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Preface

This project began in 1987 with the goal of assembling a basic
reference source that provides accurate, clear, and concise de-
scriptions of the cultures of the world. We wanted to be as
comprehensive and authoritative as possible: comprehensive,
by providing descriptions of all the cultures of each region of
the world or by describing a representative sample of cultures
for regions where full coverage is impossible, and authori-
tative by providing accurate descriptions of the cultures for
both the past and the present.

The publication of the Encyclopedia of World Cultures in
the last decade of the twentieth century is especially timely.
The political, economic, and social changes of the past fifty
years have produced a world more complex and fluid than at
any time in human history. Three sweeping transformations
of the worldwide cultural landscape are especially significant.

First is what some social scientists are calling the “New
Diaspora”—the dispersal of cultural groups to new locations
across the world. This dispersal affects all nations and takes a
wide variety of forms: in East African nations, the formation
of new towns inhabited by people from dozens of different
ethnic groups; in Micronesia and Polynesia, the movement of
islanders to cities in New Zealand and the United States; in
North America, the replacement by Asians and Latin Ameri-
cans of Europeans as the most numerous immigrants; in Eu-
rope, the increased reliance on workers from the Middle East
and North Africa; and so on.

Second, and related to this dispersal, is the internal divi-
sion of what were once single, unified cultural groups into two
or more relatively distinct groups. This pattern of internal di-
vision is most dramatic among indigenous or third or fourth
world cultures whose traditional ways of life have been altered
by contact with the outside world. Underlying this division
are both the population dispersion mentioned above and sus-
tained contact with the economically developed world. The
result is that groups who at one time saw themselves and were
seen by others as single cultural groups have been trans-
formed into two or more distinct groups. Thus, in many cul-
tural groups, we find deep and probably permanent divisions
between those who live in the country and those who live in
cities, those who follow the traditional religion and those who
have converted to Christianity, those who live inland and
those who live on the seacoast, and those who live by means
of a subsistence economy and those now enmeshed in a cash
economy.

The third important transformation of the worldwide

xvii

cultural landscape is the revival of ethnic nationalism, with
many peoples claiming and fighting for political freedom and
territorial integrity on the basis of ethnic solidarity and
ethnic-based claims to their traditional homeland. Although
most attention has focused recently on ethnic nationalism in
Eastern Europe and the Soviet Union, the trend is nonethe-
less a worldwide phenomenon involving, for example, Ameri-
can Indian cultures in North and South America, the
Basques in Spain and France, the Tamil and Sinhalese in Sri
Lanka, and the Tutsi and Hutu in Burundi, among others.

To be informed citizens of our rapidly changing multicul-
tural world we must understand the ways of life of people
from cultures different from our own. “We” is used here in the
broadest sense, to include not just scholars who study the cul-
tures of the world and businesspeople and government offi-
cials who work in the world community but also the average
citizen who reads or hears about multicultural events in the
news every day and young people who are growing up in this
complex cultural world. For all of these people—which
means all of us—there is a pressing need for information on
the cultures of the world. This encyclopedia provides this in-
formation in two ways. First, its descriptions of the traditional
ways of life of the world’s cultures can serve as a baseline
against which cultural change can be measured and under-
stood. Second, it acquaints the reader with the contemporary
ways of life throughout the world.

We are able to provide this information largely through
the efforts of the volume editors and the nearly one thousand
contributors who wrote the cultural summaries that are the
heart of the book. The contributors are social scientists (an-
thropologists, sociologists, historians, and geographers) as
well as educators, government officials, and missionaries who
usually have firsthand research-based knowledge of the cul-
tures they write about. In many cases they are the major ex-
pert or one of the leading experts on the culture, and some are
themselves members of the cultures. As experts, they are able
to provide accurate, up-to-date information. This is crucial
for many parts of the world where indigenous cultures may be
overlooked by official information seekers such as govern-
ment census takers. These experts have often lived among the
people they write about, conducting participant-observations
with them and speaking their language. Thus they are able to
provide integrated, holistic descriptions of the cultures, not
just a list of facts. Their portraits of the cultures leave the
reader with a real sense of what it means to be a “Taos” or a
“Rom” or a “Sicilian.”

Those summaries not written by an expert on the culture
have usually been written by a researcher at the Human Rela-
tions Area Files, Inc., working from primary source materials.
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The Human Relations Area Files, an international educa-
tional and research institute, is recognized by professionals in
the social and behavioral sciences, humanities, and medical
sciences as a major source of information on the cultures of

the world.

Uses of the Encyclopedia

This encyclopedia is meant to be used by a variety of people
for a variety of purposes. It can be used both to gain a general
understanding of a culture and to find a specific piece of in-
formation by looking it up under the relevant subheading in a
summary. It can also be used to leam about a particular re-
gion or subregion of the world and the social, economic, and
political forces that have shaped the cultures in that region.
The encyclopedia is also a resource guide that leads readers
who want a deeper understanding of particular cultures to ad-
ditional sources of information. Resource guides in the ency-
clopedia include ethnonyms listed in each summary, which
can be used as entry points into the social science literature
where the culture may sometimes be identified by a different
name; a bibliography at the end of each summary, which lists
books and articles about the culture; and a filmography at the
end of each volume, which lists films and videos on many of
the cultures.

Beyond being a basic reference resource, the encyclope-
dia also serves readers with more focused needs. For research-
ers interested in comparing cultures, the encyclopedia serves
as the most complete and up-to-date sampling frame from
which to select cultures for further study. For those interested
in international studies, the encyclopedia leads one quickly
into the relevant social science literature as well as providing
a state-of-the-art assessment of our knowledge of the cultures
of a particular region. For curriculum developers and teachers
seeking to internationalize their curriculum, the encyclopedia
is itself a basic reference and educational resource as well as a
directory to other materials. For government officials, it is a
repository of information not likely to be available in any
other single publication or, in some cases, not available at all.
For students, from high school through graduate school, it
provides background and bibliographic information for term
papers and class projects. And for travelers, it provides an in-
troduction into the ways of life of the indigenous peoples in
the area of the world they will be visiting.

Format of the Encyclopedia

The encyclopedia comprises ten volumes, ordered by geo-
graphical regions of the world. The order of publication is not
meant to represent any sort of priority. Volumes 1 through 9
contain a total of about fifteen hundred summaries along
with maps, glossaries, and indexes of alternate names for the
cultural groups. The tenth and final volume contains cumula-
tive lists of the cultures of the world, their alternate names,
and a bibliography of selected publications pertaining to
those groups.

North America covers the cultures of Canada, Greenland, and
the United States of America.

Oceania covers the cultures of Australia, New Zealand, Mela-
nesia, Micronesia, and Polynesia.

South Asia covers the cultures of Afghanistan, Bangladesh,
Burma, India, Pakistan, Sri Lanka, and the Himalayan states.

Europe and the Middle East covers the cultures of Europe,
North Africa, the Middle East, and the Near East.

East and Southeast Asia covers the cultures of Japan, Korea,
mainland and insular Southeast Asia, and Taiwan.

Soviet Union and China covers the cultures of Mongolia, the
People’s Republic of China, and the Union of Soviet Social-
ist Republics.

South America covers the cultures of South America.
Middle America and the Caribbean covers the cultures of Cen-
tral America, Mexico, and the Caribbean islands.

Africa covers the cultures of Madagascar and sub-Saharan
Africa.

Format of the Volumes

Each volume contains this preface, an introductory essay by
the volume editor, the cultural summaries ranging from a few
lines to several pages each, maps pinpointing the location of
the cultures, a filmography, an ethnonym index of alternate
names for the cultures, and a glossary of scientific and techni-
cal terms. All entries are listed in alphabetical order and are

extensively cross-referenced.

Cultures Covered

A central issue in selecting cultures for coverage in the ency-
clopedia has been how to define what we mean by a cultural
group. The questions of what a culture is and what criteria
can be used to classify a particular social group (such as a reli-
gious group, ethnic group, nationality, or territorial group) as
a cultural group have long perplexed social scientists and
have yet to be answered to everyone's satisfaction. Two reali-
ties account for why the questions cannot be answered defini-
tively. First, a wide variety of different types of cultures exist
around the world. Among common types are national cul-
tures, regional cultures, ethnic groups, indigenous societies,
religious groups, and unassimilated immigrant groups. No
single criterion or marker of cultural uniqueness can consis-
tently distinguish among the hundreds of cultures that fit
into these general types. Second, as noted above, single cul-
tures or what were at one time identified as single cultures can
and do vary internally over time and place. Thus a marker
that may identify a specific group as a culture in one location -
or at one time may not work for that culture in another place
or at another time. For example, use of the Yiddish language
would have been a marker of Jewish cultural identity in East-
ern Europe in the nineteenth century, but it would not serve
as a marker for Jews in the twentieth-century United States,
where most speak English. Similarly, residence on one of the
Cook Islands in Polynesia would have been a marker of Cook
Islander identity in the eighteenth century, but not in the
twentieth century when two-thirds of Cook Islanders live in
New Zealand and elsewhere.

Given these considerations, no attempt has been made
to develop and use a single definition of a cultural unit or to
develop and use a fixed list of criteria for identifying cultural
units. Instead, the task of selecting cultures was left to the
volume editors, and the criteria and procedures they used are
discussed in their introductory essays. In general, however, six
criteria were used, sometimes alone and sometimes in combi-
nation to classify social groups as cultural groups: (1) geo-
graphical localization, (2) identification in the social science
literature as a distinct group, (3) distinct language, (4)
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shared traditions, religion, folklore, or values, (5) mainte-
nance of group identity in the face of strong assimilative pres-
sures, and (6) previous listing in an inventory of the world’s
cultures such as Ethnographic Atlas (Murdock 1967) or the
Outline of World Cultures (Murdock 1983).

In general, we have been “lumpers” rather than “split-
ters” in writing the summaries. That is, if there is some ques-
tion about whether a particular group is really one culture or
two related cultures, we have more often than not treated it as
‘a single culture, with intemal differences noted in the sum-
mary. Similarly, we have sometimes chosen to describe a
number of very similar cultures in a single summary rather
than in a series of summaries that would be mostly redun-
dant. There is, however, some variation from one region to
another in this approach, and the rationale for each region is
discussed in the volume editor’s essay.

Two categories of cultures are usually not covered in the
encyclopedia. First, extinct cultures, especially those that
have not existed as distinct cultural units for some time, are
usually not described. Cultural extinction is often, though
certainly not always, indicated by the disappearance of the
culture’s language. So, for example, the Aztec are not cov-
ered, although living descendants of the Aztec, the Nahuat-
speakers of central Mexico, are described.

Second, the ways of life of immigrant groups are usually
not described in much detail, unless there is a long history of
resistance to assimilation and the group has maintained its
distinct identity, as have the Amish in North America. These
cultures are, however, described in the location where they
traditionally lived and, for the most part, continue to live, and
migration patterns are noted. For example, the Hmong in
Laos are described in the Southeast Asia volume, but the ref-
ugee communities in the United States and Canada are cov-
ered only in the general summaries on Southeast Asians in
those two countries in the North America volume. Although
it would be ideal to provide descriptions of all the immigrant
cultures or communities of the world, that is an undertaking
well beyond the scope of this encyclopedia, for there are prob-
ably more than five thousand such communities in the world.

Finally, it should be noted that not all nationalities are
covered, only those that are also distinct cultures as well as
political entities. For example, the Vietnamese and Burmese
are included but Indians (citizens of the Republic of India)
are not, because the latter is a political entity made up of a
great mix of cultural groups. In the case of nations whose
populations include a number of different, relatively unassim-
ilated groups or cultural regions, each of the groups is de-
scribed separately. For example, there is no summary for Ital-
ians as such in the Europe volume, but there are summaries
for the regional cultures of Italy, such as the Tuscans, Sicil-
ians, and Tyrolians, and other cultures such as the Sint
Piedmontese.

Cultural Summaries

The heart of this encyclopedia is the descriptive summaries of
the cultures, which range from a few lines to five or six pages
in length. They provide a mix of demographic, historical, so-
cial, economic, political, and religious information on the
cultures. Their emphasis or flavor is cultural; that is, they

focus on the ways of life of the people—both past and
present—and the factors that have caused the culture to
change over time and place.

A key issue has been how to decide which cultures
should be described by longer summaries and which by
shorter ones. This decision was made by the volume editors,
who had to balance a number of intellectual and practical
considerations. Again, the rationale for these decisions is dis-
cussed in their essays. But among the factors that were con-
sidered by all the editors were the total number of cultures in
their region, the availability of experts vo write summaries, the
availability of information on the cultures, the degree of simi-
larity between cultures, and the importance of a culture in a
scientific or political sense.

The summary authors followed a standardized outline so
that each summary provides information on a core list of top-
ics. The authors, however, had some leeway in deciding how
much attention was to be given each topic and whether addi-
tional information should be included. Summaries usually
provide information on the following topics:

CULTURE NAME: The name used most often in the social
science literature to refer to the culture or the name the group
uses for itself.

ETHNONYMS: Alternate names for the culture including
names used by outsiders, the self-name, and alternate spell-
ings, within reasonable limits.

ORIENTATION

Identification. Location of the culture and the derivation of
its name and ethnonyms.

Location. Where the culture is located and a description of
the physical environment.

Demography. Population history and the most recent reli-
able population figures or estimates.

Linguistic Affilation. The name of the language spoken
and/or written by the culture, its place in an international
language classification system, and internal variation in lan-
guage use.

HISTORY AND CULTURAL RELATIONS: A tracing
of the origins and history of the culture and the past and cur-
rent nature of relationships with other groups.
SETTLEMENTS: The location of settlements, types of set-
tlements, types of structures, housing design and materials.
ECONOMY

Subsistence and Commercial Activities. The primary meth-
ods of obtaining, consuming, and distributing money, food,
and other necessities.

Industrial Arts. Implements and objects produced by the
culture either for its own use or for sale or trade.

Trade. Products traded and patterns of trade with other
groups.

Division of Labor. How basic economic tasks are assigned by
age, sex, ability, occupational specialization, or status.
Land Tenure. Rules and practices concerning the allocation
of land and land-use rights to members of the culture and to
outsiders.

KINSHIP

Kin Groups and Descent. Rules and practices concerning
kin-based features of social organization such as lineages and
clans and alliances between these groups.

Kinship Terminology. Classification of the kinship termi-

nological system on the basis of either cousin terms or genera-
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tion, and information about any unique aspects of kinship
terminology.

MARRIAGE AND FAMILY

Marriage. Rules and practices concerning reasons for mar-
riage, types of marriage, economic aspects of marriage,
postmarital residence, divorce, and remarriage.

Domestic Unit. Description of the basic household unit in-
cluding type, size, and composition.

Inheritance. Rules and practices concerning the inheritance
of property.

Socialization. Rules and practices concerning child rearing
including caretakers, values inculcated, child-rearing meth-
ods, initiation rites, and education.

SOCIOPOLITICAL ORGANIZATION

Social Organization. Rules and practices concerning the in-
ternal organization of the culture, including social status, pri-
mary and secondary groups, and social stratification.
Political Organization. Rules and practices concerning lead-
ership, politics, governmental organizations, and decision
making.

Social Control. The sources of conflict within the culture
and informal and formal social control mechanisms.
Conflict. The sources of conflict with other groups and infor-
mal and formal means of resolving conflicts.

RELIGION AND EXPRESSIVE CULTURE

Religious Beliefs. The nature of religious beliefs including
beliefs in supernatural entities, traditional beliefs, and the ef-
fects of major religions.

Religious Practitioners. The types, sources of power, and ac-
tivities of religious specialists such as shamans and priests.
Ceremonies. The nature, type, and frequency of religious
and other ceremonies and rites.

Arts. The nature, types, and characteristics of artistic activi-
ties including literature, music, dance, carving, and so on.
Medicine. The nature of traditional medical beliefs and prac-
tices and the influence of scientific medicine.

Death and Afterlife. The nature of beliefs and practices con-
cerning death, the deceased, funerals, and the afterlife.
BIBLIOGRAPHY: A selected list of publications about the
culture. The list usually includes publications that describe
both the traditional and the contemporary culture.
AUTHOR'S NAME: The name of the summary author.

Maps

Each regional volume contains maps pinpointing the current
location of the cultures described in that volume. The first
map in each volume is usually an overview, showing the coun-
tries in that region. The other maps provide more detail by
marking the locations of the cultures in four or five
subregions.

Filmography

Each volume contains a list of films and videos about cultures
covered in that volume. This list is provided as a service and
in no way indicates an endorsement by the editor, volume ed-
itor, or the summary authors. Addresses of distributors are
provided so that information about availability and prices can
be readily obtained.

Ethnonym Index

Each volume contains an ethnonym index for the cultures
covered in that volume. As mentioned above, ethnonyms are
alternative names for the culture—that is, names different
from those used here as the summary headings. Ethnonyms
may be alternative spellings of the culture name, a totally dif-
ferent name used by outsiders, a name used in the past but no
longer used, or the name in another language. It is not un-
usual that some ethnonyms are considered degrading and in-
sulting by the people to whom they refer. These names may
nevertheless be included here because they do identify the
group and may help some users locate the summary or addi-
tional information on the culture in other sources. Eth-
nonyms are cross-referenced to the culture name in the index.

Glossary

Each volume contains a glossary of technical and scientific
terms found in the summaries. Both general social science
terms and region-specific terms are included.

Special Considerations

In a project of this magnitude, decisions had to be made
about the handling of some information that cannot easily be
standardized for all areas of the world. The two most trouble-
some matters concerned population figures and units of
measure.

Population Figures

We have tried to be as up-to-date and as accurate as possible
in reporting population figures. This is no easy task, as some
groups are not counted in official government censuses, some
groups are very likely undercounted, and in some cases the
definition of a cultural group used by the census takers differs
from the definition we have used. In general, we have relied
on population figures supplied by the summary authors.
When other population data sources have been used in a vol-
ume, they are so noted by the volume editor. If the reported
figure is from an earlier date—say, the 1970s—it is usually
because it is the most accurate figure that could be found.

Units of Measure

In an international encyclopedia, editors encounter the prob-
lem of how to report distances, units of space, and tempera-
ture. In much of the world, the metric system is used, but sci-
entists prefer the International System of Units (similar to
the metric system), and in Great Britain and North America
the English system is usually used. We decided to use English
measures in the North America volume and metric measures
in the other volumes. Each volume contains a conversion

table.
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Introduction

1f you turn a globe just so, all you can see is the Pacific Ocean,
the earth’s largest geographic feature. Its estimated area of
some 181 million square kilometers is greater than that of all
of the world's land areas combined; however, even when Aus-
tralia is included, the Pacific contains only about 9 million
square kilometers of dry land. The rest consists of more than
half of the world’s volume of free water, with an average depth
of over 4,000 meters and reaching depths over 10,600 meters
in the Mariana Trench, just south of Guam. From the Bering
Strait in the north to the Antarctic Circle is a distance of
more than 14,700 kilometers, and to cross the Pacific at its
greatest width, between Singapore and Panama, one must
travel about 19,700 kilometers. A first impression of
Oceania, then, is one of vast size and distances.

Perhaps not surprising in the face of such immensity (es-
pecially to the modem air traveler), the most characteristic
feature of the Pacific Ocean is emptiness. Although it con-
tains more islands than are found in all other oceans com-
bined, the overwhelming majority of the tens of thousands of
islands of Oceania are in the southwestern quadrant of the
Pacific. But this is still a very large area, and it includes some
island groups that will not be considered in this volume.
Japan, the Philippines, and most of Indonesia are covered in a
later volume of this encyclopedia that deals with East and
Southeast Asia. Here we will be concerned with the island
continent of Australia, New Guinea, and the islands of Mela-
nesia, Micronesia, and Polynesia (see map 1). Thus the scope
of this volume is limited, but it still encompasses a huge area
that is astoundingly diverse.

The Physical Environment

The diversity of Oceania begins with the physical environ-
ment of its islands. A geologist might begin to portray this en-
vironment by drawing on a map of the Pacific what is called
the “Andesite Line,” which follows deep trenches in the
ocean floor in a southerly direction from Japan to New
Guinea, then veers eastward almost to Western Samoa, where
it turns southwest and passes New Zealand. West of this line
is the great Continental Australasiatic Platform, composed of
metamorphic, granitic, and andesitic rock, and to the east is
the Pacific Basin, formed mainly of basalt. Over millions of
years the heavier basaltic basin gradually has sunk until only
the peaks of its mountain ranges currently breach the ocean’s
surface in the form of oceanic islands; the relatively lighter
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platform west of the Andesite Line correspondingly has risen.
This general process, together with regional upfoldings and
upliftings of the ancient continental rock, erosion, and
changes in sea level with the advance and retrear of glaciers
elsewhere in the world, has resulted in the current appearance
of continental islands and, of course, the continent of Aus-
tralia itself. Generally speaking, the islands to the west of the
line are larger and closer together than are those to the east.
Still, Australia (with an area of 7.7 million square kilometers)
and New Guinea (800,000 square kilometers) are excep-
tional in size, as the average Pacific island covers only 60
square kilometers and many of the islands are much smaller
than that.

While initially useful, a simple contrast between conti-
nental and oceanic islands does not indicate adequately the
diversity of island types and its consequences for those who
inhabit them. Geographers usually recognize three main
types of islands in the Pacific: continental islands, volcanic is-
lands, and coral islands.

Examples of the first type include such islands as New
Guinea, the Bismarck Archipelago, Bougainville, New Cale-
donia, New Zealand, and Viti Levu in the Fiji group (see map
1). These islands represent some of the portions of the Conti-
nental Australasiatic Platform that currently are above sea
level, and they are the products of millions of years of uplift,
folding, faulting, erosion, and sedimentation. Elevations can
reach over 4,000 meters on a number of peaks in the central
cordillera that runs the length of New Guinea, and about
3,700 meters on Mount Cook in New Zealand. In the moun-
tains of continental islands one finds the headwaters of great
river systems, such as the Fly and Sepik rivers of New Guinea.
The landscapes of continental islands are highly diverse,
ranging from the vast deserts that cover much of Australia to
bare mountain peaks, high plateaus, and lowland alluvial
plains, all of which can be found on any given island. In addi-
tion, most of the continental islands nearer the equator are
fringed with coral reefs, the most extensive of which is the
Great Barrier Reef of Australia.

Volcanic islands are found throughout much of the Pa-
cific, where they have been formed through volcanic intru-
sion from the continental platform or directly from the ocean
floor. The Andesite Line marks the most unstable part of the
Earth’s crust, with thousands of volcanoes forming what is
sometimes called a “ring of fire” encircling the Pacific Basin.
These volcanoes tend to be of the explosive type, and their
eruptions can be spectacular, as in the case of Krakatoa in In-
donesia. When it last erupted in 1883, the sound of the ex-
plosion was heard in Australia and its ash eventually circled
the Earth. Others, such as Manam off the northeastern coast
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of New Guinea, can be locally destructive yet still provide
habitable environments for people (see the Manam summary
in this volume). Volcanoes in the Pacific Basin are of the flow
type, capable of erupting dramatically, as occasionally hap-
pens on the island of Hawaii, but they are also island-building,
with their flows of basalt gradually creating or extending the
land area, as has occurred in the creation over millions of
years of the whole Hawaiian chain, Tahiti, Kosrae, and
Pohnpei. Volcanic islands are often called “high” islands be-
cause they can include mountains of considerable elevation
(e.g., Mauna Kea at 3,900 meters in Hawaii), and precipitous
cliffs plunging into the sea or bordering large, deep valleys.
Most volcanic islands are also fringed by coral reefs.

The third main type of island is formed from coral. The
hard, rough coral one might find in a shop that sells rocks or
seashells is actually the exoskeleton of fleshy polyps that live
in colonies protected by the lime they extract from sea water
and then secrete. The animals can only live in water that is sa-
line, clear, warm (18~22° C), and shallow (no deeper than
about 36-45 meters). When the top of an undersea mountain
or an offshore submerged portion of an island provides these
required conditions, colonies of living coral can form and
grow (affording dazzling sights for scuba divers). If their base
then sinks too much, or rises to break the surface of the
ocean, the animals die, leaving behind their coral exoskele-
ton. When this happens in areas that are exposed to the air,
algae gradually encrust the coral and fill its pores, and wind-
blown sand or sediment helps to create reefs, islets, and
islands.

Reefs or islands based on coral are called elevated reefs
when they extend 8 meters or more above sea level; an exam-
ple is the island of Guam, whose limestone cliffs reach 180
meters above the ocean’s surface. Most coral islands are
much lower than that, with atolls averaging only 3-4 meters
at their highest points, although they can still provide living
space for resourceful people. Coral islands occur in a variery
of types, based primarily on their shapes and structures, such
as fringing reefs (Rarotonga), barrier reefs (Belau), and atolls
(Truk). Even within these types, however, there is diversity.
Atolls consist of coral reefs embracing a lagoon, or sheltered
body of sea water. Most are small and have a simple structure,
such as Ulithi with its reef and thirty tiny islets, totaling only
a few square kilometers of land, and channels leading into its
central lagoon of about 470 square kilometers. Truk, on the
other hand, is more complex, consisting of about forty low
coral islets enclosing a lagoon up to 64 kilometers in diame-
ter, inside of which are another seventeen high islands of vol-
canic origin. The enormous size of Truk’s lagoon made it an
ideal berthing place, first for the Japanese fleet and then that
of the Allied forces, during World War II. Thus, while coral
islands can generally be contrasted with continental or vol-
canic islands in terms of their lower topography, smaller land
area, poorer soils, and frequent scarcity of fresh water (with
the only source, rainfall, readily percolating through the lime-
stone), they still provide widely diverse habitats for living or-
ganisms, including human beings.

Popular images of Pacific islands seldom reflect the range
of physical forms they actually manifest, and the same is true
of Oceanic climates. With the major exceptions of Easter Is-
land, New Zealand, and the southern two-thirds of Australia,
nearly all of the inhabited islands of Oceania are located

within the tropics, with average temperatures of 18° C in the
coldest month. But climate is a function of more complicated
factors, such as elevation, topography, and wind patterns. In
addition, large islands are physically complex enough to cre-
ate their own weather systems. Thus one can find in Australia
steamy, tropical zones in the far north, “Mediterranean cli-
mates” in the southeast, and a largely arid interior where ex-
tremely high daytime temperatures can plunge to —10° C
near the ground at night. New Guinea, too, is a land of con-
trasts, ranging from hot and humid lowlands to temperate
highlands and even glaciers and permanent snow on the
highest mountain peaks.

The climates of most of the smaller islands of the Pacific
are largely a result of their positions within five major atmos-
pheric circulation regions. Only a few islands, but with New
Zealand prominent among them, are subject to the cold
waves, general rains, cyclones, and cold-front storms associ-
ated with the midlatitude westerlies, strong year-round winds
that predominate north of 25° N and south of 27° S. Virtu-
ally no islands are located within the large doldrums area, with
its low winds, high humidity, and nearly constant high tem-
peratures, found just south of the equator in the western Pa-
cific. Most of the islands with which we are concerned here
are influenced by the remaining three circulation systems.

In the eastern Pacific, trade winds dominate, blowing
from the northeast north of the equator and from the south-
east in the south. In addition to their importance to sailors
(who gave them their name), the trade winds dramatically af-
fect local climates. Typically the windward side of affected is-
lands is cloudy and wet during most of the year, while the lee-
ward side is relatively cloudless and drier. (This effect can be
witnessed clearly on the island of Hawaii, where 254 and 51
centimeters of rain might fall on opposite sides of the island
in a typical year.) In the western Pacific, the seasonal mon-
soons replace the trade winds, generated largely by the peri-
odic heating and cooling of the great landmasses of Asia and
Australia. A rainy season is brought with the monsoons from
Asia in the northern winter and spring, with a dry season pre-
vailing when the wind direction reverses during the northern
summer and autumn. Finally, the typhoon zone must be men-
tioned. While typhoons (or hurricanes) can occur in most re-
gions of Oceania, they are most common in the northwest
(especially on Belau and the Caroline Islands) and the south-
west (from Vanuatu to Samoa). These storms, with winds ex-
ceeding 120 kilometers per hour and torrential rains, can be
devastating to islands and their populations, and low atolls
can easily be swamped by temporary rises in sea level of 5 or 6
meters.

It should be clear from the preceding discussion that
Oceanic landforms, soils, and climates are too diverse to
allow a generalized description, and one should expect that
the differences among them have had important and variable
consequences for the plants and animals (including human
beings) that have been able to colonize the islands. An addi-
tional crucial factor has been the previously mentioned one
of distances, especially the relative proximity to the great con-
tinental landmasses, with the corresponding factor of
isolation.

Most of the plants on Pacific islands, apart from those
more recently introduced by people, derive from the Asian
continent, with seeds, spores, and fruits carried to them by
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wind, waves, and animals such as birds. This process has not
been simply a transference, however, since evolutionary
events (such as genetic drift and selective reproduction) and
competition in new ecological niches has resulted over the
millennia in the development of countless new species. In
general, the farther one goes out into the Pacific away from
Asia, the fewer families, genera, and species of plants are
found and the more the local flora (until modern times) is en-
demic (i.e., the product of localized evolution from ancestral
stocks). In Australia, 50 percent of the native plant species
are endemic; in New Zealand, the figure rises to 68 percent; in
New Caledonia, 80 percent; and in the Hawaiian chain, 95
percent. Additional factors determining the richness and
complexity of island floras include the size and topography of
a given island.

On atolls and other low islands, natural vegetation re-
sembles what one would typically find on an ocean beach;
given continual exposure to sea air and tides, any plants must
be both water-resistant and salt-resistant. Thus seacoast or
strand vegetation consists largely of grasses, sedges, woody
vines and shrubs, and a few palms. On larger islands, whether
volcanic or continental, a wider range of vegetation commu-
nities can exist. If rivers deposit mud along the shore, there
may be stands of mangroves lining the shore and river estuar-
ies, and backwaters can create large swampy regions filled
with grasses, sedges, cane, and palms. Farther inland there
might be grassy savannas or drained alluvial areas associated
with larger rivers, with large, buttressed trees, lianas (woody
vines), canes, and palms. On the largest and highest islands a
succession of vegetation communities will be found at varying
elevations. Typically, lowland hill forest occurs up to about
1,000 meters above sea level on continental islands; transi-
tions occur at about one-half the elevations indicated on vol-
canic islands in the Pacific Basin. This zone usually contains
many different tree and palm species, but little ground vegeta-
tion. Above this, and up to about 2,200 to 2,700 meters, one
finds the lower montane rain forest, where palms give way to
tree fems, oaks, and pines and eventually to beech, wild bam-
boo, and pandanus trees. In this elevation zone, too, espe-
cially where human forest clearance has occurred, there can
be extensive grasslands, dominated by sword grass and with
few trees. From about 2,700 meters to 3,000 meters one en-
ters the montane cloud forest, a low-canopied, permanently
wet and cold forest dominated by tree ferns, with a dense
floor consisting of rotting vegetation. Finally, on the highest
islands, an alpine region may be identified above 3,000 me-
ters; usually dry and sunny, this region will contain conifers,
shrubs, and heaths, as well as occasional grassy areas up to
the snow line.

As far as animals are concerned, the same factors are im-
portant as with plants, but the problems of original dispersal
are greater. As with the flora, the native fauna of Oceania is
derived mostly from Asia; until modern times and with the
help of people, no American land vertebrates were able to
cross the vast open areas of the eastern Pacific. But even in
the west, an imaginary line (called “Wallace’s Line” or, some-
what modified, “Huxley’s Line,” after the two great natural-
ists Alfred Wallace and Thomas Huxley) drawn roughly be-
tween the Celebes and New Guinea divides the world’s
richest from the world’s poorest vertebrate faunas. Despite
the extension of the continental platform far out into the

western Pacific, sea levels have never been low enough to con-
nect Asia completely with Oceania. Thus none of the larger
Asian and Indonesian land mammals, such as tigers, mon-
keys, and squirrels, were able to cross the intervening
stretches of deep sea, and indeed few vertebrates at all have
been able to reach Oceania without human assistance.

In general, as with plants, as one proceeds from west to
east in the Pacific, the fauna becomes more impoverished; for
example, on the island of New Guinea there are at least 550
species of land birds, while on remote Henderson Island
(near Pitcairn Island, far to the east), there are only four. In
the western Pacific, the natural fauna includes bats, rodents,
monotremes (egg-laying mammals), and marsupials as the
only mammals, although sea birds and land birds abound. In
the central and eastern Pacific, prior to the intervention of
people, one would have found only bats, rodents, sea birds,
and some land birds. One effect, then, of distances in the Pa-
cific has been reduction of faunal diversity, well illustrated by
the Hawaiian chain where there were no indigenous land
mammals, snakes, lizards, frogs, or freshwater fish. A con-
trasting effect, though, and one related to isolation, has been
the evolution of many unusual forms of animal life. The
monotremes (e.g., platypus) and marsupials (e.g., kangaroos,
koalas, etc.) of the Australia and New Guinea regions are
good examples, as are the many species of flightless birds,
such as the cassowaries and emus of New Guinea and Aus-
tralia and the kiwis and now-extinct moas of New Zealand. In
the absence of natural predators (and people), these birds
proliferated (with over seventeen species endemic to Hawaii)
and sometimes grew to enormous size, as with the moa, which
reached a height of over three meters. In contrast to the land,
of course, the seas of Oceania have always been abundantly
stocked, with fish, turtles, shellfish, and other marine
animals.

The physical environment of Oceania has been de-
scribed here in some detail for two reasons: first, to counter-
act the stereotypical image of Pacific islands conveyed by
travel posters to beach-loving vacationers; and second, to
provide some general context for understanding the degree to
which Oceanic peoples have been constrained—often
severely—Dby the physical settings to which they have had to
adapt. In the absence of large, domesticable land mammals,
pastoralism has never been a viable option in the Pacific, and
hunting and gathering could only be a significant subsistence
base in Australia and on the largest continental islands.
While many wild food plants continue to be utilized in
Oceania, as is clear from the cultural summaries in this vol-
ume, horticulture has been feasible on many islands only for
people who brought with them or subsequently obtained at
least most of their staple crops from elsewhere. With at least
some general appreciation of the nature of the island environ-
ments, we can better understand both the original human set-
tlement of the Pacific and the world of Oceanic islanders

today.

The Settlement of Oceania

When Eutropeans first entered the Pacific in the sixteenth
century, nearly all of the islands of Oceania had already been
discovered by the aboriginal islanders. Although the size of
the indigenous population at the time of European contact is
impossible to know with precision, current estimates by an-
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thropologists suggest that perhaps as many as 3.5 million
people were settled on 1,000 or fewer of the islands by that
time. Over the centuries since then, Western Europeans have
speculated regarding the origin (or origins) of the peoples of
Oceania, proposing canoeloads of Native Americans, or “lost
tribes of Israel,” or fleeing refugees from the sinking mythical
continent of Mu as their ancestors. Few scholars today would
give credence to any such proposals. While systematic archae-
ological research has only been undertaken intensively in the
past few decades, the general outlines of the human settle-
ment of Oceania have now emerged, and for some areas at
least we know a great deal about Pacific prehistory.

There are no human fossils or any other kind of evidence
that would suggest that human beings in the Pacific evolved
there from some prehuman ancestor. Indeed, the most liberal
estimates of how long any of Oceania (as defined in this vol-
ume) has been inhabited do not exceed 50,000 years; that is,
they fall within the time period when modern forms of Homo
sapiens have existed on earth. Obviously, then, Pacific island-
ers are derived from people who originally went into Oceania
from someplace else. All responsible scholars today would say
that, as for so much of the native flora and fauna, the initial
source was Asia, including insular southeast Asia.

To get a general idea of how this occurred, we might fol-
low some scholars and divide the Pacific into Near Oceania
and Remote Oceania. Near Oceania includes the islands of
the western Pacific from Australia and New Guinea eastward
to the end of the Solomon Islands. As mentioned previously,
these islands tend to be relatively large and are fairly close to-
gether, often grouped in clusters (or archipelagoes) within
which at least some islands are mutually visible under clear
conditions. In the remainder of the Pacific, the islands of Re-
mote Oceania are separated from Near Oceania by at least
350-kilometer gaps of open ocean, and many archipelagoes
are 1,000 kilometers or more from their nearest inhabited
neighbors. All available evidence indicates that Near
Oceania was initially settled by people tens of thousands of
years before anyone ventured into Remote Oceania, or at
least before they left behind any evidence of their presence
there.

Relative nearness to Asia and its large southeastern
islands—where the human lineage goes back in time at least a
million years—is only one of the conditions that favored the
earlier settlement of Near Oceania. Another has to do with
global physical and climatic changes during the Pleistocene
epoch, beginning over 2 million years ago. During that long
period, major drops in worldwide atmospheric temperatures
resulted in the formation of enormous ice caps in the North-
ern Hemisphere and ice fields in the Southem Hemisphere.
This impoundment of much of the Earth’s water resulted in
significant lowering of sea levels and shorelines around the
world. Conversely, warming periods resulted in partial melt-
ing of these ice caps and consequent raising of sea levels.

During the later stages of this epoch, with one climax
about 53,000 years B.p. (before the present) and another
about 20,000 Bp, sea levels in the southwestern Pacific
dropped to such an extent (by about 120 to 140 meters from
their present levels) and for such long periods that two mas-
sive land units were created called the “Sunda (or Asian)
Shelf” and the “Sahul (or Australian) Shelf.” The former
connected Sumatra, Borneo, Java, and Bali to mainland Asia,

and the latter joined Australia to New Guinea and many of
its nearby islands. These dry-land connections facilitated the
dispersal of Asian plants, animals, and peoples to Near
Oceania, although Sunda and Sahul were themselves still
separated by deep ocean troughs no narrower than the 90-
kilometer-wide gap then existing between Timor and Aus-
tralia. While sea levels were lowered in Remote Oceania as
well, of course, its islands remained relatively isolated because
of their still-vast distances from both Sunda and Sahul.

Given these conditions, then, it is not surprising that di-
verse types of evidence now indicate the earliest presence of
Oceanic peoples in “Greater Australia,” with generally-
agreed-upon dates such as: eastern New Guinea's Huon Pen-
insula by 40,000 B.r. and the interior of the island from 30,000
to 25,000 s.p.; New Ireland, 32,000 5.p; Buka, in the Solomon
Islands, 28,000 B.r; Lake Mungo, in the western part of New
South Wales in Australia, 32,000 to 24,000 s.r; Keilor, near
Melbourne in southeastern Australia, 45,000 to 36,000 B.r;
various sites in the state of Western Australia, 38,000 to
35,000 sr; and Tasmania, then joined to the rest of Aus-
tralia, about 30,000 e.r.

We do not know a great deal about these pioneer settlers
apart from their mainly stone and wooden tool kit and the
fact that they all apparently subsisted by hunting, gathering,
and fishing. They were certainly highly mobile, as can be seen
by their rapid colonization of the whole continent of Aus-
tralia, and at least the initial arrivals must have possessed via-
ble watercraft. While prehistorians debate many of the details
of early settlement, all would agree that it was a gradual proc-
ess, undoubtedly involving numerous separate landfalls and
many different small groups. The apparent lack of any clear
relationship between Australian Aboriginal languages and
those of New Guinea or the rest of Oceania is but one indica-
tion that the diversity of the native peoples of the Pacific
began a very long time ago.

New arrivals of human groups in Near Oceania (and
local diversification within it) unquestionably continued to
occur over thousands of years, perhaps slowing with the final
major rise in sea levels at about 7,000 B.r. In any case, the next
large-scale human incursions into the Pacific, as well as ex-
pansion into Remote Oceania, seem to have begun about
4,000 B.p.

During a period lasting for 1,000 to 1,500 years, new
groups of people colonized Oceania, initially sailing from the
islands of eastern Indonesia along the northern coast of New
Guinea into Near Oceania, where they settled on the sea-
coasts and offshore islands amid the descendants of the ear-
lier arrivals. By about 3,500 b.r. they were established in the
Bismarck Archipelago and had expanded to the Santa Cruz
Islands, the New Hebrides (Vanuatu), and New Caledonia
(see map 1). Soon afterward some of their representatives
moved on to become the first settlers of Fiji, Tonga, and Sa-
moa (by about 3,000 8.r.) and smaller islands such as Futuna
and Uvea.

These new Oceanians are considered by most prehisto-
rians to have been the bearers of the “Lapita Culture” (so
named after a site in New Caledonia), and archaeologists
have been able to trace their influence and probable move-
ments thanks to discoveries on numerous islands of a rela-
tively sudden and widespread appearance of their trademark:
a distinctive kind of pottery, characterized by small dentate
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(toothlike) patterns stamped into the clay and simple line in-
cisions, often in complex geometric designs. The people who
made this pottery appear to have been village-dwelling horti-
culturalists with a tool kit that, like their ornamentation, em-
phasized the use of shells. They clearly had impressive naviga-
tional and sailing skills, enabling them to engage in extensive
interisland trade and to spread out well into the central Pa-
cific. By about 500 Bc. (or 1,500 B2) the distinctive Lapita
pottery largely disappears from archaeological sites in the
western Pacific. Rather than seeing this disappearance as the
result of massive extinctions or some other cataclysm, most
scholars interpret it simply as a reflection of local change, co-
inciding with the development of what would become the
classic “Polynesian” way of life (see below).

Both during and after the Lapita period, further expan-
sion into Remote Oceania continued, with the Pacific serving
less as a barrier than as a highway. The Cook Islands, the So-
ciety Islands, and the Tuamotu Archipelago were settled by
about 2,500 Br,; the Marquesas Islands and remote volcanic
islands such as Rapa, within the next 500 years; and, remotest
of all, Easter Island, by 1,500 8.r. Not all movements were in a
simple easterly direction, however. By 1,500 Br., people
(probably from the Marquesas) had settled in the Hawaiian
chain and it is likely that the Fiji-Samoa-Tonga “triangle” was
a major staging area for movements to the southwest (reach-
ing New Zealand by about 1,000 b.r.) and northwestward into
the Ellice Islands (Tuvalu), the Gilbert Islands, the Mar-
shalls, and the Carolines during the period from 2,000 to
1,500 Br. New immigrants also continued to enter Oceania,
with groups originating in Indonesia and the Philippines first
settling areas such as Belau and Yap.

Many of the details of the settlement of Oceania are not
yet known, and most of those we do know cannot be included
in a brief outline such as that offered here. Moreover, there is
much that we will never be able to know for sure since the
original inhabitants of the Pacific islands——like their descen-
dants today—were the agents of tremendous changes in the
islands themselves, thereby complicating the tasks of histori-
cal reconstruction. The introduction of new plants and ani-
mals, deforestation through fire and land-clearing activities,
and the depletion and extinction of many natural species
began to alter the Pacific landscapes from the beginning.
What we can say with some certainty is that the Pacific was
colonized over a long period of time, at many different peri-
ods in time (with some places settied much more recently
than others), probably for many different reasons {including
both accidental and purposeful ventures), and by many dif-
ferent groups of people, who varied among themselves in
physical types, languages, and cultures. Much of this diversity
has been subsequently enhanced and redirected through both
mixing and isolating of populations and as a result of local
adaptations to circumstances that were themselves highly
diverse.

Languages and Cultures of Oceania

To appreciate better the linguistic and cultural diversity of
Oceania, both in the past and the present, it will be useful
once again to divide this immense field of interest into more
manageable regions. Since the early nineteenth century, ge-
ographers, anthropologists, and others have divided Oceania
into major “ethnic regions” or “culture areas” in terms of per-

ceived physical and cultural similarities and contrasts among
its peoples. The most commonly used categorization is based
on one proposed in 1831 by the French navigator Jules S-C
Dumont d'Urville, and is represented in general on map 1
and in more detail on maps 2-6.

Australia (from the Latin qustralis, or “southern”) is sin-
gular in both its vast size (nearly 7.7 million square kilome-
ters) and its Aboriginal population, whose cultures developed
in ways largely isolated from the rest of Oceania. North of
Australia is New Guinea, which, with its land area of more
than 800,000 square kilometers, is the second-largest island
in the world (after Greenland). New Guinea is usually con-
sidered a part of Melanesia (from the Greek melas, or “black,”
and nesos, “island”), but on the maps in this volume (see
maps 3 and 4) what may be called “Island Melanesia” is pre-
sented separately, encompassing the Bismarck Archipelago,
the Solomon Islands, Vanuatu (formerly the New Hebrides),
and New Caledonia. The 5 million square kilometers of
ocean in the northern Pacific demarcated as Micronesia (from
the Greek mikros, meaning “small”) includes only about
2,800 square kilometers of land, with approximately 2,000 is-
lands (many of which are indeed tiny) in four main groups:
the Mariana, Caroline, Marshall, and Gilbert islands (see
map 5). Finally, there is the great “triangle” of Polynesia
(from the Greek polys, meaning “many”), which includes the
Hawaiian group, Easter Island, and New Zealand at its cor-
ners and over 39 million square kilometers of ocean. Scat-
tered over that large area of water are such major archipela-
goes as the Marquesas Islands, the Tuamotu Archipelago, the
Society Islands, the Cook Islands, Samoa, Tonga, and the Fiji
Islands, totaling only some 8,260 square kilometers of land
(see map 6).

These demarcations, while useful for purposes of orien-
tation, must be understood as artificial constructs rather than
reflections of natural, discrete groupings of peoples. Indeed,
some anthropologists today would recommend abandoning
them altogether, in part because they vastly oversimplify real-
ity, but also because from the beginning they have been asso-
ciated with ethnocentric and racist assumptions. For exam-
ple, when d'Urville published his division of Oceania into
“Malaysia” (including what is now called Indonesia), “Poly-
nesia,” “Micronesia,” and “Melanesia” (which for him in-
cluded Australia), his classification was as much evaluative as
it was descriptive. Thus, he speculated that the Pacific had
been settled by two distinct human “stocks,” one giving rise
to Malaysians, Polynesians, and Micronesians, the other pro-
ducing the Melanesians. He noted, approvingly, the “yvellow
to copper” skin color often found in the inhabitants of the
former regions and considered their bodies “well-
proportioned”; these “traits,” together with the widespread
occurrence of rigid social stratification and institutionalized
chieftainship, led him to regard these peoples as relatively
“civilized.” Certainly, to him, they differed strikingly from the
“dark-skinned” and “uncouth” Melanesians, who he sus-
pected were of “low intelligence.”

Physical traits have played an important part in shaping
the images of Pacific islanders held both by early travelers and
by the modern general public. One example concems the is-
land of New Guinea, named “Nueva Guinea” in the sixteenth
century by the Spanish voyager Ynigo Ortiz de Retes because
he thought the people he saw there physically resembled
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those he knew from the “Guinea Coast” of West Africa. We
now know from blood-group data and other genetic studies
that any resemblances between Africans and New Guineans
(or any other Pacific islanders) are the result of common
adaptive responses and not recent common ancestry. In fact,
modern scholars find little basis for any “racial” classification
of the peoples of Oceania. It is undeniable that a traveler
landing on Truk (in Micronesia) or Tahiti (in Polynesia) will
tend to see many people with light brown skin and straight or
wavy hair, just as in Papua New Guinea or Vanuatu (in Mela-
nesia) a person is likely to see many darker-skinned people
with “frizzy” hair. However, such traits, as well as body build
and stature, vary enormously in the Pacific (as they do else-
where in the world) and are not distributed neatly by island,
island group, or region. Moreover, many physical traits (such
as apparent skin color, hair color or form, and body build) are
influenced by nongenetic, cultural factors and practices.
When we use terms like “Melanesia,” “Micronesia,” and “Pol-
ynesia,” then, we must be careful not to presume or imply that
these refer to different “races” in the Pacific; nor, as we shall
see below, do they refer in any simple way to homogeneous
“culture areas.” We have already seen that the Pacific was set-
tled over a very long period of time and by many different
groups of people; the legacy is one of human diversity in all
respects—physically, culturally, and linguistically.

Before considering further the major “culture areas” of
Oceania, it will be useful to outline briefly the linguistic diver-
sity found in the islands, which have been home to about
one-fourth of the world’s total languages. Most Pacific lan-
guages have not yet been studied systematically, and classifi-
cations based on their presumed genetic relationships (i.e.,
connections through common ancestral languages) are con-
tinually being modified as we learn more about them. (In the
cultural summaries for this volume, a degree of standardiza-
tion has been attempted by following in most cases the group-
ings shown in the Language Atlas of the Pacific Area, edited by
S. A. Wurm and S. Hattori.) Virtually all linguists agree, how-
ever, that the languages of Oceania can be assigned to three
major groups, each of which is unrelated to the others: Aus-
tralian, Austronesian, and Papuan.

The smallest of these groups consists of about 200 lan-
guages that were spoken by Aboriginal Australians. Perhaps
50, or one-fourth, of these are now considered to be extinct
and many more are on the path to extinction as increasing
numbers of Aborigines adopt English and fail to pass on their
traditional languages to their children. Virtually all of the
Australian languages are thought to be genetically related to
each other, but their classification into language families and
other groupings is still debated. At present, no clear linkages
have been demonstrated between any Australian language
and others in the Pacific or elsewhere in the world.

The second-largest group consists of the Austronesian
(formerly called “Malayo-Polynesian™) languages. After the
Indo-European Family, Austronesian languages are the most
numerous and most widely dispersed in the world, with more
than 800 languages spread across two-thirds of the Earth's
circumference, from Madagascar to southeast Asia, Taiwan,
the Philippines, and throughout most of the Pacific. Perhaps
as many as 450 of these are found in Oceania as defined in
this volume. Nearly 250,000 people speak Fijian, and Sa-
moan has about 200,000 speakers; however, most Austrone-

sian languages in Oceania currently have fewer than 10,000
speakers, Most linguists consider these languages to be de-
rived from a language (called Proto-Oceanic) associated with
the Lapita culture discussed earlier. Over time, it is thought,
this single ancestral language community dispersed and di-
verged; now members of the Oceanic Subgroup of Austrone-
sian languages are found along the northern and eastern
coasts of New Guinea and throughout most of Melanesia,
Polynesia, and all of Micronesia, except for Palauan, Yapese,
and the language of the Chamorros of Guam (these being af-
filiated with Southeast Asian Austronesian languages). The
Austronesian languages of the Pacific are in continual evolu-
tion, influenced in part by dynamic interaction with speakers
of Papuan languages, and there is much controversy among
linguists regarding lower-level groupings, especially for those
Austronesian languages spoken in Melanesia.

The largest and most complex major group of languages
in Oceania consists of the Papuan languages. There are over
700 distinct Papuan languages (with uncounted dialects),
but fewer than 50 of these are adequately documented. More
than 60 language families have been proposed to bring order
to this diversity, but current evidence suggests that not all of
the Papuan languages are genetically related to each other.
Indeed, until recently, they were designated simply as “Non-
Austronesian languages,” a label still used by many scholars,
to indicate this fact; that is, it was clear from their grammati-
cal structures and other features that they were not related to
Austronesian languages or to those of Australia, but it was
doubted that they formed a single higher-level group. Some
Papuan languages are found in eastern Indonesia, but most
are spoken by the peoples of New Guinea, the Bismarck Ar-
chipelago, and the island of Bougainville. Given their distri-
bution, and especially their predominance in the interiors of
Melanesian islands, most scholars suppose that the first set-
tlers of Near Oceania (see above) were speakers of a language
(or languages) ancestral to Papuan languages, with the cur-
rent diversity and complexity developing subsequently within
the region. While a few languages, such as Chimbu and Enga
in the highlands of Papua New Guinea, have nearly 200,000
speakers each, most Papuan languages are spoken by only a
few hundreds or thousands of people. Extensive borrowing
from Austronesian-speaking neighbors and the influence of
lingua francas and intrusive languages such as English and
Indonesian make the situation even more dynamic and com-
plex today.

Indeed, as if the linguistic picture in Oceania were not
complex enough, one result of that very complexity has been
the creation of numerous pidgin languages, with some arising
among Pacific islanders themselves as they traded and other-
wise interacted across language boundaries, and others occur-
ring in the context of the colonial period when islanders
vastly expanded their contacts with others, especially through
plantation labor (see below). A partial list would include Mi-
cronesian Pidgin English, Hawaiian Pidgin, Samoan Planta-
tion Pidgin, Queensland Plantation Pidgin, Chinese Pidgin
English, Sandalwood English, Macassarese Pidgin, Torres
Strait Broken, Hiri Motu, Bahasa Indonesia, and Melanesian
Pidgin English, the last with three main dialects: Tok Pisin
(in Papua New Guinea), Solomons Pijin, and Bislama (or Bi-
chelemar, in Vanuatu).

Oceania’s linguistic diversity, with about 1,500 distinct
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languages traditionally spoken and probably most islanders
fluent in at least one of the pidgins just mentioned, parallels
at least as much diversity in cultures. A few cultural traits
could be said to have been shared throughout the traditional
Pacific (e.g., subsistence-based life in domestic households,
land typically owned by kinship-based units, and the absence

of draft animals and the wheel). But differences far outnum- .

ber similarities, and the “culture areas” into which Oceania is
conventionally divided must themselves be appreciated as
broad regions possessing some general shared characteristics
but also much diversity, as is evident from the 151 cultural
summaries included in this volume. These cultures have been
selected for inclusion on the basis of their representativeness
of this range as well as for their prominence in the literature
on the Pacific.

When they first met Europeans there were perhaps as
many as 300,000 Aborigines, divided into about 600 tribes,
living in Australia. Tribes varied considerably in size (averag-
ing about 450 members) and consisted of intermarrying
“hordes,” each of which claimed a common territory and
shared a language, name, and certain cultural practices. A
horde comprised the members of a clan (based on either ma-
trilineal or patrilineal descent) and their in-married spouses;
the clan was considered to be the collective owner of an area
identified by the presence of sacred places, established by an-
cestral beings during “the Dreamtime” (or “the Dreaming”),
when they gave form to the Earth and established traditional
customs. Throughout Aboriginal Australia, subsistence was
based on hunting and gathering and tribal boundaries were
ecologically based. Vast and intricate networks of tracks and
paths crisscrossed the continent, through which intertribal
trade was conducted and joint ceremonial undertakings were
facilitated. While coastal regions offered somewhat richer
and more various food resources than did the deserts of the
interior, wild game and plant food in general were seasonal
and scattered, requiring frequent travel. In the desert areas,
people engaged in what has been called “restricted wander-
ing” within a prescribed, though often huge, area; some
coastal peoples practiced “centrally based wandering,” peri-
odically fanning out from semipermanent home bases. In this
volume, the diversity of Aboriginal cultures is well repre-
sented by seventeen summaries {see map 2), including the
major desert peoples (e.g., Aranda, Mardudjara, Ngatatjara,
Pintupi, and Warlpiri), those of the more varied northern re-
gions (e.g., Mumngin, Tiwi, and Wik Mungkan), and island
dwellers as different from each other as the Torres Strait Is-
landers and the Tasmanians.

The island of New Guinea is home to speakers of more
than 700 languages and its environmental and cultural diver-
sity defy easy generalization. Perhaps 2 million people lived
there at the time of first contact with Europeans (which for a
few groups in the interior occurred as recently as the 1960s),
and the variety of their traditional ways of life is conveyed by
sixty-nine cultural summaries in this volume (see map 3). Oc-
cupying the high valleys of the central cordillera of mountains
running like a spine almost the length of New Guinea are the
“highlanders,” represented here by nineteen summaries.
These peoples still tend to live in either densely settled vil-
lages or scattered homesteads or hamlets, mostly organized in
terms of patrilineal descent with clans and tribes as major po-
litical units and the “big-man” style of leadership (as is gener-

ally true for New Guinea, with exceptions such as Mekeo, the
Trobriand Islands, and Wogeo). Most highlanders continue
to be sweet-potato cultivators, with domestic pigs being of
central importance in ceremonial exchange systems and
other intergroup transactions. The Sepik River is another
major geographical feature of the island, and on its banks and
tributaries are found numerous groups who depend on
riverine resources, sago, and yams as primary food sources.
Both matrilineally and patrilineally organized societies are
found here and across the northern part of the island, and the
region is justifiably world-famous for its massive traditional
ceremonial houses and elaborate art styles. Sepik and north-
em lowland peoples are extremely diverse, however, as can be
appreciated through the seventeen cultural summaries from
this region. The southern lowland and coastal areas are also
diverse, with yams, taro, or sago usually complementing hunt-
ing and fishing as food sources. Patrilineal descent is the most
common basis for social organization, and settlements ranged
traditionally from large riverine or coastal villages in the
southwest and southeast to enormous communal longhouses
in the Papuan Gulf region and the interior, with the coastal
gulf peoples rivaling those of the Sepik in their stunning art-
work and ceremonial structures. Another major region for art
production is the Massim, consisting of a number of islands
and island groups off the southeastern tip of New Guinea.
The peoples of the Massim, most of whom are organized in
terms of matrilineal descent, are also well known for their par-
ticipation in the kula system, which links numerous islands in
a complex network of ceremonial exchange, trade, and politi-
cal alliance.

Apart from New Guinea, Melanesia (see map 4) had per-
haps one-half million inhabitants when European contact
began. Twenty-nine cultural summaries in this volume make
it clear that there are no traits that are universal in the region
or that are uniquely “Melanesian.” Indeed, in the Solomon
Islands area are found several “Polynesian outliers” (includ-
ing Anuta, Ontong Java, Rennell Island, and Tikopia), where
Polynesian languages are spoken and basically Polynesian
cultures (see below) are found in the midst of quite different
peoples. As is true of the rest of Oceania, nowhere were Mela-
nesians dependent on cereal crops; rather, tree and root crops
were the traditional staples, with taro (Colocasia esculenta)
being the most widespread of these. Communities of varying
sizes are still organized either matrilineally or patrilineally,
and, except on the Polynesian outliers, leadership and status
in general are largely acquired rather than hereditary. Cere-
monial exchange and prestige displays of garden produce
continue to be generally important facets of intercommunity
relations, and secret societies and cults were traditionally
something of a Melanesian hallmark. Associated with these
latter groups were highly developed plastic and graphic arts
(now largely devoted to the tourist trade), especially in New
Britain, New Ireland, and the New Hebrides (now called
Vanuatu). Despite these general features, there was and still
is considerable cultural diversity in Melanesia, as one can
readily see from the cultural summaries for Vanuatu societies
alone (Ambae, Malekula, Nguna, Pentecost, and Tanna).

The range of societies found in Micronesia is well repre-
sented by fourteen cultural summaries in this volume (see
map 5). Perhaps 180,000 people lived on Nauru and in the
Mariana, Caroline, Marshall, and Gilbert islands when Euro-
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peans first entered the region. Most of these people lived in
small hamlets on small islands or atolls, with sociopolitical
organization based on the control of land, which was usually
vested in matrilineal descent groups. Systems of hereditary
ranking and stratification were universal, and some island
groups were linked in extensive empires. Overseas trading,
using single-outrigger canoes, was also a feature that con-
nected the far-flung islands in this region. As well as serving
as a “highway,” the sea also was and still is a storehouse of
food for Micronesian peoples, whose island homes have al-
ways had a very limited land fauna. Staple crops traditionally
included taro, yams, breadfruit, pandanus fruits, and coco-
nuts. Underlying these broad similarities is diversity, with
three main regions often distinguished: the Westemn groups of
the Marianas (see Chamorros summary), Palau (Belau), and
Yap; Centval, including Kosrae, Pohnpei, Truk, and the Poly-
nesian outlier of Kapingamarangi; and Eastern Micronesia,
consisting of Nauru, the Marshall Islands, and the Gilbert Is-
lands (Kiribati).

Polynesia, with perhaps 500,000 inhabitants at first con-
tact with Europeans, displayed general cultural unity, al-
though the Society Islands (Tahiti) and the rest of Eastern
Polynesia differed somewhat from Western archipelagoes
such as Samoa, and even more from Fiji (see map 6). These
broad differences, as well as other particulars, can be ascer-
tained from the twenty-two cultural summaries of Polynesian
groups in this volume. In general, scholars consider what they
call the “classical” Polynesian culture to have derived from
the Lapita Culture (see above section on the settling of
Oceania), taking its major shape around 500 B.c. This classi-
cal form consisted of settlements in large villages, with kin
groups tracing descent cognatically. Everywhere political au-
thority was hereditary, and elaborate religions, with priests
and multitudes of gods, were also highly organized. Taro and
breadfruit were major staples obtained through shifting culti-
vation, and fishing was of major importance, as it is today.
Polynesians are famous for their navigational and sailing
skills, ornate body decoration (especially tattooing), and
wood-carving. However, as the summaries in this volume
make clear (especially those for the Cook Islands, Futuna,
and Rapa), the past two centuries have brought enormous
changes to Polynesia, as they have to the rest of Oceania.

Oceania in the Modern World

According to archaeological and other evidence, insular
southeast Asian traders, slavers, trepang collectors, and bird
of paradise plume hunters regularly sailed the waters and vis-
ited the coasts of western New Guinea and northern Aus-
tralia for centuries before the first Europeans arrived there.
While their impact on the native peoples of the southwestern
Pacific was doubtless significant, they left little in the way of
written documentation of the cultures they encountered or of
their dealings with the people. The historical record, and
Oceania's emergence into the modern world, effectively
began in the early sixteenth century.

Starting in the late thirteenth century, “the East” (i.e.,
Asia and the islands of modern Malaysia and Indonesia)
lured Europeans seeking spices and continuing the long
search for Terra Australis Incognita, the “southern continent”
that many thought must exist to balance the known land
masses of the northern hemisphere. In the late fifteenth cen-

tury, land routes to the East were dominated by the Turks and
no longer open to Europeans, so the latter looked to the sea.
The Catholic church, through the Agreement of Tordesillas
in 1491, divided the world (arrogantly) at a line 370 leagues
west of the Cape Verde Islands; all to the west “belonged to”
Spain, with Portugal’s domain encompassing that half of the
globe east of the line. Thus was set in motion Spain’s voyages
to the Western Hemisphere in search of spices and gold and
its discovery of the New World in the process.

The first Spaniard to see the Pacific Ocean was Vasco
Nufiez de Balboa, who viewed it looking south from what is
now Panama and named it, accordingly, the “South Sea.”
Throughout the sixteenth century Spanish explorers sailed
southwest from Europe, rounding Cape Horn and scouring
the Pacific seeking riches. The first of these was Ferdinand
Magellan, who named the ocean “Pacific” because it seemed
so calm compared to his stormy passage through what would
later be called the Straits of Magellan. It is yet another indica-
tion of the emptiness of the Pacific, referred tc at the begin-
ning of this essay, that Magellan sailed across the entire
ocean before touching land in the Mariana Islands of western
Micronesia in 1521. Contemporaneous with the Spanish voy-
agers, Portuguese ships sailed to the southeast, around the
Cape of Good Hope in Africa, and entered the Pacific from
the west, landing at Yap in the 1520s and New Guinea in the
1540s. Iberians continued to explore the ocean for another
half-century, “discovering” such island groups as the Solo-
mon Islands (named in 1568 by Alvaro de Mendaiia, who
hoped he had found the fabled source of the gold of King Sol-
omon), the Marshall Islands, the Ellice Islands, the Mar-
quesas Islands, and the northern Cook Islands. Their quest
for material riches was largely unfulfilled, but they sought the
glory of God as well as of kings, and Catholicism was estab-
lished early, especially in Micronesia.

Following the defeat of the Spanish Armadain 1588 and
other political changes in Europe, the hegemony of the Span-
ish and Portuguese in the Pacific was drastically reduced.
Such explorers as Pedro de Quirds and Luis Viez de Torres
continued to make important “discoveries” (e.g., the New
Hebrides, the Gilbert Islands, and the Torres Strait, all in
1606) but, apart from western Micronesia, the Pacific in the
seventeenth century was largely the province of the Dutch.
Their primary motivation was business, particularly in spices,
and in 1602 they established the Dutch United East India
Company. From their bases in the “Dutch East Indies” (Ma-
laysia and Indonesia), Dutch ships probed to the east, with
Willem Schouten and Jacob le Maire sailing along the north-
emn coast of New Guinea and eastward +o Futuna and Tonga
in 1616, and Abel Tasman exploring much of the southern
coast of Australia as well as Tasmania, which now bears his
name, and as far east as Fiji in 1643. Little of what the Dutch
found was made public due to their concem with secrecy for
purposes of trade monopoly, but sketchy reports trickled back
to Europe and inspired such fanciful works of literature as
Gulliver's Travels.

Further power struggles in Europe in the eighteenth cen-
tury resulted in significant new presences in Oceania. Occa-
sional Dutch explorers still made new “discoveries,” such as
Jacob Roggeveen, who sighted Samoa and Easter Island in
1722, but it was the French and English ship captains who
came to dominate the Pacific in the 1700s. Some were bucca-
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neers, preying on the Spanish galleons that by then regularly
sailed between the Philippines and South America, but oth-
ers were in search of colonies or scientific knowledge. French
navigators such as Philip Carteret and Louis Antoine de Bou-
gainville explored the Solomon Islands, and the Englishman
Samuel Wallis visited the Marshall Islands, Tahiti, and other
parts of Micronesia and Polynesia. But the major European
figure in the Pacific from 1768 to 1779 was the great British
navigator Captain James Cook.

Cook'’s first voyage, from 1768 to 1771, was undertaken
primarily for scientific knowledge (although British colonial
ambitions were a significant factor as well). He was commis-
sioned to observe the transit of Venus before the sun, with
Tahid identified as the -best location for the necessary astro-
nomical measurements, and to find Terra Australis. He re-
turned with detailed charts and new information regarding
Tahiti and New Zealand, as well as other islands, but no news
of a southern continent. From 1772 to 1775, he covered al-
most the whole of the Pacific, including the coast of Antarc-
tica, and established that Australia was large, but not the
continent that had been imagined, and indeed that Terra
Australis was only imaginary. On a final voyage, from 1776 to
1779, his goal was another illusion—to find the “Northwest
Passage” that would connect the North Atlantic and North
Pacific oceans. What he found included the Hawaiian Islands
(which he named the Sandwich Islands after his friend and
patron, the Earl of Sandwich), where he was killed by native
Hawaiians in 1779. The list of islands and island groups “dis-
covered” or “rediscovered” by Cook is long, including the Ha-
watian group, Christmas Island, New Caledonia, the Cook
Islands, the Gilbert Islands, Fiji, Tonga, the Solomon Islands,
Easter Island, and part of the Tuamotu Archipelago. In addi-
tion, his carefully drawn charts proved finally that New
Guinea, New Zealand, and Australia were not joined to-
gether, as many had supposed. Cook’s accomplishments, in-
cluding a vast quantity of scientific specimens and observa-
tions, have never been equaled, in the Pacific or elsewhere in
the world. By the conclusion of Cook’s voyages, the main
outlines of the island groups of Oceania were charted, and
only locally systematic exploration would be undertaken in
the future. From the Europeans’ point of view, now was the
time for exploitation of the resources and people of this vast
new realm.

The War of 1812 effectively disrupted the American
whaling industry in the Atlantic Ocean, but worldwide de-
mand for whale oil for lamps and whalebone for corsets and
other uses continued unabated. Until markets changed and
whale populations dwindled in the 1850s, hundreds of whal-
ing ships prowled the central Pacific, introducing Western
goods and Western diseases in the process. The continuing
trade in spices had created increasing demands by Asians for
furs, pearl shells, trepang, and sandalwood, the last being an
aromatic wood taken from trees that, as was soon discovered,
covered vast tracts of the islands of the New Hebrides, Fiji,
and much of the rest of Polynesia. During the heyday of the
whalers and traders (1780-1850) there was virtually no offi-
cial European colonial presence in Oceania, and reports of
atrocities in the islands fanned the flames of evangelical
movements then popular in Europe and the United States.
Missionaries were quick to see a need for their influence, and
few parts of the Pacific were left untouched by them. The

London Missionary Society sent the first wave, in 1797, to
Tahiti, Tonga, and the Marquesas Islands, and additional
groups to Fiji in 1835 and the New Hebrides in 1839. Con-
gregationalists from the United States arrived in the Hawai-
ian Islands in 1820, and other Protestant groups fanned out
into the Cook Islands (1821), Tonga (1822), Fiji and Samoa
(1830), the Caroline Islands (1852), and the Gilberts and
Marshalls (1857). In addition to other, smaller, mission
groups, Catholic missionaries soon were established in Tahiti
(1836), New Caledonia (1840), and Fiji (1844). To this day,
new groups of missionaries are arriving and expanding
throughout Oceania, but those early representatives were es-
pecially significant, not only in terms of their effects on the
customs and beliefs of Pacific islanders but also because their
presence constituted a major factor in the development of
commerce and accompanying demands for the establishment
of colonial governments and services.

From the middle of the 1840s to the beginning of the
First World War, newcomers began systematically to strip
Oceania of its resources, both natural and human. In 1847
the first laborers were “recruited” from the New Hebrides and
the Loyalty Islands, and soon blackbirders were scouring the
Pacific, offering trinkets and often-false promises of good pay
and prompt repatriation after a term of service on Australian
sugar plantations, in the guano mines of Peru, or wherever
cheap labor was needed. Thousands of male Pacific islanders
were thus shipped off to distant places, often under coercion
and treated as virtual slaves. Many died of diseases or other
causes, and countless individuals were never returned to their
homes, sometimes simply being dropped off at whatever port
was convenient for the labor recruiters. In part due to pres-
sure from Pacific missionaries, Great Britain passed an anti-
blackbirding act in 1872, which largely, but not completely,
ended this traffic in human cargo.

As if in reciprocity for those who were removed, Euro-
pean powers also came to regard Oceania as a dumping
ground for their “undesirables,” with New Caledonia chosen
in 1864 by the French as a place to get rid of convicts from
home just as Australia had been founded as a colony by the
British in 1788 for the same purpose. Asians began to pour
into the Pacific, with Chinese and Japanese laborers (in 1865
and 1878, respectively) being brought to work on plantations
in Hawaii. People were also brought from India to work in the
burgeoning sugar industry of Fiji; the first group arrived in
1879, and today their descendants constitute the majority
population in the Fiji Islands.

The demand for labor on Pacific islands was nearly limit-
less as European-owned plantations began to occupy vast
tracts of land. While sugarcane was the major plantation crop
in Queensland, Australia, and Fiji, the copra trade had a
broader and longer-lasting influence. The dried meat of the
coconut (copra) was highly valued as a source of oil for cook-
ing, soaps, cosmetics, and other products in worldwide de-
mand, and millions of coconut palms were planted and man-
aged throughout the Pacific. Missionaries saw copra as a
limitless source of cash, and commercial firms obtained rights
to countless hectares of coastal and island land. For example,
from 1884 to 1899, the Neu Guinea Kompagnie turned most
of the coastline of northeastern New Guinea into plantations
for copra, as well as tobacco and other crops, and, beginning
in 1905, the firm of Lever Brothers established Lever’s Pacific
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Plantations, Ltd., in much of Fiji and the Solomon Islands.
Copra continues to be the major commercial export of many
islanders.

American, Australian, British, French, and German
business interests also came to dominate the mercantile trade
that blossomed throughout Oceania to supply plantation
managers, itinerant traders, and small storekeepers, who now
seemed to be everywhere. Prominent among these were such
companies as the German-owned Godeffroy and Son, which
established its headquarters in Apia (Western Samoa) in
1856 and soon monopolized Micronesia and spread out to
New Britain. Another company, and still a major presence
throughout the Pacific, was the British firm Burns Philp
(South Seas) Company, Ltd., which soon after the beginning
of the twentieth century controlled much of the shipping
business and countless trade stores in locations ranging from
port towns to tiny islands. Such prospects, combined with the
strategic importance of Pacific islands as coaling depots and
naval stations and the discovery of mineral resources (e.g.,
nickel in New Caledonia in 1863, gold in New Guinea in
1889, and phosphate on Nauru in 1899), made Oceania an
increasingly desirable part of the world for European colonies
in the latter half of the nineteenth century. Australia had
been established as a colony of the British in 1788, and long
before, in 1565, Spain had claimed part of the Mariana Is-
lands and extended its influence in Micronesia. But it was in
the middle and late 1800s that the European colonial powers
rushed to expand their empires.

The Dutch, formalizing their long-standing hegemony in
the “East Indies,” claimed the western half of New Guinea in
1848, and in 1884 Germany annexed the northeastern quad-
rant of the island (plus Manus, New Britain, New Hanover,
New Ireland, and Bougainville), to which Great Britain re-
sponded in the same year with the proclamation that the
southeastern quarter was British New Guinea (later renamed
Papua and transferred to Australian control as the Territory
of Papua in 1906). Elsewhere in Melanesia, France seized
New Caledonia in 1853 and the New Hebrides in 1882, only
to reach a compromise with Great Britain in 1906 by forming
the jointly administered Anglo-French Condominium of the
New Hebrides. During this period the French also annexed,
in Polynesia, the Marquesas Islands, Tahiti, the Wallis Is-
lands, and the Austral Islands. Fiji was ceded to Great Britain
in 1875, and in 1892 the latter established the Gilbert and El-
lice Islands Protectorate. At the very close of the century, the
United States annexed the Hawaiian Islands and New Zea-
land acquired the Cook Islands. In Micronesia, the United
States seized Guam in 1898, and in the following year the rest
of Spain’s interests were dissolved with their sale of the north-
ern Marianas, the Carolines, and the Marshalls to Germany.

In the midst of all these maneuvers, Pacific islanders
were little more than pawns. Guamanians had revolted
against their Jesuit missionaries in 1670, and the Spanish-
Chamorros War lasted from 1672 to 1700, but Spain, pre-
dictably, won. New Caledonians staged an uprising against
the French in 1878, as did Caroline Islanders opposed to
their overlords in 1887 and Western Samoans in 1908. But
there could be little hope for success against the nineteenth-
century superpowers, and none would be achieved until glo-
bal politics changed with two world wars.

While World War I was fought far from the Pacific is-

lands, it brought about major realignments of the colonial
powers’ positions in Melanesia and Micronesia. Germany lost
its colonies immediately in 1914 at the outbreak of the war,
with Japan taking over the Mariana Islands (except Guam),
the Carolines, and the Marshalls and with Australia seizing
German New Guinea and Nauru. Following the war, the new
shufflings were formalized, with the League of Nations award-
ing the Mandated Territory of New Guinea to Australia and a
comparable mandate in Micronesia to Japan.

The next big political changes came with World War II.
In 1941 Japan seized Guam from the United States, but at
the end of the war it lost all of its Micronesian holdings, as all
of those islands became the Trust Territory of the Pacific Is-
lands, administered for the United Nations by the United
States. Australia’'s mandate became the United Nations
Trust Territory of New Guinea, which merged in 1949 with
Papua to become the Territory of Papua and New Guinea,
and New Caledonia became an overseas territory of France.
To be sure, World War Il brought many other changes as well,
as the Pacific became a battleground, with fierce fighting dev-
astating New Guinea and the islands of Melanesia and Mi-
cronesia, in the course of which military forces also intro-
duced vast quantities of Western goods and influences. In
New Guinea and Melanesia, one of the manifestations of this
impact was the flowering, during the war and in the postwar
years, of numerous “cargo cults,” nativistic movements focus-
ing on prophecies of the magical arrival of vast amounts of
material goods (“cargo”) and natives taking control over their
own affairs.

While independence from colonial rule was not as immi-
nent as the prophets had hoped, the postwar period has in-
deed seen a “new Pacific” emerge; today, France remains the
only major colonial power in Oceania. Contributors of the in-
dividual cultural summaries in this volume have ably charted
these political changes, as well as providing localized exam-
ples of the broad social and cultural changes that could only
be sketched here. I close this introductory essay with a brief
survey of the current status of the islands of Oceania as politi-
cal entities (see map 1) and some basic demographic infor-
mation. By organizing that survey by “culture areas,” | show
that these distinctions, whatever qualified value they may
have in subdividing “traditional” Oceania, are poor guide-
lines in understanding the complexity that characterizes the
peoples of the Pacific today.

Australia is an independent state and a member of the
British Commonwealth, federated in 1901, with its capital in
Canberra (see map 2). Its nearly 7.7 million square kilome-
ters had a population of a little over 16 million in 1986, only
about 1 percent of whom were Aborigines. Australian Ab-
origines are represented by sixteen cultural summaries in this
volume, in addition to the Torres Strait Islanders, who num-
bered about 6,100 in 1980; the islands of the Tomes Strait,
with a capital on Thursday Island, are an Australian
possession.

The island of New Guinea is divided into two political
entities (see map 3). The western half, with an area of about
422,000 square kilometers, was Dutch New Guinea until
1963, when it was awarded by the United Nations to Indone-
sia and became Irian Barat, or West Irian. In 1969, it became
Irian Jaya, a province of Indonesia, with its capital in Jayapura
and a population of about 1.2 million people in 1980. In this
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volume, the peoples of Irian Jaya, who have not been studied
as extensively as have their eastern neighbors, are represented
by ten cultural summaries. The eastern half of the island con-
stitutes the main portion of Papua New Guinea (capital, Port
Moresby), an independent state and member of the British
Commonwealth since 1975 with a total land area of about
462,000 square kilometers (see maps 3 and 4). In 1984, a na-
tional census estimated a population of 3,350,000, which in-
cluded the inhabitants of the “mainland” (represented in this
volume by fifty-nine summaries) and the islands of
Bougainville (two summaries), Buka (Kurtatchi), Manus
(one), New Britain (four), and New Ireland (three).

Elsewhere in Melanesia (see map 4), the Territory of New
Caledonia and Dependencies has been an overseas territory of
France since 1946, with Noumea as the capital city. Its land
area of about 19,000 square kilometers was home to 145,400
people in 1984 on New Caledonia itself and the Loyalty Is-
lands (see Aji¢ and Loyalty Islands summaries in this vol-
ume). The Solomon Islands became an independent state and
member of the British Commonwealth in 1978. Its 1984 pop-
ulation of 251,000 (represented by ten cultural summaries)
was distributed across about 30,000 square kilometers of
land, including such major islands as Choiseul, Guadalcanal
(where the capital, Honiara, is located), Malaita, New Geor-
gia, San Cristobal, the Santa Cruz Islands, and Santa Isabel.
Finally, the former New Hebrides became the Republic of
Vanuatu, an independent state, in 1980. It consists of about
eighty islands and islets, totaling about 13,000 square kilome-
ters of land and including most prominently Ambrym, Aoba
(Ambae), the Banks Islands, Efate (home of the capital,
Port-Vila), Ecromanga, Espiritu Santo, Malekula, Pentecost,
Tanna, and the Torres Islands. The 132,000 ni-Vanuatu (in-
digenous citizens of Vanuatu) censused in 1984 are repre-
sented in this volume by six cultural summaries.

In December 1990 the United Nations Security Council
officially terminated the Trust Territory of the Pacific Islands
established under U.S. administration at the end of World
War II. That former region now consists of five political enti-
ties (see map 5). The Commonwealth of the Northem Mari-
anas, with its capital on Saipan, became an American com-
monwealth in 1975. Its 1980 population of about 18,000
people lived on 471 square kilometers of land. At the south-
ern end of the Mariana Islands, Guam is an unincorporated
territory of the United States, with a land area of about 550
square kilometers. Most of its inhabitants live in or near the
capital city of Agana, and a cultural summary of its native
Chamorros people is provided in this volume. The Federated
States of Micronesia, established as an independent state in
free association with the United States in 1979, includes
most of the Caroline Islands. It consists of four states—
Kosrae; Ponape (or Pohnpei), site of the capital, Kolonia;
Truk; and Yap—totaling about 1,200 square kilometers of
land. Its population was estimated at a little more than
77,000 in 1980, and it is represented by eight cultural sum-
maries in this volume. The Republic of the Marshall Islands
(with two cultural summaries, Bikini and Marshall Islands)
has been an independent state in free association with the
United States since 1979, and the 1980 census enumerated
about 32,400 residents. Its capital is on Majuro Atoll, one of
thirty-four major islands in the group, which total only 181
square kilometers of land spread over more than 1,100 islands

and islets. The Republic of Palau (Belau) was established in
1981, but it is still negotiating its free-association status. Its
six major islands, with the capital town of Koror on
Babelthuap, total 461 square kilometers of land and had a
population of about 14,800 in 1980. Apart from the former
trust tetritory, Micronesia includes two more political enti-
ties, each of which has a cultural summary in this volume.
The Republic of Kiribati, with its capital on Tarawa, has been
an independent state and member of the British Common-
wealth since 1979, and includes Banaba, the Gilbert Islands,
Line Islands, and Phoenix Islands. Its 1984 population of
61,400 lived on thirty-three tiny islands with a total land area
of only 690 square kilometers, but claiming 3.5-5 million
square kilometers of the sea. The Republic of Nauru, an inde-
pendent state and member of the British Commonwealth
since 1968, has only about 21 square kilometers of land, but
includes 320,000 square kilometers of ocean. Most of its pop-
ulation of 8,600 in 1984 resided in or near the capital city of
Yaren.

Finally, although Polynesia presented perhaps the least
cultural diversity in traditional Oceania, today it includes the
widest range of political entities to be found there (see map
6). American Samoa (combined with Western Samoa for a
cultural summary in this volume), with its capital city of Pago
Pago, is an unincorporated United States territory. It consists
of seven major islands with 36,400 people living in 1984 on
about 200 square kilometers of land and exploiting a
390,000-square-kilometer area of the sea. The political state
of Cook Islands has been self-governing, in free association
with New Zealand, since 1965. In 1984 its estimated 16,000
people (represented by four cultural summaries) lived on 240
square kilometers of land spread over numerous small islands,
such as Mangaia, Manihiki, Pukapuka, Rarotonga (with the
capital town of Avarua), and Tongareva.

