, 
i f a sense is present in different primary branches, that 
sense should be attributed to the common ancestor 
unless there is good reason to question the attribution. 
Grounds for questioning such an attribution are (a) 
circumstances that indicate the distribution might well 
be due to independent parallel development or diffusion, 
or (b) the existence of other reconstructed forms with 
stronger claims to carry the meaning in question. 
Supporting evidence for attributing a word sense to the 
ancestor o f a subgroup is its presence in cognate forms 
in external witnesses (in the case of Oceanic, in non-
Oceanic Austronesian languages). 

There is a fair measure of agreement about many 
parts o f the internal classification of Austronesian. 
Blust (1999) argues that the family has some ten 
primary branches, o f which nine are confined to Taiwan. 
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The tenth branch, Malayo-Polynesian ( M P ) , consists o f 
all Austronesian languages spoken outside o f Taiwan 
Such a distribution of subgroups strongly favours the 
hypothesis that Proto Austronesian was spoken in 
Tai wan. The evidence from archaeology is consistent with 
this view. Neolithic cultures first entered Taiwan from 
South China about 5500 B P (Bellwood 1997, Diamond 
and Bellwood 2003). Around 4000 BP, a Taiwan-derived 
Neolithic culture appeared in the Philippines, and within 
a few centuries closely related cultures had spread into 
Indonesia and had reached the Bismarck Archipelago. 
Proto Malayo-Polynesian ( P M P ) probably developed 
either in the Batanes Islands, between Taiwan and 
Luzon, or in the main Philippines group (Ross 2004). 
The family trees often cited by Blust (e.g., Blust 1991, 
1993, 1995a) and others usually distinguish two first 
order branches o f Malayo-Polynesian, labelled Western 
Malayo-Polynesian ( W M P ) and Central-Eastern Malayo-
Polynesian ( C E M P ) , with the latter in turn dividing into 
Central M P and Eastern MP. However, it is not clear 
that W M P and C E M P represent discrete branches o f 
Malayo-Polynesian as opposed to continuations o f parts 
of a chain of dialects that for some centuries extended 
across parts o f the Philippines and the lndo-Malaysian 
Archipelago (Blust 1993, Pawley 1999). 

Around 3500 BP, speakers o f a M P language 
moved into north-west Melanesia. From this movement 
stemmed the Oceanic subgroup. On linguistic grounds 
we infer that the primary dispersal centre of Oceanic 
was in the Bismarck Archipelago, as this is the meeting 
place of the various first order subgroups of Oceanic 
(Blust 1978a, Lynch et ai. 2002, Pawley 2003, Ross 

1988). From there, speakers o f dialects o f POc spread 
rapidly southeast across the Solomons and into Vanuatu, 
New Caledonia, Fi j i and Western Polynesia. In Western 
Polynesia there was a long pause before Polynesian 
speakers established themselves in Eastern Polynesia. 

These inferences about the direction o f the Oceanic 
dispersal are consistent with archaeological evidence 
which shows that Lapita, a Neolithic culture characterised 
by distinctive pottery and a strong maritime adaptation, 
appeared suddenly in the Bismarck Archipelago around 
3400 BP, by 3200-3100 B P had been carried to Santa 
Cruz and Vanuatu, and by 3000-2900 B P was in N e w 
Caledonia, Fi j i and Western Polynesia (Green 2003, 
K i r c h 1997, Spriggs 1997). Both linguistic and archae
ological evidence point to a long pause in Western 
Polynesia before the settlement o f Central Eastern 
Polynesia around 1700-1400 B P (Green 2003, Pawley 
1996, Spriggs and Anderson 1993). 

Dempwol f f (1938) o n P M P *banu[w]a 
Otto Dempwolff (1938) included the reconstruction 
*banu[w]a 'Land, Siedlung [land settlement]' in the 
extensive list o f lexical reconstructions (roughly 2000 
items) which he attributed to "Proto Austronesian", 
an Austronesian interstage which we would now call 
Proto Malayo-Polynesian ( P M P ) . In terms o f today's 
subgrouping, Dempwolff 's reconstructions rank as P M P 
because he based them solely on Malayo-Polynesian 
( M P ) witnesses, using no data from Taiwan. 

Dempwolff 's main concern in this work was 
phonological reconstruction and he paid little attention 
to semantic issues. He cited material from only a small 

Proto Austronesian 

Proto Oceanic 

Figure 1. Higher-order subgroups of Austronesian (after Blust 1978a, 1995a, 1999) 
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Proto Oceanic 

Western Oceanic dialect complex 

Proto North Proto Meso-
New Guinea Mclanesian 

Proto Admiralty Eastern Oceanic dialect complex 

Proto Southeast Proto Nuclear 
Solomonic Micronesian 

Proto Papuan Tip Proto Southern Oceanic Central Pacific dialect complex 

North Central Proto South 
Vanuatu dialect Vanuatu 

complex 

Proto New 
Caledonia 

Figure 2. Internal relationships of the Oceanic languages 

selection o f M P languages in support o f his lexical 
reconstructions. In the case of *banu(w)a cognates 
were cited from two Western M P languages: Toba 
Batak hanua ' land ' and Malay benua 'continent' and 
five Oceanic languages: Sa'a henue ' l a n d settlement, 
Fijian vanua 'land, settlement', Tongan hanua ' l and ' , E . 
Futunan fenua ' land, people' and Samoan fanua ' land ' . 
Dempwolff 's use of glosses from these seven languages 
was selective. He seems to have picked out glosses that 
would support the attribution o f ' land ' and, to a lesser 
extent, 'settlement' to P M P *banu(w)a while ignoring 
certain other glosses given by the sources. He did not 
attempt to account for the much wider range o f glosses 
that can be found across M P languages or indeed for the 
relation between ' land ' and 'settlement'. 

Paw ley (1979) o n P O c * p a n u a 
Pawley (1979) sketched the outlines o f a semantic 
history o f POc *panua. 2 The chief method I used to 
arrive at and evaluate reconstructions was one that some 
o f us call "terminological" comparison (Ross, Pawley 
and Osmond eds 1998), also known as comparison 
by "lexical fields" or "semantic fields". This seeks to 
place each cognate set within a terminology—a set o f 
semantically related terms—and then to work out the 
semantic relations that obtain between members of the 
set—relations o f contrast, overlap, synonymy, inclusion, 
etc.). A good starting point is to examine the semantic 
structure o f a set o f related terms in a sample o f contem
porary languages, in order to to form a reasonable 
hypothesis as to how the corresponding terminology 
might have been structured in the common ancestor o f 
these languages. The essentials o f this method are old 
in historical linguistics, but my use o f it was inspired, 
in particular, by the masterly work of Emi le Benveniste 

Nuclear Fijian 
dialect complex 

Tokalau/Polynesian dialect 
complex 

Tokalau Fijian 
dialect complex 

Proto 
Polynesian 

Fijian dialect complex 

on reconstructing the semantics o f early Indo-European 
terms and using these as a basis for making inferences 
about early Indo-European society (Benveniste 1973). 

For some Oceanic languages the sources give just a 
single gloss for the reflex of *panua. For other languages 
multiple glosses, ranging from two to seven, are provided. 
(The glosses are occasionally presented as numbered 
senses but usually are not.) The languages cited in Table 4 
are o f particular interest because each appears to have a 
highly polysemous reflex of *panua. However, we must 
bear in mind that translation equivalents are not systematic 
semantic descriptions and that each distinct English gloss 
or cluster o f glosses cannot automatically be taken to 
represent a distinct sense in an Oceanic language. 

Table 4. Some languages with reflexes of *panua showing 
several glosses 

N N G Gedaged panu 'village, settlement, hamlet, place, 
(modern) town' 
panupanu 'everybody, the whole world' 
ven 'land earth, country, village, hamlet, 
town, home, place, locality, district, weather' 
hanua ' 1. land (not sea), district, place, 
country, island. 
2. the territory where a person lives and 
where his possessions are, including 
houses, food trees, water, graves' 
fanua 'place, village, shrine territory' 
hanue 'land country, village, place'; 
ta'a ni hanua 'people living inland'; 
ta 'a ni asi 'people living by the sea', 
i hanua 'on land shore' (not sea)' 

Kwamcra r-ukwanu 'home, residence, house, 
village, hamlet' 

PT Muyuw 

SI S 'Are'Are 

Kwaio 
Sa'a 

SV 
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Fij Bauan vanua 'land (as opposed to sea or water); 
(Std. Fijian) region, place, spot; home, homeland; 

community, people belonging to a place; 
political confederation of clans under a 
strong chief; in certain expressions for 
weather and light: the earth, world, 
atmosphere' 

Rotuman hanua 'land, country, place, native land 
or place, home, people, world (subject to 
conditions of light and darkness)' 

Pn Tikopia fenua '1. land; island; country. 2. inland, 
as opposed to shore. 3. general physical 
environment. 4. abroad, in contrast to 
Tikopia. 5. people of a land, folk' 

Rennellese henua 'land (not water), island, unknown 
land (poetic), people of the land' 

Tokelauan fenua ' 1. land (owned by someone, or a 
landmass). 2. country (geo-political unit). 
3. people of the village' 

Tongan fonua 'land, country, territory, place, 
people (of the land), grave' 

E. Futunan fenua 'peuple, nation, gens, pays, contree' 

I suggested (1979:8) that we can go a fair way 
towards making sense o f the diversity o f glosses in 
contemporary languages by assuming that POc *panua 
had a range of meanings quite similar to that given 
by Geerts (1970) for 'Are'are hanua, but with at least 
one extension. The semantic range o f 'Are'are hanua 
overlaps with that o f a good many other languages 
represented in Table 4, including Bauan Fijian, Rotuman 
and Tongan. It was a shortcoming o f my account that I 
did not make an explicit claim about the sense structure 
of *panua. However, the implication was that *panua 
had several different senses, approximately those 
specified in Table 5 below. It appears (I say appears 
because of reservations, expressed earlier, about the 
adequacy of dictionary glosses as sense definitions) that 
each of these different senses qualifies for reconstruction 
on the following grounds : (a) the sense is represented in 
at least two primary branches o f Oceanic (the subgroup 
distributions are shown within square brackets after the 
glosses), (b) it is found so widely within at least one 
primary subgroup that parallel development or diffusion 
are not reasonable explanations, and in some cases (c) it 
occurs in Austronesian languages outside o f Oceanic. 

Table 5. Some Reconstructed Senses of POc *panua 

1. Land ground the solid surface of the earth (as opposed to 
sea, water, sky). 

[Adm, PT, M M , SES, NCV, Mic , Fij, Pn] 
2. A land mass and whatever features are an integral part of 

it (forests, lakes, rivers, settlements, etc.), any sizeable 
tract of territory or country. 

[PT, Mic, Fij, Pn] 

3. (a) Territory belonging to a person or community. 
[PT, SES, Fij, Pn] 

(b) Homeland home place. 
[PT, Fij, Pn] 

4. Place, area, district, region. 
[NNG, PT, SES, NCV, Fij, Pn] 

5. In certain multi-word expressions: The world that which 
is subject to the day-night cycle, weather and climate. 

[NNG, PT, SES, Fij, Pn] 

The fifth sense is not part o f the semantic range 
of 'Are 'Are hanua, but it is present in various Oceanic 
languages in certain complex nominals and phrases in 
which reflexes o f *panua refer to that part o f the world 
(sea as well as land) that is subject to the diurnal cycle, 
the weather or climate. 

Table 6. Some complex nominals and phrases containing 
reflexes of *panua 

N N G Manam anua izama 'morning, daybreak' (anua 
'village') 
hanua idaradara 'evening glow' 

PT Motu hanua-hoi 'night' (n.) (from pre-Motu 
*panua 'land' + *bonj 'night'; hanua 

now means 'village') 
SES Sa'a sato e qa'alie henue 'the sun has risen' 

(lit. sun rises on [the] world; qa'ali- 'of 
heavenly bodies, to rise on s.t.') 

Lau fanua sato 'sunny weather', (tau fanua no 
longer refers to land or settlements but 
occurs in several compounds specifying 
weather conditions.) 

Fij Bauan sa bogi na vanua (is night the world) 'it is 
night time, nightfall' 
sa karobo mai na vanua (is dusk the 
world) 'it is twilight' 
sa siga na vanua (is day/sun the world) 'it 
is daylight, it is sunny' 
sa siga-levu na vanua (is big-sun the 
world) 'it is midday/the sun is high' 

Fij Rotuman hanua ran (world day) 'daylight, dawn' 
hanua kepog'(until) nightfall' 

Pn Rennellese henua po 'night time' (henua 'land people 
of the land') 

Tikopia ku po te fenua (lit. has become dark the 
world) 'darkness has come' 

From this material we can reconstruct a family 
of POc verbal constructions o f the type of *qaco na 
panua 'be(come) daylight, be sunrise' and *borji na 
vanua 'be(come) dark, nightfall ' , and a parallel set o f 
complex nominal constructions of the type o f *panua 
qaco 'sunrise, sunny conditions, daytime', *panua 
borji 'nightfall, night t ime' (Osmond, Pawley and Ross 
2003:40-41; Ross 2003b:295). 
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The gloss 'vil lage, settlement' is not found in 
reflexes of *panua in Polynesia, Fiji or Micronesian, but 
it is present in at least six major subgroups of Oceanic. 
It is represented in the Admiralties, N N G , PT, S E S , 
N C V , S V Surely this pattern o f distribution compels us 
to attribute *panua 'vil lage, settlement' and 'people of 
a community' to Proto Oceanic society? Comparative 
ethnography suggests that it is not safe to conclude that 
villages were the predominant type o f settlement in Proto 
Oceanic society. A t first European contact many Oceanic-
speaking communities lived in dispersed hamlets or 
homesteads rather than nucleated settlements. M y view 
in 1979 was non-committal. I suggested that i f one o f 
the core meanings of *panua was the land where people 
live and have their possessions, their home territory, an 
extension to 'v i l lage ' would have been natural and might 
have happened more than once independently.1 

Excluding Certain Senses from the Semantic 

Range of *panua 

If we were to rely simply on distributional arguments, 
several other senses besides 1 -5 above might be attributed 
to POc , on the grounds that they occur in at least two 
primary branches o f Oceanic. However, most o f these 
are better explained as senses that became attached to 
*panua reflexes independently in a number o f different 
Oceanic languages after the breakup o f POc 

Two glosses that are found widely are 'house', 
which is present in both W O c ( N N G , PT) and E O c 
(SES, N C V , S V ) and ' is land' , which occurs in W O c 
( M M ) and E O c (SES, M i c , N C V , Pn). B y placing P O C 
*panua alongside certain other well established lexical 
reconstructions, it can be shown that these glosses were 
probably not part of, and certainly not central to the 
meaning o f *panua. 

It is l ikely that the meaning 'house' has indepen
dently been attributed to *panua reflexes in several 
subgroups o f Malayo-Polynesian, as a derivative o f the 
older sense 'settlement, inhabited place'. P M P *Rumaq 
'house', POc *Rumaq (n.) 'house' and (locative n.) 'at 
home', and P M P *balay, POc *pale 'building (probably 
open-sided)' are well attested reconstructions (Blust 
1987, Green and Pawley 1999). Almost al l reflexes refer 
to a house or building. It is clear that *panua was not the 
ordinary term for 'house' in P M P or POc and doubtful 
that 'house' was one o f its senses. 

In their indigenous (pre-European contact) 
lexicons Oceanic languages speakers did not distinguish 
between 'continent' and ' is land' . The closest distinction 
is generally between 'large land mass' and 'small land 
mass, i.e., a relatively small island' . This was no doubt 
the case in POc as well . The major land masses o f a 
region, the larger islands, are often denoted by complex 
terms consisting o f reflexes of *panua plus a modifier, 
e.g., Vanua Levu and Vanua Balavu (lit. ' b ig land' and 
' long land') in Fi j i , Vanua Lava ( 'big land') in Vanuatu, 

Hanuato'o 'San Cristobal ' (lit. ' sol id land') in Aros i . 
Note also Tongan fonua-lahi 'mainland' (lit. 'big land'). 
Two POc reconstructions have been reconstructed which 
refer to islands, *nusa and *motus (Osmond, Pawley and 
Ross 2003:42-43). The evidence suggests that *nusa 
referred mainly to small but habitable islands and that 
*motus referred to detached reefs or very small islands, 
especially those separated by just a small gap from a 
larger island. 