Easter Island is a province of Chile; the 180-square-
kilometer island’s population was counted as 1,867 in 1981,
with most people living in or near the capital town of Hanga
Roa. Fiji, which is as often considered a part of Melanesia as it
is of Polynesia, has been an independent state and member of
the British Commonwealth since 1970. Administered from
the capital city of Suva on the island of Viti Levu, Fiji's area
of over 18,000 square kilometers of land is scattered over
more than 300 islands. Indians now constitute a majority of
the population, estimated at 680,000 in 1984; traditional Fi-
jian groups, including Rotumans, are represented in three
cultural summaries in this volume. Over 5 million square ki-
lometers of the Pacific are occupied by French Polynesia, an
overseas territory of France granted internal autonomy in
1977, with its capital in Pape’ete on Tahiti in the Society Is-
lands. In 1984, 159,000 residents were counted on about 130
islands, totaling about 4,000 square kilometers of land. Five
cultural summaries are included here, representing major is-
land groups such as the Society Islands (Tahiti), the Mar-
quesas Islands, the Australs (Rapa), and the Tuamotu Archi-
pelago (Mangareva and Raroia). Hawaii has been a state of
the United States since 1959, with its capital city of
Honolulu located on Oahu, one of eight major islands, with a
total land area of almost 17,000 square kilometers. The 1980
census included 964,691 residents, only a minority of whom
are of native Hawaiian descent. ‘

New Zealand, an independent state and member of the
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British Commonwealth, consists of two major islands, with
the capital city of Wellington located on the North Island.
The rotal land area is almost 270,000 square kilometers, and
its 1981 population of a little more than 3 million was esti-
mated to be about 9 percent Maori, 2 percent other Pacific is-
landers, and the rest of European descent. The small island of
Niue, having only 258 square kilometers of land but claiming
390,000 square kilometers of sea, is a self-governing state in
affiliation with New Zealand since 1974, with fewer than
3,000 inhabitants (mostly in the capital town of Alofi) in
1984. While not represented by a cultural summary in this
volume, Pitcaim Island is well known to the general public as
the refuge of the mutineers from Captain William Bligh’s
ship, H.M.S. Bounty. It is a British colony with only 45 resi-
dents in 1983, descendants of the mutineers and Tahitians;
Adamstown is the capital of this tiny (5 square kilometers),
remote island. Tokelau is a territory of New Zealand, adminis-
tered from Apia in Western Samoa. Its 1981 population of
about 1,500 lived on three atolls totaling only 10 square ki-
lometers of land. Nuku'alofa is the capital of the Kingdom of
Tonga, a member of the British Commonwealth since 1970.
Tonga consists of about 170 islands, with a total land area of
670 square kilometers within 700,000 square kilometers of
ocean, which were home to about 104,000 people in 1984,
Tuvalu (formerly the Ellice Islands), with its capital on the
small atoll of Funafuti, became an independent state and
member of the British Commonwealth in 1978. Its 1984 pop-
ulation of 8,200 lived on 26 square kilometers of land and
claimed 900,000 square kilometers of sea. The Territory of the
Weallis and Futuna Islands has been a French overseas terri-
tory since 1959, with Mata Uta as its capital (see Futuna cul-
tural summary). In 1983, about 11,800 people lived on its
twenty-five islands totaling 255 square kilometers of land.
Last is the Independent State of Western Samoa, an indepen-
dent state and member of the British Commonwealth since
1962. Its eight islands, with the capital of Apia on the island
of Upolu, comprise almost 3,000 square kilometers of land,
and the 1983 population was estimated at 159,000.

Reference Resources

The vastness of the literature on Oceania is proportional to
that of the ocean itself. The following suggestions and refer-
ences, including the sources on which this essay is based, are
intended to direct the reader to the major sources, which will
lead in turn to the rest.

General Works

The most comprehensive scholarly survey of Oceania for the
general reader is Oliver’s The Pacific Islands (1989b). A good
nonnarrative collection of entries by specialists covering the
whole of the Pacific is the Historical Dictionary of Oceania
{Craig and King 1981). Good, up-to-date atlases of Oceania
do not exist, but a helpful recent guide is Motteler (1986).
The only attempt at a comprehensive bibliography of the
older scholarly literature is Taylor's A Pacific Bibliography
(1965). For a useful listing of more specialized bibliographies,
see Fry and Mauricio (1987). Many excellent films on the Pa-
cific are now available for classroom use, a partial listing of
which is found at the end of this volume. More extensive lists
and ordering information can be found in Hamnett (1986)
and Heider (1983).

The Physical Environment

No general works on the Pacific as a whole are available, but
the first chapter in Oliver (1988) is very useful as an overview,
and Barrau's monographs (1958, 1961) on subsistence agri-
culture survey the economically important plants of Oceania.
Brookfield with Hart (1973) are thorough with respect to
Melanesia and New Guinea, and Brookfield’s (1973) and
Ward’s (1972) edited collections include good treatments of
specific cases of geographic change. For a modern, somewhat
pessimistic, account of ecological devastation in the contem-
porary Pacific, see Mitchell (1989).

The Settlement of Oceania

Reconstructions of Pacific prehistory are continually chang-
ing with new data and new perspectives. Good general over-
views can be found in Bellwood (1978), Irwin (1990), and
Terrell (1986). Fascinating studies of the navigational skills
involved in settlement of the Pacific have been written by
Lewis (1972, 1978). More regionally focused recent studies
include J. Allen (1989) and Jones (1989) for Australia;
White and O’Connell (1982) for Sahul; Jennings (1979) on
Polynesia and Melanesia; and Allen and White (1989) on the
Lapita Culture.

Languages and Cultures of Oceania

A good overview of Pacific islanders from the viewpoint of a
physical anthropologist is the book by Howells (1973); more
recent genetic studies are collected in Hill and Serjeantson
(1989). The Language Atlas of the Pacific Area (Wurm and
Hattori 1981) has been used as a common reference for the
cultural summaries in this volume. More specialized studies
include Dixon (1980) on Australian languages; Foley (1986)
on Papuan languages; Pawley (1981) on Austronesian lan-
guages; and Keesing (1988) and Miihlhiiusler (1986, 1988)
on pidgins and creoles.

Oliver's (1988) comprehensive survey of Oceanic cul- .
tures has been issued (1989a) in an abridged form. General
collections of articles by specialists on particular cultures in-
clude Harding and Wallace (1970) and Vayda (1968).
Thomas (1989) critically examines the notion of “culture ar-
eas,” especially for Melanesia and Polynesia. Australian Abo-
riginal cultures are surveyed in Berndt and Berndt (1985)
and Tindale (1974); the Tasmanians are the subject of a
book for the general audience by Davies (1974). No compre-
hensive survey of the cultures of New Guinea is available, but
a collection edited by Hastings (1971) is useful, and Souter
(1963) provides a highly readable overview. Chowning
(1977) usefully surveys Melanesia, and collections of articles
by specialists include Langness and Weschler (1971) and
May and Nelson (1982). Alkire’s books (1972, 1978) on Mi-
cronesia are excellent general works, as are those by Goldman
(1970), Howard (1971), Howard and Borofsky (1989), and
Kirch (1984) for Polynesia. More sources on particular cul-
tures will be found at the end of each cultural summary.

Oceania in the Modern World

The history of Pacific exploration and settlement by Europe-
ans has been the subject of countless books for the general
reader. Among the best of these are Daws (1980), Furnas
(1946), Michener and Day (1957), Moorehead (1966), and
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Gunson, Neil (1978). Messengers of Grace: Evangelical Mis-
sionaries in the South Seas, 1797-1860. New York: Oxford
University Press.

Hamnett, Judith D. (1986). A Guide to Films about the Pacific
Islands. Working Paper Series. Honolulu: University of Ha-
waii, Center for Asian and Pacific Studies, Pacific Islands
Studies Program.

Harding, Thomas G., and Ben J. Wallace, eds. (1970). Cul-
tures of the Pacific: Selected Readings. New York: Free Press.

Hastings, Peter, ed. (1971). Papua/New Guinea: Prospera’s
Other Island. Sydney: Angus & Robertson.

Heider, Karl G. (1983). Films for Anthropological Teaching.
Special Publication no. 16. Washington, D.C.: American
Anthropological Association.

Hill, Adrian V. S., and Susan W. Serjeantson, eds. (1989).
The Colonization of the Pacific: A Genetic Trail. Oxford: Cla-

rendon Press.

Howard, Alan, ed. (1971). Polynesia: Readings on a Culture
Area. Scranton, Pa.: Chandler.

Howard, Alan, and Robert Borofsky, eds. (1989). Develop-
ments in Polynesian Ethnology. Honolulu: University of Ha-
waii Press.

Howe, K. R. (1984). Where the Waves Fall: A New South Sea
Islands History from First Settlement to Colonial Rule.
Honolulu: University of Hawaii Press.

Howells, William (1973). The Pacific Islanders. New York:
Charles Scribner’s Sons.

Hughes, Robert (1986). The Fatal Shore. New York: Alfred A.
Knopf.

Irwin, Geoffrey (1990). “Human Colonisation and Change
in the Remote Pacific.” Current Anthropology 31:90-94.

Jennings, J. D., ed. (1979). The Prehistory of Polynesia. Cam-
bridge, Mass.: Harvard University Press.

Jones, Rhys (1989). “East of Wallace's Line: Issues and Prob-
lems in the Colonisation of the Australian Continent.” In
The Human Revolution: Behavioural and Biological Perspec-
tives on the Origins of Modern Humans, edited by Paul Mellars
and Chris Stringer, 743-782. Princeton: Princeton Univer-
sity Press.

Keesing, Roger M. (1988). Melanesian Pidgin and the Oceanic
Substrate. Stanford: Stanford University Press.

Kirch, Patrick V. (1984). The Evolution of the Polynesian
Chiefdoms. New York: Cambridge University Press.

Langness, L. L., and John C. Weschler, eds. (1971). Melane-
sia: Readings on a Culture Area. Scranton, Pa.: Chandler.

Lewis, David (1972). We, the Navigators: The Ancient Art of
Landfinding in the Pacific. Wellington, N.Z.: A. H. & A. W.
Reed.

Lewis, David (1978). The Voyaging Stars. Sydney: William
Collins.

Maude, H. E. (1968). Of Islands and Men: Studies in Pacific
History. New York: Oxford University Press.

May, R. ]., and H. Nelson, eds. (1982). Melanesia: Beyond Di-
versity. 3 vols. Canberra: The Australian National University,
Research School of Pacific Studies.

Michener, James A., and A. Grove Day (1957). Rascals in
Paradise. New York: Random House.

Mitchell, Andrew (1989). A Fragile Paradise: Nature and
Man in the Pacific. London: Collins.

Moorehead, Alan (1966). The Fatal Impact: An Account of
the Invasion of the South Pacific, 1767-1840. New York:
Harper & Row.

Motteler, Lee S. (1986). Pacific Island Names: A Map and
Name Guide to the New Pacific. Honolulu: Bishop Museum
Press.

Mihlhiusler, Peter (1986). Pidgin and Creole Linguistics.
London: Basil Blackwell.

Miihthéusler, Peter (1988). “Towards an Atlas of the Pidgins
and Creoles of the Pacific Area.” International Journal of the
Sociology of Language 71:37-49.

Oliver, Douglas (1988). Oceania: The Native Cultures of Aus-
tralia and the Pacific Islands. 2 vols. Honolulu: University of
Hawaii Press.

Oliver, Douglas {(1989a). Native Cultures of the Pacific Is-
lands. Honolulu: University of Hawaii Press.

Oliver, Douglas (1989b). The Pacific Islands. 3rd ed.

Honolulu: University of Hawaii Press.

Pawley, Andrew (1981). “Melanesian Diversity and Polyne-
sian Homogeneity: A Unified Explanation for Language.” In
Studies in Pacific Languages and Cultures in Honour of Bruce
Biggs, edited by Jim Hollyman and Andrew Pawley, 269-309.
Auckland: Linguistic Society of New Zealand.

Smith, Bernard (1969). European Vision and the South Pa-
cific, 1768-1850: A Study in the History of Art and Ideas. New
York: Oxford University Press. 2nd ed. New Haven, Conn.:
Yale University Press, 1985.

Snow, Philip, and Stefanie Waine (1979). The People from the



Snow (1979). Scholarly analyses of exploration include Bea-
glehole (1966), Dodge (1976), Fisher and Johnston (1979),
Friis (1967), Grattan (1963a, 1963b), Howe (1984), Maude
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Abelam

ETHNONYMS: Abulas, Ambelam, Ambelas, Ambulas

Orientation

Identification. The Abelam live in the East Sepik Province
of Papua New Guinea and are divided into several subgroups;
the most prominent is the Wosera, who are so named after
the area they inhabit. This is the southernmost group of the
Abelam. The other groups are named for geographic direc-
tion: northern, eastern, etc. The whole region is called
Maprik, named after the Australian administrative post es-
tablished in 1937 in the heart of Abelam territory.

Location. From the Sepik floodplains in the south the
Abelam extend to the foothills of the Prince Alexander
Mountains (coastal range) in the north. The Plains Arapesh
living there call their neighbors in the south Abelam. The
Abelam live in two ecological zones, the hills (up to about
600 to 700 meters above sea level) and the relict alluvial
plains. These zones are characterized by different landforms,
altitudes, annual rainfall, and soil types. In the north, the
foothills are covered with thick secondaty vegetation; virgin
forest has almost completely disappeared due to shifting cul-
tivation and to the high population density that was also re-
sponsible in former days for many fights and wars over land.

Demography. The Abelam number over 40,000. Parts of
the Abelam territory range, with 70 persons per square kilo-
meter, are among the most densely populated areas in Papua
New Guinea.

Linguistic Affiliation. Linguistically, Abelam forms, to-
gether with the latmul, Sawos, Boiken, and Manambu, the
Ndu Family of the Sepik Subphylum, which is classified as
part of the Middle Sepik Stock, Sepik-Ramu Phylum. All of
these language groups are located within the Sepik Basin, ex-
cept for the Boiken who have spread over the coastal range to
the north coast.

History and Cultural Relations

In prehistoric times, the Sepik-Ramu Basin was flooded with
salt water; this inland sea probably reached its maximum ex-
tent 5,000 to 6,000 years ago when it reached as far westward
as Ambunti. The sea then began to drop gradually until it at-
tained its present level around 1,000 years ago. During that
span of time the Sepik Basin with its young floodplains began
to develop and became separated from the Ramu Basin by the

Bosman Plateau. Linguists point out that the Ndu Family of
languages had a common ancestry, which suggests a common
settlement history. Linguistic evidence also suggests that the
Ndu speakers moved into the Sepik Plains from the south of
the river. The Abelam evidently migrated northward during
the last few centuries until after World War II, although there
is much debate about where the Abelam came from and when
they began moving north. Except for sporadic contacts with
hunting parties from Indonesia, the first direct contact with
the outside world occurred immediately before World War 1,
when the Abelam were discovered by the German ethnologist
Richard Thurnwald who was traveling through Abelam terri-
tory on his way over the Alexander Mountains to the north
coast. Before long, European goods (and also diseases) had
reached the Maprik area. Soon missionaries arrived as well,
and by 1937 an Australian patrol post (Maprik) was estab-
lished, land was cleared for an airstrip, and a road to the
coastal town of Wewak was built. World War II brought dras-
tic changes to the Abelam way of life; thousands of Japanese,
Australian, and American soldiers fought bloody battles on
Abelam territory using technology unknown to the Abelam.
The establishment of further patrol posts, missionary sta-
tions, trade stores, and schools, the substitution of a cash
economy based on wage labor for the indigenous subsistence
economy, and the development of flourishing towns led
Abelam life in new directions. In precolonial times the Abe-
lam-—not as a whole group but as many individual villages—
had already had continuous relations with neighboring
groups. Those with the Plains Arapesh were the most highly
esteemed because the Arapesh villages supplied them with
valuables, shell rings, and other shell ornaments in exchange
for pigs. Relations with the Boiken in the east, the Sawos in
the south, and different groups in the west were restricted
more or less to border villages.

Settlements

Throughout the Maprik area there were continuous popula-
tion movements, not only the general south-to-north pattem
but also minor movements within the region. These move-
ments generally involved small kin groups who affiliated
themselves with an already existing settlement or who formed
new settlements elsewhere. Only after warfare ceased and
peace was imposed did these movements stop and villages be-
come relatively permanent. In the north, the Abelam proba-
bly absorbed many Arapesh people—or, rather, killed them
or chased them off and took their tertitory. This high mobility
is still reflected in the alliances of small groups in hamlets
with other groups in other hamlets. Abelam villages vary in
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size. They are much smaller in the south with only 50 to 80
people. In the north, they now number up to 1,000 people. In
the south, settlements are basically hamlets; in the north they
are villages, preferably situated on a hill ridge, consisting of
forty to fifty hamlets. Each is autonomous, at least concemn-
ing their relations with other settlements. Villages are struc-
tured as an association of hamlets who have formed some-
thing like a localized league. The village territory is generally
divided into “upper” and “lower” topographical units. The
structure of villages in the north is complex. Through rituals
for different root crops, yam festivals, and initiation, the dif-
ferent major hamlets—each of which has a special role within
this network of rituals—are bound together. Buildings such
as storehouses, sleeping and dwelling houses, menstruation
huts, and the towering ceremonial houses are built on the
ground in a triangular plan. They consist more or less of a
roof with a ridgepole gently sloping down from the front to-
wards the back. Most spectacular are the ceremonial houses
(korambo) with a large ceremonial ground (amei) in front of
it. Only major hamlets have a korambo, which may be up to
25 meters tall, with a painted facade. The korambo and amei
are considered the village center but larger villages may have
up to ten or fifteen such centers. The building material is tim-
ber and bamboo for the inner structure; sago palm fronds are
used for the thatch. Lashing techniques are elaborate.

Economy

Subesistence and Commercial Activities. The Abelam are
horticulturalists living mainly on yams, taro, and sweet pota-
toes. The soils in the area, as well as the Abelams’ skills in
gardening, yield considerable harvests of different varieties
of yam and taro. In the north they are cultivated mostly in
hillside gardens. In the south, in the Sepik Plains, vegeta-
tion is sparse and consists mosty of Imperata grasslands.
There yields are much smaller. The Abelam depend also on
sago palms, which they exploit only seasonally, and on coco-
nuts, bananas, and a large variety of vegetables and fruits.
The Abelam practice slash-and-burn cultivation, allowing
fallow periods of only a few years compared to as many as
twenty years in the past. Today coffee and cocoa are grown as
cash crops and are a major cause of the shorter fallow periods.
Apart from asakua yams which grow in the poorly drained
soils in the plains, there are dozens of other varieties of yam.
In special ritual gardens men cultivate long yams that may
grow up to 2 meters long. These are not grown for immediate
consumption but for ritual yam exchange. After being har-
vested, they are decorated with plaited or wooden masks and
with various ornaments for display at yam festivals where
competition between the yam growers is important. These
yam exchanges are held either between hamlets of the same
village whose residents are members of different moieties
or—in a much more dramatic form—between enemy villages.
The growing and exchanging of yams has pervaded almost all
aspects of Abelam life, and all male initiations are closely
linked with it. Everything connected with women is inimical
to long yams. Sexual intercourse during the planting season is
avoided. This seems to have resulted in seasonal births in
such villages. The production of a long tuber is, in a symbolic
way, equated with the procreation of a child but with the em-
phasis that the long tuber is a creation of men only. The rela-
tion between men and women has been described as that of

complementary opposition. Whereas yams and taro are grown
primarily for daily consumption, the raising of pigs is done for
exchange only. At each major yam exchange pigs must be
contributed, too. Pigs, like long yams, may not be eaten by
their owners.

Industrial Arts. All art objects such as elaborately pat-
temned plaits for the ceremonial house, carvings, and paint-
ings, as well as decorated pots and bone daggers, are made by
men for their ceremonial life. The Abelam artist, though es-
teemed as a gifted specialist, is a yam grower like every other
adult male. Meshwork used as boar-tusk ornaments and worn
by men during fights and ceremonies, featherwork, and vari-
ous body omaments are produced by men who otherwise are
not artists. Today the most important personal items of both
men and women are net bags. (In former times both sexes
were almost completely naked in everyday life.) The Wosera
are among the most prolific makers of net bags. The produc-
tion of net bags is known and performed by all women,
though the knowledge of dyeing is limited to a few. Some
women are renowned for their artistic skill.

Division of Labor. In subsistence activities there exists a
more or less strict division of labor. Men fell the trees and
clear the land for new gardens. Then they fence it off, some-
times assisted by women. Men plant all varieties of yams; later
women plant taro between the yam mounds. Weeding the
gardens as many as six times before harvest—is done exclu-
sively by women. Men put up sticks for the yam vines and
later they dig out the tubers, which women then clean of dirt
and excessive roots. During all male communal affairs (with
few exceptions during initiations) they are provided with food
by women.

Trade. Piglets are reared only by women, who invest much
labor in the production of pigs. In former times this was the
only means to obtain wealth in the form of shell rings re-
ceived from the Arapesh in exchange for pigs. Occasionally
men from northern villages made trading expeditions not
only to Arapesh settlements in the mountains (for shell rings,
yellow paint, and magical substances) but sometimes even to
the north coast. There they filled long bamboo tubes with salt
water and carried them back to their villages. They used carv-
ings and net bags—as trading goods and as gifts for their
partners who provided them with shelter and food along the
track. The large and beautifully patterned net bags (which are
used also as marriage payments) were much more important
as trading goods in the Wosera than they were in the north.
Ceremonial earthen bowls, decorated elaborately, were
mostly produced in southern villages and traded to northern
villages. In general, however, each community was self-
sufficient. Nevertheless, there were networks of cooperation
between villages concerning the promotion of fertility, tubers,
fruits, and men. Sometimes fertility was not promoted but in-
stead inhibited—often by illness and death, believed to be
caused by the witchcraft and sorcery for which some villages
were well known.

Land Tenure. All land is owned by lineages and clans
(kim). The wealthiest clans, if they have enough members,
are the most powerful within a settlement as they will own, at
least in part, the historically and thus ritually most important
ceremonial grounds. A lineage’s claim on land is demon-
strated by their regularly using land for gardens. The individ-
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ual plots owned by different lineages are marked by perennial
plants; these are often overgrown by shrubs but are quickly re-
discovered by old men when disputes over land arise. If a man
clears land for a new garden or plants trees on ground not
used by him before and nobody protests against it, he is re-

garded as the rightful owner.
Kinship

Kin Groups and Descent. Most clans are split into line-
ages, members of which often live together as a local unit. Ina
hamlet generally twwo or three clans (or rather lineages) are
represented. This arrangement means that, within a lineage, a
man with his brothers and their sons, as well as most of the
in-marrying wives of their children, live together. Relations
between siblings are close, expressing themselves also in con-
tinuous mutual assistance in all kinds of matters, with such
assistance also extended to the children of brothers. The
elder brother has some authority over the younger who pays
him respect. Each nuclear family has several houses: a sleep-
ing house for the father, a dwelling house for the mother and
her children, and one or several storehouses for the root crop.
In polygamous marriages not all in-marrying cowives live to-
gether in the same hamlet—where they live depends on the
relationship between cowives. But a man wants his wives to
live on his own land. Otherwise, if his children are born on
another clan’s land, his claim over his children may be chal-
lenged. Although, ideally, Abelam clans are said to be patri-
lineal, affiliations with other lineages and clans are very flex-
ible. Continuous relations with one’s mother’s relatives
(living on the land of the mother’s brother), fosterage, and
adoption give many opportunities for temporary and/or per-
manent association. This flexibility also leads to many dis-
putes over landownership, rights of land use, etc. And be-
cause of this associational flexibility and also the absence of
elaborate genealogies, clans as social organizational units are
only predominant in questions of landownership. Clans are
associated with the names of spirits, specific water holes
where the spirits are temporarily found, magical leaves, and
emblems (mostly birds). Most of these attributes become rel-
evant only in ritual context but even then they are not applied
systematically but rather casually or in a flexible manner.
Sometimes they are used as attributes for moieties rather than
clans.

Kinship Terminology. Kin terms are used mostly on spe-
cial occasions such as during a dispute when somebody wants
to express how closely related he or she is with somebody else.
In mortuary ceremonies, during the wake, and before the
corpse is buried, the deceased is addressed in kin terms only.
In everyday life mostly proper names are used. Cousin terms
follow the Iroquois system.

Marriage and Family

Marriage. Lineages are said to be exogamous and mar-
riages within them are frowned upon. Marriages take place
within a village. In some parts of Maprik region endogamy
within the ceremonial moieties (ara) prevail in order to pre-
vent competition between father and son-in-law. Sister ex-
change is a preferred form of marriage. In general, consider-
able freedom of choice is acknowledged to women in cases
where the parents had not arranged intermarriage of their

children. In former days marriage took place soon after first
menstruation. In marriage transactions shell rings (nowadays
supplemented by money) play an important role. Marriage
payments can be substituted by giving at least one child back
to the wife's clan. Sometimes, if no marriage payment at all is
given, a man with his family has to live on his father-in-law’s
land and assist him, as a member of that household, in all
communal subsistence activities such as clearing brush,
planting, and harvesting. Divorce is not uncommon and usu-
ally occurs with the wife's return to her own family; in such
cases the bride-wealth is returned by her kin or by her new
husband upon remarriage.

Domestic Unit. The smallest domestic unit consists of a
man with one or more wives and their children if they all live
in the same hamlet. But for most activities in the gardens,
brothers and their wives cooperate, often assisted by brothers-
in-law. Within a common garden owned mostly by male rela-
tives of a lineage, each family has its own plot. Each woman
owns her own pigs and chickens and plans her daily work in-
dependently from others. She has to be asked permission if
her husband wants to sell one of her pigs. Even in polygynous
households, cooking is done by each woman separately.

Inheritance. Ideally, inheritance is patrilineally organized.
This concerns mainly landownership and clan membership
though there are many exceptions which give rise to disputes.

Socialization. The pattern of adult roles is transmitted to
children at a very early age through their being actively moti-
vated to participate in everyday activities. If left back in the
village, they are put under the supervision of older children
who form playing groups. At the same time they are entrusted
with social responsibility. Through various stages of initia-
tion, boys and young men attain manhood, which is con-
nected with ritual knowledge. The most prominent ritual
event in a girl's life is the first-menstruation ceremony, which
is acted out communally by all women of a village.

Sociopolitical Organization

Social Organization. Apart from households, lineages,
and clans within the village, the nonlocalized moiety system
provides the structure for male initiations as well as for yam
festivals. Members of one moiety (ara) have their personal
yam exchange partners, and each ara initiates the sons of
their exchange partners. Thus, all ceremonial activity is bal-
anced between ara. Although membership is primarily inher-
ited from one’s father, the equality of the two aras’ member-
ship may be maintained by occasionally transferring members
from one ara to the other.

Political Organization. Within the ara but also within as-
semblies held by hamlets or larger parts of the villages (as in
disputes) the role of “big men"” (nemandu) as the actual leaders
becomes apparent. Apart from ritual knowledge (often trans-
mitted to the first-born son), which is used as religious legiti-
mation for political actions, oratorical skill is an important
qualification for becoming a nemandu or an influential man.
Social Control. Nemandu are mostly conflict resolvers,
settling disputes by stressing the importance of solidarity and
cooperation. Disputes (which are quite frequent) are held on
the ceremonial ground. They become settled under the guid-
ance of influential men through the singing of conciliatory
ritual songs, by the exchange of shell rings, or by fighting.
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Religion and Expressive Culture

Religious Beliefs. Ceremonial houses (korambo) and cere-
monial grounds (amei) are the focus of most rituals connected
with the life-cycle events for men and women. For a girl parts
of the first-menstruation ritual as well as the presentation of
shell rings as marriage payments take place in front of the
korambo. During the death ritual, the corpse is left there for
one night. The korambo is also important for its mere presence
and does not really serve as a meetingplace. It is mainly for
housing those spirits (ngwalndu) who visit the living temporar-
ily before going back to another world. In a ceremonial build-
ing the huge carved ngwalndu figures may be stored until they
are used for an initdation. The large painted facade of a
korambo is visually dominated by big faces associated with
ngwalndu spirits. Although ngwalndu are to some extent an-
cestral spirits, no genealogy is reported linking the living with
these powerful beings who influence the life of men, plants,
and animals. The soul of a man (that soul which is associated
with clan membership) is thought to live after death with a
ngwalndu. While ngwalndu seem to be the most important su-
pematurals, there are nevertheless many others as well, both
male and female.

Ceremonies. Initiations of boys and men into the secrets
of Abelam religion are divided into many stages, the first tak-
ing place when the boy is 5 or 6 years old, the last between 30
and 50. In each initiation boys are acquainted with one cate-
gory of spiritual beings. This begins at an early age with the
least important, and as adults they learn, after they have seen
ngwalndu, the last secret beyond which there is only a bound-
less void. Important parts of initiation ceremonies take place
in the ceremonial house where artists arrange elaborate com-
positions of carved, painted, or plaited figures, decorated with
shell rings, feathers, flowers, and leaves. No explanation is
given to the initiates. The aim of these rituals is to show them
the secrets rather than to verbalize a meaning. For each dis-
play of artifacts in a ceremonial house there is an associated
dance. In these dances men are painted and decorated all
over—thus they are transformed into beings from another
world.

Arts. Abelam art is rich, with the emphasis on painting.
Paint is seen as a magical substance that gives life to a piece of
wood (carving). Only then do the figures become powerful
and active. Paint is 2 metaphor for a magical substance used
in sorcery, which in this case is not life-giving but life-taking.
Throughout Abelam territory different art styles can be recog-
nized, although there are also many commonalities. Abelam
artists are highly respected but only rarely do they serve as po-
litical leaders.

Medicine. The Abelam have a large body of knowledge
concerning herbs and plants in the bush that were tradition-
ally used as remedies for various diseases. A few old men and
women were considered experts and were consulted regularly.
Under the influence of Western medicine the traditional
knowledge is vanishing rapidly. Apart from diseases for which
Abelam knew effective cures, they also recognized others
which they traced back to magic and sorcery. For these no
remedies except ritual and the supernatural could be of help.

Death and Afterlife. There is almost no “natural” death
recognized, apart from those old people who had been sitting
already for a long time “at the ashes of a fire.” All other

deaths are attributed to magic and sorcery mostly performed
in other villages. Symbols of people’s life souls are kept in spe-
cialized villages. As soon as a lethal illness is suspected these
are checked in order to find the cause and origin of the sor-
cery performed. After death the corpse is displayed in front of
the ceremonial house and a wake is held. The body is buried
the following moming. There are many rituals held over sev-
eral years until the soul is eternally freed from its bond to life.
There are different souls, one associated with blood, one with
bones. The latter is considered the eternal one, who becomes
visible during the night as a shining star.
See also latmul, Yangoru Boiken
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BRIGITTA HAUSER-SCHAUBLIN

e o e

ETHNONYMS: Canaque, Houailou, Kanak, Kanaka

Orientation

Identification.  Ajié is one of the major southern languages
found in New Caledonia. Today, Ajié speakers call them-
selves “Kanak,” which has deep political meaning for them,
because along with the vast majority of the other native peo-
ples in New Caledonia, they are asking for independence
from France. “Canaque” was introduced to the territory by
Polynesian sailors, and in the local context it had a pejorative
meaning. In the early 1970s the native peoples of New Cale-
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donia changed the spelling to “Kanak” and this marked the
birth of a Black-power type of consciousness. If they are suc-
cessful in their quest for independence, their new country will
be named “Kanaky.”

Location.  Ajié is spoken primarily on the east coast of New
Caledonia’s main island, La Grande Terre, from Monéo to
Kouaoua in the Houailou Valley, but it has spread as far as
Poya. Ajié is also spoken or understood by other western and
southern language groups in New Caledonia, particularly
those on the Ajié’s border. Rainfall distribution reflects the
classical opposition between windward and leeward slopes,
and this feature is accentuated by the mountainous character
of the main island. Average local rainfall may exceed 400 cen-
timeters in the east and may be less than 100 centimeters in
the west. Seasonal distribution is marked by maximum rain-
fall during the first three months of the year, although heavy
daily rainfall is rare. The average temperature falls between
22° C and 24° C, with February being the hottest period and
July-August the coolest.

Demography. In 1774, Captain Cook estimated that
there were 60,000 natives on La Grande Terre and other
sources guess that there were another 20,000 in the Loyalty
Islands at that time. Regardless of the actual numbers, it is
clear that every part of the islands was claimed or occupied by
the local population. In 1989 the total population of New
Caledonia was 164,173, of which 73,598 were Kanak. The
Kanaks are the largest ethnic group in the territory (44.8 per-
cent of the total population), followed by the Europeans
(33.6 percent), Wallisians (8.6 percent), Indonesians (3.2
percent), Tahitians (2.9 percent), Vietnamese (1.5 percent),
and Ni-Vanuatu (1 percent). The Ajié are approximately
3,600 or 5 percent of the native population. They can be
found in the commune of Houailou and in the territorial cap-
ital of Noumea.

Linguistic Affiiation. New Caledonian languages belong
to the Eastern Subdivision of the Austronesian languages.
There are thirty-two native languages in New Caledonia, of
which twenty-eight are still spoken. Ajié is one of the nine
major languages of the southern language group. It is from
the same proto-Melanesian root language as all the other lan-
guages in New Caledonia with the exception of Faga Uvea,
which is spoken in the north and south of the island of Ouvea
and has Polynesian origins.

History and Cultural Relations

According to the archaeological record, the earliest ancestors
of the Kanaks came to New Caledonia from southeast Asia
between 6,000 and 5,000 years ago. They brought with them
slash-and-burn agriculture, irrigation techniques, a polished-
stone tool complex, pottery, and double-pontoon sailing
craft. There was also settlement from within Melanesia, espe-
cially from the Solomon Islands and Vanuatu. After 1840
there was regular contact with European and American whal-
ers, merchants, and sandalwood traders in addition to British
and French missionaries. After New Caledonia was annexed
by France in 1853, tribal lands were expropriated for the es-
tablishment of a penal colony, settler colonialism, and nickel
mining. This systematic and radical reduction of Kanak lands
meant that the culturally cohesive and contiguous clan terri-
tories of the past were reduced to a shattered collection of iso-

lated communities. By the end of the nineteenth century,
Kanaks were confined to native reserves and compelled to do
corvée (forced labor) for the settlers and on public works.
After World War I, colonial policy was liberalized, forced
labor was abolished, and the Kanaks were accorded the right
to vote. However, in spite of increased political participation,
the Kanaks continued to be economically marginalized as the
financial gap between the Kanaks and the rest of the New
Caledonian population continued to widen. The early 1970s
was a boom period for New Caledonia because of the rise in
world nickel prices (the territory has one-fourth of the world's
nickel deposits). Urbanization increased as the rural areas
were drained of labor. The collapse of the nickel boom in the
mid-1970s led to unemployment and economic recession.
Kanak youths returned to overcrowded native reserves only to
find that there was little place for them. At this time Kanak
demands for participation in economic and political decision
making increased and the Kanak independence movement
grew. In 1984 the Kanaks boycotted territorial elections, set
up a provisional government, and demanded freedom from
French rule and a “Kanak socialist independence.” A settle-
ment known as the Matignon Accords was negotiated in
1988 between Kanaks, the settlers, and the French govern-
ment. This agreement heralds a ten-year “peace period” dur-
ing which the French government will attempt to redress the
socioeconomic inequalities in the territory, particularly by
promoting development and training programs in Kanak
communities. In 1998, at the end of this ten-year period, New
Caledonians will be asked to choose between independence
and staying within the French republic.

Settlements

Ancient settlements were collections of round men’s and
women's huts, rectangular collective kitchens, oblong meet-
inghouses, and variously shaped ateliers. Each woman had a
hut where she raised her small children. These structures were
built alongside one large dwelling known as bweamwa in Aji€,
which was the symbol of the clan. This large central dwelling,
used by the chief and adult males, was erected on a raised
mound with a central alleyway lined with coconut palms and
tropical pines leading up to it and two smaller alleyways flank-
ing it. The central alleyway served as a collective ceremonial
ground for activities such as public speeches and yam
redistribution while the smaller alleyways were used for more
intimate rituals such as ceremonial exchanges of shell money.
Around inland settlements were yam mounds and irrigated
taro gardens on hillsides. It was this social space of family res-
idences, agricultural lands, water channels, and hunting and
gathering territories that formed the basis for ritual, eco-
nomic, political, and social action in traditional times.

Economy
Subsistence and Commercial Activities. Inland sectle-

ments cultivated several varieties of bananas, yams, and taro
using elaborate irrigation methods. Yams were, and still are,
considered “noble” and were used in ceremonial exchanges in
the past. It was the yam’s annual cycle that established the
rthythm of the Kanak year. Fishing was a regular activity for
settlements by the sea and on riverbanks. In the forest Kanaks
gathered fruit, nuts, and palm-tree buds. Captain Cook intro-
duced pigs and dogs to the islands and other Europeans in-
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troduced a variety of plant and animal species including deer,
which the Ajié now hunt in the forest. Colonization affected
Kanak agriculture dramatically. Lands were confiscated by
settlers, gardens were ravaged by marauding cattle, and irriga-
tion networks were destroyed by miners. The fallow period
was shortened, which led to erosion and a diminished pro-
ductive capacity. Subsistence crops gave way to cash crops
such as coffee, which the Aji¢ began producing as early as
1900 and which remains an important source of income.
Yams are the only crop that has offered some resistance to the
overall regression of Kanak subsistence agriculture. A power-
ful mining and metallurgical industry coexists with agricul-
ture in New Caledonia. In addition, tertiary activities have
expanded quickly in keeping with the territory's highly devel-
oped private and public sectors. One of the major nickel and
cobalt centers on the east coast was opened near the Ajié’s
territory in 1901, and although agriculture, fishing, and for-
estry are still the major employers, mining is a close second,
followed by public service.

Industrial Arts. Kanaks manufactured various tools,
weapons, and ceremonial objects out of serpentine, which
was collected at the base of mountains and in riverbeds by
men. Ceremonial axes were the most important, measuring as
much as 30 centimeters in diameter. These items were pro-
duced for ceremonial exchange in Houailou up until 1908.
Women produced fiber skirts, capes, baskets, mats, and shell
jewelry. There is evidence to support the idea that the women
had their own circuit of exchange.

Trade. Traditionally, each local community was inte-
grated into a larger political and geographical system of alli-
ance and exchange. In addition to ceremonial exchanges,
trade occurred between villages on the coast and those in the
interior mountain chain. Seafood (including fresh, salted,
and smoked fish) was traded in a ritualized fashion for tubers
(taro and yams) and wild plants from the mountains.

Division of Labor. The nuclear and extended families
were the basic production unit with neighbors and allies
being called in to help according to the size of the task. The
division of labor occurred according to gender and age, and
work was organized according to a ritual, seasonal calendar
overseen by clan elders. Both men and women hunted sea-
food individually and collectively using spears, fishing lines,
and nets. Men hunted what little game there was—birds,
bats, and rats—with spears, built huts and boats, and looked
after yam production, irrigation works, and heavy agricultural
duties. The women collected wood and water, looked after
children, and did the repetitive agricultural chores such as
weeding. Men worked with stone and wood, constructing
tools and weapons, and women worked with clay and plant fi-
bers, making pots, mats, baskets, and fiber skirts. Today, fam-
ilies continue to cooperate in agriculture.

Land Tenure. In traditional times Kanaks maintained in-
dividual rights to land. They were of four types:

(1) First occupation rights—1land belonged to the family that
first cleared and occupied the land.

(2) Inheritance rights—a man inherited land from his father
and through his father the right to cultivate land in any of the
successive sites occupied by his paternal ancestors. Succes-
sion was usually masculine. However, if a woman was the last
in her line, she inherited access to her family’s land until her

son (who then took the name of his maternal grandfather)
was old enough to inherit it.

(3) Acquired rights-—through marriage a man established a
relationship with his brothers-in-law who could then give him
some of their land. A man could also give land to his allies if
he was unable to give a sister or daughter in marriage
exchange.

(4) Ceded rights—even though the first cultivators of the soil
always had rights over that land, they could welcome new-
comers or harbor refugees on that land and give them the
right to settle there on a temporary or permanent basis.
Land claims have been a central issue in the independence
struggle and the French government has set up a series of
land development agencies to deal with the problem but the
population pressure in the Kanak reserves continues to
mount. Although the Ajié are approximately 80 percent of
the population in the commune of Houailou, the native re-
serves cover only 20 percent of the land.

Kinship

Kin Groups and Descent. The nuclear family was the
basic unit of Kanak society. The family was incorporated into
an extended family (usually three generations deep), lineage,
and clan that did not represent territorial groups but rather
successively larger patrilineal units sharing the same rites and
symbols and the same marriage customs. Extended families
were assembled into wider groups of affiliation by reference to
a common place (homestead mound) of origin. Genealogy
was spatially manifested by routes marked by a succession of
occupied sites or mounds, and within each clan the lineages
were positioned hierarchically according to the antiquity of
their first residence in the genealogical itinerary. During the
colonial period, clans were arbitrarily associated with a terri-
tory so that previously social groupings became geographic
groupings on reserves.

Kinship Terminology. On La Grande Terre there were at
least two distinct kinship systems. In the first system, in
Hienghéne, Balade, Pouebo, and Voh, all sisters and female
cross and parallel cousins were called by the same term. The
unique attribute of this system was its asymmetry, as a father’s
sister’s husband was called maternal uncle even though his
wife (father’s sister) was called mother. In the second system,
a distinction was made between consanguines and affines,
that is, between sisters and female cross and parallel cousins.

Marriage and Family
Marriage. Each man and woman had a series of obligatory

and optional social actions in terms of residence and mar-
riage. Marriage traditionally was exogamous, patrilineal, and
between cross cousins. However, the system was flexible. Dis-
tant cousins married and sometimes it was sufficient just to
be symbolic cross cousins. Residence was usually virilocal;
however, uxorilocal residence was always an option. Mar-
riages were negotiated by families of similar rank through a se-
ries of ceremonial exchanges, and although there are “love”
marriages occurring today, many young people, particularly
those of chiefly rank, still have arranged marriages. Polygamy
was sometimes practiced, but because of the influence of
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Christianity monogamy is now the rule and divorce is not
common, although couples sometimes separate and take up
common-law relationships with other parters.

Domestic Unit. The nuclear family is the basic social unit.
Children move around frequently among relatives and it is
not uncommon for a childless family to receive children to
raise as their own. Older parents will live with one of their
children.

Inheritance. Under the current system reserve land is inal-
ienable and is owned collectively, and therefore one inherits
the right of access to land in the reserve rather than the land
itself. Homes and movable property are inherited by the
spouse and children.

Socialization. Children are raised by both parents, sib-
lings, and other relatives. Children are taught to respect clan
elders and it is the elders who will collectively discipline a
wayward youth. Boys are brought up through a series of initia-
tion rites and girls receive instruction during menstrual

seclusion.

Sociopolitical Organization

New Caledonia is an overseas territory of France and it is
ruled through the office of the high commissioner. The terri-
tory has some autonomy over regional matters, but France
controls all areas of education, defense, law and order, justice,
etc. Today, everyone in New Caledonia is considered a
French citizen.

Social Organization. The traditional social structure was
closely related to a set of spatial reference points such as
homestead mounds, inhabited places, and various other nat-
ural features, all of which were carefully inventoried and de-
limited the rights of the human population over its lands and
waters. Those people descended from the first homestead
mounds occupied by the clan were considered clan elders and
they were consulted on all moral issues (e.g., land disputes)
and matrimonial matters. Ceremonial exchanges reinforced
families’ social and political identity vis-a-vis one another.
For example, maternal and paternal kin-group relations were
defined by the ceremonial exchanges surrounding birth, mar-
riage, and death.

Political Organiration. Heads of lineages were seen as the
guardians of the social and symbolic relations that united
families into communal and regional political alliances.
These “chiefs” were also focal points in a redistribution net-
work. They received a part of the first yam harvest and a cer-
tain portion of all the land animals and fish caught. Some
have seen these offerings as a type of tribute but in fact the
chief quickly redistributed these offerings and sometimes
even supplemented the redistribution with food from his own
garden. Chiefs were reduced by colonial civil service into
labor-recruitment officers and tax-collection agents. The ter-
titory is now divided into thirty-two districts known as com-
munes and organized into three provinces that send elected
officials to a territorial congress. A large number of tradi-
tional chiefs have entered the modem political arena.

Social Control. The structural model for Kanak society
was the family where the junior family members were under
the authority of the senior members. Similarly, junior lineages
traditionally owed “service” to elder ones and conversely the

elders had responsibilities toward the cadet lineages, just as
adults were responsible for the well-being of the children who
owed them obedience.

Conflict. Prior to French occupation, Kanak men engaged
in clan warfare. The Kanaks also strongly resisted French oc-
cupation, killing settlers and missionaries. The largest rebel-
lion against French presence took place in 1878 when the
Kanaks almost regained control of their islands. In the twen-
tieth century, the clash of Kanak nationalism against the
mass of entrenched settlers has catapulted the territory into
world headlines.

Religion and Expressive Culture

Religious Beliefs. The majority of Aji¢ were converted to
Christianity in the early 1900s by the famous French Protes-
tant missionary and ethnologist, Maurice Leenhardt, who
built his church and school in the heart of Aji€ territory. Prior
to that, the Aji€ had a number of important totems such as
the shark, the caterpillar, the lizard, and thunder. In the tradi-
tional religion the gods inhabited all important geographical
features of the Kanak landscape—mountain summits, river
sources, grottos, etc. Each clan had its own gods that had
given birth to the clan ancestors or with whom the clan an-
cestors had formed alliances. It was these gods who gave
power to human rituals and symbols. Gods were worshipped
on clan altars, and each time a clan changed location the clan
gods were moved to the new site. Spirits of the dead also were
believed to roam the Kanak landscape and to be dangerous to

human activities.

Religious Practitioners. Each clan had a special magic
knowledge that they specialized in. Within the clan there
were also specialists who dealt with specific magic and rituals
such as preparing the gardens for planting or the warriors for
battle. Sorcery existed but it was not practiced by specialists;
rather, it was available to all who cared to use it since it was
occult power and not the person that was the source of the ill

Ceremonies. The most elaborate ceremony was the pilou
pilou, which could take three to four years of preparation and
last several weeks. It was the culmination of Kanak social life,
expressing the vitality of the host clan and its alliances
through orations, collective feasting, dancing, and a distribu-
tion of ceremonial objects and food.

Arts. Petroglyphs have been found in New Caledonia;
however, their origins remain uncertain. Kanak sculpture was
primarily part of the architecture of the large central dwelling:
carved support posts, ridgeposts, and doorways. Elaborate ar-
rowheads were the main art form and representation of the
clan ancestors was the principal theme. The male artists were
specialists and recognized as such. The reputation of a well-
known artist would continue after his death. Kanaks also pos-
sessed a rich oral tradition of historical tales, myths, humor-
ous and moral stories, poetry, and proverbs. Kanak music
consisted of songs and percussion music. Dances were often
narrative, a choreographed version of a traditional activity
such as fishing or yam production. Men and women both par-
ticipated in the collective dances that accompanied all cere-
monial events and were part of the preparations for battle.

Medicine. Illness was associated with a totem: for exam-
ple, weight loss with the lizard, hysteria with the caterpillar,
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swelling with the shark, anemia with the rat. Each illness
could be cured by a specific herb that would be chewed or
chopped and then sucked on. The herb acted on the totem,
not the illness. Plants from the forest, fish and plants from
the sea, and some taro species were also used for medicinal
purposes in poultices, infusions, etc.

Death and Afterlife. The spirits of the dead inhabited an
underworld and could surface at times. In order to ensure
that they did not take up residence in their former bodies, the
Kanaks bound corpses in fetal positions. Mothers were buried
with a wooden stick so that they would think that they had a
child in their arms and would not come looking for their off-
spring. Geographical features that were traditionally believed
to be the gateways to the underworld remain known and re-
spected and are still the object of offerings and prayer. This
practice is part of the Aji€’s unique bond with the land.

See also Loyalty Islands
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DONNA WINSLOW

Ambae

ETHNONYMS: a Bai, Angai Tagaro, Aoba, Butona, Leper’s Is-
land, Lombaha, Longana, Nduindui, Oba, Omba, Opa,
Waluriki

Orientation
Identification. Ambae is an island that has had many

names. The earliest European who wrote on the region
adopted the explorer Bougainville’s designation of the island
as lle de Lepreux or Leper’s Isle; after 1880, most European
writers used one of five variant spellings of Aoba, usually pro-
nounced Omba. People on the island insist that Aoba is a

name of nonindigenous origin, possibly a European misap-
propriation of the local word for “seabird.” In 1980, near the

time of Vanuatu's Independence, the Aoba Council of
Chiefs officially renamed the island Ambae. Acrimonious de-
bate between customary chiefs and Western-educated young
leaders preceded the council’s decision to give the island a
new name. On Ambae, as in many parts of Vanuatu, knowl-
edge of a place’s “true” name is a vital aspect of establishing
control over the place itself.

Location. Ambae is situated in northern Vanuatu between
167°40’ and 167°46’ E and between 15°13’ and 15°24’S. It
has a total land area of 399 square kilometers and is one of
the largest islands in northern Vanuatu. Its volcano (which is
dormant rather than extinct) has a central caldera that rises
to 1,300 meters with cloud cover above 450 meters. Erup-
tions have occurred in small craters along the NE-SW spine
of the island. The most recent spilled down the northeast
coast in the early 1900s. There are no permanent rivers on
Ambae but lack of water seldom is a problem, even during the
dry season from April to October: parts of the island receive
up to 400 centimeters of rainfall per year. Dark volcanic loam
carpets much of the island, and in most years Ambaeans
enjoy a rich harvest of root crops, green vegetables, fruit, and
nuts. Two shoulders of the central mountain separate the
eastern and western sides of the island. The mountainous ter-
rain makes foot travel between East and West Ambae diffi-
cult, and there is little trade or intermarriage between people
living on the two sides of the island.

Demography. In 1885, a British colonial official esti-
mated the population of Ambae to be between 10,000 and
12,000; however, a 1919 census recorded only 4,000 people
living on the island. According to the last official census in
1979, the island’s population of 7,754 resides in 306 separate
localities. The two halves of the island have roughly equal
numbers of inhabitants, but two-thirds of the population of
West Ambae live in Nduindui, a densely settled area of 18.2
square kilometers over which households are more or less
evenly distributed. Throughout the rest of the island, clus-
tered households form hamlets. Typically, these include three
or four nuclear families. For example, in Longana in 1982,
hamlet size averaged 16 people. Occasional hamlet clusters,
such as develop around a church, may have populations that
approach 100. Hamlets are scattered along the coast and in
the hills, up to a maximum of about 3 kilometers inland.

Linguistic Affiliation. There are two languages spoken on
the island, Nduindui (West Ambae) and Northeast Aoban
(East Ambae). Both are multidialectal: on the eastern por-
tion of the island alone, linguists have found over fifteen dia-
lects. People from East and West Ambae understand each
other's native language only with difficulty and usually com-
municate with each other in Bislama, the lingua franca of
Vanuatu.

History and Cultural Relations

On 23 May 1768, Louis de Bougainville became the first Eu-
ropean to lead a landing party to the rocky shores of Ambae.
He was dispatched back to his vessels with a volley of stones
and arrows. Almost a century elapsed before other Europeans
visited the island and, from first contact until independence
in 1980, whites in the archipelago stereotyped Ambaecans as
intractable and sometimes violent. Conversion to Christian-
ity reached a peak in the 1930s. Most West Ambaeans joined
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the Church of Christ, a denomination that encouraged copra
production but prohibited rank taking, kava drinking, and
traditional forms of marriage and burial. Christianity and
cash cropping coexist with customary practices in East
Ambae, where Anglicans tolerant of many elements of the in-
digenous culture gained a majority of converts.

Settlements

Prior to the 1930s, most settlements in East Ambae were in
the hills where residents were nearer their gardens and safer
from attack than on the coast. In times of warfare, some set-
tlements were fortified with log palisades. Each married
woman, including cowives, had her own house in which she
slept with her daughters and young sons. Older boys and
adult men slept in the men’'s clubhouse na gamal. Christian-
ity changed the structure of hamlets and encouraged reloca-
tion to the coast. Churches became spatial and social centers
of hamlets. Women’s houses became family homes in which
husbands and sons might also sleep. Most na gamals ceased
to be forbidden to women. But men’s activities still take place
in and around the na gamal, the largest traditional building in
a hamlet. About two-thirds of the houses still have thatched
roofs and bamboo walls. The need to rebuild makes hamlet
mobility possible. Moves often reflect concerns with land ten-
ure, although ill health attributed to magic and sorcery also
can be an important reason for leaving a particular place. Ce-
ment and corrugated iron are increasingly used in house con-
struction, which is reducing hamlet mobility. Rural water de-
velopment projects have constructed village cisterns to catch
rainwater; these also encourage permanent settlement. Two
towns are beginning to develop on the island, one at the old
Anglican mission station on Lolowai Bay at the eastern tip of
the island, the other at Nduindui in West Ambae. Dirt roads
link these settlements with grass airstrips at Longana,
Walaha, and Red Cliff and with many outlying hamlets. A
handful of resident white traders lived on the island in the
early to mid-1900s. The last such trader/planter left prior to
independence.

Economy

Subsistence and Commercial Activities. Swidden horti-
culture provides Ambaeans with subsistence crops. Gardens
are maintained under a seven-year fallow cycle. Yams, taro,
and bananas are the staple crops. Sweet potatoes, manioc,
and island cabbages are also important. A variety of other in-
digenous and exotic fruits and vegetables supplement these
crops. Kava (Piper methysticum) is grown in quantity for its
roots. These are ground to produce an infusion that men
drink to produce a state of relaxation. Men and women use
kava medicinally. Some hunting of birds, fruit bats, and feral
pigs takes place. Fishing plays a minor role in subsistence
as fish poisoning is feared to be common among pred-
atory fish species and smaller reef-feeding fish. Development
projects have introduced some commercial deep-water hand
lining for snappers. There is some cash cropping of cocoa.
Coconuts, however, have been the major cash crop since the
1930s. The practice of planting coconut palms in gardens has
taken much of the arable land out of the swidden cycle.
Households make copra in small smoke driers. Production
time is approximately nine person-days per ton and yields are
about two tons per hectare annually. In 1978, per capita in-

come from copra was $387 in the Longana district. Differen-
tial control of coconut plantation land has led to consider-
able income inequality.

Industrial Arts. Ambaeans once built sailing canoes with
mat sails. Today, men continue to make kava bowls, ceremo-
nial war clubs, and a few items of regalia for use in graded so-
ciety (hungwe) activities. Women weave pandanus mats in a
variety of lengths, widths, and degrees of fineness. Imported
dyes have largely replaced indigenous vegetable dyes, but tur-
meric is still used to color mat fringes.

Trade. Trade in pigs occurs between Pentecost and East
Ambae. In the past, there were trade links between East
Ambae and Ambrym. West Ambaeans traded widely
throughout the northern islands.

Division of Labor.  The household is the basic unit of pro-
duction in subsistence gardening and cash cropping coco-
nuts. Men fish and hunt, whereas women weave mats. Child
care is a cooperative effort on the part of mothers, fathers,
and siblings, with mothers being the primary care givers for
infants. Male hamlet residents generally work together in
house building.

Land Tenure. In West Ambae, there are concepts of vil-
lage and patrilineage land, but in both parts of the island in-
dividuals rather than kinship groups are now the primary
landholding units. Coresident brothers, however, often own
and use land together. In the past, leaders were able to ac-
quire their followers’ land through intimidation as well as
through customary exchange payments. Land use is impor-
tant in establishing land rights, but residential and garden use
are not sufficient in themselves to determine ownership. Usu-
fruct rights are available to any adult. Ownership, with rights
of disposal and the right to plant coconut palms, is acquired
primarily through contributions to funerary feasts (bongi)
and occasionally through cash purchase. Landowners are pri-
marily male but women can and do own land in both East and
West Ambae. A few landholders in East Ambae have been
able to acquire plantation landholdings that are much larger
than the 2.5-hectare average through inheritance, purchase,
and contributions made at bongi ceremonies of poorer fami-
lies. Inequality of landholding in Longana is such that in the
late 1970s, 24 percent of the population controlled more
than 70 percent of available plantation land. Conflict over
land is frequent and is often provoked by planting coconuts
or undertaking other income-producing activities.

Kinship

Kin Groups and Descent. Everyone in East Ambae be-
longs to an exogamous matrilineal moiety (“Tagaro” or
“Mwerambuto”). Children also acquire their mother’s clan
membership, but clans are neither corporate nor very impor-
tant in social organization. Moiety affiliation is crucial in de-
fining roles on ceremonial occasions. In West Ambae, there is
a legend that people lost their knowledge of matrilineal moi-
ety and clan membership in a great flood. Today they have a
cognatic kinship system.

Kinship Terminology. Both East and West Ambae use a
Crow-type cousin terminology. Mother's brother and father’s
sister are more strongly marked in the East.
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Marriage and Family

. Before conversion, men of high rank on both
sides of the island often practiced polygyny. Such men as-
pired to have ten wives. One would be a member of his own
moiety with whom he could not have sexual intercourse.
Child betrothal also was common. Churches discouraged
both polygyny and arranged marriage. Today young people
have considerable freedom to choose a marriage partner, so
long as (in East Ambae) moiety exogamy is followed. Bride-
wealth exchanges customarily involved tusked pigs and mats.
Nowadays, cloth, household goods and/or money are in-
cluded. Postmarital residence tends to be virilocal. All mis-
sions on the island discourage or prohibit divorce, and legal
separation of marriage partners is very rare.

Domestic Unit. The household composed of the nuclear
family is now the basic domestic unit. Prior to conversion to
Christianity, settlement patterns were such that the domestic
unit was the extended family.

Inheritance. In West Ambae, land inheritance is patrilin-
eal. In East Ambae, land inheritance is said traditionally to
have been bilateral, but the pattern of funerary obligations
suggest the priority of matrilineal land transmission. Chil-
dren must make funerary gifts to the father's matrilineal kin
to secure ownership of his land. Matrilineal heirs need make
no such payment. Land inheritance is often contentious.

Socialization. Parents share duties as primary caretakers,
and grandparents, father’s sisters, and the mother’s brothers
also play important roles in socialization. Children learn pri-
marily through imitation rather than verbal instruction. Both
wives and children may be subject to beatings, although legal
sanctions may be imposed in cases of severe physical abuse. A
national system of education has replaced many (but not all)
church schools. Most children can walk to school through
grade six. Boarding schools on the island provide education
through high school.

Sociopolitical Organization

Social Organization.  Locality, politics, and, to a lesser ex-
tent, kinship determine group membership. Moieties and
clans are dispersed and noncorporate; affiliation in kinship
groups larger than the extended family assumes most impor-
tance in the context of the mat displays and exchanges that
accompany marriages and funerary feasts. In everyday life, the
hamlet is the basic unit of cooperation. Hamlets join together
into long-standing, largely endogamous alliance networks
formed on the basis of affiliation with Christian denomina-
tions. Alliance networks, in turn, are subdivisions of named
territorial units. There are ten such “districts” on Ambae,
each of which claims a measure of cultural and linguistic dis-
tinctness. Residents of each district share an identity based
on a sense of place and common culture. Districts are the
electoral unit used to determine membership in the state-
sponsored island government.

Political Organization. Big men on East Ambae are men
of rank, titleholders in an elaborate social hierarchy consist-
ing of grades scaled in terms of relative prestige. Prestige in
the graded society or hungwe is allocated to individuals on
the basis of their ability to accumulate and dispose of boars
with tusks in particular stages of development. The man of

highest rank in the community often serves as its designated
leader on ceremonial occasions. Within groups of allied ham-
lets, high-ranking men compete with each other for authority,
prestige, and privilege. The alliance network is the largest po-
litical unit on East Ambae within which a leader can exercise
authority on a regular basis. Similarly, on West Ambae, ham-
lets and groups of allied hamlets are the most important polit-
ical divisions but there the church rather than the rank asso-
ciation controls processes of recruitment to positions of
political authority.

Social Control. High-ranking chiefs on Ambae at the turn
of the century possessed the legitimate right to order an of-
fender’s execution. When the Anglo-French Condominium
of the New Hebrides “pacified” the island in the 1930s, chiefs
lost the power of life or death over their followers; however,
the central government exercised little control over the inter-
nal political and legal affairs of the island throughout the co-
lonial era. Today, Ambae remains largely autonomous in con-
ducting its legal affairs. Ambaeans process most disputes and
a broad range of offenses in village and district courts. These
courts use written legal codes that local people themselves de-
vised. The courts impose fines that offenders pay in cash orin
traditional valuables, specifically pigs and pandanus mats.

Conflict. The introduction of firearms almost certainly in-
creased levels of violence on the island, although the true ex-
tent of conflict before contact is hard to judge with accuracy.
However, all sources—European and indigenous alike—
agree that 1870 to 1930 on East Ambae was an era of en-
demic raiding, “days of never-ending revenge,” in which the
political reputation of chiefs depended as much on their
prowess in warfare as on their abilities in the graded society.

Religion and Expressive Culture

Religious Beliefs. Except for two people, everyone on the
island identified themselves as a Christian on the 1979 cen-
sus. Within living memory, however, most people believed in
a high god—Tagaro Lawo (or Tagivui)—who made the
earth, and in two culture heros—Tagaro Biti and Mweram-
buto—who created humans and many elements of customary

culture.

Religious Practitioners. The main practitioners who deal
in magic and the supernatural are diviners, clairvoyants (who
find lost objects), and weather magicians. Other practitioners
are specialists in customary medicine, which is still widely
practiced. People sometimes accuse each other of sorcery, a
serious breach of local law.

Ceremonies. Major ceremonial occasions include rank
takings, betrothals, weddings, funerals, Christmas, Easter,
and saints’ days honoring the patron saints of local churches.
Kava, drumming, singing, and traditional dancing are impor-
tant elements of many ceremonies, especially on the eastern

half of the island.

Arts. Unlike the people of Ambrym and Malekula, Am-
baeans are not well known in Vanuatu as carvers and artisans.
The artists in an Ambaean community are the community’s
best singers, dancers, storytellers, speech makers, weavers of
pandanus mats, and makers of a highly regarded feast food
(generically called laplap in Bislama) made of grated root
crops steamed in an earth oven and decorated with coconut
cream.
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Medicine. In the people's view, traditional and Western
medicine complement each other. Despite the existence of a
small hospital on each end of the island, well-respected spe-
cialists in traditional “leaf medicine” still exist on Ambae. Pa-
tients usually pay for the spells and herbal compounds these
experts provide with pandanus mats and pigs rather than
money.

Death and Afterlife. A dead person’s closest relatives
hold a series of funerary feasts in his or her honor. They ar-
range small feasts every ten days until the hundredth day of
mourning, when a major feast is held. During this time, the
spirit of the deceased is believed to linger near his or her com-
munity. A final feast is held 1,000 days after a death. This
feast signals the end of mourning and the complete separa-
tion of the spirit of the dead person from the world of the liv-
ing. According to custom, spirits then go to the crater lakes
on the top of the Ambae volcano. There they join their ances-
tors in a shadow world similar to the world of living people.
See also Pentecost
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Anuta

ETHNONYMS: Cherry Island, Nukumairaro

Orientation

Identification. Anuta is a volcanic island in the eastern
Solomon Islands. Its inhabitants are physically, linguistically,
and culturally Polynesian. The island’'s European name was

bestowed in honor of a Mr. Cherry, who first sighted it from
the HMS Pandora in 1791 while searching for the Bounty
mutineers. Nukumairaro, meaning “land from below,” is said
to be an archaic name deriving from the fact that Anuta is
“below” (i.e., to the east of) Tikopia, its nearest populated
neighbor, about 112 kilometers distant.

Location.  Anuta is at approximately 169°50" E and 11°40’
S. It is a small volcanic island, roughly circular, and three-
quarters of a kilometer in diameter. Its southern portion is
coastal flat; the northern part is covered by a hill, rising to a
maximum altitude of 78 meters. The climate is tropical and
may be divided into two seasons. The trade-wind season
(tonga) lasts from mid-April to mid-October. It is relatively
cool and dry, although the sky is frequently overcast, and a
brisk wind blows constantly from the southeast quadrant.
Weather during the monsoon season, or raki—mid-October
through mid-April—is more variable. Periods of hot sun al-
ternate with drenching rains. Winds may be calm for days at a
time, but during this season Anutans also experience occa-
sional devastating hurricanes.

Demography. The population at the time of European
contact is unknown. In the early twentieth century, the popu-
lation numbered between 100 and 150 people. In March
1972 there were 162 people living on Anuta and 42 Anutans
residing overseas, mostly on Tikopia and in the central Solo-
mons. People return and depart with every ship. However, if
one takes the resident population to be 160, population den-
sity is on the order of 1,000 persons per square kilometer,
making Anuta one of the most densely populated islands in
the Pacific. Between 1972 and 1988, the resident population
rose to more than 200 people, with another 50 or so living
overseas.

Linguistic Affiliation. Linguists have classified Anutan
(Anu) as a Nuclear Polynesian language, within the vast
group of Austronesian languages. However, in contrast with
the languages of other western Polynesian “outliers,” Anu in-
cludes many words of Tongic origin. The extent to which this
is due to direct Tongan contact as opposed to indirect bor-
rowing via East Uvea is a matter for debate.

History and Cultural Relations

Archaeological remains show Anuta to have been inhabited
by humans for almost 3,000 years. According to Anutan oral
traditions, however, the island’s present population arrived
much more recently—about 300 to 350 years ago—from
Tonga and Uvea (most likely East Uvea or Wallis Island).
The first chief was the Tongan leader known as Pu Kaurave.
The Uvean leader was named Pu Taupare. When Pu Kau-
rave's son, Ruokimata, left no heir, the chieftainship passed
to the Uvean line. Later there were immigrants from Samoa
and Rotuma, as well as extensive contact and exchange with
Tikopia. Visitors from Tuvalu (formerly the Ellice Islands)
and Taumako in the Santa Cruz group made little lasting
impact.

Settlements

Dwellings are distributed in a somewhat ragged line along the
island’s southemn shoreline. The closest the Anutans have to
a term for “village” is noporanga, which literally means “dwell-
ing place.” Villages are not demarcated by any physical
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boundary. Anuta has two distinct naming systems for the vil-
lages. Initially there were two noporanga: Mua or “Front” to
the east, and Muri or “Back” to the west. The first church
house was constructed to the west of Muri, and a number of
houses were subsequently erected near the church. These
houses took on the church’s name, St. John, and came to be
designated as a third noporanga. According to the newer sys-
tem, Mua and Muri are grouped together under the name Ro-
toapi and contrasted with houses to the west, known as Va-
tiana in this system. Houses have a rectangular floor plan and
are built low to the ground, with steep roofs. Frames are made
from coconut and other durable woods; the walls are
thatched with sago leaves and roofs with coconut fronds.
Doors are less than a meter high, so that entry and exit is by
crawling on hands and knees.

Economy

Subsistence and Commercial Activities. The economy
empbhasizes subsistence agriculture and fishing. Major crops
include manioc, Colocasia and Cyrtosperma taro, coconuts,
papayas, bananas, and tobacco. Less important foodstuffs in-
clude sweet potatoes, yams, pumpkins, watermelons, and a
host of minor crops. Tools include digging sticks, poles for
harvesting fruits and nuts, and (in postcontact times) steel
bush knives. Anuta’s intensive agricultural system involves
crop rotation, terracing, weeding, and mulching. Fishing is
done on the fringing reef, with nets and spears, and on the
open sea, mostly with hook and line. Ocean fishing is usually
done from a canoe. Techniques include bottom fishing over
an inshore reef, trolling, and night fishing for flying fish with
a light and long-handled net. Shellfish are sometimes col-
lected and birds hunted. Chickens are raised and occasionally

eaten.

Industrial Arts. Anuta has no full-time specialists. How-
ever, some specially skilled people devote inordinate amounts
of time to canoe building, house construction, carving bowls,
bailers, and paddles, and plaiting mats and baskets.

Trade. As of the early 1970s, there was no trade store on
the island. Therefore, trade was confined to passing ships ot
was conducted by relatives visiting other isiands—especially
Guadalcanal, site of the Solomon Islands’ capital. In addi-
tion, regular exchange with Tikopia—the nearest populated
island—has occurred for many generations.

Division of Labor. Men do most of the fishing, including
all fishing on the open sea. Both men and women garden and
cook food, with women putting somewhat more time than
men into these activities. Carpentry is performed by men.
Mat making is almost entirely a female occupation.

Land Tenure. Land is owned and worked collectively by
the elementary domestic unit, known as the patongia. This
consists ideally of a group of brothers, their wives and chil-
dren, their sons’ wives and children, and assorted adoptees. If
members of a domestic unit cannot get along, they divide
their land and become separate units. Most crops are under
the jurisdiction of the domestic unit on whose land they are
growing. A few, like coconuts and papayas, however, are re-
garded as collective property of the community regardless of
where they are found. In addition, chiefs may overrule domes-
tic units' decisions regarding what, when, where, and how to
plant, cultivate, and harvest.

Kinship

Kin Groups and Descent.  Anuta has three types of corpo-
rate groups. In increasing order of inclusiveness, these are the
patongia, kainanga (clans), and kanopenua. Members are re-
cruited to these units on the basis of patrilineal descent and
aropa, or positive feelings as expressed through economic
support and cooperation. The patongia is the elementary do-
mestic unit (see above). There are four kainanga, each of
which consists of a group of patongia that trace descent
through a line of males to a founder about nine generations
ago. The kanopenua is the entire population, including all
persons born to Anutan fathers and any long-term visitors
who have been incorporated into one of the patongia. The
term pare, or “house,” may denote a patongia or a group of re-
lated patongia. Kano a paito can be synonymous with pare, or
it may refer to a “kindred.” If unqualified, kano a paito refers
to paternal kin; the maternal kindred is te kano a paito i te paai
o te papine, “the kindred on the woman’s side.”

Kinship Terminology. Anutans use an Iroquois-type sys-
tem of nomenclature for kin in the parent’s generation.
Hawaiian-type cousin terms are used. The system emphasizes .
generation rather than relative seniority.

Marriage and Family

Marriage. Genealogies show a few particularly important
chiefs to have practiced polygyny. Otherwise, monogamy has
been the universal practice. Divorce has always been a rare
occurrence, and since missionization it has been entirely pro-
hibited. One must marry outside of one’s domestic unit, and
sibling marriage is forbidden. Otherwise, there are no abso-
lute prohibitions. Normally one marries cousins, and the
more distant the connection, the more appropriate the mar-
riage. A married woman joins her husband’s domestic unit
and moves into his household.

Domestic Unit. The domestic unit, or patongia, approxi-
mates a patrilateral extended family. A married couple and
their children may live in a separate house, but members of
the same patongia share ownership of garden land, crops,
buildings, canoes, and all other forms of property. They har-
vest and prepare food collectively, and normally they eat to-
gether as a single unit.

Inheritance. Since property is owned collectively by the
domestic unit, how to dispose of it upon a person’s death is
rarely an issue. Occasionally, garden land is transferred upon
marriage from a woman's natal unit to that of her husband;
and at the time of a funeral, it may be transferred to the unit
of the deceased’s mother’s brother. Should a patongia die
out, its property may pass to units of the leader’s close collat-
eral kin or units with whom the extinct patongia has been in a
close cooperative relationship.

Socialization. Children are cared for by all adults and
older siblings in the domestic unit. In addition, adoption is
common and children spend much of their time with mem-
bers of their adoptive patongia. Training emphasizes respect
for rank and for property belonging to other domestic units.
Children may be scolded and restrained from getting into
trouble, but physical punishment is unusual and rarely severe.
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Sociopolitical Organization

Social Organization. Anuta is a small-scale Polynesian
chiefdom. Anutan society is hierarchically organized on the
basis of age, sex, and proximity to a chiefly line. In addition,
Anutans admire strength, intelligence, and skill at naviga-
tion, storytelling, carpentry, gardening, and other crafts. This
provides a degree of social mobility in a system that otherwise
seems rigidly stratified on the basis of genealogical criteria.

Political Organization. Anuta is divided into four ranked
“clans” (kainanga). The two senior kainanga are led by chiefs
(ariki); the remaining two are not. The senior chief is known
as Te Ariki i Mua (“The Chief in Front”) or Tui Anuta; the
junior chief is Te Ariki i Muri (“The Chief in Back”) or Tui
Kainanga. The two ariki trace their ancestry to a pair of
chiefly brothers who lived about nine generations ago. A
chief is normally succeeded by his eldest son. In the 1890s,
Anuta was incorporated into the British Solomon Islands
Protectorate. In 1978 the Solomon Islands became an inde-
pendent nation and claimed sovereignty over Anuta as well as
neighboring islands. The national and provincial govern-
ments provide some shipping, medical care, and schooling.
Anutans, however, continue to assert local autonomy by re-
fusing to pay taxes, run for government office, or vote in
elections.

Social Control. Under normal circumstances, social
control is maintained by the high value placed on traditional
custom and an appreciation of the importance of such cus-
tom. In addition, it is encouraged by a belief that disrespect or
disobedience directed toward a person of superior rank is cer-
tain to produce disease or other misfortune. In extreme cases,
a chief has the authority to have an offender flogged or exiled
to the ocean. At present, government or church authorities
might also be called upon to intercede. This action is un-
usual, however, because it compromises local sovereignty.

Conflict. Anutans relate several tales of visitors from other
islands being killed or driven off. Internal conflicts have
arisen over control of the chieftainship and access to garden
land during times of famine. In recent years, external political
and economic pressures have led to development of factions
and ongoing conflict.

Religion and Expressive Culture

Religious Beliefs. Precontact Anutan religion involved a
form of ancestor worship. For most of this century, the island
has been Christian. Since about 1916, the entire population
has been affiliated with the Anglican church. Still, belief in
the power of ancestral spirits and the presence of malicious
ghosts continues. The major pagan deities were ghosts of de-
ceased chiefs. Other ancestors were sometimes asked for help
with household problems. Spirits who had never been human
(tupua penua, or “spirits of the land™) were powerful and dan-
gerous, although at times they might help people who had
shown them respect. Ordinary ghosts (atua), on the other
hand, were normally malicious and rarely helped the living.
Anutans continue to believe in pagan spirits. By far the most
important spiritual being, however, is now the Christian God,
followed by assorted saints.

Religious Practiioners. Traditionally, chiefs also were
high priests. Assisted by “ritual elders” known as mataapure,

they performed sacred kava rites to keep the gods favorably
disposed. Spirit mediums, called vakaatua, facilitated two-
way communication with the spirit world. In contrast with
chiefly status, there were no genealogical requirements for
spirit mediumship. Since missionization, the community’s re-
ligious leader has been a trained catechist. This person is ap-
pointed by the chiefs in consultation with a council of advi-
sors (nga maru), on the basis of character, oratorical skill, and
scriptural knowledge. The catechist, in turn, appoints a num-
ber of assistants to aid in performance of services. The Com-
panions of the Brotherhood of Melanesia and the Mothers’
Union are voluntary associations established to assist in the
conduct of church business.

Ceremonies. Life-crisis rites surrounding birth, marriage,
and death continue to be practiced. Other major ceremonies
are performed when a young child eats his first fish and when
he is taken to the hilltop for the first time. These ceremonies
occur when the child is about a year of age. Sometime prior to
adolescence, a major ceremony is held to honor the first boy
and the first gitl in each “house.” Male initiation, at the time
of puberty, involves ritual circumcision. Christian celebra-
tions of Christmas, Easter, a number of saints’ days, baptism,
and confirmation have been added to the ceremonial

calendar.

Arts. Visual arts include tattooing and designs carved into
canoes, clubs, and dance paddles. Performing arts include
storytelling, song, and dance. Traditionally, the only musical
instruments were sounding boards and human voice and

body. Today, these are augmented by a few guitars and
ukuleles.

Medicine. Most illnesses are attributed to the activity of
spirits or taboo violation. Effective treatment requires confes-
sion of the misdeed and forgiveness by the offended party, ac-
companied by prayer. Some Western medicines are available
via the Solomon Islands government.

Death and Afterlife. When someone dies, the popula-
tion divides into several groups to wail funeral dirges
(puatanga) in the house of the deceased. This is followed by
an exchange of goods between the deceased’s closest kin
and every other household. A funeral service is held in
church, and the corpse is buried by the deceased’s mother's
brother or members of the mother’s brother’s “house.”
Anutans take Christian ideas about the afterlife quite liter-
ally, believing that one goes to Hell or Heaven depending on
one’s moral virtue while alive.
See also Santa Cruz, Tikopia, Tonga, Tuvalu, Uvea
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Aranda

ETHNONYMS: Arrernte, Arunta

Orientation

Identification. Aranda refers first of all to a language
group. There have been at least eleven dialects in this group,
each spoken by a different cultural bloc living in the desert ar-
eas of central Australia. The most northerly of these groups,
the Anmatjera, Kaititj, lliaura (or Alyawarra), Jaroinga, and
Andakerebina, are not usually known as Aranda, even
though they are Aranda speakers. Aranda is a postcontact de-
nomination, now commonly accepted. It normally refers only
to the following groups, some of which have died out by now
or lost their distinct identities: Western Aranda, Northern
Aranda, Eastern Aranda, Central Aranda, Upper Southern
Aranda (or Pertame), and Lower Southern Aranda (or

Alenyentharrpe).

Location. Arandic groups have been distributed through-
out the area of the Northern Territory, Queensland, and
South Australia between 132° and 139° S and 20° and 27° E.
They have mainly occupied the relatively well-watered moun-
tainous areas of this desert region, although several groups,
particularly around the northern, eastern, and southern
fringes of the Aranda-speaking area, have very extensive
sandhill regions within their territories.

Demography. The total population of Aranda speakers in
precontact times probably did not exceed 3,000. The popula-
tion fell very sharply after the coming of Whites, mainly
through the introduction of new diseases. At the present time
the total population figure is comparable to that of the pre-
contact era and is rising, although the spatial and cultural dis-
tribution of that figure has shifted dramatically. Major settle-
ments at or near Hermannsburg, Alice Springs, and Santa
Teresa account for the bulk of the Aranda population.

Linguistic Affiliation.  Australian Aboriginal languages, of
which there are some 250, form a distinct family. Of the
Arandic dialects, the most commonly heard today are West-
ern Aranda (Hermannsburg / Alice Springs district) and
Eastern Aranda (Alice Springs / Santa Teresa district). The
total number of Aranda speakers probably does not exceed
3,000, one-half of whom would be speakers of Western
Aranda. Most people are competent in more than one dialect
and many are fluent in second and third languages, including
various forms of English. Loan words, largely from Western
Desert and Warlpiri neighbors, are commonly used and inte-

grated into Aranda. Arandic languages now have a number of
literary forms for use in publishing and bilingual education.

History and Cultural Relations

Aborigines have lived in central Australia for at least 20,000
years, although few details of their history are known. The Ar-
anda were nomadic hunters and gatherers when Whites first
came to Central Australia in the 1860s, but from the 1870s
onward they steadily moved into a more sedentary (though
still mobile) way of life on missions, pastoral stations, and
government settlements. Relations between Aranda groups
and between Aranda groups and their neighbors (mostly
Western Desert people) have varied from friendship, alliance,
and intermarriage, on the one hand, to enmity and hostility
on the other. Relations with European interests have also var-
ied greatly over the years, ranging from guerrilla warfare and
cattle stealing to enforced or voluntary settlement and work
on missions and cattle stations. European attitudes and prac-
tices towards Aranda people have also varied greatly—from
tolerance to bigotry, from laissez-faire to paternalism, and
from protectionism to murder. Since World War II, when de-
velopment in central Australia greatly increased, the Aranda
have lived through the official government policy of assimila-
tion. They are now experiencing the effects of the relatively
new policy of self-determination, which has caused their lives
to be increasingly affected by Aboriginal bureaucracies.

Settlements

Although the Aranda used to be nomadic hunters and
gatherers, they had very clear notions of homelands. Within
these territories there were well-trodden circuits that people
would use during the yearly round. Camps were normally
made at named places, well watered, and usually very closely
associated with mythological beings. The size of these camps
changed dramatically from time to time as members left in
order to visit relatives or new people joined. Sometimes a
camp might consist of no more than a single extended family,
while at other times it might be occupied by some 200 people
gathered together for lengthy ceremonies. People spent much
of their time in the open air, although temporary shelters and
windbreaks were commonly built to protect them from sun,
wind, and rain. Since contact with Whites, these same shel-
ters and windbreaks have been used on missions and pastoral
stations, although many of the materials used to build them
have been new (e.g., tarpaulin and corrugated iron). In recent
decades there has been an increasing use of houses built of
more durable materials (like cement and brick) and the provi-
sion of electricity and reticulated water. These houses and fa-
cilities may be found in large settlement areas like Alice
Springs, Hermannsburg, and Santa Teresa, or at outstations,
which are relatively new settlements occupied by small
extended-family groups at places of personal and mythologi-
cal significance.

Economy

Subsistence and Commercial Activities. The Aranda
were originally hunters and gatherers. Large game animals in-
cluded red kangaroos, euros (wallaroos), and emus; smaller
game animals included various marsupials, reptiles, and birds.
Many insects, fruits, and vegetables were gathered, including
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grass seeds that were ground into a flour to make bread. Din-
goes were sometimes domesticated and would occasionally
act as hunting dogs. As White settlement increasingly re-
stricted traditional hunting and gathering grounds, the
Aranda became increasingly reliant on Western foodstuffs,
particularly white flour, sugar, and tea. Today, some hunting
and a little gathering take place, but people mainly rely on the
meat, jam, bread, etc. that can be bought from supermarkets
and local stores. Government funding of social security pay-
ments and community development projects is now of con-
siderable economic importance.

Industrial Arts. In their hunting and gathering days the
Aranda, like all Aborigines, had a fairly simple tool kit, con-
sisting mainly of spears, spear throwers, carrying trays, grind-
ing stones, and digging sticks. There were no specialist profes-
sions, and any man or woman could make equipment to hunt
and gather. Many men and women have now acquired
European-style professional skills.

Trade. In one sense, trade was, and still is, endemic to
Aranda social life, since family members and groups are
bound to each other through various kinds of gift and service
exchange. In precontact times, long-distance trade extending
far outside the Aranda-speaking area was carried out for cer-
tain specialty goods, like ochers and pituri (native tobacco).
Today the Aranda produce arts and crafts for the local and
national tourist and art markets.

Division of Labor. Adult men are the main hunters of
large game, while women and children, sometimes with men,
hunt smaller game and gather fruits and vegetables. Women
are the primary care givers to children up to adolescence, but
men tend to take a good deal of interest in the training of ad-
olescent boys. In the contemporary environment women tend
to take care of most domestic work, while men often seek
work on pastoral stations and the like. Many educated
Aranda now live and work in bureaucratic organizations and
some are beginning to question the ideology of the sexual di-

vision of labor.

Land Tenure. As individuals, Aranda people have rights
in land through all four grandparents and may acquire rights
by other means as well. There is a strong belief that one be-
longs to or owns the country of one’s paternal grandfather
and that one has a very strong connection to the country of
one's maternal grandfather. Ultimately, land is managed and
owned by rights to ritual property and this property is distrib-
uted through a complexly negotiable political framework. In
precontact times, bands would wander over the territories of a
local alliance network and be more or less economically self-
sufficient. Today, these territorial alliance networks still exist,
but the extent to which Aranda people can dispose of their
own countries is made problematic by White settlement. The
bulk of Aranda territory is occupied by White pastoralists, al-
though a small amount is owned and managed (as recognized
in Australian law) by Aranda people.

Kinship
Kin Groups and Descent. In hunting and gathering times
the Aranda were organized into nomadic bands of bilateral
kindred. The size and composition of these bands fluctuated

greatly over time. Today, small settlements are organized
along similar lines and mobility is very high. Larger settle-

ments tend to be organized as neighborhoods, again reflect-
ing the importance of extended family structures. In certain
respects, descent is cognatic; in others it is ambilineal, but
with a patrilineal bias. People regard themselves as part of a
single, territorially based, cognatic group, descended from
one or more common ancestors, but for certain purposes they
also recognize separate lines of inheritance through males
and females, often affording a kind of priority to agnation.

Kinship Terminology. The Aranda have given their own
name to a kinship type in which marriage is enjoined with a
classificatory mother’s mother’s brother’s daughter’s daugh-
ter. At the time of contact some Aranda groups employed a
subsection system (with eight marriage classes), while most
employed a section or Kariera system (with only four classes).
Today the subsection is used by the majority of Aranda
groups. Moieties are recognized but not named.

Marriage and Family

Marriage. Marriages were originally arranged between
families on a promise system, although this system has been
increasingly eroded up to the present time. Today, people are
just as likely to marry “sweethearts” as they are to marry into
the “correct” families. The prescribed marriage category for a
man is mother’s mother's brother’s daughter’s daughter, but
other categories have always been allowed. There has proba-
bly been a general increase in “wrong” marriages since con-
tact with Whites. In precontact times, bride-service was nor-
mal, with a man often remaining with his parents-in-law for
some time before his promised wife matured to marriageable
age. Polygyny was permissible, but it was not the norm; today
it is extremely rare. Divorce and broken marriage promises
have probably always been current. Marriage between dialect
groups or between Aranda and non-Arandic Aborigines is
common, and there is also a certain amount of marriage be-
tween Aborigines and Whites, usually between Aboriginal
women and White men.

Domestic Unit. A hearth group might consist of an elder
man, his wife, and their unmarried children, together with a
number of other relatives, such as parents, unmarried sib-
lings, and sons-in-law working bride-service. But because of
the flexibility of hearth groups, both in terms of size and com-
position, it is difficult to say that even this unit would be
typical.

Inheritance. The main heritable property, until recently,
was land, together with the myths, ritual acts, and parapher-
nalia that still effectively act as title deeds to land. Rights in
land and ritual property are open to intense politicking within
the framework of ambilineal descent, although descent is not
the only criterion used to qualify a person’s claims. Histori-
cally, one’s place of conception (or, less frequently, place of
birth) has been important.

Socialization. Infants and children are heavily indulged by
their parents until adolescence, when they tend to be disci-
plined for the first time. In childhood development the em-
phasis is on the fostering of independence and autonomy;
hence deprivation and physical punishment are often
frowned upon. A great many Aranda children now attend
schools. Some of these schools cater to their peculiar needs

and are bilingual.
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Sociopolitical Organization

Social Organitation. The major sources of social differen-
tiation are sex and age. Outside of this there is very little spe-
cialization, although some individuals might be recognized as
being more skillful than others in certain respects, such as tra-
ditional healing, and thus would be accorded more prestige.
There is a strong egalitarian ethic, with an emphasis on indi-
vidual autonomy relative to sex and age. Some kindred groups
can become more powerful or expand at the expense of others
over time. Racial and ethnic differences can sometimes be
very important in the organization of social life in the wider
context.

Political Organization. Insofar as the Aranda have been
and are politically autonomous, they are governed by elder
men and to a lesser or less public extent by elder women. This
authority tends to be land-based. Territories are first of all
agnatically defined, although one can inherit rights in them
through women. An elder’s jurisdiction relates to ritual prop-
erty belonging to the places in which he has acquired rights
and to younger relatives who might handle that property.
Male initiation was and still is an important disciplinary pro-
cedure in which elder men over many years exercise power
and influence over younger men. Initiation is also the chan-
nel by which juniors may themselves become respected elders.
Political organization as a whole is coextensive with the orga-
nization of kinship and marriage, with territorial groupings or
dialect groups (or “tribes”) being more or less synonymous
with local alliance areas. This system now meshes with local
and federal government systems in the Australian state.

Social Control. Learning to behave correctly is largely a
matter of kinship obligations and these are learned through-
out a person’s lifetime. In early childhood one leamns an ethic
of generosity and compassion for one's fellows, which leads to
a generalized sense of family identity. As a person grows older,
he or she learns that certain relationships should be marked
by respect or shame and that he or she has different responsi-
bilities. Many infringements of law, usually to do with ritual
property or marriage and access to women, are solved by mo-
bility and asylum, but there are also different types of violent
punishment (which have historically included the death pen-
alty, the spearing of limbs, and rape).

Conflict. Conflict usually arises over sexual relations and
access to ritual property, land, and locally generated wealth.
It may manifest itself in sorcery accusations and violent feud-
ing or “payback” killings. In many areas, particularly where
populations are relatively dense, conflict has increased, partly
because of the indiscriminate placing together of different tri-
bal peoples and partly because of access to alcohol.

Religion and Expressive Culture

Religious Beliefs. Cosmology is marked by a division be-
tween sky and earth, with the latter being the focus of close
attention. There are a great many myths (or “dreamings”)
which tell of totemic ancestors who originally created the uni-
verse and everything within it. Some of these myths are secret
and known only by a restricted group of men or women.
There are also many noncreationist, nonesoteric stories suit-
able for children and public narration. Nowadays, much of
this mythology operates in conjunction with Christian be-
liefs, stories, and hymns. The borrowing and trading of reli-

gious knowledge across ethnic boundaries has always been
common in central Australia. The totemic ancestors are re-
garded as being embodied in the ground and their spiritual es-
sences pervade the land. The environment is also populated
by various types of bad spirit beings and ghosts.

Practitioners. There are no religious specialists
as such, although the most senior men in local groups are
often singled out as being religious “bosses.” There have been
many different types of ritual practice, though only some are
vigorously carried out today. All adult men and women tradi-
tionally had the right to act out or sing or to supervise the act-
ing and singing of certain “dreamings” in ritual. A few men
are now Christian priests.

Ceremonies. Men and women used to have their own rit-
ual spheres and to a certain extent still do. One historically
important ceremony, which has become less significant re-
cently, is the “increase ritual”—a rite guaranteeing the fertil-
ity of a local area associated with particular totemic beings.
Initiation ceremonies included circumcision and subincision
(slitting the ventral surface) for boys and introcision (ritual
defloration) for girls. Male initiation still takes place and re-
mains very important. A third male initiation ceremony,
which would last for several months, was the inkgura festival,
held as a gathering of the clans whenever the local area could
sustain a large group for a long time.

Arts. Largely, though not exclusively, restricted to ritual
contexts, the arts include body decoration, ground paintings,
incised sacred boards, singing and chanting, dramatic acting,
and storytelling. Favored mediums for artistic expression in-
clude feathers and down; red, yellow, black, and white paints;
clap sticks; and small drone pipes. In the 1930s many West-
ern Aranda very successfully took up watercolors and that tra-
dition remains strong. Today many Aranda are connoisseurs
of country and western music, as well as adventure movies.
Quite a few play guitar and some are learning to make their
own videos.

Medicine. Traditional healers, who may be male or fe-
male, rely almost exclusively on shamanic arts, although
there are a great many local medicines that are known and
generally used. Today, the traditional system of healing oper-
ates in tandem with the provision of Western medicines and
healing techniques. Most women now give birth in hospitals.

Death and Afterlife. Traditionally, death was followed by
burial and this still occurs, usually with Christian ceremony.
At death one aspect of the spirit can be completely annihi-
lated, although it may first wander about as a ghost. Others
say that this spirit ascends to the sky, sometimes to be with
God, but sometimes to be banished to an evil place. Another
part of one’s spirit, which originally came from a totemic an-
cestor, goes back into the ground to become the land. This
spirit may be reincarnated in another human being, but this is
not regarded as personal survival or immortality.
See also Dieri, Mardudjara, Ngatatjara, Pintupi, Warlpiri
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Asmat

ETHNONYMS: Asmat-ow, Samot

Orientation

Identification. The Asmat are hunting, fishing, and gath-
ering people who inhabit an area which they refer to as Asmat
capinmi, the Asmat world. The term “Asmat” (or “As-amat”)
means “we the tree people.” In anthropological usage, the
term Asmat labels the people (collectively), the language,
and the geographic area. A single individual is referred to as
an “Asmatter.”

Location. The Asmat live within the Indonesian province
of Irian Jaya (previously known as West Irian), which in turn
occupies the western half of the island of New Guinea. Scat-
tered over an area of some 25,000 square kilometers, these
people inhabit a tropical lowland, alluvial swamp, and rain-
forest zone. The geographic coordinates are approximately 6°
S and 138° E. Irian Jaya is located at the periphery of the
monsoon region, with the most prevalent winds in Asmat
blowing from November through April. The hottest month is
December, the coolest June. Rainfall regularly exceeds 450
centimeters annually.

Demography. It is estimated that there are approximately
50,000 Asmat people. Village size currently ranges from
about 300 to 2,000. While extremely variable, the estimated
average rate of growth has been about 1 percent during the
past thirty years. There is very little migration into or out of
the area. Demographic factors of importance in the pre- and
early-contact eras included the practice of infanticide, papis
(ritual wife exchange), intra- and intervillage adoption of
children and widows of war, and deaths associated with war-
fare. During the contact era, diseases such as cholera, influ-
enza, and yaws have impacted growth.

Linguistic Affiliation. The determination of which scat-
tered groups constitute the Asmat is, in part, an artifact of
outside intervention and classification processes dating to
the pre-1963 era of Dutch occupation. Five dialects are spo-
ken in the Asmat language, which is a member of the Asmat-
Kamoro Family of Non-Austronesian languages. Bahasa In-
donesia, the national lingua franca of the country, also is
spoken by many.

History and Cultural Relations

As an indigenous Papuan people, the Asmat are descended
from groups of lowland, swamp-dwelling people whose still-
earlier ancestors likely settled portions of New Guinea as far
back as 30,000 years ago. Owing to accurate accounts kept by
explorers and traders, virtually all of the earliest contacts
made with the Asmat by Europeans are known. The first was
made by the Dutch trader, Jan Carstensz, on 10 March 1623.
Next to arrive, almost 150 years later on 3 September 1770,
was Captain James Cook. Occasional contacts were made
during the next 150 years, but it was not until 1938 that a
Dutch government post called Agats was opened. Permanent
contact has been maintained since the early 1950s. Agats has
grown into Asmat’s central administrative, trading, and mis-
sion town.

Settlements

Villages (in the strictest sense of the term) have arisen during
the contact era. There has been a trend toward the spatial
consolidation of traditionally more disparate yew (the maxi-
mal social/kin unit, each centered around a men’s house and
based on principles of patriambilineal descent). Settlements
usually are located either along outer perimeters of sweeping
river bends, or along small tributaries near points where they
join large rivers. These locations afford both strategic and re-
source advantages. Mission and government posts are based
near some villages.

Economy

Subsistence and Commercial Activities. The Asmat tra-
ditionally were subsistence-based, relying upon a combina-
tion of hunting, fishing, and gathering activities, which con-
tinue today. Horticultural activity first was introduced in the
late 1950s. Processed stipe of the sago palm remains the die-
tary staple. First under Dutch and then Indonesian auspices,
a partial wage-based economy has been introduced. Export-
able hardwoods and crocodile hides are among the most val-
ued items, reaching Singaporean and Japanese markets.

Industrial Arts. Traditionally the craft emphasis was upon
wood carving. The wowipits, “master carver,” was renowned
for his technical skill and creativity. Perindustrian, the Indo-
nesian term for “cottage industry,” has been introduced to aid
production and marketing activities. Asmat carvings are
sought by collectors worldwide.

Trade. During the precontact era most trade was intrare-
gional, with the primary items being of ritual value (e.g., tri-
ton shells). One exception was stone for use in axes. This was
obtained through an extended network reaching to the foot-
hills of the central highlands. Current trade patterns now in-
clude manufactured items as well and also involve merchants
(primarily Indonesians of Javanese and Chinese heritage),
missionaries, and the occasional tourist.

Division of Labor. This largely is based on gender.
Women are responsible for net fishing, gathering (assisted by
children), the transport of firewood, and most domestic
tasks. Men are responsible for line and weir fishing, hunting,
most horticultural activities, the felling of trees, and con-
struction projects. Both sexes assist with sago processing.
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Land Tenure. Local, autonomous sociopolitical aggre-
gates of equal status are associated with more or less defined
tracts of land. Rivers and river junctions constitute key points
of demarcation. Boundaries are not rigid, changing as inter-
village alliances and resources fluctuate. Sago palm groves, as
well as individual hardwood trees, constitute inheritable and
rigidly controlled resources. In recent decades major disputes
have arisen with the government owing to differing concep-
tions of land tenure.

Kinship
Kin Groups and Descent. The yew is the nexus of Asmat
kin and social/ritual organization. It is complemented by a
complex yet flexible patriambilineal descent system (i.e., one
wherein male lines predominate but female lines also are
traced and actively recognized). Strong residential/spatial
and dual organizational features are found. The tracing of ac-
tual and putative genealogical relationships beyond the great-
grandfather is perceived to be superfluous and rather dysfunc-
tional. Being a member of a domiciled core constitutes
sufficient proof of being a relative.

Kinship Terminology. Each yew is divided into named
halves or moieties, termed aypim. These moieties are reflected
in the positioning of fireplaces within the men's houses. The
kinship system is classificatory, with certain terms crosscut-
ting generational lines. What the authors have termed “resi-
dential override” is operative, in that (despite an essentially
bilateral recognition and naming of kin) once a young man
enters the men's house he progressively has less to do with his
mother and her consanguineal relatives. The terms cemen
(literally, “penis”) and cen (literally, “vagina”) are used to
clarify certain male and female kin relations, respectively.

Marriage and Family

Marriage. In principle, marriage is yew-endogamous and
aypim-exogamous. Strict incest prohibitions only cover the
nuclear family. Bride-price, provided by the groom in install-
ments, traditionally consisted of such items as stone axes,
bird of paradise feathers, and triton shells. Tobacco and small
Western goods now are being included. Polygamy continues
to be practiced by a few of the most prestigious males, al-
though governmental and mission pressure against it has
been intense. Similar pressure has been exerted against the
practice of papis. While not a common occurrence, divorce
does take place. Occasionally it is precipitated (in polyga-
mous households) by interwife tensions, but more often it is
caused (in monogamous as well as polygamous households)
by problems between husband and wife. Some wives cite
physical abuse as the primary cause. Some husbands cite in-
adequate cooking skills. A woman’s return to her original yew
and aypim signifies divorce; there is no formal ritual.

Domestic Unit. At marriage a woman becomes more
closely affiliated with her husband’s aypim, and takes up resi-
dence there. Individual houses are built, occupied, and main-
tained by extended families in the vicinity of the men’s house.
The informal adoption of children, even those whose parents
remain viable members of the same village, is relatively com-
mon. This is perceived to be a means of maintaining “yew
balance.”

Inheritance. Certain important ritual items, such as bi-
pane “shell nosepieces,” are heritable. Principles of primogen-
iture do not pertain. Of primary importance are songs and
song cycles, which can be inherited by a soarmacipits a “male
song leader,” a soarmacuwut, a “female song leader,” or other
yew leaders. Leadership positions per se are not heritable, but
they tend to run in families.

Socialization. The primary responsibility for child rearing
rests with female members of the extended family. Apart from
socialization occurring through government- or mission-run
school programs, most takes place through informal extended
family and yew contexts.

Sociopolitical Organization

Social Organization. Traditionally, social organization
(often involving ritual) revolved around activities of the yew
and its associated men’s house. The yew was the largest stable
unit of social organization. Since the 1950s this focus has di-
minished somewhat. Some men’s houses have been replaced
by community houses, open to all.

Political Organization. For this traditionally egalitarian
society, political organization was based upon the interplay of
yew-prescribed activity (including warfare and ritual) and the
dictates of the tesmaypits, ascribed charismatic leaders. As-
cribed leadership, based on a combination of skill, generosity,
and charisma (tes), is still important today; but the govern-
ment’s appointment of an Asmatter who does not possess tes
to a local post can create a great deal of friction. The ability of
tesmaypits to develop flexible intersettlement alliances and

confederations, once so important to the waging of war and
peace, has been curtailed.

Social Control. Traditionally, social control largely was
exerted by the various tesmaypits and was tied to allegiances
that they had developed over time. While attenuated, this
practice continues. Strong processes of peer sanction are ope-
rative, including gossip and the open berating of husbands by
their wives. Wife beating occurs and is implicitly condoned.

Conflict. Ritualized warfare, head-hunting, and cannibal-
ism were distinctive features of Asmat life through the early
1950s. Strikes, ambushes, and skirmishes still occur occa-
sionally, and—as with ritual warfare in the past—they are
aimed at revenge. The latent function is seen to be the rectifi-
cation of cosmic and also population balance.

Religion and Expressive Culture

Religious Beliefs. Traditionally an animistic society, the
Asmat have developed an intricate pattern of rituals that per-
vades village life. Various Catholic, Protestant, Islamic, and
government programs (introduced since 1953) have attenu-
ated but not erased beliefs in a complex spiritual system based
on the conception of a dualistic, balanced cosmos. Spirit en-
tities are thought to inhabit trees, earth, and water. The spir-
its of deceased ancestors mingle among the living, at times
aiding or hindering activities and bringing sickness. Cyclical
rituals—such as those involving the carving of elaborate an-
cestor (bis) poles—and rituals that accompanied head-
hunting raids, the death of great warriors, and ceremonies of
peace and reconciliation can be related to the appeasement of
the ancestral spirits.
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Practitioners. Sorcerers and shamans (namer-0) mediate
between humans and the spirit world. These statuses repre-
sent visionary callings requiring long apprenticeships. Practi-
tioners perform magic, exorcisms, and healing. Tesmaypits
organize and supervise rituals, employing head singers and
providing food for ceremonies. In recent years, cargo-cult
leaders also have emerged.

Ceremonies. Villages celebrate major rituals on a two-to
four-year cycle. Ritual warfare (and the activities that pre-
ceded and followed each battle) traditionally was understood
as integral to the cosmology of dualism, reciprocity, and
checks and balances. Feasting, dancing, the carving of art-
works, and lengthy song cycles continue to reflect this per-
spective. Mythological, legendary, and historical heroces are
extolled in epic song-poems lasting several days. Initiation,
papis, adult adoption, and men’s house construction are also
accompanied by ceremonies.

Arts. Asmat art, music, and oral literature are closely
bound to ceremonial and socioeconomic cycles. The master
carvers (wowipits) have been recognized as among the best of
the preliterate world. Exuberance of form, shape, and color
characterize ancestor (bis) poles, war shields, and canoe
prows. Drums and head-hunting horns are considered to be
sacred objects, although only singing is viewed as “music.”
Music serves as a vehicle of possession, social bonding, politi-
cal oratory, therapy, cultural transmission, and recreation.
Medicine. Most curers also are religious practitioners.
They employ herbal remedies (including tobacco), sorcery,
and magic. The introduction of Western medicine has been
systematically promoted by missionaries but only erratically
promoted by the Indonesian government. Earlier Dutch pro-
grams were deemed superior.

Death and Afterlife. Virtually all sickness and death is at-
tributed to spiritual intervention or cosmic imbalance. Such
imbalance leads to vulnerability. Upon death, family and
close friends grieve openly and intensively for several hours,
flinging themselves down and rolling in the mud of the river-
bank. Mud is believed to mask the scent of the living from the
capricious spirit of the dead. The body traditionally was
bound in pandanus leaves, placed on a platform, and left to
decay. Relatives retrieved certain bones; the skull of one’s
mother often was worn on a string around the neck or used as
a pillow. The spirits of the dead enter safan, “the other side.”
Most Asmat now rely upon burial, with some deaths accom-
panied by Christian funerals.

See also Mimika
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Banaro

ETHNONYMS: Banar, Banara

The Banaro are a group numbering about 2,500 located along
the middle course of the Keram River, a tributary of the Sepik
River in Madang and East Sepik provinces, Papua New
Guinea. Banaro is a Papuan language isolate belonging to the
Sepik-Ramu Phylum. The Banaro are today concentrated in
two villages. Formerly, they lived in four villages, two on ei-
ther side of the Keram. Each village consists of from three to
six hamlets, which in turn have from three to eight multi-
family houses. Each hamlet also includes one communal
structure, sometimes referred to as the “goblin hall.” Subsist-
ence is based on sago processing, the cultivation of taro,
yams, bananas and sugarcane, fishing, and the exploitation of
wild and domestic pigs. Sibs are the landholding group
among the Banaro. The Banaro produce their own pottery
and use bows and arrows.

The Banaro are organized into several patriclans, each of
which is further divided into two subclans. Affiliated with each
subclan are several localized patrilineages. Marriage among the
Banaro is an exchange of women between exogamous
patriclans. Sister exchange is the ideal, although the actual
choice of a husband is generally in the hands of the girl and her
mother. Bride-price is required. The domestic unit is a group of
coresident brothers, along with their wives and children. The
families live in a communal house, divided into apartments for
each nuclear family. Each Banaro hamlet consists of a single
patriclan. The communal houses are divided in two, each half
belonging to each of that clan’s subclans. The latter are to-
temic, unilineal, exogamous groups. Each subclan is allied with
several other subsibs in wife exchanges. The alliances are effec-
tively self-perpetuating and new alliances are established by the
old and influential men among the Banaro. These leading men
also have the responsibility of settling disputes and making
economic and military decisions. The headmen lead by persua-
sion, not by command, and their power base is secured
through a monopoly on magic.

The Banaro place great faith in magic. Magic is regarded
as the primary means of manipulating the natural and super-
natural worlds. Boys and girls both undergo initiation, with
the girls marrying shortly thereafter. The most important su-
pemnaturals are the ghosts of the ancestors and the mischie-
vous goblins, or minor spirit beings.
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Bau

ETHNONYMS: Kubuna, Mbau, Tui Kaba

Orientation

Identification. The name “Bau” was originally that of a
house site (yavu) at Kubuna on the Wainibuka River in the
interior of Viti Levu, the main island of Fiji, but today “Bau”
usually refers to the small offshore islet, home of the para-
mount chiefs, and “Kubuna” to those who claim kinship with
the chiefly families, or those who “go with” Bau in the wider
politics of all Fiji.

Location. The Kubuna moved down the Wainibuka and
then the Wailevu (Rewa) river valleys to occupy the north-
eastern coast of the Rewa Delta and the Kaba Peninsula be-
fore making a home for their chiefs on the small islet of Bau,
at 17°58’ S, 178°37" E. This islet is no more than 8 hectares
in extent and 15 meters above sea level at the highest point.

Demography. When Bau was at the height of its power,
the population on the islet is said to have been 4,000. The

paucity of available data permits no more than a guess as to
the number of its supporters. Mid-nineteenth-century esti-
mates varied between 100,000 and 300,000 for all of Fiji, of
whom perhaps half supported Bau, but traditions tell of disas-
trous epidemics—associated with the earlier arrival of Euro-
peans—ravaging the population by as much as 40 percent.
The 1986 census revealed Fijians in the provinces that “go
with” Bau totaling 175,000.

Linguistic Affiliation. The language is one of 300 “co-
mmunalects” (dialects largely confined to one community)
that exist among the contemporary population of 300,000 Fi-
jians. In the early nineteenth century, a lingua franca based
on the communalects of Bau and Rewa was used by Fijians
from different parts of the islands when they wished to com-
municate, and European missionaries chose Bau for transla-
tion of the Bible. Europeanized Bauan, sometimes also called
Old High Bauan, has now become the basis for Standard Fi-
jian, which is in the Oceanic Branch of Austronesian

languages.

History and Cultural Relations

Although Fiji has been inhabited for at least 3,500 years,
much intervening history has been lost to memory. All of the
great chiefdoms of eastern Viti Levu trace their founding an-
cestors to the Nakauvadra Mountains near the north coast,
but existing genealogical information cannot be held to relate
to earlier than the sixteenth century. The Bau had two great
chiefly lines, that of the Rokotui Bau, the sacred chiefs, and
the Vunivalu, war chiefs and executive chiefs. After moving
to the islet, the Bau began extending their influence. The
Vunivalu Naulivou exploited musket-bearing European
beachcombers to such effect that at the time of his death in
1829, Bau seemed well on the way to establishing a Fiji-wide
hegemony. Rebellion in 1832 halted this inexorable rise, and
as the century advanced, relationships between Bau and
other chiefdoms, and between Fijians and Europeans, be-
came increasingly complex. Missionaries arrived at Bau in
1839. Their progress was limited during the early stages of the

war between Bau and Rewa, which dominated Fiji's politics
during the middle years of the century, but in 1854, the Vuni-
valu Cakobau converted to Christianity, and the climactic
battle of Kaba, in 18535, took on the character of a struggle be-
tween pagan and Christian power in Fiji. Thereafter, Euro-
pean influence increased. Fiji was ceded to Great Britain in
1874, with Cakobau signing the deed as King of Fiji. The
British colonial administration adopted a fairly benign pater-
nalism towards all Fijians. Alienation of land was stopped,
but evolution of Fijian society and adaptation to change were
severely limited. The old chiefdoms such as Bau became rela-
tively insignificant, although some of the chiefs were involved
in administration. With independence in 1970, and even
more so after the military coups of 1987, however, the chiefly
confederations have once again come to the fore.

Settlements

Although the focus of the chiefdom was Bau Island, there
were many tributary towns and villages, each with their own
territory up and down the Tailevu coast, along the north
coast of the delta, and on nearby islands in the Koro Sea.
During the period of greatest turbulence, villages were elabo-
rately defended. Those in the swamplands of the delta, in par-
ticular, were surrounded with impenetrable barriers of fences
and ditches strengthened with concealed and upraised spikes.
Special structures included the temple to the ancestral god of
the paramount chiefs, the house sites of the most important
families, which were built on rock-stepped platforms, and the
stone-bordered canoe docks, representing political suprem-
acy. In order to provide more land, terraces were leveled and
foreshore reclaimed, and a bridge was built to connect the
islet with the mainland more than a kilometer away. During
the time of friendship with Rewa, a 2-kilometer canal was dug
linking adjacent channels of the great river to provide easier
access between the two centers of power.

Economy
Subsistence and Commercial Activities. Bauan Fijians
were subsistence horticulturists, raising root crops such as
taro and cassava on a swidden basis on the drier Tailevu
coastal lands, but planting swamp taro in carefully mounded
and ditched plots in the Rewa Delta. Fishing and collecting
the resources of mangroves and the nearby reefs provided im-
portant additional food. Trading with Europeans began when
the latter discovered stands of sandalwood on the northern
island of Vanua Levu in the first decade of the nineteenth
century, and it greatly intensified when the technology associ-
ated with the drying of sea slugs (trepang) was brought to Fiji
from China in the 1820s. The chiefs of Bau deployed their
supporters in order to acquire the cash they needed to buy
guns, ammunition, and, in the case of the Vunivalu Cakobau
of Bau, a schooner for his personal use. Today, 60 percent of
the total population lives in villages, largely still with a sub-
sistence economy and the continued obligations of commu-
nal life, but rural-urban drift is creating problems. More Fiji-
ans work for wages and seek employment in towns, resulting
in a lack of housing, employment, and education opportuni-
ties and a weakening of the resources of the villages. Since the
coups of 1987, the Fijian-dominated government has sought
to redress imbalances that it perceives between Fijians and In-
dians, originally brought to the country by the colonial ad-
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ministration in 1878 to work in the plantation sugar industry
that eventually became the basis of the colonial economy.

Industrial Arts. Traditional crafts of Fiji included the
making of pots, woven mats, and fine bark cloth by the
women, and, by the men, the carving of whalebone ivory
(sometimes inlaid with pearl shell) and a wide variety of
wooden artifacts, including spears and clubs, bowls for the
ceremonial drinking of kava, and the great seagoing double-
hulled canoes that permitted speedy passage between the is-
lands of Fiji and to Samoa and Tonga to the east.

Trade. Bauan power rested on the ability to maintain a
wide network of tributary relationships that involved the sup-

plying to it of all the resources of the land and sea, including -

the crafts mentioned above. Europeans were integrated into
the system whenever possible, particularly in the first half of
the nineteenth century.

Division of Labor.  In traditional times, family units spread
widely over the land, cultivating and collecting. The division
of labor was acccording to both age and sex. Men produced a
far greater proportion of the family’s food, for agriculture was
and remains the domain of men. Young girls might collect
taro leaves, but otherwise they would not go to the gardens.
Fishing by line or net and the collection of molluscs and
other products of the reef are women’s work, as is the fetching
of water, most cooking, and the care of house and children.
Young children of 8 or 9 might help their parents, but lack of
responsibility usually lasts until 14 or so. The heavier tasks
fall on the younger men and women. The domestic seniority
system serves to organize household production; this arrange-
ment was especially true of the traditional extended family.

Land Tenure. Land was held by the “family,” which was
defined more or less inclusively in different parts of Fiji. Dur-
ing the period of its rise to power, Bau struggled with Rewa for
control of the delta and sought to impose a tributary relation-
ship on those they conquered. The colonial government de-
fined principles of land tenure retrospectively, creating ho-
mogeneity in place of a system built on dynamism and
change. They based their system at least in part on Bauan
norms.

Kinship
Kin Groups and Descent.  Fijian society is organized into
a hierarchy of kinship groups of increasing orders of inclusive-
ness. At Bau, the chiefly yavusa was divided into four
patriclans: the two chiefly matagqali, a warrior clan, and a her-
ald clan divided into two subclans associated with each of the
chiefly lines. With the rise to political importance of the
chiefly confederations since the 1987 coups, clan relation-

ships at the individual level are becoming more important
once again.

Kinship Terminology. The system is of the Iroquois type,
with some special features. There is the usual sharp distinc-
tion between cross and parallel relatives, but bifurcate merg-
ing occurs in all but the second descending generation, in
which kinship reckoning is simply generational. Among the
chiefly families of Bau, the vasu relationship, between ego
and mother’s brother, was used to cement ties with other
chiefdoms. The vasu was able to make particular demands on
the material wealth of his maternal uncle’s kin group, fre-

quently doing so in the interests of his own chiefdom.

Marriage and Family

Marriage. Traditionally, the preferred marriage alliance
was between cross cousins; marriage between tribes was possi-
ble only after formal request. Nonsororal polygyny was prac-
ticed, and a man’s status was defined by the number of his
wives. The great chiefs married many times, usually in the in-
terests of extending political power. This meant that all of the
chiefly families of Fiji were closely related, often many times
over in succeeding generations. In such situations, the status
of the first wife was distinctly superior. The title of the princi-
pal wife of the Rokotui Bau was “Radi ni Bau,” and his sec-
ond wife was titled “Radi Kaba.” The principal wife of the
Vunivalu was called “Radi Levuka.” Marriage ceremonial was
more or less elaborate depending on the rank of the partici-
pants. Patrilocal residence was the norm, and divorce could
be effected easily by either party.

Domestic Unit. The traditional extended family consisted
of several married pairs and their children, inhabiting sepa-
rate dwellings but sharing and cooperating in one cook
house. Typically, men of the family would be closely related
to the paternal line, but a daughter and her husband might
also belong. The senior male would use the ancestral house
site (yavu).

Inheritance. Dwelling houses are allocated by the family
head and remain under his control, as do garden plots and
other family property such as canoes. At his death, his surviv-
ing senior sibling determines the disposition of the house if
the deceased has no mature sons. In the case of the great
chiefs, the council of the whole tribe (yavusa) would deter-
mine succession and with it all rights to property.

Socialization. The rigor and principles of family ranking
are a microcosm of larger kin groups and communities. Chil-
dren are subordinate to their parents, but they are also ranked
relative to each other by birth order. Aboriginally, they were
ranked first by order of marriage of their mothers and then be-
tween full siblings by birth order. The first child (ulumatua)
has a special status. Obedience and respect are demanded of
the child by the father; after infancy the child is constantly
taking orders. Punishment by the father is the main discipli-
nary mechanism, and the mother is more indulgent than the
father, particularly towards boys and young men of the family.

Sociopolitical Organization

Social The social organization of the
chiefdom was extraordinarly complex, with all aspects of its
existence ringed with ceremony. Each individual identified
with a hierarchy of increasingly inclusive groups: extended
family, subclan, clan (yavusa), federation of clans (vanua),
and political confederation (matanitu). The focus of the
chiefdom was the chiefly clan, which was supported and de-
fended by two groups of hereditary fishers, who also had the
role of defending the chiefs from attack by land or sea.

Political Organization.  As head of the political confedera-
tion, the chiefly clan of Bau sought to maintain a network of
tributary relationships through its subclans. This arrangement
implied a degree of political instability, and, indeed, the history
of the first half of the nineteenth century was one of a ceaseless
struggle for power. Warrior subclans were spread as a shield
along the north coast of the Rewa Delta and at the base of the
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Kaba Peninsula, separating Bau and Rewa. More distant ties
were based on acknowledged ancestral kin relationships. As
such, they required to be constantly reinforced within the con-
temporary play of political forces. The colonial administrative
system and that of the immediate postindependence period di-
vided the old chiefdom of Bau between several new adminis-
trative units, but in postcoup Fiji the chiefly confederations are
again assuming political significance.

Social Control. Reflecting a preference for avoiding direct
confrontation, gossip, ostracism, and social withdrawal have
always been important forms of social control. Fear of divine
retribution was and remains a powerful sanction at both the
individual and the community level. The colonial govern-
ment made Fijians subject to its judicial system, but since the
1987 coups there has been an attempt to reincorporate tradi-
tional principles into the legal system.

Conflict. There were ceremonial ways of asking forgiveness
where there was a wish for reconciliation, ending with the
drinking of kava. The vasu could also defuse potential con-
flict, being able effectively to represent the female side in a
patrilineal society.

Religion and Expressive Culture

Religious Beliefs. In traditional times, religious belief cen-
tered on the deified founders of clans, frequently worshipped
in animal form. In addition, each group had its own set of ani-
mal and plant totems, deemed to be inhabited by ancestral
spirits. The missionaries succeeded in driving ancient beliefs
underground, but they surfaced several times at the end of the
nineteenth century, usually in the form of atavistic cults as
vehicles for anticolonial opposition. Today, Methodism
claims the support of most Fijians, although there is an im-
portant Roman Catholic minority.

Religious Practitioners. Traditionally, priests formed he-
reditary clans, exercising important divinatory and healing
roles and acting as the voice of the ancestral gods.

Ceremonies. These were mainly associated with life cycles
and with intergroup relationships. In ancient times, there was
a ceremony of first fruits, when the various tributaries of Bau
brought offerings of food to the Rokotui Bau and later to the
Vunivalu, these usually being in the form of delicacies for
which particular groups were well known. This ceremony was
conducted according to the traditional calendar.

Arts. Singing and chanting, dancing, and joke telling were
the traditional arts. The sexes never danced together and had
quite different dances. Both danced standing and sitting. The
women used delicate hand movements, while the men often
danced with fan and spear or club, or with sticks.

Medicine. Disease was understood as deriving from malev-
olence of the spirits, particularly after the violation of taboos.
Women collected and compounded herbal cures, while men
applied them—a reflection of the belief that men possessed
heavenly power (mana) whereas the strength of women came
from the earth. Massage was also an important healing tech-
nique, but women massaged only women, and men only men.

Death and Afterlife. The ceremony associated with death
was extremely elaborate, particularly when the status of the
deceased was high, reflecting its importance in traditional be-
lief. Tributary groups would come to pay homage to the

corpse and to the bereaved family, cementing ties in the proc-
ess. After the burial of a high chief, a taboo was laid on the
waters around Bau, and the women, having kept vigil over the
corpse for four to ten days, would cut their hair; only after 100
nights of mourning would the taboos be lifted. Wives were
strangled to go with their husbands into the spirit world, for
on the way lurked Ravuyalo, who killed the spirits of those
who failed to accompany their spouses. The unmarried were
buried with a club for their own defense.
See also Lau
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Belau

ETHNOMYMS: Palau, Pelew

Orientation

Identification. Hearing the word beluu, “village home-
land”, early British explorers of the western Pacific mistakenly
referred to the Belau Islands as “Pelew”; the spelling “Palaun”
became standardized in nineteenth-century German scien-
tific writings. The form “Belau” more accurately reflects con-
temporary pronunciation and has become a symbol of na-
tional unity.

Location. Belau, an archipelago in the western Pacific
Ocean, is located between 6° and 8° N and 134° and 135° E.
The islands form the westernmost group of the Caroline Is-
lands of Micronesia. Belau includes over 200 geologically and
ecologically diverse islands; the largest, Babeldaob, is a vol-
canic island of 362 square kilometers. Other island types in-
clude high limestone and platform limestone islands, small
reef islands, and one true atoll. A coral reef encircling most of
the archipelago creates lagoons rich in marine resources and
permits relatively smooth intervillage sailing. The climate is
tropical, with constantly high humidity, a mean temperature
of 27° C, and rainfall ranging from 320 centimeters per year
in the south to 425 centimeters per year on Babeldaob. A
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yearly wind shift from westerly monsoons in the summer to
easterly trades in the winter is interrupted only by typhoons,
which periodically destroy homes, harbors, and farms.

Demography. The population in 1988 was approximately
14,000, about half of whom live on the island of Koror. Esti-
mates of precontact population range from 20,000 to 40,000.
From the late eighteenth century on Belauans were subject to
decimation by introduced diseases and by the intensification
of warfare caused by imported firearms. The Japanese began a
massive colonial resettlement program in the 1930s, resulting
in a foreign population of over 24,000 in Koror by 1940.
Since World War II the local population has risen dramati-
cally, and many Belauans have moved to Guam, Hawaii, and
California.

Linguistic Affiliation. Belauan, an Austronesian lan-
guage, is spoken uniformly throughout the archipelago; only
minor differences in accent and idiomatic expressions indi-
cate a speaker’s home village. Most Belauans over the age of
fifty are also fluent in Japanese, and those younger than fifty
speak English. Belauan is referred to as a Nonnuclear Micro-
nesian language, since it has closer genetic affinity with lan-
guages spoken in eastern Indonesia, Taiwan, and the Philip-
pines than with those spoken in the rest of Micronesia. The
language is noted for its complex system of verbal inflections,
the presence of a phonemic glottal stop, and an archaic set of
lexical items found in chants and myths.

History and Cultural Relations

The archipelago was discovered more than 2,000 years ago by
Austronesian voyagers sailing from insular Southeast Asia.
These early settlers occupied both low-lying islands, where
fishing was the primary subsistence activity, and high vol-
canic and limestone islands, where extensive taro cultivation
was possible. Perhaps as late as the twelfth century AD. the is-
landers constructed monumental terraced earthworks and
built inland villages on elaborate stone foundations. There is
a strong possibility that prior to European contact Belau had
interaction with the Chinese, whose ships could have been
the source of the ceramic and glass beads still functioning as
exchange valuables. Sir Francis Drake visited briefly in 1579;
extensive relations between Belau and the West began in
1783 when the East India Company packet Antelope wrecked
on the reef. The islands have been subject to successive
claims by colonial powers: Spain (1885-1899), Germany
(1899-1914), and Japan (1914-1944). In 1947 Belau be-
came part of the Trust Territory of the Pacific Islands, a
United Nations “strategic trusteeship” under the administra-
tion of the United States. Constitutional self-government
was proclaimed in 1981 when the Republic of Belau seated its
first government, while the islands continued to be subject to
the trusteeship. After decades of bitter factional and legal dis-
putes, Belau is currently negotiating a Compact of Free Asso-
ciation with the United States. The first president of Belau,
Haruo Remeliik, was assassinated in 1985; the second presi-
dent, Lazarus Salii, died of gunshot wounds in 1988.

Settlements

There are two types of settlements, relatively “rural” villages
located on Babeldaob, Ngcheangel, Beliliou, and Ngeeur,
and the relatively “urban” town of Koror. Starting in the nine-

teenth century, Belauans abandoned their inland villages and
built new settlements closer to coastal harbors and alluvial
streams. Koror was the center for nineteenth-century colonial
trading operations, was later the headquarters of the
Japanese-mandated Pacific islands, and is presently the home
of most government offices, schools, retail shops, restaurants,
and tourist facilities. Many Belauans maintain dual resi-
dences in Koror and in their home villages, and some even
commute by motorboat on a daily basis. Formerly, villages
consisted of residential and meeting houses constructed of
closely joined lumber, with thatched roofs, and elevated bam-
boo floors; today, tin roofs and concrete block foundations
are favored in new construction. In many places on Babel-
daob one can still detect the typical village layout, with meet-
ing houses located on a central paved square, canoe houses
and men’s clubhouses standing near the shore or river, and
residential houses fanning out along elevated stone walkways.

Economy

Subsistence and Commercial Activities. Fish and taro
have long been the staple foods of Belau. Fishing by spear
gun, line, hand net, and trap is carried out in the coastal la-
goons; high-powered speedboats are used for trawling outside
the reef. The catch is pooled by local cooperative associations
for retail sale in Koror. In preparation for funerals and festi-
vals, men work the lagoon with huge nets. Women take pride
in taro cultivation on “dry” upland slopes and in “wet” irri-
gated swamps; the backbreaking labor required has led many
younger women to substitute cassava and imported rice.
Young men raise pigs for slaughter at ceremonial events. In-
creasingly vast amounts of imported commercial goods are re-
placing locally produced items. In Koror the government is
the largest employer, and little locally owned industry has
flourished. Belau is completely dependent upon U.S. govern-
ment funds and upon payments from other countries for ac-
cess to Belau’s marine, strategic, and recreational resources.

Industrial Arts. Skills such as wood carving, meeting-
house construction, and tortoiseshell-omament production
are becoming rare; basket weaving, however, is widely prac-
ticed by women. Most able-bodied men are expert fishermen,
and individuals win renown by developing specialized tech-
niques and by possessing expert knowledge of tides and
spawning cycles. Young people strive to obtain advanced edu-
cational and business training at stateside schools. In the vil-
lages, wage eamners include schoolteachers, nurses, magis-
trates, land registrars, and religious officials.

Trade. Interdistrict trade in the traditional context in-
volved not only daily necessities such as lamp oil, pottery,
wooden implements, palm syrup, and canoe sails but also spe-
cialized prestige goods such as turmeric powder, tortoiseshell
ornaments, women's shirts, red-ocher dye, and dugong brace-
lets. In the nineteenth century, European settlers established
trading centers for the commercial extraction of trepang,
peatl shell, and copra. Now, a few families in each village run
small retail stores. A complex system of social exchange, in-
volving the presentation of food and service in return for cash
and valuables across the affinal bond, is the principal focus of
daily economic life. U.S. currency is used in financial transac-
tions; Belauan valuables supplement cash in customary
exchanges.
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Division of Labor. The most important division of labor is
between fishing, emblematic of male virtue, and taro cultiva-
tion, symboli¢ of female productiveness. This split parallels
the duel system of exchange values, women using locally pro-
duced hammered turtleshell trays and men using beads and
cylinders of foreign origin. Women take charge of domestic
activities, such as food preparation, child care, and laundry,
and they also carry heavy responsibility in selecting holders of
male and female chiefly titles.

Land Tenure. Prior to changes imposed by colonial pow-
ers, land was either “public land of the village™ (chutem buai
er a beluu), subject to the local chiefly council, or “land of the
principal houses” (chetemel a kebliil), controlled by chiefly
titleholders and senior matrilineal relatives. Residential sites
and taro patches were assigned to affiliated family segments
rather than being passed down to offspring. These lands re-
verted to chiefly control for redistribution. German officials
instituted patrilineal land inheritance and encouraged nu-
clear families to move their houses and to plant coconut trees
on unused village land. Today, land is divided into “public
land” controlled by the national government, “clan land”
controlled by chiefly houses, “village land” governed by vil-
lage councils, and private property owned in fee simple. The
national government is forbidden by the constitution to use
eminent domain for the purpose of helping a foreign country.

Kinship

Kin Groups and Descent. The basic kin unit is the
“house” (blai), which is composed of individuals linked by
strong matrilateral bonds (ochell, or “offspring of women”)
and of individuals associated by weaker patrilateral ties (ule-
chell, or “offspring of men”). Each house controls a residen-
tial site, taro patches, a chiefly title, exchange valuables, and
ceremonial prerogatives. Houses form wider affiliative net-
works (kebliil) both within the village and between villages,
which function to channel social cooperation, exchange, and
inheritance. The complexity of Belauan kinship lies in the
lateral breadth of relationships rather than in the depth of re-
membered genealogies.

Kinship Terminology. Distinctive characteristics of the
system of kin terms include: the overriding of generation (off-
spring of women label offspring of men as “children™); the im-
portance of sibling rank reflected in senior and junior terms
for both males and females; a reciprocal term for cross-sex
siblings signaling the solidarity of the brother-sister pair; the
existence of a special term for mother’s brother; and the gen-
eralization of the respectful kin terms “mother” and “father”
in polite address to all elders. With respect to the genera-
tional stratification of sibling and cousin terms, the system
could be labeled Hawaiian; with respect to the skewing of
generations due to the importance of matrilineal ties, it could
be labeled Crow. Titleholders are never addressed by their

personal names.

Marriage and Family

Marriage. Marriage is fundamentally an economic institu-
tion. Traditionally, high-ranking women were prohibited
from “falling,” that is, marrying a man of lower rank. The pro-
hibition was based on economic considerations—if the hus-
band were of low rank his relatives would be unable to make a

sufficient financial contribution and the couple’s male child
would lack the financial assets needed to maintain his chiefly
authority. Today, individuals are free to select spouses, but
social rank and wealth are critical considerations. Fragile
marital ties are subordinate to enduring kinship ties: while
the former are severed at death or divorce, the latter are a
“bridge forever.” High-ranking individuals tend to marry out-
side of the village, and there is still considerable rank endo-
gamy. Newly married couples establish independent houses
on land near the husband’s father’s house; men who receive a
chiefly title can move back to their matrilineal home. Divorce
is frequent and remarriage is the norm.

Domestic Unit. The residential family (ongalek) often in-
cludes grandparents and other extended kin. Adoption of
children within the network of kin is common.

Inheritance. Property belonging to the house is controlled
by senior “offspring of women” members, who select the heirs
to land and valuables. Much private property passes in the pa-
triline. Women give turtleshell heirlooms to their daughters.

Socialization. Mothers play a greater role in child raising
than fathers; children have a more relaxed, affectionate rela-
tionship with fathers than with mother’s brothers. Older sib-
lings take on child-care responsibilities. Young men's clubs
act as powerful peer reference groups.

Sociopolitical Organization

Social The principles of democratic egali-
tarianism and inherited hierarchical rank conflict in contem-
porary Belau. Rank pertains to relations between siblings, be-
tween houses in a village, between titles in a political council,
and between villages within the state. According to myth,
four villages were regarded as preeminent: Imeiong, Mele-
keok, Imeliik, and Koror. Financial wealth, elected political
office, and esoteric knowledge are other sources of social

power.

Political Organization. Prior to the indoctrination into
democratic values and practices, Belau was governed by chiefs,
whose titles were ranked according to the social hierarchy of
local land parcels. Called dui, the word for “coconut palm
frond,” titles possess sacredness and demand respect apart
from the person who carries the title. The highest titleholders
from Melekeok village (the Reklai title) and Koror village (the
Ibedul title) have emerged as “paramount chiefs” of the archi-
pelago. Today, Belau is a self-governing constitutional repub-
lic, headed by an elected president and a national legislature.
Traditional chiefs play an advisory role at the national level.
Each state is headed by an elected governor and sends two sen-
ators to the national legislature. At the village level, a council
of chiefs parallels a council of elected officials, headed by a
magistrate. The central role of multivillage confederacies, once
factions for intervillage warfare, has vanished.

Social Control. Traditional sanctions, including fines and
banishment, applied by the local council of chiefs are supple-

mented by the legislated civil code, which in tum is subject to
the laws of the Trust Territory.

Conflict. In the absence of interdistrict political councils
in the precolonial period, intervillage hostility functioned as a
primary means of political integration and as a mechanism
for the financial enrichment of chiefs. Warfare took the form
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of either swift head-hunting raids or massive sieges aimed at
the devastation of the enemy village. Also, rivalry among
chiefs and competition over title inheritance created powerful
motives for political assassination.

Religion and Expressive Culture

Religious Beliefs. Belau has been heavily missionized by
Catholics, Seventh-Day Adventists, and Mormons. A nativ-
istic movement, Modekngei, or “Let Us Go Forth Together,”
is a powerful religious and educational force. Except for some
village gods (represented in stone monuments), the tradi-
tional pantheon has been replaced by the Christian trinity.
Christianity and Modekngei provide the primary religious
dogmas; the latter stresses purification rites and trances.

Religious Practitioners. Traditional male and female reli-
gious specialists performed offerings to local gods (chelid)
and, while in trance, spoke the messages and prophecies of
the gods. Male titleholders served as ritual specialists in the
domestic cult, focusing on manipulating ancestral spirits
(bladek) through offerings of burnt coconut and small pieces
of money. Today, Belauans can serve as Christian deacons,
ministers, and priests; Modekngei utilizes ritual specialists.

Ceremonies. Important traditional ceremonies include in-
terdistrict dancing festivals (ruk) and competitive feasts be-
tween local fishermen’s clubs (onged). Protestants and Cath-
olics observe the principal festivals of the Christian calendar;
followers of Modekngei assemble weekly at the ritual center
in [bobang.

Arts. Skills such as canoe building and decorative wood
carving are currently being revived as folk art. “Storyboard”
carvings depicting events from folklore are a major tourist
item. Local dance teams perform at festivals; older women
sing archaic funeral chants and songs. Storytelling is a highly
respected form of verbal art.

Medicine. Western medicine is available at the central
hospital in Koror and in village clinics; villages place a high
value on public health and sanitation. Traditional curing em-
ploys herbal medicines applied on the side of the body oppo-
site the affected part.

Death and Afterlife. Funerals are costly, elaborate rituals.
The deceased's female relatives maintain a mourning period,
and male relatives collect financial contributions to be dis-
tributed to heirs at a subsequent ceremonial occasion called
“death settlement talks.” Burial takes place in community
graveyards, although formerly burial was under the house
platform. A week after burial, close relatives meet again to
pave the grave and to send the spirit to its final resting place
in the southern part of the archipelago.
See also Woleai
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Bikini

ETHNONYMS: Escholez Islands

Bikini is the largest of the twenty-six islands in the Bikini
Atoll in the Marshall Islands. Bikini is the northernmost atoll
in the Ratak chain of atolls and islands and is located ac 11°
31’ N and 165° 34’ E. The twenty-six islands have a total land
area of 7.6 square kilometers and surround a large lagoon
some 641 square kilometers in area. Bikini has drawn consid-
erable attention since the relocation of the 161 resident Bik-
inians in 1946 so that the atoll could be used as a test site for
atomic and nuclear weapons by the U.S. government. Be-
cause of radiation contamination from the tests, Bikini is un-
inhabitated today and will probably remain so for some years.
Bikinians today number over 400 and live elsewhere in the
Marshall Islands, mainly on Kili. Bikinian identity is based on
rights to ownership of land on Bikini that are inherited from
ancestors.

Bikini was settled before 1800 possibly by people migrat-
ing from Wotje Atoll. Because of the island’s relative isola-
tion, Bikinians had little contact with other peoples in the
Marshalls. First contact with Europeans was evidently in
1824 with the Russian explorer Otto von Kotzebue, although
no European actually settled on Bikini until after 1900. The
first American missionary arrived in 1908 and Bikinians were
drawn into the copra trade during the German colonial pet-
iod, which ended with World War 1. The Japanese ruled the
Marshalls from World War I to World War I1, and they estab-
lished a base on Bikini during World War II. After the war,
the Marshalls became a Trust Territory of the U.S. and
achieved independence in 1986.

Because of its isolation and the large lagoon, Bikini Acoll
was selected by the U.S. government as the site for testing the
effects of atomic bombs on naval vessels. This decision led to
negotiations with the Bikinians and their agreeing to relocate
to Rongerik Island in 1946. When this site proved inade-
quate, they relocated again to Kwajalein Island in 1948 and
then Kili later in 1948, where most remained, although some
also settled on Kwajalein and Jaluit. An organized attempt
was made by the Department of the Interior to develop the
Kili community economically, an effort that met with limited
success,

From 1946 to 1957, twenty-three atomic and nuclear
tests were conducted at Bikini. In 1968, Bikini was declared
habitable by the U.S. government and 100 Bikinians had re-
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turned by 1974, though the island was now barren of much of
the vegetation that had existed when they left in 1946. When
tests in 1978 showed unacceptably high levels of strontium
90 radiation in Bikinians on the island, the island was de-
clared uninhabitable and the people relocated again to Kili.
As compensation for the loss of their land, the Bikinians were
awarded hundreds of thousands of dollars in 1956 by the
United States. Some payments went to individuals while oth-
ers were used to establish a trust fund for the entire commu-
nity. These payments have made Bikinians, along with people
from Enewetak, Rongelap, Utirik, and Kwajalein who also re-
ceived compensation, wealthier than other Marshall Island-
ers. The payments also made the Bikinians economically de-
pendent on income from the trust fund and contributed to an
erosion of participation in prerelocation economic pursuits
such as taro and copra production. Relocation also changed
traditional patterns of social and political organization. On
Bikini, rights to land and landownership were the major fac-
tor in social and political organization and leadership. Also,
the Bikinians, as Marshall Islanders, were under the nominal
control of the Paramount Chief of the islands, though actual
contact with other islands was minimal. After relocation and
settlement on Kili, a dual system of land tenure emerged, with
disbursements of interest from the trust fund linked to land-
ownership on Bikini and a separate system reflecting current
land tenure on Kili influencing current political alliances and
leadership. Regular contact with the U.S. government led the
Bikinians to reject the primacy of the Paramount Chief and
instead to look to U. S. government officials for support and
assistance.

See also Marshall Islands
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Boazi

ETHNONYMS: Boadzi, Suki

Orientation

Identification. Boazi is the name of a language spoken by
approximately 2,500 people who live along the middle
reaches of the Fly River and along the central and northem
shores of Lake Murray in the southern lowlands of New
Guinea. Boazi speakers use the name “Boazi” to refer to their
language, but their names for themselves are the names of the
eight territorial groups into which they are divided. The use of
the name “Boazi” (both by Boazi speakers and others) to refer
to all Boazi speakers (or in some cases to refer to those who

live along the Fly River as opposed to those who live around
Lake Murray) is the result of the recent colonial and current
postcolonial context in which Boazi speakers live. Prior to the
colonial period, there does not seem to have been any con-
ception of group membership beyond the territorial group.
Nonetheless, the eight Boazi-speaking territorial groups share
a common history, culture, and social structure. Early colo-
nial documents also refer to Boazi speakers as “Suki,” a name
now reserved for culturally similar people living farther down
the Fly River.

Location. The Lake Murray-Middle Fly area is located be-
tween 6°30’ and 8° S, and 141° and 141°5’ E. The dominant
geographical features of the area are the Fly River, with its 10-
kilometer-wide floodplain, and Lake Murray, which is 60 ki-
lometers long and 15 kilometers wide at its widest point.
Away from the river and lake are low ridges covered with open
forest or closed canopy rain forest. In the marginally lower ar-
eas between these ridges are extensive sago swamps from
which Boazi speakers get most of their food. The area receives
250 centimeters of rain per year, over half of which falls dur-
ing the northwest monsoon, which lasts from late December
to mid-April.

Demography. In 1980 there were approximately 2,500
Boazi speakers. The population density of the Lake Murray-
Middle Fly area is about 0.3 person per square kilometer.
There is no reliable information on population growth or
decline.

Linguistic Affiliation. According to C. L. Voorhoeve
(1970), Boazi is spoken in three dialects: Kuni at Lake
Murray, and North Boazi and South Boazi along the Fly
River. The Boazi language is one of two languages in the
Boazi Language Family, the other being Zimakani which is
spoken around the southern part of Lake Murray and the
confluence of the Fly and Strickland rivers. The Boazi Lan-
guage Family is the easternmost of the three language families
in the Marind Stock, which is part of the Trans—New Guinea
Phylum.

History and Cultural Relations

Boazi speakers are culturally similar to groups to the south
and west of the Lake Murray-Middle Fly area, including the
Suki, Yéi-nan, Marind-anim, Bian Marind, and the tribes of
the Trans-Fly, but they are culturally very different from the
peoples who live to the north of the Lake Murray~-Middle Fly
area such as the Yonggom, Aekyom (or Awin), and the Pare
speakers. To date no archaeological research has been done
in the Lake Murray-Middle Fly area. It is therefore impossi-
ble to say with any certainty how long people have been in the
area or where the ancestors of the present-day Boazi speakers
came from. Boazi speakers claim that their ancestors origi-
nated in the Lake Murray-Middle Fly area itself, and Boazi
oral history records various military conquests and subse-
guent movements of people within the Lake Murray-Middle
Fly area prior to the arrival of Europeans. The first contact be-
tween Boazi speakers and Europeans took place in June 1876
during d’Albertis’s exploration of the Fly River. d’Albertis
had brief hostile encounters with people along the middle
reaches of the river both during his ascent and during his de-
scent later that year. For the fifty years following d’Albertis’s
visit, Boazi speakers both along the Fly River and at Lake
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Murray had only brief and sporadic contacts with Europeans.
In the late 1920s, in response to head-hunting raids by Boazi
speakers on peoples close to Australian and Dutch govern-
ment stations, the colonial administrations both of the Aus-
tralian Territory of Papua and of Dutch New Guinea began
trying to pacify the Boazi speakers of the Middle Fly. This led
to a period of Dutch control and proselytization by Dutch
Catholic missionaries in the Middle Fly from 1930 to 1956.
Dutch control did not, however, extend to the Lake Murray
area where traditional warfare continued into the late 1940s.
In 1956, Boazi speakers became citizens of the Independent
State of Papua New Guinea.

Settlements

Villages range in population from about 50 to 600 persons.
Families alternate between living in a village and living in
small camps near their sago swamps and hunting grounds.
Both villages and camps are usually built on low islands or
peninsulas in the swamps and marshes of the Fly River flood-
plain. All villages have a separate house for unmarried men.
This house is physically removed from the rest of the village
and serves as the married men's clubhouse and the repository
of the central objects of the men’s secret cult. Traditionally,
houses were simple, open-sided structures with dirt floors,
sleeping platforms of split Areca palm, and roofs of sago
leaves or Melaleuca bark. Today, however, houses have raised
floors of split palm and walls of sago palm frond stems in ad-
dition to their sago-thatch roofs.

Economy

Subsistence and Commercial Activities. Boazi speakers
are primarily hunters, fishermen, and sago makers. The Lake
Murray-Middle Fly area is extraordinarily rich in wildlife.
Wild pigs, cassowaries, wallabies, and deer abound. The for-
ests and marshlands are home to many types of birds, includ-
ing goura pigeons, bush fowl, ducks, and geese, and the rivers
and lakes contain a great variety of fish as well as turties and
crocodiles. Hunting is done with bows and arrows, using a va-
riety of hunting techniques, including stalking, blinds, and
driving game toward hunters with fire or noise. Dogs are often
used in hunting larger game. Boazi speakers fish with traps,
spears, hooks, and commercially made nylon nets. The most
important food item, however, is sago, a starch extracted from
the pith of the sago palm (Metroxylon sagu), which grows nat-
urally in the extensive freshwater swamps of the area. Boazi
speakers also plant coconut palms, bananas, and some tubers,
but gardening plays only a minor role in their adaptation to
the environment.

Industrial Arts.  Boazi speakers are preindustrial and, prior
to the arrival of White men, used only stone tools. Any adult
can produce virtually all of the implements necessary for day-
to-day living from materials found in the local environment.

Trade. Prior to pacification, Boazi speakers raided their
neighbors for the few things which they could not produce
themselves—most importantly, stone for tools, since the
Lake Murray-Middle Fly area has no stone. Today, they are
able to buy steel tools, metal pots, Wester clothes, and some
European foods from small, indigenously owned trade stores
in the area. Money is obtained primarily from the sale of croc-

odile skins or from contract labor outside the Lake Murray-
Middle Fly area.

Division of Labor. Boazi speakers have a loosely defined
sexual division of labor. Hunting, making bows and arrows,
carving paddles, cutting canoes, and building houses are con-
sidered men’s work, although some aspects of house building,
such as making roof panels from sago palm leaves, may be
done by either men or women. Women’s work includes mak-
ing sago, gathering firewood, cooking, and weaving baskets
and mats. Most other tasks may be done by either sex. In
Durkheim’s terms, the Boazi exhibit a high degree of mechan-
ical solidarity with little interdependence of tasks and virtu-
ally no specialization of labor. The nuclear family is the maxi-

mum unit of production.

Land Tenure. Within the territory of a territorial group,
individual tracts of land are owned communally by totemic
groups or, in some cases, patrilineages. Individuals can obtain
access to forest products (e.g., trees for canoes) or the right to
hunt in a particular area through matrilateral or affinal ties as
well as through membership in the totemic group that owns a
tract of land. Within the landholdings of a totemic group,
sago swamps are owned by individual members of that group.
Coconut palms, banana stands, and other garden plants are
owned by the people who planted them.

Kinship
Kin Groups. Each Boazi speaker is a member of a lineage,

a totemic group, and a moiety. Lineages are named for their
apical ancestors, and totemic groups have animals such as the
pig, cassowary, crocodile, and various types of fish as their to-
tems. Totemic groups are divided into moieties, one consist-
ing of groups with land-animal totems and the other consist-
ing of groups with water-animal totems. While Boazi speakers
talk about lineages, totemic groups, and moieties as if they all
recruit members through patrilineal descent and are hierar-
chically organized, there are important differences in the re-
cruitment of members between lineages on the one hand and
totemic groups and moieties on the other. An individual al-
ways belongs to the same lineage as his or her father, but in
the recruitment of individuals to totemic groups and moie-
ties, patrilineal descent is subordinated to the principles gov-
erning marriage exchanges: a man gives a woman to a man in
the opposite moiety from whom he receives a wife; and a man
should belong to the same lineage, and therefore the same to-
temic group and moiety, as the woman he gives in exchange
for his wife. In cases in which a man gives his uterine sister, or
another woman from his totemic group, in exchange for his
wife, the marriage-exchange principle and the principle of pa-
trilineal descent have the same result—that is, the man will
continue to belong to his father's totemic group and moiety.
But when a man gives a woman from a lineage that is part of
another totemic group, he will change his totemic group, and
in some instances his moiety, to that of the woman whom he
has given in exchange for his wife.

Kinship Terminology. While descent is patrilineal, kin-
ship is reckoned bilaterally. Boazi kinship terms distinguish
between cross cousins and parallel cousins, and separate
terms are used for father’s older brother, father’s younger
brother, father's sister, mother’s older sister, mother's
younger sister, and mother’s brother. Both father's older
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brother and mother’s older sister are addressed and referred
to as though they were members of the grandparental genera-
tion. In addition to their use with actual kinsmen and kins-
women, kinship terms (denoting relative age and member-
ship in the same or opposite moiety as the speaker) are used
both in addressing and in referring to all Boazi speakers.

Marriage and Family

Marriage. Marriage is by the exchange of women, prefera-
bly uterine sisters, between men of opposite moieties. In addi-
tion to a rule of moiety exogamy, there are restrictions on
marriages between individuals who are closely related matri-
laterally. Marriages are usually between members of the same
territorial group, although there is no rule of group endog-
amy. Marriages are usually arranged by the fathers and the
mothers’ brothers of the men and women involved. Following
marriage, 2 man is expected to help his wife’s father with
hunting and heavy labor. This is facilitated by a pattern of
uxorilocal postmarital residence, which usually continues at
least until a couple has two or three children. While polygyny
was a part of the traditional culture of Boazi speakers, today,
under the increasing influence of Christianity, most mar-
riages are monogamous.

Domestic Unit.  The nuclear family is the typical domestic
unit, although the people living in the same house may in-
clude parents or widowed sisters of the husband or wife, and
married daughters and their husbands and children. In some
instances, pairs of brothers and their families may live in the
same house. As mentioned earlier, unmarried men sleep in a
separate house although they regularly visit their natal fami-
lies or married siblings.

Inheritance. Boazi speakers have few inheritable artifacts
or wealth objects. An individual’s few personal effects are ei-
ther buried with the person or distributed to his or her chil-
dren. A man's sago swamps and coconut palms are divided
among his sons, and in some cases among his sons and

daughters.

Socialization. Infants and children are raised primarily by
their mothers or their oldest sisters. Children are encouraged
to be independent and physically competent, and they are
discouraged from showing pain and ridiculed if they fall down
or hurt themselves. For boys, the freedom of childhood con-
tinues, with only slight restrictions, until they marry. Girls,
however, are increasingly pressured to accept responsibility
and to be productive from about the age of 9 or 10.

Sociopolitical Organization

Social Organization. While social relations among Boazi-
speaking men are egalitarian, social relations between the
sexes are unequal, with men having more power than women.
Traditionally, the only leadership position was that of war
leader (kamok-anem). This position was generally occupied
by married men between 30 and 45 years of age who earned
the position by demonstrating courage and cunning in war-
fare. Today, each Boazi village has an elected representative
to the local government council which is the lowest level of
representative government in Papua New Guinea.

Political Organization. The maximal political units are
the territorial groups, which range in population from 50 to

1,000 people. In Boazi, these territorial groups are called
mangge izwam or “land people.” Traditionally, each territorial
group lived in a constant state of war with its neighbors, and
even today relations between territorial groups are often tense
and occasionally hostile, and the borders between groups are
under almost constant dispute. A person belongs to the terri-
torial group into which he or she is born. Each territorial
group has two types of members: miavek and bwiatak. The
former are patrilineal descendents of one of the original mem-
bers of the territorial group. The latter are individuals who
have come to live with the territorial group, either through
their own migration or through the migration of one of their
patrilineal ancestors. Because they are descended from the
original members of the territorial group, miavek members
have somewhat stronger claims to land and sago swamps.

Social Control. Social control is maintained through
threats of physical retaliation and sorcery. Both forms of so-
cial control have been seriously undermined, however, by the
colonial and postcolonial governments and by Christian mis-
sionaries. The government has made both physical retaliation
and sorcery criminal offenses, and the teachings of missionar-
ies have led many young Boazi speakers to question the effi-
cacy of sorcery.

Conflict. Warfare was an important part of traditional
Boazi culture. Boazi speakers were fierce headhunters and
cannibals who were feared by many groups in the southern
lowlands of New Guinea. Even today, conflicts between terri-
torial groups are continual, with most conflicts stemming
from disputes over women or land. There is also considerable
strife within territorial groups, but in these cases individuals
have the option of moving to another camp or village.

Religion and Expressive Culture

Religious Beliefs. Most Boazi speakers believe in a combi-
nation of Christianity and traditional beliefs in ghosts, spir-
its, sorcery, and the power of magical objects. Elements of
Christian mythology are often mixed with Boazi mythology.
Boazi speakers believe in a variety of supernatural beings in-
cluding ghosts, spirits associated with particular locations,
and forest and marsh spirits. Many forest and marsh spirits
play only minor roles in day-to-day life, but ghosts and the
spirits associated with particular locations are believed to be
the source of both benevolent and malevolent magical power.
Beliefs in traditional supernatural beings are often mixed
with beliefs in Christian supernatural beings.

Religious Practitioners. Although some Boazi speakers
are recognized as having greater knowledge of sorcery and
greater magical powers than others, sorcery and magic can,
according to Boazi tradition, be learned by any man and by
some women.

Ceremonies. Many traditional ceremonies, including
male initiation, were closely tied to head-hunting and there-
fore are no longer performed. Tame-pig feasts, which include
appeals to spirits and which traditionally preceded a head-
hunting raid, are still occasionally held.

Arts. Boazi speakers produce little representational or ab-
stract art. Traditionally, they made elaborate trophies from
the heads of their head-hunting victims, but these are no
longer produced. Musical instruments include large hourglass
drums and bullroarers. Dances to the accompaniment of
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drums are held to celebrate marriages, national and Christian
religious holidays, and the end of the traditional period of
mourning.

Medicine. Illness is attributed to spirits, sorcery, the
breaking of postpartum taboos, excessive amounts of impure
blood in the body, and (for men) contact with menstrual
blood. A variety of traditional medical techniques are used;
prominent among these are bleeding to remove the impure
blood and burning to relieve pain.

Death and Afterlife. Death is the most important life-
cycle event. Mourning consists of one or two days of wailing
and dirges before the body is buried. After the burial, a formal
period of mourning is observed which usually lasts about forty
days. During this time, people are supposed to speak in low
voices and are not permitted to beat their drums. At the end

of the mourning period, a large feast is held for the commu- -

nity, but the spirit of the dead person is believed to frequent
the village or camp until his or her death has been avenged.
See also Marind-anim
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Chambri
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ETHNONYMS: Chambuli, Tchambuli

Orientation

Identification. The Chambri (called Tchambuli by Mar-
garet Mead) live south of the Sepik River on an island moun-
tain in Chambri Lake in East Sepik Province of Papua New
Guinea.

Location. Chambri Lake is approximately 143°10’ E and
4°7’ S. The lake is created by the overflow of two of the
Sepik’s tributaries. This overflow occurs during the northwest
monsoon season, from September to March, when rainfall
nearly doubles in intensity from a dry-season average of 2.07
centimeters to an average of 3.72 centimeters per month.

Demography. In 1933, Mead reported that the Chambri
population was approximately 500 people, but it is likely that
this estimate was too low. It may well have excluded some 250
people: migrant laborers away on plantations, as well as their
wives and children remaining on Chambri Island. In 1987,
the total number of Chambri living on Chambri Island, and
elsewhere in Papua New Guinea and beyond, was about
1,500. Of these, approximately one-half were living in the
three contiguous home villages of Kilimbit, Indingai, and
Wombun. The next-largest cluster of Chambri live in a settle-
ment on the outskirts of the provincial capital of Wewak.

Linguistic Affiliation. The Chambri language is a member
of the Nor Pondo Family of Non-Austronesian languages and
is related to Yimas, Karawari, Angoram, Murik, and Kopar.

History and Cultural Relations

Because the Chambri were a preliterate people, one can only
speculate about their history. It is likely that their distant an-
cestors lived in small, semisedentary hunting and gathering
bands. Perhaps in response to the intrusion of those Ndu
speakers who became the latmul, the bands of early Chambri
coalesced about 1,000 years ago and eventually formed what
are now the three Chambri villages on the shores of the fish-
rich lake. The Chambri were contacted first by Australians in
the early 19205, and by 1924 relations between them were
well established. Extensive labor migration to distant planta-
tions began in 1927. In 1933, Mead and Reo Fortune worked
for six months as anthropologists among the Chambri, and in
1959 Catholic missionaries completed construction at In-
dingai village of the most elaborate church in the Middle
Sepik. The peoples of the Sepik River, those living along its
northern and southern tributaries and those further south in
the Sepik Hills, are united in a regional trading system based
on interpenetrating ecological zones. This system links the
Chambri with their neighbors—particularly the Mali and
Bisis speakers of the Sepik Hills and the latmul of the Sepik
River—in an exchange network that includes not only sub-
sistence goods but ceremonial complexes.

Settlements

The three Chambri villages stretch along the shore of
Chambri Island and range in population from 250 to 350.
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Each village has five men's houses, although at any given time
some of them may be house sites only. In its ideal form, a
Chambri men’s house is an impressive two-story structure
with high gable ends, surmounted with carved finials, large
oval second-story windows, and elaborately carved and
painted interior posts and other heavy timbers. Membership
in a men'’s house is patrilineally inherited and includes men
from several patriclans. Formerly, and to some extent still,
women marrying into a clan lived in a large multifamily clan
house. Those Chambri currently residing in Wewak live in a
crowded squatters’ settlement, as large as a Chambri village,
composed of small houses made of a variety of scavenged or
bush materials. The residential pattern at the camp in Wewak
replicates that on Chambri Island, with migrants from Kilim-
bit, Indingai, and Wombun living in their own respective
sections.

Economy

Subsistence and Commercial Activities. The Chambri
subsist primarily on fish they catch and on sago they either
barter for with surplus fish-—as they had done prior to Euro-
pean contact—or purchase with money. In 1987, the
Chambri acquired 15 percent of their sago through barter.
Principal sources of income now come from the sale of
smoked fish to migrant laborers in the towns and the sale of
carvings and other artifacts to art dealers and to tourists. The
Chambri supplement their diet of fish and sago with greens
and fruits from the forest; some also grow watermelons, yams,
beans, and other vegetables during the dry season on the ex-
posed lake bottom. Chickens and ducks are common, far
more so than pigs.

Industrial Arts. Prior to European contact, the Chambri
were producers and purveyors of specialized commodities
used throughout the Middle Sepik region. Women wove large
mosquito bags from rattan and reeds; men made tools from
stone quarried on Chambri Mountain. Today, both men and
women produce for the tourist trade with women weaving
baskets from reeds and men carving wooden artifacts, based
on traditional designs of ritual figures.

Trade. Fish-for-sago barter markets are still regularly held
in the Sepik Hills between Chambri and Sepik Hills women.
In addition, there is a market held twice a week on Chambri
where foodstuffs are available for purchase with money.

Division of Labor. Chambri women are responsible for
fishing, marketing, and food preparation. Chambri men, in
addition to their ritual responsibilities, build houses, canoes,
and carve artifacts. Formerly, warfare and production and
trade in stone tools were also important male activities.

Land Tenure. Land is patrilineally inherited as are fishing
areas. Women use the fishing areas of their husbands. It is
not uncommon, in addition, for individuals to gain tempo-
rary access to the resources of their matrilateral kin.

Kinship
Kin Groups and Descent. The Chambri divide them-
selves into over thirty exogamous patriclans and into two
sets—one affinal and the other initiatory—of partially cross-
cutting patrimoieties. The patriclans are landowning, resi-
dential, and ceremonial groups named for their founders;

members refer to each other as the people of the same totems,
indicating the common inheritance of numerous totemic
names and powers. Together, all clan members assume re-
sponsibility for paying, and receiving payment on, affinal
debts.

Kinship Terminology. Chambri kinship terminology is of
the Omaha type, using the criterion of mother’s brother’s
daughter equals mother’s sister.

Marriage and Family

Marriage. Polygyny has become increasingly rare since the
early 1960s when the Catholic mission became fully estab-
lished in the area. Mother's brother’s daughter marriage is the
most commonly stated preference; 30 percent of Chambri
marriages do take place with a member of the matrilateral
cross cousin’s clan. Although subject to some recent change,
most marriages are still within the village and virtually all are
with other Chambri. Given that Chambri settlements are
both dense and contiguous, when a woman leaves her clan
land to move to that of her husband, she still remains close to
her natal kin. Marriage involves prestations of bride-wealth,
traditionally in shells and now in money. Prestations by wife
takers are of great political importance and provide the con-
text for a clan to demonstrate its wealth and importance. In
their turn, wife givers reciprocate with food. Among non-
Catholics, divorce may be initiated by either husband or wife,
frequently for reasons of incompatibility or infertility. How-
ever, divorce is discouraged by kin on both sides since it
should involve a return of affinal payments. In cases of di-
vorce, young children remain with their mothers until they
are old enough to assume patrilineal responsibilities.

Domestic Unit. Formetly all women lived in large multi-
family clan houses, which functioned as maps of family soli-
darity and affinal interdependence. Each of a man’s wives
would situate her cooking hearth in the portion of the house
allocated to her husband and fasten there the carved hook
bearing the totemic insignia of her own patriclan. From this
hook, she would hang the basket containing a portion of her
patrimony of shell valuables. Today, under the influence of
the Catholic church and a cash economy, these houses have
been largely replaced by smaller, single-family dwellings. Clan
members often prefer living in these smaller dwellings be-
cause they can better protect private purchased goods, such
as radios, from agnatic claims.

Inheritance. Property including land, fishing rights, and
valuables, as well as ritual prerogatives, implements, and pow-
ers, are inherited by male and, to a lesser extent, by female
patriclan members. :

Socialization. Mothers take responsibility for primary so-
cialization; nonetheless, they frequently leave their children
with their sisters or with other women when they have work to
do, particularly when they go out to fish. Young children are
rarely left with men who, although affectionate and indul-
gent, regard excrement and urine as polluting. A bond of
great importance to Chambri children is with their mothers’
brothers. Frequently, if disgruntled, children will seek solace
from these matrilateral kinsmen. Moreover, mothers’ broth-
ers have an essential role as nurturers in the initiation,
through scarification, of their sisters’ sons.
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Sociopolitical Organization

Social Organization. Chambri society is largely egalitarian
with all patriclans, except those linked through marriage,
considered potential equals. For affinally related clans, wife
givers are regarded as superior to wife takers. Gender relations
are also of relative equality, with men and women operating
in largely autonomous spheres. The Chambri never devel-
oped a strong male-oriented military organization in large
part because, as valued providers of specialized commodities,
they were left in relative peace. Relations of trade mitigated
also against the development of male dominance because
Chambri men could not have appreciably increased the flow
of valuables to themselves through the control of women and
their products.

Political Organization. Through his own marriage(s) and
those of his junior agnates, a Chambri man becomes im-
mersed in complex obligations that provide him with the op-
portunity of achieving political eminence. The struggle to
make impressive affinal payments generates widespread com-
petition in which men try to show that they are at least the
equal of all others in their capacity to compensate wife givers.
Those individuals and patriclans unable to compete in the
politics of affinal exchange are likely to become subsumed as
clients of those who are more successful. In addition, since
1975 when Papua New Guinea became a nation, the
Chambri have voted in, and have often provided candidates
for, local, regional, provincial, and national elections.

Social Control. In the past, and still to a limited extent,
internal and external social control was maintained through
violence or threats of violence focusing on sorcery and raid-
ing. Conflicts were and are resolved through debates in men’s
houses; today, as well, the Chambri have recourse to the judi-
cial procedures of the state, such as local and regional courts.
For Chambri living in Wewak, the police are often called in
when conflict threatens to get out of control. In most of these
cases when police help is sought, the dispute is subsequently
settled with payment of damages, determined during a com-
munity meeting, followed by a ceremony of reconciliation.

Conflict. Although, as mentioned, the Chambri lived in
relative peace with their neighbors, they were, on occasion,
both perpetrators and victims of the head-hunting raids that
were both sources and indicators of ritual power.

Religion and Expressive Culture

Religious Beliefs.  Since the early 1960s the Chambri have
considered themselves to be staunch Catholics. They are, at
the same time, convinced that all power, whether social or
natural, is ancestral power. Religion-—as well as politics and,
indeed, all activities of importance—focuses on evoking and
embodying ancestral power through the recitation of (usually
secret) ancestral names. In addition to the spirits of the dead
are a variety of autochthonous powers that dwell in stones,
whirlpools, trees, and, most importantly, crocodiles. All are
thought to act not only on their own volition but under the
control of those Chambri who know the relevant rituals.

Religious Practitioners. All adult persons have some
knowledge of efficacious names; by definition, powerful men
are the most knowledgeable about these names. Anyone who
knows secret names—that is, who has power—has the capac-

ity for sorcery. Some men and women have the special capac-
ity to be possessed by spirits from their maternal line in order
to diagnose illness, misfortune, and the causes of death. Oth-
ers contact paternal spirits in dreams for the same purposes.

Ceremonies. Many Chambri ceremonies are rites of pas-
sage during which persons are increasingly incorporated into
their patriclans. At the same time, matrilateral kin are pre-
sented with affinal payments to compensate them for the cor-
responding diminution of their maternal portion of these per-
sons. The most elaborate of these ceremonies is initiation
during which young men receive the hundreds of incisions on
their backs, arms, and upper thighs that release the maternal
blood that contributed to their fetal development. Other cer-
emonies, requiring the evocation of the powers of particular
patriclans, are believed to ensure that, for instance, the wet
season will come, particular species of fish will reproduce, and
fruits of the forest will be plentiful. Through the performance
of such clan-held ceremonial prerogatives and obligations, a
totemic division of labor emerges in which, through the ef-
forts of all, the universe is regulated.

Arts. Whether in the form of drums, masks, carved or
painted men’s house timbers, or decorated hooks, art for the
Chambri embodies ancestral powers and/or refers to clan-
based claims to those powers. The art now made for the tour-
ist trade is largely derived from these forms, but it is not in-
vested with ancestral power.

Medicine. Since it is believed that people succumb to dis-
ease only when they are depleted of power—sometimes as the
result of sorcery—indigenous curing practices attempt to re-
store that lost power. This kind of cure can be done through
several, frequently combined, means: offended ancestors are
compensated, often through animal sacrifice; medicines, be-
spelled so as to become imbued with ancestral power, are ap-
plied to, or consumed by, the sick person. Today, the
Chambri have access to a local aid post and to mission and
provincial hospitals. Western medicine, although eagerly
used, has not replaced traditional diagnoses and treatments.