Just two languages in our sample have a gloss 
referring to 'garden' but one is W O c (Vitu) and one EOc 
(Aneityum). The gloss 'earth, soi l ' is found only in a 
couple of W O c languages (Bam, Muyuw) and one EOc 
language (Hawaiian). POc *tanoq 'earth, soil, ground', 
which continues P M P *taneq 'earth, so i l ' is a strong 
reconstruction (Osmond 1998:119). A likely secondary 
sense o f *tanoq was 'land as opposed to water, terra 

firma ' (Osmond 1998:119,2003:41). Reflexes of *panua 
commonly refer to land as having general qualities: 
being flat, fertile, stony, etc. but reflexes rarely have the 
sense ' so i l , earth'. 

The gloss 'weather' is present in one Papuan Tip 
language (Muyuw) and one S.E. Solomonic language 
(Lau). These uses can be explained as independent 
specialisations o f sense 5 'world: that which is subject 
to the day/night cycle, weather, climate'. 

I can see several shortcomings in the 1979 paper. 
Perhaps the most serious one was that I failed to give a 
properly detailed dictionary entry for *panua, one that 
provided an explicit claim about how many different 
senses *panua had. Al so , I did not sufficiently explore 
the range o f lexical compounds containing reflexes 
o f *panua, which throw further light on the semantic 
profile o f this term. A n d there were other terms whose 
semantic range may have overlapped with *panua which 
I did not consider. Some of these terms wi l l be discussed 
in section 6. 

Blust (1987) o n P M P *banua and P O c 
* p a n u a 
Blust (T 987) considered the meaning of P M P *banua as 
part o f a wider discussion of five different terms, each 
of which has come to mean 'house' in certain daughter 
languages. His broader concern was to assess different 
methods of doing semantic reconstruction. 4 To work out 
the semantic histories o f these terms he used a method 
of "contrastive semantic profiles" which is essentially 
similar to the "terminological" method described above. 

In his discussion of *banua Blust considered cognate 
sets from three putative subgroups o f Malayo-Polynesian: 
Western Malayo-Polynesian ( W M P ) , Central Malayo-
Polynesian ( C M P ) , and South Halmahera-West New 
Guinea ( S H W N G ) as well as from Oceanic. Languages 
from the first three subgroups exhibit roughly the same 
range of glosses as can be found in Oceanic, with a few 
additions. For example: 

216 



T H E MEANING(S) O F P R O T O O C E A N I C *panua 

Table 7. Some non-Oceanic reflexes of P M P *banua 

WMP Kapampangan banwa 
Bikol 
Ccbuano 
Malay 

banwa'.' 
banwa 
henua 

Old Javanese wanwa 

Nias banuu 

C M P 

Sangir 

Tondano 
Belau 
Selaru 

SHWNG Numfor 

banua 

wanua 
beluu 
hnu(a) 
menu 

'year, sky, heaven' 
'town, country' 
'fatherland, town, village' 
'large expanse of land, 
empire, continent; 
mainland in contrast to island' 
'inhabited place or area, 
settlement' 
'sky, heaven; thunder; 
village; homeland; fellow 
villager; serf 
'land, district; people; 
state; sea; weather' 
'village' 
'country, district, place' 
'village' 
'village' 

Blust was impressed by the remarkably close corre
spondence between the glosses for reflexes o f *banua in 
Iban, a language of Borneo, and 'Are'are, o f Malaita in 
the South-Hast Solomons. There is an ethnographically 
rich dictionary of Iban (Richards 1981) which gives the 
following definition: 

menoa/menua area of land held and used by 
distinct community, especially longhouse 
(rumah), including house, farms, gardens, fruit 
groves, cemetery, water and all forest within half 
a day's journey. Use of the menoa is only gained 
and maintained with much effort and danger, and 
by proper rites to secure and preserve a ritual 
harmony of all within it and the unseen forces 
involved; home, abode, place, district, country, 
region; menoa larjit 'the heavens, abode of Petara 
and other deities. 

The definition o f 'Are'are hanua given by 
Geerts mentions a very similar list o f elements. Blust 
(1987:100) observes that in both Iban and 'Are'are the 
reflex of *banua 

refers to an inhabited territory that includes not 
only the human population and dwellings, but 
also plant and animal forms that contribute to the 
maintenance of the human community. Drinking 
water is mentioned in both glosses, as well as the 
burial sites of the deceased. . . .PMP *banua, then, 
probably referred to an inhabited territory which 
included the village and its population together 
with everything that contributed to the life-support 
system of that community. 

Blust's conclusions about the meaning of *banua 
and *panua were quite similar to mine. However, he 
strengthened the semantic reconstruction by noting the 
correspondence with Iban, which enabled him to extend 
this reconstruction as far back as P M R A n d he drew on 
his comparative study o f the semantics o f the five P M P 
terms that refer to some sort o f house structure to add 
the following additional ethnographic interpretation. 

The territorial unity which contributed to the life 
support of the human community was termino-
logically distinguished from territories external to 
it (the latter probably represented by P M P "alas 
'forest'). This inhabited territory included the 
village, its fields and fruit groves, its domesti
cated animals, its sources of drinking water and 
its places for disposal of the dead (the goodwill of 
the dead being indispensible to the prosperity of 
the living). The village itself contained individual 
family dwellings called *Rumaq, ...a meeting 
hall called *balay, a bachelor's quarters called 
*kamaliR and village granaries called *lepaw. 
(Blust 1987:100-1) 

Blust thus differed from me in proposing that 
*banua and*panua referred specifically to the land that 
a community inhabited in a rather strict sense in contrast 
to contiguous uninhabited country, such as forest land 
which the community may have had access to but did 
not use for what might be called domestic purposes: 
l iving on, cultivation, burials, etc. I did not make this 
distinction, because within Oceanic it was not recorded 
for any language with the exception of 'Are 'are . However, 
indirect support for the distinction comes from patterns 
of semantic shift to be discussed below. 

One Meaning or Several? 

There is another difference between the analyses in 
Blust (1987) and Pawley (1979). On first reading, Blust's 
account o f the meaning o f P M P *banua and POc *panua 
seems to suffer from the same shortcoming as mine in 
that it fails to provide a full dictionary entry for the 
reconstruction, one that explicitly indicates how many 
senses the term had and whether certain senses could 
be considered primary. However, there are indications 
that Blust considered *banua to have a single, complex 
meaning. He observes that when we compare the Iban 
and 'Are'are cognates "the 'total concept' o f the gloss is 
very similar in the two cases" (Blust 1987:100). 

Blust writes that"... the atomistic chaining o f glosses 
in association with P M P *banua suggests an original 
semantic category for which no English equivalent 
exists, that has fragmented into various components 
in almost all daughter languages" (1987:96). Semantic 
fragmentation is a type o f semantic change in which 
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a complex meaning breaks down into its component 
parts, with some languages preserving (and perhaps 
extending) some parts while losing others. Blust allows 
that some contemporary sources exaggerate the degree 
of fragmentation in the languages by giving inadequate 
glosses, reflecting the fact that *banua expressed a 
concept that "cannot be adequately expressed by a single 
English word" (1987:100). 

Further Though ts 
1 would argue against the view that *banua and *panua had 
a single complex meaning. It is, I think, more likely that 
these etyma were already semantically fragmented, i.e., 
genuinely polysemous. POc *panua, I suggest, consisted 
of several lexical units in the sense o f Cruse (1986). 

Cruse (like some other lexicologists) makes 
a distinction between lexical units and lexemes. A 
lexical unit is a well-demarcated sense paired with a 
form. More specifically, lexical units are "those form-
meaning complexes with (relatively) stable and discrete 
semantic properties which stand in meaning relations 
such as antonomy (e.g., long.short) and hyponymy (e.g., 
dog:animal) and which interact syntagmatically with 
contexts in various ways to produce... different sorts o f 
[anomalies]" (1986:49). 

Lexemes, by contrast, are families o f lexical units 
which lexicographers find it convenient to group together 
because they share the same form and have senses that 
are considered to be "related". How one establishes 
"rclatedness" is a contentious issue. Dictionaries generally 
use a criterion that is strictly irrelevant to a synchronic 
semantic analysis, namely, ultimate common origin. In 
a family of sense units some are often more basic than 
others. These are the ones that represent the normal 
sense(s) o f a form in contexts that are neutral, or at least 
that have minimal contextual detail, and are used in a 
relatively wide range of grammatical contexts. Less basic 
sense units are those that belong to specialised contexts. 

Not all linguists accept the view that the sense units 
of a lexeme are discrete. Cruse (1986:80-81) writes: 

Linguists who have worked in lexical semantics 
can be broadly divided into two categories: on the 
one hand there are those who believe that a word 
form is associated with a number (perhaps finite, 
perhaps not) of discrete senses; and on the other, 
there are those who believe that the discreteness 
is illusory. 

The second group prefer to think o f variant readings 
of a single lexical form as forming a spectrum o f senses, 
a continuum without clear boundaries, much like the 
colour spectrum or a dialect continuum. However, it is 
possible to have a foot in both camps. There are domains 
where the evidence favours analysis into discrete senses 
and domains where it favours analysis in terms o f sense 
spectra. There are standard diagnostics for polysemy 

and these work well some of the time. They include 
the existence of synonyms, antonyms and contrasting 
forms restricted to particular senses, the construction of 
sentences with qualifying elements which are sensitive 
to sense differences, and the restriction of particular 
senses to occurrence in a small set o f collocations or 
minor constructions. 

Whi le we cannot apply the standard tests o f 
polysemy directly to POc we can in principle apply them 
to contemporary languages where the reflex of *panua 
has a semantic range close to that which we attribute 
to POc and where a dictionary exists that deals system
atically with sense discrimination. In the dictionary of 
Wayan, a dialect o f Western Fijian, eight senses of vanua 
are distinguished (Pawley and Sayaba 2003). Most, 
i f not all o f these senses can be shown to contrast by 
one or another criterion, as indicated. It can be argued 
that in this family of lexical units senses 1-5 are more 
central than senses 6-8, in terms of the kinds of criteria 
mentioned earlier. 

Table 8. Abridged dictionary entry for Wayan Fijian vanua 

vanua, n. 

1. Land ground as opposed to sea (waitaci), water (wai, 
ruwai) or sky (lomalagi). near syn. qwele sense 2. Contrasts 
with locative phrases i vovo, ashore, on land (in contrast to 
at sea) and / ata, inland (in contrast to on the coast). 

2. Land in the sense of land mass, territory, country, large tract 
of land. This sense may take modifiers indicating attributes, 
such as being fertile, stony, uninhabited mountainous. 

3. Homeland someone's home region or country. Requires 
possessive pronoun. 

4. Community, the people belonging to a place, a land
owning kin-group. Refers to a collective 'people' never 
to a single person. It is distinct from 'land' in that it can 
occur as the subject or object of a verb that requires this 
to be human or animate. 

5. Place, spot, area, district, region, zone; near synonym tiki. 
6. (figurative) the chief of a community, the representative 

of the community. Only in compounds such as bilo ni 
vanua 'high chief, one who has been formally installed 
(lit. cup of the community') and aqona ni vanua, q.v. 

7. As the subject in certain verbal constructions concerning 
atmospheric, climatic and living conditions: the world 
atmosphere, that which is subject to the diurnal cycle, 
weather and climate, e.g., bogi na vanua, be dark, night, gib 
na vanua, be dark, qwataqwata na vanua, be dawn, siga na 
vanua, be daylight, sunny, clear, (qwele, ground land tiki 
place, region, cannot be substituted in these constructions.) 

8. Political confederation of clans under a chief, (possibly 
borrowed from Standard Fijian). 

Although these eight senses show family resem
blances, each functions as a distinct lexical unit. That is 
to say, they differ not only in meaning but in grammatical 
behaviour and semantic relations. I believe this is the 
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normal state o f affairs with polysemous lexemes and that 
the POc lexeme *panua was no different. It consisted of 
several well-differentiated lexical units. In such cases, 
over time, each sense unit tends to take on a life o f 
its own, more or less independent o f its sister senses. 
The process that Blust refers to as "semantic fragmen
tation" is thus better viewed (in general) as the reduction 
in membership of a family o f lexical units as a result 
of sense transfer (or sense relabelling) rather than the 
splitting of a single complex sense. Certain individual 
senses were retained others were transferred to different 
lexical forms. For instance, in some languages reflexes 
of *panua have retained the central senses o f ' land (not 
sea)', 'land mass, country' and 'homeland home place' 
but have lost the peripheral sense o f 'world (subject to 
weather)'. Conversely, in the case o f Lau fanua, only 
the peripheral sense o f 'weather' or 'world subject to 
weather' has been retained. In such cases to speak of 
semantic change is, perhaps, misleading. We are dealing 
with the reassignment o f senses. There has been no 
change in the nature of particular senses , only a change 
in the pairing of particular senses with particular lexical 
forms. O f course there are instances where a (partly) 
new concept is created but such cases are probably less 
common than relabelling old concepts. 

Let us now return to some unfinished business 
concerning the semantic range o f POc *panua. How 
accurate and exhaustive is the list o f senses given in 
Table 5 above? For example, did the semantic range of 
*panua include the senses 'inhabited territory', 'vil lage, 
settlement' and/or 'community, people o f a place'. It 
w i l l be recalled that the gloss 'v i l lage ' or 'settlement' is 
given for reflexes of *panua in many diverse subgroups, 
in Oceanic and in W M P and C M P languages and that a 
gloss along the lines of 'people, community' occurs in 
several subgroups. The fact that *panua reflexes refer 
to 'vi l lage' in many different subgroups but, equally, 
refer to 'territory' and 'community, people o f the land' 
in others, is consistent with the notion that one of its 
senses in POc was 'inhabited place, settled area (without 
regard to the size or density of the settlement)'. 

*panua is not the only POc term that may have 
included 'settlement, village' or 'people' in its range o f 
senses. There are at least two other candidates: *koro 
and *pera. The reflexes of *koro indicate that it referred 
primarily to a fenced-in area and that it has come to 
mean 'vi l lage' in languages o f the Admiralty Islands. 

Table 9. POc *koro '? 1. any fenced-in area. 2. settlement 
fortified by a palisade or ditch ' 5 

Adm Leipon kor 'village' 
Titan kai 'village' 

N C V Nguna koro 'enclosure, pen', na-kookoro 
'hedge, fence, windbreak' 

Nokuku kokoo 'garden' 
Namakir kor 'fence, rail' 

Fij Bauan koro 'village, an eminence' 
Pn Tongan kolo 'village, town; fortress; temporary 

fence around open grave' 
Samoan 'olo 'fort, shelter, tower' 
Niuean kolo 'fort, tower, lookout point' 
Rarotongankoro 1. 'fenced or walled-off area, 

enclosure, yard'. 
2. 'fence, palisade, 
surrounding wall' 

Reflexes o f POc *pera show a range of glosses 
across languages that has a good deal o f overlap with 
that associated with *panua. Indeed in two languages, 
Lau and Tolo (both S.E. Solomonic languages but only 
distantly related to each other), a reflex o f *pera carries 
much the same range o f senses that have been attributed 
to POc *panua. 

Table 10. POc *pera '? open space associated with a house 
or settlement; place of settlement' 

Manam pera 'house' 
Bugotu vera 'courtyard open space in a 

village' 
Tolo vera 'village, home, country, place 

where one lives' 
Ohari vera 'village' 
Lau fera 'land; village; habitation, 

home, artificial island 
(for habitation) 

maa-fera 'hamlet, 2 or 3 houses' 
maa-e-fera 'hamlet, 2 or 3 houses' 
ferafuu 'mainland solid land' 
fera daudau 'artificial island' 

Baegu fera 'hamlet, a named locality' 
Kwaio fela 'skull house' 
'Are'are heraa 'agglomeration of houses, 

village' 
hehera 'open space in front of the 

houses for walking' 
Arosi heru ' 1. open space for dancing, 

usually to the east of burial 
ground for chiefs. 2. any 
burial space surrounded by 
stone walls' 

Note: Another form, *malaqe or *malaqai, is likely to have 
meant 'open space in a village' (Green and Pawley 1999). 