Death and Afterlife. Chambri ideas about the destination
of spirits are, by their own acknowledgment, inconsistent:
spirits are variously believed to go to the Christian heaven, to
remain in ancestral ground, and to travel to a remote place no
living being has visited. Regardless of any particular view,
however, Chambri also insist that the dead are never very dis-
tant. They believe that the living and the dead readily engage
in each other’s affairs.
See also latmul
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Chamorros

ETHNONYM: Tjamoro

The Chamorro are the indigenous inhabitants of the island of
Guam and the surrounding Southern Mariana Islands. The
present-day descendants of the precontact Chamorros have a
syncretic culture, greatly influenced by Spanish, Filipino, Jap-
anese, and especially American culture. The Chamorro lan-
guage is classified as an Austronesian language. Guam is now
a U.S. territory. The Chamorro occupied the five southern-
most islands of the Marianas in Micronesia. In 1978 the
Chamorros numbered 75,000, with 52,000 in Guam and
13,500 in the Northern Marianas. Some communities were
located inland, but most were near the shore with most
houses made of plant material. Dwellings of high-status fami-
lies, however, often had stone foundation columns (latte).

Subsistence was based primarily on fish, aroids, yams,
breadfruit, and coconuts. Rice was also grown and eaten on
Guam, the only place the grain was found in precontact
Oceania. Chickens were the only domestic animals present
when Europeans arrived. Men did most of the gardening as
well as deep-sea fishing while women gathered littoral sea re-
sources and cooked. There was a division of labor by class.
From the upper classes came the sailors, carpenters, fishers,
and warriors, and the highest class owned most of the land
and controlled the production of shell money and canoes.
Wood and stoneworking were highly developed crafts, as was
pottery making. The Chamorros did not produce tapa cloth,
nor did they have any woven fabrics.

The Chamorros organized themselves into matrilineal
sibs and lineages. Descent was matrilineal. The traditional
rule of residence is unknown, but it was probably matrilocal.
Marriages were usually monogamous, and there was consider-
able premarital sexual freedom. Following the wedding, the
bridegroom owed a period of bride-service to his wife’s par-
ents. Intermarriage between social classes was restricted, as
the highest class did not marry down, and members of the
lowest class were not permitted to marry up. The Chamorros
were organized into households, lineages, and clans. The
highest level of integration was the district, which was com-
posed of one or more neighboring villages. Each large island
had more than one district. Chamorro society was evidently
characterized by a high degree of social stratification, consist-
ing of three classes: the matua or chamorri, which included
the highest-ranking nobles and chiefs; the atchaot or middle

class; and the mangatchang, which was the class of common-

ers. There was a complicated economic specialization accord-
ing to class, and social intercourse between classes was regu-
lated by strict rules of etiquette.

The districts were the largest politically autonomous
units. Rivalry and warfare among the districts was common,
and they were probably hierarchically ordered. The district
chief (maga-lahe, which means “leader” or “firstborn™) was
the highest-ranking male relative within the clan. Succession
was through younger brothers and then through male parallel
cousins and nephews, according to order of seniority.

The deceased ancestors (anite) of the Chamorros were
believed to inhabit an underworld paradise. These person-
nages were also worshipped in an ancestor cult for, as the peo-
ple’s guardians, the ancestors were feared and venerated. Sha-
mans (makana) invoked the anite to bring success in warfare,
cure illness, bring rain, and aid fishing expeditions. Certain
specialists called kakahnas could both cause and cure illness
in individuals. Native doctors (sumhana) used mainly herbs
in their treatments; these doctors were most often old
women. In addition to the ancestral souls, the Chamorros
recognized various other spirits but evidently no powerful
deities.
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Chimbu

ETHNONYMS: Kuman, Simbu

Orientation

Identification. The Chimbu live in the Chimbu, Koro,
and Wahgi valleys in the mountainous central highlands of
Papua New Guinea. An ethnic and linguistic group, not tra-
ditionally a political entity, the Chimbu are speakers of
Kuman and related dialects. Most people living in the
Chimbu homeland identify themselves first and foremost as
members of particular clans and tribes—identification as
“Chimbus” is restricted primarily to occasions of interaction
with nonethnically Chimbus. The term Chimbu was given to
the people by the first Australian explorers (in the early
1930s) who heard the word simbu (an expression of pleased
surprise in the Kuman language) exclaimed by the people at
first meetings with the explorers.

Location. The Chimbu homeland is in the northern part
of Simbu Province, in the central Cordillera Mountains of

New Guinea, around the coordinates 6° S and 145° E. They
live in rugged mountain valleys between 1,400 and 2,400 me-
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ters above sea level, where the climate is temperate, with pre-
cipitation averaging between 250 and 320 centimeters per
year. To the east live the Chuave and Siane, and to the north
live the Bundi of the upper Jimi Valley. In many ways cultur-
ally very similar to the Chimbu are the Kuma (Middle Wahgi)
people living to the west. South of the Chimbu in the lower
Wahgi and Marigl valleys are Gumine peoples, and farther
south are lower altitude areas, lightly settled by Pawaia and
Mikaru (Daribi) speakers.

Approximately 180,000 people live in the
6,500 square kilometers of Simbu Province. Of those, more
than one-third live in the traditional homeland areas of the
Kuman-speaking Chimbu. In most of the northern areas of
the province, population densities exceed 150 persons per
square kilometer, and in some census divisions population
densities exceed 300 persons per square kilometer.

Linguistic Affiliation. Kuman and related languages
(SinaSina, Chuave, Gumine) are part of the Central Family
of the East New Guinea Highlands Stock of Papuan

languages.

History and Cultural Relations

Little archaeological evidence exists for the Chimbu area
proper, but data from other highland areas suggest occupa-
tion as long as 30,000 years ago, possibly with agriculture de-
veloping 8,000 years before the present. It is believed that the
introduction of the sweet potato (Ipomoea batatas) about 300
years ago allowed for the cultivation of this staple food at

higher altitudes with a subsequent increase in the population -

of the area. Oral traditions place the origin of the Chimbu at
Womkama in the Chimbu Valley, where a supernatural man
chased away the husband of the original couple living in the
area and fathered the ancestors of the current Chimbu tribal
groups. First Western contact occurred in 1934 when an ex-
pedition, led by gold miner Michael Leahy and Australian pa-
trol officer James Taylor, passed through the area, and soon
afterward an Australian government patrol post and Roman
Catholic and Lutheran missions were established. The initial
years of colonial administration were marked by efforts to
curtail tribal fighting and establish administrative control in
the area. Limited government resources and staff made this
goal difficult, and by the beginning of World War II only a
tenuous peace had been imposed in parts of Simbu. Follow-
ing the war, Australian efforts to extend and solidify adminis-
trative control continued, local men were recruited as labor-
ers for coastal plantations, and coffee was introduced as a
cash crop. Establishment of elected local government coun-
cils after 1959 was followed by representation of the areain a
territorial (later national) legislative body and by the creation
of a provincial legislature. Local tribal politics remain impor-
tant and tribal affiliation greatly influences the participation
in these new political bodies.

Settlements

In contrast to highland areas to the east, Kuman Chimbu do
not arrange their houses into villages but rather have a dis-
persed settlement pattern. Traditionally, men lived in large
men’s houses set on ridges for purposes of defense, apart from
women, girls, and young boys. Each married woman and her
unmarried daughters, young sons, and the family’s pigs lived

in a house that was situated some distance from the men’s
house and in or near the family’s gardens. By situating their
houses near the gardens, women were able to remain close to
their work and better manage their pigs, a family’s greatest
economic asset. Although this housing pattern still exists to
some extent, reduction in the segregation of the sexes, reduc-
tion in tribal fighting, and economic development have re-
sulted in more men living with their families in houses that
are located near coffee gardens and roads. Most Chimbu
houses are oval or rectangular, with dirt floors, low thatched
roofs, and walls woven from flattened reeds.

Economy

Subsistence and Commercial Activities. The primary
subsistence crop in Simbu is the sweet potato. Grown in
fenced and tilled gardens, sometimes on slopes as steep as
45°, sweet potatoes provide food for both people and pigs.
Sweet potatoes are the main food at every meal, comprising
about 75 percent of the diet. Over 130 sweet potato cultivars,
or varieties, are grown in different microenvironments and for
different purposes. Sweet potato gardens are usually made in
grass or forest fallow areas by digging ditches in a gridwork
pattern to form a checkerboardlike pattern of mounds 3 to 4
square meters in size on which vine cuttings are planted. Gar-
dens are planted throughout the year, with impending re-
quirements for food, such as the need for more sweet potatoes
for upcoming food exchanges and increased pig herds, influ-
encing planting as much as climate seasonality. In addition to
sweet potatoes, other crops grown for consumption include
sugarcane, greens, beans, bananas, taro, and nut and fruit va-
rieties of pandanus. Pigs are by far the most important domes-
ticated animal to the Chimbu and are the supreme valuable,
sacrificed to the ancestors in pre-Christian times and blessed
before slaughter today. Pigs, killed and cooked, are the main
item used in the many ceremonial exchanges that are crucial
to creating and cementing the many social relationships be-
tween individuals. By giving partners pork, vegetables,
money, and purchased items (such as beer) the contributors
create a debt that the receivers must repay in the future in
order not to lose valued prestige. These exchanges occur at
various times, for various reasons—for example, to celebrate
marriage, to compensate for injury or death, or to thank a
wife's natal kin group for the children born into the hus-
band’s clan. By far the largest of these exchange ceremonies is
the pig ceremony (bugla ingu), at which hundreds or even
thousands of pigs are slaughtered, cooked, and distributed to
friends and affines at the final climax of events. Money has
become an increasingly important item exchanged in these
ceremonies. For most rural people, money is primarily earned
through the growing of coffee in small, individually con-
trolled gardens. In addition to coffee, money is acquired
through the selling of vegetables in local markets and, for a
small minority, through wage employment.

Industrial Arts and Trade. Crafts of clothing and tool
making are now largely abandoned, their products replaced
with items manufactured beyond the local communities and
purchased in stores. All subsistence work, before contact, re-
lied upon the skillful use of local woods, fibers, canes, stone
and bone materials, and a few trade items. In general, men
made the wooden tools and weapons and constructed fences
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and houses; they also made artifacts of cane, bamboo, and
bark.

Division of Labor.  As in precolonial times, the division of
labor remains based primarily upon gender. Men fell trees, till
the soil, dig ditches, and build fences and houses; women do
the bulk of the garden planting, weeding, and harvesting, care
for the children, cook, and care for pigs. Men are also respon-
sible for political activities and, in time of tribal warfare, de-
fense of the territory. The production of coffee is primarily
the responsibility of men, and the few Chimbus with wage
employment are almost exclusively men. Predominantly,
women sell items (mostly fresh vegetables) in the local
markets.

Land Tenure. Each family's land is divided among a num-
ber of different plots, often on different types of soil at differ-
ent altitudes. Land tenure in Chimbu is marked by relative
fluidity. Most commonly land is jointly inherited from a fa-
ther to his sons. But it is not unusual for associations with
more distant agnates and with kin or affines in other clans to
result in rights to use their land. Rights to land in fallow re-
main in the hands of the previous user so long as those rights
are defended. Despite the high population densities in most
parts of Chimbu, absolute landlessness is unknown because
of the ability of individuals to acquire land through any of a
number of different contacts. But the advent of cash cropping
has led to a lack of land suitable for growing coffee and other
tree crops. Therefore, although land for food is available to
all, access to the means to earn money through commodity
production has become limited. This lack of land suitable for
cash crops has led to a large number of Chimbus, over 30 per-
cent in some higher altitude areas, to migrate away from their
home territories to towns and lower, less crowded rural lands.

Kinship

Kin Groups and Descent. Chimbu view their kin groups
as consisting of patrilineal segments, “brother” groups, which
have descended from a common patrilineal “father” ancestor.
The clan, with an average population of 600-800, is the usual
unit of exogamy. Clan names are often taken from the ances-
tral founder's name combined with a suffix meaning “rope.”
Clans are further divided into subclans, kin groups with be-
tween 50 and 250 persons. The subclan group is often the
main organizing unit at ceremonial events, such as marriages
and funerals, and subclan members undertake some joint ag-
ricultural activities. Smaller groups are sometimes identified
within the subclan. These “one blood” or men’s house groups
consist of close agnates or lineage mates.

Kinship Terminology. Kinship terms are classificatory by
generation and bifurcate merging, distinguishing sex and rel-
ative age among siblings and father’s siblings.

Marriage and Family

Marriage. Marriage in Chimbu, as in many parts of the
world, represents a social and economic link between the
groom'’s kin group and the bride’s kin group. The ceremony
reflects this with a large number of valuables, primarily pigs
and money, negotiated and arranged by senior members of
clan segments and given as bride-price. Men are usually in
their early twenties when they are first married, women are
usually aged 15 to 18. Residence after marriage is usually pat-

rivirilocal. Polygyny is still common, although the influence
of Christian missions has reduced its occurrence. Having
more than one wife is economically advantageous for men be-
cause women are the primary laborers in the gardens. Until
the birth of children, marriages are very unstable, but divorce
occurs sometimes years after children are bom.

Domestic Unit. Until recently, men always lived sepa-
rately from their wives in communal men’s houses, joining
their wives and children most often in the late aftemoon at
mealtime. Coresidence of a married couple in a single house
is becoming more common. If a man has more than one wife,
each wife lives in a separate house and has her own gardens.
An individual man and his wife or wives are the primary pro-
ductive unit. Often closely related men will cooperate in the
fencing and tilling or adjacent garden plots. Households
commonly join others during short visits.

Inheritance. Brothers jointly inherit their father's land in
crops as well as rights to fallow and forest land. Usually most
of the land is distributed to sons after they are married, when
the father gets older and becomes less active. Other valuables
are distributed to other kin after a man dies. Land of childless
men is redistributed by senior men of the clan segment.

Socialization. Infants and children of both sexes are cared
for primarily by their mothers and other sisters. At about the
age of 6 or 7, boys move in with their fathers if they live in a
separate men’s house. Starting at about age 7, about half of
Chimbu children begin to attend school. Up to adolescence
Chimbu girls spend large amounts of time with their mothers,
helping in daily work. Boys form play sets with others of simi-
lar age from the same area, and these sets of related boys form
relationships that last through adulthood. The initiation rit-
ual for males, held during the preparation for the pig cere-
mony, involved the seclusion and instruction of boys and
young men at the ceremonial ground in the meaning of the
koa flutes and other ritual questions and proper behavior.
Since the festivals were held at intervals of seven to ten years,
and all youths who had not previously participated were
taken, it was a men’s group rite rather than a puberty cere-
mony. The initiates were subject to bloodletting and painful
ordeals. These ceremonies have ceased, except for revealing
the flutes to young people at the time of the feast. At first
menstruation, girls were secluded and for a few days (or
weeks) instructed in proper behavior, and then their passage
was celebrated with a family feast including members of the
local subclan and kinsmen. Some girls are still secluded and
celebrated in a family rite.

Sociopolitical Organization

Social Organization. Chimbu society is organized around
membership in agnatic kin groups with small groups at the
lower level combining with other groups to form larger inclu-
sive memberships, much like a segmentary lineage system. In-
dividual loyalties and associations are generally strongest at
the smallest, least inclusive level associated with common res-
idence areas and shared resources. The clan, the largest exog-
amous group, commonly acts as a unit in large ceremonial ac-
tivities and does have a common territory. The largest
indigenous sociopolitical organization is the tribe. The tribe,
numbering up to 5,000 people, acts as a defensive unit in
times of tribal fights with people from other tribes. The mar-
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riages contracted between members of different clans and
tribes are fundamental in establishing political and economic
relationships beyond the local level.

Political Organization. In traditional times the tribe was
the largest political unit, but parliamentary democracy, begun
in the late 1950s and early 1960s, created constituencies
much larger than the traditional kin-based political units, but
the influence of small local groups centered on leaders, called
“big-men,” has not diminished. These men are influential in
organizing ceremonial exchanges of food and money, as well
as rallying support for the candidacies of those standing for
election. Typically more than one man from each tribal group
stands in elections, fracturing support among many local can-
didates and allowing the successful candidate to win with
often less than 10 percent of the total votes. In many ways
modern parliamentary politics has not increased the scale of
Chimbu political groups—even national-level politicians can
gain office with a following not much larger than those sup-
porting some traditional leaders in the past.

Social Control and Conflict.  Although the possibility of
violence, between family members as well as between large
tribal groups, serves to control people’s actions, mediation by
third parties, often politically important men, is more often
used to prevent or resolve disputes. Accusations of witchcraft
are also levied against those who are perceived to be threaten-
ing agnatic group strength, usually against women, who marry
into the group and are seen sometimes to have divided loyal-
ties. Warfare occurs between different tribes and occasionally
between clans within a tribe. Traditionally, the relations be-
tween tribes were characterized by a permanent state of en-
mity, which served as an important contributing factor to the
unity of a tribe. In the decades following colonial contact war-
fate at first diminished, only to reappear in the 1970s. Al-
though the incidence of warfare is related to competition over
scarce land, often the incident that precipitates fighting is a
dispute over women, pigs, or unpaid debts.

Religion and Expressive Culture
Religious Beliefs. The indigenous Chimbu religion had

no organized priesthood or worship. The sun was seen as a
major spirit of fertility. Supernatural belief and ceremonies
concentrated on appealing to ancestral spirits who, if pla-
cated through the sacrifice of pigs, were believed to protect
group members and contribute to the general welfare of the
living. Although many traditional supernatural beliefs still
exist, various Christian sects claim the majority of Chimbus
as members.

Ceremonies. Of the most important traditional ceremo-
nies, initiation of boys into the men’s cult is no longer prac-
ticed (having been actively discouraged by missionaries); the
large pig-killing ceremonies (bugla ingu) are still held but
with less emphasis on the sacrificing of pigs to ancestral
spirits.

Arts. The visual arts are concentrated on body decoration
with shells, feathers, wigs, and face paint being worn at times
of ceremonial importance. Songs, poetry, drama, and stories
are important as forms of entertainment and education. Mu-
sical instruments include two types of bamboo flutes, wooden
and skin-covered drums, and bamboo Jew's harps.

Medicine. Illness and sudden death are attributed to
witchcraft, sorcery, and transgression of supernatural sanc-
tions. There was a very limited traditional herbal medical
technology, but for most illnesses the people now make use of
the government medical aid posts and hospitals.

Death and Afterlife. Although Christian beliefs have
modified traditional beliefs, it is still thought by many that
after death one’s spirit lingers near the place of burial. Deaths
caused by sorcery or war that are not revenged result in a dan-
gerous, discontented spirit that can cause great harm to the
living. Chimbu stories are replete with accounts of deceiving

ghosts.
See also Daribi, Gururumba, Melpa, Siane
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Choiseul Island

ETHNONYMS: Lauru, Rauru

Orientation

Identification. Choiseul Island is the northwesternmost
island in the Solomon Islands chain of the western South Pa-
cific, lying between Bougainville Island and Papua New
Guinea to the west, Santa Isabel to the east, and Vella Lavella
and New Georgia to the south, all of which are 40 to 80 kilo-
meters distant.
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Location. Choiseul covers an area of 2,100 square kilome-
ters, is about 130 kilometers long and 12.8 to 32.2 kilometers
across, and is generally a mass of deep valleys and sharp,
jungle-clad ridges, mostly between 243 to 606 meters in ele-
vation (maximum elevation 160 meters). Average daytime
coastal temperature is 26° to 32° C, and rainfall averages 254
to 508 centimeters per year.

Demography. In 1956 the native Melanesian population
was about 5,700; in the early 1980s it was estimated to be
7.900. It seems to be growing rapidly because of decreased in-
fant mortality and increased longevity, both attributable to
improved health care.

Linguistic Affiliation. The peoples of Choiseul speak four
different Melanesian languages, all more similar to one an-
other than to those spoken on adjacent islands. Dialectal
variation is small except for the central-eastern language,
which has the most speakers and the widest distribution. Ul-
timately, the languages of Choiseul, of Santa Isabel, and of
New Georgia and its neighbors form one set that is related
most closely to the languages of Bougainville and, through
them, to the languages of the Central and Southern
Solomons.

History and Cultural Relations

No archaeological work has been done on Choiseul, but
based on the linguistic variation, it has been estimated that
the island has been occupied for about 3,500 years. It was
sighted by European explorers in 1568 and in 1768 but it was
not until the late 1800s that the people had significant con-
tact with persons other than the inhabitants of the neighbor-
ing islands, and their interactions with the latter were typi-
cally hostile and violent. A major effect of contact with the
outside world was uneven access to firearms, and that devel-
opment increased the deadliness of the intergroup conflict
that was endemic on and between the islands of the Western
Solomons. Choiseul and other islands were transferred from
the German to the British colonial sphere in 1899. Christian
missionaries then began to work the area, and they found its
peoples ready and more or less willing to be pacified and
Christianized. On Choiseul, intergroup warfare continued
here and there into the 1920s, but well before the beginning
of World War II the island was fully pacified and Christian-
ized (in different areas by Methodists, Catholics, and
Seventh-Day Adventists). Other forms of European penetra-
tion such as coconut plantations have been very limited and
sporadic. Few Japanese or Allied troops set foot on Choiseul,
so it was only indirectly affected by the World War II. The
Solomons became an independent nation in 1978, but that
had little effect on Choiseul, which remains isolated and se-
verely underdeveloped. '

Settlements

Prior to pacification and Christianization, the bulk of the
population lived inland on ridge tops, either in compact and
sometimes fortified villages of up to fifty houses, or in small
hamlets of a few houses each located closer to gardens. Large
canoes and canoe houses were hidden in the coastal flats,
which were too vulnerable to attack for permanent residence.
The government and missions encouraged compact settle-
ment on the coastal flats where health and educational ser-

vices could be provided; by the beginning of World War II few
inland villages remained, and today there are none. Most vil-
lages are now rows of houses strung out along a flat of coast-
line and flanked with the coconut plantations owned and
worked by some inhabitants. Houses, now as before, are made
from palm and vine materials; most families now maintain a
sleeping house (which may feature prestigious corrugated-
iron roofing) raised off the sandy surface by stilts 1.2 to 1.5
meters high; behind it there is usually an on-the-ground
cookhouse in which older people sleep to keep warm. Most
villages have a houselike church that is used also as a school,
and some have a dispensary stocked with minor medical
supplies.

Economy

Subsistence and Commercial Activities. Prior to coloni-
zation, subsistence was mainly by shifting, slash-and-burn
horticulture; the principal food crops were taro, yams, and ba-
nanas. Also seasonally and ritually important was the ngari
nut or Canarium almond, groves of which were privately
owned. Meat sources included opossums and wild pigs; some
domestic pigs were kept for ceremonial feasts. Sea fishing was
not a major source of food, and the Choiseulese do not think
of themselves as a sea people but as a bush people who now
happen to live on the beach. Because there is a blight that at-
tacks most forms of taro, the principal food (introduced by
the missions) is now the sweet potato; it is supplemented by
white rice acquired from Chinese traders and, again, by ba-
nanas, papayas, and wild but edible flora and fauna. Aside
from working off the island as wage laborers, which only
young men do, the only source of cash income is the sale of
copra to Chinese traders. Ownership of coconut plantations
is unevenly distributed and so also are cash incomes and de-
sired commodities (tobacco, tea, pots and pans, tools, rice,
tinned meat). The local economy is severely dependent on
fluctuations in the world market for copra.

Industrial Arts and Trade. Ground stone and shell tools
were replaced early on by metal axes and saws. A distinctive
form of shell “money” known as kesa was attributed a mythi-
cal origin, but other shell rings and disks used as money or as
ormaments were manufactured locally or were imported from
the Roviana region to the south.

Division of Labor. Most domestic labor was and still is
done by women and girls who do also much of the planting,
weeding, and harvesting of the crops and the gathering of fire-
wood. Men and boys do most of the work of preparing the
land for planting, gather materials for houses, and occasion-
ally hunt and fish. Men occupy all positions of public signifi-
cance—village headman, preacher-teacher, officer of the
local court.

Land Tenure. Ownership of land is by kin groups known
as sinangge, but ownership of trees is by single persons. Be-
cause only flatter strips along the shoreline suitable for coco-
nut plantations are really valuable and because such land is in
very short supply, land-tenure disputes are common and diffi-
cult to settle.

Kinship

Kin Groups. The term sinangge (Varisi language) desig-
nates both the egocentric personal kindred and the cognatic
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stock consisting of all descendants of a married pair, whether
through males or females. Named units of the latter kind,
some seven to twelve generations in depth, are associated
with large areas of land, some of it said to have been first
cleared by the founding ancestor; in some instances that area
is divided between different branches of the major sinangge.
Any member of a sinangge—and each person is a member of
more than one—has a right to use of some of its land for sub-
sistence purposes but cannot alienate it from the group. Usu-
ally a subset of the members of such a cognatic stock reside
together at some place on its land and form a cohesive politi-
cal, economic, and ceremonial unit via common allegiance to
a big-man leader; the local group centering on such a sin-
angge may include not only the spouses and relatives of
spouses of sinangge members, but also long- or short-term
visitors, some of whom (in the past) may have been enjoying
the protection of its big-man or leader. In principle member-
ship in the “little sinangge” is always open to members of its
more inclusive sinangge, and any individual may freely
choose to affiliate himself or herself with any local sinangge
within any large sinangge of which he or she is a member. In
practice, each local sinangge effectively controls who is al-
lowed admission to its ranks; although it cannot admit to its
ranks persons not descended from the relevant apical ances-
tor, it can exclude persons who are such descendants.

Descent. Descendants of a sinangge founder are divided
into those related to him solely through men (i.e., his patri-
lineal descendants) and those related to him through at least
one female tie (i.e., his nonpatrilineal descendants). This dis-
tinction is relevant only in internal affairs; it has no bearing
on membership status per se.

Kinship Terminology. This system departs from being
simply “generational” or Hawaiian-like only in having a dis-
tinct term for a mother's brother (not “father”) and in desig-
nating a man's sister’s child as “grandchild.”

Marriage and Family

Marriage. Kin groups were and are neither exogamous nor
endogamous in principle, and kinship beyond first- or
second-cousin range is not a bar. The most prestigious form is
via payment of bride-wealth in the form of kesa, in which case
postmarital residence is in the community of the husband
and his family. When bride-wealth is not given the husband is
expected to reside with the bride and her natal family, and
their offspring are expected to remain active members of the
wife’s little sinangge.

Domestic Unit. In the early years of marriage a couple
usually resides in the same house as the parents of one of
them. As they acquire children they expand into a house and
gardens of their own, usually located in the same village; sub-
sequent residence might be in virtually any village in which ei-
ther spouse has kin, though there is of course a strong prefer-
ence for residence with close kin such as parents or siblings.

Inheritance and Succession. Heritable forms of property
includes kesa and groves of valuable trees, both of which de-
volve equally on a man’s sons, though it seems likely that, in
the case of a big-man, the eldest son or likely successor would
attempt to acquire all the shell money. A big-man’s eldest son
was entitled to succeed him, but only if the son was an able
leader.

Sociopolitical Organization
Political Organization. In the precolonial era law and pol-

itics'were dominated by competition, and often violent con-
flict, between big-men who were at the centers of factions fo-
cused on their own little sinangge. These men were expected
to protect their followers from external violence and to assist
them in getting revenge or compensation; they sought mili-
tary support from other big-men to whom they had to prom-
ise compensation in kesa presented ceremonially at a feast. A
big-man’s followers supported him in defensive and offensive
action and by contributing to his ceremonial feasts.

Social Control. Aside from contractual relations estab-
lished between big-men, and between big-men and some of
their followers, the rights and duties of persons vis-a-vis one
another were (and still are) mainly those entailed by kinship,
and they were (and are) enforced mainly by expectations of
reciprocity. Otherwise the only recourse was to self-help (in
the extreme instance to take by stealth the life of the offend-
ing party) or to securing the aid or protection of a big-man.

Conflict. The precolonial history of Choiseul was domi-
nated by violent conflict between big-men, or between con-
tractual alliances of big-men, and their factions. This conflict
often took the form of a group making a surprise attack at
dawn on a village, buming its houses and killing all of its in-
habitants who did not manage to escape. There was no taking
of land or captives, though raiders from New Georgia to the
south took heads for religious purposes.

Religion and Expressive Culture

Religious Beliefs. Present-day Choiseulese are all Chris-
tians and church services are a daily routine in all villages of
sufficient size to have a resident preacher-teacher; the abo-
riginal religion has not been practiced (openly at least) for
several decades. The aboriginal cosmology included various
bangara or “gods” and “spirits” of the bush, some good,
some evil, as well as ghosts of the dead. Some little sinangge
kept shrines dedicated to particular gods or bangara and one
member of the group regularly made offerings of food there
in order to secure the god’s blessings for the group; usually
that god is reputed to have presented itself to the group. The
ghosts of greatest significance and alleged power were those
of former big-men,; their sinangge might propitiate them but
their influence for good or ill was not restricted to that
group, and their kin who were not members of the group
could propitiate them at that shrine. Anyone could main-
tain a shrine for and give offerings of food to recently de-
ceased parents or grandparents.

Religious Practitioners. Some men were thought to have
the special skill of being able to communicate with gods, spir-
its, or ghosts and to discern whether personal misfortune
arose from sorcery or the displeasure of such a being.

Death and Afterlife. The corpse was usually disposed of
by cremation, but in some areas interment and later exhuma-
tion of the bones were preferred. Ashes and bones were put in
a clay pot and often placed in a shrine somewhere in the
nearby forest or, in the case of a big-man, in a larger shrine
maintained by the sinangge of which he was once the leader.
The spirit of the deceased might remain around the village for
a while and occasionally reveal itself (an ominous sign of dis-
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satisfaction); but eventually it departed to the land of the
dead, Ungana, somewhere high on Bougainville Island. Life
there was much the same as among the living, though with lit-
tle work and much happiness.

See also New Georgia
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Cook Islands

ETHNONYMS: Cook Islanders, Cook Islands Maoris

Orientation

Identification. The Cook Islands is an independent state
in an associated-state relationship with New Zealand. It has
its own parliament and government and its own laws and ju-
diciary, but defense matters and foreign policy should be han-

dled, according to the relationship, in consultation with New

Zealand. In practice the Cook Islands has taken radically dif-
ferent policies on some issues from New Zealand without
consultation (e.g., New Zealand forbids visits by nuclear war-
ships whereas the Cook Islands permits them), and the Cook
Islands has its own minister and ministry of foreign affairs
that operate independently of those of New Zealand. The
designation “Cook Islanders” includes all persons tracing ge-
netic ancestry to one {or more) of the twelve inhabited is-
lands of the Cook group. This is not exclusive, however, as
probably all Cook Islanders also have some non-Polynesian
blood. Significant European genetic and cultural influence
began about 150 years ago and has continued to the present.
A relatively small African genetic but not cultural influence
began not long after, but it ceased with the whaling industry
in the last century. Chinese genetic influence occurred in the
late nineteenth century, and a recent minor input of diverse
Asian peoples is occurring. Residence within the Cook Is-
lands is far from a necessary criterion for identity as about
two-thirds of all people who consider themselves Cook Is-
landers live in New Zealand, Australia, or elsewhere overseas.

Location. The Cook Islands stretch from 156 to 167° W
and 3 to 23° S. The total land area is only 240 square kilo-
meters, but the sea area is nearly a thousand times larger, at
2.2 million square kilometers.

Demography. The 1986 resident population of the Cook
Islands was 16,425. The population is static as the high natu-
ral growth rate is balanced by the rate of emigration to New

Zealand and Australia, to both of which Cook Islanders have
automatic right of entry. About 87 percent of the population
live in the southern group, which are high islands, and the re-
mainder in the northern atolls. Residents with no indigenous
blood ties number in the several hundreds, most of whom are
Europeans living on the capital island of Rarotonga.

Linguistic Affiliation. Each island, and in the case of
Mangaia, each village had some minor linguistic differences
from the others. In all cases except Pukapuka and Nassau,
however, these were dialects of a basically common Eastern
Polynesian Austronesian language, whose closest relatives are
found in French Polynesia and New Zealand. The language of
Pukapuka and Nassau is Western Polynesian, as is the cul-
ture. Today Cook Islands Maori is the language of govern-
ment and the church, and all Cook Islanders learn English in
school.

History and Cultural Relations

Almost every island culture has a unique origin or origins out-
side the Cook Islands. The only exceptions are Manihiki and
Rakahanga, which trace a common origin from Rarotonga,
and it is possible that the first of many migrations into Man-
gaia was also from Rarotonga. Rarotonga itself traces its earli-
est settlers to the Marquesas early in the Christian era, but
these peoples were dominated by a migration perhaps 800
years ago from Raiatea in the Society Islands. A migration
from Manu’a in Samoa, led by the defeated chief Tui Manu'a,
had a significant but not dominant influence on Rarotongan
history, though not on its culture. Later migrants from vari-
ous islands of Polynesia were absorbed but seem not to have
had any cultural impact. The other islands trace their origins
mainly to the Society Islands, excepting Pukapuka's diverse
origins from the west and occasional later incursions, such as
that of Tongans to Mangaia long after settlement by Eastern
Polynesians. It is also possible that Tongareva, the northemn-
most atoll, was settled very early by Western Polynesians, with
Eastern Polynesian influence following later. Settlement by
Europeans and others was never extensive, but it was very in-
fluential in bringing radical change to the religion, technol-
ogy, economy, political system, and some values.

Settlements

Most Cook Islanders traditionally lived in hamlets (of per-
haps fifty people) which were accessible to their agricultural
lands. The London Missionary Society, beginning its work in
the Cook Islands in 1821, persuaded the people to resettle in
villages in groups of a few hundred or, in some cases, more
than a thousand people. This policy soon coincided with
commercial convenience, as the people came to value im-
ported commodities and to export their own products, and
with administrative convenience: initially that of their own
chiefs, then from 1888 that of the British Protectorate, and
from 1901 that of the New Zealand Dependency. On Raro-
tonga, due mainly to its greater size, the advent of motor vehi-
cles (of which most families own at least one) has led in the
past twenty years to resettlement in individual homes on the

land being farmed.
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Economy

Subsistence and Commercial Activities.  Almost all Cook
Islanders derive some sustenance from the land, lagoon, or
ocean. But whereas these areas provided total sustenance in
the past, they are now of relatively minor importance. Agricul-
ture, formerly the main economic activity, now has a lesser
role. Most households keep a few chickens, pigs, and/or goats
for domestic consumption more than for sale. The main in-
come today is from salaries, wages, or business profits. Govern-
ment is the largest single employer, with about 21 percent of
those aged 15-64 being its full-time salaried employees. If we
add those in the casual employ of the central government and
the permanent or casual employ of local govenment, and
those who are still full-time students, more than one-third of
working-age Cook Islanders are in government employ or edu-
cation. The next-largest category is employed in the travel in-
dustry. Others work in the international finance center (now
the largest in the Pacific islands), in clothing and shoe facto-
ries, for the churches, or in services. The highest incomes are
those of the more successful business and professional people,
of whom a considerable proportion are Europeans, but in com-
parison with most countries there are no major concentrations
of wealth. A high proportion of assets is owned by the govemn-
ment (including the majority shareholding in the largest
hotel). The small market and system of landholding facilitate
distribution of assets and incomes.

Industrial Arts. Traditional arts are maintained mainly by
women because fewer of them have salaried employment, the
arts can be done at home, and there is both a domestic use for
them and a commercial market (mainly to tourists or for ex-
port). These crafts are mainly items of fiber (mats, baskets,
hats, etc.) or cloth (especially embroidered quilts). Tradi-
tional men’s industrial arts are now confined mainly to facto-
ries making wooden or shell items of traditional design for the
tourist market. In every village there are men who maintain
vehicle and small boat engines or who specialize in building

construction.

Trade. Small stores, mainly locally owned, are found in
every village; bakeries are also common. There is a small mar-
ket for fresh produce in Rarotonga, but prices are high as turn-
over is small and most stores are overcapitalized (e.g., they own
and operate their own vehicles despite low utilization). Most
people produce some of their own food and both give and re-
ceive some from relatives and friends, as well as buying some
privately. Small businesses are dominated by women. Medium-
sized businesses are operated mainly by Cook Islanders or Eu-
ropeans, though a number of them are run by Cook lslanders
married to or in partnership with Europeans. The largest busi-
nesses, including the larger airlines, some of the larger hotels,
and the banks, are generally owned overseas.

Division of Labor. The traditional division of labor is
much modified, though deep-sea fishing and other marine
employment is still almost exclusively male, as are construc-
tion and most forms of heavy labor. Senior management,
both government and private, was exclusively male until re-
cent years.

Land Tenure. Land cannot be bought or sold, except to
the government for public purposes, and even leases are gen-
erally restricted to indigenous Cook Islanders or the small

percentage of nonindigenous permanent residents. Tradi-

tionally land was held for practical purposes by small, local-
ized kin groups, with succession mainly in the male line ex-
cept in the event of no male issue, illegitimacy, uxorilocal res-
idence, or adoption. From 1902 the Land Court has
registered most land in the name of its “traditional” holders
at the time of the court investigation, and it has allowed bilat-
eral inheritance thereafter. With minimal use of provisions
for consolidation and exchange, the average of three or four
landholders originally registered per unit of land has now be-
come dozens and in many cases hundreds. For housing or
other intensive usage it is now usual for individuals to obtain
a lease ot “occupation right” from their co-owners. Thus
while every Cook Islander is a landowner, the fraction of right
that many of them hold is insignificant. If most of them did
not live in other countries, there would be major problems of
shortage and allocation. Political parties promise to reform
the system but do not do so, because the public supports
land-rights reform in theory but opposes it in practice, as in-
dividuals fear that they will be worse off after any change. Dis-

putes within groups of owners in common are frequent.
Kinship

Kin Groups and Descent. Descent is now traced bilater-
ally with equal weight given to both sides. Every major kin
group is now spread out not only over many of the Cook Is-
lands but even more so throughout New Zealand, Australia,
French Polynesia, and in many cases other countries. Interac-
tion by mail, telephone, and personal messages on govern-
ment-broadcast radio is reinforced by the sending of money
and/or goods and relatively frequent visits, especially for wed-
dings, funerals, laying of memorial stones, or family reunions.

These reunions can involve 20-150 people coming together,
often from several countries.

Kinship Terminology. A classificatory system, with
Hawaiian-type cousin terms, is used. Seniority is generally in-
dicated in the kinship terms.

Marriage and Family

Marriage. Since the acceptance of Christianity in the
nineteenth century all marriage has been monogamous. In
the past polygamy was theoretically allowed, but in practice it
was only possible for those of outstanding rank or strength.
Trial marriage has long been common. Arranged marriages
no longer occur. Separation and divorce are relatively com-
mon, as is common-law marriage. Postmarital residence is
neolocal as a matter of preference, but for convenience cou-
ples often reside with either set of parents-in-law until sepa-
rate housing can be arranged.

Domestic Unit. The 1986 census showed an average of
just under five persons per dwelling. The nuclear family is the
preferred unit, but many children stay with relatives for
higher schooling or as a result of illegitimacy or broken mar-
riages. Grandparents usually like to have one grandchild live
with them. These and other causes, including work transfers,
lead to many short-term domestic arrangements.

Inheritance. Landownership rights are distributed equally
among descendants, but leases and occupation rights are gen-
erally allocated to individuals on the basis of occupation,
need, or personal preference. Other property is ideally shared
equally among the children, but this is not practicable with
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consumer goods such as automobiles and refrigerators, which
are allocated to individuals.

Socialization. Children are raised by the older members of
the household they are in at the time. Infants are treated with
great indulgence. Respect for others is highly valued. Chris-
tian teachings constitute a significant element of training.

Sociopolitical Organization

Social Organization. Traditionally each district of each is-
land had its own hierarchy of rank titles, ideally based on
male primogeniture, but today rank titles are equally often
held by women. This structure still exists but its main signifi-
cance is in relation to organizing meetings of landowners and
ceremonial activities. Elective status, occupation, education,
and wealth are today much more important organizing princi-
ples. The clergy are much respected and have relatively high
levels of personal consumption. There is considerable social
and geographical mobility and no clear social classes.

Political Organization. The central government, which
provides a very extensive range of services, is comprised of a
parliament of twenty-four members elected every five years.
Parliament elects the prime minister from among its mem-
bers, and he selects a cabinet of seven ministers to govern the
country. Local government is by island and comprises a ma-
jority of elected members plus the ariki (highest-level chiefs)
ex officio. These island councils derive almost all their funds
from the central government and have limited powers and
functions. There is a “House of Ariki" to which all ariki be-
long, but it usually meets only once a year and sometimes not
for several years. Its functions are advisory and ceremonial,
and it has almost no powers.

Social Control. At a formal level this is maintained by a
central government police force, which has increased greatly
in size in the last decade. But social control at the community
level is maintained largely by the fact that in such small com-
munities most people have a network of ties by blood, mar-
riage, and common activities and by the high value given to
compromise and the avoidance of direct conflict. Senior rela-
tives and religious leaders also play a significant role in social
control.

Conflict. Warfare was endemic on many islands until the
establishment of Christian missions in the nineteenth cen-
tury. But war was rare on some of the small islands. With the
exception of three islands in close proximity (Atiu, Mauke,
and Mitiaro), distances between islands were generally too
great to allow interisland conflict. Since Christianity was
adopted there has been no overt conflict. There is no army
and the police force is unarmed.

Religion and Expressive Culture
Religious Beliefs. There are fourteen different Christian

denominations active in the islands, with about seventy
churches, or about one church per 250 people. The Baha'i
faith, the only non-Christian faith with an organized commu-
nity, has less than 1 percent of the population as members.
There are a few Hindus and Muslims among the nonindig-
enous transient population. While the Christian God is para-
mount, the traditional deities are often referred to, often in
jest but often not, and a compromise that allows a place for
both is not uncommon, though not publicly acknowledged.

Religious Practitioners. Only the Cook Islands Christian
Church (to which over 60 percent of the population belong)
trains some of its ministers in the country, but it too sends
most of them to New Zealand, Fiji, Australia, or the United
States. All other denominations train their clergy in those
countries. The clergy have a respected status and participate
in all community activities of any significance. There are also
some faith healers and dispensers of herbal and other reme-
dies who use a combination of Christian and traditional pre-
Christian techniques.

Ceremonies. Only the traditional Christian ceremonies
are observed, though with some adaptations (e.g., the nuku,
or pageants, at which dramatic performances are accompa-
nied by feasting at the time of a Christian rite). Ritualized
hair cutting ideally marks the puberty of selected boys, and
involves substantial gift giving as well as feasting.

Arts, Tattooing was abandoned in the nineteenth century
and has not been resumed. Secular expressive arts are highly
developed, with literally dozens of dance troupes (all part-
time and mostly unpaid) and dozens of composers of music
and song in the tiny population.

Medicine. Government doctors, nurses, and hospitals are
located on all of the larger islands but, particularly if their
treatment is not successful, people often turn to traditional
healers who use herbal and supernatural methods.

Death and Afterlife. Government regulations used to re-
quire burial within twenty-four hours of death owing to the
hot climate and absence of preservation facilities. This rule
curtailed the traditional death ceremonies, which otherwise
would last for months. On the main island (Rarotonga),
however, facilities for preservation now exist. This develop-
ment is leading to a practice of holding the body until rela-
tives from other countries arrive. As most Cook Islanders
now live in other countries, it is also becoming increasingly
common for bodies to be returned to the island of birth, to-
gether with accompanying relatives—another very expensive
procedure. A year or more after the death it is customary to
hold a major ceremony to lay the headstone over the grave.
The stone is always purchased overseas at considerable cost,
and relatives from several countries may attend the ceremony.
Belief in the afterlife follows the Christian tradition.
See also Manihiki, Pukapuka, Tongareva

Bibliography

Baddeley, Josephine (1978). Rarotongan Society: The Cre-
ation of Tradition. Unpublished Ph.D. dissertation, Univer-
sity of Auckland.

Buck, Peter H. (1932). Ethnology of Manihiki and Rakahanga.

Bernice P. Bishop Museum Bulletin no. 99. Honolulu.

Buck, Peter H. (1934). Mangaian Society. Bernice P. Bishop
Museum Bulletin no. 122. Honolulu.

Crocombe, R. G. (1964). Land Tenure in the Cook Islands.
Melbourne: Oxford University Press.

Rare, Raira (1967). E Au Akonoanga na te Iti Tangata o te
Kuki Airani. Wellington, N.Z.: Government Printer.

RON CROCOMBE AND MARJORIE TUAINEKORE CROCOMBE



Dani 43

Dani

ETHNONYMS: Akhuni, Konda, Ndani, Pesegem

Onientation

Identification. Dani is a general term used by outsiders for
peoples speaking closely related Papuan (Non-Austronesian)
languages in the central highlands of Irian Jaya, Indonesia
(formerly Netherlands New Guinea, West New Guinea, Irian
Barat).

Location. The various Dani groups live in and around the
Balim River, approximately 4° S, 138° to 139° E. The greatest
concentration of Dani is in the Grand Valley of the Balim. To
the north and west of the Grand Valley, in the upper Balim
and adjacent drainage areas, live the Western Dani. This is
generally a rugged, mountainous country, with a temperate
climate. Because of the high altitude and the sheltering
ranges, the Dani area is temperate and unaffected by mon-
soon cycles. In the Grand Valley, the mean range of tempera-
ture is from 26° C to 15° C. Rainfall in the Grand Valley is
about 208 centimeters per year, but wet and dry periods occur
irregularly. For all practical purposes, the Grand Valley Dani
do not recognize any yearly seasonal cycles, nor do they shape
their behavior around them.

Demography. The broad floor of the Grand Valley, at
1,500 meters, has about 50,000 people, or about half of the
entire estimated Dani population. It is densely populated,
one of several such broad valleys found across the central
ranges of the island. The other Dani are scattered across the
rough mountain terrain from about 900 meters to about
1,800 meters above sea level. The major concentration of
non-Dani in the area is in Wamena, the Indonesian adminis-

trative center, a town of some 5,000 people at the southern
end of the Grand Valley.

Linguistic Affiliation. The half-dozen languages and dia-
lects of the Great Dani Family are related to other Non-
Austronesian language families of the Irian Jaya Highlands
Stock, which belongs to the Trans~-New Guinea Phylum.

History and Cultural Relations

The western half of the island of New Guinea, where the
Dani live, was part of the Netherlands East Indies until 1949.
With the independence of the rest of Indonesia, the Dutch
held on to Netherlands New Guinea until it was transferred
to Indonesia in 1963 via a United Nations Temporary Execu-
tive Authority. It is now the Indonesian province of Irian
Jaya. Even as the Javanese component of the population is
being increased through the resettlement program (Transmi-
grasi), a small Free Papua movement continues to demand in-
dependence from Indonesia. But neither the new settlements
nor the insurgents have had any direct effect on the Dani. No
archaeology has been done in the Dani area. Some Dani
groups were contacted briefly by expeditions prior to World
War 11, but the first permanent outside settlements were es-
tablished by Western Christian missionaries in the 1950s. By
1960, the Dutch government was carrying out its program of

pacification and development in the Grand Valley. This has
been continued and intensified by the Indonesian govern-
ment since 1962.

Settlements

Dani compounds are scattered across the floor of the Grand
Valley. The basic compound is one round men’s house, a
smaller round women'’s house, a rectangular common cook
house, and a rectangular pig sty. The largest compounds may
have up to half a dozen more women’s houses. The structures
are linked together by fences and open onto a common court-
yard. Behind the houses, and enclosed by an outer fence, are
casual household gardens. The houses are built of wood and
thatched with grass. Compounds vary greatly in size. They
may contain just a single nuclear family or many families and
assorted others. A compound may stand by itself or it may be
physically attached to several other compounds. The com-
pound itself is a social unit, at least in terms of intensity of so-
cial interaction. These largest compound clusters may house
well over 100 people, but they do not form social units. The
population of the compound is fairly unstable, as people
often move about from one place to another, usually in the
same general area, for a variety of reasons. Although a few
Dani now live at the government centers in houses with sawn-
lumber walls and corrugated-zinc roofs, most settlements in
the Grand Valley have changed little in forty years.

Economy

Subsistence and Commercial Activities. About 90 per-
cent of the Dani diet is sweet potatoes. They are grown in the
complex, ditched field systems surrounding the compounds.
The men prepare the fields with fire-hardened digging sticks,
and women do most of the planting, weeding, and harvesting.
The ditch systems capture streams and run the water through
the garden beds. In wet periods, the ditches drain off excess
water. These gardens usually go through a fallow cycle, and
when they are again cleared, the rich ditch mud is plastered
on the garden beds. Dani living near the edges of the Grand
Valley may also practice slash and burn horticulture on the
flanking slopes. Because of the absence of marked growing
seasons, the sweet potatoes are harvested daily throughout
the year. In addition to sweet potatoes, Grand Valley Dani
grow small amounts of taro, yams, sugar cane, bananas, cu-
cumbers, a thick succulent grass, ginger, and tobacco. Pan-
danus, both the kind with brown nuts and the kind with red
fruit, is harvested in the high forests, and now the trees are in-
creasingly planted around the valley floor compounds. Al-
though the Western Dani had adopted many Western fruits
and vegetables, especially maize, before actual contact, the
Grand Valley Dani are more conservative and even by the
1980s only minor amounts of a few Western foods were
grown there. Domestic pigs are an important part of the Dani
diet, as well as being major items in the exchanges at every
ceremony. The pigs live on household garbage, and forage in
forests and fallow gardens. Pigs are tempting targets for theft
and so are a major cause of serious social conflict. The Grand
Valley itself is so densely populated that little significant wild-
life is available for hunting. A few men who live on the edge of
the Valley keep dogs and hunt for tree kangaroos and the like
in the flanking high forests. In the Grand Valley, there were
no fish until the Dutch began to introduce them in the 1960s.
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The only water creatures which the Dani ate were crayfish
from the larger streams.

Industrial Arts. Until the 1960s, when metal tools were
introduced by outsiders, the Grand Valley Dani tools were of
stone, bone, pig tusk, wood, and bamboo. Ground ax and adz
stones were traded in from quarries in the Western Dani re-
gion, and the Jale, or Eastern Dani, got their stones from even
further east. Other tools were made locally. They made no
pottery or bark cloth. Gourds were used for water containers
and also for penis covers. String rolled from the inner bark of
local bushes was used extensively to make cartying nets, wom-
en’s skirts, and ornaments. Rattan torso armor for protection
against arrows was made by Western Dani but the Grand Val-
ley Dani neither made it nor traded for it. Spears and bows
and arrows were the weapons of war. The arrows were un-
fletched, with notched, barbed, and dirtied (but not poi-
soned) tips. By the 1980s, cloth, metal axes, knives, and
shovels, as well as the detritus of modern life—cast-off tin
cans and plastic bottles—had partially replaced traditional
Dani crafts.

Trade. Even before contact, various seashell types had
been traded up from the coasts of the island into the entire
Dani area. Ax stones and flat slate ceremonial stones, bird of
paradise feathers, cassowary-feather whisks, and spear woods
were traded into the Grand Valley in exchange for pigs and
salt produced from local brine pools.

Division of Labor. Gender and age are the major bases
for division of labor. There are no full-time specialists; but
there is some spare-time specialization. A few people are
known as expert arrow makers or curers. Generally, men do
the heavy work like tilling gardens or building houses, while
women do the tedious work like planting, weeding, harvest-
ing, and carrying thatch grass. Men weave the tight shell
bands used in ceremonies, women make carrying nets, and
both make string. Because of the very relaxed atmosphere
between men and women, there is little activity totally hid-
den from either sex.

Land Tenure. Quite informal usage rights are the rule. Al-
though there is little or no population pressure in the Grand
Valley, the extensively ditched sweet potato gardens on the
broad valley floor do represent quite a considerable labor in-
vestment, but even so, rights are casually and informally
transferred. Large garden areas are usually farmed by men of a
single sib or a single neighborhood. Fields are controlled by

men, not women.
Kinship

Kin Groups and Descent. The Grand Valley Dani have
exogamous patrilineal moieties and exogamous patrilineal
sibs. Some sib names can be found also in groups outside the
Grand Valley and there are hints, perhaps remnants, of a
moiety system in Western Dani. In the Grand Valley, people
are born into the sib of their father, but at birth all Grand
Valley Dani are considered to be of the wida moiety. Before
marriage, those whose fathers are of the waiya moiety “be-
come waiya,” the boys through an initiation ceremony, the
girls without ceremony. The chief function of the moieties is
to regulate marriage. Sibs are associated with one or the other

moiety, never both. There are sib-specific bird totems and
food taboos. Local segments of sibs keep their sacred objects

in common, store them in the men’s house of the most im-
portant man, and hold renewal ceremonies for these objects.
Grand Valley Dani are not much concerned with tracing ge-
nealogy. Common sib membership is assumed to mean com-
mon ancestry, but people rarely know their ancestors more
than a couple of generations back.

Kinship Terminology. The Dani have Omaha-type kin-
ship terminology.

Manrriage and Family

Marriage. Weddings take place only at the time of the
great pig feast, which is held in an alliance area every four to
six years. Moiety exogamy is invariably observed. Marriages
tend to take place between neighbors, if not within a neigh-
borhood at least within a confederation. Some marriages are
arranged by the families, while others are love matches ar-
ranged by the individuals. Marriage begins a series of rela-
tively equal exchanges between the two families, which con-
tinues for a generation, through the initiation and marriage of
the resulting children. These exchanges consist of pigs, cow-
rie shell bands, and sacred slate stones. Immediate postmar-
ital residence is patrilocal, although within a few years the
couple is likely to be living neolocally within the neighbor-
hood or confederation where both sets of parents live. Di-
vorce is fairly easy, but long-term separation is more common.
At early stages of tension, the wife, or the junior wife, moves
out to another relative’s compound for a time. Nearly half the
men are involved in polygynous marriages. The Grand Valley
Dani have remarkably little interest in sexuality. A postpar-
tum sexual abstinence period of around five years is generally
observed by both parents of a child. The minority of men who
are involved in polygynous marriages may have sexual access
to another wife, but for most men and all women there are no
alternative outlets nor any apparent increased level of stress
for those subject to the abstinence. Ritual homosexuality is
absent. This extraordinarily long postpartum sexual absti-
nence has not been reported among the Western Dani.

Domestic Unit. It is easy to identify both nuclear families
and extended families, but these units are usually less impor-
tant than the compound group as a whole.

Inheritance. There is little real property to inherit. As boys
grow up they join with their fathers in maintaining the sacred
objects held by the local patrilineal sib segment. In a more
general sense, sons—and to some extent daughters—of the
wealthier and more powerful men benefit from their father's
position.

Socialization. Child rearing is very permissive. Toilet
training is casual. Children are rarely, if ever, physically disci-
plined and even verbal admonishment is rare. There is almost
no overt instruction. Children learn by participating but not
by asking questions. Since the late 1960s, government-
sponsored schools, usually run by missionaries, have been
teaching more and more Dani children to read and write in
Indonesian.

Sociopolitical Organization

Social Organization. In the Grand Valley the largest terri-
torial sociopolitical unit is the alliance, with several thousand
people. Warfare and the great pig feast are organized at the
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alliance level. Each alliance is composed of several confedera-
tions, which are also territorial units containing from several
hundred up to a thousand people. Confederations are usually
named for the two sibs with the strongest representation.
Many ceremonies, and the individual battles that constitute
warfare, are organized on a confederation level, initiated by
the confederation-level leaders. Within the confederation
territory there are usually recognizable neighborhoods, but
these are not true, functioning social units. Contiguous clus-
ters of compounds, also making up physical units, are not so-
cial units. Each individual compound, although lacking for-
mal organization, is the venue of the most intense social
interaction. Moieties and sibs are nonterritorial, unilinear de-
scent groups which crosscut the territorial units. The two
moieties, being exogamous, are represented in every com-
pound. A couple of dozen sibs may be represented in a con-
federation, even though it is dominated by members of only a
few sibs. In Dani areas outside the Grand Valley, the confed-
eration is the largest unit and alliances are absent.

Political Organization. Dani leadership is relatively infor-
mal, vested in nonhereditary “big-men” (that term is used in
Dani). The leaders of the confederation and the alliance are
well known, but they are not marked by special attire or other
artifacts. They are men of influence, not power, and they
emerge as leaders through consensus. Leaders take responsi-
bility for major ceremonies and for initiating particular bat-
tles. The leader of the alliance announces the great pig feast
and directs the final alliance-wide memorial ritual. Leaders
are believed to have unusually strong supernatural powers.

Social Control.  Grand Valley Dani have no formal judicial
institutions, but leaders, using their influence, can resolve
disputes up to the confederation level, assessing compensa-
tion for pig theft and the like. But beyond the confederation,
even within a single alliance, disputes often go unresolved be-
cause rarely does anyone’s influence extend across confedera-
tion boundaries. Norms were not expressed in explicit formal
statements. Now the Indonesian police and army have taken
over dispute settlement.

Conflict. Until the early 1960s, interalliance warfare was
endemic in the Grand Valley. Each alliance was at war with
one or more of its neighbors. Wars broke out when the accu-
mulation of unresolved disputes became too great. A war
could last for a decade. Then, as the original grievances began
to be forgotten, fighting would slack off. At that point an alli-
ance that had built up unresolved interconfederation griev-
ances could split apart, resulting in re-formation of alliances
and ties, whether of war or of peace, between alliances. The
confederation itself remained relatively stable, but alliance
groupings shifted. It was the ritual phase of war that lasted for
years. Once begun, it was fueled by the belief that ghosts of
the killed demanded revenge. Since both sides were Dani,
with virtually the same culture, and the same ghost beliefs,
the killing went on, back and forth. In the ritual phase of war,
formal battles alternated with surprise raids and ambushes at
the rate of about one incident every couple of weeks. Battles
might bring 1,000 armed men together for a few hours on a
battleground. A raid might be carried out by a handful of men
slipping across no-man’s-land hoping to kill an unsuspecting
enemy. But a war would begin with a brief, secular outburst
that had no connection with unplacated ghosts. Some con-
federations in an alliance would turn against their supposed

allies and make a surprise attack on villages, killing men,
women, and children indiscriminately. The alliance would be
broken apart, and both sides would withdraw from a kilo-
meter-wide area, which would become a fallow no-man’s-land
on which the periodic battles of the ritual phase of war would
be fought. By the mid-1960s, the Dutch and then the Indo-
nesians were able to abolish formal battles of the ritual phase
of war, but sporadic raids and skirmishes continue in isolated
parts of the Grand Valley.

Religion and Expressive Culture

Religious Beliefs. The Grand Valley Dani explain most of
their ritual as placating the restless ghosts of their own recent
dead. These ghosts are potentially dangerous and cause mis-
fortune, illness, and death. Thus, attempts are made to keep
them far off in the forest. Dani also believe in local land and
water spirits. In the 1950s, the Western Dani region experi-
enced nativistic cargo cult-like movements that swept ahead
of the Christian missionary advance. But these movements
had no effect on the more conservative Grand Valley Dani.
Now, in the 1990s, many Dani—Grand Valley as well as
others—are practicing Christians. Islam, the majority reli-
gion of the larger nation, was not able to cope with Dani pigs
and has had little success there.

Religious Practitioners. Various people, mainly men, are
known for their magical curing powers. Ritual as well as secu-
lar power is combined in the leaders at various levels. Leaders
of alliances seem often to have exceptionally strong and even
unique powers.

Ceremonies. During the time of war, ceremonies were fre-
quent. Battles themselves could be seen as ceremonies di-
rected at placating the ghosts. There were also ceremonies
celebrating the death of an enemy or funerals for people killed
by the enemy. At the cremation ceremony for someone killed
in battle, one or two fingers of several girls would be chopped
off as sacrifices to the ghost of the dead person. Men might
occasionally chop off their own fingers or cut off the tips of
their ears, but these actions were signs of personal sacrifice
and mourning. Funeral ceremonies as well as wedding cere-
monies continued at intervals after the main event. Both were
concluded in the great pig feast held every four to six years, in
which the entire alliance participated.

Arts. The Grand Valley Dani have practically no art be-
yond decorations on arrow points and personal ornaments of
furs, feathers, and shells. Formal oratory was not important,
but casual storytelling was a well-developed skill.

Medicine. The Grand Valley Dani have no internal medi-
cine, but they do rub rough leaves on the forehead to relieve
headaches. For serious battle wounds, they draw blood from
chest and arms. Until the recent introduction of malaria and
venereal diseases they were quite healthy.

Death and Afterlife. The Grand Valley Dani conceive of a
soullike substance, edai-egen or “seeds of singing,” which is
seen throbbing below the sternum. It is considered to be fully
developed by about two years of age. Serious sickness or
wounds can cause it to retreat towards the backbone, whence
it is recalled by heat and by curing ceremonies. At death, this
feature becomes a mogat, or ghost, and it must be induced to
go off into the forest where it cannot harm the living. Death
itself is considered to be caused by magic or witchcraft but,
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although witches are known, there is no particular fear of
them in the Grand Valley. Similar patterns of witchcraft be-
lief occur among the Western Dani, but there witches are
lynched.
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Daribi

ETHNONYMS: Dadibi, Karimui, Mikaru

Orientation

Identification. “Daribi” is the name for a people of Papua
New Guinea who speak a single language with little or no dia-
lect differentiation. Among themselves they make a distinc-
tion between the Daribi of Mount Karimui (Migaru or Ko-
robo) and those of Mount Suaru. The Karimui Daribi
distinguish between the kuai bidi, inhabitants of the volcanic
plateau, and the buru aze bidi, limestone-country people.

Location. Daribi occupy the volcanic plateaus of Mount
Karimui and Mount Suaru and the area of limestone ridges to
the west of Karimui in the south of the Simbu (Chimbu)
Province, adjacent to the Gulf and Southern Highlands prov-
inces at about 6° 30’ S and 144° 30’ 10 144° 45’ E. Human
habitation averages between 900 and 1,050 meters above sea
level, with some subsistence activity at higher and lower ele-

vations. Except where broken by gardening and second
growth, the area is covered by tall, midmontane rain forest
and is drained by the Tua River, a main tributary of the Pur-
ari. Most rainfall occurs during the season of the South Asian
monsoon (November-April); the rest of the year is drier, and
overnight temperatures in June are often quite chilly.

Demography. Although the earliest census figures are un-
reliable, it would be realistic to estimate an increase from be-
tween 3,000 and 4,000 Daribi at the time of pacification
(1961-1962) to more than 6,000 at present. This increase
was largely the result of the suppression of malaria, which was
endemic to the region before that time.

Linguistic Affiliation. The Daribi language is classified as
a member of the Teberan stock-level Family of languages,
which includes only one other language, Polopa, spoken by a
neighboring people to the southwest. The Teberan is a family
of the Teberan-Pawaian Super-Stock, which includes as well
the Pawaian language, a large number of whose speakers also
reside at Karimui. Most Pawaian speakers at Karimui are bi-
lingual with Daribi; however, very few Daribi speak Pawaian.

History and Cultural Relations

According to their own ethnohistorical tradition, the Daribi
lived originally near Mount lalibu, in the southern highlands,
and then moved eastward, inhabiting the deep valley of the
Tua River to the west of Mount Karimui. During this time
their staple food was sago, and they took advantage of the
large limestone caverns there for shelter. They intermarried
with the Pawaian people living at the base of Mount Karimui,
eventually moving up onto the plateau. Many of the Daribi
phratries trace their origins to Daribi-Pawaian marriages
made at that time. Those Pawaian groups that were not as-
similated by the Daribi were driven eastward ahead of the ex-
panding population to the valleys of the Sena and Pio rivers,
where they now reside. The Daribi seem to have been “pur-
sued” by intermarrying Wiru peoples from the southern high-
lands in the same fashion as they drove the Pawaians, for sev-
eral Wiru clans took up residence in the extreme west of the
settled region at Karimui, and were driven back to the Wiru
area late in the nineteenth century after a period of sorcery
accusations and internecine warfare. These movements, and
certainly the ability to settle inland, away from the rivers,
seem to have been involved with the introduction of sweet
potatoes as a staple crop. Daribi had their first non-
Melanesian contacts with the explorers Leahy and Dwyer in
1930 and Champion in 1936, and they were pacified in
1961-1962, when an airstrip, patrol post, and Lutheran mis-
sion station were built at Karimui. Daribi were incorporated
in the newly formed Chimbu District (Simbu Province) in
1966.

Settlements

Traditionally a small extended family, polygynous or based on
a group of brothers, occupied a single-story longhouse in the
center of a cleared swidden. The house was divided front-to-
back into respective men’s and women's quarters. Other, re-
lated families occupied similar quarters nearby. In times of
warfare or uncertainty a number of such families or a lineage
or small clan of up to sixty people would occupy a two-story
longhouse (sigibe’), with the men’s quarters in the upper story
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for defensive advantage and the women’s quarters below.
Since administrative control was established, residence in nu-
cleated villages or hamlets has been the norm. Small ex-
tended or nuclear families occupy single-story longhouses
facing the road in parallel rows, usually with a small yard or
garden area surrounding each one.

Economy

Subsistence and Commercial Activities. In traditional as
in present times, most significant production and consump-
tion is centered on the family, with its sexual division of labor.
Subsistence is based on bush fallowing, or swidden horticul-
ture, with sweet potatoes as the staple crop. Sago is grown to
supplement this in low-lying regions, and other important
crops include bananas, pandanus, maize, yams, dry taro, pit-
pit, sugarcane, and sweet manioc. Tobacco is grown for home
consumption as well as trade, but its earlier importance as a
cash crop has been supplanted by cardamoms, grown exten-
sively for commercial export. Pigs are raised for purposes of
exchange, nurtured by women when small and then permit-
ted to forage for themselves in the bush. Some chickens are
also kept, as well as cattle to a limited extent. Hunting and
foraging remain substantial contributors to general subsis-
tence; the favored quarry is wild pigs and marsupials, and
bush-fowl eggs, sago grubs, and a wide variety of mushrooms
are major forage items. Limited amounts of fish and crayfish
are obtained by damming streams.

Industrial Arts. Dugout canoes, wooden bowls, body
shields, and bows were produced from hewn wood, whereas
fences, rafts, houses, cane bridges, and arrows were con-
structed from raw forest materials. Traditional industry also
included the crafting of bamboo pipes and musical instru-
ments from bamboo and the production of bark cloth.

Trade. Tobacco is grown, cured over the domestic fires of
the longhouse, and twisted into large, spindle-shaped packets
to be used as the principal trade item. It is traded for decora-
tive bird plumage with peoples living in more heavily forested
areas. Before contact tobacco and plumage were traded, to-
gether with extracted pandanus oil, for salt, ax blades, and,
later, pearl shells with South Chimbu peoples. Presently the
feathers are exchanged for cash. Prior to extensive contact
with Highland peoples, Daribi traded with the Polopa of the
Erave River and the Wiru of Pangia.

Division of Labor. The basic division of labor is sexual
and orientational: men work with vegetation above ground
level, including the felling and cutting of trees, planting and
tending tree crops, and construction of houses, fences, other
external structures, and tools. Men also hunt, supervise ani-
mal husbandry, slaughter, butcher, and prepare meats.
Women work with vegetation at or below ground level, clear
brushwood, plant, weed, and harvest ground crops.

Land Tenure. Named tracts of land, bounded in most
cases by watercourses or other natural features, are tradition-
ally held in common by members of a clan or exogamous line-
age group. Male members and their wives are permitted to use
whatever land they wish within a tract for gardening, dwell-
ing, or other productive purposes, provided only that it is not
being used by someone else. Plants or tree crops, however, re-
gardless of where they may be located, belong exclusively to
the person who has planted them.

Kinship

Kin Groups and Descent. A Daribi child should, as a
matter of moral principle, be recruited to its father's clan
through payments (pagehaie, or, colloquially, “head” pay-
ments) made to a representative of its mother’s line, usually
the maternal uncle (pagebidi). Should the payments not be
given, the maternal line has the right (not necessarily exer-
cised) of claiming the child. The clan, which holds in com-
mon the wealth through which these payments are made, is
thus ideally patrilineal. Clans are composed of zibi, minimally
the sibling set that “becomes a group of brothers after the sis-
ters marry out.” Clans are grouped into phratries, tracing de-
scent from a named male ancestor.

Kinship Terminology. A terminology of the Iroquois type
is used with respect to consanguineals in one’s own and as-
cending generations, whereas a Hawaiian-type terminology is
used with respect to those in descending generations.

Marriage and Family

Marriage. Daribi traditionally betrothed girls from an
early age, often infancy, and tried to betroth them to wealthy
or prestigious men if possible. The people were traditionally
highly polygynous; women were married at puberty, whereas
men, who had to assemble a bride-price, normally married
about ten years afterward. This imbalance in age permitted
most men to be polygynous at middle age, and marriage to sis-
ters or other close relatives of an earlier wife was encouraged.
Daribi state summarily that they marry among those with
whom they do not “eat meat” or share wealth. This makes the
clan, which likewise shares in contributing meat and wealth
to recruitment of its members, something of a “holding com-
pany” for wives. A woman's close relatives in her natal clan
are called her pagebidi, and, as in the case of her offspring, her
membership must be redeemed from them. In statistical
terms, fully half of all marriages at any given time are the re-
sult of a transference of the betrothed or married woman to
someone other than the originally intended spouse. Divorce
often involves nothing more than a transference among men
in a woman’s clan of marriage; this transference is also the
most common consequence of widowhood. Postmarital resi-
dence is virilocal by normative preference, though there are
exceptions.

Domestic Unit. The domestic unit, or household, is deter-
mined more strongly by division of labor than by marriage,
though a marital household is the norm. For example, a sepa-
rate household was often formed (with its own building) of
all the unmarried youths and widows past childbearing age in
a community, so they might cooperate in gardening.

Inheritance. Since a person’s pigs and wealth, including
money, are most often dispersed in kin payments at death, in-
heritance frequently comes down to the right to share in clan
lands and wealth. The garden of a deceased person goes to
the surviving spouse or gardening partner; rights in bearing
trees are inherited patrilineally.

Socialization. A child is not punished for its acts before it
is felt to be rational, that is, before it “has a soul” and can
speak. Male children are socialized by peers and by participa-
tion in male activities, female children through their involve-
ment in women's gardening and child-rearing work.
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Sociopolitical Organization

Social Organization. Collective activities, meetings and
arbitration, work groups, and warfare and vengeance under-
takings have in the past served as active foci for lineal, fac-
tional, and coresidential groupings. Often, but not necessar-
ily, such task groupings coincide with the clan or even a
coresidential clustering of clans. Before the institution of
centralized administrative control, cooperative parties of
men organized themselves in this way to clear large tracts of
land for gardening or for military action. Influential men,
often the eldest of a group of brothers, take the initiative in
planning and supervising collective tasks, more through the
exhorting of others than actual direction. Kin relationship is
often the strongest or most consistent single factor in the
galvanizing of these activities, though it is by no means the
only one.

Political Organization. A coresidential grouping of the
dimensions of a clan or village predictably divides, at any
given time, into two opposed factions, roughly along the lines
of kin affiliation or affinity. The men of a faction are the
hana, followers and supporters of a big-man or significant
leader (genuaibidi). Such leaders would often bid for the pa-
tronage of younger men by transferring betrothals to them or
by feeding them with the surplus meals received each day
from their pluralities of wives.

Social Control. Body-substance sorcery (animani) and se-
cret murder through sorcery assassination (keberebidi) were
often resorted to for vengeance; perhaps the threat of these
actions helped to ensure social compliance. Certainly the
most effective instrument of social control is “talk,” that is,
public approval and disapproval, an organ of corsensual en-
forcement that has been amplified by the village-court
system.

Conflict. Bouts of hysterical public anger, often escalat-
ing into factional confrontations, mark the stresses and
strains of ordinary village life. If aggravated over a long per-
iod they may lead to residential splitting along factional
lines. “Third parties,” either leaders or adjacent groups, will
often try to mediate these fights. Traditional warfare took
the form of ambushes, skirmishes along boundaries, sieges,
and occasional massacres by organized groupings of clans
acting in concert.

Religion and Expressive Culture

Religious Beliefs. Whether or not they believe in them,
and incidental to any profession of a religious faith, Daribi
fear the displeasure, attack, or possession of ghosts (izibidi)
and, perhaps less frequently, of “place spirits”—local beings
dwelling beneath the ground, in ravines, or in trees. Ghosts,
most likely those of friends or relatives, are thought to take
action against those who betray them, and place spirits
against those who violate their habitations.

Religious Practitioners. Traditional Daribi religious prac-
titioners include spirit mediums, defined as “ill” because they
have an insecure relation to possessing ghosts, and shamans
(sogoyezibidi), who have “died” and attained a complete rap-
port with their spirits. Since most forms of mental and physi-
cal illness traditionally were considered to be effects of spirit

possession, shamans functioned as effective curers and
charged for their services even in precontact times. The large
majority of both kinds of practitioners are women.

Ceremonies. The major traditional rite is the habu, per-
formed to “bring back to the house” the ghost of someone
who has died unmourned in the bush. In the habu, young
men are “possessed” by the alienated ghost and spend weeks
in the forest hunting animals and smoking the meat. When
they return to the house they bring the ghost “on their skins,”
and it must be dislodged by wrestling with the “house peo-
ple,” after which the meat is blamed for the ghost’s hostility
and consumed as a mortuary feast. Other rites include those
of marriage, initiation, and the pig feast, introduced from the
highlands.
Arts. Depictive incision on arrow shafts and other imple-
ments is practiced. Daribi express themselves musically with
the flute, the Jew’s harp, and mouming laments. Storytelling
{namu pusabo) is the best-developed artistic medium, along
with lyric poetry.
Medicine. In addition to shamanic curers, traditional
medicine included herbal remedies and a surgical practitioner
{bidi egabo bidi) who removed arrows through a skilled knowl-
edge of body movements.
Death and Afterlife. Traditional Daribi admitted human
mortality but denied death through natural causes. The dead
are believed to survive as ghosts who communicate with the
living through spirit mediums and shamans and who travel,
usually at night, along watercourses. They live together at an
ill-defined place to the west, possibly in a lake.

See also Chimbu
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Dieri

Dobu

ETHNONYMS: Dayerrie, Deerie, Diari, Dieyerie, Dieyrie,
Diyeri, Dthee-eri, Koonarie, Kunari, Ti:ari, Urrominna,
Wongkadieri, Wonkadieri

The Dieri are an Aboriginal hunting and gathering people of
southern Australia’s lakes region, who live on the Cooper
River to the east of Lake Eyre. Their present territory is lo-
cated at 139° E and 28°20° S. Their kinship system is similar
in many respects to that of the Aranda, but it differs on two
significant counts. First, the Dieri use a single term for both
father's mother and father's mother’s brother on the one
hand and for mother's brother’s (or father’s sister’s) children
on the other. Second, the Dieri lack the Arandic characteris-
tic of applying a single term to both mother’s mother and
mother’s brother and to the mother’s brother’s children. In-
stead, the Dieri class mother’s mother’s brother’s son’s chil-
dren with direct siblings (i.e., with brothers and sisters).
Within the Dieri system, marriage is preferred with the moth-
er's mother’s brother’s daughter’s daughter (i.e., the children
of two women related to one another as cross cousins are the
preferred marrying pair). Direct cross-cousin marriage, how-
ever, is considered unacceptable (though special circum-
stances have been invoked to void this prohibition). A male
child inherits from his father a totemic relationship with a
particular natural species of the area to which the father him-
self is attached by descent and usage. Within this area is a to-
temic center with which a totemic being (mura-mura) is
associated-—one of several culture heroes thought to have
traveled from southwestern Queensland to the current Dieri
territory. A boy learns the lore and rituals of this totemic cen-
ter from his father and other elder males of his father's line.
This patrilineal totemistic heritage is similar to that reported
for peoples of the Western Desert region of Australia. Cross-
cutting this patrilineal totemic system is one that is derived
matrilineally, which appears to serve primarily to establish
wife-giver and wife-taker categories but which also involves
food taboos and permits a male to participate in some rituals
of his mother’s brother’s clan. Initiation is an ongoing proc-
ess for young Dieri men, culminating in a ritual known as
wilyaru, which involves scarification of the initiates.
See also Aranda
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ETHNONYM: Edugaura

Orientation

Identification. Dobu (Goulvain Island on the earliest
maps) is a small island (3.2 by 4.8 kilometers), an extinct vol-
cano. It is also the name of the language of its inhabitants
and, more generally, of those speakers of the same language
in neighboring areas. The anthropologist Bronislaw Mali-
nowski described Dobuans as a “tribe,” implying a linguistic,
cultural, and even political entity, but this wider sense of
“Dobuan” was largely a construct of the first missionaries.

Location. Dobu Island is situated in Dawson Strait (9.45°
S and 150.50° E), which separates the large mountainous is-
lands of Fergusson and Normanby in the D’Entrecasteaux
Archipelago of Milne Bay Province, Papua New Guinea.
Dobu speakers occupy southeastern Fergusson, northern
Normanby, and the offshore islands of Dobu, Sanaroa, and
Tewara. The natural vegetation is lowland rain forest, though
much of the settled area is covered with secondary forest or
grassland. The region is tropical with two main seasons: the
southeasterly winds dominate the year (May to November),
while the northwest monsoon (December to April) brings
heavy squalls. Average annual rainfall is about 254 centime-
ters, but droughts are not infrequent.

Demography. At the last census (1980) there were about
10,000 people in the Dobu-speaking area. They are centered
on the island of Dobu with a population today of about 900
(though missionary William Bromilow estimated there were
2,000 in 1891). The tiny island of Tewara, to the north of
Dobu, had a population of only 40 when anthropologist Reo
Fortune worked there in 1928. At that time the Dobuan pop-
ulation (along with many others in the Massim) had been re-
duced by a half.

Linguistic Affiliation. The Dobu language, comprising
numerous local dialects, is one of forty or more Austronesian
languages belonging to the so-called Milne Bay Family of the
Massim. Dobu’s closest affiliations are with other languages
of the D’Entrecasteaux. The Edugaura dialect of Dobu Island
was adopted as a lingua franca by the Wesleyan Mission and
is spoken throughout the central Massim and beyond.

History and Cultural Relations

In the late nineteenth century, Dobuans (Edugaurans in par-
ticular) were reputed to be fierce warriors and notorious can-
nibals who terrorized many of their neighbors. Their trading
relations with the islands of Fergusson, Amphletts, and Tro-
briands to the north, and with the peoples of Duau (Nor-
manby Island) and Tubetube to the south, were conducted in
parallel with local raiding enterprises. Contact history began
in the mid-nineteenth century with brief visits by whalers and
pearlers, and later, in 1884, by “blackbirders” who forcibly re-
cruited a number of men and killed others. Dobu was visited
in 1888 by Administrator Sir William MacGregor on his first
official tour of the newly proclaimed British New Guinea, and
in 1890 by the Reverend George Brown, secretary general of
the Australasian Methodist church, who was seeking a head-
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quarters for his mission. By this date copra traders had al-
ready settled in the area, steel tools and trade tobacco were in
circulation, and European-introduced epidemic diseases were
beginning to deplete the population. The arrival on 13 June
1891 of William Bromilow and his missionary party of sixty-
three (which included thirty Polynesian evangelists) was
probably the most consequential event of local history.
Within a few years Bromilow claimed to have pacified the dis-
trict, though it was more than forty years before the whole
Dobu-speaking area was Christianized.

Settlements

The “district” of Dobu Island contained about twelve “locali-
ties” or village clusters, each of which was constituted of a
number of small, dispersed villages with an average popula-
tion of about twenty-five persons. A typical village contains a
circle of houses that face inward to a central, stone-covered
grave mound, in which matriclan members of the village are
buried. Paths skirt the village rather than passing through it,
and the village is surrounded by coconut, betel nut, and other
fruit trees. Houses are rectangular, traditionally with a steeply
pitched roof; they are built on piles with a small front veran-
dah. Walls and roof are made of sago-leaf thatch.

Economy
Subsistence and Commercial Activities. Swidden horti-

culture is “the supreme occupation.” The main crop is the
yam and its cultivation dominates the Dobu calendar. People
without their own yam strains are “beggars” and find it hard
to marry. Other indigenous crops are bananas, taro, sago, and
sugarcane. Sweet potatoes, manioc, pumpkins, maize, and
other crops were introduced more recently. Fishing is an im-
portant subsistence activity, and in forested areas men hunt
wild pigs, birds, cuscus, and other small game. Pigs, dogs, and
chickens are kept for domestic use as well as for exchange.
Since the earliest mission days, Dobuans have earned cash by
making copra, but migrant labor on plantations and in gold
mines was the most important source of money during the co-
lonial era, and it became an essential rite of passage for young
men. Today Dobuans abroad are to be found as clerks, public
servants, businesspeople, physicians, and lawyers. The rural
population continues to engage in subsistence horticulture
with some cash cropping (mainly copra and cocoa). The area
is served by several wharfs and two small airstrips.

Industrial Arts. Traditional technology was neolithic and
typical of Melanesia. Obsidian and stone ax blades were im-
ported, but most other tools and weapons (bamboo knives,
black-palm spears, wooden fishhooks, digging sticks, etc.)
were made locally, as were the seagoing canoes used on trad-
ing and raiding expeditions. Clay pots were imported from
the Amphletts (more recently from Tubetube in the southern
Massim), but coconut-leaf baskets, pandanus-leaf mats, and
skirts were made by each householder. Craft specialization
was rare, unless in canoe carving, net making, and the manu-
facture of arm shells. The most crucial specializations were
magical.

Trade. The traditional ceremonial kula exchange (kune in
Dobu), for which the Massim is ethnographically famous,
continues today with many modifications. Dobu remains an
important node in this vast interisland network of exchange

partners through whose hands arm shells (mwali) circulate to
the south and shell necklaces (bagi) to the north. Today,
most kune voyaging is done by chartered motor launch in-
stead of by canoe. This streamlines activities and obviates
much of the traditional ritual; it also enables women to par-
ticipate. Subsidiary, “utilitarian” trade is now negligible,
though traditionally kune involved (in addition to shell orna-
ments) stone blades, obsidian, pottery, wooden bowls, pigs,
sago, yams, betel nuts, face paint, lime gourds and spatulas,
canoe hulls, and even human beings. Live captives could be
redeemed by the payment of shell valuables, or they could be
adopted by their captors to replace dead kin. Kune was thus
intimately connected to warfare, marriage exchanges, and
mortuary observances.

Division of Labor. The most crucial specializations were
magical, and these had significant economic implications
as, for instance, in the control of rain and the growth of
crops and pigs, in maintaining the abundance of fish, and in
curing diseases. A husband and wife cooperate in gardening
but their separate inheritances of seed yams require separate
plots. Gardens are cleared and planted communally, but
after the village magicians have performed their rituals, the
gardens are the private domains of men and their wives.
Bush clearing is done by men and women together, the men
cutting the heavier timber. Men fire the debris and later
wield the digging stick; women insert and cover the yam
seeds. Women weed and mound the plants as they grow;
men cut stakes and train the yam vines to climb them.
Women dig the harvest; men plant and tend banana
patches. Both sexes fish and make sago; men cook on cere-
monial occasions. Traditionally, only men traveled on kune
expeditions, yet only old women were thought to possess the
magic to control the winds.

Land Tenure. The use of gardens and village lands is gov-

erned by matrilineage membership. A man inherits land from

his mother or mother’s brother. A father may give some gar- -
den land (never village land) to his son, though after his fa-

thet’s death the son is prohibited from eating the produce of

this land. Nowadays there is a tendency for fathers to trans-

mit land bearing cash crops (especially coconuts) to their

sons.

Kinship

Kin Groups and Descent. The most important unit of
Dobu social organization is the three-generation matrilineage
(susu, “breast milk”). Each susu claims descent in the female
line from one of several mythical bird ancestors of which the
commonest are Green Parrot, White Pigeon, Sea Eagle, and
Crow. The susu of a village putatively belong to a single mat-
riclan, descendants of the same totemic bird. The matriclans
of a locality are randomly associated and dispersed through-
out the Dobu-speaking area.

Kinship Terminology. Iroquois-type cousin terminology
is used while a father is alive, but after his death, Crow-type
cousin terms are used (since a sister’s son succeeds to his
mother’s brother’s kinship status), and the dead man's son
calls his father’s sister’s son “father.”
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Marriage and Family

Marriage. Marriage is forbidden between the owning susu
of a village and between cross cousins; thus villages are
exogamous, though localities tend to be endogamous. Pre-
marital sex is permitted and adolescent promiscuity is the
norm, though the anthropologist Reo Fortune characterized
Dobuans as prudish in speech and public behavior. A be-
trothed couple work hard for a year for their respective in-
laws. Marriage is marked by a series of exchanges of cooked
and uncooked food, pork, fish, and game between the con-
tracting villages and by a gift of arm shells from the groom’s to
the bride’s group. Intervillage exchanges also occur annually
in the name of each married couple. Ideally, marriage ex-
changes balance in the long run. Monogamy was the norm
and polygyny was practiced by only a few wealthy men
{esa’esa). Dobu is renowned for the practice of bilocal resi-
dence in which a couple live alternately, for a year at a time, in
the village of each spouse in turn. Affines show great respect
to village owners, but friction between the owning susu and
incoming spouses gives rise to quarreling, village “incest,” and
attempted suicide. Fortune regarded the practice of bilocal
residence as a compromise between the demands of the susu
and those of the conjugal unit, though he judged it more de-
structive of the latter. Divorce is very frequent in Dobu.
Bromilow listed twenty-two reasons for divorce (including
“filthy language”), but Fortune accounted the commonest
cause to be “cut-and-run adultery” with a village “sister” or
“brother.” Affines are feared as likely witches and sorcerers.
In the revised edition of his book Fortune offered another in-
terpretation of bilocal residence, stating that it is associated
with an annual exchange of yams for arm shells between resi-
dent susu wives and their nonresident husbands’ sisters.

Domestic Unit.  The household normally comprises a mar-
ried couple and their young children. Adolescent girls remain
with their parents until marriage, but at puberty boys go to
sleep elsewhere, usually with the girls of neighboring villages.
After a man's death his children are prohibited from entering
his village.

Inheritance. Village land, fruit trees, and most garden
lands are inherited matrilineally. The corpse and skull of a
person belong to the susu, as do personal names. Canoes,
fishing nets, stone blades, ornamental valuables, and other
personal property also descend within the susu. Magic, how-
ever, can pass from a father to one of his sons (as well as to his
rightful heir), a practice that Fortune regarded as “subver-
sive” of the susu.

Socialization. Both parents rear young children, and they
are usually strict. Children avoid harsh treatment by taking
refuge with their mother’s sister and her husband, who are in-
dulgent. Between ages 5 and 8, a boy has his earlobes and
nasal septum pierced by his father or mother’s brother, and
about this time he is given a small garden plot of his own, and
he may even be taught fragments of magic. At age 10 he is no
longer struck for punishment, lest he (imitating his father)
break his mother's cooking pots or (imitating his mother) be-
have cruelly to his father's dog. Boys of this age learn to throw
and dodge spears, and by the time they are 14 they have
begun to learn love magic and to sleep with girls. Fortune says
little about the socialization of young girls.

Sociopolitical Organization
Social and Political Organization. The village (asa) com-

prises between four and a dozen susu and is the most impor-
tant social unit for the organization of marriage and mortuary
exchanges. Between four and twenty villages form a named
locality, which traditionally appears to have had a headman,
probably one who had inherited much magic and was promi-
nent in kune. The localities of a district (such as Dobu Is-
land) were normally hostile to one another, though they
sometimes combined for war making (and kune expeditions)
under the leadership of a strong “war chief and standard
bearer.” Such was Bromilow’s “friend” Guganumore, who
had tallied eighty-six captives and whose position was reified
in 1892 by his appointment as a government chief. Dobu so-
ciety is essentially egalitarian, and it lacks the ideology of he-
reditary rank found in Kiriwina to the north. In 1961 the
Dobu Local Government Council was proclaimed, and today
the Dobu area forms the constituency of an elected member
of the provincial government. A number of Dobuans have
also stood for national parliament, and their kune networks
have proved effective in electioneering.

Social Control. In the absence of adjudicating authorities,
dispute settlement and the redress of wrongs were matters for
self-help. Sanctions were social (shame, ridicule, admonish-
ment), supernatural (especially witchcraft and sorcery), or
based on reciprocal response (revenge killing, sorcery feud,
attempted suicide). The threat of sorcery was an effective
means of enforcing economic obligations. Public harangues
by the village headman were effective in shaming delinquents.
Fruit trees were protected from theft by charms (tabu) be-
lieved to cause disease or disfigurement. Many of these sanc-
tions still operate, somewhat modified by Christian ethics.
Modern Dobu is served by a magistrate’s court, though it is
one of the local government councillor’s tasks to setde dis-
putes at the village level

Conflict. Fortune represented Dobu as a society perme-
ated by jealousy and suspicion. At its troubled heart was the
syndrome of susu solidarity, marital antagonism, bilocal resi-
dence, and the ubiquitous fear of witchcraft and sorcery.
Warfare was endemic in the nineteenth century, and the lo-
cality was the war-making unit. Furtive raids rather than
pitched battles were the norm. Intermarriage between ene-
mies was rare, though captives were sometimes adopted.

Religion and Expressive Culture

Religious Beliefs.  As the site of intensive missionary activ-
ity since 1891, the Dobu area is now thoroughly Christian-
ized and village churches (run by local lay preachers) are an
important focus of community life. Sundays and holy days of
the Christian calendar are observed, and commemorative
dates of the Dobu mission are celebrated (notably the anni-
versary of Bromilow’s arrival), when gifts of money are made
to the church. Many Dobuans have become ministers and are
found in communities throughout the Massim. Elements of
the traditional religion survive, however, and beliefs in magic,
witchcraft, and sorcery remain pervasive. Yam gardening is
still accompanied by rituals, taboos, and magical incanta-
tions; the dogma persists that yams are “persons” and must be
treated properly lest they abandon their owner’s garden for
another. Every woman is a potential witch (werebana) and
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every man a potential sorcerer (barau); as such their spirits
are most active during sleep. Immortal spirit beings, com-
memorated in myth, validate magical systems and explain the
Dobu world of “contending magical forces.” The most impor-
tant are Kasabwaibwaileta (the hero of kune or kula); Tauhau
(creator of the White man, his goods, and his epidemic dis-

eases); Yarata (the northwest wind); and Bunelala (the firse -

woman to plant yams). Others are less anthropomorphic,
such as Nuakiekepaki, the moving rock-man who sinks ca-
noes. Many supernaturals are exemplars whose secret names
are invoked in the incantations used to control them.
Yabowaine was another supernatural who “watched over”
war, cannibalism, and kune. He was believed to form the fin-
gers and toes of unborn children, and on account of this cre-
ative function the first missionaries appropriated his name for
“God,” thereby immeasurably inflating his traditional role.

Religious Practitioners.  Although there are ritual special-
ists as well as renowned diviners, most men and women use
magic of their own inheritance. The uses of magic in garden-
ing, in love, and in kune are highly competitive: “The ladder
of social ambition is that of successful magic,” Fortune wrote.
The social distribution of magic thus coincides with the dis-
tribution of wealth and power.

Ceremonies. The most important ceremonies are periodic
exchanges and feasts associated with marriage and death.

Arts. A rich mythology contains many legends that vali-
date magical spells. Decorative art of the pleasing curvilinear
style typical of the Massim was largely confined to houses and
canoes. The bamboo flute and Jew’s harp were used in court-
ship, and dancing to hand drums accompanied feasting.
Many of the dance songs translated by Fortune are remark-
able for their pathos and poetic beauty.

Medicine. Iliness is almost invariably attributed to sorcery,
witchcraft, or the breach of taboo; curing involves the settle-
ment of grievances. Ginger is the most common magical pro-

phylactic and curing agent. Many other plants and herbs are
used, but their pharmacological efficacy is doubtful.

Death and Afterlife. Death and mourning continue the
cycle of affinal exchanges and feasts. The surviving spouse’s
village gives yams, arm shells, and a pig (previously, a human
captive) to the village of the dead spouse, who is buried by his
or her own susu. After a year the latter release the widow or
widower from mourning, and following this rite he or she may
never again enter the village of the deceased. Large feasts
(sagali) are held periodically in honor of the collective dead
of a village, at which pigs and yams are distributed to other lo-
calities. The spirits of the dead went to Bwebweso, an extinct
volcano on Normanby Island (“Bwebweso” means “extin-
guished”). Its portals were guarded by Sinebomatu (Woman
of the Northeast Wind) who exacted a payment of betel nuts
from each new arrival. The diseased and the deformed were
consigned to a swamp at the foot of Bwebweso. The spirits of
those slain in war also had a separate afterworld.
See also Goodenough Island, Trobriand Islands
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Easter Island

ETHNONYMS: Isla de Pascua, Pito-O-Te Henua, Rapa Nui

Orientation

Identification. Easter Island, the easternmost island in
Polynesia, was so named by Jacob Roggeveen who came upon
it on Easter Sunday in 1722. Easter Islanders evidently never
had a name of their own for the island. “Rapa Nui” (also
Rapa-nui, Rapanui) came into use in the 1800s and eventu-
ally became the preferred name for Easter Island throughout
Polynesia. The origin of Rapa Nui is unclear but the name
was evidently given by people from another island, perhaps
Rapa. In 1862 and 1863 Easter Island experienced a severe
depopulation that led to the destruction of much of its tradi-
tional culture. Subsequent contact with Chile, which took
possession of Easter Island in 1888, has produced a culture
containing many elements borrowed from South America.
Easter Island is currently a dependency of Chile.

Location. Easter Island is located at 27°8’ S and 190°25’
W, about 4,200 kilometers off the coast of Chile and 1,760
kilometers east of Pitcairn Island, the nearest inhabited is-
land. It is a triangular-shape volcanic high island with a total
area of 180 square kilometers. The most prominent physical
features are the three volcanic peaks, each located at one cot-
ner of the island. The land is either barren rock or covered by
grass or shrubs, although parts were heavily forested in the
past. Only flocks of sea birds and the Polynesian rat were in-
digenous to the island, with chickens, dogs, pigs, sheep, and
cattle introduced by people from other islands or Europeans.
The climate is tropical. Water was obtained from springs and
by collecting rainwater.

Demography. Population estimates by European explor-
ers in the eighteenth and early nineteenth centuries ranged
from 600 to 3,000, although none can be considered reliable.
There are indications that the precontact population could
have been as much as 10,000 people. From 1862 to 1871 se-
vere depopulation resulted from the kidnapping of about
1,000 men by Peruvian slavers, a smallpox epidemic, and re-
location to Mangareva and Tahiti. In 1872 reliable mission-
ary reports indicated only 175 people on Easter Island. The
population continued to decline until the late 1880s and
then slowly increased to 456 in 1934. In 1981, there were
about 1,900 Easter Islanders on Easter Island and others liv-
ing in Chile, Tahiti, and the United States. Easter Islanders
make up about two-thirds of the island population, with the
others being mainly Chilean military personnel or govern-
ment employees.

Linguistic Affiliation. Easter Islanders speak Rapa Nui
(Pascuense), a Polynesian language that has been described
as closely related to the languages spoken on Tahiti, Mangar-
eva, and by the Maori in New Zealand. Since contact, words
from French, English, and Spanish have been added to the
lexicon. Because of the Chilean presence, many Easter Is-
landers also speak Spanish. There is debate over whether
symbols found carved in wood boards called rongorongo are a
precontact written language, pictographs, symbolic onamen-
tation, or copies of Spanish documents left by early explorers.

History and Cultural Relations

The settlement of Easter Island has been a topic of consider-
able conjecture and debate. Thor Heyerdahl's Kon-Tiki expe-
dition showed that the island could have been settled from
South America, although linguistic and archaeological evi-
dence suggests settlement from other Polynesian islands per-
haps as early as Ap. 400. Wherever the first Easter Islanders
migrated from, it is likely that, given the remote location of
the island, they were relatively isolated from other Polynesi-
ans. First contact with Europeans was with the Dutch ex-
plorer Jacob Roggeveen in 1722. There is some evidence that
because of deforestation and wars between subtribes, the
population was already declining and the culture disintegrat-
ing at this time. The island was subsequently visited, usually
infrequently and briefly, by a succession of Spanish, English,
French, American, and Russian explorers, traders, and whal-
ers. The first major and the most significant contact occurred
in 1862 when Peruvian slavers raided the island and kid-
napped about 1,000 men to the guano islands off the Peru-
vian coast. There the Easter Islanders were forced to mine
guano for one year during which time 900 died. Facing an in-
ternational scandal, the Peruvian government sent the re-
maining 100 men home, although only 15 survived the trip.
Infected with smallpox, they spread the disease to those on
the island, further reducing the population to perhaps 25 pet-
cent of what it had been in 1862. The depopulation, disease,
fear of outsiders, and death of many leaders led to cultural
disintegration and a loss of much of the traditional culture
within a decade. Catholic missionaries arrived in 1863, be-
ginning a small though continuous European presence to this
day. Within ten years, all surviving Easter Islanders were con-
verted to Roman Catholicism, with many of the economic
and social practices taught by the priests replacing traditional
culture practices. In 1888 Chile annexed the island and sub-
sequently leased 160 square kilometers to the Williamson and
Balfour Company, which established sheep ranching for
wool. The remaining 20 square kilometers were set aside for
use by the Easter Islanders. In 1954 governance of the island
and the sheep-ranching business was turned over to the Chil-
ean navy, and in 1965, in response to islander complaints, the
island was put under civilian control. Easter Island is cur-
rently a dependency of Chile and Easter Islanders are Chil-
ean citizens.

Settlements

Since 1862 the Easter Islanders have lived in or around the
village of Hangoroa in the southwest comer of the island.
European-style stone and wood houses have completely re-
placed the traditional forms. Before 1862, villages were lo-
cated along the coast, leaving the interior mostly uninhab-
ited. Dwellings included thatched huts, semisubterranean
houses, and caves. Wealthier Easter Islanders evidently lived
in larger houses, often with stone foundations. In addition to
dwellings, villages often contained cooking shelters, under-
ground ovens, stone chicken coops, turtle watchtowers, and
stone-walled gardens.

Economy

Subsistence and Commercial Activities. Prior to 1862,
Easter Islanders subsisted mainly on cultivated crops, with
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sweet potatoes being the most important. Taro, yams, sugar-
cane, bananas, gourds, turmeric, and arrowroot were also
grown while berries and seabird eggs were gathered. Fish pro-
vided some protein, although fishing was never a major sub-
sistence activity. Easter Islanders continue to farm small plots
today, although maize is now the major crop and Chilean cui-
sine has replaced the native diet. Since the introduction of
sheep ranching, sheep and cattle on the island have been the
primary sources of meat. Most material goods are now ob-
tained from the store on the island and from the Chilean gov-
ernment. In addition to farming and fishing, Easter Islanders
now work for the government, in a few small businesses, and
in the tourist industry.

Industrial Arts. Easter Islanders were highly skilled stone-
cutters and stone-carvers, masons, woodcutters, and canoe
makers. Today, some carve wood images for the tourist trade.
The stone-carving tradition had already been abandoned at
the time of contact, though the large stone statues survived
and drew the attention of visitors to the island. Easter Island-
ers also made various utensils, implements, and tools from
stone and wood, baskets, nets, mats, cordage, tapa (a cloth
made from bark), and body ornaments.

Trade. Because of their isolation, Easter Islanders evi-
dently did not trade with other groups in Polynesia. There has
been conjecture that some culture elements developed
through contact with South America, most notably the facial
images on the stone monuments. These ideas remain
unproven.

Division of Labor. Men were responsible for planting the
gardens, fishing, and building the stone structures. Women
harvested crops and handled most domestic chores. There
was also a well-defined occupational hierarchy, with expert
reciters of genealogies and folklore, stone-carvers, wood-
carvers, and fishermen paid for their services with produce.
Stone-carvers were a privileged group with the role and status
passed from father to son.

Land Tenure. In traditional times, land was owned by
lineages with dwelling and farm plots alloted to families.
Since 1888 Chile has maintained ownership of all of Easter
Island and has restricted the Easter Islanders to land in and
around Hangoroa. Newlyweds are given a few acres of land for
their use by the Chilean government.

Kinship

Kin Groups and Descent. The population of Easter Is-
land was divided into ten subtribes or clans (mata), each of
which evidently occupied a distinct territory in precontact
times. By historic times, subtribe members were more widely
dispersed as a result of exogamous marriage, adoption, and
capture during war. The ten clans formed two larger divisions,
with one controlling the western half and the other the east-
ern half of the island.

Kinship Terminology. Traditional kin term usage fol-
lowed the Hawaiian system, which has been modified over
time to reflect changes in family organization.

Marriage and Family

Marriage. In traditional times, most marriages were mo-
nogamous, though some wealthy men had more than one

wife. Marriages were generally arranged, with infant betrothal
not uncommon. Today, marriage is by free choice, although
the fathers of both the groom and bride are involved in ap-
proving and making arrangements for the marriage. Mar-
riages are marked by three ceremonies—a civil ceremony,
church ceremony, and a large feast hosted by the groom’s
father—reflecting the survival of a traditional practice. Upon
marriage, the couple generally live with one family or the
other until materials can be obtained to build their own
home. In the past, many marriages ended in divorce, which
could be initiated by either party for virtually any reason. The
Roman Catholic church has made divorce more difficult and
less frequent.

Domestic Unit. In the past, the basic family and residen-
tial unit was the laterally extended family composed of broth-
ers, their wives, and their children. Today, the nuclear family
is the norm, although other relatives such as grandparents
and brothers might also be present. In the past and today, the
father was the authority figure, although today the wife's fa-
ther has more power than the husband’s father and a son-in-
law will often seek his father-in-law’s approval for educational
and career decisions. Under Chilean influence, the role of
godparent (compadre) has developed, and godparents often
play a role in child rearing.

Inheritance. In the past and today, both men and women
could inherit and both men and women could leave property.

Socialization. Puberty in traditional times was marked for
boys and girls by secluding them on an island for some
months and then holding large separate feasts at the end of
the seclusion period. These rites disappeared long ago, and
puberty is no longer marked by ritual. The Chilean govern-
ment provides a school for elementary education and some

Easter Islanders attend high school in Chile.

Social and Political Organization

Social Organization. In addition to social distinctions
based on kinship, Easter Island traditionally had four distinct
social classes: noblemen (ariki); priests (ivi-atua); warriors
(matatoa); and servants and farmers (kio). The ruler was the
main high chief (ariki-mau) who traced his status to descent
from Hotu-matua, the founder of the island. In reality, ariki
were invested with considerable mana and were subject to nu-
merous taboos, although they had little actual power. Little is
known about the activities of priests, as the role had disap-
peared by the time missionaries arrived. Kio were war captives
who worked for others or paid tribute in the form of percent-
age of their crops.

Political Organization. As noted above, the nominal rul-
ers came from the ariki class, with succession to the position
of high chief going to the oldest son at the time of his mar-
riage. However, since this marriage was often delayed many
years beyond that of most Easter Islanders, chiefs often held
their position for some years. At the time of sustained con-
tact, warriors were the actual political leaders, reflecting a
long history of fighting among the subtribes and the almost
continuous fighting that followed the kidnapping of men in
1862. Today, the Easter Islanders are governed by Chile, with
a Chilean govemnor, civil service, and police force providing
services. Easter Islander representation is through the mayor
of Hangoroa.



Eipo 55

Social Control. Most early observers described theft as a
common occurrence, with items stolen both from Europeans
and from other Easter Islanders. Revenge was the major form
of social control (actually it often led to warfare rather than
peace) in early historic times. Taboos on the king, nobles,
various foods, places, crops, death, and so on were a major as-
pect of everyday life and were rigorously enforced. Taboo vio-
lators were subject to beatings and even death. Although tra-
ditional taboos have now disappeared, they were still a strong
infuence in the 1860s. Today, the laws of Chile are enforced
by the Chilean police and government officials on the island.

Conflict. Wars were evidently common between the sub-
tribes and especially between the eastern and western fac-
tions. Wars were often for revenge and involved ambushes,
burning and looting villages, and the taking of captives, some
of whom were tortured. War with Europeans was short-lived,
and after the kidnapping in 1862 many Easter Islanders fled
to inland caves upon the arrival of European ships.

Religion and Expressive Culture

Religious Beliefs. The traditional pantheon included at
least ninety different named gods and spirits divided into the
two categories of high gods and lesser gods. High gods in-
cluded the creator, the rain god, and the superior god (Make-
make). Lesser gods included gods with more restricted pow-
ers, nature spirits, demons, and ancestor spirits. Religious
ritual included offerings of food and tapa, communication
through priests, and chanting. Traditional beliefs have now
been completely replaced by Roman Catholicism.

Religious Practitioners. Priests, who could be men or
women, were evidently drawn from the noble class. Little is
known of the role and status of priests other than the fact
that they acted as healers and communicated with the super-
natural world through possession trance. Priests could also
place curses that were considered especially harmful. There
were also sorcerers whose skills were used to influence or
cause harm to others.

Ceremonies. Ceremonies were held to bring rain, sanctify
new houses, and to ensure a rich harvest as well as to mark all
major life-cycle events. The annual feast of the bird cult
(tangata-manu) and the feast of the Bird-Man were the most
important ceremonies.

Arts. The best-known of the traditional arts centered on
stoneworking and stone carving. The most dramatic expres-
sions of this tradition are the 600 large (from 20 to 60 feet
high) carved stone statues mounted on stone platforms called
ahu. The statues are most likely portraits of ancestors and
chiefs. Statue carving had ceased by the time of European
contact, with some 150 statues sitting unfinished in the
quarry and many toppled over. Petroglyphs have been found
on the island, and some interior stone walls of houses are dec-
orated with paintings. Traditionally, various body ornaments
were carved and both men and women wore body tattoos.
The carving of wooden images, which was a common activity
in early times, has evolved into a tourist-based economic ac-
tivity with human images much in demand.

Medicine. Healing was done by the priests who used
steaming, massage, binding, a limited pharmacopoeia, and
contact with spirits. Today, Easter Islanders use Western
medical care provided by Chile.

Death and Afterlife. In the past, the body of the deceased
was placed on the ahu platform and left to decompose. The
bones were then buried in the ahu vault. Much behavior that
would normally occur in the vicinity of the ahu was taboo
during the time the body was displayed. The funeral cere-
mony involved a large feast with singing and dancing. Today,
Roman Catholic practices have replaced the traditional ones,
although the latter survived into the twentieth century, far
longer than many other cultural traits. The body is now dis-
played in the home, followed by the church rite and burial in
a coffin in the church cemetery. Interment is marked by hys-
terical grief. In the evening there is a feast with food taboos
for the family of the deceased.
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Eipo

ETHNONYMS: Eipodumanang, Goliath, Kimyal, Mek

Orientation
Identification. The Eipo and their neighbors live in the

Daerah Jayawijaya of the Indonesian Province of Irian Jaya.
The Eipo usually refer to themselves as “Eipodumanang,”
which means “the ones living on the banks of the Eipo River,”
but the term “Eipo” is sometimes extended to include the in-
habitants of adjacent valleys. The term “Mek” (meaning
water, or river) has been introduced by linguists and anthro-
pologists to designate the fairly uniform languages and cul-
tural traditions in this area.

Location. The Eipo inhabit approximately 150 square
kilometers of land in the southernmost (upper) section of
the Eipomek Valley, at approximately 4°25'-4°27" S,
140°00°-140°05" E. Settlements are found at elevations be-
tween 1,600 and 2,100 meters, but surrounding mountain
ranges reach 4,600 meters. The terrain is for the most part
steeply incised. Anthropogenic grassland is found in a wide
circle around the villages. Rain forest exists between the gar-
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den areas and covers the mountains above about 2,400 me-
ters up to the tree line at 3,500 meters. Annual rainfall in
1975-1976 was 590 centimeters, with rain mostly falling
daily in the afternoons and evenings. Temperatures range
from about 11-13° to 21-25° C. Little seasonal change is to
be observed, but the time of flowering of a particular tree
{Eodia sp.) is taken by the Eipo as a marker of certain feasts
and other activities. In 1976 two severe earthquakes de-
stroyed large areas of garden land and some villages; it is likely
that similar catastrophes have occurred in the past.

Demography. The Eipo numbered close to 800 people in
1980; indications are that the population is growing.

Linguistic Affiliation.  Eipo, of which there are three dia-
lects, is a member of the Mek Family of Non-Austronesian
languages, clearly separate from the Ok languages to the east,
the Yali and Dani languages to the west, and languages spo-
ken to the north and south. Local people traditionally under-
stand—and, to a lesser extent, speak—one or two dialects or
languages other than their own. Children usually learn their
speech from their mothers (who, due to rules of exogamy,
often come from different valleys) and often do not adopt the
dialect spoken by the majority in a particular village. Bahasa
Indonesia, unknown before the 1970s, is slowly gaining
ground as a lingua franca.

History and Cultural Relations

No archaeological data are available for the Mek region, and
ethnohistoric surveys are missing as well. It is probable, how-
ever, that parts of the Mek area have been inhabited for many
thousands of years. Linguistic and historical research on the
introduction and diffusion of tobacco shows that the Mek
(and their Ok neighbors to the east) may have been central in
this process, and comparative studies on religious beliefs
prove that important concepts (e.g., that of a mythical ances-
tral creator) have traveled from east to west. While it is un-
known as yet at what time the sweet potato (Ipomoea batatas)
was introduced, one can conclude from the significance of
taro (Colocasia esculenta) in all ceremonial religious contexts
that this latter food plant was of vital importance in pre-
Ipomoean times. The first known contact by outsiders with
Mek peoples was made by a team of Dutch sutveyors early in
this century; they met a group of people near Mount Goliath
in the south of the area and reported the first recorded words
of a Mek language. Some other groups were contacted in
1959 in the course of a French expedition across West New
Guinea. Its leader, Pierre Gaisseau, later returned with a film
team and Indonesian military personnel in 1969, parachuting
into the southern Eipo Valley where they conducted a small
but sound survey on the area and the people. Members of an
interdisciplinary German research team conducted research
in the Eipo Valley and some adjacent areas between 1974 and
1980.

Settlements

The villages of the Eipo and their neighbors in the Mek area
have 30-250 inhabitants and are usually built on spots that
facilicate defense. One or more circular men's houses (which
often have sacred functions) occupy conspicuous places, ei-
ther in the center or at the end of the village. The much
smaller and less well-built family houses, also of circular

shape but sometimes with rectangular roofs, are the locations
for family-centered activities. Women stay in seclusion
houses, usually situated at the periphery of the village, during
menstruation, childbirth, and puerperium, and sometimes
during serious illnesses and for sanctuary. All men’s houses
and most family houses have elevated floors and a central
fireplace. Protection against the cold of the night is not very
adequate. Due to mission influence, which chiefly employs
Dani evangelists and teachers, Dani house styles are becom-
ing fashionable.

Economy

Subsistence and Commercial Activities. The Eipo and
the Mek in general are skillful horticulturalists and make their
gardens in various places: sometimes on steep self-draining
mountain slopes, but also in flat, wet areas where ditching
and building mounds are particularly important for the main
staple crop, sweet potatoes. Mulching is widespread. Fallow
periods are fifteen years or more; sufficient regeneration of
the soil is judged by the size of a tree (Trema tomentosa) that
soon starts to grow in old gardens. Numerous varieties of taro,
some of which reach considerable size and weight, are also
cultivated. They are reserved for ceremonies, especially feasts
for guests. Other cultigens include leafy greens (which con-
tribute most of the vegetable protein, especially for men), ba-
nanas, sugarcane, edible pitpit, native asparagus (Setaria
palmifolia), various pandanus species, and other wild foods.
Beans, cheyote (Secchium edule), cucumbers, maize, cassava,
and peanuts have been introduced and successfully culti-
vated. The few domesticated pigs do not contribute much to
the diet, only about one gram per day person; they are care-
fully raised and usually used only in ceremonial contexts.
Small marsupials are snared or hunted, often with the help of
dogs, but hunting is done more to satisfy emotional needs
than to provide meat. Women and girls obtain valuable ani-
mal protein in the form of frogs, tadpoles, lizards, snakes, spi-
ders, and other insects as well as the eggs and larvae of these
animals. Tradition and religious taboos reserve these foods as
well as most of the bird species for infants, girls, and women.
In the past decade, the Eipo have become dependent on mis-
sion stations as sources of modermn tools, clothing, tinned
food, and other goods, which are purchased with money re-
ceived from selling services or products to the mission.

Industrial Arts. The material culture is poor, even com-
pared to other highlands groups, and when research was
begun in 1974, the Eipo and many of their neighbors were
still using stone, bone, and wooden tools. Their worldly be-
longings include string bags, bows, arrows, stone adzes, stone
knives and scrapers, wooden digging sticks, boars’ tusks and
marsupial teeth used as carving tools, bone daggers and awls,
lianas for starting fires by friction, bamboo or calabash con-
tainers for water, penis gourds for the men, and grass skirts for
girls and women. The Mek cook in hot ashes, bamboo con-
tainers over the open fire, or in earth ovens for larger groups
of people, especially guests.

Trade. The Eipo and other Mek groups may seem self-
sufficient now, but traditionally they relied on various goods
from the outside. Unpolished stone adze blades were pro-
duced by specialists in the Heime Valley and exchanged
mainly for string bags and garden products. Other items that
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had to be imported included black-palm wood for bows,
feathers of birds of paradise and cassowaries, and various
highly valued shells.

Division of Labor. Traditionally, the only specialists were
producers of stone adze blades; all other work activities were
carried out, sometimes in sex-specific ways, by everyone. The
clearing of virgin forest (rarely done traditionally), the felling
of larger trees, and the building of houses or log and cane
bridges are all male tasks. The physically demanding work of
clearing secondary vegetation for new gardens is done jointly
by men and women, as are various activities in the gardens,
such as preparing the ground, planting, weeding, and harvest-
ing. With regard to the latter, the women have a heavier work-
load than do men and are known to carry their own body
weight (about 40 kilograms) for several kilometers at a time.
Hunting and snaring, as well as killing domesticated pigs, is
done by the men. Women make most of the handicrafts, es-
pecially string bags of various sizes.

Land Tenure. All land, with the possible exception of that
in the very high mountains, belongs to individuals (mostly
men) or clans. In the latter case the corresponding rights are
usually exercised by the clans' most influential male mem-
bers. Some clans, namely those who are said to have “always”
lived in a certain area, may own much more land than others;
in a few cases “latecomers” may not have any land property at
all. Still, enough garden land is made available to everyone in
a process of formal distribution. Among the Eipo it is possible
to gain use rights to land that one has made into a garden if it
has been unused or unclaimed for a certain period of time. In-
dividually owned or clan-owned garden land is marked by
specially planted Cordyline shrubs, the connecting lines of
which designate the sacrosanct borders. Despite this, dis-
putes over land are quite common and can lead to armed

fights.

Kinship

Kin Groups and Descent. Descent is reckoned patriline-
ally. Clan origins are dated back to mythical times. Animals,
the sun, and the moon are considered the respective forefa-
thers of clans and are worshipped as totems. Patriclans and
patrlineages are exogamous, a rule that is quite strictly ad-
hered to, even when choosing premarital or extramarital lov-
ers. Even children know surprisingly well the details of the in-
tricate kinship network.

Kinship Terminology. Kinship terms follow the conven-
tions of the Omaha type of system. Additional classification
. principles include the specification that mother’s brother,
mother’s father’s brother’s son, and mother's brother’s son
are all called by the same term.

Marriage and Family

Marriage. The Eipo term ka signifies a marriageable clan,
lineage, or partner; kaib means to secure a marriageable part-
ner and is the term for arranging a marriage. This form is seen
as ideal, but in reality it does not occur too often because
both the bride and groom have the right to reject the arrange-
ment and because love affairs are quite common. The latter
may lead either directly to marriage or to the man’s abducting

the consenting woman from her husband, to whom she is
often married as a second wife. Rather than a payment of
bride-price there is a system of mutual exchange of gifts: the
groom’s side and that of the bride hand over substantial valu-
ables, shell and feather decorations, tools, etc. With a few ex-
ceptions, particularly in young couples, virilocality is the rule.
In the 1970s 12 percent of the men lived in polygynous mar-
riages, all with two wives, except for one man who had three.
Because of the facultative polygyny and the imbalanced sex
ratio (133 for all age groups, a result of preferential female in-
fanticide, which is one of the mechanisms controlling popu-
lation size), approximately 5 percent of all men must live per-
manently without a spouse, whereas virtually all sexually
active and/or physically healthy women are married. In one
case, a woman was “officially” living with two brothers.
Whether such polyandrous settings are institutionalized mar-
riages or ad-hoc solutions is unknown. Premarital sexual in-
tercourse is allowed. Fidelity is expected of married persons
but not always observed. Separation, divorce, and remarriage
occur frequently.

Domestic Unit. A family house is usually occupied by a
woman, her husband (who may at times, however, eat and
sleep in the men's house), her daughters, her sons younger
than about 13 years old, and unmarried or elderly relatives.
The confined space is often also shared with a dog or a
smaller pig or two. Husband and wife may work together, and
the gardens and adjacent areas are preferred places for sexual
intercourse.

Inheritance. Inheritance is through the patriline. Tools,
body decorations, and the like may also be given to other per-
sons, especially if the deceased was unmarried.

Socialization. Infants grow up in an emotionally protective
environment with much body contact, especially with their
mothers, and are breast-fed on demand. Birth intervals are at
least three years, but child spacing will probably decrease in
the course of acculturation. Infants receive a variety of social,
emotional, and intellectual stimuli as they frequently interact
with various persons of different ages and sexes. The principle
of granting all of a child’s wishes is gradually replaced by edu-
cational and economic demands. More than actual corporeal
punishment, the threat of it keeps children fairly well disci-
plined. Girls help with various domestic duties earlier than do
boys. Beyond the age of about 3 years, socialization takes
place more and more in peer groups. In the last one or two
decades mission schools have introduced hitherto-unknown
formal education, and they are taking over part of the sociali-
zation process.

Sociopolitical Organization

Social Organization. In order of increasing complexity
and decreasing consanguineality, the following social levels
exist: extended families, coresident groups, lineages and
clans, men’s house communities, villages, and political alli-
ances of a number of villages. Among members of the same
lineage or clan, loyalty is usually high. Men's-house commu-
nities, led by specific clans, play an important role as work
groups and in political decision making.

Political Organization. On the basis of their intellectual,

oratorical, social, and physical power, sisinang (big-men) lead
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village communities as persons who take initiative, pursue
plans, and respect rules and traditions, though they also use
them to their advantage. In this protomeritocracy, leadership
is dependent on the actual power of the leader. Persons who
show signs of losing their capacities lose their positions, too.
Inheritance of big-man status from father to son is not insti-
tutionalized, but it sometimes occurs de facto.

Social Control. Big-men exercise a certain amount of so-
cial control, but more important is the process of enforcing
social norms through public opinion. This process, in turn, is
effected through gossip, discussion of disputed issues, and
the use of extrahuman powers in black magic allegedly per-
formed by female or male witches. The infliction of illness
thus functions as punishment for social wrongdoing.

Conflict. Despite the fact that the Eipo are usually friendly
and controlled, the potential for aggressive acts is quite high
and does not need much triggering. Until recently, in both in-
traalliance fights and interalliance warfare, approximately
3-4 persons per 1,000 inhabitants died of violence per year.
Verbal quarrels and physical attacks with sticks, stone adzes,
and arrows was the usual sequence of escalation leading to
fights in the village. Neighbors in adjacent valleys sometimes
were hereditary enemies who fought wars that were less ritua-
lized (and therefore less controlled) than the intraalliance
fights; in the past these conflicts occasionally led to cannibal-
ism. Formal peace ceremonies ended these wars for periods of
months or years. Warfare against ideologically defined and
dehumanized “others” increased one’s own sense of identity
and strengthened bonds within the group.

Religion and Expressive Culture

Religious Beliefs. The visible world is considered to be in-
habited by numerous, usually monstrous, beings: souls of the
deceased, zoomorphic spirits of the forests and rivers, and
powerful shapers of nature and bringers of culture who, since
mythical times, have influenced the life of people. Yaleenye (a
name that means “the one coming from the east”) is the most
prominent such culture hero. Mythical powers, symbolized by
holy relics, were traditionally housed and honored in sacred
men’s houses. Various ceremonies that pervaded everyday life
were performed to ensure the well-being of humans, domestic
animals, and food plants. Fundamentalist Christianity has
replaced—sometimes radically—traditional practices and, to
a lesser extent, beliefs. Syncretic ideas and ceremonies are
quite common and cargo-cult concepts exist.

Religious Practitioners. Seers are the only ones who can
communicate directly with the extrahuman sphere and its
agents. They may also act as sorcerers, inflicting harm, dis-
ease, and death on others. Male cult leaders, who were some-
times also big-men, were responsible in the past for religious

ceremonies. The small group of specialists in religious matters
included healers.

Ceremonies. Until recently, the first and most important
initiation of boys between about 4 and 15 years of age was a
major event that involved participants from other valleys. It
was held at intervals of about 10 years, depending on how
many boys were available for this costly ceremony. Coiniti-
ates kept a lifelong bond. Second and third stages involved,
respectively, the bestowal of the cane waistband and penis

gourd, and the presentation of the mum, a back decoration
that hung down from the head. Large and costly ceremonial
dance feasts for visitors strengthened ties with trade and
marriage partners from other valleys. Warfare and alliance
formation involved ceremonies, and the killing of any enemy
was celebrated triumphantly. More rarely, great ceremonies,
bringing together inhabitants from distant, sometimes inim-
ical valleys, were held to ensure the fertility of the soil.

Arts. The Eipo make very few carved or painted objects.
Some Mek groups have sacred boards and large sacred shields
that were not used in war. Drums are known only in some ar-
eas, but the Jew's harp is found everywhere. The texts of pro-
fane songs and sacred chants convincingly use powerful met-
aphors and are highly sophisticated examples of artistic
expression.

Medicine. Compared to other areas of New Guinea, sur-
prisingly few plant medicines are used. Leaves of the stinging
nettle are applied as counterirritants. Other traditional (psy-
chosomatic) treatments, carried out by healers who were usu-
ally males, involved sacred pig's fat and chants to invoke the
help of extrahuman powers. Healers usually were not paid for
their services. In recent years modern medicines have been
administered at some mission stations.

Death and Afterlife. The death of a person leads to emo-
tional distress among others and is spontaneously and cere-
monially lamented, sometimes for months. The corpse tradi-
tionally was placed in a tree and protected against rainfall
with bark and leaves. After mummification the body was put
under the roof of a garden house. Later, in a third ceremony,
the bones were placed under rock shelters. The complete
cycle of ceremonies was not performed in all cases, and today
through mission influence the dead are buried. The souls of
the deceased are thought to leave the body, as they do during
fainting spells or severe illness, and it is hoped that they will
quickly proceed to the mythical ancestral village of their re-
spective clans high up in the mountains. The spirits of the
dead are thought to be basically angry and jealous of the joys
on earth, and people think they can come back to harm or,
less frequently, to help the living.
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WULF SCHIEFENHOVEL

Foi

ETHNONYMS: Fiwaga, Foe, Foi'i, Kutubuans, Mobi, Mubi

Orientation

Identification. The Foi inhabit the Mubi River Valley and
the shores of Lake Kutubu on the fringe of the southern high-
lands in Papua New Guinea. They divide themselves into
three subgroups: the gurubumena, or “Kutubu people”; the
awamena, the middle-Mubi Valley dwellers; and the foimena
proper, the so-called Lower Foi who reside near the junction
of the Mubi and Kikori rivers. The term “Foi” formerly ap-
plied to the common language of all three subgroups. It was
subsequently employed as an ethnonym by the first
missionaries.

Location. Most members of the Foi population inhabit the
banks of the middle reaches of the Mubi River, between ap-
proximately 143°25" and 143°35’ E and between 6°27' and
6°30’ S. The alluvial Mubi River Valley is approximately 670
meters in altitude and abuts the higher ranges of the central
highlands in the Southern Highlands Province of Papua New
Guinea. The region is in every sense intermediate between
the highlands valleys to the north and the coastal regions of
the Gulf Province to the south. The southeasterly monsoon
brings considerable rainfall during the middle months of the
year, while the months between October and March are rela-
tively drier.

Demography. The 1979 Papua New Guinea National
Census counted some 4,000 Foi and accounted for another
400 Foi living elsewhere in the country. Foi territory com-
prises 1,689 square kilometers, and the population density is
2.4 persons per square kilometer. However, the Foi settle-
ment area is restricted to the banks of the Mubi River and the
shores of Lake Kutubu; over 60 percent of their land is re-
served for hunting and is not permanently inhabited. The Foi
are consequently separated from their neighbors by buffer
zones of uninhabited bush. To the north are the Angal-
speaking groups of the Nembi Plateau; to the southwest are
the Fasu or Namu Po people; to the east are Kewa speakers of
the Erave River Valley. Directly south of the Foi are small
groups of Kasere, Ikobi, and Namumi speakers of the interior
Gulf Province.

Linguistic Affiliation. Foi and Fiwaga are the only lan-
guages within the East Kutubuan Family of the Kutubuan
Language Stock. It is closely related only to the languages of
the West Kutubuan Family, which includes the Fasu, Kasere,
and Namumi languages, but it also exhibits some small

amount of cognation with other interior Papuan languages
such as Mikaruan (Daribi) and Kaluli.

History and Cultural Relations

It is likely that the Foi first entered the Mubi Valley from the
southwest, bringing domesticated sago with them. Although
the Foi were briefly contacted along the southern reaches of
their territory at different times by explorers moving inland
from the Papuan Gulf coast, it was not until lvan Champion
first sighted Lake Kutubu in 1935 and consequently visited
the lake on foot during his Bamu-Purari patrol that regular
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contact was established between the Foi and Europeans in
the form of the patrol post at Lake Kutubu. The Unevangel-
ized Fields Mission began activities at both Lake Kutubu and
the middle Mubi Valley in 1951, and by the late 1960s the
traditional religious life of the Foi had been largely super-
seded by Christianity. From 1950 the Foi were administered
from various highlands patrol posts until the early 1970s,
when a new administrative center was built and government
health stations were reestablished in the Mubi Valley. Austra-
lian administrators introduced various European and other
foreign vegetables to the area, including Singapore taro,
pumpkins, chokos, Cavendish bananas, and pineapples. In
1988, large oil reserves were discovered west of Lake Kutubu
in Fasu territory. The Foi of the upper Mubi Valley tradition-
ally traded and occasionally fought with their highlands
neighbors to the north. They exported the reddish oil of the
kara’o tree (Campnosperma brevipetiolata) and in return re-
ceived pearl shells, pigs, and ax blades. The Foi of Lake Ku-
tubu were rather more under the influence, because of their
close des with the intervening Fasu people, with the Bosavi
complex to the west, and it appears as if the boys’ homosexual
initiation cult, the gisaro-kosa ceremonial complex, and other
Bosavi cultural traits had moved eastward into Foi territory
shortly before Champion’s contact. In the last twenty years,
the more populous and politically ascendant peoples of the
highlands have exerted some amount of cultural hegemony
over the Foi. The Foi have therefore experimented with the
southern highlands pork-and-pearl-shell exchange in recent
years. Relations with eastern and southern neighbors appear
to have been more tenuous.

Settlements

Foi communal life centers around a men’s longhouse,
wherein reside the representatives of anywhere between three
and thirteen patrilineally composed exogamous dispersed
clans. Villages range in size from about 20 people to almost
300. In the village, women reside in smaller houses flanking
the longhouse; the longhouse can reach lengths of 55 meters.
The separate domiciles of men and women stem from Foi
men’s belief that contact with women's menstrual secretions
is deleterious to their health. The Foi subsistence economy,
however, revolves around nuclear family bush houses, scat-
tered in the territory surrounding the longhouse village,
where a man, his wives, and children reside on the man’s
property. Most Foi move back and forth between bush and
longhouse regularly, but the longhouse is technically only a
public, ceremonial venue. Mubi River villages are close to the
river itself and much traffic is by dugout cance.

Economy

Subsistence and Commercial Activities. The Foi depend
upon the following subsistence methods roughly in this order
of importance: sago processing, gardening, tree crop cultiva-
tion (including marita pandanus and breadfruit), foraging,
fishing, and hunting. In addition, pigs are semidomesticated
and are slaughtered both casually and, on ceremonial occa-
sions, in large numbers. Traditionally, the Foi tended to di-
vide their year into seasons, dominated by the onset of the
rainy season in early mid-year, at which time they left the vil-
lage and moved to the hunting preserves where they would
trap, fish, and forage until the drier weather returned around

October. They then returned to the village to cut new gardens
(according to standard swidden methods), make sago, and
care for pigs.

Trade. Foi men traditionally carried on and still maintain
a vigorous trade with their highlands neighbors to the north.
They export kara’o oil, black-palm bows, and cassowaries and
in return receive pearl shells and shoats. In premission times,
they also received cult objects and procedures in trade.

Division of Labor. Foi subsistence tasks are sexually di-
morphic: women process sago, tend gardens, forage, check
traps and weirs, care for pigs and children, and weave baskets
and string bags. Men build houses and canoes, fashion weap-
ons, do the initial tasks of garden land preparation and sago
grove management, build traps and weirs, hunt with ax and
dog, and engage in trade and ceremonial exchange. In pre-
mission times, the men also performed fertility and healing

ceremonies.

Land Tenure. Land is owned by local clan segments as
corporate units, though its individual members assert more or
less permanent usufructuary rights in certain tracts. These
rights are usually passed on from father to son. Women main-
tain their husbands’ productive resources but maintain rights
in their natal clans’ lands, should the occasion arise. Land
can be sold, and in precontact times it was often granted to
immigrants as a means of extending patronage to refugees
from other areas.

Kinship

Kin Groups and Descent. The local totemically named
patrilineal clan is the exogamous unit among the Foi and var-
ies considerably in size. Smaller unnamed “lineages” consist-
ing of a man and his adult sons are the units of marriage ne-
gotiation, though the local clan is the unit of exogamy and
bride-wealth distribution. Descent is patrilineal. Orphaned
children are sometimes claimed by their mother’s brother, the
clan of “true origin” in the Foi view.

Kinship Terminology. To the extent that this is a useful
characterization, the Foi have an Iroquois-type terminology.
Adults often address each other by their teknonyms if not
otherwise related. In the past, reciprocal food-sharing names
(special personal names used by those who shared food with-
out obligation to do s0) were common as modes of address,
and children of people who shared such a name often called
each other by their parents’ food-sharing name.

Marriage and Family

Marriage. Betrothal is arranged by the fathers of boys and
girls at an early age. Upon the presentation of bride-wealth
(consisting of pearl shells, cowrie shells, meat, and currency)
by the groom’s father and mother's brother to the same rela-
tives of the bride, a girl takes up residence in her husband’s
house. Bride-wealth payments are often made in installments
that stretch out for years after marriage. When a person dies,
the spouse’s clan makes funeral payments to the father's,
mother’s, and mother’s mother’s clans of the deceased. These
payments effectively cancel any residual claims of outstand-
ing bride-wealth. Divorce is infrequent. Polygyny is practiced
by a small number of men. '
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Domestic Unit. A man has one or more bush houses in
various parts of his territory where he and his wife or wives
process sago, garden, and care for pigs. A man and his grown
sons often live close enough to each other for their wives to
cooperate in subsistence tasks.

Inheritance. A man passes on his wealth, land, and other
property to his sons, real and adopted.

Socialization. Children stay with their mothers in the
women’s houses until about age 2, when boys move into the
men’s house with their fathers. Foi children learn by trial-
and-error imitation rather than overt instruction and
reward/punishment.

Sociopolitical Organization
Political Organization. Three or four villages occupying

contiguous territories, whose longhouses are close to each
other, constitute an extended community. Less than 10 per-
cent of all marriages take place between villages from differ-
ent extended communities. Within this unit, set battles did
not occur, though sorcery and homicide did. The extended
community was the traditional unit of warfare alliance and
nowadays is the political unit of ceremonial exchange. In the
1970s the Foi borrowed the pork-and-shell-exchange cycle of
their highlands neighbors. This involves periodic large-scale
pig slaughters, fueled by the collection and disbursement of
pledges of shell wealth. Debts in pork and shells accumulate
with each pig kill and villages take turns in discharging their
obligations to creditors. These activities are coordinated and
controlled by big-men.

Social Control. Within each local clan, one or two men
occupy positions of respect and authority, based on former
prowess in warfare, success in negotiating marriages and ex-
change relationships, oratorical ability, magic, skill in heal-
ing, and reputed knowledge of sorcery. Each village has two to
four such big-men who represent the village as a whole to out-
siders. “Social control” among Foi depends on the degree to
which the astuteness and judgment of big-men is acknowl-
edged by other men.

Conflict. While major warfare between foreign and distant
villages was not endemic, sorcery, ambush, and assassination
were certainly regular occurrences in traditional times. Fear of
sorcery and revenge killing and considerations of high death-
compensation payments to the victim’s kin constituted mod-
erately effective sanctions against violence and homicide in
the past; ethical commandments and fear of retribution in
the Christian afterlife passed on by missionaries have been
absorbed as models and incentives for correct behavior.
Homicide and violence today are rare, suicide less so.

Religion and Expressive Culture

Religious Beliefs. In traditional times, Foi men engaged in
a variety of cult activities all designed to ensure fertility and
heal sickness by appeasing ghosts. All sickness except that
caused by sorcery was believed to occur through the agency of
ghosts. In addition, men sought to acquire ghosts’ powers of
magic, prescience, and sorcery for themselves. According to
the Foi, all dead people become ghosts, and the power and
the malevolence of certain kinds of ghosts are a result of the
manner of death: violent homicide produces the most viru-

lently malevolent and powerful ghosts, while the ghosts of
dead people who die more peacefully are less efficacious and
dangerous. Ghosts take the form of certain birds, chiefly
fruit- and nectar-eating birds. The trees which atrract such
birds, including several Ficus varieties, are considered the fa-
vored abode of ghosts. Other places thought to arrract ghosts
are the spots where powerful magic spells were once per-
formed, still pools of water, and whislpools formed in sharp
bends in the rivers. In the past, men fasted and slept near
these places to establish contact with ghosts in dreams. Such
cult activity ended in the late 1960s following effective
missionization.

Religious Practitioners. Certain men became skilled in
such healing techniques and renowned for their rapport with
powerful ghosts. These men also took the initiative for in-
ducting young boys into the cult secrets. Men attempt to pur-
chase knowledge of sorcery and the associated substances,
often from neigboring peoples. Knowledge of effective sorcery
is associated with big-men.

Ceremonies. The “Bi'a’a Guabora” {arrowhead cult) was
a secret male fertility cult designed to ensure success in hunt-
ing. Its rites were performed in conjunction with funeral cere-
monies, widow remarriage, and the completion of a new long-
house. The usane habora was the major traditional healing
ceremony. It was followed by a slaughter of pigs and the ex-
change for pork or shell wealth and nighttime men’s dancing
accompanied by drums. The sorohabora was a more secular
pig kill and exchange to celebrate the completion of a new
longhouse or an especially large canoe. The nighttime perfor-
mances at these ceremonies included the singing of laments
in the memory of deceased men. More recently, the Foi have
borrowed the Mendi-Nipa sa pig kill and exchange, which has
provided them with links to the regional exchange networks
of the southern highlands.

Arts. The most highly developed art form among the Foi is
ceremonial song-poetry, composed by women as sago work
songs and performed by men. These songs are laments com-
posed to commemorate deceased men. They make use of a
wide range of imagery, the most important of which is the
linking of the deceased’s lifespan to the series of places he oc-
cupied and made use of during his life. The Foi also have a
large corpus of myths that they recite in casual recreational
contexts. Graphic art, by contrast, is nonexistent.

Medicine. The “Usi” and “Hisare” (ghost-appeasement
cults) were the major cults of the middle Mubi area. They in-
volved the preparation of certain potions, the learning of
techniques of foreign-body removal from afflicted persons,
and instruction in sorcery. Something over 60 percent of all
boys were inducted into Usi in pre-1960 times. Adult men
were also subject to a number of food taboos in traditional
times, the rationale of which was to prevent premature aging
and weakness by avoiding items associated with femaleness
and old age. These taboos have relaxed somewhat since 1970.

" Death and Afterlife. Ghosts were expected to leave the

community of the living and take up residence in the after-
world located in the distant east. This belief now competes
with vague ideas concemning Christian Heaven. A widow is
thought likely to attract the attention of her dead husband’s
ghost and is considered particularly dangerous to other men
for some time after her husband’s death. For this reason, wid-



62 Foi

ows who are about to remarry have to undergo various purifi-
cation rituals designed to forestall the anger of their former
husbands’ ghosts. Ghosts are also believed to be the agents by
which men can induce illness in their sisters’ children if they
become frustrated over insufficiencies in the bride-wealth
they have received for these women. On the other hand, men
seek through dreams and in their healing cult rites to estab-
lish contact with ghosts whom they consider the source of
magical techniques and knowledge of future events.
See also Kaluli, Kewa, Mendi
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Fore

ETHNONYMS: none

Orientation

Identification. The Fore people are subsistence-oriented
swidden horticulturalists who live in the Okapa District of
the Eastern Highlands Province, Papua New Guinea. Al-
though they shared a common language, they traditionally
had no group name for themselves, no encompassing political
organization, and no unifying collective ceremonies. The
Fore are well known for being victims of an always-fatal, de-
generative neurological disease, called kuru, which medical
researchers now believe is caused by an unconventional, slow
virus infection of the central nervous system that was trans-
mitted in the past through cannibalistic consumption of
those who died of the disease. With the discontinuation of
this practice, Fore society is now recovering from the devas-
tating effects of kuru.

Location. Fore territory, centered on 6°35’ S and 145°35'
E, is a wedge of approximately 950 square kilometers,
bounded on the north by the Kratke Mountains and on the
west and the southeast by the Yani and the Lamari Rivers, re-
spectively. In this mountainous lower-montane zone, altitude

varies from 400 to 2,500 meters, although most people live
within the altitudinal range of 1,000-2,200 meters. Broad,
grass-covered valleys occur in the north, a result of human
clearing and cultivation activities. In the south, the tropical
forest canopy is broken only by more recently cleared settle-
ment sites as small groups of Fore continue to pioneer in un-

inhabited areas along their southern border.

Demography. There are approximately 20,000 Fore who
are separated by the Wanevinti Mountains into the North
Fore and South Fore regions, with the population of the latter
being somewhat greater than that of the former. While the
overall population density averages 21 persons per square ki-
lometer, the North Fore people live at nearly twice the density
as do the South Fore.

Linguistic Affiliation. The Fore language, with three dis-
trinct dialects, is the southermnmost member of the East Cen-
tral Family, East New Guinea Highlands Stock, Trans—New
Guinea Phylum of Papuan languages. The Fore share territor-
ial boundaries with speakers of seven other mutually unintel-
ligible languages. Recently, linguist missionaries have devel-
oped an orthography for the language and Fore now exists in
written form.

History and Cultural Relations

The ancestral home of the Fore people is unknown, but lin-
guistic and genetic affinities and vegetative patterns strongly
indicate migration routes from the north and east. Australian
prospectors first penetrated the highlands in the early 1930s
and Australian exploratory patrols entered the region in the
late 1940s, bringing with them steel axes, sodium salt, and
cloth. In the early 1950s, a Lutheran mission was founded at
Tarabo, the colonial government opened a patrol post at
Okapa, and various new garden crops, domesticated animals,
items of clothing, and other manufactured goods were intro-
duced. Also, subsistence activities began to be augmented by
a nascent commercial economy. The first coffee seedlings
were planted in 1955, and Fore men began to venture out of
the region as migrant wage laborers. In 1957, the Kuru Re-
search Center was opened at Awande to begin intensive study
of this disease. Cannibalistic practices ceased about 1960,
and since then the annual number of kuru deaths has fallen
from about 200 per year to less than 10 per year at present. By
the mid-1960s, Okapa had become the regional administra-
tive center and boasted a hospital, school, and several small
stores. Elections also had been held for the local government
council. Today, most people have access to some formal edu-
cation, medical care, and other government services, and
many have converted to Christianity. The Fore have come to
accept a common group identity, and the degree of social iso-
lation and enmity has declined dramatically. They now live as
active citizens of the Nation-state of Papua New Guinea.

Settlements

Fore settlements are relatively dispersed over the landscape
with small groups of people living together at the edge of the
forest in close proximity to their food gardens. The main resi-
dential unit is the hamlet which, in earlier times, typically
consisted of one or two communal men's houses and a row of
several smaller houses occupied by women and children. An
open space with cooking pits separated the two types of dwell-
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ings. Behind the women’s houses at the edge of the clearing
would be one or two small structures where women stayed
during menstruation and childbirth. The entire settlement
was surrounded by a defensive stockade. Today, the men's
houses and stockades are gone and most families live together
in one house, often in larger aggregated villages.

Economy

Subsistence and Commercial Activities. Fore subsist-
ence is based on a system of swidden horticulture and pig hus-
bandry that is augmented to a small degree by hunting and
foraging activities. New gardens are cleared in forested areas
using slash-and-bum techniques. After fencing, the plots are
planted using a digging-stick technology. The most important
crop is the sweet potato, which is the staple food for both
people and pigs. Pigs are a major form of wealth among the
Fore and successful pig raisers are much admired. Treated like
valued pets, pigs live in close physical proximity to their keep-
ers and are fed garden produce daily. Gardens also contain
smaller amounts of other tubers (taro, yams, manioc), pitpit
(Saccharum edule and Setaria palmifolia), maize, winged
beans, bananas, sugarcane, and a variety of leafy vegetables
and herbs. In recent decades, many new crops have been in-
corporated into Fore gardens, including lima beans, peanuts,
cabbages, pumpkins, onions, and papayas. Coffee growing is
a major commercial venture in which nearly all Fore
participate.

Industrial Arts. As with many of their neighbors, the Fore
have largely abandoned local manufacture of clothing, tools,
and utensils, relying on articles of Western manufacture that
are purchased with the proceeds from cash crops. House
building and fencing of gardens and interhamlet pathways are
the principal male industrial arts; utilitarian net bags, made of
hand-spun bark string, are still manufactured by women.
Prior to the 1950s, Fore also extracted salt for local use and
for trade from the ash of Coix gigantea, an indigenous tall
grass. This last industry has been superseded by the introduc-
tion of commercial salt.

Trade. Regional trade was always an important means by
which Fore acquired goods not available locally. Trade items
passed through complex networks of hand-to-hand transac-
tions between established trading partners who rarely lived
more than one day's walk apart. In general, stone ax blades
came from neighbors to the north and west in exchange for
locally manufactured salt, fur pelts, bird plumes, and betel
nuts; black-palm bows and arrowheads were traded from the
southeast for salt and piglets; occasionally, a few shells were
obtained from Papuan peoples two days to the south for to-
bacco and net bags. However, nowadays most Fore rely on

small stores and the periodic market in Okapa to obtain non-
local goods.

Division of Labor. The Fore define only a few tasks as the
exclusive responsibility of men or women. In gardening, men
fell the trees while women clear the underbrush and pile the
debris for burning. Women then do most of the soil prepara-
tion and planting while men build the enclosing fences. The
cultivation, tending, harvesting, and transporting of most
crops falls to women, but men are free to assist with these
tasks if they so choose. Pandanus and tobacco are cultivated
only by men as are a few ritually important, red varieties of su-

garcane, bananas, yams, and taro. Women undertake the pri-
mary burdens of pig tending under the close supervision of
men. Childcare again ultimately falls to women although
men and older siblings regularly assist. Most food is prepared
and cooked by women with men taking major responsibility
for obtaining firewood and preparing the earth-oven fires.
Women traditionally made all items of clothing and net bags,
and men fashioned weapons, stone axes, and some items of
personal adornment.

Land Tenure. Land rights are held communally by the
male and female members of local clan groups who currently
occupy the land and control access to it. Garden plots are al-
located for the use of member families, and occasionally non-

members will be granted temporary usufructuary rights. No
Fore land is individually owned.

Kinship

Kinship is a dominant organizing principle of Fore society.
Although genealogies normally can only be recalled to the
second ascending generation, all significant social groups are
assumed to be based on shared kinship, with the predomi-
nant ideology stressing patrilineal connections. Fore kinship,
however, is not a simple reflection of actual genetic related-
ness of individuals. Previously unrelated newcomers are easily
incorporated as kin through various mechanisms of adoption,
affiliation, and mutual consent. By fulfilling the obligations
of loyalty and cooperation expected of kin, people become
“one blood.”

Kin Groups and Descent. The Fore conceive of their kin
groups as being hierarchically organized and based on recog-
nized patrilineal descent. The smallest unit is called a lounei,
or “line.” Members of a given line usually reside together in a
single hamlet and are an exogamous unit. Several lines to-
gether form the next group level, the subclan, members of
which live in close proximity to each other and consider
themselves closely related; they may or may not be exoga-
mous. The largest kin-based group is the clan, composed of
several subclans; the clan is not exogamous. Although mem-
bers of a clan recognize a common territory, it is not uncom-
mon for some members to reside outside these boundaries.

Kinship Terminology. Fore terminology distinguishes
siblings according to sex and relative age and uses the Iro-
quois scheme for cousin terms. In the first ascending genera-
tion, bifurcate merging occurs.

Marriage and Family

Marriage. Marriage among the Fore involves the relatives
of the bride and the groom in a lengthy and complex series of
prestations. In the past, this could commence soon after the
birth of the female when, following the custom of infant be-
trothal, she would be promised as the future wife of a young
cross cousin. Among the North Fore, this preferred relation-
ship between spouses includes both matrilateral and patrila-
teral cross cousins, but among the South Fore, patrilateral
cross cousins are forbidden to marry. Today, it is more com-
mon for a couple to make known their intention to marry and
thereby initiate the negotiations between their respective rel-
atives concerning the bride-wealth payment that culminates
all marriage ceremonies. The newly married couple resides
with relatives of the husband. Many Fore men aspire to
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polygyny, but the lack of marriageable women caused by the
high death rate from kuru means that relatively few men suc-
ceed. Although most younger widows do remarry, many men
spend long periods without wives. Under these conditions,
most marriages terminate with a death, and divorce accounts
for only 5-10 percent of dissolutions.

Domestic Unit. In the past, the Fore observed strict resi-
dential segregation stemming from beliefs about the dangers
posed to men by female menstrual pollution. All men above
8-10 years of age lived communally in large men’s houses,
and women and younger children resided in smaller separate
houses. Today, residential segregation of the household is
rarely maintained. Nuclear families, often augmented by eld-
erly relatives or unmarried siblings of the husband or wife, oc-
cupy individual houses and are the primary production and
consumption units in Fore society.

Inheritance. The Fore inherit land rights and valuables
through their recognized patriline. Although women, after
marriage, retain rights to land of their natal group, they can-
not pass these on to their children.

Socialization. From birth, Fore infants enjoy nearly con-
stant physical contact with parents, siblings, and other care-
takers. As toddlers, they are free to investigate the world
nearby and often are encouraged in spontaneous acts of ag-
gression. From an early age, girls are expected to assist their
mothers in gardening tasks. Young boys form small groups
based on friendship and roam hamlet lands exploring, hunt-
ing, and playing together. Occasionally, such groups build
their own houses and cook, eat, and sleep together. At 8~10
years of age, boys begin their formal initiation into the secret
world of men where the values of cooperation, mutual sup-
port, and loyalty are reinforced.

Sociopolitical Organization

Social Organization. Fore society is characterized as rela-
tively egalitarian, meaning that most significant distinctions
in social status are based only on age and sex. There is no sys-
tem of ranked statuses and no social classes. Nonetheless, in-
equalities do exist. Men dominate the public arena and con-
sider themselves superior to women, who are called “the
hands of men.” Also, men compete with each other for politi-
cal influence and prestige with the more successful individu-
als achieving regional prominence and increased access to
wives, valuables, and resources.

Political Organization. The traditional political organiza-
tion is based on the parish, or “district,” which is composed of
one or more adjacent hamlets whose members recognize and
defend a common territory, share one sacred spirit place, and
ideally settle internal disputes peaceably. Parishes are subdi-
vided into “sections” which, in the past, were the effective
military units. Parish sections responded jointly to threats
and attack and negotiated the settlement of hostilities. Sec-
tions, in turn, are composed of “lines,” which are exogamous
descent groups as well as political units. Although parishes
and sections are coresidential groups, rather than descent
groups whose composition changes constantly, the tenuous
group unity often is reinforced in the language of consanguin-
ity with members referring to themselves as “one blood.” All
sections and parishes are led by leaders, called big-men, who
command the respect and loyalty of their followers by demon-

strating superior skill in activities necessary for survival of the
group. They initiate and organize most group activities (in-
cluding warfare), direct economic transactions with other
groups, and recruit immigrants to bolster group numbers. A
big-man must be a strong, dominating figure, an aggressive
warrior, and a skilled orator and negotiator. He also must face
constant competition from other would-be leaders who will
usurp his authority if he falters. Today, the local political sys-
tem is complemented by the national system of elective of-
fices and Fore big-men often stand for provincial and na-
tional assembly seats.

Social Control.  Big-men, as fight leaders and peace nego-
tiators, play an important role in controlling the level of hos-
tilities between parishes. The threat of sorcery also is a power-
ful means of social control for members of different parishes.
Within parishes, unity depends on reciprocity and coopera-
tion among members. Perceived violations of these group
norms are publicly denounced by offended parties and often
lead to demands for restitution. Actions especially prohibited
within a parish are stealing, adultery, fighting with lethal
weapons, and sorcery. The imposition of sanctions, however,
rests largely on the authority of big-men and their ability to
command the cooperation of others. Within households, the
structured antagonism between men and their wives can be
influenced by the intervention of close relatives and also is
modulated by fear that wives secretly may contaminate abu-
sive husbands with menstrual secretions.

Conflict. In the past, interparish warfare was a normal as-
pect of everyday Fore life. Driven by an ethic that demanded
retaliation for actual or suspected wrongs, sporadic raids and
counterraids were made into enemy territory to kill those
thought culpable and to destroy their houses, pigs, and gar-
dens. Fighting tended to occur between members of neigh-
boring parishes, and at any given time a parish was likely to be
at peace with some neighbors and actively prosecuting hostil-
ities with others. By mutual consent, peace could be declared,
but the tenor of interparish relations was subject to rapid
turnabout.

Religion and Expressive Culture

Religious Beliefs. Fore religion consists of a complex body
of beliefs concerning nature, human nature, and the spiritual
realm. It is animated by a host of ancestor spirits, ghosts of
the recently deceased, and nature spirits. Central figures in
Fore cosmology include a sacred creator-spirit couple who
emerged from a swamp in South Fore and traveled through
the region, leaving humans and many useful species of plants
and animals along the way. They also provided fundamental
teachings for acceptable human existence emphasizing the
themes of fertility, strength, cooperation, and loyalty that are
expressed in myths and ritual activities. This couple exists in
many manifestations among the Fore, and they make their
presence known most frequently by giving their voices to the
playing of sacred flutes on all important ceremonial occa-
sions. Ghosts and nature spirits are capable of causing illness
or misfortune when offended and of rewarding respectful be-
havior by ensuring abundant gardens and wild resources. In
recent decades, many Fore have been evangelized by Chris-
tian missionaries.
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Religious Practitioners. There are no specifically religious
specialists among the Fore although some people, both men
and women, are known for having superior knowledge of and
access to the spirit world. Chief among these people are
curers and sorcerers who are able to manipulate spiritual pow-
ers to their own ends.

Ceremonies. The most important ritual complex among
the Fore revolves around the initiation of boys into manhood.
Young boys are removed forcibly from the care of their moth-
ers and taken to live with men. During the initiation stages,
which last several years, they are taught the rationale and
techniques of nose bleeding, cane swallowing, and vomiting
designed to promote growth, strength, and fertility and to
protect their health from the polluting powers of women.
They also are instructed in the proper beliefs, behaviors, and
responsibilities of adult Fore men. At puberty, young women
also are secluded briefly, undergo nose bleeding, and are in-
formed by older women of their new responsibilities. The
Fore also hold periodic pig feasts once or twice each decade,
often in conjunction with initiations. These are the largest so-
cial gatherings in the region and are highly competitive politi-
cal events.

Arts. A major focus of Fore art is items of body adomn-
ment, including feather headdresses and shell headbands and
necklaces. Traditionally, men also carved wooden bows and
arrows and war shields while women fashioned clothing and

knitted net bags with intricate geometric designs.

Medicine. Fore attribute most serious illness, including
kuru, to sorcery, but lesser ailments may be caused by witches,
ghosts, and nature spirits or may result from abrogation of so-
cial rules and expectations. Curers rely on preparations from
the local pharmacopoeia of medicinal plants, incantation,
bloodletting, and divination. Local curers, called “bark men”
or “bark women,” treat relatively minor illnesses, but sorcery-
caused sickness requires the attention of powerful and widely
known “dream men” who always live in a distant parish and
may be non-Fore. These men perform acts of divination and
curing using information gained in dream states induced by
ingestion of hallucinogenic plant materials and heavy inhala-
tion of tobacco smoke.

Death and Afterlife. Death is marked by extended
mourning rituals, public display of the corpse, and the giving
of gifts by paternal relatives to the maternal relatives of the
deceased. In the past, the body commonly was eaten, espe-
cially by women, children, and the elderly and the remains
were buried in an old garden site of the deceased. Human
flesh was thought to promote fertility and regenerate both
people and gardens. The Fore no longer practice mortuary
cannibalism, and each line maintains a common burial
ground for its dead. The spirit of the deceased is thought to
remain for a time near the grave site and finally to move to
one of the known spirit places to continue its afterlife
indefinitely.
See also Sambia, Tairora
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DAVID ]. BOYD

Futuna

ETHNONYMS: East Futuna, Hoorn Islands, Horn Islands

Orientation

Identification. Futuna and its neighboring island of Alofi
(or Tua) are politically joined to Wallis Island under French
administration as overseas territories. They were named the
“Hoorn Jor Hor] Islands” after the birthplace in Holland of
one of the first European explorers to sight the islands. This
Futuna must not be confused with West Futuna, east of
Tanna in Vanuatu.

Location. Futuna is located 240 kilometers northeast of
Vanua Levu (in Fiji), and 200 kilometers southwest of Wallis
at 14° S, 178° W. Futuna and Alofi are both volcanic islands
with steep mountainous interiors rising to the highest point
of 850 meters. There are many streams and a plentiful supply
of fresh water. Futuna is subject to cyclones.

Demography. In 1983 the population on the island of 44
square kilometers of land was 4,324, and it was growing at
about 4 percent per year. In addition, approximately 4,000
Futunans were living in New Caledonia. About 50 French
people are resident as administrators, teachers, and doctors.

Linguistic Affiiation. East Futuna is an Austronesian
language, included in the Nuclear Polynesian Subgroup of
the Polynesian Group. It is mutually understandable with
Wallisian but distinct from West Futunan, and it has some
close cognates with Samoan. French is now spoken by some
of the younger Futunans, particularly those living in New
Caledonia.

History and Cultural Relations

Occupation of Futuna has been documented for about 3,000
years, divided into three periods: Kele Uli, Kele Mea, and
Kele Ula. Lapita-associated pottery has been found related to
the first period, when first settlement apparently was on the
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coast. In the Kele Mea period, Futunans took up residence in
the interior of the island in fortified sites; Alofi was also in-
habited during this period. Kele Ula is the period covered by
oral tradition, when Futuna was linked with Tonga and Sa-
moa (and possibly Fiji) through visits by chiefs and their fol-
lowers for both peaceable and warlike purposes. Oral tradi-
tion also records the arrival of a “Chinese” ship whose crew
left numerous descendants. In 1837 Father Chanel, a French
Marist priest, was one of the first Europeans to take up resi-
dence on Futuna; he was murdered in 1841, but the Catholic
mission continued its strong presence. Chanel was beatified
and his relics returned in 1976 to rest in a shrine on Futuna,
In 1842, the lavelua (high chief) of Wallis sought protection
from France, a move with which the two traditional leaders of
Futuna agreed. Futuna, together with Wallis, became a pro-
tectorate of France in 1887 and a colony in 1913. In 1961,
Futuna and Wallis became an overseas territory of France.
Futuna was marginally involved in World War II with a few
ships being wrecked there, particularly off its northern coast.
When nickel mines opened in New Caledonia, Futunans
took advantage of the opportunity to work for wages; the
stream of migration has continued to the present day, with a
few returning to their home island, especially in their old age.

Settlements

The island of Futuna is divided by the Vaigaifo River into two
kingdoms, Sigave in the west and Alo (including the island of
Alofi) in the east. Villages are located around the coastline of
Futuna and linked by one road; there are no permanent in-
habitants on Alofi. The main commercial and administrative
center is in Leava in Sigave, but there are small shops and a
church in each of the villages. Most of the houses are set on
the inland side of the road, with their household garden plots
behind the house. The oval-shaped thatched houses are sur-
rounded by low concrete walls to keep the pigs from attacking
the crops and have open sides, except for coconut-frond
blinds that can be let down in bad weather. Most houses have
very recently been wired for electricity and have outside piped
water.

Economy

Subsistence and Commercial Activities. Futuna is a very
fertile island with high rainfall, so everything grows well. The
main dietary items are starchy vegetables with a little accom-
paniment, such as coconut, fish, or a faikai pudding. Taro
and yams are the main root crops grown on a rotational sys-
tem; breadfruit, bananas, and coconuts are also important.
All of these crops are liable to cyclone damage such as that in-
flicted by Cyclone Raja in December 1986. At the eastern
end of the island where the coastal belt is narrow, plantations
are cut into the hillside; at the western end, extensive fields of
irrigated taro are planted. Fishing is limited because of the
lack of a protecting reef and high seas for most of the year.
Men fish in the shelter of Alofi Island, using the few boats
that are owned jointly; older women fish on the reef for
smaller fish. Pigs predominate in the villages, roaming around
their households and on the reef where they scavenge for
food; each family has its own pigs as these are the main repre-
sentation of wealth. Formerly copra was sold; now the people

rely for cash on the few administrative and public-works jobs,
the sale of handicrafts, pensions for those over age 60, and
occasional gifts from relatives in New Caledonia.

Industrial Arts. Women spend a good part of their time
weaving mats and beating tapa; both these items are shipped
to New Caledonia as gifts for relatives and for sale. Some of
the mats are also used locally as gifts on large communal
occasions.

Trade. Goods are imported from New Caledonia for sale
in Futuna, or sent as gifts by relatives. Futuna’s imports far
outweigh its exports, especially since copra has ceased tobe a
marketable crop.

Division of Labor. Men cultivate the land, including both
household plots and the plantations farther afield. This task
requires them to clear any vegetation, turn over the soil,
plant, weed, and harvest the crops; the latter job may necessi-
tate carrying loads of taro or kape (kava) several kilometers.
Men also go fishing together, though this activity is consid-
ered more like sport than work. Women look after the house-
hold, take care of children, weave mats, and make tapa. Older
women also fish on the reef. Children fetch water and act as
runners between households, bearing goods and messages.

Land Tenure. The two halves of Futuna, Sigave and Alo,
are distinct entities with separate land holdings; it is rare fora
person to hold land in both kingdoms. Each sau, or leader, is
custodian of all lands in his territory, and in former times
waged war in response to any violation of his lands. In each
village the headman was responsible for ensuring that lands
were properly used, but individual families could cultivate
their household land and also use the vacant land behind the
village. Some village land was maintained in production by a
group of men in order to provide a bountiful supply of yams
and kape for any large communal feast. Families depended on
their household strip for day-to-day supplies of taro, bread-
fruit, bananas, kape, and cassava. But in these days of large
households, the men find it necessary to cultivate their own
plantation land, and sometimes that of their wives, in order
to grow enough to feed the family. Land rights are passed on
to both sons and daughters, but a couple prefers to live on the
man’s land.

Kinship

Kin Groups and Descent.  Kin ties linking a large number
of Futunans into overlapping social entities center on broth-
ers and sisters. The oldest sister has certain privileges within
the family group. There is a strong protective relationship be-
tween brothers and their sisters as well as avoidance regarding
certain issues with sexual implications. The privileged rela-
tionship to a father’s sister (vasu) that allows the younger
person to take food from her is restricted to royal lineages.
Kin groups are the basis for working parties, such as for fish-
ing, thatching, or making a canoe. Descent is reckoned
through both mothers and fathers, mainly for inheritance of
land rights or to trace a relationship to a chiefly family. “Fam-
ily” to a Futunan means a bilaterally extended family, consist-
ing of a wide-ranging group of people living both on Futuna
and on Wallis, as well as in New Caledonia. Relatives are rec-
ognized even though contact may not have been sustained for
several years.
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Kinship Terminology. Kinship terminology is of the Ha-
waiian type where the terms for mother, father, brother, sis-
ter, and grandparents are extended to collaterals. Sibling
terms are determined by the sex of the speaker.

Marriage and Family

Marriage. Marriage is preferred between two people of the
same or neighboring villages, as long as they are not too
closely related. The sau or one of his councillors must ap-
prove each marriage. The young couple is likely to live with ei-
ther his or her parents, and the mother-in-law feeds her new
daughter-in-law well lest the latter’s family criticize her.

Domestic Unit. Two or more siblings and their spouses
and children are likely to share a household together with ad-
ditional kin or adoptive kin. Household size averages eight
persons, representing three generations as well as some sib-
lings of those in the older generation and their offspring. This
is the main group that interacts within the village and
beyond.

Inheritance. Land and property, such as kava-making
equipment, canoes, and planting implements, are passed on
from fathers to their children, while tapa beaters and special
mats are passed on in the female line, Titles within the Tuiag-
aifo and Sau chiefly families are passed between two separate
groups; e.g., the incumbent family passes the Tuiagaifo title
to the person selected by the family group of the past
incumbent.

Socialization. Children are raised within a very close fam-
ily network that consists of many people. They are carefully
guarded and watched over, and not allowed to roam far from
home without good reason. This pattern dominates their lives
even as adults. Every Futunan is bound into a system of “Faka
Futuna” or “the Futuna Way,” which he or she must honor
and respect. It includes obligations to the traditional leaders
and to the Catholic mission as well as to senior members of
the extended family. This system has been extended to New
Caledonia where the number of Futunans is large enough to
continue the caring and sharing tradition.

Sociopolitical Organization

Social Organization. Traditionally, there were three social
classes, with the sau, or chiefly group, at the head and the
aliki as the assistant leader. The ordinary people were bound
to their households. Kava was the classic means by which sta-
tus was expressed in villages at both the district and island
levels.

Political Organization. The two polities of Futunan soci-
ety, Sigave and Alo, each have their own traditional leader-
ship consisting of the sau, his family, aliki and village chiefs,
and their families. The rest of the population is organized by
village groups, each with its own faipule (village official) and
advisers, all of whom are responsible to the sau. The sau has
authority over internal affairs including settling disputes and
signing passports; any Futunan wishing to go overseas must
seek his permission. Villages are grouped according to tradi-
tional affiliations. Futuna also has eight elected members of
the territorial assembly of Wallis and Futuna. The Catholic
mission is also a notable political force in the lives of Futun-
ans, as the Bishop of Wallis and Futuna, the two sau of Fu-

tuna, the lavelua of Wallis, and the high commissioner repre-
senting France share the power of decision making affecting
the lives of Wallisians and Futunans.

Social Control and Conflict. The church is a very strong
agent of social control, along with the families and the faipule
of each village. Moral guidance is sought from the priests and
nuns, and this source of authority has dominated the lives of
Futunans for more than 100 years. The staves carried by the
deacons in church, used to keep the congregation awake and
seated attentively during services, are but one symbol of this
control. Conflict between individuals and between families is
resolved through mediation by a senior family member, the
faipule, or, if setious enough, by a member of the sau’s family.