1s it possible that *panua and *pera co-existed in 
POc as lexemes that shared an almost identical range 
of senses? This seems unlikely. A s far as I know, no 
contemporary Oceanic languages has a pair o f lexemes 
sharing this particular range o f meanings. It is more 
likely that *pera had a rather different semantic profile 
from *panua, but the two overlapped in at least one 
sense, and that in certain daughter languages speakers 
transferred some o f the senses o f *panua to *pera. The 
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shared sense may well have been something like 'place 
where people live, settlement'. 

Reference has already been made to lexical ised 
compounds allowing the reconstruction of a certain 
specialised sense o f *panua, referring to weather and the 
diurnal cycle compounds. A full consideration o f other 
compounds which give clues as to the semantic range 
of *panua would require a separate essay. Here 1 w i l l 
mention only one, *tau panua, which is interest because 
it supports reconstruction of the sense ' land or territory 
which a person or community owns or belongs to'. 

The term *tau 'person, human being' is well 
attested in both P M P and POc. A number o f compounds 
containing *tau have been reconstructed for P O C or 
P E O c , including POc *tau (ni) waga 'owner o f a canoe', 
*tau paqoRu 'young adult o f marriageable age', *tau 
mate 'dead person, corpse, ghost', *ta-mwata or *tau 
mata ' l iv ing person, normal human being' and *ta-
mwaqane 'male ' and P E O c *tau tasi 'sailor, fisherman, 
expert mariner' (Pawley 1982a, 1982b, 1985; Pawley 
and Pawley 1994). To these we can add P E O c *tau 
panua ' land owner, native o f a place'. 

Table 11. PEOc *tau panua 'land owner, native of a place' 

SES Arosi au henua 

C N V Mota ta-g-vanua 

Pn Samoan tau-Janua 

Tikopia tauwhenua 

'man of the place' (henua 
'village') 
'joint owner of a village' (i.e., 
'one of the land-owning 
locals') (-g- reflect an earlier 
construct linker *ki) 
' 1. commoner (as opposed to 
chief)-

2. owner of land landlord' 
(in contrast to tau-fale 
'householder, prospective 
owner of a house under 
construction') 

n. 'wealthy man', adj. 'adj. 
'wealthy' 

Note. Some Polynesian languages reflect a structurally parallel, 
functionally equivalent compound *tarjata fanua replaced PPn 
*tau fanua or co-existed with a reflex of the latter 

Pn Tikopia tangata fenua 'man of the land man of 
status' 

Maori tangata whenua 'land owner, native of a place' 

The presence o f a term for ' land owner, native o f a 
place' implies the existence o f one or more contrasting 
terms such as 'outsider, foreigner' and perhaps 'person 
without land' . Modify ing an earlier reconstruction o f 
Dempwolff 's glossed 'slave', Blust (1972) proposed 

P M P *qa(R)(CtT)a 'outsider, alien people (with the 
deprecatory sense o f potential enemies and therefore 
potential slaves)'. This form has reflexes meaning 'man, 
person' in a number of Oceanic languages of New 
Caledonia and Vanuatu, which allows reconstruction of 
POc *qata but with some uncertainty about its meaning. 
Given that *tau was the ordinary word for 'man, person' 
in POc , it is possible that *qata still meant 'outsider' but 
there is no convincing evidence for this conclusion. 6 

Do the various uses o f *panua tell us anything 
about Proto Oceanic patterns o f land tenure and land 
use? A n n Chowning (1977:39) has written as follows of 
the range o f variation in historically attested systems of 
land tenure in Melanesia: 

Title to land is usually vested in a corporate group, 
membership of which is likely to be based on 
descent, residence or some combination of the 
two.... 
The details of systems of land tenure [in Melanesia] 
differ greatly from society to society. Some permit 
permanent alienation and individual ownership; 
others do not. It is not uncommon to find dis
tinctions between gardening land village land or 
house sites, and bush land with different systems 
of rights applied to each, not to mention the rights 
that apply to sacred places, grave sites, paths, water 
supplies, sago swamps, and fishing areas. 

From *panua, sense 3, and the compound *tau 
panua we can draw the unsurprising inference that POc 
speakers were divided into communities that owned 
land. Blust has drawn attention to particular agreements 
between Iban and 'Are'are that add a little detail—but 
this amounts basically to indicating that people's 
concept o f land ownership or belonging extended to 
all life-sustaining resources on this land and the graves 
o f ancestors. To find out more about POc land tenure 
and use we w i l l need to consider a much wider array of 
ethnographically relevant terms. 7 

Finally, what can we say about the semantic 
relationships between the senses that are typically 
associated with reflexes o f *panua? For example, are 
the senses organised into a chain where neighbouring 
senses are more alike and where senses at opposite ends 
are less alike? Do they form a network, in which certain 
senses have multiple links? Or do they form a wheel
like structure, with one central or pivotal sense and 
several peripheral senses coming off this like spokes? 
M y inclination is to favour a network structure, along 
the lines o f Figure 3. However, a thorough consideration 
o f these questions, and more generally of models for 
describing polysemy, is a project for future research." 
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land (not sea, sky) earth, soil garden 

land of a community 
one belongs to 

community 

people 

inhabited place 

settlement, village 

house 

defined territory, 
country ^ 

place, spot area 

world subject to 
weather, etc. 

foreign land 
distant place 

Figure 3. Network of senses associated with reflexes of *panua 

No tes 
It is a great pleasure to be able to offer a paper about 
Oceanic languages and societies to Ann Chowning, who 
has for decades written with distinction about both. 1 
am indebted to Frank Lichtenberk for valuable critical 
comments on the draft and to a number of colleagues, 
including Robert Blust, John Bowden, Robert Early, Frank 
Lichtenberk, Harold Koch, David Nash, Kari Rensch and 
Malcolm Ross, for helpful discussion at various stages. 
This was a postscript to a longer essay on Proto Oceanic 
society entitled 'Proto Oceanic Terms for People'. The 
original essay was not published, though it was circulated 
quite widely. Much of it has since appeared in various 
publications (chiefly Green and Pawley 1999; Pawley 
1982a, 1982b, 1985). 
Several Lapita sites have now yielded evidence of quite 
large nucleated settlements (Green 2003, Kirch 1997), and 
this strengthens the case for thinking that at least some 
early Oceanic communities built villages. 
A good deal of Blust's paper was devoted to a critique of a 
method proposed by Dyen and Aberle (1974) which they 
called "lexical reconstruction". Their starting point was the 
question: "[GJiven that a proto-language had a particular 
meaning, which one of its reconstructible morpheme 
sequences most probably had this meaning? The determi
nation of the proto-morpheme sequence which probably 
had a particular meaning is lexical reconstruction" (Dyen 
and Aberle 1974:7). While the method they went on to 
detail has the virtue of being very explicit Blust argues, 
correctly, I believe, that it begs the question of what the 
semantic system was like in the proto-language. 
A similar reconstruction for *koro was proposed in Pawley 
(1976). Some additional cognates cited here are taken from 
correspondence on the Austronesian languages email list 
<AN-LANG@anu.edu.au> 26/4/99, and specifically from 
Robert Blust, Ross Clark and Wolfgang Sperlich. 

Another candidate is *tau kese. *kese is well attested as 
a PEOc stative verb meaning different, strange, foreign, 
separate' so the sequence *tau kese 'person from a different 
place, foreigner' should have been available in principle to 
speakers of PEOc. Reflexes of *tau kese as a lexicalised 
compound have been reported only for Rennellese. 
However, Polynesian compounds retaining *tau all appear 
to be old lexicalisations going back at least to PPn. In 
some Polynesian languages *tau kese has been replaced by 
reflexes of the structurally equivalent and partly cognate 
compound *tanata kese. Compare Rennellese tau kese: n. 
'person completely unrelated or at enmity' with Hawaiian 
kanaka 'ee 'foreigner, outsider', Samoan tagata 'ese 'stranger, 
foreigner', Rarotongan tangata kee 'stranger, foreigner'. 
Green and Pawley (1999) make some proposals in this field, 
as do Goodenough (1955) and Hage and Marck (2003). 
The polysemies common among reflexes of *panua have 
close parallels in various unrelated languages. For example, 
the dictionary of an Australian language, Eastern and 
Central Arrernte (Henderson and Dobson 1994), contains 
the following two entries (which are abridged here). 

ahelhe 1. earth, sand, soil, dirt. 2. flat ground. 3. the 
ground, as opposed to the sky, etc. 4. country, land, 
area, region. 5. the land and the things which grow 
on it; the countryside. 6. the world, Earth. 7. A general 
term for earth, sand, etc., used before a noun for a 
specific type of earth, soil, etc. 

apmere 1. a country, land, region. 2a. camp. 2b. home, 
house. 3a. place, location, site. 3b. direction, place. 
4. a general word for places and areas which can go 
before the name of a place. 5. Occurs in some phrases 
describing times. 
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The dictionary of Kalam, a language of the Trans 
New Guinea family (Pawley and Bulmer 2003), gives the 
following entry (abridged here). 

mnmon 1. land, country, territory. 2. place, spot, 
particular area, near syn. tp. 3. world, mnmon magi 
(new usage) (lit. world round.thing), the earth as 
planet, the globe. 4. homeland, home country. 5. 
weather, atmosphere, mnmon tk tep g- (world become 
fine do) of weather, become fine, clear up. mnmon 
ksen tk- (world new become) 'dawn, become a new 
day'. 6. era, times (e.g. the world of olden times), near 
syn. won. 7. rain. syn. mmj. mnmon pk- (rain strikes) 
fall, of rain. 
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Recollect ions of Ann Chowning Teaching at Barnard 

HARRIET D. LYONS University of Waterloo 
VIRGINIA G R E E N E University of Pennsylvania Museum of Archaeology and Anthropology 
LUISA MARGOLIES Hip Fracture Project of South Florida 

Harr iet 's Story 
In 1961 I was a somewhat indifferent English major at 
Barnard College. To fulfil a requirement, I needed to 
enrol in a "related course in another discipline". I signed 
up for Ann Chowning's course on the anthropology o f 
folklore, without any great enthusiasm, because it met at 
a convenient hour and one could take it for two credits, 
rather than three, thus reducing the workload. B y the 
end of the first week I was hooked for life on folklore 
and on anthropology and had discovered some o f the 
substantive and theoretical foci that still organise my 
research. Specifically in her course design, A n n was 
rare (in that time before the "real" 1960s started), in the 
amount o f attention she devoted to the anthropology of 
gender and sexuality. These were topics about which I 
wanted to know a lot more, without quite knowing what 
1 wanted to know; as such subjects didn't yet exist as 
formal curricular categories. Ann's approach to those 
topics, unlike much of the pedagogy which was later 
to develop around them, might best be described as 
"take no prisoners". Quite simply, A n n saw no topic as 
exempt from rigorous scholarly discipline—extensive 
documentation, logical argument, and a reputed policy 
on style and proof-reading that I sometimes wish I had 
the nerve to implement in my own teaching. According 
to some anthropology majors, more than three or four 
stylistic errors could cause a paper to come back unread 
though I didn't talk to anyone to whom this had actually 
happened. I 'm not quite sure what c l i cked but I spent 
most o f the term in the reading rooms at several New 
York libraries without much sense that what I was doing 
was working—I was having fun. 

One of the first reading assignments for the course 
was the Berndt's (1952) Djanggciwul, not a very common 
text to assign to undergraduates then or now (the course 
was a graduate course which upper-class undergrad
uates could attend). For the first time, to my knowledge, 
I encountered the word ditoris in a book—the works 
where I might have done so in the English literature 
curriculum had, for the most part, not yet been written. 
Ann says I told her I blushed while taking notes in the 
privacy of a library carrel. B y the time I had worked 
through a selection o f sources on Polynesian, Australian 
and North American tricksters, 1 was quite immune to the 
shock value o f strangely designed and impressively sized 
genitals. In fact, when my son was a boisterous five-year 
o l d I once kept him quiet for an unusually long time by 
reading him selections from Radin's (1956) collection 
of Winnebago trickster tales, first encountered on one 
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Ann Chowning standing next to her mobile in her office at 
Barnard College, ea. 1960. (Photo: Barnard College Archives) 

o f Ann's syllabi—such are the unforeseen consequences 
of one's undergraduate career. I also learned to use the 
Motif Index of Folk Literature (Thompson 1955-58) and 
gained a passing familiarity with many of the Childe 
ballads, particularly those about Robin Hood. I did my 
first piece o f research on Jewish mystic lore, which later 
became the subject o f my master's thesis (Lyons 1970). 
I have tried to replicate some o f the excitement o f this 
course a few times in my own teaching, but I don't think 
I have ever done it half as well as A n n . I just don't know 
as much folklore. 

A n n and the other anthropologist in the Barnard 
department, Sylvia Broadbent, taught unbelievably 
heavy loads in order to maintain a full anthropology 
programme in a department o f two (we did have to 
take our archaeology across the street at Columbia and 
through summer field schools). Both o f them encouraged 
us to be highly critical o f what we read. 1 still quote to 
my students Ann's charge to our fourth-year seminar: 
"The most important thing you have to learn before you 
graduate is that not everything written in a book is true." 
A t the same time, A n n made it clear that some things in 
books (and on the ground) were true and that it was our 
job to sort them out. Facts were real and important—just 
hard to come by. 

The women o f the class o f '63 entered university in 
the 1950s and left it in the 1960s. Some o f us developed 
a rather schizoid identity, at least temporarily, seeking a 
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ticket to suburban security (or searching for love, as we 
preferred to think about it) at the same time as we were 
tentatively exploring alternatives to the lives we thought 
we wanted. A n n , probably totally unintentionally, just 
by being herself, tempted us to choose independence, 
freedom and the pursuit o f whatever turned us on— 
particularly anthropology. She shared just enough o f 
her life with us to let us know that she too had suffered 
doubts and encountered obstacles, but mostly she just 
kept talking about anthropology, about her fieldwork, 
about other people's fieldwork, about theory, even about 
professional gossip. She invited us into the club from day 
one, but set the bar for entry high. She was approachable 
enough that one could confide in her and professional 
enough not to make many allowances for adolescent 
angst. I remember a presentation on Jung which I had 
agreed to deliver to a late afternoon seminar. A t 2 p.m. 
A n n found me in the seminar room, which doubled as 
an Anthropology reading room, frantically moaning 
that I couldn't possibly finish my paper on Jung in two 
hours—I think I had some faint hope o f a reprieve. 
"Jung," she said, "who's Jung?" and left the room. A t 
four I gave what must have been a passable presentation, 
as A n n wouldn't have minced words i f it weren't. 

Although she doesn't know she did it, A n n rescued 
me from one o f the most destructive relationships of my 
life, and brought me back to anthropology after 1 thought 
I had given it up forever. About a year after I graduated, 
I was working in the sort o f job female B . A . s did in 
those days while waiting to get married, having given 
up my first attempt at grad school (I think because grad 
school was a letdown after Barnard anthropology under 
Chowning and Broadbent). I was dating a self-involved 
young professional whom I hoped, against all evidence, 
might be my escape from a life which was rapidly going 
nowhere. One Saturday I ran into A n n , who had just 
returned from her 1963-64 field trip, when we were both 
picking up our dry cleaning (in my case in preparation 
for a date I wasn't much looking forward to). She invited 
me up to her apartment to look at her field materials, 
and, for all I know, that guy may still be standing at the 
corner o f 95th Street and Fifth Avenue. For my part, I 
had rediscovered anthropology in the pages o f notes that 
A n n had spread out on the floor, and the next time I tried 
graduate school, I stuck it out. 