Religion and Expressive Culture

Religious Beliefs. Traditionally, mana and tapu were con-
cepts that were widely observed. The main gods included Ta-
galoa, the sky god; Mafuike, who brought fire to the islands;
Sina and the demigod Maui; and ancestral gods and spirits of
animals such as Feke (octopus), Fonu (tortoise), and Tafolaa
(whale). The Catholic faith has dominated the lives of
Futunans for 150 years, and it has diminished though not
completely replaced faith in the supernatural powers of the
sau. Futunans today attend Mass and belong to various
groups within the Catholic organization, though a few have
expressed their dissatisfaction with the dominance that the
church has over their lives. There is a church in each village,
as well as several shrines, all of which are carefully tended
with flowers each week. A significant though unknown pro-
portion of people’s income is donated to the church for gen-
eral upkeep as well as for ideological causes.

Religious Practitioners. The Catholic priests on Futuna
are both European and Wallisian, as are the nuns. Futunans
train at the Pacific Theological College in Fiji to enter the
priesthood.

Ceremonies. The church calendar dominates, with First
Communion as well as Christmas and Easter as major social
festivities. Bastille Day (14 July) and Armistice Day (11 No-
vember), as well as a day commemorating Father Chanel's
beatification, are all celebrated.

Arts. Tapa making and mat weaving incorporate uniquely
Futunan designs. The Futunans’ fine black-ink etching on
tapa is particularly distinctive. Men carve wooden staves and
other objects with particular designs, mainly for sale.

Medicine. A central hospital is located in Leava, Sigave,
with a clinic in Ono village and another in Poi. The medical
service is staffed with a French doctor and local nursing staff.
Many Futunan people also use their traditional doctors, who
may be women or men. They massage and rub affected areas
using local oils and leaves; they may also give medicines made
of local ingredients. Pregnant women in particular visit the
Futunan doctor in order to ensure a successful birth. Some
love potions are also administered when requested.

Death and Afterlife. Futunans are buried according to
Catholic ritual in cemeteries in the dead person’s village.
Every funeral is followed by a special Mass each evening for
six days following the death. A large feast also marks the pass-
ing of each Futunan. Catholic beliefs in the afterlife, such as
Heaven and Hell, are very much part of Futunan thinking, re-



68 Futuna

sembling traditional beliefs in an immortal spirit and in an af-
terlife in a place known as “Lagi” {meaning “sky”) or “Pu-
lotu,” while “Fale Mate” (literally, “house of suffering”) was a
kind of hell.

See also Rotuma, Samoa, Tonga, Uvea
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Gahuku-Gama

ETHNONYMS: Gahuku, Garfuku; Gorokans

Orientation

Identification. The name “Gahuku,” like “Gama,” is that
of a tribe or district group, but the former has been extended
by linguists to include a congeries of such units and the com-

mon language they speak.

Location. Gahuku occupy the open grassland and ridges
immediately to the west of the town of Goroka, which is lo-
cated at 6°5’ S, 145°25’ E and serves as the administrative
center of the Goroka District of the Eastern Highlands Prov-
ince of Papua New Guinea. Bounded to the north by the Bis-
marck Range, the Goroka Valley is drained by the Asaro and
Bena Bena rivers and lies at an elevation of about 1,200 me-
ters, with surrounding mountains reaching over 3,000 meters.
Centuries of forest clearance have left little timber in the re-
gion, though the extensive grasslands are now being refor-
ested through administration-sponsored schemes. A marked
dry season sometimes led to periodic food shortages in the
past, but about 190 centimeters of rain fall annually, mostly
from November to March.

Demography. At first European contact in 1930, there
were an estimated 50,000 people living in the Goroka area,
but it is difficult to say how many of those were Gahuku. Cur-
rently, slightly more than 16,000 Gahuku speakers are offi-

cially recognized.

Linguistic Affiliation. Some linguists consider Gahuku to
be a dialect, with Asaro (or Gururumba), of the Gahuku-
Asaro language, which is grouped with Benabena, Fore,
Gende, Gimi, Kamano, Siane, and Yabiyufa in the East-
Central Family of the East New Guinea Highlands Stock of
Non-Austronesian languages. Many Gahuku are bilingual in
Asaro, Benabena, or Siane, and nowadays most younger
adults and children speak Tok Pisin, with increasing numbers
learning English in schools.

History and Cultural Relations

Archaeological evidence from the Kafiavana rock shelter in-
dicates the presence of hunting and gathering populations in
the Goroka Valley at about 9,000 s.c., with the transition to
horticulture occurring probably thousands of years ago.
While ancient trade linkages to distant coastal populations
are suggested by cowrie shells dated at 7,000 s.c.. the Gahuku
did not experience direct contact with Westerners until 1930,
in the form of an Australian gold prospecting party. This was
soon followed by the creation of an aerodrome at nearby
Bena Bena and the arrival of Lutheran missionaries in 1932.
Goroka was established as an Australian administrative post
in 1939, and World War II brought over 1,000 American and
Australian servicemen to Bena Bena and Goroka. Postwar
roads, airstrips, economic development, political changes,
and proximity to the town of Goroka have all brought
Gahuku fully into the modern world.
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Settlements

Prior to intensive European influence, Gahuku villages, with
populations ranging from 70 to 700 people, consisted of
twenty to fifty houses, occupied by women and children, laid
out in a straight line with one or two men’s houses at the end.
Villages were enclosed with double palisades and located on
narrow tops of ridges for defensive purposes. Temporary
houses were erected in the surrounding gardens, beyond
which pigs were put out to graze in the grassy, unclaimed area
separating villages. Groves of casuarinas and bamboo, as well
as their ridge locations, clearly identified villages as distinct
entities, and they were indeed centers of ritual and ceremo-
nial life. Since pacification, villages have become more spread
out, and traditional conically shaped grass houses have been
replaced in many cases with rectangular houses with walls of
woven cane and bamboo.

Economy

Subsistence and Commercial Activities. Gahuku sub-
sistence is still based largely on garden crops, among which
sweet potatoes are predominant, while bananas, yams, taro,
greens, and legumes are also important. Mainly because of
the lack of forest, hunting has been of little significance in re-
cent times, but domestic pigs are a major source of protein as
well as being of vital importance in exchange relationships.
Since the 1950s, cash crops, especially coffee, have provided
cash income, as have some employment opportunities in

nearby Goroka.

Industrial Arts. Traditional implements, including
wooden digging sticks and stone adzes, were manufactured
from local materials but have now largely been replaced with
steel tools. Men's bark “G-strings” and women’s string aprons
have also yielded to Western clothing. Locally made bows
and arrows are still possessed and used by most men.

Trade. Until the 1930s the Gahuku lived in a fairly closed
world, maintaining trade and exchange relationships with
their nearest neighbors such as Asaro and Benabena and ex-
tending to the Ramu Valley, circulating salt, shells, pigs,
plumes, and stone axes. Modemn trade stores have now dimin-
ished the importance of these exchanges.

Division of Labor. Gahuku tasks were traditionally as-
signed almost exclusively by age and sex, with no occupa-
tional specialization. Young girls began early to learn their
primary responsibilities of gardening, cooking, weaving string
bags, and caring for children. Boys spent their childhood in
play, but with initiation began to assume their male tasks of
hunting, land clearing, construction, and warfare.

Land Tenure. While stands of bamboo and casuarinas
were individually owned by the men who planted them, land
was held collectively by patrilineal descent groups, member-
ship in which conferred rights of use. In the vicinity of settle-
ments such rights were clearly defined, but they became shad-
owy beyond those limits. With enemy groups often less than
an hour’s walk away, land outside of the garden areas was
often contested. Individual claims to land, while not based in
custom, have become increasingly important, and they have
become grounds for disputes with the rise of entrepreneur-
ship, especially regarding coffee plantations.

Kinship
Kin Groups and Descent. Gahuku reproduction beliefs

allocate only a secondary role to women, who are viewed as
mere receptacles for a man’s semen, and a closer spiritual tie
is held to obtain between a father and his child than that be-
tween a child and its mother. Descent is, accordingly, traced
through males. The male members of patrilineages, tracing
their descent through about four generations to a shared an-
cestor, usually reside together in the same village, where they
exercise rights to specific areas of land and undertake com-
munal labor tasks. Their identity is stressed further through
ownership of pairs of sacred flutes and through the pooling
and sharing of resources in bride-wealth transactions. Line-
ages are also joined into subclans and clans, which are named
despite the lack of precise knowledge of all genealogical links
that unite them. Clans are exogamous, are predominantly lo-
calized with their own plots of land, and act as corporate
groups in a wide range of activities, including warfare.

Kinship Terminology. Gahuku distinguish between older
and younger siblings, reflecting a general concern with senior-
ity, but sibling terms are extended widely to all of the same
generation within both the lineage and clan. The use of kin
terms is modified by real age differences and for males by age-
mate relationships, which usually come about through coini-
tiation and are marked by close bonds.

Marriage and Family

While a central theme of Gahuku culture is that
the “female principle” is antagonistic and dangerous to men,
traditionally a man was considered as nothing, and could
never become a full member of the community, without a wife
who would bear him children. In the context of male initia-
tion ceremonies, a group of males (at about 15 years of age)
would be formally betrothed to girls (of about the same age)
selected by lineage elders. Upon betrothal, a girl moved to her
fiancé’s village and into his mother’s house. A newly be-
trothed male was secluded for a period of weeks while aduit
men gave him instruction, following which he was enjoined to
avoid his betrothed completely for up to seven years before
cohabitation could occur. During that period he would en-
gage in institutionalized courtship in friendly villages, trying
to persuade other girls to elope with him. Not uncommonly,
betrothals were broken off when the girl was considered to be
maturing too quickly or when she ran off with an older male.
When the time for cohabitation arrived, the groom shot an
arrow into his bride’s thigh, they shared a meal in public, and
she was ceremonially conducted to her new house in her hus-
band’s village. Like betrothals, few marriages were perma-
nent, ending with the wife’s desertion or litigation initiated by
the husband or his lineage mates suing for the return of the
bride-wealth (most commonly because of childlessness,
which was invariably blamed on the woman). Polygyny, al-
though allowed, was practiced by relatively few men. Under
the influence of missions, schools, and other agents of
change, long betrothals, if not arranged marriages, are now a
thing of the past.

Domestic Unit.  Given the belief that women were danger-
ous to men, male children were inducted into the men's
house at about 10 years of age, where they lived with all initi-
ated males of the village. The traditional household, then,
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consisted of a woman, her unmarried daughters, and young
sons. A man'’s cowives, between whom relations were almost
invariably hostile, were housed separately. While husbands
and wives occasionally worked together in gardens, sexual
segregation was extensive. Nowadays, however, married cou-
ples increasingly share residences, with the nuclear family
forming the typical household.

Inheritance. Land claims of the deceased reverted to other
members of the lineage or clan, and movable property typi-
cally was claimed by surviving male relatives.

Socialization. Children have always been at the center of
adult attention in Gahuku culture, but men traditionally had
little to do with male children until they moved into the
men’s house. Thus, early child rearing was left almost exclu-
sively in the hands of women and older siblings. Beginning at
about age 5, males underwent a series of initiation ceremo-
nies, gradually being placed under the authority and supervi-

sion of the adult male community.

Sociopolitical Organization

Social Organization. Beyond the village, the tribe was the
largest social grouping, encompassing 300-1,000 people.
Comprised of two or more clans, it was named (e.g.,
“Gahuku” or “Gama”); it claimed a common territory; and its
male members, supposing a common origin of some kind,
were joined in friendship, allowing no warfare within the tribe
and acting as a unit in carrying out initiation ceremonies and
pig festivals. Sometimes pairs of tribes joined in alliance for
warfare purposes; all tribes stood in permanent friend or en-
emy relationships with other like units.

Political Organization. Within the lineage, authority was
linked to seniority and publicly held by males, who were re-
garded as the custodians of customary lore and knowledge.
Beyond the boundaries of kin groups, an individual might be-
come “a man with a name,” renowned for his aggressive ten-
dencies and skill in warfare, balanced with diplomacy. Such
big-men often had outstanding oratorical abilities and served
as leaders. Because “character” was believed to be inherited
from one’s father, a son was expected to succeed his father as
“a man with a name,” but succession was not automatic.
With European contact, village officials were appointed by
the Australian administration, and these officials have now
been replaced with elected members of the provincial
government.

Social Control. Showing disrespect for elders, lack of re-
gard for agemates, failures to support fellow clan members or
meet other obligations among kin, breaking rules of exogamy,
incest, and adultery within the subclan or clan were grounds
for public shaming or physical aggression, which was a predis-
position of both sexes. Moots, with big-men taking major
roles, aimed at peaceful resolution through consensus.

Conflict. While physical violence and feuding (hina)
could erupt within groups as large as the tribe, this was con-
sidered as only a temporary solution to differences; eventually
the dispute was to be resolved peacefully through compensa-
tion or ceremonial reconciliation. True warfare (rova), seen
as a permanent state of existence between tribes and endemic
until it was proscribed in 1950 by the Australian administra-
tion, could be considered a dominant orientation of Gahuku
culture. Battles and raids, triggered by unresolved disputes

over land or sorcery accusations, were conducted each dry
season, with the objectives of destroying settlements and gar-
dens, killing as many of the enemy group as possible, and
forcing the survivors to seek refuge with allied clans or tribes.

Religion and Expressive Culture

Religious Beliefs. Traditionally, Gahuku possessed no
systematic cosmology. They believed in no gods, and few de-
mons or other malignant spirits inhabited their world. On the
other hand, an impersonal supernatural force was tapped
through ritual, especially through the deployment of sacred
flutes that, when blown, united men with each other and
their ancestors, endowing them with powers of growth and
fertility. While Lutheran missionaries have settled in the area
since the 1930s, their progress in converting the Gahuku to
Christianity was slow until recent years.

Religious Practitioners. No formal priesthood existed,
with major roles in rituals and ceremonies allocated simply to
elders who were viewed as repositories of the requisite

knowledge.

Ceremonies. Annually, during the dry season, male initia-
tion ceremonies were held over a period of months, inducting
groups of agemates into the nama cult of the men’s house.
These rites typically concluded with a pig festival also lasting
several months, during which group obligations (e.g., to al-
lies) were discharged through gifts of pigs and pork. Less reg-
ularly, perhaps every three to five years, a fertility rite was con-
ducted to stimulate the growth of crops and both pig and
human populations. Nowadays, Christian holidays, such as
Christmas, are occasions for public festivals.

Arts. Like other New Guinea highlanders, Gahuku con-
fine their artistic production almost totally to body decora-
tion and ornamentation for ceremonies, festivals, and
courtship.

Medicine. Bush medicines and purification techniques
were traditionally employed on a self-help basis, but increas-
ingly nowadays Western medical facilities are used.

Death and Afterlife.  All deaths, whatever their apparent
proximate causes, were attributed to sorcery, with women
viewed as the principal accomplices, if not actual agents. A
“breath-soul” animating principle was believed simply to de-
part at death, leaving behind only a shade, which usually
showed no interest in the living. Until the introduction of
Christianity, no belief in an afterworld existed for the
Gahuku.
See also Gururumba, Siane, Tairora

Bibliography

Finney, Ben R. (1973). Big-Men and Business: Entrepreneur-
ship and Economic Growth in the New Guinea Highlands.
Honolulu: University Press of Hawaii.

Finney, Ben R. (1987). Business Development in the High-
lands of Papua New Guinea. Pacific Islands Development

Program Research Report no. 6. Honolulu: East-West
Center.

Read, Kenneth E. (1952). “Nama Cult of the Central High-
fands, New Guinea.” Oceania 23:1-25.



Gainj 71

Read, Kenneth E. (1954). “Cultures of the Central High-
lands, New Guinea.” Southwestem Joumal of Anthropology
10:1-43.

Read, Kenneth E. (1965). The High Valley. New York:
Charles Scribner’s Sons. Rev. ed. 1980. New York: Columbia
University Press.

Read, Kenneth E. (1986). Return to the High Valley: Coming
Full Circle. Berkeley: University of California Press.

TERENCE E. HAYS

Gainj

ETHNONYMS: Aiome Pygmies, Gants, Ganz

Orientation

Identification. Gainj is the name for approximately 1,500
people who distinguish themselves from their culturally sim-
ilar neighbors on the basis of language and territorial
affiliation.

Location.  The Gainij live in the Takwi Valley of the West-
ern Schrader Range in Papua New Guinea's Madang Prov-
ince. On the northernmost fringe of the central highlands,
the valley covers approximately 55 square kilometers, cen-
tered at 144°40’ E and 5°14’ S. The area receives almost 500
centimeters of rain annually, with the heaviest rainfall occur-
ring from December to April. The mean daily temperature,
22-24° C, varies little across seasons.

Demography. The 1,500 Gainj live in approximately
twenty widely dispersed local groups, which vary in size from
about 30 to 200 individuals. Local groups are ephemeral, with
a half.life of about two generations; a continuous process of
fission and fusion maintains the total number of groups at a
fairly constant level. In recent years, the population growth
rate has not been significantly different from zero, except for
a brief period of growth following the first major influenza ep-
idemic in 1969. Population size appears to be maintained by
low fertility and density-dependent mortality. Life expectancy
at birth is 29.0 years for females and 32.4 years for males; in-
fant mortality is about 165 per 1,000 live births, with a
slightly higher rate for females than for males.

Linguistic Affiliation.  Gainj is classified with Kalam and
Kobon in the Kalam Family of the East New Guinea High-
lands Stock of Papuan languages. Many Gainj are multi-
lingual, most commonly in Kalam, although men are also
likely to speak Tok Pisin, and some schoolchildren speak
Pisin and some basic English.

History and Cultural Relations

The first Australian colonial contact occurred in 1953, but
the Gainj remained largely unaffected by the colonial govern-

ment until the establishment of Simbai Patrol Post, 30 kil-
ometers to the west, in 1959. The area was declared pacified
in 1963, and male labor recruitment for coastal plantations
began immediately and continues today. The Anglican
church established a mission in 1969 and a school in 1974,
now administered by the provincial govemnment. A major
event in Gainj history was the introduction of coffee as a cash
crop in 1973, which has led in recent years to the develop-
ment of a road and an airstrip in the area. Both pacification
and these new routes out of the valley have led to more exten-
sive relations with neighboring groups and the migration of
some Gainj into the lowland areas near Aiome.

Settlements

Settlement is widely dispersed; there are no villages or nucle-
ated settlements. House sites are distributed through the
valley within bounded, nonoverlapping, named territories
(kunyung) which operate as ritual and political entities. This
term describes both the territory and the people who are said
to belong to it. House sites are usually selected on the basis of
available level ground, water supply, and proximity to current
gardens. Each house is ideally occupied by a nuclear family
and is primarily a place for sleeping and storing personal pos-
sessions. Houses are ovoid in shape and made of wooden
frames covered with sheets of bark; roofs are thatched with
sago palm leaves.

Economy

Subsistence and Commercial Activities, The Gainj are
classic slash-and-burmn horticulturalists. They clear land in
secondary forest, cultivate plots for one to two years, and then
permit them to lie fallow for eight to twelve years, to a maxi-
mum of about thirty years. Sweet potatoes are the staple crop;
taro and yams also make up a lesser but significant part of the
diet. Bananas, sugarcane, breadfruit, pandanus, pitpit, and a
large number of domestic and wild greens supplement the
basic root-crop diet. Introduced cultigens, such as corn,
pumpkins, cassava, papayas, cucumbers, and pineapples, are
grown in small amounts. Pigs and chickens are kept in small
numbers but are rarely eaten, since they are valued as ele-
ments in bride-wealth and exchange. Men do some hunting,
but this contributes little to household maintenance. Snakes,
lizards, eels, insects, and rats are eaten but their total nutritive
value is slight. In 1978, the Gainj marketed their first major
coffee crop and are now the major coffee producers for
Madang Province. Cash cropping has fostered local business
cooperatives which buy and sell coffee beans and operate
local stores in which coffee profits are used to buy manufac-
tured items and imported foods such as rice, canned beef, and
fish.

Industrial Arts. The most important locally produced
items are all-purpose string carrying bags and skirts. Mats and
some traditional weapons, spears and bows and arrows, are
still manufactured.

Trade. The larger region within which the Gainj live was
important in precontact times as a funnel for marine shells
(especially cowrie and bailer shells) being traded up into the
central highlands, and the Gainj participated in that trade to
some degrez. In addition, the Gainj area was an important
source of bird of paradise plumes for the central highlands.
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More recently, the Gainj have taken advantage of their fringe
highland location by trading lowland cassowaries up to the
central highlands, where they are used in bride-wealth
payments.

Division of Labor. There is a sharp sexual division of
labor. Women bear the major burden of everyday physical
work. Women bear, nurse, and care for children; burn, plant,
tend, and harvest gardens; provide wood and water; prepare
and cook food; tend pigs; manufacture string and weave it
into bags and skirts; collect wild foods and raw materials;
maintain house sites; and care for the sick and dying. Women
also maintain, harvest, process, and carry coffee. Men's labor
is more sporadic and dramatic. No longer warriors, they clear
and fence gardens, build houses, hunt, plant and sell coffee,
and control ritual and politics.

Land Tenure. Gainj say “Yandena ofu” (I make gardens)
in a particular kunyung. This applies to kunyung in which
they have gardened, are currently gardening, and may garden
in the future. Like the Kalam and Kopon, they are unusual in
having no corporate groups controlling access to land or exer-
cising rights over land as a group estate. Gainj garden in their
own kunyung, in their birthplaces, and in the kunyung or
birthplace of any grandparent, parent, sibling, cross cousin,
spouse, or child. Access to land is also provided through cor-
responding spousal relationships. Men and women enjoy ac-
cess to land and may garden in virtually all of the named terri-
tories. While there is no concept of individual ownership of
land, for as long as an individual uses land it belongs to him
or her, in the sense that he or she has exclusive rights to its
produce. Trees can be individually owned and can be passed
on at their owner's death. Once a garden has been aban-
doned, its owner retains no residual rights to it and the land is
restored to the common fund. There is always a balance of
land being withdrawn from and returned to the common
fund. The semipermanent nature of coffee trees will undoubt-
edly affect further land use and availability.

Kinship

Kin Groups and Descent.  Kinship is reckoned bilaterally.
There are no descent groups. The important kinship groups
are the nuclear family, the kindred, and the kunyung.

Kinship Terminology. On the first ascending generation,
terminology is bifurcate merging. Terminology for one’s own
generation is more difficult to classify. Parallel cousins and
opposite-sex cross cousins are called by the same terms as
opposite-sex siblings; however, same-sex cross cousins are
called by different terms than same-sex siblings. The termi-
nology can be called modified Hawaiian, consistent with the
generational terminology in the first descending and second
ascending generations, or modified Iroquois, consistent with
the bifurcate-merging terminology of the first ascending
generation.

Marriage and Family

. Virtually all Gainj marry. The exogamous unit
is the bilateral kindred, with membership delimited by the
first degree of collaterality. Sister exchange is permitted but
not preferred; it obviates bride-wealth if exchange is simulta-
neous. All other marriages require payment from the groom’s
kin to the bride’s, although Gainj bride-wealths are small by

highland standards. There is a preference for kunyung
exogamy, but there are no negative sanctions for kunyung-
endogamous marriages. Once a child has been born there is
virtually no divorce. Men usually remarry after the death of a
wife, while widow remarriage is correlated with the number of
children a woman has borne. Postmarital residence is ideally
patrivirilocal, but there is considerable variation in actual liv-
ing arrangements. Polygyny is highly valued, but most mar-
riages are monogamous.

Domestic Unit. The basic domestic unit is the household
composed, ideally, of a nuclear family, aithough many house-
holds do in fact include nonnuclear members. The household
is the basic unit of consumption and production.

Inheritance. Since land is not owned, the only heritable
items are personal property, which is generally distributed
along same-sex networks, although there are no rules as to
disposition.

Socialization. Young children of both sexes are primarily
socialized by mothers, although other concemned adults are
often part of the process. Boys are initiated between ages 10
and 15; at that time they move into bachelors’ houses, away
from their mothers’ influence. While it is not unknown for a
child to be punished physically, it is unusual. Children are
often permitted to learn the outcome of dangerous situations
(e.g., playing near a fire) by painful experience.

Sociopolitical Organization

Social Organization. Traditionally, the kunyung acted as
a group in ritual and warfare, although ties of cognatic kin-
ship could excuse a man from fighting. Membership is not au-
tomatic, and descent is never invoked as a principle of recruit-
ment. Group composition is phrased in terms of a shared,
continuing, and primary nourishment from gardens within
the territory. All those individuals who have received their
principal nourishment from the gardens of the same territory
share membership and kinship. While membership is fluid,
changing membership requires considerable time, and peo-
ple, particularly in-marrying women, may consider themselves
members of two kunyung during the time their membership is
in the process of change.

Political Organization. There are no hereditary political
positions among the Gainj. Traditionally, local big-men were
associated with each territory; the basis of their temporary as-
cendancy was their skill as fight leaders. The extensive com-
petitive exchange systems that characterize many groups in
the central highlands did not operate among the Gainj.
Kunyung were the most important political units and their
major function was warfare. However, even in warfare, indi-
viduals were permitted choice on the basis of conflicting
cognatic kinship ties. Today, political unity is expressed in rit-
ual dances and in business cooperatives, whose leaders are
spoken of as big-men waging business wars. As is the case in
much of highland New Guinea, a system of male dominance
permits men to exploit the productive and reproductive abili-
ties of women to their own political and economic advantage.

Social Control.  Although the Gainj are citizens of Papua
New Guinea and subject to its laws, the legal system operates
as social control only in the most serious and public cases. On
a more quotidian level, talk, including gossip and public dis-
cussion of improper behavior, are more important. By far the
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major form of social control is fear of sorcery and of sorcery
accusations.

Conflict. Traditionally, warfare occurred between Gainj
kunyung and between Gainj and Kalam. In the latter, partici-
pants were those kunyung directly involved and any allies
they could muster, with no expectation that all Gainj would
be involved. Warfare was small-scale, composed of forays
rather than battles, and was usually precipitated by disputes
between individuals or the need to avenge deaths. Gainj note
that since pacification, sorcery and sorcery accusations have
increased, and “fighting has gone secret.”

Religion and Expressive Culture

Religious Beliefs. Malevolent spirits, associated with
mythical cannibals and sorcerers, are believed to inhabit the
permanently cloud-covered primary forest of higher altitudes.
Each kunyung is said to have such a place associated with it
that is safe for members but dangerous for nonmembers. An-
cestral ghosts are believed to be at best neutral; at worst they
are malevolent and cause illness and death among the living.
There is a pervasive fear of human sorcerers. Some Gainj have
become members of the Anglican church, but for most peo-
ple membership appears to be nominal.

Religious Practitioners.  Gainj recognize traditional heal-

ers and sorcerers.

Ceremonies. The major ceremony is a dance (nyink),
which one kunyung sponsors while others attend as guests.
Traditionally, nyinks ended a male initiation, but with fewer
youth being initiated, dances may now be held to celebrate
the opening of a trade store or the formation of a business
cooperative. Men, decorated and wearing elaborate head-
dresses, sing, dance, and drum from dusk to dawn, before an
audience of men, women, and children from the entire valley.
Nyinks are still often the occasion for paying outstanding
debts and beginning marriage payments.

Arts. As in much of the highlands, the principal art form
is body decoration and the construction of elaborate
headdresses.

Medicine. There are very few surviving traditional medical
practitioners, mostly very old men. Like a number of highland
peoples, the Gainj value Western medicine and would like to
have greater access to it. There is a corresponding denigration
of traditional medicine, and younger Gainj are not learning
traditional methods. Moreover, local representatives of the
provincial government and missionaries have discouraged
traditional medicine, going so far as to imprison admitted
practitioners. The traditional pharmacopoeia relied heavily
on plants, especially ginger and stinging nettles. A local plant
is also said to have been effective as both a contraceptive and
an abortifacient. Occasionally, people still sacrifice pigs to
ancestors in an attempt to cure illness.

Death and Afterlife. All deaths are believed to be caused
by sorcery or by malevolent spirits. Ancestral ghosts are
thought to inhabit the areas in which they died and may visit
evil upon the living. They can be ritually appeased; sorcerers
cannot.
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Garia

ETHNONYM: Sumau

Orientation
Identification. The Garia live in southem Madang Prov-

ince of Papua New Guinea. “Garia” is their own name for the
language they speak, which is called “Sumau” by linguists

after a prominent mountain peak in the area.

Location.  Garia territory includes 80-110 square kilome-
ters of land between the coastal plain of Madang and the
Ramu River Valley, with central coordinates of 145°2' E,
5°28’ S. The region consists of rugged, low mountain ranges,
with the highest peaks reaching about 920 meters. The most
important of these is Mount Somau, the mythological origin
place of the Garia. Three principal rivers arise in these moun-
tains and provide the routes of a major regional transporta-
tion and communication system. Most of the land is covered
with dense jungle, broken up by occasional patches of savan-
nah and secondary vegetation. The dry season (February-
October) is one of high humidity and intense social and reli-
gious activity. During the rest of the year there is regular
afternoon rain and people spend much of their time making
and repairing implements and tools.
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Demography. In 1950 the population consisted of about
2,500 people; by 1975 the resident population included
slightly over this number, but another 700 or so Garia were
away for employment elsewhere in Papua New Guinea.

Linguistic Affiliation. Sumau is classified with its nearest
neighbor, Usino, in the Peka Family of Non-Austronesian
languages. There is a high degree of multilingualism in the
population, and since 1949 most Garia have been fluent in
Tok Pisin and many also in English.

History and Cultural Relations

According to Garia oral traditions, they originated to the
west of their current location as the first human beings, given
birth to by a boulder assisted by a snake goddess. Following
the political annexation of northeastern New Guinea by Ger-
many in 1884, exploratory expeditions skirted Garia territory
but had little direct contact with the people. These first for-
eigners were associated by the Garia with Nikolai Miklouho-
Maclay, an earlier Russian explorer of the coast to the east,
and they were considered deities called magarai (masalai in
Tok Pisin) after Maclay. The most direct Garia contact with
Europeans began with labor recruiters during World War 1.
Between the wars such recruiting intensified and a three-year
term in European employment became routine for young
Garia men. In 1922, Lutherans established a mission station
and schools in the area, and by 1936 the Garia were consid-
ered fully “controlled” by the Australian administration, with
government-appointed headmen, courts, head tax, consoli-
dation of the population into villages, and abolition of tribal
warfare. Although the Japanese occupied the Madang coast
during World War II they had little direct impact on the
Garia. However, during this period the missionaries were
evacuated and several cargo cults swept through the region,
one of which originated locally. At the close of the war plan-
tations resumed operation and the missionaries returned to
find much of the traditional religion reestablished amid the
cargo-cult activity. The 1950s saw administrative attempts at
economic development of the region, including the introduc-
tion of coffee as a cash crop, and in 1964 the Garia voted in
the election for the first House of Assembly. Garia are now
incorporated in the Usino Local Government Council and
Lutheran and Seventh-Day Adventist missions are well
established.

Settlements

Traditionally the Garia lived in small, scattered hamlets, each
having fewer than fifty residents. There were three kinds of
houses: men’s dwellings; those for women and children; and
clubhouses where adolescent males slept. All had earth floors
and either leaf thatch on a beehive framework or slit-log walls
with a palm or grass roof. In the 1920s Australian administra-
tors introduced and enforced the coastal style of stilt houses,
with bark walls, raised floors of black palm, and a palm or
grass thatch roof. During the period of the 1920s-1950s peo-
ple were required to concentrate their residence in fourteen
large villages of up to 300 people each. Each village consisted
of wards or sections named after the small areas of associated
bush. Since the 1950s the Garia have largely gone back to
their preference for intermittently shifting hamlets. In any
case the population of a hamlet or village is unstable, consist-

ing simply of those people who have, for the time being, com-
mon economic interests in the same area or who want to asso-
ciate with a particular leader.

Economy
Subsistence and Commercial Activities. The Garia prac-

tice shifting cultivation; fencing assists in soil retention on
the steep slopes of gardens. Each stage of garden work em-
ploys both secular and religious techniques, with garden lead-
ers’ magic necessarily preceding any other activity. Tradi-
tional staple crops include taro, yams, native spinach, pitpit,
bananas, and sugarcane; in recent decades these have been
supplemented with Xanthosoma taro, com, coconuts, and Eu-
ropean vegetables, all introduced by Europeans. The wet sea-
son is a time of food shortage, but the dry season is a time of
plenty. Limited wild game in the region restricts hunting to a
casual and individual pursuit. Fishing, using arrows and
spears, is done mainly in the wet season. Chickens and dogs
are kept, but domestic pigs are few and saved for ceremonial
occasions and as items of bride-wealth and exchange at
feasts.

Industrial Arts. Everyday items manufactured locally in-
clude net bags, conical clay pots, wooden plates, round
wooden bowls, digging sticks, axes and adzes, bows, arrows,
spears, cassowary-bone daggers, betel lime gourds, bamboo
smoking tubes, and hand drums. Traditional stone tools have

now been replaced by steel, and other Western implements
are also popular.

Trade. Garia have long been linked with the Madang
coast to the east and Usino and the Ramu Valley to the west
through trade networks. Pots are the main item of export,
being traded to the east for shell valuables and to the west for
sorcery medicines, tobacco, wooden plates and bowls, stone
axes and knives, and bows and arrows. Individual men make
special trips for the purpose of trade or engage in barter in the
course of pig exchanges. Nowadays there are trade stores in
the area selling Western goods, but the networks of trade
partnerships remain active.

Division of Labor. A sexual division of labor governs
everyday activities, with males taking the responsibility for
heavier garden work and construction. Net bags are made and
used exclusively by women. In the work of producing pottery,
the main trade item, women are charged with collecting the
clay while men are the actual potters.

Land Tenure. All useful land is said to be owned and each
demarcated area bears the name of the cognatic stock and
human proprietors associated with it. All members of a cog-
natic stock have permanent rights of personal usufruct and
the responsibility of collective guardianship over landhold-
ings bearing its name. In the north, the holdings of a cognatic
stock may be scattered within a general locality and rights are
vested in individuals, while in the south land plots tend to be
concentrated in huge tracts, rights to which are allocated to a
group of agnates within the cognatic stock. Temporary usu-
fructuary rights are usually granted to most members of a
man'’s “security circle” (see the later section on social organi-
zation). Rights to land are inherited by male agnates, but they
can also be purchased by male enates, especially sisters’ sons.
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Kinship

Kin Groups and Descent.  Kinship is traced cognatically,
but patrikin and matrikin are distinguished in everyday
conversation and there is a marked bias toward patriliny. Pa-
trilineages are the cores of cognatic stocks, maintaining ex-
clusive corporate rights of guardianship of the land belonging
to the cognatic stocks. The kindred is not a defined local
group and all political allegiances are expressed in terms of
interpersonal ties rather than group membership. In general,
the kinship system may be said to be highly flexible and
individualistic.

Kinship Terminology. The system is basically of the
Iroquois type, but father’s sister and mother’s brother’s wife
are equated with mother, and both father’s sister’s husband
and mother’s sister’s husband have a special term and are
treated almost as affines.

Marriage and Family

Marriage. “Close kin,” that is, cognates linked by mar-
riages up to the second ascending generation, are forbidden
to marry; more distant kin living within one’s own political re-
gion are the preferred marriage partners. Usually a man, when
he is in his early twenties, selects a wife (in her late teens)
from potentially hostile people, and his subsequent behavior
toward his affines is marked by extreme respect. All men as-
pire to polygyny, but marriage entails a major and prolonged
economic burden for a man, with bride-price payments that
must be tendered to his immediate and close affines for many
years. During the first year of marriage the wife lives apart
from her husband in his mother's house, after which time the
couple may cohabit. The rules for second marriages, espe-
cially those involving widows, are more complex. Ideally,
there should be no close consanguineal or affinal links be-
tween the parties, and bride-price must be paid by the new
husband unless the couple elopes.

Domestic Unit. The basic domestic unit is an elementary
or compound family, although families are not tightly knit
and residential segregation of the sexes is maintained.
Women are thought to be inherently dangerous to men; thus
it is believed that men should not spend much time with
women, and from adolescence until marriage a male is abso-
lutely forbidden to associate with any female of child-bearing
age. A husband and wife may work together at a garden site
(with adolescent children usually planting on separate sites),
but they will rest in separate groups formed on the basis of
sex. Garden teams are socially irregular, formed around those
men who wish to associate with certain middle-aged leaders,
who supervise all gardening land.

Inheritance. Land rights are inherited by male agnates,
ideally by sons but, when they are lacking, by true brothers
and brothers' sons. Daughters rarely inherit land because

they are considered to be the responsibility of their husbands.

Socialization.  Parents and older relatives are the main so-
cializing agents, frequently indulging and rarely disciplining
children. When a child is able to walk and talk it is taught the
basics of kinship terminology and associated duties. It learns
that cooperation and support are earned by correct behavior
and that one cannot survive as a socioeconomic isolate.

Young children sleep with their mothers, which gitls will con-

tinue to do until they marty. Young boys form play groups,
while girls spend most of their time with their mothers. At
about the age of 10, a boy begins a sequence of initiation cere-
monies and moves into a clubhouse (sometimes leaving his
parents’ settlement), where he is segregated from all nubile
women until he marries. Adolescent girls go through a first-
menstruation ceremony but they remain living in their moth-
ers’ houses.

Sociopolitical Organization

Social Organization. The most important component of
social organization is what anthropologist Peter Lawrence
calls the “security circle,” a (male) Ego-centered network
based on kinship, descent, affinity, and special interpersonal
relationships such as those arising from common economic
interests, coresidence, trade partnerships, and coinitiation.
Close kin constitute the core of the security circle, within
which one may not marry; nor may one eat animals raised by
other members of one’s security-circle or engage in any vio-
lent behavior. While security-circle members are invariably
dispersed across the landscape, they are obligated to cooper-
ate with and provide support to one another.

Political Organization. While government-appointed
headmen, and now elected officials, represent Garia in formal
provincial and national assemblies, at the local level all social
action, including pig exchanges, initiation ceremonies, gar-
dening activities, and the establishment of settlements, is set
in motion by the decisions of big-men. A man becomes such
a leader by attaining a reputation based on his self-
confidence, oratorical powers, and ability to assemble wealth
for exchanges and to coordinate and supervise group activi-
ties. It is also essential that he demonstrate effectiveness in
the superhuman realm, for he is depended upon to perform
rituals as well as to be the catalyst for other events. A big-
man’s power rests on popular approval and he has no judicial
authority.

Social Control. As a child learns at an early age, the with-
drawal of cooperation and support are powerful Garia sanc-
tions, and they are combined with shame and local criticism
as ways to redress secular offenses. Garia emphasize self-
regulation and when disputes do arise—over theft, invasions
of gardens by pigs, homicide, adultery, or sorcery—they are
expected to be settled in moots with the aid of neutral kin
whose aim is compromise, which might involve compensa-
tion, retaliation, or, nowadays, a football match between the
security circles of the respective parties. Most disputes are
thus resolved or gradually fade into oblivion. The Garia say
that in the past women were put to death for witnessing
men’s initiation secrets, but in general, and certainly in recent
decades, breaches of taboos usually just result in moral con-
demnation and stigma. Punishment is left up to ghosts and
the gods, who might visit the guilty party with crop destruc-
tion, bad luck, illness, or death.

Conflict. Garia never united in war against their neigh-
bors, but on rare occasions intragroup warfare erupted over
an unresolved sorcery feud.

Religion and Expressive Culture
Religious Beliefs. Traditional Garia religion was regarded

as the comerstone of the universe, an essential background to
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all social and technological activities. A pantheon of gods
and goddesses was posited. These deities were believed to
have shaped the physical environment, created human be-
ings, and invented social and material culture. According to
myths, after teaching people how to make things and engage
in social affairs, the deities disclosed their secret names and
the esoteric spells required to invoke their aid in making
things happen. These creator deities were believed to live on,
in corporeal form, in sanctuaries in the bush. Other entities
in the traditional cosmology included hostile demons and
personal doubles, who inhabited the bush but associated
freely with people and could be either friendly or hostile. Fi-
nally, ghosts or spirits of the dead were the ultimate custodi-
ans of patrilineage estates, whose role primarily was to protect
their living kin. The Garia perceived the relationship between
human and superhuman beings as one of reciprocal moral ob-
ligations, and they saw religion as the primary operative force
in life. Following early, partially successful attempts by Lu-
theran evangelists to convert the Garia to Christianity, much
of this traditional religion was revived during World War 11,
when cargo cults swept through the area. In these cults, God
(like traditional deities) was viewed as the ultimate source of
material wealth (Western goods), and, if properly invoked
through ritual, He would send these goods from Paradise
using spirits of the dead as emissaries. While the cults as such
lost favor and had disappeared by 1949, today Garia religion
manifests the same kind of syncretic blend of old and new
elements.

Religious Practitioners. Ultimately, Garia religion was
and is individualistic, with each person required to win the
moral commitment and support of the gods through perform-
ance of ritual, including invocations and food offerings. For
joint undertakings, human and superhuman beings were mo-
bilized through the conduct of ritual by big-men, whose
knowledge of myths and spells is regarded as essential.

Ceremonies. During the dry season the most important
ceremonies are held in the form of pig exchanges. These
might be initiated by only a few people who use them to ex-
tend or buttress their security circles. Guests are invited from
distant settlements and after an all-night dance to honor
their hosts they receive pigs and food the next moming. The
pig exchange is the most important occasion for paying ritual
honor to the dead, who are also important allies in human af-
fairs. A series of three separate initiation ceremonies marks a
male’s passage from puberty to marriage, during which he is
taught the names and spells required to extend his security
circle to include the deities and spirits of the dead. Also,
those who are initiated together form special relationships
based on this common experience and become members of
each others’ human security circles, however they may be oth-
erwise related.

Arts. Ceremony provides the main context for Garia artis-
tic expression, which focuses on: body ornamentation with
floral decorations, shell and bone omaments, and ornate
bird-plume headdresses; music, employing hand drums, bam-
boo stamping tubes, and bamboo flutes; and dancing.

Medicine. The spirits of the dead are major allies in ward-
ing off disease and promoting good health, but grave illnesses
may also be interpreted as retribution by ghosts or the gods
for breaches of taboos. Otherwise illness is generally attrib-

uted to sorcery and treated by divination and extraction, skills
learned by males during their initiation sequence.

Death and Afterlife. Three lands of the dead are postu-
lated by Garia; while regionally based, they are believed to be
supervised by Obomwe, the snake goddess who gave birth to
mankind. The life of the dead is thought to replicate the life
of the living, with ghosts living in settlements with their kin
and visiting living relatives in dreams. If death has resulted
from physical violence, the spirit of the deceased is believed
to haunt the land of the living in search of revenge. Tradition-
ally, the dead were exposed on tree platforms and the sons of
the deceased would collect and preserve their bones as relics.
Since the 1920s, under administrative and mission influence,
Gatia have buried their dead in village cemeteries or in the
bush near the land a person was working when he or she died.
At funerals, all of the security circle of the deceased assemble
and comfort the bereaved as they express respect for the dead
and help the soul on its road to the land of the dead. Garia
believe that after two or three generations spent in the land of
the dead, spirits are transformed into flying foxes (fruit bats)
or bush pigeons.
See also Usino
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TERENCE E. HAYS

Gebusi

ETHNONYMS: Bibo, Nomad River peoples

Orientation

Identification. Gebusi identify themselves as a distinctive
Gebusi-speaking cultural group within the Nomad River area
of the East Strickland River Plain, Western Province, Papua
New Guinea. Gebusi perceive selective similarities between



Gebusi 77

themselves and other Nomad River groups such as the Hon-
ibo, the Samo, and to a lesser extent the Bedamini to the east.

Location. Gebusi live near the northern edge of New
Guinea's large south central lowland rain forest at approxi-
mately 6°17-22" S and 142°118-125’ E. They are bordered
on the north by the Hamam River, on the northwest by the
Nomad River and the Nomad government station, and on
the south by the Rentoul River. The dominant landform is re-
lict alluvial plain, with erosion forming accordant ridges and
valleys with relief up to 75 meters despite a flat rain-forest ap-
pearance from the air and a maximum elevation of 200 me-
ters above sea level. Soils are clayey with no stone except in
larger river beds. Primary rain-forest canopy is ubiquitous ex-
cept over larger rivers and small settlement and garden clear-
ings. Monthly median high temperature ranges between
32.5° C and 38° C, with an overall high of 42° C. Rainfall av-
erages 416.5 centimeters a year, with a variable dry season
from June to early November. Humidity is very high.

Demography. Gebusi numbered approximately 450 in
1980-1982, with a population density of 2.6 persons per
square kilometer. Gebusi have suffered depopulation, partly
from introduced epidemic influenza as well as from tubercu-
losis and other pulmonary and gastrointestinal diseases, re-
sulting in an estimated 24 percent natural population decline
from November 1967 to January 1982. This decline was
counterbalanced by population inmigration, mostly from
Bedamini to the east, leading to a net territorial population
increase of 1.3 persons per year over this period.

Linguistic Affiliation. The linguist S. A. Wurm classifies
Gebusi as part of the East Strickland Language Family within
the South-Central New Guinea Stock of the Trans-New
Guinea Phylum. Gebusi are part of a chain of related dialects
extending from the Strickland River east to Mount Bosavi
and Mount Sisa. A partial break in this chain exists between
Gebusi and the Bedamini to their east, who share only 32 per-
cent of their cognates. Bedamini expansion may have eradi-
cated linguistic groups that were once intermediate.

History and Cultural Relations

Gebusi are one of some dozen cultural and linguistic groups
inhabiting the Strickland-Bosavi area. Each ethnic group
claims distinct customs and a named language. Features com-
mon to the entire area include: traditional residence in a com-
munal longhouse, with men and women sleeping separately;
social organization based on small dispersed patriclans, adult
males coresiding through a combination of agnatic, affinal,
and matrilateral ties; spirit mediumship in all-night spirit se-
ances focusing on sickness and curing, sorcery or witchcraft,
collective subsistence, and conflict; a single-stage initiation
or celebratory transition into adult manhood; and all-night
dance and songfest rituals between longhouses, during which
a beautifully costumed dancer is accompanied by plaintive
songs. Raiding between adjacent ethnic groups was common.
Gebusi were the target of raids particularly by the much larger
Bedamini population to their north and east, which has in-
truded strongly into border areas. Bedamini were pacified by
government patrols in the late 1960s and early 1970s. Gebusi
were first effectively contacted in 1962 and have had little
subsequent contact with outsiders except for yearly govern-
ment patrols, a recently established mission station (begun in

the mid-1980s), and highly sporadic work with Western geo-
logical survey crews northeast of Nomad. In 1980-1982,
spirit seances, sorcery inquests, male initiation, and ritual ho-
mosexuality were still practiced.

Settlements

From the air, Gebusi settlements appear as isolated foot-
prints of clearing amid sprawling rain forest. In 1980-1982
there were seventeen principal residence sites with an aver-
age population of 26.5 persons and a range of 6 to 54 per-
sons. Although widely spaced, smaller settlements tend to
orient socially around larger ones, at which initiations and
larger feasts and dances are held. Larger settlements have a
communal longhouse 20 meters or more in length, roofed
with sago palm leaves. The common cooking/socializing
area of the longhouse is on ground level, with elevated rear
portions sex-segregated into collective male and female
sleeping and socializing areas. Longhouses are supple-
mented by numerous small garden houses and shelters occu-
pied temporarily during extended gardening and foraging ac-
tivities. Gebusi life-style is extremely mobile. On an average
night 45 percent of the village's permanent residents have
left the village for a garden house, a foraging shelter, or an-
other longhouse settlement.

Economy

Subsistence and Commercial Activities. Gebusi subsist-
ence combines rudimentary gardening, sago-palm processing,
foraging, and fishing. Hunting is sporadically practiced and
husbandry of semidomesticated pigs is rudimentary. Bananas
are the primary starch staple, constituting perhaps 65-70 per-
cent of the starch diet. Sago supplies roughly 25-30 percent
and root crops about 5-10 percent of starch intake. Most gar-
dens are unfenced, quickly cleared, and filled primarily with
banana plots. Gebusi get their protein mostly from casual for-
aging activities that yield grubs, bird eggs, nuts, and riverine
fauna. Despite this, many children appear malnourished,
with large, symmetrically distended abdomens and underde-
veloped musculature.

Industrial Arts.  Gebusi industrial arts include the making
by men of bows and arrows, drums, tobacco pipes, palm-
spathe bowls, ritual decorations, and—since the introduction
of steel axes and adzes—canoes; women weave fine net bags,
sago pouches, ritual chest bands, and string skirts, and they
also make bark tapa. In 1980-1982, cash cropping, wage
labor, and outmigration were negligible, and there were no
trade stores among Gebusi or at the Nomad station.

Trade. Indigenous trade was conducted opportunistically
with no standard rates of exchange. Trade items produced by
Gebusi included tobacco and dogs’-teeth necklaces. These
were traded with adjacent groups for red ocher, cuscus-bone
arrow tips, pearl-shell slivers, and, precolonially, ax heads
made from stone found near the Strickland River.

Division of Labor. Men hunt, fish, cut down trees (includ-
ing sago palms), build houses, and make weapons and most
ritual decorations; women process sago, carry most garden
produce and firewood, do most weeding and harvesting, and
make string bags, skirts, sago baskets, and bark cloth.
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Land Tenure. Land rights are patrilineal, but residence
confers extensive usufructuary land rights and privileges.
Most Gebusi do not live on or cultivate their fathers’ land,
though they may visit such land to exploit sago palms, nut
trees, or special foraging resources. In principle, entire patri-
clans have rights to bounded areas of land, but clan members
tend to be residentially dispersed outside of these areas. Con-
versely, intrusive or refugee clans, which may have no clan
land in Gebusi territory, can be numerically and politically
prominent within their communities. Land is not a signifi-
cant matter of dispute and there is no discernible land
shortage.

Kinship

Kin Groups and Descent. The only named and enduring
Gebusi kinship group is the patriclan, with a population
ranging from one to sixty-seven members, averaging eight-
een. Clans recognize nominal “sibling” ties to a few other
clans based on putative coresidence in the past. Genealogies
are extremely shallow, with agnatic linkage traceable only to
first or second cousins. Clans are residentially dispersed,
with de facto subclans and patrilines virtually autonomous
from one another despite having only one to three adult
male members.

Kinship Terminology. Kinship terminology is bifurcate
merging with Omaha cross-generational merging between
mother/mother’'s brother's daughter, mother’s brother/
mother’s brother’s son, and child/sister’s child. Affinal ties
are extended from the entire wife-giving clan to the individual
groom only.

Marriage and Family

Marriage. Marriage is ideally sister exchange; same-
generation exchange of women between clans constitutes 52
percent of first marriages. A countervailing ideal of nonreci-
procated romantic marriage is also strong. In either case, mar-
riage is accompanied by neither bride-wealth nor bride-
service. Divorce and polygyny are both infrequent; 14 percent
of completed marriages are terminated by divorce, and 7 per-
cent of married men are married polygynously. Polygyny usu-
ally results from the levirate; the small patriline or subclan has
first claims over the widowed wives of its deceased men, just
as it takes primary responsibility for supplying “sisters” in reci-
procity for its male members’ wives. Postmarital residence
may be uxori/matrilocal, neolocal, or viri/patrilocal, with
some statistical bias toward virilocality.

Domestic Unit. A married couple form the basic garden-
ing unit, though many subsistence, foraging, and domestic
tasks are conducted collectively by groups of men or women.
The effective domestic unit is typically two or three nuclear
families related by close agnatic, affinal, or matrilateral ties.
Settlement coresidence among adult male wife’s brother/
sister’s husband is 68 percent of that actually possible, 82 per-
cent among mother’s brother/sister’s son, 85 percent among
father's brother’s son, 88 percent among wife’s father/
daughter’s husband, and 92 percent among brothers. The set-
tlement as a whole is comprised of several interrelated ex-
tended family clusters and is a domestic unit in sponsoring
feasts.

Inheritance. Aside from long-term land resources such as
sago palms or nut trees, there is little material property to
inherit—perhaps only a pearl-shell sliver or a pig—and any
such items are typically bequeathed to sons.

Socialization.  This aspect of Gebusi life is generally affec-
tionate and benign. Fathers as well as mothers are indulgent
with young children; older children are seldom yelled at and
virtually never struck. Boys’ transition to the men’s sleeping
section of the longhouse is gradual and noncoercive, occur-
ring between ages 4 and 7. Male initiation is a celebratory and
nontraumatic transition to manhood at 17 to 23 years of age.

Sociopolitical Organization

Social and Political Organization. The Gebusi social and
political order is extremely decentralized, with no secular
leadership positions (i.e., no recognized big-men, headmen,
senior elders, or war leaders). Adult men are surprisingly non-
competitive as well as egalitarian, and they are self-effacing
rather than boastful; collective decisions emerge from general
consensus. Settlements tend to act as de facto political units
in feast giving and fighting, diverse clan affiliations among
coresident men notwithstanding. Single-stage initiation and
subsequent marriage confer full adult male status. There is lit-
tle if any social inequality between wife givers and wife takers;
affines exchange food equally in ongoing relationships re-
gardless of the balance of women in marriage between them.
Food gifts and subsequent exchanges affirm social ties in a
noncompetitive fashion both within and between settle-
ments. Gebusi do not use bride-wealth, bride-service, or hom-
icide compensation. They employ person-for-person reci-
procity in marriage and sorcery retribution where possible.
Gender relations are a significant dimension of Gebusi socio-
political organization; communal male prerogatives include
legitimate control of rituals, feast giving, bow-and-arrow
fighting, and large-scale collective activity. Women fre-
quently participate as singers but dance only at initiations,
are generally excluded from spirit seances, and may be spo-
radically beaten without reprisal by husbands. Women se-
clude themselves in their section of the longhouse during
peak menstruation and males harbor nominal beliefs of fe-
male sexual and menstrual contamination. However, such
belief appears to be more a topic of ribald male joking than a
source of personal anxiety. Many women exercise significant
influence in spousal choice—norms of sister exchange not-
withstanding—and marital harmony is the norm on a quotid-
ian basis. Male views of women are ambivalent, ranging from
a positive image of women as attractive sexual partners and
helpers—prominently encoded in the persona of the benefi-
cent spirit woman—to derogatory attitudes concerning the
sexual, productive, and reproductive status of older women.

Social Control and Conflict. Warfare between Gebusi
settlement communities was infrequent in contrast to system-
atic raiding upon Gebusi by Bedamini. Gebusi ritual fights
between settlements sometimes escalated to club-wielding
brawls but rarely to bow-and-arrow fighting; they seldom re-
sulted in casualties. The same is true of fights erupting occa-
sionally over nonreciprocal marriage and adultery accusation.
The most virulent incidents of Gebusi social control and con-
flict stem from sorcery attribution. Unlike many New Guinea
societies, Gebusi sorcery suspects are often publicly accused,
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forced to undergo difficult divinatory trials, and executed. Be-
tween about 1940 and 1982, 29 percent of female deaths and
35 percent of male deaths were homicides, the vast majority
resulting from sorcery attributions. The 33 percent of adult
deaths due to physical violence extrapolates to a yearly homi-
cide rate of at least 568 per 100,000 over the 42-year period.
Yet there is no evidence that sorcery packets are actually
made or used by Gebusi; Gebusi sorcery is the projective attri-
bution of deviance. Most older individuals are eventually ac-
cused of sorcery. The perception of impartiality in elaborate
spiritual inquests corresponds with both the consensus of di-
verse clan members to execute of one of their own community
members as a sorcerer and the lack of violent resistance or re-
venge by the accused’s kin. Statistically, however, sorcery at-
tribution and attendant homicide are most common between
affines related via nonreciprocal marriage, with both wife giv-
ers and wife receivers killed in equivalent numbers.

Religion and Expressive Culture

Religious Beliefs. The Gebusi cosmos is populated by nu-
merous spirits, including those of fish, birds, and other ani-
mals, Of particular importance are the true spirit people (to di
os), who aid the Gebusi in finding the causes of sickness, the
identity of sorcerers, the location of lost pigs, and the success
of anticipated hunting expeditions. Although spirits may
cause transient illness, virtually all deaths among humans are
believed to be caused by other living Gebusi through either
sorcery or homicide. Sorcery is also seen as a predisposing
cause of accidental death and suicide. Following spiritual in-
dictment, sorcery suspects are enjoined to perform corpse or
sago divinations in a largely futile attempt to establish their
innocence.

Religious Practitioners. Spirit people are. contacted by
male spirit mediums in all-night spirit seances held on aver-
age once every eleven days. The spirit medium sits quietly in a
darkened longhouse and self-induces a trance. His own spirit
departs and is replaced by beautiful spirit women who chant
in high falsetro voices. Their songs are echoed line by line by a

chorus of men who sit around the spirit medium. During the

seance, spirits perform spirit-world cures for sick Gebusi and "

have strong de facto authority in making sorcery pronounce-
ments. Spirit mediums should be neutral parties in any sor-
cery attribution and have no special authority except via the
spirit world in seances. They are not remunerated for their
services, which are considered a civic duty.

Ceremonies. The harmony and beneficence of the Gebusi
spirit world is celebrated in an all-night dance performed at
feasts and other important occasions. The elaborate and
standardized costume of the male dancer(s) brings together
in iconographic form the diverse spirits of the upper and
lower worlds, symbolizing their unity and harmony in dance.
Sociologically parallel is the overcoming of real and/or ritual
antagonism between visitors and hosts through feasting,
drinking kava, dancing, and ribald male camaraderie during
the night. On occasion, male homosexual liaisons take place
in the privacy of the bush outside the longhouse. Gebusi be-
lieve boys must be orally inseminated to obtain male life force
and attain adulthood. Insemination continues during adoles-
cence and culminates in the male initiation (wa kawala, or
“child becomes big”) between ages 17 and 23. Initiation is

largely benign. Initiates receive costume parts and other gifts
from diverse initiation sponsors and reciprocate with major
food gifts. Novices are ultimately dressed in beautiful red
bird-of-paradise (spirit-woman) costumes and are the focus
of several days of feasting and ceremony attended by most
Gebusi.

Arts. Gebusi make fine initiation arrows, armbands, and
string bags, and they design elaborate dance and initiation
costumes.

Medicine. Curing is done primarily via the spirit world;
there is little intervention of a physical nature.

Death and Afterlife. A divinatory outcome indicating
guilt of a sorcery suspect validates the spirits’ indictment and
foreshadows execution and cannibalism of the suspect,
whose spirit reincarnates thereafter as a dangerous wild pig.
Until recently, bodies of persons killed as sorcerers were
butchered and cooked with sago and greens in a feasting oven
and cannibalized fully, except for the intestines, which were
discarded. The cooked body was distributed and eaten widely
throughout the community, excluding close relatives and
classificatory agnates of the deceased. Other Gebusi are not
cannibalized and upon death reincarnate in bird, animal, and
fish forms appropriate to their age and sex. A funeral feast is
held when death results from sickness or accident.

See also Kaluli
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Gnau

ETHNONYMS: none

Orrientation

Identification. Speakers of the Gnau language live in the
West Sepik Province of Papua New Guinea. “Gnau” is the
word for “no” in the local language. While they constitute a
linguistic group, Gnau do not define themselves as members
of a population extending beyond the village or villages
known to them personally.

Location. Gnau villages are found on forested mountain
ridges between the Nopan and Assini rivers in the Lumi Sub-
district of West Sepik Province, roughly between 142°9’ and
142°21’ E and 3°32’ to0 3°45’ S. The environment is mostly
lowland tropical rain forest and the climate is hot and humid,
with a dry season lasting from November to March. Average
annual rainfall is approximately 250 centimeters.

Demography. In 1981 the population of Gnau speakers
was estimated at 980 people. Earlier population figures are
unavailable or nonexistent, although there is evidence that as
many as one-third of the Gnau died during a dysentery epi-
demic in the 1930s.

Linguistic Affiliation. Gnau, together with Olo (Wape)
and others, is a member of the Wapei Family of Non-
Austronesian languages. Today nearly all men and boys as
well as some women and girls also speak Tok Pisin.

History and Cultural Relations

Prior to Western contact, Gnau villages were relatively iso-
lated, apparently not participating at all in the extensive trade
network that crisscrossed the region. Extravillage relations
appear to have been limited to immediately neighboring
groups and were often hostile in character. In the 1930s, Aus-
tralian labor recruiters began to visit the area and Gnau men
were hired for two-year terms on coastal copra plantations.
World War II had little direct effect on Gnau life, but planta-
tion workers, whose return to their home villages was delayed
by the war, became important agents of social change in the
postwar years. An Australian patrol post was established in
the region in 1949, and by 1955 the administration had
largely succeeded in ending Gnau intervillage warfare. The
relative peace thus introduced resulted in an expansion of vil-
lage hunting and gardening territory, and fostered more
peaceful relations between individual Gnau villages. In 1951
a Franciscan mission was built in the area, followed in 1958
by an evangelical Protestant one. The missions established an
airstrip, stores, schools, and a hospital. Gnau became taxpay-
ers in 1957 and received the vote in 1964, when they began
electing members of the National Assembly and, later, local
government councillors. Taken all together, these contacts
have transformed the Gnau from isolated villagers to a group
defined by outsiders as a single people who are increasingly
involved in the regional and national polity and economy.

Settlements

Gnau villages are built on hilltops, 300 meters or more above
sea level-—a settlement choice likely derived from the need
for defense dating back to the precontact times of chronic
intervillage hostilities. Villages are subdivided into named
hamlets and subhamlets. Hamlets are surrounded by coconut
palms, with village gardens located in the forest in the valleys
below. Hamlets consist of men’s houses, dwelling houses for
women and their children, and “day houses” where men
gather together and eat during the day. In the past each ham-
let had one large men's house rather than the several smaller
ones found today. Substantial houses and sometimes smaller
huts are also built and maintained near the gardens.

Economy

Subsistence and Commercial Activities. The Gnau
economy consists of slash-and-burn horticulture, hunting,
gathering, fishing, and, most recently, participation in the re-
gional cash economy. Although most men work for two years
or more as laborers on copra plantations and on government
projects, the Gnau are still somewhat isolated from the re-
gional economy when compared to other, neighboring
groups. Sago was the traditional staple, today supplemented
with taro, yams, sweet potatoes, corn, bananas, pawpaws, pit-
pit, breadfruit, beans, coconuts, and sugarcane grown in the
gardens. A family might maintain as many as six gardens si-
multaneously, integrating horticultural practices with hunt-
ing and gathering activities. Rice is grown as a cash crop only;
the Gnau themselves purchase from stores what rice appears
in their own diet. Pigs, wallabies, and cassowaries are the
principal animals hunted. Fishing is done with nets or poi-
sion. Eggs, grubs, insects, and reptiles are gathered to round
out the protein component of the Gnau diet.

Industrial Arts. The Gnau traditionally were self-
sufficient in meeting their material needs, producing stone
axes, bows and arrows, knives, baskets, string, fish nets, net
bags, skirts, ornaments of shell and feather, containers, ani-
mal traps, wooden boxes, and armbands. Many of these items
are still manufactured locally today. In the past they also
made clay pots.

Trade. Because of this basic self-sufficiency, trade did not
play a large role in the Gnau economy. Only a few items, not-
ably shell onaments and stone adze heads, were occasionally
acquired from beyond the community. With the coming of
the mission stations, the introduction of a government pres-
ence in the area, and the beginning of wage labor on the plan-
tations, the Gnau have become more dependent on goods
purchased at the local stores.

Division of Labor. Men hunt, build houses, maintain
paths, make weapons and tools, and work at jobs outside the
villages. Women gather water and firewood, make string, net
bags, and other items, and have primary responsibilty for
child care. Both men and women fish and gather wild foods.
Cooking sago is done by women, but some other foods are
cooked exclusively by men, and much day-to-day cooking is
done equally often by men and women.

Land Tenure. All village land, garden plots, and stands of
breadfruit, sago, and coconut palms are named and owned by
the patrilineages of the men currently using them.



Gnau 8l

Kinship

Kin Groups and Descent. Gnau descent is reckoned pat-
rilineally, and genealogies are traced to a much greater
depth—between five and fifteen generations——than is com-
monly the case among New Guinea peoples. The descent
groups are not localized in single villages, although in most
cases a mythological charter connects the most distant
known ancestors to specific locales. Within descent groups,
individual lineages stand in “brother” relationships to one an-
other. The largest descent groups, consisting of all people
who trace patrilineal ties back to the founding ancestors and
to associated ancient sites, are crosscut or even contradicted
by local claims of direct ancestry, within which “brother-
hood” may be ascribed by virtue of no criterion other than
length of residence. Thus, although fairly accurate genealo-
gies are maintained over a great many generations, agnation
can and often is manipulated. For this to be done, however,
any justification for claiming agnatic relationships is neces-
sarily located in the remote past.

Kinship Terminology. Kinship terminology is based on
the two concepts of “brotherhood” and “seniority,” couched
within the framework of a locationally defined descent group.
All men who descended from the same founding ancestor
and who are members of the same generation are classed as
“brothers” and further distinguished as senior or junior with
regard to one another.

Marriage and Family

Marriage. The agnatically constituted descent groups of
the Gnau are exogamous, but villages, consisting as they most
frequently do of members of a number of descent groups, are
not necessarily so. Marriages are arranged between the fami-
lies of the prospective spouses, and the new wife takes up resi-
dence with her husband. The rights associated with her that
were previously held by her father and brothers pass to her
husband upon payment of bride-wealth. The marriage re-
mains provisional until the birth of the first child, however, so
bride-wealth is not distributed until that time. Although this
payment confers rights in and authority over the child on its
father, the mother’s brother retains some rights and obliga-
tions as well. A husband must be compensated for his wife’s
adultery by her lover or the latter is subject to attack by the of-
fended husband. Neither widows nor widowers are socially re-
quired to remarry, but it is important for a widower to find
himself a new wife to cook for him and care for his children.
Widows may often seek to avoid remarriage in order not to
obscure or confuse the rights of her children from her earlier

marriage.

Domestic Unit. The conjugal unit of husband and wife
plus their children does not correspond to a residential unit.
The wife lives in her dwelling house with her small sons and
her daughters until they marry, while the husband sleeps in a
men'’s house that is shared with his brothers and older sons.
Lacking coresidential markers of relationship, the smallest
family unit can be defined in terms of those individuals for
whom a woman cooks on a daily basis: these will be her hus-
band and her unmarried offspring. The larger sense of family,
constituting the range of individuals cooperatively involved
in provisioning the household through pursuits other than
gardening, will also include the husband’s brothers. A wid-

owed female with young children, if she chooses to remain
unmarried, will attach herself to her brother’s household,
while a widowed man with no daughter old enough to cook
for him may join the household of a married older brother.

Inheritance. Land and ritual lore are the most important
heritable items in Gnau society, and they belong to the line-
age. Access to both passes from fathers to sons. Although
elder and younger brothers are distinguished terminologically
and have different obligations, this distinction is not mir-
tored in inheritance patterns: older males do not inherit dif-
ferently than their younger male siblings do. “Temporary”
property, such as trees and produce, are inherited individually
by a man’s sons at the discretion of the owner. Women do not
inherit.

Socialization. Very young children stay with their mothers,
but as they become old enough to wander about they enjoy a
great deal of freedom. As a boy grows up he moves from his
mother’s house to the men’s house of his father's lineage and
plays in groups with other boys of the village. Both boys and
girls pick up necessary practical knowledge through observa-
tion and mimicking in play the behavior of their elders. The
day-to-day care of young children falls largely to the mother,
but certain points in the child’s development call for ritual
performances involving both paternal and maternal kin. Dur-
ing these times traditional knowledge and ritual lore are
passed along. The mother’s brother is expected to hold a cere-
mony that removes dietary taboos when a child reaches about
3 years of age, and he is also intimately involved in the pu-
berty ceremonies of both boys and girls. The father and the
father’s lineage are obligated to compensate the mother’s
brother for this ritual involvement and to provide food for the
accompanying feasts.

Sociopolitical Organization

Social Organization.  Social units are organized according
to two separate principles. The first is locational, based on
claims of attachment to the place of one’s birth and of one’s
ancestors’ birth. Thus an individual’s membership in a village
is in part defined by the fact that he or she was born there,
parents came from there, or a more distant ancestor can be
shown to have been born there. Patrilineal descent provides
the second principle of organization, establishing separate
subdivisions (hamlets) within the confines of a single village
and further subdivisions within the hamlet itself. Units of so-
cial cooperation and obligation are couched in terms of
brotherhood relations or ties established by marriage.

Political Organization. Traditionally, Gnau communities
had no recognized political unit or office and no overarching
intervillage organization. Apart from skill in mobilizing peo-
ple for defense in the days of intervillage warfare, kinship and
affinal relations, deference of junior to elder, and personally
achieved prestige were, and still are, the considerations that
led to a man’s being looked to as a leader. Since 1964, Gnau
have begun participating in the election of representatives to
the House of Assembly, and in 1967 they began selecting
local government councillors. These developments have
begun to bring the separate villages into more unified polities,
and the newly instituted political offices serve as points of ar-
ticulation between local communities and the national
government.
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Social Control. A system of taboos, many of them dietary,
provides the framework for appropriate behavior. Infractions
may be punished by the imposition of fines, as in the case of
adultery. Some fear of retributive sorcery also contributes to
social control, albeit in a riegative sense: a woman's brother is
thought to have the ritual and magical power necessary to in-
fluence the health—indeed, the life—of her children, and he
might withhold that power should the husband’s lineage fail
to fulfill its obligations to the child or refuse to cooperate
with the wife’s kin.

Conflict. Serious conflicts often arose between villages
prior to Western contact, and fighting was considered to be a
highly prestigious activity. Except for the prestige conferred
by success in war, there seems to have been little other real
basis for intervillage hostilities: garden land and access to
game were plentiful and there was little else by way of intervil-
lage relations that might have given rise to friction. Gnau did
not recruit allies throughout the region for warfare; rather,
fighting was conducted on a strictly village-against-village
basis.

Religion and Expressive Culture

Religious Beliefs.  Specific locations within Gnau territory
are each associated with a descent-group founder, who is
thought to have left behind the ritual knowledge and practi-
cal lore necessary to proper living. The activities of these
founding personages and the knowledge they left behind are
recounted in myths and songs, which also refer to a wide vari-
ety of spirits. These spirits are often invoked in garden ritual
and their influence is thought to be necessary to the success
of a crop.

Religious Practitioners.  All men learn ritual lore through-
out the process of their socialization. The mother’s brother is
the ritual specialist called in for most of a boy’s initiations,
and every adult male has garden magic to perform. The ability
to cause a death through magic appears to have been specifi-
cally limited; through this means a man is believed able to kill
his sister’s son.

Ceremonies. Villagewide ceremonies accompany impor-
tant life-cycle events as well as major undertakings such as the
erection of a new men’s house. Such occasions will involve
feasting, song, and dance. Of particular importance in tradi-
tional Gnau life was the Tambin, the major male initiation
rite held by the boy’s mother’s brother and supported through
payments of wealth and the provision of a feast by the father's
lineage. A parallel rite is held for girls upon attaining puberty.
In the Tambin, a number of boys who have reached puberty
go into seclusion together, during which time they are bled
and also receive blood taken from their mothers’ brothers.
This bleeding, caused by cutting the mouth and the penis, is
central to Gnau male ritual and is considered to be absolutely
essential for a man’s development. It appears to have no di-
rect parallel in the ritual for females.

Arts. Gnau material culture appears to be utilitarian for
the most part, but ornamental items of shell and feathers are
made. Gnau songs are elaborate expressions of local mythol-
ogy. Singing to the accompaniment of slit drums and ritual
dance form important elements of any Gnau ceremony.

Medicine. Illness is thought to be largely the result of vio-
lations of taboos. Cures are believed to be effected through

the observance of dietary taboos, the use of herbs, and
bloodletting.

Death and Afterlife. Traditionally, when an individual
died the Gnau laid the corpse out on a platform where it was
smoke-dried; today interment is practiced. The spirits of the
dead are thought to watch over their descendants and may
appear to speak to their survivors in dreams. Their assistance
is sought through spells and ritual.

See also Wape
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Gogodala

ETHNONYMS: Girara, Gogodara, Kabiri

Orientation
Identification. The Gogodala live in the Western Province

of Papua New Guinea. Earlier names for them were based on
misunderstandings of a term for “language” or “speech”
(girara) or the name of a small creek, “Kabiri.” The basis for
the name Gogodala is not known.

Location. A few Gogodala villages are found on the north
bank of the Fly River, but most are located along the Aramia
River, a major tributary of the Bamu. The region, at approxi-
mately 8° to 8°15’ S and 142°30’ to 143°15 E, is largely one
of flat, swampy floodplain with numerous meandering water-
courses; alternating mixed woodland and grassland are punc-
tuated with low hillocks and ridges where settlements are
placed. During the wet season (December-May) about 75
percent of the annual rainfall of 216 centimeters occurs and
most of the area tums into a vast sea, with canoes as the only
means of mobility among the hillocks that form islands in it.
Bird life and wild game (including wallabies, cassowaries, and
wild pigs, with some deer found nowadays) are abundant, as
are mosquitoes.

Demography. Population estimates have changed some-
what since significant European contact began after the turn
of the twentieth century, with a low of 5,000 proposed in
1916 and about 7,000 Gogodala speakers currently
recognized.

Linguistic Affiliation. Gogodala is a Non-Austronesian
language, the only other member of its family being Ari-
Waruna, which is understood but not spoken by Gogodala.
Linkages with peoples of the Fly River are indicated by the
joining of Gogodala with Suki as a separate stock in the
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Trans-New Guinea Phylum. Currently, most Gogodala also
speak Tok Pisin, and many are fluent in English.

History and Cultural Relations

According to oral traditions, the ancestors of the Gogodala
arrived in a large canoe from the direction of the Fly River,
settling at the Aramia River after many years of wandering
and being happy to find a region rich in sago, fish, and game.
Physically, socially, and culturally they share many features
with the peoples of the Trans-Fly region and southwest New
Guinea. Almost all that is known of traditional Gogodala life
is based on rts of government officers who visited them
for brief periods in 1910-1916 and the work of the anthropol-
ogist Paul Wirz, who conducted fieldwork among them in
1930. Missionaries of the Unevangelised Fields Mission (now
the Asia Pacific Christian Mission) established a station in
Gogodala territory in 1934 and two years later local converts
and native evangelists, in concert with the missionaries, were
responsible for mass destruction of all traditional art and cer-
emonial paraphernalia. During World War I the people were
left on their own, but intensified missionary efforts in the
1950s and 1960s resulted in drastic social change, including
the total abandonment of traditional longhouses themselves.
A cultural revival in 1972 culminated in the erection and
dedication of a new longhouse as the Gogodala Cultural
Centre, established as a museum, an educational center, and
an assertion of cultural identity at Balimo, the site of the first
mission station.

Settlements

Until the 1950s, a Gogodala village consisted of a single com-
munal longhouse, elevated about 2 meters above the ground
and surrounded by gardens made on the sloping sides of the
chosen hillock, usually well inland from the river banks.
These multistory fortresses were up to 200 meters long, each
having a central chamber that extended the length of the
building and served as a general social area. Men entered the
house from either end and slept on an elevated platform
above the chamber. Women entered the house from under-
neath, where pigs were kept and objects stored, and occupied
cubicles along the sides, cooking on a lower floor and sleeping
in an upper story. Since the 1960s all Gogodala villages have
consisted of rectangular family dwellings made of split palm
with sago-thatch roofs or, increasingly, galvanized iron
sheeting.

Economy

Subsistence and Commercial Activities. Apart from sago
extraction from trees in some of the swampy areas, gardens
provide staple foods such as yams, taro, cassava, breadfruit,
bananas, coconuts, and sugarcane. Recently introduced
sweet potatoes, pumpkins, corn, and cucumbers are also
planted. Piper methysticum, for the manufacture of kava, was
traditionally cultivated in special manured garden beds, and
it continues to be grown and used despite opposition from
the missionaries. Fishing, with nets, traps, and poison, is an
important subsistence activity, as is hunting, which yields
game required for a variety of social exchanges. Carvings have
recently become a major source of cash income.

Industrial Arts. Everyday implements such as bows and
arrows, digging sticks, canoe paddles, fishing nets, and wicker
fish traps were made from locally available materials, as were
the wispy grass aprons traditionally worn by women and
coarse fiber nets and bags. Despite abundant suitable clay in
the area, no pottery was manufactured or used. In a region de-
void of natural stone, the Gogodala were, and remain, re-
markably skilled wood-carvers, intricately omamenting house
posts and dugout canoes, some of the latter being up to 12
meters long.

Trade. Prior to government control of the region, trading
opportunities were restricted, as cannibal enemy groups re-
sided to both the north and south of the Gogodala; with paci-
fication, however, the Gododala traded European goods with
the Kiwai of the Fly River for stone adz blades originating in
the Torres Strait. Between Gogodala villages, there was fre-
quent trade of tobacco, bird of paradise plumes, omaments,
and daggers, with the villages nearest the sea providing shell
of various kinds.

Division of Labor. Traditionally, all men made their own
implements for everyday use and were also responsible for
construction, felling sago palms, gardening, and hunting.
Women'’s tasks included making sago, fishing, cooking, weav-
ing, and making twine; also, wild piglets captured by men on
hunting trips were tended by women. While all men learned
to shape wood at an early age, some boys were recognized as
having special talents and were apprenticed to master crafts-
men and artists who, although their everyday lives were the
same as those of others, occupied a distinctive place in
society.

Land Tenure. All lagoons, patches of forest, and sago
swamps are owned by clans and subdivided according to
subclan. A man may make gardens and hunt on the land
associated with his own clan, and a woman fishes in the area
belonging to her husband's clan, although she may be permit-
ted also to use her father’s clan’s portion of lagoons and
waterways.

Kinship

Kin Groups and Descent. Descent is reckoned patriline-
ally and Gogodala society is composed of eight exogamous,
totemic clans, each of which has its own ceremonial canoe
marked with its totemic insignia. A person traditionally was
allowed to eat the primary totems of his or her mother's clan
and those of unrelated individuals, but not that of his or her
own clan. Clans are divided into subclans but also united into

moieties, each of which includes four clans.

Kinship Terminology. Wirz’s account of Gogodala kin-
ship is incomplete, but it appears that there was a very strong
tendency towards generational terms, with all women in the
parental generation called by the same term and father’s
brother equated with mother’s brother (but not father); sexes
were distinguished, but otherwise one's own children were
called by the same terms as one's brother’s or sister’s children;
in one’s own generation, elder and younger siblings were dis-
tinguished and it is likely that these terms were extended to
cousins in a Hawaiian-type system.
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Marriage and Family

Marriage. Marriages were contracted traditionally
through sister exchange, with a man forbidden to marry a
woman in his own, his mother’s, or his father’s mother’s clans
or any of his father’s sister’s children. Formerly polygyny was
common but is now practiced by few; divorce was un-
common.

Domestic Unit. Traditionally, husbands and wives slept
separately but all lived together with the entire community in
the longhouse; nowadays, families form living units. While

neither men’s gardening activities nor women’s fishing is'

shared with a spouse, whole families may spend days or weeks
together in the bush seeking building materials and carrying

out their various subsistence tasks.

Inheritance. Men bequeath their land and other property
to their sons or, if they have none, to their brothers, with
nothing left to daughters. A wife may be allowed to use her
dead husband’s land, but she claims no title to it.

Socialization. Babies are cared for by their mothers or
older sisters; fathers are affectionate to infants but their ac-
tive interest is said to wane with the growing independence of
the child. In the early years, children are largely left to their
own devices and spend much of their leisure time in the la-
goons. From the age of 4, boys have their own canoes and
race them, imitating their fathers. Young girls accompany
their mothers to sago swamps and fish on their own; boys
work with their fathers in the gardens and sometimes go
along on hunting trips. It is a father's responsibility to teach
his sons about daily life, while their mother’s brothers trans-
mit the secrets of manhood and cult life.

Sociopolitical Organization

Social and Political Organization. Moieties provided a
dualistic organization to Gogodala society, with symmetrical
subdivision into clans constituting the basic organizational
framework, especially in matters of marriage, intercommunity
relations, and ceremonial life. Although some sojourners in-
dicated the existence of chiefs, Wirz’s account based on
fieldwork stresses an egalitarian ethic that colored daily life,
with no recognized formal leadership positions.

Social Control and Conflict. Disputes arose traditionally
over land or women, and at moots all were free to air their
views. Subsequent truces or agreements were celebrated with
races between clan-owned canoces. Prior to government con-
trol in about 1912, wars were waged arising from vendettas
between Gogodala communities and disputes with the Kiwai
and peoples to the north of the Aramia River. Head trophies
were taken, but cannibalism was not practiced by the

Gogodala.

Religion and Expressive Culture

Religious Beliefs. Ancestral totems (including the snake,
crocodile, pig, bird of paradise, hombill, eel, hawk, and casso-
wary) were at the core of traditional religion, and clan insig-
nia were displayed on all implements, canoes, and ceremonial
objects. A general spiritual force traditionally was believed to
control most happenings in the world; it could be tapped
through carved effigies (placed around longhouses and in
gardens) and used to dispel sickness from the village and en-

sure growth and fertility. Virtually all of the traditional reli-
gion was supplanted by Christianity, beginning in the 1930s.

Ceremonies. The direct campaign waged by missionaries
and evangelists beginning in the 1930s effectively destroyed
what was evidently a very rich ceremonial life in Gogodala vil-
lages. Men made and drank kava to mark all feasts and cele-
brations, which included first-menstruation rites for girls and
a cycle of initiation for males, the culmination of which was
the spectacular ceremony inducting all adolescent males into
the aida cult. Aida not only united the males of a village in a
secret society but also bound together neighboring long-
houses. Canoe races symbolized the competitive rivalry but
also the complementarity of clans and communities at the
conclusion of the aida ceremony and at truce making.
Through the efforts of the Australian government and the
Papua New Guinea National Cultural Council, the establish-
ment of the Gogodala Cultural Centre in 1974 has revived
local interest in and enactments of traditional ceremonial life
in new, syncretic forms.

Arts. In the southern region around the Gulf of Papua,
rich artistic traditions abound, and Gogodala styles have
been regarded as perhaps the most abstract and individualis-
tic of them all. Until the 1930s, Gogodala surrounded them-
selves with their art, elaborately carving and painting long-
house posts and joists, ladders, canoes, canoe paddles, drums,
and nearly everything else. Light, balsalike wood and cane
were the basic materials for flat, shieldlike masks and plaques,
flat or round ancestral human figures, and three-dimensional
totem effigies, all of which typically manifested the Gogodala
halimark of concentric designs incorporating asymmetric ap-
pendages. Destruction of these objects was related to the fact
that neatly all artistic productions were based in Gogodala
traditional religion, aimed at soliciting the intervention of an-
cestors in worldly affairs. Individuals distinguished locally as
artists were believed to inherit their talents, and all had their
individual styles. While all traditional art focused on the su-
pernatural wotld, nowadays Gogodala artists produce most of
their work for sale, and some of them have exhibited their

work as far away as West Germany.

Medicine. Illness and death traditionally were attributed
to attacks by spirits and sorcery; thus individuals wore per-
sonal charms, and effigies were placed outside longhouses
and in gardens to ward off the spirits responsible. When these
failed, numerous medicinal plants were used in treatment,
which emphasized external applications rather than internal
use. Since World War II, mission clinics have provided West-
ern medical care.

Death and Afterlife. All early European visitors to the
Gogodala remarked upon the coarse net veils completely cov-
ering the heads of relatives of the recently deceased. Such
veils were worn in mourning for about a year, though high
death rates through disease and warfare could result in at
least some people wearing such veils almost perpetually. The
dead were buried with their heads facing the east in shallow
graves on ridges at some distance from the longhouse. If the
deceased was male, an effigy was placed in his garden, warn-
ing all to take nothing from it until a feast was held at which
all of the food from his garden and all of his pigs would be

consumed by the community. The soul was believed to leave
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the corpse with the rising sun on the day following death, at
which time it would travel to the west to its final resting place.
See also Kiwai
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TERENCE E. HAYS

Goodenough Island

ETHNONYMS: Bwaidoka, Iduna, Kalauna, Morata, Nidula

Orientation

Identification. Goodenough Island (Morata on the earli-
est maps) was named by Captain John Moresby in 1874 in
memory of a British naval colleague. The earliest ethnogra-
phy, by Diamond Jenness and Rev. A. Ballantyne, focused on
coastal Bwaidoka in the southeast; the most intensive stud-
ies, by Michael Young, concentrate on Kalauna, a mountain

village in east-central Goodenough.

Location. Goodenough, at 9° S, 150° E, is the western-
most of three rugged islands of the D'Entrecasteaux Archi-
pelago of Milne Bay Province, Papua New Guinea. With
mountains rising to 2,440 meters it is the highest island in the
group, though with an area of about 777 square kilometers it
is second to Fergusson in size. Rain forest is extensive on
these islands and the higher mountains are uninhabited. Sec-
ondary forest and grasslands prevail on the coastal plains and
lower slopes. The region is tropical, with high temperatures
and humidity throughout the year. There are two main sea-
sons: the cooler southeasterly winds (May-October) domi-
nate the year, while the hot northwest monsoon (December-
March) brings sudden squalls. Rainfall is within the range of

152-254 centimeters per annum according to location. Seri-

ous droughts occur once or twice a decade, hurricanes even
less frequently.

Demography. At the 1980 census there were about
12,500 islanders in residence and another 1,000 abroad.
More than half of them live in the southeast of the island
with a density of about 38 persons per square kilometer; else-
where the population density averages 10 persons per square
kilometer.

Linguistic Affiliation.  The four languages of Goodenough
(Bwaidoka, Iduna, Diodio, and Buduna or Wataluma) be-
long to the Milne Bay Family (or “Papuan Tip Cluster”) of

‘Austronesian languages. The dominant language on the is-

land is Bwaidoka, adopted as a lingua franca by the Wesleyan
(Methodist) Mission at the tumn of the century.

History and Cultural Relations

The D’Entrecasteaux Islands have probably been inhabited
for several thousand years, and some of the mountain-
dwelling people of Goodenough yield blood-group markers
that relate them distantly to mainland Papuans. Over the
past two millennia Austronesian immigrants have decisively
shaped the culture. Although the population is fairly homog-
eneous throughout the island, a subcultural distinction oc-
curs between “people of the mountains” and “people of the
coast.” This distinction is blurred today because of the re-
settlement of many hill communities on or near the littoral,
but all Goodenough communities claim their origin from
Yauyaba, a “sacred hill” on the east coast, whence mankind
emerged from underground. European contact began in 1874
with an exploratory visit by Captain John Moresby. Brief vis-
its by whalers, pearlers, and gold seckers followed, and in
1888 Administrator William MacGregor visited the island on
his inaugural tour of the newly proclaimed British New
Guinea. Ten years later William Bromilow led the first Wes-
leyan Mission party from his headquarters in Dobu, and in
1900 a station was established at Wailagi in Bwaidoka. By
that time traders had already created a regular demand for
steel tools, cloth, and twist tobacco. A famine in 1900 forced
many men into contract labor abroad, the beginning of a
local tradition of migrant labor that earned for Goodenough
Islanders the reputation of “the best workmen in Papua.”
Local warfare and cannibalism persisted in remote areas until
the early 1920s, when the first census was conducted and a
head tax introduced. World War II was traumatic: a small Jap-
anese invasion force occupied the island in 1942, and after its
extermination a massive Allied airbase was built on the
northeast plain. After the war the Australian colonial admin-
istration resumed its benign neglect. Partly in response to an
outbreak of cargo cults, a government patrol post was estab-
lished in 1960, followed by a local government council in
1964. Since Papua New Guinea's independence in 1975,
Goodenough Island (jointly with the Trobriand Islands) has
elected a member to the national parliament. Nowadays two

representatives are also elected to the provincial government
of Milne Bay.

Settlements

The inhabited areas of Goodenough are found on the coast
close to coral reefs, in the immediate hinterland, or in the
foothills of the island’s mountain spine. At contact Good-
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enough was divided into more than thirty geographical “dis-
tricts,” each containing one or more villages. Certain districts
were loosely affiliated through common dialect and a degree
of intermarriage. Throughout the 1920s, government officers
encouraged mountain communities to resettle at more acces-
sible locations near the coast. Many communities amalga-
mated. The present-day successors of the districts are twenty-
three census groups or “wards” of the local government
council. The population of these village communities aver-
ages 500. The houses of a hamlet cluster around one ot more
circular sitting platforms constructed of stone slabs, impor-
tant symbols of descent-group continuity. Hamlets are sur-
rounded by fruit trees: coconut, areca (betel nut), mango,
breadfruit, and native chestnut. Houses are rectangular struc-
tures built on piles and with gabled roofs; they usually contain
two or three small rooms, including a kitchen. There are two
main house styles: a warm, boxlike structure with pandanus-
leaf walls, which is favored by the hill communities; and a
cooler coastal style with walls of sago-leaf midrib. Both types
have black-palm floors and roofs of sago-leaf thatch.

Economy.

Subsistence and Commercial Activities. Gardening is
the main economic activity. Yams are the principal crop and
their swidden cultivation dominates the calendar. Taro is a
close second in importance, and bananas (plantains) third.
Magic is used to ensure the growth of these crops and coco-
nuts. Other crops (many of recent introduction) include
sweet potatoes, manioc, sugarcane, sago, arrOwroot, pump-
kins, pawpaws, maize, and beans. Reef fishing and hunting
for pigs and wallabies were more important traditionally than
they are today since reefs and bush have been depleted. Man-
grove crabs, freshwater eels, wild pigs, birds, cuscus, and other
small game are still caught, but the main source of protein re-
mains domesticated pigs and fowls (in some villages dogs are
also eaten). Copra is the only significant cash crop, but trans-
port and marketing facilities are poor. Since 1900 migrant
workers have earned money abroad and remitted a share to
kin. Wage labor became a mandatory rite of passage for young
men, and to some extent it remains so, though many young
islanders (including women) now work in towns as clerks and
minor public servants.

Industrial Arts. Traditional technology included pol-
ished-stone ax heads, obsidian and bamboo knives, black-
palm spears and clubs, single-outrigger canoes, wooden fish-
hooks and digging sticks, twine nets for hunting and fishing,
and fighting slings. Woven crafts included pandanus-leaf
sleeping mats and coconut-leaf baskets. Except for canoes,
hunting nets, and pottery, craft specialization was minimal.

Trade. Largely self-sufficient in resources and peripheral
to the main Massim trade routes, the island’s trade links were
not extensive. Canoe technology was comparatively poor,
and only a few communities made seagoing vessels. Most vil-
lages relied on visiting traders from western Fergusson, the
Amphlett Islands, Kaileuna in the Trobriands, or Wedau and
Cape Vogel on the mainland. Among the commodities ex-
changed were ax blades, clay pots, pigs, yams and taro, sago,
betel nuts, arm shells and necklaces, nose shells, belts, lime
gourds, baskets, and decorated combs. The wares from the
pot-making villages in the north did not circulate as widely as

did those of the Amphletts. There was also an institution of
interdistrict ceremonial visiting, undertaken on foot or by
newly completed canoes, to solicit gifts of pigs, yams, and
shell valuables from hereditary trade partners. The gifts re-
ceived had to be passed on to a third party, and ideally each
expedition was reciprocated. This ceremonial exchange has
obvious affinities with that of the kula.

Division of Labor. Husband and wife cooperate in garden-
ing after the communal clearing of new plots. Clearing is
done by men, though women help to plant and harvest crops
and perform most of the regular weeding. Most domestic
tasks are done by women, including cooking, washing, fetch-
ing water, child care, and pig rearing; women also gather
shellfish. Men build houses, fish and hunt, butcher pigs, and
cook in large pots on ceremonial occasions. Both sexes cut

and carry firewood.

Land Tenure. The clearing and planting of virgin forest
establishes a group’s rights to that land in perpetuity. Garden
and residential land is inherited patrilineally and is in theory
inalienable. There is a hierarchy of corporate land rights
within the clan, though the sibling set is operationally the
most important land-owning unit, and sons inherit land and
fruit trees directly from their fathers. Although a daughter in-
herits land and trees too, she is more likely to use her hus-
band’s. Her children may use her land only if their father pays
a pig to her brothers. In some communities plots of land may
be transferred following a death, as a form of payment to non-
agnatic buriers. Such land may be reclaimed in the future
after the true owners have performed a reciprocal burial serv-
ice. These devices allowed an equitable distribution of garden
land between groups, though in recent generations the plant-
ing of coconuts as a cash crop has made the tenure system
more rigid.

Kinship

Kin Groups and Descent. Although the Massim is pre-
dominantly matrilineal, descent on Goodenough Island is
patrilineal. The most important descent group is the unuma,
a shallow patrilineage four to five generations in depth. On a
sibling birth-order model, unuma are ranked according to ge-
nealogical seniority. The most encompassing descent group,
comprising several unuma, is a localized, exogamous, named
patriclan. The several clans of a community are distinguished
from one another by different origin myths and unique “cus-
toms,” such as secret magical formulas, designs, totem ani-
mals, taboos, and special artifacts. Every clan belongs to one
of the ceremonial moieties.

Kinship Terminology. Hawaiian-type terminology is
used, though sibling/cousin terminology is characterized by a
double mode of classification, according to sex or relative age.

Marriage and Family

Marriage. Postmarital residence is patrivirilocal, which
ensures a core of male agnates in each hamlet. Marriage is for-
bidden within father’s and mother’s clans. There are no pref-
erential rules, though certain matches are favored: between
exchange partners and between distant cognatic kin traced
through outmarrying women. Infant betrothal used to occur,
but free choice between partners of the same age is nowadays
the norm. Most communities are large enough to sustain
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local endogamy, and about 85 percent of marriages are be-
tween partners belonging to the same village. Marriage is sig-
naled by the bride and groom sharing their first meal in the
boy’s parental house. The bride lives there while her hus-
band’s kin work her hard to test her endurance; meanwhile
the groom performs arduous bride-service for his affines. Ex-
changes of game, fish, and cooked food legitimate the mar-
riage soon afterwards, but bride-price payments (of a pig, a
few shell valuables, and a sum of money) are nowadays de-
layed for months or even years. They are eventually given to
the bride’s unuma for distribution—if the marriage survived

the stressful early years. About one in three marriages ends in -

divorce: the usual complaints are of neglect, laziness, or infi-
delity. If weaned the children remain with their father, for
they belong to his group. Remarriage is simple, though a new
husband must repay the first husband his bride-price. Widow
remarriage is a more delicate affair, and the new husband
must make generous gifts to the dead husband's kin to allay
any suspicion of complicity in his death. Monogamy is the
norm, but a few instances of polygyny occur in most commu-
nities despite eighty years of missionary disapproval of the
practice.

Domestic Unit. The household—the basic economic and
commensal unit—is usually composed of a married couple
and their children, including any they are fostering. Adoles-
cents, widows, and widowers may occupy small houses of
their own, though they usually join other households to work
and eat.

Inheritance. All property (including magic and clan para-
phemalia) is inherited patrilineally. Certain statuses such as
exchange partnerships and traditional enemies are also inher-
ited patrilineally, as are a father’s exchange debts and credits.
An eldest son normally inherits his father’s land and trees
and items of wealth not disbursed as death payments. This
patrimony should be divided among his siblings according to
need. Ritual property (magical knowledge in particular) is
more jealously guarded and less likely to be shared equally
among brothers. If a man is without close agnatic heirs he
may choose to transmit his magic (as well as his land or other
property) to his sister’s sons, though this is apt to cause con-
tention in the following generation. Women can own land,
trees, pigs, and some ritual property, though their control or
disposal of them is usually subject to the approval of their
closest male agnates. As in most Melanesian societies, the
dispersal of personal wealth at death prevents the accumula-
tion of inherited wealth which could be converted into rank
or class.

Socialization. Infants are breast-fed on demand and
weaned fairly abruptly at about two years. Children are fre-
quently handled by parents, grandparents, and older siblings.
The mother’s brother is also important in a child’s upbring-
ing, and makes regular gifts of food with the expectation of
being repaid (in cash eamnings or bride-wealth) when the
child reaches maturity. The children of a hamlet form play
groups of peers. From an early age they accompany their par-
ents to the gardens where they are encouraged to make toy
gardens. Although parents are indulgent they readily strike
their disobedient children, with an open hand or whatever
they happen to be holding. Children are taught early to con-
trol their appetites, though they are permitted, and even en-
couraged, to chew betel nuts as soon as this desire arises. Tra-

ditionally there was no formal initiation of boys or girls,
though nowadays school itself serves to weaken a child’s
bonding to its parents.

Sociopolitical Organization

Social Organization. The typical village community com-
prises several local patriclans occupying one or more adjacent
hamlets and consisting of a number of genealogically ranked
patrilineages. Clans are linked by marriage and exchange
partnerships; there may be further crosscutting ties based on
traditional enemy relationships. The village is also divided
into ceremonial, nonexogamous moieties, which form the
basis of a reciprocal feasting cycle, though nowadays such fes-
tivals tend to be promoted purely as memorials for dead
leaders.

Political Organization. Large-scale feasting is intrinsically
competitive and in the postcontact era it has assumed politi-
cal functions hitherto associated with local warfare and re-
venge cannibalism. A ramifying system of pig and vegetable
food debts loosely integrates the neighboring communities
that attend one another’s feasts and exchanges. Leadership
on Goodenough takes several forms. Warrior leaders were
prominent traditionally and sometimes became tyrannical
despots. At the clan and hamlet level, leaders are ideally the
most senior men of their groups, but there are many oppor-
tunities for younger sons to achieve prominence if they are
productive gardeners, capable organizers, and good orators.
Competitive food exchanges, whether held between whole
villages or between contending clans within a village, are an
important political institution, one that has been elaborated
greatly since pacification and the availability of steel tools.
Despite the egalitarian ethos of Goodenough society, there
are hints of hierarchy in many communities; e.g., the posses-
sion of ritual means of prosperity (and conversely, the coer-
cive threat of famine) makes the leaders of certain clans unu-
sually powerful. In heavily missionized communities, how-
ever, such ritual village “guardians” do not exist, and village
leaders there tend also to be church leaders.

Social Control. Traditionally the redress of wrongs was a
matter of self-help by kin groups. Islanders are still reluctant
to appeal to external authorities, and it is the local govern-
ment councillor’s task to attempt the settlement of disputes
at the village level. Traditional sanctions remain in use; most
notable are public harangue, ridicule, ostracism, and revenge
sorcery. Among the most important and effective sanctions is
food-giving-to-shame, which in the postcontact era has
served as a dramatic mode of conflict resolution, It displays

many features of traditional warfare; hence the idiom, “fight-
ing with food.”

Conflict. In the nineteenth century small-scale warfare
and cannibalism were endemic on Goodenough. Because the
ultimate indignity to an enemy was to eat him or her, an esca-
lating revenge cycle could ensue from a single act of cannibal-
ism. Not all the clans of a community were enemies of all the
clans of a neighboring community, and relations of alliance
and hostility could crosscut district boundaries. The very size
and compactness of modern communities exacerbate minor
conflicts, making Goodenough people seem fractious and hy-
persensitive to slight. Food and women remain the sources of
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most conflict, though land disputes are becoming increas-
ingly frequent.

Religion and Expressive Culture

Religious Beliefs. Goodenough has been missionized for
almost a century, and village churches (United or Catholic)
are ubiquitous. Most elements of the traditional religion sur-
vive, however, and the world view remains magical and ani-
mistic, including a great variety of anthropomorphic spirits.
Ancestral spirits as well as immortal demigods are invoked in
magical spells. Gardening is accompanied at all stages by ritu-
als and taboos, and magic exists for every human activity,
from love and war to birth and death. Each group has its own
secret magic of appetite suppression and food conservation,
the obverse of which is the sorcery that brings famine by in-
ducing insatiable hunger. A dominant principle of the indige-
nous cosmology derives from a fatalistic and anthropomor-
phic application of the emotion of bitter resentment. A
modern projection of this principle can be seen in the local
cargo cults that blend Christian dogmas of sacrifice with tra-
ditional hero myths.

Religious Practitioners. The main ritual experts are those
with inherited magical systems employed for the communal
control of human appetite, the most important food crops,
and the elements. All leaders make some use of garden magic

on behalf of their groups, and most men and women possess a
few inherited spells of their own.

Ceremonies. All life-crisis ceremonies involve the distri-
bution of cooked and uncooked food. Other occasions of
ceremonial feasting are harvests, housewarmings, canoe
launchings, and other inaugurations. A feature of all such
ceremonies is that the initiator or food-distributing sponsor
may not eat. An important ceremony in the past was manu-
manua, a periodic ritual of prosperity, in which the magicians
sat absolutely still for a day reciting myths and spells to ban-
ish famine.

Arts. Traditional wood carving (of bowls, drums, combs,
lime gourds and lime sticks, war clubs, house boards, and ca-
noes) was done in typical Massim curvilinear style. The arts
of singing and dancing were highly developed, and mouth
flutes were used in courtship. Rhetoric and storytelling are
important skills, and there are oral traditions of myth and
folkeale.

Medicine. Most illnesses are attributed to sorcery, broken
taboos, attack by ancestral or other spirits, misfiring magic, or
malicious gossip. Curers, who almost invariably are also sor-
cerers, employ incantation, rubbing the body with doctored
leaves, and spitting chewed ginger on the patient’s head.
Since the ultimate cause of many illnesses is believed to lie in
disturbed social relations, curing may also require divination
and the public confession of grievance.

Death and Afterlife. Burial customs vary across the is-
land, with interment in side-chambered graves practiced in
most communities but secondary burial of bones in caves oc-
curring in the north. Elaborate washing ceremonies and food
taboos are general but vary locally in detail, as do the se-
quences of mortuary feasts. For the majority of islanders now-
adays the afterlife is a vague notion of the Christian Heaven.
However, burial rites continue to acknowledge the traditional
belief that spirits of the dead journey first to Wafolo, a point
on northern Fergusson Island, and from there—guided by a

spirit who dwells in hot springs—they travel north to the is-
land of Tuma in the Trobriands.
See also Dobu, Maisin, Trobriand Islands
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MICHAEL W. YOUNG

Guadalcanal

ETHNONYMS: Guadalcanar, Kaoka

Orientation

Identification. Among the peoples inhabiting Guadal-
canal Island, one of the Solomon Islands, there is found con-
siderable variety of cultural practices and language dialects.
This entry will focus upon the people of five autonomous vil-
lages (Mbambasu, Longgu, Nangali, Mboli, and Paupau) in
the northeastern coastal region who share both a single set of
cultural practices and a common dialect, called “Kaoka,”
after one of the larger rivers in the area.

Location. The Solomon Islands, formed from the peaks of
a double chain of submerged mountains, lie to the southeast
of New Guinea. At about 136 kilometers in length and 48 ki-
lometers in breadth, Guadalcanal is one of the two largest is-
lands of the Solomons and is located at 9°30° S and 160° E.
Guadalcanal's immediate neighbors are Santa Isabel Island
in the northwest; Florida Island directly to the north; Malaita
in the northeast; and San Cristobal Island to the southeast.
The islands are frequently shaken by volcanos and earth.
quakes. The southern coast of Guadalcanal is formed by a
ridge, which attains a maximum elevation of 2,400 meters.
From this ridge the terrain slopes northerly into an alluvial
grass plain. There is little climatic variation, other than the
semiannual shift in dominance from the southeast
tradewinds of early June to September to that of the north-
west monsoon of late November to April. Throughout the
year it is hot and wet, with temperatures averaging 27° C and
an average annual rainfall of 305 centimeters.
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Demography. In the first half of the 1900s, the popula-
tion of Guadalcanal was estimated at 15,000. In 1986 there
were estimated to be 68,900 people on the island.

Linguistic Affiliation. The dialects spoken on Guadal-
canal are classed within the Eastern Oceanic Subgroup of the
Oceanic Branch of Austronesian languages. There is a
marked similarity between the dialect of the Kaoka speakers
and that spoken on Florida Island.

History and Cultural Relations

The Solomons were first discovered in 1567 by a Spanish
trading ship, and they were named at that time in reference to
the treasure of King Solomon which was thought to be hid-
den there. There was very little further contact with European
trading and whaling ships until the second half of the 1700s,
when English ships visited. By 1845, missionaries began to
visit the Solomons, and at about this time “blackbirders”
began kidnapping men of the islands for forced labor on Eu-
ropean sugar plantations in Fiji and elsewhere. In 1893, Gua-
dalcanal became a British territory in the nominal care of the
government of the Solomon Islands Protectorate, but full ad-
ministrative control was not established until 1927. An An-
glican mission and school was built in Longgu in 1912, and
missionizing activities increased in intensity. During this
time, and again after World War II, a number of European-
owned coconut plantations were established. From relative
obscurity, Guadalcanal Island leapt to the world’s notice dur-
ing World War Il when, in 1942-1943, it was the site of a de-
finitive confrontation between U.S. Marines and Japanese
forces. With the building of an American base on the island,
adult males were conscripted for the labor corps and there
was a sudden influx of Western manufactured goods. In post-
war years, the remembrance of that time of relatively easy ac-
cess to new and desired Western goods, as well as a reaction
to the breakdown of the traditional sociopolitical and socio-
economic systems, contributed to the development of the
“Masinga Rule” movement (often translated as “Marching
Rule,” but there is evidence that masinga means “brother-
hood” in one of Guadalcanal’s dialects). This originally was a
millenarian cult premised on the idea that through appropri-
ate belief and the correct ritual practice the goods and largess
experienced during the war years could someday be made to
return. It became, in fact, a vehicle by which to seek, and by
1978 to secure, the independence of the Solomon Islands
from British colonial rule.

Settlements

Kaoka speakers occupy five autonomous villages, four of
which are located on the coast; the fifth is a few miles inland.
Each village is made up of a number of hamlets consisting of a
cluster of four to ten households, each with its own dwelling
and associated gardens, and in traditional times there would
also be three shrines, each dedicated to spirit beings. There is
only one building style, regardless of the purpose of the struc-
ture: a high-peaked, windowless, thatched-roof affair, with
walls made of split saplings lashed together with strong vines
and anchored to solid upright beams. Small stones and larger
shingle from the beach are spread to make the flooring. Doot-
ways are elevated from ground level, to keep village pigs from
gaining entry. Each shrine is decorated with the skulls of an-

cestors and a carved palisade of representations of spirits is
set before the entrance. Because of the local climate and the
nature of building materials, a structure is unlikely to last
more than five years before having to be rebuilt.

Economy

Subsistence and Commercial Activities. The people of
Guadalcanal are slash-and-burn horticulturalists whose prin-
cipal crops are yams, taro, sweet potatoes, and bananas. Al-
though every head of household will raise a herd of pigs, for
coastal peoples the bulk of the day-to-day protein intake is
supplied by seafood: fish from the open sea, as well as crusta-
ceans and shellfish gathered from the reefs. Bonito is a great
delicacy, but it is unavailable during the season of the mon-
soons when the winds are too dangerously high for the ca-
noes. The consumption of pork is reserved for important oc-
casions such as weddings or funerals. Fishing is done from
plank canoes or from the shore. While there are wild pigs on
the island, hunting is not often indulged in and contributes
very little to the household diet.

Industrial Arts. House construction is the most time-
consuming of necessary tasks, and it is usually done by a party
of kinsmen; it is not the work of specialists. Canoe building,
however, is a specialized skill, and only a few men in the vil-
lage are held to be fully capable of it. The canoe builder will
lend his skills freely to fellow clansmen, but he expects com-
pensation for his work in the form of strings of shell money
from anyone not so related. Most other tools used in day-to-
day living that are made locally are relatively simple: fishing
lines, digging sticks, and the like. Other items once manufac-
tured locally, such as knives, axes, articles of clothing, and
household utensils, have been replaced by store-bought items
of Western manufacture.

Division of Labor. Men clear and prepare gardens and
build fences, houses, and canoes; they also fish both from the
shore and at sea. Women gather shellfish and crustaceans
from the reefs and do most of the day-to-day tending of the
gardens (weeding, harvesting). Planting is a cooperative ef-
fort between men and women. What little hunting that oc-
curs is done entirely by those few men considered particularly
adept at it. Domestic chores are the province of women,
though many tasks, including tending small children, is often
passed along to older daughters. Interisland trading expedi-
tions were traditionally carried out by groups of men of the
village, but with the enforcement of colonial interdictions
against raiding, such trade no longer requires the large defen-
sive fleets of the past.

Trade. While each household is largely capable of securing
an adequate subsistence, there was trade between coastal vil-
lages and people of the interior, as well as overseas trade with
other islands in the vicinity—in particular with Langalanga
Lagoon, on the west coast of Malaita, and with people of San
Cristobal Island to the southeast. Langalanga was the source
of the shell money used as a currency in trade and for ceremo-
nial purposes such as the payment of bride-price. In trade for
these strings of shell disks, people of Guadalcanal provided
surplus pigs and vegetables. San Cristobal was a principal
source of porpoise teeth, also used as currency and in ceremo-
nial exchange, and Guadalcanal provided tobacco in return.
Trade with the interior parts of Guadalcanal Island involved
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the exchange of shell disks, porpoise teeth, salt, coconuts,
and limes for tobacco, dogs’ teeth, bowls, and shields. Trade
was and still is carried out between individuals who have
formed a partnership relationship, which is passed along from
father to son or from maternal uncle to nephew. Most often,
the traders from Langalanga voyage to Guadalcanal with
their trade goods, and, though less frequently, the people of
Guadalcanal sometimes make the opposite trip. The large ca-
noes in which trading voyages are made are themselves a
trade item made on Florida Island and by the people of
Marau Sound on the extreme east coast of Guadalcanal.

Kinship

Kin Groups and Descent. Descent is reckoned matriline-
ally. Kaoka speakers recognize five dispersed matrilineal
clans, said to have been created through the marriages of the
five sons and five daughters of Koevasi, the culture heroine.
Each daughter then became the founding ancestress of one of
the clans. Localized subclans constitute the core population
of each hamlet. Among the people of the interior, there are
two matrimoieties, each consisting of a number of constitu-
ent matrilineal clans. A male does not usually take up resi-
dence in the territory of his clan until a few years after mar-
riage, with the construction of his second house, so many of a
hamlet’s young adult males are, in fact, the sons of clan mem-
bers but not clan members themselves.

Kinship Terminology. Among the interior people, a rela-
tively straightforward Hawaiian system is found. Among the
Kaoka speakers, the terms for parallel and cross cousins are
the same, but they are terminologically differentiated from
siblings.

Marriage and Family

Marriage. Marriage is said to be prohibited between mem-
bers of the same matrilineage; therefore, hamlets are ideally
exogamous but the village is not because it consists of ham-
lets of all five of the clans. The parental generation arranges
marriages, holding that young people are unlikely to be ap-
propriately pragmatic in choosing mates. Negotiations for
marriage are initiated by the father of the young man, but the
responsibility to solicit bride-price contributions is equally
shared by the father's clan and that of the maternal uncle.
Forced marriages are understood to be less than ideal, and
strong objections by either of the couple are enough to break
off the match. The bride-price goes, in roughly equal
amounts, to the girl’s patrilateral and matrilateral kin—much
in the same way that it was collected by the boy's family. After
the bride-price is paid, the groom's father arranges for a house
to be built near his own, where the newly wed couple will live.
Later the couple and their children will move to a hamlet as-
sociated with the husband’s mother’s subclan, where his
rights—particularly to the use of land—are of greater signifi-
cance. Divorce is rare, and the only recognized grounds are
cruelty, incompatibility, or adultery. Because it is only in
cases of serious bodily harm to the wife that her family can re-
tain the bride-price that was paid, wives are under far more
pressure to remain within a marriage than is the case for hus-
bands, although ideally either spouse has an equal right to
seek divorce. Polygyny occurred in the past, although it
tended to be an option limited only to particularly wealthy

and influential men, due to the burden of raising high
bride-prices.

Domestic Unit. The household consists minimally of a
married adult male, his wife, and children, but frequently it
also includes an aging parent (either the husband’s or the
wife's) and unmarried siblings of the husband. In particular,
an unmarried or divorced woman will turn to her brother’s
household as her proper home, should the need arise. A
newly married son and his wife will live temporarily in the
boy’s father’s house until their first independent dwelling is
built nearby, but they will build future houses in the hamlet of

the boy's uterine uncle.
Inheritance. Use rights to land for adult males follows

" clan membership, and clan lore is passed from uterine uncles

to nephews. But a father will pass to his sons the practical
knowledge and skills he has accumulated (e.g., garden magic,
technical skills such as canoe building). Heritable personal
property is minimal because at the death of an individual his
or her closest kin ritually express their grief by the destruction
of part of such property—clothing is burned, canoes are bro-
ken apart, and the like—but a man's principal heirs are al-
ways his uterine nephews.

Socialization. Children are reared primarily by their moth-
ers for the first few years of life, but all members of the house-
hold and both maternal and paternal kin will intervene with
corrections or scoldings when necessary. Children are ex-
pected to learn early on the value of sharing and respect for
the belongings of others. Girls begin their practical training
in adult skills and roles early on, but boys do not begin to go
about with their fathers until they reach the age of 7 or so, at
which time a man might make a small fishing rod for his son
and take him down to the beach. At a fairly young age a father
will give his son a small pig to raise, and both he and the boy’s
uterine uncle will begin to take his practical education in
hand. Fathers teach their sons skills but not clan lore. If there
once were boys’ puberty rituals, all memory of them has been
lost, but girls still undergo facial scarring when they are about
age 12 or 13.

Sociopolitical Organization

Social Organization. The five dispersed matrilineal clans
form the largest unit that establishes kin-based rights and ob-
ligations, specifically regarding hospitality, but at this level
these rights and obligations are somewhat attenuated. The
localized subclan of the hamlet serves far more significantly as
a unit of organization—from this level community work par-
ties for the clearing of gardens, women’s gathering groups,
and the like are drawn. For overseas trading expeditions, men
from a number of hamlets in the village cooperate; these
groups crosscut subclan ties.

Political Organization. The traditional system relied on
the influence of senior men to whom others in the hamlet
would turn for help in resolving conflicts or organizing work
parties on a scale larger than the household. Leadership was
traditionally based on the amassing of wealth (in the form of
strings of shell money) and prestige. The largest unit of orga-
nization and cooperation—for overseas trading expeditions
and for war—was the village, and the most influential of the
hamlet headmen would lead his fellows in achieving consen-
sus for such decisions. This system suffered early from the ef-
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fects of colonization and missionization when the bases of vil-
lage and headman influence were suppressed by church and
administrative policies.

Social Control. Shaming was traditionally a principal
means of securing appropriate social behavior, although re-
course was often taken to the counsel of hamlet or village
headmen when disputes or asocial behavior required outside
intervention. Training from childhood is geared to inculcate
qualities of cooperation, respect, and tolerance, but in the
day-to-day life of the hamlet and village frictions do arise be-
tween individuals. At such times, other kin will try to inter-
vene to bring the miscreant to his or her senses. When neces-
sary a hamlet or village headman will step in to mediate and
effect a reconciliation between mutually offended parties.
Now recourse is taken to courts and government councils.

Conflict. Conflict might arise over theft or the killing of
another man’s pig, but the principal cause is said to be adul-
tery. When this occurs between members of different villages,
it may be redressed through “death sorcery.” If an individual
is thought to have been killed by sorcery, a diviner identifies
the sorcerer and countersorcery is attempted. Open violence
used to be resorted to if the victim was an important leader;
this method involved hiring a party of warriors, not of the vic-
tim's subclan, who would undertake to kill the sorcerer and
bring back his head, after which the kin of the slain sorcerer
had to be paid compensation in shell money and teeth.

Religion and Expressive Culture

Religious Beliefs. Each of the five matrilineal clans de-
rives its charter from stipulated descent from one of the five
sons of the culture heroine, Koevasi, who is said to have cre-
ated the first humans. Each clan has three classes of spirits—
spirits of the dead, shark spirits, and snake spirits—all pos-
sessing nanama, which is a power that can be exerted by them
on behalf of the living. Such intervention is sought through
sacrifices to the shrine of one or another of these spirit types,
and each has associated with it certain food taboos and re-
strictions as to who may be present at the sacrifice. One par-
ticular class of the spirits of the dead—warrior spirits—
influenced success or failure in war, while all other ancestral
spirits were primarily involved in maintaining the health of
their living descendants. The assistance of shark spirits was
sought in circumstances to do with fishing or overseas trading
expeditions, and snake spirits were particularly helpful with
regard to gardening. Ancestral spirits could be invoked by sor-
cerers to cause death or illness in others, as well as to remove
the death or sickness spells cast by others. Christian beliefs
and practices were introduced by Anglican missionaries in
1912, and the church has had no little success, although early
efforts at missionizing went a bit astray—an attempt to trans-
late the Book of Common Prayer into the Kaoka language in
1916 was received as gibberish. Today, however, both Chris-
tian converts and non-Christians tend to hold both the intro-
duced religion and the indigenous one as valid, and there is a
tendency to fit Christian teachings into traditional terms.

Religious Practitioners. Each shrine had a priest, knowl-
edgeable in its specific taboos and procedures, to whom oth-
ers of the clan or subclan would turn to conduct sacrifices or
for divination. Magic and sorcery were practiced not by such
priests but by men of the community to whom the ritual

knowledge had been taught by paternal kin (for curative, agri-
cultural, and fishing magic) or received from a clan relative
(for death or sickness sorcery). Any effective headman was
considered capable of casting spells, for it was held that his
success was contingent upon access to the spirits’ nanama.

Ceremonies. Ceremonial feasts were held on the occasion
of weddings and funerals, as well as to celebrate a birth or the
construction of a new house or canoe. Each householder in
the subclan holding the feast contributes as much surplus
garden produce and pigs as he can, for it is his largess on these
occasions that gain him prestige and influence in the commu-
nity. The planting of crops involves the use of garden magic,
and invoking the assistance of spirits calls for a sacrifice, usu-
ally of a pig.

Arts.  Animal ballets are often performed during the course
of feasts. The composition of such ballets is determined by
specialized choreographers and performed by skilled local
dancers, always male. On the coast, only choral music accom-
panies the dances, but in the interior there are also orchestras
of panpipes. Women have dances as well, although these are
not associated with celebrations and consist simply of a shuf-
fling circular movement to the accompaniment of a chorus.

Medicine. Disease and death were held to be caused by
sorcery, for the most part, although they were believed also to
result from the direct displeasure of spirits without the in-
volvement of humans—in the case of taboo violations, for ex-
ample. Treatment for illness required the assistance of a mag-
ical specialist, who through divination would attempt to
determine the cause of the sickness and the appropriate cura-
tive procedures.

Death and Afterlife. The traditional religion held that
one’s deceased ancestors still could be petitioned by the liv-
ing through the intervention of nanama, and mortuary prac-
tices reflect that belief. At the death of an individual, close
kin gather to host a meal for the rest of the village. Burial
practice varies according to subclan tradition and other fac-
tors and includes burial at sea, exposure of the corpse, and in-
terment in the floor of the deceased’s dwelling; this last is the
most common. For two or three months the deceased’s near-
est kin observe a number of taboos, and villagers respectfully
refrain from loud or boisterous behavior to avoid giving the
appearance of taking pleasure in the death and thus giving
rise to suspicions of sorcery. When enough time has passed
and decomposition of the body is sufficiently advanced to
permit the removal of the skull, the chief heir secures the ser-
vices of a ritual expert to take and clean the head, which is
then hung under the eaves of the house. A series of ritual pay-
ments have been exchanged between the kin of the surviving
spouse and the kin of the deceased, and the deceased’s cloth-
ing is burned by his or her brother or nephew. A feast is held
to mark the end of the mourning period. The skull is then in-
stalled in the hamlet shrine and a small pig is sacrificed to the
spirit of the dead person, which remains in the vicinity to in-
fluence the affairs of his or her survivors and descendants.

See also Malaita, San Cristobal
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Gururumba

ETHNONYMS: Asaro, Miruma

Orientation

Identification. The Gururumba are one of nine political
sovereignties located in the upper valley of the Asaro River in
the Eastern Highlands Province of Papua New Guinea.

Location. The Upper Asaro Valley is part of the Goroka
Valley system, bounded on the east by a section of the Bis-
marck Mountains and on the west by the Asaro Range. The
Gururumba control approximately 140 square kilometers on
the west side of the valley at elevations ranging from 1,800 to
2,300 meters. Some 100 square kilometers of this is arable
land and the rest is covered with semitropical rain forest. The
climate is marked by an annual rainfall of 254 centimeters or
more, with 75 percent of it falling in a November-April wet

season.

Demography. In 1960 the Gururumba numbered about
1,300 of the 13,500 residents of the Upper Asaro Census Di-
vision, reflecting a population increase of about 10 percent
during the previous decade. The cessation of indigenous war-
fare and the introduction of a rudimentary health-care system
may largely account for this increase, as is also true of recent
estimates of over 18,000 Asaro speakers.

Linguistic Affiliation. The people of the Upper Asaro
Valley speak a dialect of the Gahuku-Asaro language in the
East-Central Family of Papuan languages. Neo-Melanesian
(Tok Pisin), a lingua franca introduced in the 1930s by Aus-
tralians and others, is also commonly spoken.

History and Cultural Relations

The Gururumba and the other sovereignties in the Upper
Asaro Valley all have traditional oral narratives that tell of
their once being part of a smaller common population living
farther downriver from where they are now. Warfare is said to
have broken out, and the population split into various fac-
tions that moved to the different parts of the upper valley
where their descendants are currently found. Archaeological
evidence indicates that people have been living in this part of
the highlands for some thousands of years. This long period
of relative isolation was broken in the 1930s when Australian
gold prospectors entered the region. There followed a period
of exploration and the introduction of Pax Australiana. The
Gururumba were first contacted by an Australian govern-

ment patrol in 1948, and a one-track dirt road was extended
into their territory in 1957. Prior to European contact the
Gururumba had little exposure to peoples outside their valley
boundaries. They knew and traded with other peoples with
different languages, most important of whom were the
Chimbu living across the 3,700-meter Asaro-Chimbu Divide.
They were regarded by the Gururumba as powerful people
and were actively recruited to establish permanent residences
among them. The Gururumba were also familiar with the
Gende-speaking peoples living in the Bismarck Mountains
and the Gahuku and Siane speakers to the southwest and
southeast.

Settlements

About one-third of Gururumba territory is in dense forest
cover; the remaining portion is open grassland, studded with
gardens and stands of planted casuarinas. Major villages, con-
taining 150~-300 people, are located between the Asaro River
and the forest line, arranged in a linear pattern if located on
ridges, or in a rectangular arrangement if not. The latter vil-
lages were also sites of important ceremonial events, which
hundreds of people from other sovereignties and language
groups would attend for several days at a time. Prior to Euro-
pean contact the villages were somewhat smaller, palisaded,
and located in less-open positions on ridges closer to the for-
est for defensive reasons. Houses were round in floor plan
with a center pole supporting radial rafters and a thatched
roof. The walls were made of a double row of wooden stakes
lined with grass and sealed with horizontal strips of tree bark.
Each village consisted of one or two large houses, where all
the adult men slept and ate together, and a series of smaller
houses: one for each married woman, her unmarried daugh-
ters, and young sons. In either case, the houses were divided
into a front half, where the door and hearth were located, and
a back half used as a storage and sleeping area.

Economy

Subsistence and Commercial Activities. Subsistence was
dependent on a system of swidden horticulture supplemented
by hunting and gathering. The major domesticated food
plants were sweet potatoes, yams, taro, sugarcane, and a vari-
ety of greens. Pandanus was a major wild food plant. The pig
was the main domesticated food animal, but it was not raised
primatily to yield a continuous meat supply. Pigs were impor-
tant as prestations between individuals and groups, and they
were slaughtered and eaten in such a manner as to facilitate
the political economy rather than the larder. Many kinds of
birds, marsupials, rodents, and reptiles were hunted and
eaten, although primarily by women and children as these an-
imals as food were taboo to adult men. Com, peanuts, soy-
beans, and a variety of other European vegetables have been
grown since the 1950s, as has coffee, which was the first com-
mercial enterprise for the Gururumba.

Industrial Arts. There were no specialized artisans in tra-
ditional Gururumba society. Almost every adult knew how to
produce the material necessities, although some people were
recognized as being particularly adept at a certain process and
thus their help was sometimes sought, as in making a particu-
lar kind of intricately decorated arrow.
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Trade. Simple barter based on a system of equivalencies
was the traditional mode of trade. Feathers of all kinds (but
especially bird of paradise plumes), wood for bows, omamen-
tal arrows, ceremonial stone axes, shells, salt, and pigs were
important trade items, and the Gururumba made treks (at
some risk) into other language areas, such as Gende and
Siane, to obtain them.

Division of Labor. Division of labor was primarily by sex
and age. The bulk of the gardening was done by the women,
although certain garden tasks (cutting fence posts and build-
ing fences) were allotted to men, and certain plants (sugar-
cane and taro) were only grown by men. Men hunted, women
collected; men built houses, women thatched; man made
tools and weapons, women made a variety of bags, skirts, and
bands of bast and other fibers; and men acted as guards
against enemy attack while women worked in exposed
gardens.

Land Tenure. The Gururumba comprise eight patriclans
and it is through these that a person gains access to land.
Each patriclan is named and identified with a territory clearly
bounded by major ridge lines and watercourses, and encom-
passing all the major ecological zones, from the rich alluvial
soils near the river through the hilly grassland and into the
rain forest. The full extent of a clan territory is divided into
named plots, each of which has a characteristic potential for
certain kinds of crops and resources. These plots tend to be
associated with particular lineages within clans, but one of
the functions of clan leadership is to facilitate equitable dis-
tribution of productive and less productive plots.

Kinship

Kin Groups and Descent. The most important sodalities
and networks were based on kinship, descent, and their ex-
tension through marriage. The patriclan was such a sodality,
marked by a name and a territory. It also had two other im-
portant attributes and functions: it was exogamous, and thus
controlled marriage; and it was the organizing unit for the idz
namo (pig festival), the climactic ceremonial event in an im-
portant cycle of prestations regulating the political economy.
The genealogies of these units only extended back one or two
generations beyond adult living members, however, and
ended with two or three imputed “brothers” rather than a sin-
gle named ancestor. This type of unit is signified by the
bound morpheme-juhu, which was said to indicate “people
who sit down together,” thus emphasizing a commonality of
place and purpose more than genealogy. Each patriclan is
made up of three to five patrilineages and these are identified
with particular founding males. Lineages were said to be to
clans as staves are to a fence or internodal segments are to a
stalk of bamboo. Again, the image emphasizes unity of seg-
ments rather than genealogical subordination. Other impor-
tant descent relationships are those between mother’s
brother and sister's son and between men whose mothers are
sisters or are from the same clan, thus giving a matrilineal bias
to an otherwise patrilineal system.

Kinship Terminology. The kin term system is character-
ized by Omaha-type cousin terminology, an extension of pa-
rental and sibling terms to clan mates, and an elaboration of
terms marking relative age for siblings and parental siblings of
both sexes.

Marriage and Family

Marriage. Marriages are most importantly arrangements
between clans rather than individuals, and residence is patri-
virilocal. From the point of view of a male clan member it is
important to send one’s sisters and daughters as wives to as
many other clans as possible to establish a network of reci-
procities based on the obligations of kinship that develop
through the joint responsibilities for children produced by
these unions. Such networks were one of the main bases of
political alliance among sovereignties. Divorce, then, most
often involved negotiation between the two clans involved
rather than between the individuals.

Domestic Unit. Because of residential segregation of the
sexes, the domestic unit was not a residential unit. A woman,
her unmarried daughters, and her sons who were too young to
be taken into the men's house all lived together. The father/
husband visited occasionally in their house but never slept
there. He joined them on an almost daily basis to plan and
carry out various tasks, but he spent most of his other time
with the men’s group.

Inheritance. Since males have ultimate control over land
and its products, upon death claims to garden land would re-
vert to the clan. Personal movable property might be claimed
by the children of the deceased.

Socialization. Children have a variety of caretakers and so-
cializing agents including older siblings, any adult of the same
lineage, and peers. The latter are especially important as pre-
pubescent males often form their own dwelling and eating
groups.

Sociopolitical Organization

Social and Political Organization. The sovereignty to
which the name “Gururumba” applies is a phratry: a group of
patriclans occupying contiguous territory and having a sense
of common origin. In addition they see themselves as a peace
group and as allies against enemy clans outside the phratry.
Disputes internal to the phratry should be settled by means
other than killing, and members should aid one another if at-
tacked by outsiders. The phratry was also an important ritual
unit in the past. Within the territory of each Upper Asaro
Valley phratry there was a ceremonial structure (jabirisi)
where renewal rituals were performed at times when there was
a consensus among the constituent clans that disastrous
times had befallen them. Representatives of all of the clans
participated. All phratries of the Upper Asaro Valley devel-
oped patterns of amity and enmity that shifted over time and
could result in devastating warfare. Alliances among phratries
were stabilized and maintained through a complex of mar-
riages and large-scale food and wealth exchanges. These were
organized by “men whose names are known” or big-men who
occupied positions of consensual leadership in particular
clans primarily because they were known to be adept at
alliance-building through manipulating marriages and mate-
rial resources such as pigs and shells.

Social Control and Conflict. Aside from personal quar-
rels, disputes might arise over land, especially plots with high
potential for crops such as taro and others important in ex-
change activities. Disputes could be extended to involve

whole lineages, villages, sibs, or phratries; fighting (nande)
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with hands, sticks, and stones might occur, but these con-
flicts were expected ultimately to be settled in moots presided
over by big-men. Warfare (rovo), involving spears, axes, and
arrows and intended to decimate the opposition, was re-
stricted to enemy phratries and alliances, and it was endemic
prior to European influence.

Religion and Expressive Culture
Religious Beliefs. Traditional Gururumba religious belief

is focused on an inner cosmos of bodily fluids, energies, and
spirit entities. All people are believed to have a vital sub-
stance that actualizes them both physically and emotionally.
Iliness and death are primarily the result of some diminution
of the power of this substance through not taking proper pre-
cautions to protect it or through making some attack on it by
sorcery or witchcraft. In addition, women have a particularly
potent power in the form of their natural fecundity, which
can be harmful to men if the men do not properly protect
themselves. This is the radonale for residential segregation of
the sexes along with other taboos that restrict male-female
contact. There are also some persons (gwumu, or witches)
who are thought to have a substance in them that causes
them to do harmful and malevolent things to others.

Religious Practitioners. There are a few individuals who
function as shamanic curers, but they are only called in for
difficult cases, particularly those involving sorcery.

Ceremonies and Arts. The pig festival was the prime
arena for expressive culture. The groups who were guests at
such events came splendidly arrayed in elaborate body deco-
rations of feathers, fur, shells, pigment, and colorful fiber or-
naments. As many as 2,000-5,000 people might be assem-
bled on a dance ground with many groups simultaneously
performing dances and mobile dramas ranging from the farci-
cal to the mythical. Dancers at such an event would also typi-
cally be wearing ingerebe on their heads. These decorations
are small carved and oainted boards fixed into the hair and
surrounded with elaborate feather ornaments. They were also
magical objects, believed to store up the energy of such events
and later release it into gardens from trees where they were
hung. Singing, drumming, and flute music were accompani-
ments to these events. Another such context was the initial
installment of older boys into the men’s house. The magical
rituals transforming them from boys into men were kept se-
cret from the women, but women made many of the special
decorative items signaling adult male status first worn by
these “new men” on their emergence from the men’s house.

Medicine. Men’s ilinesses were generally attributed to
semen loss or contamination by menstrual blood or to the
causes to which all were vulnerable: sorcery, witchcraft, or
attacks by ghosts. All adults knew some bush medicines and
spells, but some older men were considered to know more and
to be more adept. They would be brought in to divine the
cause and prescribe a cure, especially in cases of suspected
sorcery or witchcraft. Illness attributed to ghosts could be
alleviated by propitiating or driving away the ghosts
responsible.

Death and Afterlife. Death, especially for important men,
was marked by a villagewide funeral ceremony, followed by
burial, usually on land of the resident clan of the deceased.

Each person was believed to have a spiritual essence, which

was released at death; this essence might remain among the
living for some time as a ghost. Ghosts occasionally helped
the living by appearing in dreams and foretelling the future or
revealing new magic, but more often they caused trouble in-
cluding illness, accidents, rainstorms, trouble with pigs, mad-
ness, and even death. They staged these attacks in response
to perceived affronts to their esteem or physical remains.
See also Chimbu, Gahuku-Gama, Siane, Tairora
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Hawaiians

ETHNONYM: Hawaiian Islanders

Orientation

Identification. Hawaiians are the indigenous people of the
Hawaiian Islands. Now a disadvantaged minority in their own
homeland, they are the descendants of Eastern Polynesians
who originated in the Marquesas Islands. The name
“Hawai'i” is that of the largest island in the chain. It came to
refer to the aboriginal people of the archipelago because the
first Westem visitors anchored at that island and interacted
predominantly with Hawai'i Island chiefs.

Location. The populated Hawaiian Islands are located be-
tween 15° and 20° N and 160° and 155° W. The climate is
temperate tropical, and weathered volcanic features domi-
nate the terrain. Rainfall and soil fertility may vary signifi-
cantly between the windward and leeward sides of the islands.

Demography. The aboriginal population is estimated at
250,000-300,000. Because of recurrent epidemics of intro-
duced diseases, the native population had been reduced by
at least 75 percent by 1854. In the late 1880s Hawaiians
were outnumbered by immigrant sugar workers. According to
the state’s enumeration, Hawaiians today number about
175,000, or 19 percent of the state’s population. Because of
historically high rates of Hawaiian exogamy “pure” Hawaiians
number only about 9,000.

Linguistic Affiliation. Hawaiian is closely related to
Marquesan, Tahitian, and Maori. The use of Hawaiian was
suppressed in island schools during the territorial period, and
the language fell into disuse during the mid-twentieth cen-
tury. Few Hawaiians can speak the language today. The collo-
quial language of most Hawaiians is Hawai'i Islands Creole,
informally known as “Pidgin.” Since the 1970s the University
of Hawaii has been the center of attempts to revive the Ha-
waiian language through education. A few hundred children
are enrolled in language-immersion preschools where only
Hawaiian is spoken.

History and Cultural Relations

The date of first colonization is constantly being revised, but
Polynesians are believed to have reached Hawai'i by about
AD. 300. There may have been multiple settlement voyages,
but two-way travel between Hawai'i and other island groups
was never extensive. By the time of Captain James Cook’s ar-
rival late in 1778, the Hawaiian chieftainship had evolved a
high order of political complexity and stratification, with the
Maui and Hawai'i Island dynasties vying to control the east-
em portion of the archipelago. In their first encounters with
the Hawaiians Cook’s men introduced venereal disease. At
Kealakekua, on the leeward side of Hawai'i Island, Cook was
greeted as the returning god Lono, but he was later killed in a
skirmish over a stolen longboat. Europeans nevertheless
began to use the islands as a provisions stop, for Hawai'i was
uniquely well situated to supply the fur trade and, later, North
Pacific whalers. The Hawaiian chiefs became avidly involved
in foreign trade, seeking to accumulate weapons, ammuni-
tion, and luxury goods. In 1795 Kamehameha, a junior chief

of Hawai'i Island, defeated the Maui chiefs in a decisive bat-
tle on O’ahu Island, thereby unifying the windward isles. This
date is taken to mark the beginning of the Hawaiian kingdom
and Hawai’i's transition from chiefdom to state. An astute
and strong-willed ruler, Kamehameha consolidated his rule
and established a bureaucratic government. His successors
were weaker and were continually pressured by foreign resi-
dents and bullied by colonial governments. High-ranking
chiefly women and their supporters convinced Kamehameha
11 to abolish the indigenous religion shortly after his father's
death in 1819. Congregationalist missionaries arrived a few
months later and came to exert tremendous influence on the
kingdom’s laws and policies. In the 1840s resident foreigners
persuaded Kamehameha III to replace the traditional system
of land tenure with Western-style private landed property.
The resulting land division, the “Great Mahele,” was a disas-
ter for the Hawaiian people. The king, the government, and
major chiefs received most of the land, with only 29,000 acres
going to 80,000 commoners. At the same time foreigners
were given the right to buy and own property. Within a few
decades most Hawaiians were landless as foreign residents ac-
cumulated large tracts for plantations and ranches. The 1875
Reciprocity Treaty with the United States ensured the profit-
ability of sugar. Planters imported waves of laborers from Asia
and Europe, and Hawaiians became a numerical minority. A
clique of white businessmen overthrew the last monarch,
Queen Lili'uokalani, in 1893. Although President Grover
Cleveland urged that the monarchy be restored, Congress
took no action and annexation followed in 1898. While de-
scendants of the Asian sugar workers have lived the Ameri-
can dream in Hawai'i, native Hawaiians suffered increasing
poverty and alienation during the territorial period. Hawaiian
radicalism and cultural awareness have been on the upsurge
since the mid-1970s. Citing the precedent of American In-
dian tribal nations, activists now demand similar status for
Hawaiians, and the movement for Hawaiian sovereignty has
gained increasing credibility among the state’s political
leaders.

Settlements

In precontact times Hawaiians lived in dispersed settlements
along the coasts and in windward valleys. Inland and moun-
tain areas were sparsely populated. Hawaiian houses were
thatched from ground to roof ridge with native grass or
sugarcane leaves. Commoner houses were low and sparsely
furnished with coarse floor mats. The dwellings of the chiefs
were more spacious, with floors and walls covered thickly with
fine mats and bark cloth. Because of taboos mandating the
separation of men and women in certain contexts, a house-
hold compound consisted of several dwellings for sleeping
and eating. The most important developments affecting Ha-
waiians since the mid-nineteenth century have been land al-
ienation and urbanization. Small Hawaiian subsistence com-
munities practicing fishing and farming persist in isolated
rural areas of Maui, Moloka'i, and Hawai'i. On O’ahu, the
leeward Waianae coast is a center of Hawaiian settlement.
Significant numbers of Hawaiians also live on leased house
lots in government-sponsored Hawaiian Home Lands com-
munities within the city of Honolulu. Dwellings in the style of
plantation housing predominate in working-class communi-
ties and neighborhoods throughout Hawai'i, and Hawaiian
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settlements are no exception to this pattern. In most Hawai-
ian villages and neighborhoods the houses are of single-
walled wood construction, sometimes raised off the ground
on pilings, with corrugated iron roofs. Rural Hawaiians may
have small houses for cooking and bathing behind the main
dwelling, a pattern that appears to be a holdover from Polyne-
sian culture.

Economy
Subsistence and Commercial Activities. The first Poly-

nesian settlers in Hawai'i subsisted largely on marine re-
sources. In the ensuing centuries the Hawaiians developed
extensive and highly productive agricultural systems. The sta-
ple food was taro, a starchy root that the Hawaiians pounded
and mashed into a paste called poi. In wetland valleys taro
was grown in irrigated pond fields resembling rice paddies.
Intricate networks of ditches brought water into the taro
patches, some of which doubled as fish ponds. In the late
precontact period, concurrent with increasing political com-
plexity, large walled fish ponds were constructed in offshore
areas. These were reserved for chiefly use. The lee sides of the
islands supported extensive field systems where Hawaiians
grew dry-land taro, sweet potatoes, breadfruit, and bananas.
The Polynesians brought pigs, dogs, and chickens to Hawai'i.
Goats and cattle were introduced by Westerners before 1800.
In the early 1800s, to avoid the chiefs’ growing demands on
the rural populace, some Hawaiians turned to seafaring, ped-
dling, and various jobs in the ports. The shift from rural sub-
sistence to wage labor intensified in the latter half of the cen-
tury. Hawaiians—men and women—made up the bulk of the
sugar plantation labor force until after 1875. According to
1980 state figures, about 23 percent of Hawaiians today are
employed in agriculture. Some are independent small farmers
who produce the traditional staple, taro, for sale to markets.
But most Hawaiians are engaged in service jobs. Hawaiians
are underrepresented in management and professional occu-
pations and overrepresented as bus drivers, police officers,
and fire fighters.

Industrial Arts. Indigenous Hawaiian crafts included mat
and bark-cloth making, feather work, and woodworking.

Trade. Although the traditional Hawaiian local group was
largely self-sufficient, there was specialization and internal
trade in canoes, adzes, fish lines, salt, and fine mats. In the
postcontact period Hawaiians have tended to leave store
keeping and commerce to other ethnic groups.

Division of Labor. Most agricultural labor was performed
by men in ancient Hawai’i, as was woodworking and adz man-
ufacture. Women made bark cloth for clothing and mats for
domestic furnishings, chiefly tribute, and exchange. Men did
the deep-sea fishing while women gathered inshore marine
foods. In most Hawaiian families today both spouses have
salaried jobs outside the home.

Land Tenure. In the native Hawaiian conception land
was not owned but “cared for.” Use and access rights were al-
located through the social hierarchy from the highest chiefs
to their local land supervisors and thence to commoners. The
most important administrative unit was a land section called
the ahupua’a, which ideally ran from the mountain to the sea
and contained a full range of productive zones. Typically a
household had rights in a variety of microenvironments. The

introduction of private land titles resulted in widespread
dispossession in part because Hawaiians did not understand
the implications of alienable property. The lands of the
Kamehameha chiefly family descended to Princess Bernice
Pauahi Bishop, whose estate supports the Kamehameha
Schools in Honolulu for the education of Hawaiian children.
The Hawaiian Home Lands, established by Congress in
1920, are leased to persons who can prove 50 percent Hawai-
ian ancestry. Originally conceived as a “back to the land”
farming program, the Hawaiian Home Lands are now used
primarily for house lots.

Kinship
Kin Groups and Descent. There were no corporate kin
groups among Hawaiians at the time of contact. The chiefs
could trace their genealogies back many generations through
bilateral links, opportunistically linking themselves to partic-
ular ancestral lines as the political situation demanded. Com-

moners recognized shallow bilateral kindreds augmented by
stipulated and fictive kin.

Kinship Terminology. In the Hawaiian language no dis-
tinction is made between parents and parents’ collateral kin.
Same-sex siblings are ranked by relative age, but brother and
sister are terminologically unranked.

Marriage and Family
Marriage. In pre-Christian Hawai'i both sexes enjoyed

near-complete freedom to initiate and terminate sexual at-
tachments. Marriage was unmarked by ceremony and was
hardly distinguished from cohabitation and liaisons, except
in chiefly unions. The birth of children was the more impor-
tant ceremonial occasion. Marrying someone of higher rank
was the ideal for both men and women. Polygyny was the
norm among the ruling chiefs, permissible but infrequent
among the common people. Postmarital residence was deter-
mined by pragmatic considerations.

Domestic Unit. Both commoners and chiefs lived in large
extended-family household groups with fluid composition.
The indigenous religion mandated that men and women had
to have separate dwelling houses and could not eat together.

Inheritance. Men were more likely to inherit land rights
than women, while women were privileged in the inheritance
of the family’s spiritual property and knowledge. Since the
legal changes of the nineteenth century land inheritance
among Hawaiians has been mostly bilateral.

Socialization. In Hawaiian families today grandparents
have an especially close relationship with their grandchildren,
and they frequently take over parenting duties. As in other
Polynesian societies, children may be adopted freely without
emotional turmoil or secretiveness. Emphasis is placed on re-
spect for age and mutual caring between family members.

Sociopolitical Organization

At the time of Western contact in 1778 the Hawaiian islands
were politically divided into several competing chiefdoms.
Hawai'i was an independent kingdom from 1795 to 1893 and
a United States territory from 1898 until statehood in 1959.

Social Organization. Precontact Hawai'i was a highly
stratified society where the chiefs were socially and ritually set
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apart from the common people. Rank was bilaterally deter-
mined and chiefly women wielded considerable authority.
The commoner category was internally egalitarian.
Political Organization. Each island was divided into dis-
tricts consisting of several ahupua’a land sections. Districts
and ahupua’a were redistributed by successful chiefs to their
followers after a conquest. The chief then appointed a local
land agent to supervise production and maintenance of the
irrigation system. The commoners materially supported the
chiefs with tribute at ritually prescribed times. Rebellions and
power struggles were common. In legendary histories cruel
and stingy chiefs are deserted by their people and overthrown
by their kinder younger brothers.

Social Control. The chiefs had absolute authority over
commoners. They could confiscate their property or put them
to death for violating ritual prohibitions. In practice, how-
ever, chiefs were constrained by their reliance on the underly-
ing populace of producers. In Hawaiian communities today
there is no sense of inborn rank and an egalitarian ethic pre-
vails. Pretensions are leveled by the use of gossip and tempo-
rary ostracism.

Conflict. Warfare was endemic in the Hawaiian chieftain-
ship in the century or two preceding Cook’s arrival. After
Kamehameha’s conquest the Hawaiian warrior ethic declined
to the extent that the monarchy could be overthrown in 1893
by a company of marines. Interpersonal conflicts among Ha-
waiians today typify the tensions present in any small-scale
community, and they are for the most part resolved through
the intervention of family and friends. Hawaiians are very re-
luctant to call in outside authorities to resolve local-level
conflicts.

Religion and Expressive Culture

The religion described in ethnohistorical sources was largely
the province of male chiefs. Sacrificial rites performed by
priests at monumental temples served to legitimate chiefly
authority.

Religious Beliefs. Chiefs were genealogically linked to
gods and were believed to have sacred power (mana). Under
what was called the kapu system women were denied many
choice foods and could not eat with men. Pre-Christian be-
liefs persisted at the local level long after the chiefly sacrificial
religion was overthrown. The indigenous religion recognized
four major gods and at least one major goddess identified
with the earth and procreation. Ki, the god of war, fishing,
and other male pursuits, was Kamehameha's patron deity.
Another god, Lono, represented the contrasting ethos of
peace and reproduction. Women worshipped their own pa-
tron goddesses. Commoners made offerings to ancestral
guardian spirits at their domestic shrines. Deities were also
associated with particular crafts and activities. Although
Congregationalists were the first to missionize in Hawai'i, the
sect has few adherents among Hawaiians today. Roman Ca-
tholicism has attracted many Hawaiians, as have small Prot-
estant churches emphasizing personal forms of worship.

Religious Practitioners. Before the kapu abolition
younger brothers normatively served their seniors as priests.
Major deities had their own priesthoods. The volcano god-
dess Pele is said to have had priestesses. Among the common-
ers there were experts in healing and sorcery, known as

“Kahuna,” and such specialists are still utilized by Hawaiians
today.

Ceremonies. The Hawaiian ritual calendar was based on
lunar phases. Kii ruled the land for eight months of the year.
Lono reigned for four winter months during the Makahiki fes-
tival when warfare was suspended and fertility was celebrated.

Arts. Chiefly men were sometimes tattooed, but this was
not a general custom and most of the details have been lost.
The carved wooden idols of the gods are artistically impres-
sive, but few survived the dramatic end of the native religion.
The hula, the indigenous dance form, had numerous styles
ranging from sacred paeans to erotic celebrations of fertility.
Various percussion instruments used included drums, sticks,
bamboo pipes, pebbles (like castanets), gourds, rattles, and
split bamboo pieces.
Medicine. Hawaiians today utilize Western medicine but
may also consult healers and spiritual specialists, some linked
to Hawaiian cultural precedent and others syncretic, drawing
on other ethnic traditions. Hawaiians are particularly prone
to spirit possession, and many believe that evil thoughts have
material consequences on other people. Illness is linked to so-
cial grievances or imbalances.
Death and Afterlife. Ancient Hawaiians secreted remains
of the dead in burial caves. The deceased’s personal power or
mana was believed to reside in the bones. Chiefs were particu-
larly concerned that their enemies not find their remains and
show disrespect to them after death. Those who broke the ta-
boos, on the other hand, were killed and offered to the gods,
and their remains were allowed to decompose on the temple.
See also Marquesas, Tahiti
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Iatmul

ETHNONYM: Yatmul

Orientation

Identification. The latmul live along the banks of the
Middle Sepik River in the East Sepik Province of Papua New
Guinea.

Location. The Middle Sepik area is dominated by the me-
andering river that regularly floods the whole valley and con-
tinuously changes its course as it flows from west to east into
the Bismarck Sea. During the wet season, extremely heavy
rains raise the water level 4-6 meters, turning the whole re-
gion into a lake that extends far into the northern grasslands
(turning them into swamp) and to the Sepik Hills in the
south. Floating grass islands, sometimes with whole trees and
birds on them, are typical for that season as the rising flood-
waters tear off parts of riverbanks and carry them downstream
until they get stuck somewhere else. latmul territory begins
about 230 kilometers up from the mouth of the Sepik and
ends about 170 kilometers farther upstream. The Iatmul lead
an almost amphibian way of life within the two main seasons,
wet and dry, each lasting for five months with two intermedi-
ate months in between.

Demography. The latmul number about 10,000, and clas-
sify themselves into three territorial subgroups: eastern (Wo-
liagui), central (Palimbei), and western (Nyaura). During the
last few years many latmul have left the Middle Sepik, with
nearly 50 percent of the population today living elsewhere in
Papua New Guinea, temporarily or even permanently. There
are latmul colonies, sometimes of considerable size, in the
towns of Wewak, Madang, and Rabaul (on New Britain).

Linguistic Affiliation. latmul is joined with Abelam, Boi-
ken, Sawos, and other Papuan languages in the Ndu Family
of the Sepik-Ramu Phylum.

History and Cultural Relations

The latmul believe that they all originated from a hole in the
ground in Sawos (Gaikundi) territory. Other oral traditions
tell of drifting down the river on rafts, having started some-
where in the west. The Sepik Basin is, from the point of view
of geology, relatively young, having achieved its present char-
acter around 1,000 years ago. The whole area was flooded by
the sea until about 5,000 years ago; only gradually, when the
coastline withdrew until it reached its present location, did
the alluvial plains form and marine conditions change to
those of fresh water. Linguistic and archaeological evidence
suggests that the Ndu speakers came down into the Sepik
Basin from a southern tributary. The Sepik River (called the
Kaiserin-Augusta-Fluss during German colonial times) was a
main passageway for colonial administrators traveling upriver
by ship. During German rule the first official Sepik explora-
tory expedition took place in 1886, and it was followed by sev-
eral others. After World War I, when Ambunti Patrol Post
was established, the new Australian administration tried to
suppress head-hunting. They finally succeeded in the mid-
1930s by publicly executing convicted latmul warriors. The
pacification of the latmul-—a culture in which much empha-

sis was placed on male aggression and head-hunting raids—
brought far-reaching cultural change from the outside world.
latmul villages were in continuous contact with neighboring
groups to the north and south, often in a symbiotic subsist-
ence relationship with the Iatmul trading turtles and fish in
exchange for sago. The Sawos were regarded as nurturing
mothers in this regard. Women conducted the trade while
men were involved in joint rituals with neighboring groups.

Settlements

Iatmul villages, containing 300-1,000 people, are built high
on riverbanks. Villages often consist of three distinct sec-
tions, with a men's house in the center. Houses were often
built in two rows, parallel to or at a right angle to the course of
the river. The men’s house was usually built in the center of
an open space, the dancing ground. Older Iatmul men’s
houses, which were huge buildings up to 20 meters high and
40 meters long, are among the most impressive architectural
achievements in New Guinea. They served as men’s assembly
houses in daily life and as religious centers during rituals. The
dancing ground contained a ceremonial mound on which
heads were displayed when brought back from a successful
raid. Each section of the tripartite village owned a long war
canoe that was a symbol of its cooperation during warfare, as
was the ceremonial house for ritual life. The whole village
usually constituted a defensive unit, whereas only a section of
it may have made a raid on an enemy village. A village often
was surrounded by fences and watchtowers. Traditionally,
latmul houses were huge pile dwellings with the families of
brothers living together in one house. Clans are classified
into moieties, a fact that can be recognized in the layout of
the village and the distribution of the houses there.

Economy

Subsistence and Commercial Activities. Traditionally
the Iatmul were mainly hunters and gatherers, depending on
fish and sago, with horticulture a secondary activity as the
gardens on riverbanks are often inundated before the root
crops (yams and taro) are ripe. Bananas and coconuts are reg-
ularly consumed. The hunting of game (wild pigs, crocodiles,
and, rarely, cassowaries) is practiced only irregularly. Fishing
is mainly women’s work, using hooks, nets, and traps; when
men fish they use spears. Among women there is an informal
system of redistribution that provides fish to women who are
unable to leave their houses because of illness, menstruation,
childbirth, or old age. Although most latmul villages have
sago stands, they have never been productive enough to guar-
antee a continuous supply. Therefore, latmul depend on sago
produced by Sawos villages to the north and by some Sepik
Hills villages to the south. Every few days latmul women
transport fresh and smoked fish in their canoes to market
places, most of which are located in Sawos territory. There,
they barter fish for sago with women from bush villages. The
women’s trading expeditions take a full day and are carried
out mostly by elderly women who are commissioned by
younger women to do the bartering for them.

Industrial Arts and Trade. Most latmul villages specialize
in the production of different kinds of goods that are used for
trading. Aibom is well known for pottery, which traditionally
was traded for sago throughout the latmul area; today it is
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sold for money as well. Chambri, a non-latmul border village
to the south, specializes in firmly plaited mosquito bags man-
ufactured by women. In all Sepik villages, where mosquitoes
and malaria are endemic, these bags are used by entire fami-
lies sleeping in them communally. Tambunum is renowned
for its plaited bags, also produced by women, with various col-
ored patterns. latmul carvings are among the most artistic in
New Guinea. Men began producing them in large quantities
when they found early travelers and art dealers interested in
them. Anthropologists argue that latmul attained superiority
and control over their neighbors by being a “cultural factory,”
producing sacred artifacts, spells, and knowledge and then
exporting them. However, no reliable information confirming
this can be found, except for an exchange of ritual items that
must have taken place in both directions as indicated by
Abelam paintings collected by early German explorers in
Iatmul villages. As far as can be determined, irregular trading
expeditions took place up southern tributaries and vice versa,
with paint, edible earth, and bark used for medicinal purposes
imported from these areas. Shell rings, turtleshell ornaments,
and other valuables arrived in the Middle Sepik through the
Abelam and Sawos regions and also from the upper regions of
the Sepik River. Stone blades as well as pearlshells came from
the highlands to the south.

Division of Labor.  Subsistence activities, mainly the gath-
ering of fish and sago, are carried out by women. Men make
almost all implements used for subsistence (canoes, paddles,

and tools for sago production) except fish traps, nets, and
bags. Men build the houses and are also the ritual specialists.

Land Tenure. Lagoons and the open river are considered
the property of the villages. Clans own rights to specific fish-
ing and gathering locales. Garden land is also owned by clans
or lineages and is allotted among the male members of the
clan at the end of each flood season.

Kinship

Kin Groups and Descent. latmul patrilineal clans
(ngaiva) are the organizational basis of the social order. Most
clans are organized into pairs, with one considered the elder
brother and the other the younger, both tracing their origin to
a pair of brothers who are the founding ancestors. Genealo-
gies are important evidence of landownership, the right to
produce and possess ritual paraphernalia and ritual knowl-
edge, and the right to perform specific ceremonies. Clan
membership also determines a man’s place within the men’s
house. Within clans there exists a further differentiation into
pairs of lineages, with the senior lineage having some author-
ity over the junior one.

Kinship Terminology. Different terms are used for matri-
lateral and patrilateral kin. In each generation siblings of the
same sex are classified together as are parallel cousins, and in
the parent’s generation affinal relatives are addressed in terms
used also for consanguineal kin.

Marriage and Family

. Three rules of marriage are reported: marriage
with iai (father's mother's brother’s son’s daughter), marriage
with na (father’s sister’s daughter), and sister exchange. But,
marriages with other categories of women also took place. In
marriage ceremonies the asymmetric relationship between

wife givers and wife takers were acted out by an unequal ex-
change of goods (shell valuables, classified as male, and
household goods, classified as female). Postmarital residence
was patrilocal.

Domestic Unit. Several closely related nuclear families
live together in a single dwelling. Each family has its own sec-
tion and within it husbands and wives have their separate
compartments. Cowives and wives of brothers are supposed
to form a corporate unit for daily subsistence activities.

Inheritance. Inheritance of land and ritual knowledge fol-
lows rules of seniority insofar as the eldest son usually inherits
knowledge, and thus power, that his siblings are denied. In
rare cases a daughter may become the heir if a man has no

son. In former times, the girl was then initiated with the men.
Later, her sons inherited the knowledge from her father.

Socialization. Growing up in latmul culture is a gradual
process of learning and experiencing tasks performed by
adults. Children participate actively in the subsistence econ-
omy. The acquisition of a new skill and the first performance
of a gender-specific task are celebrated for each girl and each
boy individually. These ceremonies, naven, were carried out
spontaneously by the mother’s brother and/or his wife. Chil-
dren spend much of their time in independent and autono-
mous groups. Girls grow gradually into women'’s roles. Boys,
on the other hand, have to undergo an initiation which severs
them from the women'’s world and forces them to adopt a
male life-style.

Sociopolitical Organization

Social Organization. Local organization mirrors the social
division into moieties, with named clans represented in many
villages between whom relations are traced. The moieties are
classified into “sky” (nyaui) and “earth” (or “mother,” hnya-
mei). Each moiety is responsible for carrying out the initia-
tion for the boys of the other; thus, boys get scarified by men
from the other group. latmul men are classified also into an
age-grade system, with four to six different degrees, depend-
ing on the village. Among the eastern latmul there exists a
second nonlocalized moiety system that works as a competi-
tive exchange system.

Political ion. The men’s houses are not only the
religious center of latmul life but the political center as well.
There discussions are held concerning all public matters on
which a decision has to be made or action taken. Discussions
are usually led by influential men who occupy the structural
position of being endowed with ritual knowledge, a prerequi-
site for political leadership. Among men there is considerable
competition and rivalry for political leadership. Speech mak-
ing is an important factor in the decision-making process,
and oratorical skill is a necessary condition for leadership.
Speeches are delivered near the ceremonial “chair,” a totemic
representation of a founding ancestor whose judgment is so-
licited as a warrant for the truth. Another means to political
leadership was to have a reputation as a powerful sorcerer or

to be talented as a chanter.

Social Control. Traditionally, the men’s house was also
the center of jurisdiction in quarrels between members of
different clans. Within a clan conflicts were settled by its own
influential men. Women had informal power in social affairs;
for example, a wife could refuse to provide her husband with
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food, and in serious matters she could call on her own family,
mainly her brothers. At the community level, women were
feared for their supposed polluting capacities, which were
considered responsible at least in part for sorcery and
witchcraft.

Conflict. Warfare was an important male activity and
head-hunting was part of the initiation rite. Most attacks
were against other latmul villages, particularly in the east.

Religion and Expressive Culture

Religious Beliefs. The men’s house is a condensation of
Iatmul religion, and it also reveals the connections between
clans and their founding ancestors. In former days the house
posts were beautifully carved, depicting parts of clan mythol-
ogy and constituting thereby the foundation not only of the
house but, symbolically, of the whole society. The building on
the rectangular dancing ground represented the first grass is-
land floating down the Sepik River as it is described in a myth
of world creation. At the same time it represented the first
crocodile, the primeval ancestor who emerged from the bot-
tom of the flood. Today, the ground level of the men’s house
is used in everyday life by initiated men. It contains slit gongs,
fireplaces, and sitting platforms as well as ritual objects of
minor importance. The upper floor is used mainly for rituals,
and the long flutes and other sacred paraphernalia are kept
there. latmul culture is rich in myths that constitute the idea-
tional background explaining how everything came into
being. Myths in latmul culture are known by many people but
only a few know the names of the actors and of the places.
Names range among the highly valued secrets of clans. Myths
can become reactivated through rituals, whereby the primeval
time becomes the present and the dancing ground and the
men’s house become the original stage.

Religious Practitioners. The latmul acknowledged men
and women who gained personal status through their knowl-

edge and use of supernatural powers for healing and as inter-
mediaries with the supernatural world.

Ceremonies. The men's house was the focus of different
types of rituals: initiation, celebration of successful head-
hunting raids, performances by masked figures, and celebra-
tions of death ceremonies for important persons. In initia-
tions boys were scarified, receiving the distinctive marks of a
crocodile, the symbol of a ritually mature man.

Arts. latmul art is well known for its superb carvings,
which were usually painted in a curvilinear style. Almost all
art objects were used in ritual contexts and only through such
use did they receive meaning. Also famous are the skulls over-
modeled with clay and then painted. Apart from such pre-
servable artifacts, latmul art consists of ephemeral art, such
as body painting and decorations made of leaves, flowers, and
feathers.

Medicine. Illness and difficult childbirths were treated
with spells designed to invoke the powers of ancestors or su-
pernatural forces such as the sun or moon. Healing often fo-
cused on symbolically casting off the iliness.

Death and Afterlife. Legitimation of the present out of
the past was accomplished through the preservation of relics
(bones) of ancestors and through eating scrapings from
them. Death meant crossing the border between the present

and the past. The cotpse was handled only by women. If the
deceased had been an important man or woman, a represen-
tational figure was erected and his or her merits displayed.
Occasionally after interment the skull was exhumed, modeled
over with clay, and then installed during a special ceremony
as an influential ancestor. Ghosts of recently dead relatives
are relevant in shamanic seances as mediators between the
living and the dead.
See also Abelam, Chambri
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Kaluli

ETHNONYMS: Bosavi, Orogo, Waluli, Wisaesi

Orientation

Identification. “Bosavi kalu” (meaning “men of Bosavi”)
is the collective designation of four closely related horticul-
turalist groups who live in the rain forest of the Great Papuan
Plateau. Of these four groups (Kaluli, Orogo, Waluli, and
Wisaesi), the Kaluli are the most numerous and the most
thoroughly studied.

Location. Kaluli longhouses are located along the north-
em slope of Mount Bosavi at roughly 142°38’ to 142°55’ W
and 6°23’ to 6°29' S, between the altitudes of 900 and 1,000
meters, in the drainage of the Isawa and Bifo rivers. This is a
land of lush, largely virgin rain forest, where the vegetation is
unbroken except for the small settlement clearings scattered
throughout. Seasonality is not based on changes in tempera-
ture, because that averages between 29° and 32° C year-
round. Rather, the year is divided into a relatively dry season
(March to November) and a rainier one (December to Febru-
ary). During the rainy season there are frequent and violent
rainstorms, with driving winds, torrential rains, and impres-
sive thunder and lightning displays. The region is rich in birds
and wild game, and it is cut through with myriad brooks and
streams.

Demography. The Kaluli were estimated at 1,200 individ-
uals in 1969 and 2,000 in 1987, which makes them the largest
single language group on the plateau. Population levels for all
plateau groups are thought to have been substantially higher
in the precontact years, but the 1940s brought epidemics of
measles and influenza, which devastated many of the groups.
The Kaluli lost as much as 25 percent of their population to
these epidemics, and their numbers have never fully recov-
ered. Infant mortality rates today are quite high, and influ-
enza epidemics still ravage the plateau periodically.

Linguistic Affiliation. Kaluli is a member of the Bosavi
Family of Non-Austronesian languages, which also includes
Beami (Gebusi).

History and Cultural Relations

Physiological and cultural evidence suggest that the Kaluli
are more closely related to lowland Papuan cultural groups
than to those of the nearby highlands, but there is no hard ev-
idence to suggest that they originated anywhere outside of the
general territory that they currently occupy. Early trade rela-
tions and cultural borrowings appear to have been predomi-
nantly with the peoples to their north and west. Throughout
their existence, the Kaluli have been moving very gradually
eastward, away from established settlement areas, moving
ever more deeply into the virgin forests. Some of this move-
ment may be attributed to a need to seek fresh garden lands,
but it may also be explained in part as a defensive response to
the expansionist pressures of the Beami and Etoro, tradi-
tional Kaluli enemies who live to the west and northwest of
Kaluli territory. Warfare and raiding were common on the
plateau, but there were longstanding trade relations between
the Kaluli and certain of the other plateau groups, particu-

larly with the Sonia to the west and the Huli of the Papuan
highlands. First European contact on the plateau occurred in
1935, bringing with it the introduction of new goods to the
regional trade network—most significantly, steel axes and
knives. World War II brought a temporary halt to Australian
government exploration of the plateau, which only recom-
menced in 1953. At this time, there began more frequent
though still irregular contacts with Australian administrators
and more direct interventions into the lives of the plateau
peoples. Raiding and cannibalism were outlawed by 1960,
and in 1964 missionaries built an airstrip near Kaluli territory
to serve two mission stations established nearby.