What was it about anthropology, as A n n taught it, 
which made it so compelling? First o f a l l , and above 
everything else, it was the phenomenal range o f ethno
graphic data that A n n had on the tip o f her tongue. 
One just became intrigued at all the weird things 
humans could get up to. Apparently Ann's ethnographic 
knowledge was imposing even at second hand. A t the 
end o f my first year at Oxford I had to write several 
days' worth o f three-hour exams. M u c h to my surprise, 
I received a distinction. I thought it was because o f my 
incisive theoretical analyses, but a year later one of the 
examiners told another student that what had impressed 

them had been my extensive command of ethnography— 
whenever I was stuck to fill the page, I had just written 
down whatever I could remember from Ann's lectures! 

The other thing which A n n did for us was to show us 
(not tell us, show us) that anthropology was best pursued 
when motivated, at least in part, by moral passion. Ann 
wasn't an advocacy anthropologist in the current sense; 
however, she told us frequently about her rejection of 
the racism of the 1940s and 1950s in Arkansas, and the 
role that anthropology had played in reinforcing the 
attitude which she had already developed in childhood. 
There was no contradiction between detail and principle 
in Ann's ethnography. Cultural relativism was not a 
passe or apolitical position in Ann's class. This aspect of 
Ann's teaching probably helps to explain why I became 
an Africanist, despite the intense interest in Oceania 
which A n n inspired in all o f us, and which has certainly 
informed my work on the history o f anthropology and 
sexuality. Indeed, as my husband Andrew Lyons, has 
been an equal partner in that work, which explores the 
interconnections between race and sex in anthropology, 
he can truly be said to have become a disciple of Ann's 
at second hand. 

A few months before her death, I contacted Dr. 
Frederica de Laguna about contributing something for 
this volume. Alas , she died before that could happen, 
but she did tell me over the phone that she was the one 
who had recommended A n n for her position at Barnard, 
because o f the high esteem which she had for Ann's 
scholarship and her potential as a teacher. So it turns out 
that I have someone else to be grateful to! 

Virginia 's Story 
When I entered Barnard in 1959, I had no idea what I 
wanted to study. I had graduated from the High School o f 
Music and Art , knowing (as I had before I even started) 
that I did not have the talent for a career in art. I also 
knew that I did not want to study art history, having had 
my fill o f the type of material written about works of art. 
To fulfil one of Barnard's requirements I picked a course 
in anthropology. I knew nothing about this as a field o f 
academic study other than the intriguing description in 
the course catalogue, and I had the same experience as 
Harriet: one course and I was hooked. 

N o one at the time asked me to justify that interest, 
or to explain why I was so captivated. Only when I was 
asked to write this memoir did I start thinking about why 
it was so appealing and why, although I never became an 
anthropologist by profession, both the subject and Ann's 
teaching influenced my life and work so profoundly. 

I grew up convinced that it was possible to understand 
how the world worked and that people should be judged 
on what they themselves d i d not on their race or religion. 
What anthropology offered was a factual foundation for 
the premise that human beings and human societies, for 
all their wi ld diversity, were as ordered and comprehen
sible as the natural world. Human beings were more alike 
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than they were different and all known human cultures 
shared the same fundamental institutions. 

1 had never been told as a child that some jobs 
were unsuitable for women (my parents were way ahead 
of their time), but even for someone in my fortunate 
position Ann was a role model. Unti l I started college, the 
idea that women could do anything was only theory; the 
adult women I knew were wives and mothers, teachers, 
secretaries and bookkeepers. Ann was also a gifted 
teacher with a real interest in her students, rigorous and 
uncompromising when it came to academic standards, 
filled with infectious enthusiasm for the work she had 
chosen; a woman with a logical mind and the energy and 
determination to stick to her principles. 

A n n made no secret o f the fact that she had not 
found it easy to get the education she wanted and like my 
father, she was a southerner who had decisively rejected 
the pervasive racism of that society. She also turned out, 
to my delight, to have a wonderful sense o f humour, 
and one of the bulletin boards in the Anthropology 
seminar room was partly devoted not to sober academic 
announcements but a hilarious collection o f cartoons 
with anthropological themes. 

In addition to being a student, I worked for Ann 
briefly, transcribing parts o f her Lakalai dictionary. 
Before the advent o f computers, preparing a dictionary 
for publication required endless typed drafts and ( if 
possible) a supply o f students to do the typing. This was 
my first introduction to raw anthropological data—an 
exciting experience for a budding anthropologist. I have 
never been a particularly skilled typist, and probably took 
rather longer than expected to get the job done, but A n n 
was unfailingly encouraging, cheerful and appreciative. 

As soon as I had decided to major in anthropology, 
Ann made it clear that all anthropologists should know 
something about all four branches o f the subject, and 
encouraged me to spend a summer at an archaeological 
field school. I ended up at the University o f California, 
Los Angeles field school in Utah, where I was introduced 
not only to archaeology but to local Native American 
cultures and (unintentionally but inevitably) to a 
segment of American society that was as foreign to me 
as anything 1 had encountered in an anthropology class. 

Ann also, I suspect, had a great deal to do with the 
fact that I was accepted by a programme designed to 
introduce anthropology majors to real field work in Latin 
America, under the supervision o f professional anthro
pologists. The programme, run jointly by Columbia , 
Cornell , Harvard and the University o f Illinois, gave 
anthropology students an opportunity to find out whether 
they really wanted to do this work for a lifetime. After 
a semester o f (not really adequate) preparation with the 
other students from Columbia, I got on an airplane for 
the first time and spent a summer in Braz i l , in a small 
village outside of the city o f Bahia. The project to which 
I was assigned was a study o f the Brazil ian system o f 
racial classification, which is considerably more complex 

than the American system. I had more fun than I could 
have imagined learned a lot about myself as well as the 
people I was studying, had an opportunity to watch a real 
anthropologist interviewing real informants, and came 
home secure in the knowledge that I was never going to 
make a cultural anthropologist. I have my share (maybe 
more than my share) o f curiosity about other people and 
the way they live, but conversing with total strangers is 
not something I am very good at, and 1 have never been 
able to learn languages easily, which eliminated two of 
the most important qualifications. 

If A n n was disappointed, she never let me see 
it, taking the view that this, after a l l , was one of the 
purposes of the experience. She turned her attention to 
helping me decide what I did want to do. I eventually 
decided that archaeology was the answer, and specifi
cally, Mesoamerican archaeology. 

A n n recommended that 1 apply to the University o f 
Pennsylvania, where she had been a graduate student. 
Penn had a strong program in archaeology, and the 
University Museum was in the middle o f a multi-year 
project to excavate Tika l , a large Maya site in Guatemala. 
Penn turned out to be a great success. M y first class there 
was taught by Ann's mentor, Ward Goodenough, and I 
immediately discovered the source of Ann's conviction 
that you could not build theories except on a solid 
foundation o f ethnographic field work, her firm adherence 
to the four-field approach to teach anthropology, and her 
practice o f teaching students to learn how to read and 
analyse reports o f field research by having them write 
book reviews o f selected monographs. Thanks to Ann 
and her colleagues at Barnard Catherine M c C l e l l a n and 
Sylvia Broadbent, I had a solid background in anthro
pology and had no difficulties with the work. 

I soon became involved with the Tikal Project at the 
Museum. 1 started as a draughtsman—my limited skills 
in art turned out to be ideal for turning field drawings 
o f pottery and artefacts into something suitable for 
publication—and ended up in charge o f the laboratory 
during the field seasons and the files in the off-season, 
with a little excavation on the side. Eventually, however, 
I realised that unlike many of my fellow students, I 
was not thinking about my own first independent field 
project, and I began to wonder i f I was actually cut out 
to be an archaeologist. It takes some people longer than 
others to figure out where they belong, and this problem 
was all too familiar. When I discovered archaeological 
conservation, I knew I had found the answer—1 didn't 
want to excavate the objects, but to work with them 
afterwards. M y academic background qualified me for 
a program, and conservation provided a combination of 
academic and manual work that suited me perfectly. 

After two years at London University studying the 
conservation of archaeological and ethnographic material 
(doing both was taken for granted then, but now is rare), 
I returned to Philadelphia to take over the Conservation 
Laboratory at the University o f Pennsylvania Museum 
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o f Archaeology and Anthropology. M y early training 
in anthropology now provided the foundation for much 
o f my work. The ethnographic collections for which I 
was responsible were largely assembled at the end of the 
19th century and during the early decades of the 20th 
century, under the influence o f classic American anthro
pology, exactly what I had studied with A n n . I always 
had an old-fashioned fondness for material culture and 
museums, and now I could indulge this taste and do 
something useful as well . 

I hold A n n at least partly responsible (I don't 
think she would mind) for the fact that I became a 
passionate and outspoken advocate for the principle 
that a conservator o f archaeological and ethnographic 
objects must have an academic background in anthro
pology, exactly as conservators o f art objects are 
expected to be trained in art history. This has not always 
been a popular idea among conservators, most o f whom 
have art history backgrounds. It has, for example, long 
been the practice to allow any conservation student 
who thinks archaeology sounds like "fun" to spend the 
summer working on a site, often leading to very strained 
relations between archaeologists and conservators. 

A n n also taught me by example that mentoring 
students is a pleasure as well as an obligation. For over 
thirty years the Penn Museum lab has been known for 
internship training, both interns from conservation 
programs as well as pre-program students. I take great 
pride and pleasure in the accomplishments o f these 
students, many o f whom are now teaching students o f 
their own. 

I owe A n n a great deal. I work on the fringes o f 
anthropology, but what I first learned at Barnard has 
provided the foundation for my professional life. 
Ann's combination o f intellectual rigor and passionate 
enthusiasm set high standards for me to follow. She 
taught all o f us that theories are worth nothing without 
facts to back them up, that there is never an excuse for 
sloppy thinking, that the rewards of teaching are worth 
all the hard work, and that standing up for what you 
believe is the only way to live. 

Lu isa ' s (Barbara 's ) Story 
I made a huge leap o f faith in 1961, when I transferred 
to Barnard College to major in anthropology—a blind 
leap o f faith because I did not take a single anthropology 
course during my freshman and sophomore years at 
Hunter College in New York City. I knew that I wanted 
to transfer to Barnard, one of the prestigious seven 
sister colleges and I knew that Columbia University's 
Department o f Anthropology was a precursor in the 
field; but I knew nothing substantial about anthro
pology. For years, I had read about other cultures, first 
in elementary school thanks to the wonderful series o f 
travel books with stark black and white photos of China, 
India, and other exotic places that were part o f the city's 
social studies curriculum, then at the public library 

where during weekly excursions I devoured adventure 
books on Afr ica and the Orient. During my adolescence, 
I spent hours at Life Magazine's archive in Rockefeller 
Center, admiring photo essays o f other cultures 

Much to my parents' dismay, I dropped out o f the 
nursing programme at Hunter at the end of my freshman 
year and spent my sophomore year fulfilling basic 
requirements in the social sciences and preparing for my 
transfer. I earned straight A s in sociology, psychology, 
history, and geography, but had yet to be tested in 
anthropology. 

I knew I would love anthropology because of my 
extracurricular readings, but I was unprepared for the 
intensity with which it was taught at Barnard College. 
The department was composed of only two—Ann 
Chowning, its head, and Sylvia Broadbent. Plunging 
into an anthropology major through total immersion was 
a shock. I had to stay afloat no matter what misgivings 
crossed my mind. There was no turning back and I 
was determined to succeed, particularly since I had 
abandoned a secure career for an unknown entity. 

Barnard was a small liberal arts college for women, 
and we anthropology majors were a mere handful, bound 
together by our mutual intellectual interest. We had to 
attend both lecture courses and tutorial-like seminars. 
Ann's lectures were open to anyone in the university, 
while the seminars were available to Barnard majors 
alone. Ann's course in physical anthropology was 
heavily attended by Columbia University students, of 
whom many complained that this was by far their most 
demanding requisite. A n n , in her early thirties and full 
o f youthful energy, was definitely a task maker; not only 
did she deliver lectures o f impressive scope, but she also 
imposed heavy reading assignments, collateral readings, 
frequent quizzes and numerous museum problems. 

For example, in Anthropology 5 and 6, a year
long physical anthropology course, we were required to 
read the classics o f the time: Howell's Mankind in the 
Making, Clark's History of the Primates, Braidwood's 
Prehistoric Men, Gam's Human Races, Hooton's Up 
Prom the Age and Montagu's An Introduction to Physical 
Anthropology. What did any o f this have to do with the 
"primitive" African peoples who had enthralled me since 
childhood? A n n minced no words in explaining that we 
shared many features with the apes and that we were 
both descended from lower primates. Anthropology, the 
study of man, was rooted in the biological science of 
physical anthropology, the study of man as an animal. 
What separated us from the primates was our possession 
o f culture, and to understand that passage, we needed to 
have a thorough grasp of evolutionary theory. 

A t the time, 1 did not appreciate how central 
physical anthropology was to the department's emphasis 
on the four-field division of anthropology. Unfortunately 
because o f the present scale of the anthropological 
endeavour, the fields have splintered into separate 
divisions, but back in the 1960s, at Barnard College, 
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we were expected to have a fundamental knowledge of 
each field. Ann saw the biological and cultural studies 
of mankind as two sides of the same coin, and her 
breakdown of cultural anthropology into ethnology, 
archaeology and linguistics, each with a precise 
definition, is still timely. Basic to each o f these divisions 
was fieldwork. Fieldwork was the methodological 
approach that distinguished us from sociologists and 
other social scientists. Linguists taped their informants 
to analyse their language, physical anthropologists 
took abundant measurements and blood samples to 
study modern populations, archaeologists excavated 
the physical remains and artefacts o f ancient cultures, 
and ethnographers moved into the local communities o f 
small-scale societies to observe the rhythms o f daily life. 
Anthropologists did not just collect the facts; they had 
to explain them and look for regular patterns o f associa
tions between differing cultural expressions. 

Ann reiterated the concept o f cultural relativism 
as a fundamental tenet o f the anthropological method. 
Because of Ann's upbringing in Little Rock, Arkansas 
and her personal experiences with l iving in a racist 
environment during her childhood, she expounded on 
the notion again and again. "What reason do we have 
to believe," A n n said, "that our standards are applicable 
to other peoples, that our values are shared by other 
peoples, and that our answers are more logical than 
those of other peoples?" One o f the examples that 
A n n gave was that o f cannibalism. Most people find 
this practice "revolting", yet even members o f our own 
society have engaged in cannibalism under extenuating 
circumstances. There is no physiological reason why we 
should not eat human meat, A n n reminded us. Shortly 
after, an aircraft went down in the Chilean highlands 
and the survivors resorted to cannibalism while waiting 
to be rescued. I remembered that lesson a few years 
later when I found myself among the Yanomami o f the 
Venezuelan tropical forest and watched how bereaved 
relatives drank the ground bones of the deceased in the 
form of a special brew. 

Closer to home, A n n and Sylvia invited us fledging 
anthropology majors to a buffet dinner where they served 
grubs and other exotic foods that were unrecognisable. 
We all ate up (perhaps not so heartily), having already 
absorbed the concept that we should not pass judgement 
on other cultural practices. Although I now believe 
it is impossible to adhere to an absolute standard o f 
objectivity, cultural relativism, as both a philosophy and 
method is still the basic principle of good fieldwork. 

Besides teaching us the four fields, Ann's seminars 
focused on both the history of anthropology and the 
historical perspective of ethnology. Each week, one of 
us had to prepare a presentation on a leading figure in 
American anthropology—we studied Lowie , Boas, 
Wissler, Radin, Linton, Sapir, White, Redfield Kroeber, 
and others in lesser detail. We also covered the most 
influential figures of British social anthropology. A n n 

was harsh on the Brit ish anthropologists and felt that 
they were better ethnographers than theorists. American 
ethnology was primarily comparative, while by and large 
the British social anthropologists were anti-historical; in 
their intent to show how social systems functioned they 
were poorly motivated to reconstruct the past. Evans-
Pritchard, perhaps, was exempt from this judgment 
because he studied institutional forms not only in 
contemporary societies, but also in well-documented 
historical ones. 

The year after Barnard, I went off to Oxford 
University to study prehistory and took Evans-Pritchard's 
seminars at the Institute o f Social Anthropology. I was 
delighted that one of the essays on the written portion 
o f the comprehensive exams was, "Henry Ford said: 
History is bunk! Reply". I did not forget what I had 
learned at Barnard. I started by establishing the relevance 
o f studies o f social function in the Brit ish tradition, but 
then went on to devote an entire notebook to delineating 
the historical approach implicit in the four-field division 
of American anthropology. 

One o f the reasons I gravitated to anthropology 
was because o f the large number o f women who led 
independent lives dedicated to a discipline that was 
highly gratifying. In other words, we Barnard majors 
had dynamic female role models to identify with. I 
could not say this for the fields of medicine, law, or 
engineering. Columbia's medical school, for example, 
admitted only one or two women yearly and the staff 
did its best to make the lives o f their female graduate 
students as miserable as possible. I know, because my 
older brother was a student at Columbia's P & S (College 
o f Physicians and Surgeons). B y contrast, anthropology 
had dozens o f notable female anthropologists. Margaret 
Mead, a Barnard graduate, was the most famous. It was 
only after a few months as anthropology majors, that we 
became aware that despite the predominance of women 
in the discipline, universities like Columbia denied them 
tenure and even blocked the path to them obtaining more 
than an adjunct position. For years, Ruth Benedict was 
merely an adjunct professor at Columbia and Margaret 
M e a d a curator at the American Museum o f Natural 
History, was denied a fulltime, permanent position. 

This situation finally dawned on us after numerous 
meals with A n n and Sylvia at neighbouring restaurants 
where we gossiped with great gusto. 1 admired A n n and 
Sylvia , but was not sure I wanted to emulate them. They 
were wonderful role models for female anthropologists, 
but not necessarily for women. They were both single 
and passionately dedicated to their academic endeavours. 
I was not sure I wanted to follow their path or even 
dedicate my life to anthropology. I remember that at our 
commencement in 1963, Mrs Macintosh, president o f 
Barnard told us that we could not have it a l l ; we had to 
choose between a career and homemaking. I resented that 
advice bitterly. I did not go off to a women's college to be 
to ld almost as a putdown, that a career could come only 
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with considerable sacrifice. In truth, none of us anthro
pology majors were sure what we wanted—we knew we 
wanted to break away from the traditional female roles 
and we were on the cusp of the feminist movement. I 
wanted to have my independence and a meaningful career 
(I had been inculcated by my freethinking mother who 
worked outside the home throughout my childhood), but 
I was not sure that I was wi l l ing to forgo a personal life 
in the pursuit o f professional success. 

Nevertheless, I muddled along and went off to two 
years o f postgraduate training at Oxford. I then returned 
to Columbia University to pursue Latin America studies, 
completing my doctoral degree with honours. I was 
lucky to have fallen into the hands of two "gentlemen" 
at Columbia who bent over backwards to help me, even 
though I "ran of f" to Venezuela to marry an Italian 
architect. 1 knew I would finish and not fall into the 
category o f A B T ( 'all but the thesis'); I had to, for the 
other women who followed behind. I was shocked to 
find that I not only completed my dissertation, written 
at my new home in Caracas, before my peers, did but 
that I was nominated for the prestigious Ansley Prize. 
The prize was eliminated before I had a chance to 
compete, but my revised dissertation (on the Mexican 
agrarian reform) was published shortly afterward as a 
special publication o f the American Anthropological 
Association (Margolies 1975). 

I was neither Ann's best nor favourite student. But 
looking back at my years at Barnard, I can only admire 
her for introducing us to the field o f anthropology with 
such great verve, and for insisting that we do our best. 
She had an extraordinary command of the four fields 
of anthropology and her enthusiasm was contagious. 
Wc spent an entire semester preparing for our compre
hensive exams in the spring o f 1963. We ran through the 
entire gamut, from linguistics to evolution and racism 
to archaeology and society to culture and personality. 
Somehow, wc passed, and I think I speak for my peers 
when I say that no graduate program was ever as 
demanding as our Barnard major was. We worked hard 
and I think it is a significant tribute to A n n that most o f 
us are dedicated anthropologists to this day. 
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Under the Eye of the Supervisor: 
Ann Chowning and the Making of an Anthropologist 

MICHAEL W. Y O U N G Australian National University 

I 
During the mid-to-late 1960s university students all 
over the world were in revolt. The unrest spread late 
to Australia, and it was a full year after the Paris riots 
of 1968 that ripples disturbed the placid backwaters o f 
the Acton campus of the Australian National University 
( A N U ) . Almost overnight, it seemed Australian students 
became politicised and were demanding reforms and 
direct participation in university government. The 
form that student agitation took in the Department o f 
Anthropology in the Research School o f Pacific Studies 
had some parochial features, but was not untypical o f 
the times. Led by a couple of disaffected radicals, the 
anthropology students drew up a list o f grievances and 
elected a representative to present it to a staff meeting 
on 6 May 1969. It was not well received. A n aggrieved, 
unhappy atmosphere settled on the department. A t that 
time I was half way through the first draft o f my Ph.D. 
thesis, and my academic supervisor, A n n Chowning, 
was safely doing fieldwork in Papua New Guinea. 

True, there was an authoritarian cast to the 
department (John Barnes having left for Cambridge, it 
was then under the headship of B i l l Epstein, who rotated 
with the senior professor, B i l l Stanner). This was a legacy 
of the way it had been established twenty years earlier 
by the autocratic God-Professor, Siegfried Nadel , one of 
the 'Mandarins' o f Malinowski 's famous seminar. But 
having come from a similarly hierarchical department 
at University College London—where students were 
expected to be seen and not heard—I quietly accepted 
the current regime. One kept one's head down, obeyed 
the rules, and did the work expected o f one. 

I was perhaps out o f step with the times, but I still 
regarded higher education as a privilege rather than a 
right. Relatively speaking, A N U research students were 
a pampered bunch. We each had our own office space, 
telephone and typewriter, free access to a photocopier 
and sundry field equipment such as cameras and tape 
recorders; we could even call upon the services o f a 
typist for our seminar papers and one draft o f our theses. 
Our scholarship stipends were adequate and subsidised 
accommodation was provided on or close to campus. 
Not least, as intensive fieldwork was a requirement o f 
the Ph.D. course, the department met our expenses. The 
principle was that no student should be left out o f pocket 
by having to spend eighteen months in a foreign field far 
from the comforts o f Canberra. 

The anthropology students' demands sought to 
redress three principal grievances: the threatening ordeal 

of seminars, the poor quality of supervision, and the 
underhand secrecy o f progress reports. There was more 
general dissatisfaction with the low level o f staff-student 
communication, especially when it concerned policy 
and administrative decisions that affected students. 
Concerning supervision, one o f the more radical students 
had declared: "Supervision is considered to be a residual 
responsibility by certain members of this Department.... 
Given the minimal benefits that accrue from the 
relationship in many cases, it is perhaps best to abolish 
the present system o f tying a student to a staff member 
and to allow students to float freely among members of 
the staff" (Anon, unpublished typescript, May 1969). 

Although I attended the students' meetings and 
supported the thrust o f the movement towards a more 
open "community of scholars", I had no complaints 
of my own to lay before my peers. 1 was particularly 
silent on the matter o f supervision. If others were having 
unfortunate experiences and serious disagreements with 
their supervisors, then I could count myself lucky to 
have been allocated A n n Chowning. Had I been allowed 
to float freely among members o f the staff I surely 
would not have finished my thesis in the allotted time: I 
could well imagine Derek Freeman yanking me in one 
direction and Marie Reay nudging me in another. A n n 
was only eight years older than I, and when she was not 
away on fieldwork, she was eminently approachable. 
Demonstrably, she did not regard supervision as "a 
residual responsibility" but gave it her very best. Owing 
to an accident o f timing, it happened that I was the 
only student she supervised at A N U for the full four-
year period of the Ph.D. course. For me, at any rate, the 
continuity A n n provided was a blessing. 

II 
A decade spent researching the life o f Mal inowski 
has bred in me an acute awareness o f my disciplinary 
heritage, the anthropological and ethnographic tradition 
I inherited through ancestral connections. It is not too 
fanciful to conceive o f Mal inowski as an apical ancestor 
o f a cognatic clan or ambilineal ramage. If they can 
be bothered, most social or cultural anthropologists 
l iv ing today would be able to trace their connections 
to Mal inowski according to one or two principles. 
These are intellectual "descent" through supervision 
or personal mentoring, and "residence" or locality o f 
fieldwork. Supervisors provide the most salient links 
through "descent", and in my own case I can trace it from 
Malinowski by two routes, one British, one American. 
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The former is a direct link through his pupil , Australian-
born Phyllis Kaberry o f University College London, who 
had taught me what little 1 knew about Melanesia prior 
to 1965. It was Phyllis who urged me to apply for an 
A N U research scholarship when my attempts to secure 
funding for fieldwork in Nigeria had failed. On the 
American side, A n n Chowning is linked to Mal inowski 
through Frederica de Laguna of Bryn Mawr and Ward 
Hunt Goodenough o f the University of Pennsylvania. 
De Laguna had attended Malinowski 's L S E seminar 
and she subsequently taught a course on him during 
Ann's third year as an undergraduate. Goodenough, 
who supervised Ann's Ph.D. research on the Lakalai , 
had been a member of Malinowski 's seminar at Yale. So 
three women mediate my own ancestral connections to 
Mal inowski . In terms o f "locality", I am also related to 
him—and through him to an even more remote Brit ish 
ancestor, C . G . Seligman—by virtue o f having done 
fieldwork in the Massim. 

When my wife and I arrived in Canberra in mid-
November 1965, A n n was doing fieldwork in New 
Britain. Our first contact was an exchange o f letters. 
(Between January 1966 and August 1969, the main 
period o f Ann's supervision, we exchanged about thirty 
letters, many o f three or four pages.) I had the rather 
vague intention of studying leadership in Papua New 
Guinea. Having begun the intoxicating search for a field 
area, I was dizzi ly spoilt for choice. Everywhere was 
"safe" in late colonial Papua New Guinea, but my wife 
was expecting a baby in May, and it seemed sensible to 
be located no further than a day's journey from medical 
help, should it ever be needed. John Barnes and Marie 
Reay pointed me towards the New Guinea Highlands, 
but it seemed to me that there was still much work to 
be done in coastal Papua. M y dreams o f fieldwork were 
suffused with a romantic yearning for the scenes o f 
Malinowski 's monographs, a lingering infatuation with 
Trobriands ethnography that had captivated me as an 
undergraduate. 1 was inexorably drawn to the Mass im 
of eastern Papua, therefore, and fancied the previously 
unstudied Louisiades, especially the large islands o f 
Sudest and Mis ima . Eventually, following a chance 
meeting with a patrol officer on leave in Canberra, I 
decided on Goodenough Island in the D'Entrecasteaux. 
It offered ample scope for a study of post-contact trans
formations in village leadership within the modern 
context o f a recently proclaimed local government 
council. It also offered to reward my romantic soul with 
picturesque volcanic islands, coral reefs, coconut palms, 
outrigger canoes, and grass-skirted maidens. 

Beginning in July 1957, A n n had done a year's 
fieldwork among the M o l i m a of southern Fergusson 
Island Goodenough's immediate neighbour. A t first 
she gently tried to discourage me from going to 
Goodenough. "It is said by various official people never 
to have recovered from the effects o f over-recruiting and 
evacuation o f part o f the population during the war. . . . 

M y guess is that you won't find much of interest except 
the kinship system and acculturation, plus to some 
extent the political organisation" (26 February 1966). 
On her advice, I wrote to Ward Hunt Goodenough, who 
had spent a week in 1951 surveying his namesake island 
(an even more improbable fact is that according to the 
maps the strait which separates Goodenough from the 
mainland is Ward Hunt Strait). Professor Goodenough 
replied encouragingly to my letter. So far as he knew, 
no anthropologist from the United States was planning 
to work on the island, though I shouldn't worry even 
i f there were. " I f we can't stand some competition and 
checking by others, we should get out o f business." 
The island was large enough to absorb the attention 
o f several ethnographers and a study of the range of 
cultural variation o f its village-based 'tribelets' would 
be valuable. "But first we need a good ethnographic 
account o f at least one community there" (21 February 
1966). This was the green light I needed, and I quickly 
completed a research proposal for the island. From that 
point A n n fully supported my choice. 

Incidentally, and ironically in view of what Ward 
Goodenough had said about "checking by others", it 
was his pupil A n n who was partly responsible for my 
first publication on Goodenough Island. Following my 
first field trip, she urged me to correct his description of 
Bwaidoga as "cognatic" in his important theoretical paper 
on Malayo-Polynesian social organisation (Goodenough 
1955). I knew that he was mistaken. M y three months' 
work in Bwaidoga stacked up against his day-and-a-half 
there, and I was satisfied that descent, inheritance and 
succession were patrilineal. A Br ief Communication was 
completed in late 1967, checked by Ann , and published 
by editor Ward Goodenough himself in American 
Anthropologist the following year again with a gracious 
personal acknowledgement from him that I had every 
right to correct the record (Young 1968). 

Whi le I was waiting to embark on fieldwork, A n n 
lent me her M o l i m a fieldnotes to peruse. They were the 
first fieldnotes of a professional anthropologist I had ever 
seen. M y own notes on her notes are lost, but I remember 
being greatly impressed—also somewhat dismayed 
and discouraged—by their discursive density, their 
comprehensive coverage of the minutiae of everyday 
M o l i m a behaviour. (Only much later would I discover in 
Malinowski 's fieldnotes a similar passion for meticulous 
ethnographic observation.) Ann had unwittingly set me 
an example that 1 tried to follow in my subsequent note-
taking career. 

According to plan, 1 travelled alone to Goodenough 
in July 1966; my wife and baby son would join me after 
a month or two, when a house had been built for us in 
a village o f my choice. The magnificently mountainous 
island exceeded my romantic expectations as I walked 
from village to village, practicing my rudimentary 
Bwaidoga vocabulary and searching for a suitable 
fieldsite. A curious piece of practical advice Ann had 
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given me was to look after my legs: "a lame anthro
pologist is useless". The truth of this I discovered for 
myself later, when a painful tropical sore on my ankle 
kept me housebound in Bwaidoga for a week. I chose 
finally to live in Kalauna, a vibrant community in the 
eastern foothills, an hour's invigorating walk from 
Bolubolu Patrol Post. 

O f her own itinerant fieldwork, Ann had written in 
A p r i l : " A week from today 1 should reach Kandrian, i f 
a disgruntled ex-cook who's threatened to put a curse 
on all the roads (because I wouldn't raise his wages) 
doesn't carry through" (13 A p r i l 1966). Coincidentally, 
later that year I met another o f Ann's ex-cooks. This one 
was anything but disgruntled and practically declared 
his love for her. He introduced himself during a brief 
visit I made to Mapamoiwa on Fergusson Island. A s 
I explained to Ann : "I was recording some M o l i m a 
songs when I met him, and tears came into his eyes as 
he reminisced about you! He wanted to record a verbal 
message to you, so I've got a short narrative on tape, to a 
background o f M o l i m a high-l iving" (7 November 1966). 
A month later Ann replied: "He's been an incredibly 
faithful correspondent especially considering how bad 
I've been. I fear that my M o l i m a gets rustier year by 
year, and I never did decipher the central message in 
his letter.... Don't be over-impressed by the tears in the 
eyes; all the M o l i m a can and do weep at the drop of 
a hat. St i l l , I am touched, and determined to struggle 
through a return letter" (8 December 1966). 

Ill 
During the months that A n n was in Canberra and I was 
in the field she conscientiously checked the quality o f 
the photographs I returned for developing, oversaw my 
fieldwork budget, and secured for me an extra injection 
of cash when I most needed it. I did not send her my 
fieldnotes, but wrote the required three-monthly field 
reports, upon which she commented at length, drawing 
on her encyclopaedic comparative knowledge o f 
Melanesia. 

M y first field report she declared "perfectly satis
factory"; it had arrived just in time for her to submit 
an annual report on my progress. Her letter o f 23 
December 1966, contained two pages of comments—in 
all 25 questions and instructions, such as: "They seem so 
patrilineal that it's hard to believe"; "I would urge, in view 
of other Massim systems, that you pay particular attention 
to inheritance (of everything, not just land)"; "People 
are often reluctant to say that they eat dog (and snake) 
because those who don't, native as well as European, are 
so nasty about those who do"; "What are the customs 
unique to each clan? We had a bit of this in Mol ima , but 
not well developed"; "This moiety business is fascinating. 
Ballantyne [the missionary] lived there for quite some 
time, so it really is odd that it should have escaped his 
notice. You make mc wonder whether it's found throughout 
the D'Entrecasteaux. Do pursue the matter." 

The second report, which I sent off in February 
1967, received similarly detailed attention. M y attempt 
to describe marriage prescriptions and proscriptions in 
Kalauna elicited a host of pertinent questions and general 
comments: "I do feel that the marriage system may turn 
out to be the most complex part o f the whole business. 
Anyway, it's fascinating, and quitedifferent, certainly, from 
Dobu and M o l i m a (and from what Goodenough thought 
he had in Bwaidoga). The most startling statement in the 
report concerns disapproval o f premarital intercourse. 
This is certainly contrary to patterns described for every 
other part o f the Massim, as far as I know. Just how do 
they get together? What, i f anything, is the role of the 
missions in all this? What about divorce rates?" Such 
questions had me revisiting my notebooks, probing my 
informants afresh, and embarking upon a more thorough 
investigation o f divorce. 

A n n prompted me with questions it would probably 
not have occurred to me to ask, such as "Is friendship 
ritualised? Are friends also kinsmen?"; "Is a house 
always destroyed i f a person actually dies inside it? (The 
M o l i m a have a nasty tendency to move the dying man 
out to avoid this)"; "What about bride-service before 
marriage?"; "Can a widow teach ritual knowledge to her 
children? Are there supernatural reasons for her having 
to avoid the hamlet o f a dead husband?"; "Obviously 
you need detailed information in all kinds o f exchanges; 
they sound almost as addicted to them as the Sengseng." 
She gathered from my accompanying letter that things 
were not quite as neat as the report suggested. "But they 
really shouldn't be, especially at this stage; all kinds of 
nasty exceptions keep creeping in ." 

1 had complained about having to write another 
report so soon after the first one. It had taken me a 
week and I still wasn't happy with it. A n n responded 
soothingly: "I can appreciate your problems in trying 
to get something written in the field; I can remember 
desperately trying just to get a book review written, and 
swearing that I'd never again get committed to writing 
anything in the field and that with very much less going 
on than you have in such a large village. Anyway, you 
may be able to evade or at least put off the next report, 
since I ' l l be seeing you at about the time it's due" (19 
March 1967). 

IV 
A n n was planning to visit me; Professor Stanner was all 
in favour and had authorised her expenses. "Presumably 
I can amuse myself adequately on Goodenough for that 
period [a week] without getting in your hair too much," 
she wrote. 1 was ambivalent about her visit—as my diary 
entries testify—and also slightly nervous. 

Thursday 8 June 1967 

A n n arrived on the weekly D C 3 flight from Port 
Moresby. She was "as amiable as ever," I noted. A s we 
bounced back to Bolubolu in the patrol officer's Land 
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Rover she marvelled at the sight o f Fergusson Island 
looming massively across the strait. We then talked 
"pretty sol idly" for a couple of hours while waiting for 
a lift to Bwaidoga. Conversing with A n n , I observed, is 
usually a 60-40 percent exchange in her favour. From 
the Methodist mission station at Wailagi, we walked 
around the picturesque little bay to the hamlet of Nikoko , 
where I had established an alternative field base the 
previous month. Entering Nikoko we were surrounded 
by welcoming villagers, all curious to see A n n . They 
immediately began to refer to her as my "sister", though 
I had told them earlier that she was my "boss". Leaving 
her in the house with my wife, I dutifully went on my 
evening round of households to conduct the "daily work 
and diet" interviews I had begun a couple o f weeks 
before. Then I returned to the house and poured A n n and 
myself a whisky. She diluted hers with plenty o f water. 
Like stereotypical colonials, we would enjoy the same 
ritual every sundown. We talked endlessly that evening, 
though there is no indication in my diary as to what 
topics we covered. Instead: "at times I feel bored with 
anthropology and wish we could change the subject". 

Friday 9 June 

"Set a good example for A n n this morning", my entry 
begins. "Went off at 7 a.m. with new canoe to Banada and 
spent the morning there, watching the food [prestations] 
being brought in, talking to the men, and taking photos." 
A n n had witnessed similar customary events in M o l i m a 
(Chowning 1960), and it was a pleasing coincidence 
that she had arrived in Bwaidoga during an unusually 
active season o f canoe-making and ceremonial visiting. 
Returning to Nikoko in mid-afternoon, I was "dreadfully 
tired.. . but couldn't take a nap with A n n here". We 
talked on and off throughout the afternoon while I tried 
to type up my 'work and diet' schedule o f the previous 
evening, scribble diary entries, and expand on the notes 
I had taken that morning. 

We were invited to a "party" that evening in 
the neighbouring village o f Ukuni . It proved to be a 
Polynesian-style feast, rather than a typical Goodenough 
feast in which one hurriedly scoffed a proffered yam 
and carried home the lion's share to eat in privacy. We 
declined the offer o f table and chairs and joined the 
villagers seated on the grass. Before us banana leaves 
were piled with earth-oven-cooked yams and taro— 
some flavoured with shellfish sprinkled with curry 
powder from the tradestore. It was a remarkably tasty 
meal, such as I'd never been offered during eight months 
in Kalauna. A n n and I sat and chatted, comparing and 
contrasting M o l i m a and Bwaidoga behaviour. It would 
be a recurrent theme of our conversations. 

Saturday 10 June 

" l ask A n n about observing kinship behaviour. She tells 
me a lot about Malay-Polynesian [Austronesian] words. 

Some children bring us food. Nothing much doing in 
Nikoko, though A n n keeps me on my guard by asking 
about every little thing she sees." That night we ate "fish 
and pumpkin shoots and potato chips brought by A n n " . 

Sunday 11 June 

" A couple of Wagifa men visit me. They stand on the 
house steps and talk. I conduct our conversation quite 
well , and A n n says afterwards that I seem to be 'dealing 
adequately with the language'. She agrees there is not 
a great deal one can ask o f casual visitors. The Wagifa 
men threaten to come back again tomorrow to 'talk'." 
(Nikoko people had dropped the hint that these men 
were cargo cultists.) 

Monday 12 June 

"Not sure what to do this morning with A n n here.... 
Make a few notes, talk to A n n and go out to get some 
information from Nabelesina." In the afternoon we paid 
a call on the missionaries at Wailagi. " A cool drink and 
biscuits with [Sister] Margaret, who, Ann notes, doesn't 
seem to know what to do with children. Meanwhile [baby] 
Julian totters in and out o f the house and eats stones." 

On returning to Nikoko at sunset, "I see that the 
Wagifa men are back and try to avoid them by going 
on my household census round. When this is finished 
A n n and I sip whisky and wait for dinner (fish and 
pumpkin shoots, cooked banana and cabbage). One of 
the Wagifans looks in the door and wants to know when 
we can ' talk' . Ominous. I smell cargo talk. I tell him we 
are going to eat.... [Later] they mutter quietly and one 
asks i f A n n is coming out to ' talk' [they had been told 
that she had lived in Mol ima] . I ask, "What talk?" rather 
irritably. But they want me to tell them. At length, the 
' B o o k ' is mentioned, and I fetch Jenness and Ballantyne 
[my photocopy o f their 1920 monograph]. They pore 
over the photographs, pointing at their 'ancestors'. It 
occurs to me that the people in the photocopies look 
ghostly, shadowy and insubstantial.... A t length, to my 
relief, they decide to go home." A n n and I discuss cargo 
cults for the rest o f the evening. 

Tuesday 13 June 

I take A n n to Kalauna. We travel by Methodist mission 
boat from Wailagi to Bolubolu, then by the Catholic 
missionary's land rover to the end of the track below the 
village. On arrival, hot from the climb, "we are greeted 
and embarrassed by many people gathering around". 
Walking around the village, "Ann is quite impressed by 
its compactness. She says that she hates walking into a 
village for the first time; she's shy and hates being the 
centre o f attention!" M e too, I tell her. Later, "we talk 
shop as usual. I must say that having her here hasn't 
clarified my thinking much—I'm probably too anxious to 
impress her that I 'm doing a competent job of fieldwork. 
Dinner o f tinned tongue, yams and peas." That evening 
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we sat for a few hours through a seliseli, a singing enter
tainment accompanying the ongoing Fakili ( 'Comb' ) 
festival (Young 1971:234). "Ann enjoys listening, but 
she's obviously had enough by 10.30. So we come home. 1 
sleep on the veranda on the uncomfortably rigid stretcher 
bed Ann in the storeroom on her air-mattress." 

Wednesday 14 June 

"I awake wondering how I'm going to work today with 
Ann watching. Before she's up I nip out to see i f the 
seliseli finished early or late: conflicting statements 
even on this. Make our breakfast o f coffee, tinned fruit. 
Write up a few notes then go out again.... A n n makes 
herself busy with the potsherds [surface finds I had been 
collecting around the village]." After lunch of corncobs 
and tomatoes from our kitchen garden, A n n tells me 
about the pottery, which reminds her o f Lapita ware. 
"She thinks it's exciting: it shows continuity with the 
pre-contact, pre-historic stuff from the east. It would be 
ironic i f this was the most significant discovery of my 
fieldwork!" 

Later, "Ann has just read through my reports again 
and I face a barrage of new questions". That evening 
(after yams, peas, and tinned corned beef), we "talk 
about anthropologists and Ann's own fieldwork, team 
vs. individual work". About 9.30, I went to the seliseli 
again, leaving her to retire. 

Thursday 15 June 

Ann flew back to Port Moresby. We talked for most o f 
the walk from Kalauna to Bolubolu, again during the 
ride to Vivigani airstrip, and finally while waiting for the 
delayed plane. To the very last moment, we talked shop 
about taboo customs. I 'm relieved to be left to my own 
devices again: taking the occasional nap in the afternoons, 
indulging in the odd spell o f novel-reading, and perhaps 
most o f a l l , being relieved of the need to talk (a lifelong 
stutterer, I find the strain of interminable conversation 
exhausting). However much I enjoyed Ann's company, 
I couldn't shake off the feeling that I was under surveil
lance and that she was required to report confidentially 
on my progress on her return to Canberra. Such close, 
day-by-day supervision is unnerving. 

St i l l , Ann appeared to have enjoyed her visit. She 
had experienced my fieldwork conditions, had observed 
my growing linguistic competence and tacitly approved 
my general routines o f inquiry. She had seen what an 
excellent research assistant my wife was proving to 
be, and had come to tolerate our little toddler. She had 
met all but one or two of the whites on the is land had 
been treated to a feast in Bwaidoga, seen new canoes 
go swanking on their ceremonial visits, and sampled 
the Fakili entertainments in Kalauna. I could feel proud 
of "my" villagers, whose engagement in such activities 
made them more ethnographically interesting than she 
had probably expected to find. 

V 
During that first year on Goodenough my research 
interest in modes of local leadership had shifted steadily 
towards modes o f ceremonial food exchange. I had 
witnessed a great many exchanges and it seemed only 
sensible to become engaged with what engaged the 
islanders. Soon after our return to Canberra in August 
1967, I sketched a general account o f the Goodenough 
exchange syndrome and drew up a long list o f questions 
to ask on my second fieldtrip. Prompted by A n n , one 
o f my aims was to construct a semantic typology of 
exchanges. She commented on my account and added to 
the list o f questions—again touching upon many points 
that would not have occurred to me. I was intrigued, 
not only by the way exchanges were linked in complex 
temporal sequences that were politically manipulated, 
but also by the "coercive" and "redressive" aspect 
of Goodenough food exchanges (what I later dubbed, 
rather clumsily, "food-giving-to-shame"). But A n n was 
sceptical o f its "restitutive" uses in dispute settlement 
("it sounds as i f abutu is as l ikely to stir up trouble as to 
settle it"), and advised that I would need to demonstrate 
my claims with closely analysed case material. Reading 
her supplementary questions today, I can appreciate how 
her scepticism worked as a healthy scientific antidote 
to my desire to prove my hypothesis rather than dispas
sionately to test it. Other questions also indicated her 
critical stance regarding the received wisdom o f Mauss's 
tripartite rule o f the gift. "Can a person refuse a gift?" 
she asked. "Wi th what consequences? A n d how is failure 
to return a gift handled?" Some years later I addressed 
these very questions in a Festschrift article for B i l l 
Stanner (Young 1985). 

I was required to submit a fresh research proposal 
and detailed itinerary for my second fieldtrip. A s usual, 
Ann read them carefully and commented constructively 
on my ambitious list o f research objectives. Given the 
time constraints, she wanted more focus. B y this stage, 
she argued, I should have a thesis outline in mind and 
my fieldwork schedule should reflect its priorities. "It 
w i l l make life much easier after your return i f you can 
work out a fairly concrete plan for a thesis reasonably 
early in this field trip and collect your data accordingly" 
(24 January 1968). 

M y first year's work had ranged extensively over the 
ethnographic terrain. 1 indulged my own as well as "my" 
people's interests in their lives and followed inquiries 
wherever they led. Now, just beyond the halfway stage 
o f my four-year project, I needed to adhere to a more 
disciplined program o f investigation and forego enter
taining by-ways o f ethnographic exploration. I found 
this the most difficult task o f al l . I lacked the confidence 
to declare unequivocally that exchange would form 
the principal topic o f my thesis, and I was unwil l ing to 
relinquish my earlier focus on leadership (though I had 
decided to abandon local government council politics 
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as irrelevant to Kalauna people's everyday preoccupa
tions). The system of kinship and marriage that A n n had 
urged me to master also seemed less important - and far 
less interesting—as an institutional focus. 

When I drafted my final field report I came up with 
a flabby, indecisive thesis outline, which I would have 
rejected as a quasi-theoretical dog's breakfast i f one 
o f my own students had submitted it. A n n was kinder. 
Although she suggested modifications, she did not reject 
out o f hand my proposal to base the thesis on formal and 
informal means o f social control in Kalauna, subsuming 
leadership, the value system centred on food, and the 
deployment of coercive food-giving as a surrogate 
for fighting. It was important element o f our official 
academic relationship that, her advice notwithstanding, 
the responsibility for what I investigated rested entirely 
on my own shoulders. I was a somewhat t imid ethnog
rapher, however, chronically unsure o f what I was doing 
and of whether I would meet the standards o f my teachers 
and peers. Ann's apparent confidence in me enabled me 
to grow into the role. " I 'm not at all worried about your 
ability to collect sufficient material," she wrote, "and 1 
trust that you w i l l feel free to disregard any suggestions 
that seem impractical or irrelevant" (24 January 1968). 

A t the end of this, the last o f my fieldwork 
proposals, I threw in a spoof—perhaps hoping that even 
the solemnly aloof Professor Stanner would crack a 
smile. Under the heading "Resolutions" I wrote: 

In his recently published Diary, Malinowski has 
forcefully demonstrated the need of every ethnog
rapher for certain moral resolutions by which he 
may, through the exercise of wil l and conscience, 
guide his behaviour in the field. With his exemplary 
lesson in mind I therefore resolve to: 
a. Stop reading trashy novels; 
b. Stop pawing native girls; 
c. Stop treating my informants as i f they were my 

inferiors; 
d. Take more close-up photographs and fewer 

mediocre long-shots; 
e. Record more texts in the vernacular; 
f. Overcome laziness and visit gardens more 

frequently; 
g. Refuse tobacco handouts to those who offer 

nothing in exchange; 
h. Tell the lazy bunch what I really think of them 

just before I leave. 

A n n recorded no comment on this gratuitous satire. 
Instead, on 24 January 1968, she wrote me a detailed 
account o f her own field situation. She was among Kove 
people on Somalani Island in Kombe sub-district o f 
West New Britain: 

This is, so far, a more pleasant village than the one 
I lived in last time. I've been given a very good 
house, which being built entirely over the sea, 
even has indoor plumbing in the form of a hole in 
the floor. It also has a door which latches from the 
inside, and since I have decided to try life without 
a cook, it means I can have meals and baths in 
blessed privacy. I am constantly invited to share 
meals or brought cooked food (in notable contrast 
to the previous village), often by people who 
refuse payment, which creates certain problems 
but is still pleasant. I'm trying to disabuse them 
of the idea that I'll be giving away my goods when 
1 leave, as I did last time; it's certainly what some 
of them are hoping for, in addition to constant 
pressure on me to lay in a complete store of goods 
for them to buy. It's a tiny island though it has 
about 40 houses, five men's houses, and a variety 
of other structures.... They are mostly Seventh-
Day Adventist, which means little except that the 
ceremonial life will not come to a halt with Lent. It 
also means that their missionaries have introduced 
simple Solomons-style dugout canoes without 
outriggers, and a more ill-balanced uncomfortable 
craft can hardly be imagined. My enthusiasm for 
trips away from the island has accordingly been 
somewhat moderated though the women keep 
encouraging me to come collecting mussels while 
simultaneously telling me that the mud in the 
mangroves is so soft that we will sink thigh-deep 
in it. A sticky prospect. 

The only real problem here is with the masks 
and their associations. I was hoping that they 
might be more forthcoming than in my previous 
village, but in fact they seem to be considerably 
more conservative here. Two direct approaches 
have produced flat statements that "We keep such 
things secret from women". This is the first place 
(Kove as a whole, that is) in which I've really 
found it a handicap to be a woman, and it's rather a 
shock, though I know that plenty of my colleagues 
have had such troubles before. I guess I'll just sit 
tight and see what happens; the younger men may 
be more willing to talk. 

Otherwise they are not only willing but eager 
informants, hauling me out of my house and telling 
me to ask questions. Very forthcoming also on the 
subject of their tangled sexual affairs; I may not 
learn too much about ritual, but I'll have plenty of 
information on lowlier matters. 

She concluded: "I'd hate to be an Australian 
trying to work here; they tend to be rather hostile to all 
Europeans, on the usual grounds o f 'Why should you 
have so much and we so little?', but they're especially 
anti-Australian and on the whole, pro-American" (24 
January 1968). 
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VI 
When finally I began to write my thesis in January 
1969—after several false starts and much equivocation 
about its organisation and structure—Ann commented 
promptly (even from the field) on each chapter, page-
by-page and sometimes line-by-line. It was a lesson in 
dedicated supervision I never forgot, and one I would 
try to emulate for my own students in the decades to 
come. 

Her handwritten, foolscap pages o f comments on 
the typed draft chapters were astonishingly thorough. 
(They amount to twenty-nine pages, averaging two-
and-a-half pages per chapter, or one comment for every 
page of my thesis.) Not only were there substantive 
comments and searching questions, but also spelling 
and grammatical corrections, stylistic suggestions, and 
organisational modifications. She drew my attention to 
inconsistencies, redundancies, tautologies, contradic
tions, omissions, inaccuracies and limp arguments. 

She was sceptical o f my short cuts: "What does 
the 'e tc ' include?"; "You'd better give some authority 
in support o f this broad statement"; "Define this 
concept and give a source". She demanded exactness 
and precision: "Give the botanical name for Tahitian 
chestnut"; "You need to be more specific when using 
'matrilocal '—do you mean 'avunculocal '?"; "Coconut 
isn't really a 'staple' is it?"; "I don't follow the argument 
here"; "This is too vague"; "Concluding paragraph is 
not clear from what precedes". She tweaked my prose 
style: "Don't use dashes unnecessarily, and check your 
use of colons" (I noticed that she was particularly fond 
of the semi-colon in her own writing); "This is a rather 
messy metaphor; how do you manipulate a network?"; 
"Your style tends to be unnecessarily ponderous on 
occasion"; "Are all these vernacular terms necessary? 
Four Kalauna words in one sentence is too many". She 
advised on sound English usage: "The 'latter', to me 
and other pedants, is the second o f two only; i f there is 
more, say 'last'"; With numbers, use 'fewer', not ' less'"; 
"Avoid two 'Bu t ' sentences in succession". A n d she kept 
my feet on firm analytical ground: "Distinguish between 
what people say of themselves and what others say about 
them"; "You need to deal with the question of recent 
alterations to (or re-inventions of) the origin myths". 

Initially, A n n baulked at what I thought was an 
inspired choice o f title. Fighting with Food, she pointed 
out, had a derivative ring. (It reminded her o f Fighting 
with Property, Helen Codere's 1950 monograph on the 
Kwakiutl .) But I stuck to my guns on this point. It was an 
exact translation of a vernacular Goodenough phrase, it 
was pleasingly alliterative, and it identified the principal 
topic of my thesis. 

Ann was in the field for some of the time that I was 
writing, and her comments on some of my chapters were 
despatched from Kove. In a letter dated 14 August 1969, 
she wrote via Talasea, complaining that the mail service 
was worse than ever: 

The government workboat is following no 
discernible schedule, and the one time it did stop 
by to pick up my mail caught me with nothing 
ready but some film. I've only managed to receive 
mail by latching onto people going to Talasea by 
canoe, and then worrying about when they'll return 
and whether any letter will survive the present 
high seas.... Many thanks for the news; yours is 
the only letter I've had from the department. I did 
hear about the moon landing, thanks to a priest 
who stopped off here in his speedboat to wait out 
a storm; just as well, since I was asked a lot of 
questions when news filtered through from the 
mission school. That's absolutely all the news I've 
had of the outside world. 

VII 
I submitted my thesis four years to the day after regis
tration, and together with my wife and two sons sailed 
immediately for England. M y correspondence with A n n 
faltered as the years went by, and our paths crossed 
only infrequently. She supported my job application to 
Cambridge University in early 1970, and we met up there 
briefly when she visited later that year. We met also at 
a couple of conferences on the Ku ia , and again in 1983 
when A n n returned to the A N U as a participant in the 
Gender Research Project led by Mar i lyn Strathern. In 
the late 1990s, I invited Ann to examine two o f my own 
Ph.D. students, one o f whom had worked among Basima 
people (distant neighbours o f the M o l i m a on Fergusson 
Island), the other on Dobu Island. Ann's reports on them 
displayed the characteristic critical rigour yet generosity 
of spirit that I well remembered. This exemplary 
supervisor was also an exemplary examiner, and both 
students successfully survived the ordeal by thesis. 

In the published version of Fighting with Food, 
I acknowledge A n n Chowning "for her patient and 
painstaking supervision o f my research and wri t ing" 
(1971: xv). In my thesis the acknowledgement was more 
forthcoming: " M y greatest debt...is to A n n Chowning, 
who supervised my research throughout with patience, 
thoroughness and good humour. Her exacting but tactful 
criticism has, I believe, helped me to become a more 
cautious anthropologist and a more careful writer" 
(1969:xi). Thirty-five years later, I 'm happy to endorse 
my gratitude to A n n for helping to launch my career. It 
would have been the poorer without her direction during 
those four crucial years o f my apprenticeship. 
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Ann Chowning: A Friend in the Field and Beyond 

J A N E C. G O O D A L E 

Ann with Jane C. Goodale, Annual Meetings of the 
Association of Social Anthropologists of Oceania, Kaua'i, 
1990. (Photographer unknown) 

This account is highly personal. It is based on what I 
have come to appreciate as unique qualities o f Ann's 
life and friendship, through an intermittent but long 
association. We met in Graduate School at the University 
of Pennsylvania. We have shared field experiences, 
travelled in foreign lands and exchanged visits when in 
each other's country or vicinity. Our friendship endures 
with and without frequent correspondence. A n n has 
taught me a lot about the craft o f fieldwork in Papua 
New Guinea and about lasting friendship. M y story is 
about this friendship. 

Ann and I were contemporaries in the Graduate 
Anthropology Program at University o f Pennsylvania 
in the early 1950s, where our training in the four fields 
of American anthropological tradition in the 1950s was 
very similar. Our friendship, however, developed in later 
years. We both left in February 1954 on the same plane 
as far as San Francisco, en route to our doctoral field 
experiences. A n n was headed to Lakalai , northern West 
New Britain, as a member o f Ward Goodenough's team. 
During my fieldwork in Northern Australia, I became 
intrigued for a future trip by the information coming 
from Ann in Papua New Guinea. A n n finished her disser
tation in 1958 (a year before me) and left again for the 
field (Molima). She began to write letters to me telling 
me about difficulties and achievements in a very isolated 
field situation. In 1962 when we again had opportunity 
for fieldwork, we decided to go together for company, 
but with independent (or rather interdependent) research 
plans. Receiving small summer grants from the U.S. 
National Institute o f Health and Columbia University 
respectively, we set off on an exploratory trip to go inland 
from Kandrian on the south coast o f New Britain. From 
available description of this region, it sounded ideal. In 
the largely unexplored interior there were small groups 
speaking different languages, who were presumed to 
have cultural differences as well . A n d important for both 
of us, there were no reports o f missionary influence on 

the local belief systems. A n n hoped the groups would 
also be speaking an Austronesian language. With the 
blessings o f the Australian administration, accompanied 
by a patrol officer and a malaria control officer and with 
considerable help from locals, we trekked inland for five 
days. On reaching our first overnight stop, it was but a 
few minutes before A n n began to collect words to help 
her decide whether they spoke an Austronesian language. 
She suspected that they d i d although the vocabulary was 
quite aberrant. We set out the next day in pouring rain. 

The following day's trek took us to U m b i , a 
Kaulong speaking community, where my blistered feet 
determined the choice o f community for me. Here, I 
would attempt to learn the language and gain permission 
to return i f it suited my research purposes. The next day 
it rained hard, sending the Ason River into a raging 
flood and delaying Ann's progress to find her village. 
During the delay a small bark hut was built for me. I 
vividly remember struggling down the slippery slopes 
to the Ason River the following day and watching A n n , 
the government officials, police and carriers crossing 
the still flooded river, cl inging to a lawyer vine which 
had been strung across the turbulent waters. They waved 
and disappeared into the heavy forest. M y appointed 
assistant pointed his chin up towards the village (we had 
no common language), I nodded and we returned to the 
tiny hut (see also Goodale 1995). 

After a month, A n n paid me a visit and immediately 
showed me a beautiful chipped chert scraper she had 
found along the way. A s it subsequently turned out, it 
was pure luck that between Dulago (Ann's Sengseng 
community) and U m b i (my community of Kaulong), 
the path was littered with chipped chert tools. We knew 
they were the first to be found in New Britain. With all 
our mutual visits we collected over 300 specimens to lug 
down to Kandrian. O n a later trip A n n was to escort an 
Australian archaeologist into the interior who was the 
first to try in vain to find the tools in datable contexts. 
Eventually Christina Pavlides succeeded at sites near 
Dulago. The earliest dated tools were dated 35,000 BP, 
the earliest evidence o f habitation in the interior rain 
forests (see Chowning and Goodale 1966, Pavlides 
1993, Pavlides and Gosden 1994). 

With the knowledge obtained in the first joint 
venture, we made arrangements to continue our 
researches in this region. We returned home in 1962, 
just in time to return to teaching, A n n at Barnard and I at 
Bryn Mawr. We discovered that the deadline for National 
Science Foundation Grants had passed but managed to get 
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a week's postponement. On Saturday, Ann came down to 
Bryn Mawr and together we wrote our only and successful 
joint proposal. We discussed briefly what topics each o f 
us wanted to continue to pursue in our respective areas. 
Ann began to dictate and 1 typed. Fortunately, she had 
most o f the necessary bibliographic references of related 
literature in her head. We finished the final draft on Sunday, 
and I cut and mailed the required twenty mimeographed 
copies on Monday. Obviously, the first preliminary trip 
greatly facilitated our producing the proposal and budget 
justification. One of the reviewers later told us that we 
hadn't asked for enough money. We thought that we had 
demonstrated that it was possible to do without kerosene 
refrigerators, many external holidays, and other unknown 
items and luxuries. We share the belief that the fewer 
required necessities (books, comfortable sleeping and 
sitting, a table, good light and simple stove), the better. 
A l l had to be carried over difficult terrain for four to five 
days and no amount o f pay would make it less o f a task 
for those we lived with. 

Quite out o f the blue we received an invitation to 
visit with staff at the National Geographic Society. They 
had a pipeline for information into the National Science 
Foundation and felt that our proposed trip might be an 
opportunity for a story in their magazine. The result o f 
our meeting led to each o f us receiving the loan o f two 
cameras and accessories, and the promise o f as much 
film as we could use, in return for their having first 
refusal o f photographs resulting from our work. If the 
photographs were satisfactory, then a story would result. 
They were however extremely generous and our initial 
budget was enhanced (see Goodale 1966). 

On the way to New Britain in 1963, because we 
thought it would be interesting and educational, we flew 
from Fiji to Rabaul, via Port V i l a and Honiara, on Fijian 
Airways. This unusual route would give us, we felt, a 
chance to shop in Rabaul for equipment and then go to 
Australia forthose items we couldn't obtain locally. Rabaul 
immigration was somewhat surprised to see Americans 
arrive in New Britain by this route, but let us in anyway. 

While we were eating a meal in the Cosmopolitan 
Hotel in Rabaul, A n n declared that she was going to ask 
the manager for one o f the kittens playing about our feet. 
" I 'm going to take the kitten back with me to Dulago", 
she told me. " W e l l " , I replied " he w i l l be completely 
your responsibility." It was 1963 and we were about 
to leave for Kandrian to begin our second (1963-64) 
field session deep in the foothills o f the Whiteman 
Range in southern West New Britain: A n n among the 
Sengseng and I with the Kaulong. I could not imagine 
that she could manage a kitten, together with a recently 
dislocated knee, travelling over the arduous trails with 
slippery slopes, potholes, and a variety of primitive log 
bridges over gushing rivers typical o f limestone karst 
country. The manager, however, gladly handed over the 
kitten (eventually named Roo), and we took off for the 
Government settlement o f Kandrian. 

In Kandrian we were loaned a recently painted 
but yet to be occupied, house in which to organise our 
belongings and equipment for a fifteen month stay 
in the inland communities we selected the previous 
summer. Roo, exploring his new surroundings, suddenly 
discovered the l id o f a white paint can and, thinking it to 
be dinner, stuck his little face into the paint! For the next 
several hours we both carefully removed his white mask 
with turpentine. Roo survived. 

The final night in Kandrian it was my task, armed 
only with a pair o f nail scissors, to cut through Ann's 
hip to ankle plaster cast. With both knees wrapped in 
ace bandages, carrying Roo, in her string bag, as well 
as an umbrella and knapsack and with the aid of two 
walking sticks, A n n set off with me for the aid post at 
Pomalal in the middle of the monsoon period. It took 
us four days. From here we took our separate paths to 
our respective villages. Both A n n and Roo survived the 
arduous trip, and Roo grew up to be a fearless addition 
to Dulago's population o f people, pigs and dogs. While 
there were some who did not share Ann's love of cats, 
others found that Roo's rat hunting abilities in the roof 
thatch highly desirable. (Locals tried to steal a female 
companion for him at the Catholic Mission.) Roo ate 
everything in sight, including local vegetables. A n n felt 
he could be safely left in Dulago and found he was still 
thriving in 1966. I have never known A n n to be without 
a feline companion. 

Ann's knee continued to bother her in the following 
months in the field. I remember a note from her saying 
that she had just watched somebody immediately reduce 
a child's dislocated kneecap and felt that someone could 
do it for her, should it happen again. The opportunity 
came just before we were forced to abandon our villages 
to hide in the bush from The Sick (dysentery) in 
November (see Goodale 1996:107-10). Ann's determi
nation and courage in dealing with a tricky knee was and 
has been characteristic. 

On our return in 1963-64, we continued exchanging 
trips to each other's village alternating each month, and 
occasionally making extra trips to attend important 
events. During these trips we not only continued to 
collect chert specimens, but read each other's notebooks, 
and compared our findings and developed further 
questions. I was amazed at Ann's notebooks which, in 
a tiny hand, she filled twice as fast as I did. Much of 
her information was linguistic, including word lists and 
eventually myths and stories. Her observations were 
extraordinarily detailed and focused on technology, 
interpersonal behaviour patterns, and genealogy. She 
and I both recognised a difference in note taking and 
admired the other's techniques. Her habit o f closely 
observing an activity for a few hours and for a limited 
number o f repetitions led her to alternating periods 
o f intense concentration on a subject and periods of 
unrelated activity. She finished papers and book reviews 
while in the field along with a great many letters. Many 
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of these were to me and thus we began an exchange o f 
correspondence (see Goodale with Chowning 1996). I, 
in contrast, always felt that I should be observing even 
when seemingly nothing was happening, for I just might 
miss an important clue or event. Furthermore, I get 
enjoyment from observing any kind of activity o f others, 
even for hours on end. Due to the luck of the draw, Umbi 
had more deaths, births, marriages and initiations for 
me to observe in this much larger and more complex 
community. We freely shared each other's notebooks, 
and when we typed them up, we did so using a modified 
Murdock classification code for ease o f comparison, 
and we then exchanged copies. 

Although the languages were different, the cultures 
were very similar. Our communities were situated close 
to a mutual linguistic border and there were many 
inter-marriages and other social connections. The few 
differences we found mainly focused on how the gender 
beliefs were differently applied in relation to ourselves. 
Although Ann was younger than me, she was called by 
the terms for "grandmother". More importantly, the 
Sengseng assumed that "Europeans" did not menstruate. 
Accordingly only men and post-menopausal women 
could enter her house. 

I was grouped with the mothers, but gender taboos 
were moderated in relation to me, and both men and 
women were allowed both inside and underneath 
my house. This was a situation which horrified the 
Sengseng who accompanied Ann on her visits. Our first 
collaborative paper was one on contaminating women 
(Chowning and Goodale 1971). Others related to the 
archaeological finds (Chowning and Goodale 1966), and 
the first and second elections (Chowning and Goodale 
1965, Chowning et ai. 1971). With the exception o f the 
first gender paper, on a topic of great mutual interest, 
we followed this interest in quite separately oriented 
publications. A n n was able to compare the Sengseng 
with other Papua New Guinea cultures she had worked 
in, while 1 went more deeply into the gender issue as 
an important component in the conceptions o f humanity 
among the Kaulong (Goodale 1995). 

In my view this was the perfect form of collaborative 
field work. We shared information, experiences, insights 
and most importantly, sympathy, in a context o f perfect 
non-competitive friendship both in the field and outside. 
We never felt we had to consult the other before writing 
what we felt were our important papers concerning 
Sengseng/Kaulong, but felt free to refer to data the other 
had collected. We got nothing but benefit from the mutual 
knowledge of the cultures in which we worked. 

I am not sure whether Ann considered the Sengseng 
or Kove more challenging as a people to study, but I 
strongly believe that she found the Lakalai to be more 
relaxing and friendly. With repeated visits (1954-1992) 
she and her adoptive family grew old together. When 
teaching in the University o f Papua New Guinea, she 

was treated as a knowledgeable Elder by Lakalai l iving 
in Port Moresby. I had the opportunity o f visiting the 
Lakalai with A n n following our 1964 exodus from 
Kaulong/Sengseng. I noted the relaxed way she 
interviewed old friends in fluent Lakalai and chatted 
about changes and past days. 

This kind o f long-term fieldwork is quite different 
from the repetitive visits we both made to Sengseng and 
Kaulong. In the latter wc did not have the continuity 
of relationship with the people or community that the 
former allowed. We both felt while among the Sengseng 
and Kaulong that, had this been our first field experience, 
we might not have had the fortitude to live through the 
isolation. Certainly, without having someone within a 
day's walk and without messengers constantly travelling 
between our communities who could carry our notes 
to each other, our otherwise isolated life would have 
been very much more difficult. We wrote to each other 
constantly about everything: current rumours o f all 
sorts, personal difficulties with assistants, disasters and 
success in getting supplies and mail , falling flat on our 
faces on the trails, mysterious ailments and feelings of 
abandonment (with hurt and sometimes joy) when left 
alone in the village with only pigs, dogs and small children 
(for whom we were presumably responsible). Included 
in these notes were often discoveries about some cultural 
or linguistic aspect or about previously unknown genea
logical or other social relationships. These notes released 
the tensions we both felt about working alone in isolated 
communities. Eventually, at the urging o f my students, 
they were published as a fieldwork account which was 
not retrospective (Goodale with Chowning 1996). 

We made only two trips to Sengseng and Kaulong 
together, in 1962 and 1963-64. Both o f us returned at 
least twice more, alone and at different times and often 
to different communities. Our friendship, however, was 
formed during these two connected visits. 

A n n had an early yen to travel to foreign lands and 
this led her into professional anthropology as had been 
the case in my own career. A s our schedules permitted, 
we travelled together through Egypt, and South and 
Central America . Here our mutual interest in ancient 
cultures (archaeology) led us to sites we had studied as 
undergraduate and graduate students. A n n , I and Mary 
Jane Mountain travelled through the Inca and Maya 
areas in South and Central America. She characteristi
cally and enthusiastically explored the many archaeo
logical sites. Her knowledge o f Maya archaeology was 
brought out when we visited Tikal (Guatemala) where 
she had once excavated, and Copan in Honduras. In both 
she was our most knowledgeable personal guide. 

A n n is a unique person and wonderful valued friend. 
A s a Melanesian scholar, few have spent as much time 
in the field or developed as deep a personal knowledge 
o f the diversity o f languages and cultures as has Ann 
Chowning. 
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J A M E S URRY Victoria University of Wellington 

I am certain that there was a time in her youth when 
Ann was conscious of fashion. A s Judith Huntsman has 
pointed out, during her time in New York she attended 
the theatre and opera and participated in social events 
(and I understand she still does in Auckland). Many 
years ago A n n presented my daughter Katherine with 
some of her dresses from the 1950s. Katherine had 
the silk from one dress remodelled to form part o f her 
wedding outfit. But in the early 1980s, when I joined 
the Anthropology Department at Victor ia University and 
first got to know A n n , she had settled into a comfortable 
style o f dress that she felt suited her age, experience and 
the unpredictable Wellington weather. 

One item commonly worn—in winter and into the 
spring—was a raincoat that I think she told me had been 
bought in New York many years before. When I asked 
why she was still wearing it as the weather warmed she 
explained to me that she needed it for lectures. Somewhat 
puzzled I enquired further. A n n had mastered the large 
lecture theatre microphone systems that at this period 
were operated by a small radio device attached to a 
microphone that allowed the lecturer to stroll up and down 
in front of a class, matching the rhythm of speaking with 
a gentle step. As she had no pockets in her other clothes, 
the radio device was carried in the raincoat's pocket. 

The sight o f an academic strolling up and down in a 
raincoat might have disturbed some students at the first 
lecture. But A n n soon had her students transfixed with a 
constant flow of superb ethnographic detail—often aided 
by slides—on the Lakalai , the Sengseng, the Kove and 
the Mol ima . This was just as well , as the raincoat was 
not the only eccentric feature of Ann's sartorial attire. In 
winter she favoured a pair o f short gum boots, usually 
worn without socks. In later periods, on medical advice, 
she had special "trainers" designed, although I do not 
think she had any intention of breaking into a run when 
lecturing. But her most noted footwear was revealed as 
soon as the weather warmed: jandals. 

Jandal is a particularly New Zealand term used to 
refer to plastic or rubber slippers consisting o f a sole 
and straps which pass over the foot secured through the 
big toe and first toe. Such slippers are o f course based 
on ancient forms o f footwear common in warmer climes 
where they are usually constructed o f leather or some 
other natural product. In more recent times the form has 
been culturally appropriated and globalised in the form 
of commercially produced plastic and rubber sandals. 
Although transnationalised, these commercial sandals 
are known by a number of terms in different varieties o f 
English. In England they are called flip-flops, no doubt 

due to the tendency o f the sole to flap against the heel 
and foot when walking, rather than to a tendency of their 
wearers to fall head over heel. In Australia the common 
term is thongs, indicating the shape of their straps and 
not to be confused with a more modern usage for the 
term thongs which refers to skimpy underwear. The 
New Zealand term jandals is a neologism combining a 
cultural reference to their alleged source—Japan—and 
the footwear—sandal. It is, I believe, New Zealand's 
sole contribution to Orientalism. A n d as far as I am 
aware, no Proto Austronesian term for such footwear 
has been identified. 

Whatever their material origins or linguistic affilia
tions, this form o f footwear proved ideally suited to Ann's 
needs. I suspect from an early age—when she would 
escape from her bedroom to enjoy the warm nights o f the 
Arkansas countryside—Ann has preferred going barefoot 
to wearing shoes. Jandals are the closest one can get to a 
sense o f remaining barefoot while protecting the soles o f 
the feet from the harsh surfaces of the ground. The one 
trouble with jandals, however, is their tendency to self-
destruct. The Achi l les heel o f jandals is where the straps 
pass through the sole. A s the sole wears, the straps and 
soles have a tendency to part company. More annoyingly 
this failure usually occurs only in one, leaving the other 
jandal perfectly serviceable. A n n overcame this problem 
by retaining the functional jandal and merely disposing 
o f the broken jandal. In her office, beside her fieldnotes 
and other papers, she devoted a filing cabinet to single, 
surviving, functional jandals just in case next time it was 
the other one that failed. 

When time came for A n n to retire, 1 suggested to 
her that it would be nice i f we could have a photograph 
o f her to place on the walls o f the Department where 1 
had begun to bui ld a collection of earlier anthropolo
gists connected in one way or another with Victoria 
University. Jan Pouwer, the foundation Professor, 
was already in place, along with pictures o f Diamond 
Jenness and Reo Fortune. A n n politely declined. Rather 
than the thought that one day she might have to share 
the corridors with the likes o f Derek Freeman and C y r i l 
Belshaw, I 'm sure her refusal reflected her character. A s 
Judith Huntsman has also pointed out, in her fieldwork 
A n n prefers not to ask direct questions, not to stand out 
and to observe rather than to be observed. A t first I was 
a little disappointed by her refusal to be involved in my 
attempts to provide a historical charter to legitimise 
the mythology o f Anthropology at Victoria. But then it 
occurred to me that there was an alternative option: a 
symbolic yet universal jandal. 
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Mekeo people of Papua New Guinea. Since their first meeting in Port Moresby in 1974, Ann has been a very supportive 
colleague and friend. 

M A E V O ' C O L L I N S is a Visi t ing Fellow, Department o f Political and Social Change, Australian National University, and 
Adjunct Professor, Canberra Campus, Australian Catholic University. Her research interests include social development 
and social change in the South Pacific, and Australia's relationship with its dependent territories. Maev and Ann have 
been friends since 1972, when Maev began teaching at the University of Papua New Guinea. 

J U L I E P A R K is Associate Professor in the Department o f Anthropology, University o f Auckland. Her research is mainly 
about health, understood broadly, and is focused largely on New Zealand. After Ann's move to Auckland, she and her 
family became Ann 's friends. 
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C O N T R I B U T O R S 

A N D R E W P A W L K Y is Professor o f Linguistics in the Research School o f Pacific and Asian Studies, Australian National 
University. He does descriptive and comparative-historical research on Austronesian and Papuan languages. He and Ann 
met in 1969 when they were on the staff o f the University o f Papua New Guinea at Waigani. 

M A L C O L M D . R O S S is Professor o f Linguistics in the Research School o f Pacific and Asian Studies, Australian National 
University. His research is mainly on the history o f Austronesian and Papuan languages and on language contact. He first 
met Ann at the University of Papua New Guinea in the mid-1970s when he taught at Goroka Teachers' College. 

P E N E L O P E S C H O E F F E L is a Visi t ing Fellow in the Gender Relations Centre, Research School o f Pacific and Asian Studies, 
Australian National University. She works as a consultant on social aspects o f development for international development 
agencies. Her research interests are cultural transformation in Samoa and socioeconomic development in the Pacific 
Islands. Ann taught Penelope Anthropology at the University o f Papua New Guinea in 1972-1973. 

J I M S P E C H T is an Honorary Research Fellow in Anthropology at the Australian Museum, Sydney. He joined the 
Australian National University as a post-graduate student in 1965, where A n n introduced him to N e w Britain. Her 
unrivalled knowledge and experience of New Britain and its people were critical to his decision to work there for the rest 
of his career. 

M A R I L Y N S T R A T H E R N is Professor o f Social Anthropology at the University of Cambridge. She began her research in 
Papua New Guinea in the 1960s and has since published extensively on gender relations, kinship, and intellectual and 
cultural property in Melanesia, as well as on reproductive technology and the audit culture in Britain. Her long friendship 
with Ann began in Port Moresby in the 1970s, while A n n taught at U P N G and Mar i lyn was working with Hagen migrants 
to the city. 

P A M E L A S W A D L I N G is a Visi t ing Fellow in the Department o f Archaeology and Natural History, Research School 
of Pacific and Asian Studies, Australian National University. Her research concerns changing landscapes and social 
interaction in prehistoric Papua New Guinea. She first met A n n at the University of Papua New Guinea in 1972 and on 
Ann's invitation they worked together on Nukakau Island, West New Britain, in December 1975. 

D A R I S R. S W I N D L E R is Professor Emeritus of Anthropology at the University of Washington. His research concerns dental 
morphology, primate anatomy, and primate growth and development. He and Ann were graduate students at the University 
of Pennsylvania in the 1950s and they were members of an expedition to the Lakalai people of New Britain in 1954. 

J A M E S U R R Y is Reader in Anthropology at Victoria University o f Wellington. His research involves the history of anthro
pology, and anthropology and history, the latter with particular reference to Mennonites in Europe and the Americas. He was 
a long-time colleague and friend of Ann when she was Professor of Anthropology at Victoria University of Wellington. 

M I C H A E L W. Y O U N G is Visi t ing Fellow in the Department o f Anthropology, Research School o f Pacific and Asian 
Studies, at the Australian National University. In recent years his research has focused on the biography o f Mal inowski . 
His P h . D . research on Goodenough Island in the Mass im was supervised by A n n in the late 1960s. 
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SITES: A J o u r n a l o f Social A n t h r o p o l o g y a n d C u l t u r a l Studies 
New Series (2003-») 

The new series of SITES is published by the Association of Social 
Anthropologists of Aotearoa/New Zealand with assistance from 
the Anthropology Department, University of Otago. Two ref-
ereed issues are published each year. This includes one special 
edition and one general edition. As the title suggests, SITES 
has incorporated its former cultural studies and south pacific 
flavours into a broader anthropological and multidisciplinary 
focus. Intending authors may submit manuscripts to the general 
editor by emailing to ruth.fitzgerald@stonebow.otago.ac.nz 

Volumes available from: 

Chrystal Jaye, Subscriptions Manager, Sites, Department of Gen
eral Practice, Dunedin School of Medicine, PO Box 913, Dunedin. 
Fax: (03) 479 743i phone: (03) 479 5767 
email: chrystal.jaye@otago.ac.nz 

Still available: 

Volume 1(1) N S , Medical Anthropology: Tales from the Antipodes, 

edited by Julie Park and Ruth Fitzgerald $20.00 

Volume 1(2) N S , Anthropology and Expert Knowledges, 
edited by Jacqueline Leckie and Ruth Fitzgerald $20.00 

Volume 2(1) N S , General Edition, 

edited by Ruth Fitzgerald and Carolyn Morris $20.00 

mailto:ruth.fitzgerald@stonebow.otago.ac.nz
mailto:chrystal.jaye@otago.ac.nz