Settlements

The Kaluli live in about twenty autonomous longhouse com-
munities of approximately sixty individuals (or fifteen fami-
lies) each. The longhouse is an elevated structure, about 18
meters by 9 meters, with a veranda at front and rear, and built
roughly at the center of the community’s garden lands. In-
side, the longhouse is divided lengthwise down the centerby a
long hall, along either side of which are found the married
men’s sleeping platforms alternating with cooking hearths
and, above the hearths, meat-smoking racks. Partitioned off
from the men's platforms, and running the length of the
structure along the outside walls, the married women's sleep-
ing platforms follow the same pattern as the men’s, and a wife
will occupy the platform directly on the other side of her hus-
band’s partition. Very young children sleep with their moth-
ers. Older male children and bachelors sleep together at the
back of the longhouse, while marriageable women sleep com-
munally at the front. The hallway, and the space just before
the front and back doors of the longhouse are public areas.
The area immediately surrounding the longhouse is cleared of
forest growth, and here there are likely to be found a few small
outbuildings to house visitors, and some of the land is
planted in bananas, pitpit, and sugarcane. Other small shel-
ters are built near the individual gardens that are scattered
throughout the longhouse territory.

Economy

Subsistence and Commercial Activities. Sago is the sta-
ple of the Kaluli diet, processed from palms that self-
propagate in the forest. This food is supplemented by garden
produce—bananas, pandanus, breadfruit, pitpit, sugarcane,
taro, and sweet potatoes. Protein is derived from wild game,
lizards, fish, and crayfish. While the Kaluli keep domesticated
pigs, these are only killed on ceremonial occasions, and the
pig meat is distributed as gifts. Another ceremonially impor-
tant food is grubs, which are incubated in sago-palm hearts
and distributed like pork.

Industrial Arts. Items of Kaluli manufacture are few and,
for the most part, simple: digging sticks, stone adzes, black-
palm bows, and net bags. Longhouses and fences are built of
forest materials, and dams are sometimes built in streams.
Stone tools have largely been replaced by steel axes and
knives. Kaluli also make necklaces of shell and fashion elabo-

rate costumes and headdresses for their ceremonial dances.

Trade. Circulation of goods among Kaluli longhouses oc-
curs in the context of ongoing, reciprocal gift exchange, as
distinct from the more straightforward trade relations be-
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tween Kaluli and non-Kaluli groups. Kaluli trade items such
as net bags and black-palm bows in retum for dogs’ teeth,
hornbill beaks, and tree oil from other plateau groups. These
items are passed along with Kaluli goods to the Huli of the
highlands in exchange for tobacco, vegetable salt, and netted
aprons. Other items for which Kaluli trade include cowrie and
small pearl shells from the coast, drums, and, more recently,
glass beads, mirrors, and steel knives and axe heads.

Division of Labor. Some tasks are allocated according to a
strict sexual division of labor. Men in groups do the heavy
work of cutting down, dividing, and splitting the sago-palm
trunk and pulverizing its core; they also clear the garden
lands, build fences and dams, plant gardens and perform gar-
den magic, hunt large game animals in the forest, fish, and
butcher meat. Women process the sago pith, weed the gar-
dens, tend the pigs, gather smaller forest prey and crayfish,
and have the primary responsibilities of child rearing.

Land Tenure. Garden land and stands of sago palm are,
to all intents and purposes, owned by individual men of the
longhouse community, and each man is free to give, loan, or
bequeath his property as he wishes. The general territory may
be spoken of as belonging to the longhouse as a unit, but this
group ownership does not imply any clan or lineage control
over parcels of it. Ownership obtains as long as the land or
sago is worked. Should it go unused for a generation, claims
of ownership lapse. Rights in land and sago generally pass
from father to son, secondarily to a man's brothers, his broth-
er’s children, or his sister’s sons. Because the plateau is
sparsely populated, there is little land pressure to give rise to
property disputes.

Kinship

Kin Groups and Descent. Kaluli clans are patrilineal,
exogamous, and dispersed throughout the longhouse settle-
ments. Localized lineages of two or more such clans share res-
idence in any single longhouse. While clan membership
passes through the male line, an individual has claims of kin-
ship both to the father’s and mother’s clans, with paternal kin
providing ties within the longhouse and maternal kin provid-
ing linkages with his or her mother’s kin in another long-
house of the territory. In practice, the sibling set—which in-
cludes one’s actual siblings and all others of the same
generation born of one’s mother’s sisters and father's
brothers—takes priority over genealogical reckoning in estab-
lishing relationships. When a man marries, the importance of
maternal kin for establishing extralonghouse relationships is
superseded by ties to his wife’s paternal clan.

Kinship Terminology. All kin two or more generations

distant from an individual are called maemu (“grandfather”
or “grandchild”), which is also the term used to designate
people with whom one shares no discernible kin ties. Father
and father's brother are called by the same term, as are
mother and mother's sister. The offspring of all of these peo-
ple are classified as siblings and share a common designation.
The children of one’s father’s sister and mother’s brother are
termed cross cousins, though the mother's brother’s daugh-
ter, upon bearing children, is reclassified with the term for
“mother” and her children are classified as siblings. In prac-
tice, genealogical reckoning of relationships is preempted by

classificatory assignment of a kin term, with no real effort
made to pin down actual genealogical links.

Marriage and Family

Marriage. Kaluli marriages are arranged and usually set in
motion by the elders of a prospective groom’s longhouse,
under the leadership of the groom’s father. The young man
and young woman to be wed are often quite unaware of mar-
riage plans until bride-wealth negotiations are well advanced.
Bride-wealth is collected from most if not all members of the
groom’s longhouse, regardless of actual kin ties, and it is
shared out in the same manner by the bride’s longhouse com-
munity. Sister exchange, or the provision of a groom's classifi-
catory sister as marriage partner to a wife's classificatory
brother, is the ideal, bu it rarely occurs. Bride-wealth presen-
tations are accompanied by great ceremonial, known as the
“Gisaro,” a ritual dance and song performance put on by the
groom’s kin and supporters. Upon payment of bride-wealth,
the new wife is taken to the longhouse of her husband, but it
may be weeks before conjugal relations begin. Marriage estab-
lishes a relationship of customary meat exchanges between
the groom and his affines—particularly the father and broth-
er(s) of the bride~—which continue throughout the marriage.
Polygyny is permissible, but it appears to be rare.

Domestic Unit. Within the longhouse, each nuclear fam-
ily functions as a semiautonomous unit in gardening and in
making its own meals. However, since so much of social and
economic life is based on the cooperative efforts of the wider
range of longhouse members, and since food tends to be
shared throughout the community, the entire residential
community can be viewed as the unit of consumption.

Inheritance. Other than land and sago, which usually pass
from father to son, personal possessions are few. Net bags,
bows, tools, or items of dress or adormnment are given to the
surviving spouse, the children of the deceased, or close age
mates.

Socialization. Young children are raised by their mothers,
with the help of other women and older female children of
the longhouse. A girl learns her future role early on by watch-
ing her mother and, as she grows older, by helping in the
mother’s tasks. Young boys soon find themselves free of re-
sponsibility, and they are encouraged to play at games or
roam the territory with their age mates to hunt or fish. As a
boy becomes independent of his mother’s care, he moves
from her sleeping platform to the unmarried men’s commu-
nal hearth at the rear of the longhouse, and here he is ex-
posed to the talk and tales of men. During a boy’s teens he
traditionally enters into a homosexual relationship with an
older man, for it is thought that he needs semen to promote
his development into full manhood. Prior to contact, the un-
married youths of several clans would go into seclusion in the
bau a, ot ceremonial hunting lodge, for periods of as much as
a year. During this time of seclusion from women, the men
and boys would go on day-long hunting trips throughout the
forest, and thus each boy would have the opportunity to learn
in detail the features of his territory, the behavior of the forest
animals, and other elements of men's lore. This practice did
not constitute an initiation per se, but it did provide a period
of intense immersion in the world of men.



Kaluli 103

Soaciopolitical Organization

Social Organization. The longhouse is the most signifi-
cant unit of social, economic, and ritual cooperation among
the Kaluli, taking precedence over clan and lineage affiliation
in most practical matters. Longhouses are tied to one an-
other, however, through the gift-exchange relationships es-
tablished between affines, sibling sets, and patrilaterally and
matrilaterally reckoned kin, and these extracommunity rela-
tionships may be called upon by an individual to secure
hospitality or support.

Political Organization. Kaluli society is essentially egali-
tarian, having no formally understood positions of leader-
ship. Elders tend to wield more influence than younger men,
but group action may be initiated by any adult male who can
successfully enlist supporters for his cause.

Social Control. In the absence of formal leadership of-
fices, social control is dependent upon informal sanctions
such as gossip or ostracism, and an individual deemed guilty
of a social or personal infraction may be met with demands
for compensation by the aggrieved party or parties. Beliefs in
spirits provide supernatural sanctions for violations of food
taboos. The threat of retributive raids once served as an im-
portant means of discouraging serious transgressions, but the
government no longer permits recourse to this sanction.

Conflict. The principal sources of conflict are theft of
wealth or of women and (pre-1960) retribution for a death.
Deaths are held to be the result of witchcraft, regardless of the
apparent cause. In such cases, close friends and kinsmen of
the deceased would determine the party responsible through
divination and then organize a raiding party to attack the
witch's longhouse. Members of the raiding party would con-
verge on the longhouse at night, rushing the building at dawn
with the express purpose of clubbing the witch to death. The
body of the witch would be cut up and distributed to kin of
the raiding party participants. Later, the members of the raid-
ing party would pay compensation to the longhouse of the
witch in order to prevent further retributive raids. Govern-
ment intervention on the plateau brought retributive raiding
and its attendant cannibalism to an end in the 1960s but pro-
vided no alternative means of redressing a death. Instead, an
accused witch is now confronted and compensation is de-
manded, but there is no means to enforce payment.

Religion and Expressive Culture

Religious Beliefs. Kaluli believe that there is a spirit world
that is coextensive with the everyday world of nature and sub-
ject to the same laws but that cannot be directly perceived.
Every human is thought to have a spirit “shadow” (in the
form of wild pigs for males, cassowaries for females) that wan-
ders about in the forests of Mount Bosavi. A human and his
or her shadow counterpart are linked in such a way that injury
or death of one’s shadow means that one will sicken or die.
Along with the pig and cassowary shadows of living humans,
the shadow world is peopled by three types of spirits: ane kalu
(spirits of the dead), who are kindly disposed to the living and
can be recruited to provide assistance when needed; mamul,
who are generally aloof from humans but who during their
hunts on Mount Bosavi may inadvertently kill a person’s
shadow animal, and whose ceremonial dances cause the
thunderstorms during rainy seasons; and kalu hungo (“dan-

gerous men”) who inhabit specific creeks or other such loca-
tions in Kaluli territory and who will cause bad luck or bad
weather when humans trespass on their property.

Religious Practitioners. Mediums are men who have mar-
ried spirit women in a dream and who develop the ability to
leave their physical bodies to walk about in the spirit world.
At the same time, spirits may enter the medium’s body and
speak through him during seances to help people in curing an
illness, locating lost pigs, or divining the identity of a witch.
Witches (sei) can be male or female and generally do not
themselves know of their evil aspect, which waits until its host
sleeps and then prowls about in the night seeking its victims.
Sei are thought not to attack their own kin, except on ex-
tremely rare occasions.

Ceremonies. The centerpiece of Kaluli ceremonial life is
the Gisaro, which is performed at all major celebratory occa-
sions such as weddings. “Gisaro” specifically refers to the
songs and dancing performed for a host longhouse by visitors;
the songs are composed to incorporate sorrowful references
to important places and people who have died but who are re-
membered with fondness and grief. The omately costumed
Gisaro dancer performs his song in the central hall of the host
longhouse, and his goal is to incite members of the host
groups to tears with the beauty and sadness of his composi-
tion and the stateliness of his dance. When he has succeeded,
longhouse men run up to the dancer and thrust burning
torches against his back and shoulders, burning him. After all
the singers of a Gisaro troupe have performed, the dancers
leave small gifts for their hosts, as repayment for having
evoked their tears and grief.

Arts. The ultimate artistic expression is the composition
and performance of Gisaro songs and the proper execution of
the accompanying dance. Visual arts are not highly devel-
oped, except in the elaborate costumes of the Gisaro dancers.

Medicine. Food taboos and the use of medicinal plants are
commonly applied to treat illness, but most curing is done
through the assistance of a medium, through actions he takes
while traveling in the spirit world.

Death and Afterlife. Upon death, one’s spirit immedi-
ately quits the now useless physical body and is chased into
the forest by the longhouse dogs. The spirit is thus forced to
walk on the Isawa River, which in this new noncorporeal state
appears as a broad road leading west. Eventually, the spirit ar-
rives at “Imol,” a place of enormous fire, where he bumns until
rescued by a spirit woman who carries his charred soul back
along the Isawa, stopping at spirit Gisaro ceremonies along
the way. In this way, she gradually “heals” the soul, eventually
bringing him to her spirit longhouse and taking him as her
husband (in the case of the death of a woman, the spirit
helper and eventual spouse is a male). Henceforth, the spirit
will appear to humans as just another wild creature of the for-
est or will speak to his or her kin through a medium. Tradi-
tional mortuary ritual called for the body of the deceased to
be slung in a hammock-link affair of cane loops, after the
body had been stripped of ornaments and clothing, and hung
at the front of the house near the unmarried women’s com-
munal area. Fires would be lit at the head and foot of the
corpse, and during the next days friends and kin would view
the body. Later, the body would be placed on a platform out-
side until decomposition was complete. The bones would be
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later recovered and hung up in the eaves of the longhouse.
Since 1968, government edict has required that bodies be
buried in a cemetery. Survivors of a deceased person assume
food taboos during the period of mourning. These taboos are
obligatory for the surviving spouse and children, but they are
often voluntarily taken on by close friends and other kin as
well.
See also Foi, Gebusi
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Kamilaroi

ETHNONYMS: Camileroi, Euahlayi, Gunilroy
The Kamilaroi were an Aboriginal group located in New
South Wales, Australia, along the Barwon, Bundarra,
Balonne, and upper Hunter rivers and in the Liverpool plains.
They are now nearly extinct and only a small number remain.
The Kamilaroi language, which is no longer spoken, is classi-
fied in the Pama-Nyungan Family of Australian languages.
The Kamilaroi were nomadic hunters and gatherers with
a band-level social organization. Important vegetable foods
were yams and other roots, as well as a sterculia grain, which
was made into a bread. Insect larvae, frogs, and eggs of several
different animals were also gathered. Various birds, kanga-
roos, emus, iguanas, opossums, echidnas, and bandicoots
were among the important animals hunted. Dingo pups were
regarded as a delicacy. Fish were also consumed, as were cray-
fish, mussels, and shrimp. Men typically hunted, cleaned, and
prepared the game for cooking. Women did the actual cook-
ing, in addition to fishing and gathering. Individual Kami-
laroi did not eat animals that were their totems, although the
Euahlayi, a related group, did not observe this restriction.
Their complex kinship and marriage system has made
the Kamilaroi a group of considerable anthropological inter-

est. At the most general level of social organization, the
Kamilaroi were organized into exogamous matrimoities. Both
moities were divided into four marriage classes. Also present
within the moities were various sibs and lineages, each repre-
sented by several totems and subtotems. Descent was matri-
lineal. The Kamilaroi had a four-class marriage system. Ex-
ogamy was the rule for each kin group, from the lineage
through the moiety. Paternal half-sister marriage was report-
edly the preferred form among the Euahlayi. The primary eco-
nomic units were the bands, which were composed of several
households. Matrilineages were represented by subtotems
and organized into a matrisib, which had its own totem. The
sibs were members of one or the other matrimoieties. Inter-
secting with these groups based on kinship and descent were
the four marriage classes, all of which were common to both
matrimoieties.

Rites were held to encourage the propagation of totems.
There were initiation ceremonies for both sexes, with circum-
cision for boys. Shamans (wireenun) concerned themselves
with curing illness and communicating with their dream spir-
its, who were often sent out on information-gathering mis-
sions. The Kamilaroi believed in an “All Father,” the moral
and kindly deity in the sky who received the souls of good Ab-
origines upon their death. Each individual was believed to
have a soul, a dream spirit, and a shadow spirit. Sickness or
death was believed to result if one’s shadow spirit were mo-
lested or captured by a shaman. Some individuals also had
the aid of a spirit helper.
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Kapauku

ETHNONYMS: Ekagi, Ekari, Me, Tapiro

Orientation
Identification. The Kapauku live in the central highlands

of western New Guinea, now Irian Jaya. Although they are
generally treated as a single cultural group, there are varia-
tions in dialect and in social and cultural practice across Ka-
pauku territory. The name “Kapauku” was given them by
neighboring groups to the south, and the Moni Papuans,
their neighbors to the north, call them “Ekari,” but they call
themselves “Me,” which means “the people.”

Location. The Kapauku occupy an ecologically diverse re-
gion of the west-central highlands, between 135°25’ and
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137° E and 3°25' and 4°10' S. Most of the region is above
1,500 meters, with three large lakes (Paniai, Tage, and Tigi),
and five vegetation zones, including much tropical rain forest.
Rainfall is plentiful and the average daily temperature ranges
from 20° C to 60° C.

Demography. In the 1960s, the Kapauku population was
estimated at about 45,000; today they number about
100,000.

Linguistic Affiliation. The Kapauku language (Ekagi) is
classified within the Ekagi-Wodani-Moni Family of Papuan
languages.

History and Cultural Relations

There is little information available regarding the history of
the Kapauku prior to European contact, but they have long
been horticulturalists (both intensive and extensive) and
traders in the region. An important intertribal trade network
linking the south coast of New Guinea to the interior ran di-
rectly through Kapauku territory, bringing the people of the
region into contact with peoples and goods from far beyond
their own territorial borders. European contact with the Ka-
pauku did not occur until 1938, when a Dutch government
post was established at Paniai Lake. It was quickly abandoned
with the Japanese invasion of New Guinea. In 1946 the post
was reestablished, and a few Catholic and Protestant mis-
sionaries returned to the area.

Settlements

The Kapauku village settlement is a loose cluster of about fif-
teen dwellings, typically housing about 120 people. Houses
are not oriented to one another in any formal plan, as individ-
uals are free to build wherever they please, as long as proper
title or lease is held to the piece of land upon which the house
is to be built. Dwellings consist, minimally, of a large house
(owa), an elevated structure with a space beneath in which to
shelter domesticated pigs. This building is divided into halves
separated by a plank partition. The front half is the emaage, or
men’s dormitory. The back section is subdivided into kugu, or
individual “apartments,” one for each woman and her chil-
dren. If the owa is insufficient to provide space for wives and

children, outbuildings (called tone) are added.

Economy

Leopold Pospisil, the leading authority on the Kapauku, la-
bels their economy as “primitive capitalism” characterized by
the pursuit of wealth in the form of cowrie shell money, status
distinctions based on such wealth, and an ethic of
individualism.

Subsistence and Commercial Activities. Kapauku sub-
sistence is based on the sweet potato, to which about 90 per-
cent of cultivated land is devoted, and pig husbandry. Sweet
potatoes are grown both for human consumption and to feed
the pigs that, through sales, are a basic source of income and
wealth. Commonly grown, but constituting a far smaller por-
tion of the diet, are a spinach-like green (idaja), bananas, and
taro. In the densely populated Kamu Valley, hunting is of
small importance due to a paucity of large game animals, but
it is indulged in by men as sport. Edible fish are absent from
the lakes, but crayfish, dragonfly larvae, certain types of bee-

tles, and frogs augment the diet, as do rats and bats. Farming
is done both on the mountain slopes and in the valleys. Ug-
land gardens are given over to the extensive cultivation of
sweet potatoes, with long fallow periods between plantings.
In the valleys a more intensive method is followed, using both
mixed cropping and crop rotation. Households will generally
cultivate at least one of each type of garden.

Industrial Arts. Kapauku manufacture is limited and, for
the most part, not specialized. Net bags, for utilitarian and for
decorative purposes, are made from woven tree bark, as are
the armbands and necklaces worn by both men and women.
Also made from this bark are women’s aprons. Kapauku also
manufacture stone axes and knives, flint chips, and grinding
stones. From bamboo they make knives for the carving of
potk and for surgical use. Other carving tools are fashioned
from rat teeth and bird claws, and agricultural tools include
weeding, planting, and harvesting sticks. Weaponry consists
of bows and arrows, the latter of which may be tipped with
long blades of bamboo.

Trade. Trade is carried out intra- and interregionally and
intertribally, with trade links extending to the Mimika people
of the coast. The two most important trade commodities are
pigs and salt. Trade is generally conducted in shell currency,
pigs, or extensions of credit, and the bulk of trading occurs
during pig feasts and at the pig markets. Barter is a relatively
unimportant means by which goods may be transferred. All
distributions of food incur a debt on the part of each recipient
to repay in kind to the giver. Pospisil notes that the Kapauku
are lively participants in the selling of pigs and pork. Shell
money (and sometimes an obligation to provide pork) is re-
quired in payment to a shaman for the performance of magic.

Division of Labor. There is a sexual division of labor.
Tasks held to be the exclusive province of men include the
planning of agricultural production, digging ditches, making
garden beds, felling trees, building fences, planting and har-
vesting bananas, tobacco, chili peppers, and apuu (a particu-
lar variety of yam), while the burning of gardens, planting su-
garcane, manioc, squash, and maize, as well as the harvesting
of sugarcane, manioc, and ginger, are preferentially but not
necessarily done by males. Exclusively female tasks include
the planting of sweet potatoes and jatu (an edible grass,
Setaria palmifolia) and weeding. Other tasks, such as planting
and weeding taro and harvesting sweet potatoes, are usually
done by women. All other tasks relating to agriculture are car-
ried out by members of both sexes. The gathering of crayfish,
water beetles, tadpoles, dragonfly larvae, and frogs is largely
the task of women; the hunting of large game is an infrequent
enterprise and is done only by men. Small game is hunted by
young men and boys. Pigs and chickens, while usually owned
by males, are tended by women or adolescent children, but
only males are allowed to kill and butcher them. The weaving
of utilitarian net bags is a woman's job, while the production
of the more ornate and colorful decorative bags is the prov-
ince of males.

Land Tenure. A particular piece of land is the property of
the house owner, always male, with use rights accorded to
members of his household. Sons inherit land from their fa-
thers. Ownership implies rights of alienation of the land as
well as usufruct rights.
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Kinship

Kin Groups and Descent.  Kapauku reckon descent along
both maternal and paternal lines, but villages are patrilineal
and exogamous, with postmarital residence generally patrilo-
cal. The most important Kapauku kinship group is the sib, a
named, ideally exogamous, totemic, patrilineal group whose
members share a belief in a common apical ancestor. Two or
more sibs group into loosely united phratries that have com-
mon totemic taboos but are not exogamous. Many of the sibs
are further split into moieties. Kinship ties with other lineages
(through affines) give rise to larger, political amalgamations
known as “confederations.”

Kinship Terminology. Kapauku kinship terminology is of
the Iroquois type, but it diverges in the way in which parallel
and cross cousins are differentiated: the sex of the nearest
and the most distant link connecting the individual to his or
her cousin determines cross- or parallel-cousin status. Ka-
pauku kinship terms differentiate among patemnal and mater-
nal relatives, affinal and consanguineal relatives, and
generationally.

Marriage and Family

Marriage. Marriage is ideally arranged between the fami-
lies of the prospective groom and brothers and mother of the
prospective bride. The preferences of the woman are consid-
ered secondary to the possibility of collecting a high bride-
price but, in practice, her mother may set a forbiddingly high
bride-price to discourage an unacceptable suitor. Elope-
ments, while considered improper, occur with some fre-
quency. In such cases the families of the eloping couple will
likely accept the union by negotiating a bride-price after the
fact. Courtship is often conducted in the context of the pig
feast, when young men and women arrive at the host village
from neighboring villages to dance and to be seen by mem-
bers of the opposite sex. Premarital sex, while not approved of
because of its possible negative effect on a woman'’s bride-
price, is generally not punished. Premarital pregnancy, how-
ever, is severely disapproved. Divorce involves the return of
bride-price, and the children generally remain with their
mother until they reach the age of about 7, at which time they
join their father’s village. Polygyny, as an indicator of the hus-
band’s ability to pay multiple bride-prices, is the ideal. A
widow is expected to remarry within a suitable period follow-
ing the death of her husband, unless she is quite old or very
sick, but the levirate is not assumed.

Domestic Unit. The household consists, minimally, of a
nuclear family, but it more commonly also includes consan-
guineal or affinal kinsmen and their wives and children as
well. In the case of wealthy and prestigious men, there may
also be apprentices or political supporters and their wives and
children. The household is the basic Kapauku unit of resi-
dence and, to a large extent, of production and consumption.
Within the household, the house owner is titular head, re-
sponsible for organizing production activities and maintain-
ing cooperation among the male household members. How-
ever, each married male has sole authority over the affairs of
his wife or wives and his offspring, an authority which even
the head of household cannot usurp.

Inheritance. Personal items, such as bows and arrows,
penis sheaths, etc., are interred or otherwise left with the

corpse of the deceased. Land and accrued wealth is inherited
by males through the paternal line, ideally by the deceased’s
first-born son. If there is no son, a man’s eldest brother inher-
its. Women do not inherit land.

Socialization.  Children learn adult roles through observa-
tion and by specific training. Boys leave their mothers’ apart-
ments at the age of about 7 to live in the men's dormitory, at
which time they are explicitly exposed to the expected adult
male behaviors. There is no male initiation ceremony. Girls,
upon achieving their menarche, undergo a brief period (two
days, two nights) of semiseclusion in a menstrual hut during
the time of their first two menstruations. During this time
they are instructed in the responsibilities and skills of adult-
hood by close female relatives. After these periods of seclu-
sion, girls put aside the skirtlike apparel of childhood and
begin to wear the bark-thong wrap of adulthood.

Sociopolitical Organization

Social Organization. The Kapauku patrilineage is a non-
localized grouping whose membership claims descent from a
common apical ancestor. Its dispersed character makes it
inutile for political purposes; rather, its functions pertain to
the regulation of marriage, the establishment of interpersonal
obligations of support (both personal and economic), and re-
ligion. The sib establishes shared totemic taboos that involve
its members in relations of mutual ritual obligation, particu-
larly in the matter of redressing taboo violations. Most day-
to-day rights and obligations are incurred within the localized
patrilineal group; it is to members of this group that an indi-
vidual will turn for assistance in amassing the bride-wealth
necessary for marriage, as well as for allies in conflicts arising
with outsiders. Within the village, households are relatively
autonomous, as each household head is able to call on fellow
members for support in economic and ritual endeavors.

Political Organization. Kapauku leadership is based on
personal influence, developed through the accumulation of
wealth in shells and pigs, particularly through sponsoring pig
feasts. A headman (tonowi) uses his prestige and wealth to
induce the compliance of others, particularly through the ex-
tension or refusal of credit. Again, the principle of organiza-
tion is based upon the tracing of at least putative kinship ties,
and the larger the group of individuals united in a political
unit, the more these ties are based on tradition rather than
demonstrable links. The most inclusive politically organized
group is the confederacy, which consists of two or more loca-
lized lineages that may or may not belong to the same sib.
Such groups unite for defense as well as for offense against
nonmember groups. The leader of the strongest lineage is also
the leader of the confederacy, and as such this leader is re-
sponsible for adjudicating disputes to avoid the possibility of
intraconfederacy feuding. He is equally responsible for repre-
senting the confederacy in dealings and dispute settlement
with outsiders, deciding upon the necessity of war, and nego-
tiating terms of peace with hostile groups. Leadership is os-
tensibly the province of men only, but in practice consider-
able influence may be wielded by women.

Social Control.  Social control is effected in Kapauku local
groups by inducement rather than by force. The primary form
of inducement is the extension or withdrawal of credit. Since
a headman’s supporters are tied to him through his economic
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largess, the threat of a withdrawal of credit, or of a premature
demand for repayment, provides strong inducement for oth-
ers to accede to the headman’s wishes. Sanctions such as
public scolding or shooting an arrow into a miscreant’s thigh
are common, but in such cases the party being punished has
the opportunity to fight back. Kin-based obligations to seek
vengeance for the death of a lineage member are often in-
voked. Less frequently, to punish sorcerers, ostracism or

death may be inflicted.

Conflict. Kapauku do not care for war, but members of a
lineage are obligated to avenge the death of their kin. Warfare
almost never occurs below the level of the confederacy, and it
is most frequently occasioned by divorce. Wars are fought ex-
clusively with bows and arrows. At the more localized level,
disputes over economic interests or factional splits between
two powerful headmen may lead to outbreaks of hostility to
the point of violence. Such occasions may require the inter-
vention of confederacy headmen.

Religion and Expressive Culture

Religious Beliefs. The Kapauku believe that the universe
was created by Ugatame, who has predetermined all that oc-
curs or has occurred within it. Ugatame is not, strictly speak-
ing, anthropomorphized, although a creation myth—in
which disease and mortality were first brought to the
Kapauku—attributes to Ugatame the combined characters of
a young woman and a tall young man. Ugatame dwells be-
yond the sky and is manifested in, but is not identical to, the
sun and the moon. It is believed that, along with the physical
universe, Ugatame created a number of spirits. These spirits,
essentially incorporeal, frequently appear to Kapauku in the
form of shadows among the trees, which can be heard to
make scratching or whistling sounds. Less commonly, they
will appear in dreams or visions, at times assuming human
form. They can be enlisted by the dreamer or visionary as
guardians and helpers, for good or for ill. The souls of the
dead can similarly be persuaded to help their surviving kin.

Religious Practitioners. Magical-religious practitioners
are of two classes: shamans (who practice magic for good pur-
poses) and sorcerers (who practice “black magic”). Both men
and women can become shamans or sorcerers through the ac-
quisition of spirit helpers in dreams or visions and through
the successful (as gauged by perceived results) use of magic.
The shaman practices curative and preventive magic, while
the sorcerer is concerned with causing harm to others
(through illness, death, or economic failure). Ghouls are
older women whose souls have been replaced during sleep by
rapacious spirits hungry for the taste of human flesh. The
ghoul, by all appearances a normal woman during the day,
travels abroad in the night to dig up the corpses of her pos-
sessing spirit’s victims and make a feast of their flesh. Women
believed to be possessed in this way are not killed, for their
death would simply release the possessing spirit to find a new
hostess. Rather, ghouls are held to be the helpers of sorcerers,
whose black magic is held responsible for the women's condi-
tion. It is the sorcerer's magic that must be countered, or the
sorcerer must be killed, to stop the depredations of a ghoul.

Ceremonies. One of the most important Kapauku cere-
monies is the juwo, or pig feast. This begins with a series of
rituals associated with the construction of a dance house and

feasting houses, after which follows a period of nightly
dances, attended by people from villages throughout the area.
After about three months a final feast is held wherein the
sponsors slaughter many pigs and pork is distributed or sold.
During this final feast day, trade in items of manufacture is
also conducted.

Arts. Visual arts are not heavily represented in Kapauku
culture, apart from the decorative net bags made by the men
and the armbands and necklaces worn as bodily adornment.
Dances, as part of the pig feast, are frequent. There are two
principal dances, the waita tai and the tuupe. The ugaa,
which is a song that begins with barking cheers, is followed by
an individual's extemporaneous solo composition, the lyrics
of which may contain gossip, local complaints, or a proposal
of marriage.

Medicine. Illness is attributed to sorcerers or the spirits.
Cures are accomplished by a shaman, who seeks a diagnosis
and treatment from a spirit helper. Treatment includes the
recitation of spells or prayers, the manipulation of magical
plants, purification through the washing of body parts in
water, and, at times, the extraction of bits of foreign matter
from the body of the victim. Should an individual believe that
he or she may be the target of sorcery, a preventive cure may
be sought before the actual onset of illness.

Death and Afterlife. Death, regardless of the outward
cause, is thought always to be caused by sorcerers or spirits.
The soul goes to spend its days in the forest, but it returns to
the village at night to assist its surviving kin or to seek venge-
ance in the case of wrongful death. There is no concept of an
afterworld, in the sense of some “other” place in which the
dead dwell. A principal concern of Kapauku funerary prac-
tices is the enlistment of the soul of the departed as guardian
of its surviving kin. The more beloved or prestigious the de-
ceased, the greater the care taken, through burial practices, to
tempt them to such a role. The head is left exposed, sheltered
under a cover of branches, but provided with a window. Cre-
mation for fallen and unclaimed enemies and complete inter-
ment for those of little social status constitute the lower range
of funerary attention.
See also Mimika
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Kapingamarangi

ETHNONYMS: Kapinga, Kiriniti

Orientation

Identification. Kapingamarangi, one of the Polynesian
outliers, is the southernmost atoll in the Eastern Caroline Is-
lands of Micronesia. “Kiriniti” is a local rendering of the En-
glish “Greenwich.”

Location. Located at 1°4’ N, 154°46’ E, the atoll consists
of thirty-three flat islets forming a semicircle on an egg-
shaped reef surrounding a central lagoon. Its total land area
of 1.09 square kilometers supports a native vegetation of
ninety-three different species of plants, but only five of
these—breadfruit, coconuts, pandanus, Alocasia taro, and a
nitrogen-fixing creeper—were useful as food. The average an-
nual rainfall is 305 centimeters, but the atoll is subject to per-
iodic drought, lasting from weeks to years.

Demography. The Kapingamarangi population fluctuated
according to periods of adequate rainfall and extended

drought, averaging about 450 people. Currently the popula-
tion is much larger, with many Kapingamarangi living in Po-
rakied village on Pohnpei.

Linguistic Affiliation. Kapingamarangi is a member of the
Polynesian Family of Oceanic Austronesian languages. Most

people speak at least one other language, including English,
Japanese, and Pohnpeian.

History and Cultural Relations

According to local legend, the present Polynesian population
is descended from Ellice Islands castaways of some 600-700
years ago (possibly supplemented by immigrants from Sa-
moa). They arrived to find a small resident population (pre-
sumably Mortlockese) whom they appear to have culturally
absorbed. Once settled, this population was extremely iso-
lated, the only contacts being with castaways from the Gilbert
Islands, the Mortlocks, the Marshall Islands, and Woleai.
The latter two were culturally the most significant, with the
Woleaians introducing plant medicines, sorcery, and a very
important group fishing method, while the Marshallese
slaughtered over half the Kapinga population in 1865. The
first European ship entered the lagoon and established direct
contact with the islanders in 1877. Thereafter, ships from Ra-
baul visited the atoll periodically, trading Westem goods for
copra. These contacts resulted in the introduction of both
Western goods and plants and techniques from other islands.
When the Japanese colonial administration assumed control
of Micronesia from the Germans in 1914, shipping, trade,
and travel became regular features of Kapinga life. With the
constant need for labor on Pohnpei (a district center), men
were taken there as work crews on road gangs and planta-
tions. In 1919 the Japanese administration granted the Ka-
pinga land in Kolonia to house emigrants to Pohnpei. This
settlement, called Porakied village, has grown over the years
to its present population of about 600, and it has been there
that Kapingamarangi people have had their most intensive
contacts with other islanders. Regular ship visits between
Pohnpei and the atoll facilitate a flow of people, which in-

creased in frequency after World War Il and the advent of the
United States Trust Territory of the Pacific Islands that suc-
ceeded the Japanese colonial administration. While the Japa-
nese were interested mainly in commercial development, the
United States has emphasized economic and political devel-
opment, bringing people to Pohnpei for training to run devel-
opment programs on the atoll. In 1979, Pohnpei District be-
came a state of the Federated States of Micronesia, and
Kapingamarangi is now a municipality of Pohnpei State, with
its own constitution.

Settlements

On the atoll, residence compounds, all of which have names
and well-defined boundaries, are located on the three central
islets. In addition to the atoll community and Porakied, Ka-
pinga people have maintained a small settlement on Oroluk
Atoll since 1954 for copra production and pig and turtle
husbandry. .

Economy

Subsistence and Commercial Activities. Kapinga people
continue to subsist on local products, especially coconuts,
breadfruit, pandanus fruit, and taro. Of these, only taro re-
quires constant care, which has intensified since the 1880s
when Cyrtosperma largely replaced Alocasia. This variety of
taro grew faster and larger than the native one and quickly be-
came a staple. Coconut groves have largely replaced pan-
danus groves to accommodate the copra trade, the income
from which has been augmented by government and munici-
pal salaried jobs and the sale of handicrafts. Cash income is
used to buy foods such as rice, coffee, sugar, tea, tinned fish,
and candies; tools and utensils; and, recently, gasoline for the
outboard engines that have largely replaced sails on the ca-
noes. Imports are retailed by a cooperative, a branch of the
Pohnpei Federation of Cooperatives, which buys copra from
local producers.

Industrial Arts. Traditionally, Kapinga produced a variety
of implements, using wood for houses, canoes, handles, pad-
dles, breadfruit grating stands, poles, digging sticks, traps,
and outrigger-canoe parts. Coconut husk was made into
sennit cord and the cord into ropes and coir nets. Hibiscus
and breadfruit bast was used for clothing and cordage. Shells
were used for cutting, scraping, and abrading tools, and coco-
nut and pandanus leaves made thatch and a variety of mats.
Pandanus leaf was also used for canoe sails and, woven with a
backstrap loom, clothing. Since World War II many of these
items have been produced for the handicraft market, which
yields a significant percentage of the income of Porakied vil-
lagers on Pohnpei. The copra trade allowed Kapinga to re-
place their shell tools with metal counterparts, and since the
1950s locally produced fishing lines and netting fiber have
been replaced by mail-order nylon and other synthetics. Can-
vas sails have replaced those made from plaited pandanus
leaf.

Trade. Other than copra production and commercial fish-
ing and handicrafts on Pohnpei, the only other significant
trade-—again on Pohnpei—has been that of trade friendships
between Kapinga and their Micronesian neighbors, usually
involving the exchange of fish for vegetable foods.
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Division of Labor. As in most Pacific societies, the divi-
sion of labor is based mainly on gender and age. Women con-
trol the domestic sphere, centered in the residence com-
pounds, where they cook, wash clothes, care for children, and
do craft work (basketry and mat making). Women leave their
compounds to help relatives in other compounds and to work
in their taro patches, located on one of the central islets and
three other outlying ones. The quintessence of manhood is
fishing, but men also harvest fruit from trees and construct
and repair houses and gear. Men also made both their own
and women's wraparound skirts from hisbiscus and breadfruit
bast before people adopted imported cloth. Because women
are responsible for scheduling meals (and assessing food
needs that require harvest trips to outer islet groves and taro
gardens), they have a lien on men’s time and canoes. Men
have to schedule their work around the needs of their
households.

Land Tenure. Kapingamarangi is typical of Oceanic atolls
in its identification of relations regarding land with relations
among kin. On a cultural level, land and kinship are defined
in terms of each other. Every transaction in land, therefore,
implies some sort of kin relation. Kapinga distinguish taro
plots from “land,” i.e., dry land used for groves. Taro plots are
always owned by individual persons while “land” proper is
owned either individually or, more often, by kin groups.
Rights to dry land are either ownership rights or use rights.
Ownership of land involves using it at will for any and all of
its purposes, including residence; harvesting food, leaves, and
wood; planting; and graves. Owners can also convey the land
by will or gift. Use rights involve using land for some of its
purposes (usually harvesting food, leaves, or wood) only with
the permission of its owner. The application of these princi-
ples exemplifies the structure of kin relations and groups.
Residence compounds are owned by descent groups called
madawaawa, whose members are descendants of a former
owner reckoned through both males and females. Garden
land was and still is owned by individual persons or, more
commonly, by cognatic descent groups called madahaanau. A
person’s or group’s land usually consists of a bundle of rights
in several plots scattered over different islets with part of the
bundle coming from each parent.

Kinship

Kin Groups and Descent. Kinship groups are corporate
with respect to two things: land and ceremonies. Group for-
mation uses the cognatic descent principle of eligibility with
one exception. The madawaawa, the group centered on house
compounds, is really a descent category with a six- or seven-
generation depth from whose membership groups can be re-
cruited for specific purposes, such as feasts, funerals, house
repair, and roof thatching; as groups form for these projects,
people can opt in or out, with participation signaling group
membership. For members of the secular class, such recruit-
ment used cognatic descent. But since eligibility for the
priesthood was inherited matrilineally, those madawaawa
consisting exclusively of members of the sacred class were ma-
trilineal (nonexogamous) lineages. These lineages func-
tioned as a group during specific cult-house rituals and for
weddings, funerals, and other celebrations of their members

that specifically centered on the group’s house compound.
Similarly, the land-owning madahaanau functioned as ritual
groups during life-crisis events of their members.

Kinship Terminology. Kapinga kin terms are of the Ha-
waiian type, distinguishing all ascending generation females
as dinana, or “mother” from all ascending generation males as
damana, or “father.” All relatives in Ego's generation are
called by the single sibling term, duaahina, and all descending
generation relatives are referred to by the term for child,
dama.

Marriage and Family

Marriage. Traditionally, there were no marriage rules
other than those prohibiting sex between parents and their
children and between full or half-siblings. Other than this
narrowly defined incest rule, we find only marriage strategies,
usually focused on protecting or augmenting a family’s land-
holdings. Thus we find instances of polygyny, polyandry,
cross-cousin marriage, parallel-cousin marriage, father's
brother-brother’s daughter marriage, wife sharing, and wife
swapping between male parallel first cousins for purposes of
conceiving a child. Marriages were usually arranged by par-
ents. After an initial period of virilocal residence, the couple
lived in the bride’s mother’s compound. A man practiced
strict avoidance of all in-laws except small children of the
compound. The considerable strains of uxorilocal residence
make marriages brittle in their early years, and divorce has al-
ways been common (25-33 percent of all marriages).

Domestic Unit. The domestic unit is the household com-
pound, which can contain as few as one or as many as five of
what we would call nuclear families, each of which consists of
one to twelve (or sometimes more) people. The core of a
compound was a set of related women, their in-married
spouses, and their children. Each household contains a
woman, with or without spouse and children, but it may also
contain a cousin or elderly relative. At puberty, boys move to
the men's house to sleep, but they continue to eat and work at
their natal compounds. Thus, a compound ranged in size
from one to thirty or more people. Kapinga living on Pohnpei
continue to organize their households by compounds wher-
ever possible.

Socialization. Children typically grow up in a compound
consisting of their (natural or adoptive) mother’s female rela-
tives, in-married men, and their children. Men of the com-
pound spend little time there, appearing mainly for meals and
to sleep. When a baby is old enough to be weaned, he or she is
given to an older sibling for care. By age 4 or 5 children (espe-
cially boys) join peer groups and spend less time at their com-
pounds and more time around the islets and the lagoon.
Boys’ groups are more stable than girls’ groups, since girls are
more useful to their mothers at a much earlier age. Boys begin
to fish on the reef with pole and line at 7 or 8 years of age.
Traditionally, there was no formal initiation of children, al-
though a father gave a small feast when his adolescent son
first began to sleep in the men’s house, and a boy got his first
loincloth when he caught one thousand flying fish. There was
no comparable initiation for girls. Boys and young unmarried
men constituted a work force for the men’s house, which or-
ganized group fishing and provided labor for all cult house
construction and repair projects. While a girl was socialized



110 Kapingamarangi

almost entirely by women of her own and related compounds,
boys were socialized first by their mothers, then by their older
siblings, then by their peers, and finally by men of their com-
pounds and the men's house.

Sociopolitical Organization

Social Organization. The Kapinga social order was hierar-
chically organized: the household was nested in the com-
pound, where males belonged to men’s houses, which were
controlled by their headmen and an elder male called the to-
moono. These leaders were, in tumn, accountable to the high
priest, called aligi, who was responsible for organizing all cult
house ritual and for communicating with the gods, who were
the ultimate source of all authority. '

Political Organization. The institution that integrated
household compounds, descent groups, and the men’s
houses was the cult house, whose activities were organized by
the priesthood. The high priest exercised a good deal of con-
trol over fishing and access to land resources through his
ownership of breadfruit trees and drift logs (used to make ca-
noes); by his ability to taboo the lagoon, deep sea, and trees;
and by his decisions on timing of rituals. By restricting the
number of canoes, he indirectly controlled the frequency of
angling, lending a powerful saliency to men’s houses, the
other major alternative for fishing activity. Men's houses var-
ied in number between two and five, and they exercised con-
trol over their members’ time through the organization of
group fishing expeditions, which could number as many as
three during a day. Fishing was organized by a headman,
while work groups were organized and provisioned by the
tomoono. There was a good deal of competition between
men's houses in fish catches and in song composition. The
men’s house located lagoonward of the cult house on the
main islet provided the major work force for cult-house proj-
ects, and its tomoono had veto power over the granting of
permission to construct canoes. He was also given the task of
provisioning and caring for Europeans after contact. His liai-
son responsibility eventually evolved into a position of power
that became a secular chieftainship (he was called “king”)
after the collapse of the cult house and conversion to Chris-
tianity in 1917.

Social Control. Disputes over land were ordinarily settled
by the families involved, while those arising among men were
normally settled in the men’s house. Breaches of fishing or
men's-house protocol were dealt with by the tomoono, while
the high priest dealt with ritual violations, sometimes by exe-
cution, which ordinarily was done by putting the violator in a
canoe and setting it adrift.

Religion and Expressive Culture

Religious Beliefs. There were three classes of spirits with
whom people had to cope. The high gods were spirits who
came to the atoll on the original canoe or were spirits of for-
mer high priests. The priesthood (with its sacred/secular class
distinction) and the organization of people by age category
were designed to deal with these powerful unpredictable be-
ings. Another set of spirits, called the “line of ghosts,” were
spirits of recently and long-deceased people who inhabited
the outer lagoon, coming ashore in a line at night to steal the
souls of unwary people sleeping or wandering outside their

houses. One simply avoided these spirits by trying not to at-
tract their attention. Finally, there was a female spirit who in-
habited the northern islets, enticing unsuspecting men at
night to drive them crazy. A male spirit in the southern la-
goon waited to molest women at night, making them ill.
Being accompanied by someone of the opposite sex would
forfend an attack by either.

Religious Practitioners. The priesthood was organized in
a panel of twenty men, with ten on the side of the high priest
and ten led by the “calling” priest. Each side consisted of five
priests and five sergeants-at-arms, all ranked asymmetrically
(ie., the high priest outranked the “calling” priest, who out-
ranked the next priest below the high priest, etc.) The high
priest’s job was to maintain a good relationship with the gods,
to ascertain their desires and their moods, and to keep them
well disposed to the community so that they would bring rain
and fish and would not precipitate disasters such as droughts
and gales.

Ceremonies. In addition to daily rituals of supplication,
the high priest conducted major rituals called boo, of which
there were five, conducted on an as-needed basis: renovation
of the cult house, replacing of dark mats, replacing of
bleached mats (used by the gods), canoe making, and freeing
of parturient mothers from confinement. These rituals all
used an identical format, differing only in the specific prayers
and chants inserted. Lower-ranking priests had specific roles
in these rituals. The ripening of breadfruit and the beaching
of whales were also ritual occasions for which special prayers
were given. Men fishing on the deep sea had to offer chants of
supplication to the gods before commencing fishing. Special
rituals also were performed during droughts and epidemics, at
the sighting of ships, and to correct errors in performance of a
prior ritual.

Arts.  Arts native to the atoll were dance, song, and folk-
tales. The Kapinga dance, called koni, was performed during
and after major rituals. It involved a stereotyped stance with
the body held rigid and the feet moving in place. The dance
was accompanied by songs called daahili that were short sen-
tences and phrases repeated in a monotone at increasing
tempo. Their contents referred obliquely to events that were
otherwise gossip—Ilove affairs, being jilted, ridicule for some
faux pas, and the like. The bulk of Kapinga song repertoire
was the chant. The subjects of chants included prayers of sup-
plication or celebration of the gods and other ritual formulas;
eulogies; and accounts of fishing expeditions, the beachings
of whales, and sexual encounters.

Medicine. Medicinal practices included bone setting,
massage, special foods for specific illneses, and chanting by
the priest in life-threatening situations. Plant medicines and
sorcery were imported by a Woleaian in the 1780s.

Death and Afterlife. Kapinga believe that death is a natu-
ral part of the life cycle. They fear early, untimely death by ac-
cident, disease, or malicious spirits and socialize their chil-
dren with lessons of reasonable caution at work, at play, and
in those situations when spirits might be about. Because con-
trol over one’s emotions is so important in forfending disas-
ter, grief was and is considered particularly dangerous, at-
tracting the attention of ghosts and leading to insanity.
Funerals control personal emotion through the work of hav-
ing to organize a major set of ceremonies and provision them
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with food for mourners and others. All of this activity takes
place over a 24- to 36-hour period requiring intense concen-
tration, work, and both the incurring and collection of debts.
Chanting marks every stage of a funeral, providing its closure
as entertainment. At death, the soul is said to leave the body
forever. The souls of men and women go to the far lagoon to
join the line of ghosts. Those of women who die in childbirth
go to the goddess Roua in the deep sea, where they (and the
souls of high priests) may return to the atoll as beached
whales. Otherwise, the souls of high priests become new gods.
See also Marshall Islands, Nomoi, Pohnpei, Woleai
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Kziradjeri

The Karadjeri (Garadjui, Guaradjara, Karadjari) are an Abo-
riginal group located in the state of Western Australia, in the
area of Roebuck Bay and inland to Broome. In 1984 there
were thirty-five individuals. Karadjeri is classified in the
Pama-Nyungan Family of Australian languages. The Karad-
jeri were hunters and gatherers with their subsistence territory
defined with reference to various religious and sacred sites.
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Kariera

The term “Kariera” refers both to a particular Western Aus-
tralian people, with a distinct name and language, as well as
to a specific form of social organization and kinship reckon-
ing shared by several distinct groups (Nglera, Kariera,
Ngaluma, Indjibandi, Pandjima, Bailgu, and Nyamal). The
territory associated with the Kariera type of organization is
defined by the drainage of the De Grey River, as well as por-
tions of the region along both sides of the Fortescue River. In
common with other Western Australian groups, the Kariera
are traditional hunting and gathering people, locally organ-
ized into small bands and centered on nuclear families, which
exploit a portion of the larger Kariera territory. The Kariera
have a “four-section” system of descent-based social organi-
zation, in which two patrilineal, exogamous moieties are
crosscut by two matrilineal moieties. This system establishes
two sets of wife-giving and wife-taking sections, marked by
kinship terms that denote the appropriate wife-giving group
as one whose members include classificatory cross cousins:
that is, a man is expected to marry either his mother’s broth-
er’s daughter or his father’s sister’s daughter. Because these
groups are reciprocally defined (i.e., if a man from section A
is expected to marry a woman from section B, 50 too is a man
from section B expected to marry a woman from section A)
the system also entails sister exchange, at least classificatorily.
Other aspects of the Kariera-type system, according to kin-
ship usage, include the division of all relatives into three gen-
erations. Within a single generation further subdivisions
occur along the male and female lines. For the males, one
such division consists of the father’s line, including among its
number the husbands of the father’s mother's sisters and the
brothers of the mother’s mother. The other division is along
the mother’s line and includes as well the husbands of the
mother’s mother’s sisters and the brothers of the father’s
mother. Among the females, these two divisions are mirrored.
Grandparents and grandchildren are terminologically merged
as well, in two dimensions: between one another, a grandpar-
ent will use the same term for a grandchild as that grandchild
uses for the grandparent; and a member of an intervening
generation will refer to his or her grandparent with the same
term appropriate for his or her grandchild of the same sex.
Membership in either of the two patrilineal moieties is life-
long, and it is from this membership that a person derives his
or her ritual and territorial claims—although with regard to
territory, membership cannot be understood to construe
rights to property in land, which are absent in traditional
Western Australian Aboriginal societies. Rather, member-
ship entials rights of access to ritually significant sites and the
right and obligation to participate in a particular area’s ritual
ceremonies and to partake of its taboos. Such membership is
also invoked to establish hunting rights within a particular
band’s territory, although nonmembers may be accorded tem-
porary rights as well. The matrilineal moieties serve primarily
to define appropriate marriage partners and, since postmar-
ital residence is patrilocal, a wife exchanges her section affilia-
tion (and therefore her patrilineage affiliation) for that of her
husband. Among the Kariera, male initiation consists in the
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young man setting out on a long journey (of several months),
which often will take him beyond the borders of his own
section’s traditional territory and may even bring him into
contact with non-Kariera groups. Throughout the course of
this journey he acquires knowledge of the surrounding lands
and, more importantly, is gradually introduced into the ritual
lore associated with the territory. On this journey, the young
man seeks a wife, but he also establishes the rough outline of
the “road,” the specific portion of territory in which he will, as
an adult, travel and hunt.
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Keraki

ETHNONYMS: Morehead, Nambu, Trans-Fly

Orientation

Identification. The term “Keraki” generally refers to one
of several small transhumant cultural groups living near the
Morehead River in the Trans-Fly region of Papua New
Guinea, applying principally to Nambu speakers but also in-
cluding some of their immediate neighbors. The name also
refers to one of the roughly nine small “tribes” into which the

Keraki are divided.
Location.
Papua New Guinea, just to the east of the Morehead River, at
about 9° Sby 142° E. The area is characterized by extremes of
climate. During a considerable part of the rainy season, espe-
cially between January and March, much of the land is under
water, and the Keraki are obliged to take up residence in semi-
permanent villages in one of a few locations along high
ground. The rains abate in May or June, the country dries up,
the land becomes parched, and the Keraki move to locations
along one of the lagoons or larger streams, within reach of
water. At the height of the dry season, the people often live in
small clearings in the forest to escape the considerable heat.

Demography. In 1931, the ethnographic present for this
report, F. E. Williams estimated the entire Keraki population
at about 700-800. Recent estimates indicated 700 Nambu
speakers and another 800 speakers of the Tonda and Lower
Morehead languages.

Linguistic Affiliation. Nambu, Tonda, and Lower More-

head are three of the seven small Non-Austronesian lan-

Keraki territory lies in the southwestern part of

guages that make up the Morehead and Upper Maro Rivers
Family.

History and Cultural Relations

Owing to its sparse and scattered population, inhospitable
climate, and apparent lack of potential for development, the
Morehead area was little affected by European contact in the
1920s and 1930s when F. E. Williams conducted his basic
ethnographic research. Even today, the region is somewhat
isolated, with very little economic development. Cultural re-
lations and communications among groups are hampered by
flooding of the area in the wet season, lack of water in the dry
season, and, in the precontact and early-contact era, by the
constant raiding of powerful headhunters from across the
border to the west.

Settlements

The semipermanent villages are usually located in or on the
edge of a forest area, on high ground. The village itself is a
clearing, planted with coconut palms, with houses irregularly
scattered about. Gardens ring the village, and decorative
plants and flowers grow within. Houses are of several types.
The mongo-vivi, or “proper” house, is a long, oblong building
with a ridged roof, stamped and hardened clay floor, and
semicircular verandas on either end. A good-sized house is
about 9 meters long, 3.6 meters wide, and 2.4 meters high, al-
though dimensions vary considerably. These houses are used
primarily for food storage, especially for yams. Typically, vil-
lages also contain a number of shelters, called gua-mongo,
under which Keraki spread their mats. These shelters are sim-
ple open-sided structures consisting of four poles supporting
a ridged roof. In contrast to the semipermanent villages, the
temporary villages—which might be used as dry-season set-
tlements, headquarters for large hunting parties, or other
temporary encampments—usually contain only haphazard,
roughly built houses, shelters, and lean-tos, with little at-
tempt made to clear the brush.

Economy
Subsistence and Commercial Activiies. The Keraki are

subsistence farmers who practice swidden or slash-and-burn
horticulture. Their staple crop is the lesser yam (Dioscorea es-
culenta). Gardens are prepared at the end of the dry season
and completed by October or November, when the first
sounds of thunder signal the beginning of the planting sea-
son. Several families usually cooperate in clearing a tract of
land, which is subsequently divided into individually owned
plots of about 45 meters square, separated from one another
by timber markers laid along the ground. The entire area is
customarily fenced against wild pigs, wallabies, etc. By June
the yam vines, attached to 2-meter-long poles, have begun to
turn yellow, and the harvest begins—desultorily at first, then
more seriously as the vines wither. Yams are levered up or dug
out with heavy spatulate digging sticks, then picked out by
hand, and later sorted into piles for cooking, replanting, or
for feasts. Other important root crops are taro, manioc, and
sweet potatoes. Sugarcane, coconuts, and bananas are also
grown, and various other fruits, especially papayas, comple-
ment the Keraki diet. Sago is rare and highly prized, thriving
only in the few sago swamps that exist in Keraki territory.
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Garden produce is supplemented by hunting, mainly for wal-
labies. These animals are taken either individually or collec-
tively, by means of a drive, which is sometimes aided by grass
burning. Cassowaries and wild pigs are hunted too, although
pigs are also raised in small enclosures. Fishing is employed
using a variety of techniques including stationary traps, hook
and line, shooting with bow and arrow, and stupefying with
poison root, but fish contribute relatively little to the Keraki
diet.

Industrial Arts. Keraki have few manufactures beyond the
simple utilitarian objects used in their daily lives. Personal or-
naments are few. The only particularly well-finished pieces of
woodwork are the drum, about 1 meter long, tapering to a
longish waist in the middle, with a handle of one piece; the
spatula, used for scooping out the pulpy interior of yams; and
a boomerang-shaped hair ornament. Formerly, Keraki head-
hunters lavished considerable care on the making of carved,
painted or barbed arrows for use in raids, and they also carved
delicate wands or clubs called parasi, which were shattered
over the heads of victims. Perhaps their most finely made ob-
jects are textiles, including mats, embroidered carrying bags,
plaited belts and armlets, and finely worked women’s mourn-
ing dresses.

Trade. Keraki engage in such considerable barter of all
sorts of objects with neighboring peoples that it is difficult for
the ethnographer to identify truly indigenous manufactures.
However, since the Morehead area lacks appropriate natural
stone, their most important trade was for stone axes and club
heads, which, together with painted arrows, they obtained
from the Wiram people in exchange for melo shells, used as a
men's pubic covering. Other stone was obtained from Buij,
on the coast near the mouth of the Mai Kussa River.

Division of Labor. As in most tribal societies, Keraki divi-
sion of labor is based on age and sex. Women clean the
houses and grounds, cook day-to-day meals, make textiles,
and take primary responsibility for the children. Men hunt,
build houses and shelters, conduct ritual matters, and do
much of the cooking for feasts. Garden work is done by both
sexes, although the sexes do perform slightly different tasks,
with men doing most of the heavy felling, clearing, fencing,
planting, and harvesting and women doing most of the daily
weeding, cleaning, and harvesting.

Land Tenure. While the population density of the More-
head area is only about 0.2 person to the square kilometer,
and the land is vast in proportion to the people, there are
nevertheless rules of ownership, control, and inheritance of
land. These rules are more closely observed for good land
close to the semipermanent villages than for relatively useless
land far from habitation sites. The whole territory is divided
into large, named areas of about 13 to 15.5 square kilometers
each, separated by natural boundaries and nominally owned
by one of the nine Keraki tribes, but actually belonging to one
of the villages of the tribe. Each of these major tracts is di-
vided into a number of individually owned minor tracts. The
yure, or owner of the land, gives formal permission to garden
on the land, although this is commonly given to all who ask.
Succession to yure-ownership is from father, through younger
brother, and back to son; land may also be partitioned among
sons and brothers.

Kinship
Kin Groups and Descent. Keraki society is divided into

exogamous moieties of unequal size. One of these moieties is
subdivided into three major sections. This moiety system
overlays a system of local totemic groups. Descent is reckoned
patrilineally.

Kinship Terminology. Kinship terminology is of the Iro-
quois type.

Marriage and Family

Marriage. Marriage is generally arranged by men, through
“sister exchange,” although “sisters” are frequently classifica-
tory. Since two couples are created simultaneously, someone
(typically a “bride”) may still be adolescent when these ex-
changes are technically effected. In such cases, the girl be.
comes a member of the husband’s household, even if the hus-
band is still residing in the young men’s house, and years may
pass before the marriage is actually consummated. Polygyny is
common: only about 55 percent of marriages are monoga-
mous. Mates are chosen from outside the moiety and, gener-
ally, from outside the local totemic group. The levirate and
sororate are both loosely practiced in a classificatory sense.
Divorce is rare: since it directly affects another couple, con-
siderable social pressure is brought to bear on women to up-
hold the marriage contract.

Domestic Unit. The basic domestic unit is the household,
generally consisting of a man, his wife or wives, and their
younger children. Occasionally a close relative may reside
with them, but households are typically small and simply
constituted.

Inheritance. Inheritance is normally patrilineal. A woman
will leave her possessions to the “sons’ wives” who live in her
village.

Socialization. Keraki have no form of institutionalized in-
struction except during the seclusion and initiation of young
boys, when they learn the secrets of the bullroarer and “sacred
pipe,” learn of hunting and other rituals, and hear secret
mythological stories. At other times, children of both sexes
are left to observe the day-to-day norms of behavior and to
conduct themselves accordingly. By the norms of Western so-
ciety, parents are quite indulgent and somewhat neglectful,
although they do instruct and scold children when necessary.

Sociopolitical Organization

Social Organization. Keraki society is divided into tribes,
with each tribe having three or four local section groups.
Most villages belong predominantly to one section or an-
other. Even when two sections are represented in the same
village, section members live together. These local section
groups, united by ties of kinship, common interest, and fel-
lowship, are the most important units of Keraki social organi-
zation. They hunt together, make sago together, and often
garden together. They cooperate in ritual matters: the group
owns the major bullroarer and combines to initiate boys, it
cooperates in fertility and death rituals, it acts as a group in
the exchange of marriage partners, and it collectively orga-
nizes feasts. Formerly it raided together. These exogamous
local groups become affinally linked to one another through
exchange marriages. The two husbands become tambera or
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exchange partners, and they perform ritual services for each
other's children. Other males of approximately the same age
become kamat (sisters’ husbands or wives’ brothers), offering
hospitality and friendship to their counterparts in the oppo-
site local group.

Political Organization. The Keraki recognize hereditary
headmen of the local groups described above. However, since
these local groups are patrilineally organized and typically
very small, consisting of only about thirty persons, the
headman is usually the eldest active male. Leadership passes
to a younger brother and then to the eldest son of the original
headman. The headman exercises very little real authority.
His “decisions” merely reflect the general consensus of opin-
ion. There is no formal leadership above the local group level.

Social Control. Social control within the group is main-
tained largely through a sense of conformity, knowledge of
the importance of reciprocity, feelings of in-group solidarity
and support, and general conservatism. These are bolstered
by fears of public reprobation or ridicule, retaliation through
violence or sorcery, and the possibility of supernatural
retribution.

Conflict. Conflict within the local group is rare, owing to
the social control mechanisms described above. Occasional

thefts and sexual jealousies are the most common exceptions. -

Fighting with Keraki people from outside the local group is
called guwari, in which the men from one village descend in
open invasion on the men from another village. Loud, wordy
quarrels might develop into general brawls, sometimes with
sticks and arrows used as weapons, but these fights usually
end in reconciliation. In contrast to this was the moku, or
head-hunting raid, directed against non-Keraki people, most
commonly the Gunduman. These raids took the form of un-
expected, often predawn raids. Heads were quickly severed
with bamboo knives and attached to cane head carriers,
whereupon the entire party fled. Once in their camp, the raid-
ers cooked the heads, often eating a bit of flesh, usually from
the cheek, and cleaned the skulls, which they erected on poles
as trophies. Men who had taken heads achieved status and
some measure of influence within the group. The Keraki were
comparatively peaceful, however, more often being the vic-
tims of the aggressive Marind or Wiram people than the vic-
tors themselves, and their head-hunting raids were rather

infrequent.

Religion and Expressive Culture

Religious Beliefs. Certain Keraki religious beliefs are em-
bodied in myth and actually not known by a significant pro-
portion of the population. There is an Originator and his
family, who constitute the Sky Beings of gainjan times, when
creatures were greater than they are today. These Sky Beings
can grant or withhold favors to present-day human beings,
and they may cause sickness by capturing a person’s spirit.
They may be appealed to through prayers or exhortations.
Religious Practitioners. The actions of Keraki religious
practitioners are linked to the belief in magic, particularly
sympathetic magic. All Keraki practice magic of various
kinds, but specialist practitioners are of two main types: the
rainmakers and the sorcerers.

Ceremonies. Keraki ritual life is quite varied. At the group
level, exchange feasts are extremely important: they provide a

stimulus for food production and bring together otherwise
disparate groups. Hosts provide sociability, food, and sexual
partners for male guests; these favors are then reciprocated at
a return feast. At the individual level, by far the most impor-
tant ceremony of male youth is the period of seclusion and in-
itiation mentioned above, where young boys are taught ritual
and mythological lore. In a practice not uncommon in the
Trans-Fly, the initiates are sodomized by men from the oppo-
site moiety in order to promote the boys' growth.

Arts.  Keraki arts include wood carving, textile making, and
aspects of music and performance associated primarily with
ritual.

Medicine. Sickness and death are often ascribed to sor-
cery. Treatments for sorcery vary, but they often include

bleeding or the extraction of some object introduced into the
body.

Death and Afterlife. Deceased are buried in a house,
often a yam house. The corpse is wrapped in bark and
shallowly interred in a supine position with feet facing the
south (toward the sea). Roughly a year of formal mourning
and food avoidance follows, particularly for women, who cut
their hair and then let it grow, refrain from washing, and wear
makamaka, elaborate costumes constructed of multiple layers
of plaited swamp grass. After interment, there is a small burial
feast, followed by the erection of a small memorial and the
burning of personal belongings. A larger feast signals the end
of formal mourning. Women then remove the makamaka,
and the memorial is uprooted. There is a belief in a soul that
independently continues the existence of a person after
death, but where it abides is unclear.
See also Marind-anim
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Kewa

ETHNONYMS: Kewapi, Pole, South Mendi

Orientation

Ideantification. The Kewa live in the Southern Highlands
Province of Papua New Guinea and speak three major, mutu-
ally intelligible dialects. The name “Kewa” is not indigenous,
in that areas are known only by the names of the clans that
occupy them and not by more generic terms. It means, liter-
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ally, “a stranger,” and refers to people generally living south of
Ialibu, the main center from which the first census was taken.
The same name, with similar meanings, is found in other
parts of the Southern Highlands Province. The people refer
to themselves as those who speak the adaa agaa(le), “the
large/important language.”

Location. The Kewa cultural area is located between 6°15°
and 6°40°’ N and 143°7" and 144°1’ E. One major river net-
work, the Mendi-Erave and its tributaries, drains the whole
Kewa area. Two prominent mountains, Giluwe (4,400 me-
ters) and Ialibu (3,300 meters), lie to the north and northeast
of the area, The area is part of the central cordillera, which is
a complex system of ranges and broad upland valleys with for-
est, wild cane, and grasslands. There are many limestone es-
carpments as well as strike ridges composed of sedimentary
rocks. The Kagua (1,500 meters) and Erave (1,300 meters)
areas have extensive plateaus. The average yearly rainfall in
the Kagua area (the central part of Kewa) is 310 centimeters
and the temperature is 17-26° C during the dayand 9-17° C
at night. There is no marked wet-dry season, but June-
August and December are usually the driest months.

Demography. As of 1989 the estimated population was
63,600 with a density from 15-40 persons per square kilome-
ter, although in some areas it is much less. The population is
growing at the rate of 2.7 percent per year, with a fluctuating
resident population due to migration out to towns and plan-
tations. In the 18-40 age bracket, 35-40 percent of the peo-
ple are nonresident in their village or parish. The major towns
in the Kewa area are Kagua and Erave, with Mendi and lalibu
on the northern border. Only Mendi has more than 1,000

permanent residents.

Linguistic Affiliation. Kewa is part of the Mendi-Kewa
Subgroup of the Engan (West-Central) Family of languages.
The Engan Family is, in turn, a part of a large group of High-
lands languages (more than 60), which are in turn a segment
of a much larger chain of languages that crosses Papua New
Guinea and Irian Jaya. These languages are remotely related
and are called Papuan to distinguish them from the Austro-
nesian languages. Kewa also has some relationship, both cul-
turally and linguistically, with groups to the south and west
towards Lake Kutubu.

History and Cultural Relations

The ancestors of the Kewa most likely lived in the area now
occupied by the Central Enga people, which is well to the
north and northwest. There are very old trade links which ex-
tend southwest to Lake Kutubu and along the Kikori River, as
well as northwest to the Upper Mendi. The first European
visitors, patrol officers Jack Hides and James O'Malley, pene-
trated the Kewa area in 1935, followed by I. Champion and
C. ]. Adamson in 1936. There was little contact again until
the early 1950s. Since that time both the missions and the
government have built airstrips, schools, roads, and medical
facilities.

Settlements

The parishes and villages that now exist have grown up
around traditional dance grounds, as well as mission and gov-
ernment stations. People live in dispersed homesteads ac-
cording to patrilineal lines. Several clan groups may reside in

the same ceremonial dance ground territory with their respec-
tive men’s and women’s houses. More recently, nuclear fam-
ily houses have become the rule. Homesteads are surrounded
by fenced gardens, casuarina trees, cordyline leaves, and
ditches to mark boundaries. There are often coffee groves as
well. Every five to ten years a particular clan sponsors a pig kill
and long (100-150 meters) low houses are built by the partic-
ipants. The men’s house is a low (2-3 meters at the peak, 1
meter at the sides), rectangular structure with grass roof, bark
sides, and an open porchlike dwelling where food is commu-
nally cooked and eaten by the men. An entrance from the
communal section of the house leads to individual sleeping
platforms, slightly raised, each with a sunken fireplace.

Economy

Subsistence and Commercial Activities. The Kewa are
subsistence horticulturalists and pigkeepers. Their dietary
staple crop is the sweet potato, although native taro and in-
troduced taro are planted as well. Sweet potatoes account for
some 85 percent of the caloric intake. Harvesting of the sweet
potatoes takes place 5-8 months after planting, depending
on the soil and rainfall. The slashing, burning, and cutting of
trees and the tilling of the soil are the duties of the men.
Women assist in slashing and clearing of the grass, and they
are responsible for the final clearing, planting, weeding, har-
vesting, and transport of the sweet potatoes. Sweet potatoes
are baked in the ashes of the fire or in pots. The Kewa people
have two main types of gardens: the maapu and the ee. The
former is generally for sweet potatoes, cassava, sugarcane, and
edible pitpit, although introduced vegetables may be culti-
vated as well. The sweet-potato vines are planted into
mounds, circular or rectangular, which enhance drainage and
use the natural compost from clearing and weeding. The ee is
an overgrown maapu, ot forest garden, and contains primarily
greens and old sweet potatoes, which are also used as pig feed.
Other common food crops are cucumbers, beans, corn, cab-
bages, onions, peanuts, and pumpkins. All of the foods men-
tioned as well as pineapple, bits of pork, and fried biscuits are
commonly sold in the local markets. Two kinds of pandanus
(the common screw pine), one with a large nut and the other
with a long red fruit, are harvested. The main commercial
crop is Arabica coffee, although tea, chili, and pyrethrum
have been tried. The pig is the primary domestic animal and
elaborate ceremonies and rituals are associated with it. Other
animals include chickens, the occasional goat, a few cattle,

and penned cassowaries.

Industrial Arts. Basket weaving is now common and vari-
ous patterns are known. The materials are local reeds and
vines, patterned with brown or black for contrast. Along the
northeast border the people also weave walls from wild cane,
which are in turn sold to other groups. Local artists incorpo-
rate designs into the weaving. Some stone axes and arrows are
also prepared for tourists. Decorative weaving to secure the
handles of ceremonial stone axes has long been practiced. In
addition, umbrella mats, net bags and aprons, and wig cover-
ings (for the men) are commonly made by the women. The
men weave arm and leg bands, small purses, and previously
carved wooden bowls. They still make arrows, bows, and
spears, but they no longer carve or decorate shields. Industrial
and commercial tasks are performed in the towns at voca-
tional schools, or at mission centers.
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Trade. Gold-lip pearl shells (Pinctada maxima) are still
used, along with pigs, as the main items of exchange for wives.
Also common as trade items are packets of salt and tigaso oil
from the Campnosperma tree, which is purchased in the Lake
Kutubu area and carried in long bamboo containers. Every
village has small trade stores owned by the local clan or sub-
clans. They sell axes, knives (which are also used in trade),
fish and rice, matches, pots and pans, batteries, some cloth-
ing, kerosene, and other items. Kewa men trade plumes of the
birds of paradise, parrots, cockatoos, and cassowaries, from
which they make elaborate headdresses.

Division of Labor. In addition to their gardening duties,
women are responsible for the husbanding of pigs, looking
after the smaller children, and cooking food in the family resi-
dence or carrying it to the entrance of the men’s house. The
men collect and split firewood, plant sugarcane and edible
pitpit, harvest pandanus nuts, hunt, and trade. Women are re-
sponsible for weaving net bags, net aprons, and thatching
mats from pandanus leaves. The men weave the occasional

arm- or legbands or fashion their own bark belts.

Land Tenure. Traditional claims on land are supported by
the planting of pandanus trees and cordyline plants. Evi-
dence of gardening and ditches are also a means of establish-
ing clan and subclan ownership. Warfare has played an im-
portant part in present-day land claims and tenure. Upon
arrival of the Pax Australiana all groups were given rights to
the land where they were then residing. Tension exists in ar-
eas where land is less plentiful or where there are choice for-
ests or potential garden plots. In some areas, such as the Sugu
and Erave, endemic malaria has restricted the use of much
land. There has been some attempt to introduce large-scale
cattle production into the Sugu territory on available land.
The most effective claim for land tenure is planting trees, dig-
ging ditches, and building fences.

Kinship

Kin Groups and Descent. The kin groups are loosely de-
fined according to the ruru and repaa. The former is a collec-
tion of at least two generations of collateral male kin, their
wives and children. The latter consists of a family (i.e., a hus-
band and wife/wives) and their children, which has the po-
tential of becoming a ruru. All land is allocated and claimed
along these kinship lines, sometimes linked across widely sep-
arated areas due to the movements of the ancestors. Descent
is reckoned through the male lineage with priority to the eld-
est male if there are brothers.

Kinship Terminology. The system is bifurcate collateral
in the first ascending generation. In one's own generation,
Iroquois-type cousin terms are used and all cross cousins are
called by the same term but are terminologically different
from siblings. Parallel cousins are classed as siblings. Siblings
of the same sex have one term for the male and a different
one for the female, whereas a single reciprocal term is used for
siblings of the opposite sex. Males and females who are two
generations removed use reciprocal terms.

Marriage and Family

Marriage. Marriage is clan-exogamous. Wealth is ex-
changed and negotiated by the father, uncles, or brothers of
the bride with the woman’s father or brother. The display of

bride-wealth includes pearl shells, pigs, salt, indigenous oil,
axes, knives, and cash. In some areas cassowaries are ex-
changed as well. Reciprocal gifts are exchanged on the part of
the bride’s group. The negotiation and acceptance of ex-
change items are pivotal in the marriage, just as their renego-
tiating is crucial in divorce settlements. Polygynous marriages
are still common, although now most marriages are monoga-
mous and take place within the tradition of exchange and the
contemporary validation of the church. The new bride is ex-
pected to live and work with the mother-in-law while the
groom prepares a house and clears land for gardens. Ideally,
sexual relations take place after the negotiations are com-
plete. Residence for the wife is primarily virilocal. Divorce is
not uncommon, especially if there are as yet no children, and
perhaps half of the “marriages” end in divorce, if trial mar-
riages and casual liaisons preceding bride-wealth settlements
are taken into account.

Domestic Unit. The nuclear family may live together in a
house, once the household unit is established. Many adult
male members of the households spend considerable time in
the men’s houses as well. If there are gardens some distance
from the central parish locale, then temporary houses are
built there. People from other areas who have some obliga-
tions to a family may be adopted into the family. The term for
a family is araalu, meaning “duration of the father.” Married
households have menstrual huts nearby that also function as
birth huts.

Inheritance. The adult senior male distributes the wealth.
Most items pass on to the next brother(s) in line, but pigs
that the wife or daughters have tended become their property.
Land is awarded through the male lineage. In cases of land
shortage, the husband may return to the wife's domain to re-
ceive some land. People near death are encouraged to voice
their will where shells, household goods, and common items
are concerned.

Socialization. Children are raised by their mother and
aunts until they are 8~10 years old, when the males start to
spend time in the men’s house. Rarely are any children sub-
ject to physical discipline. They have no kone (responsible
thoughts, behavior) until they are 6 or so and, since they may
die at a young age, the parents would be remorseful if they
had punished the youngsters. Young boys in the men'’s house
are expected to be quiet and listen to the talk and tales of the
elders. All young children learn how to interact in the culture
by observing and listening. Traditionally, no formal initiation
rites seem to occur for either sex. Participation in men's cult
activities marks the point at which a young adult male is ac-
cepted into the male adult cult world, and it usually begins
when the boy is about 14 or so.

Sociopolitical Organization

The Kewa area is divided into census divisions. Certain par-
ish districts are identified for the census. The same groups
elect village leaders, one of whom, as councillor, represents
the people to the Local Government Council. The council at-
tempts to set and collect taxes, to assume some responsibility
for roads, aid posts, health centers, and schools, to give agri-
cultural assistance, and the like. Provincial and national rep-
resentatives are elected on the basis of population distribu-
tion to the local assembly and the national parliament.
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Social Organization. A clan or ruru includes any patriar-
chal lineages of more than two generations. Subclans with
sufficient population suffix the form -repaa to the name of
the progenitor. Clans reside in a parish, which includes all of
the persons associated with a particular tract of land. In time
of war or large ceremonies, clan alliances are common.

Political Organization. Traditionally, the big-men were
responsible for their clan groups. They become prominent
through competition in exchange ceremonies, warfare, and
the possession of goods, including wives. Each clan has at
least one big-man who is expected to represent the clan.
There is no broad-based concept of tribal or group leadership
that extends beyond the parish, although influential men are
known over a wide area by virtue of their trade relationships
and fighting alliances. Both the government and the
churches have their appointed big-men.

Social Control.  Traditionally, large peace feasts were held,
where gifts of pork were presented. Important men, who were
rich by virtue of the pigs and pearl shells that they owned and
the number of their wives, would distribute wealth to foster
alliances and relationships throughout their areas. Local vil-
lage magistrates serve the government and arbitrate lesser
cases but anything that cannot be settled or that is consid-
ered major is referred to the government court. Courts are lo-
cated at the provincial, district, or subdistrict headquarters:
Mendi, Kagua, lalibu, or Erave. Severe matters, such as mur-
der, are dealt with by supreme court judges on their tours

through the highlands.

Conflict. Most fighting was due to “payback,” which could
always be traced back to a couple of brothers who fought and
then separated. It was always important to keep the number
of deaths the same on the two sides, otherwise a further
payback would be imminent. This is still the case. Other con-
flicts are domestic and settled within the clans and parishes.
In the case of tribal warfare the district police are called in to
maintain law and order. For local disputes the village magis-
trate is the first court of appeal. Most conflict is resolved only
by prolonged negotiation and compensation. Suicide is not
uncommon.

Religion and Expressive Culture

At least 80 percent of the Kewa population call themselves
Christian, and most are baptized members of the Catholic or
Lutheran churches. Other denominations in the Kewa area
are: Evangelical Church of Papua, Wesleyan, Bible Church,
United Church, Nazarene, Pentecostal, and Seventh-Day
Adventist. The remaining Kewas are uncommitted or tradi-
tional animists. Syncretism is not uncommon.

Religious Beliefs. A belief in one supernatural being is
widespread, often based on an interpretation of the sky being
“Yaki(li).” Ancestral spirits can be particularly malevolent if
not appeased properly. The most powerful spirits traditionally
were those associated with various curing ceremonies. At a
lower level, but still feared, are the nature spirits. Coexisting
with Christianity is the widespread belief in and acceptance
of sorcery. Traditionally, men's cults predominated, with as-
sociated secret languages and ceremonies. There is a wide-
spread fear of both the power of sorcerers and the power of
ancestral ghosts.

Religious Practitioners. Certain men are responsible for
divining and effecting cures. Pigs and chickens are killed and
presented in payment for their services. Sorcery includes in-
cantations and exorcisms of potent items. The most vicious
forms of sorcery are always considered to be from outside the
region. Hair, nails, and feces can be used for potential harm.

Ceremonies. Exchange ceremonies provide social cohe-
sion, especially large festivals that culminate in the killing of
hundreds of pigs. Bride-exchange and compensation ceremo-
nies are confined to the clans involved. With the advent of
roads and accidental deaths, large compensation gifts are ne-
gotiated by the government. Churches have incorporated var-
ious special days and meetings into village life.

Arts. A few traditional musical instruments are made: the
Jew's harp, drum, and flute. In some areas panpipes are also
used. Combs and pipes are carved and designed from bam-
boo. The Kewa people excel in body decorations for special
events, painting their faces with intricate, colorful designs.
Wigs are decorated with beautiful plumes from birds of para-
dise, parrots, cockatoos, cassowaries, and other birds. Funeral
decorations include clay for body painting and Job's tears
(Coix lachryma-jobi) for necklaces.

Medicine. Illness is often attributed to the breaking of so-
cial taboos, such as incorrect preparation of food, not observ-
ing sexual abstinence at certain times, or not showing respect
for the dead ancestors. Remedies are provided by healers and
other experts, often using traditional herbs (such as ginger)
and medicines. There are aid posts, health centers, and hospi-
tals throughout the Kewa area.

Death and Afterlife. The bodies of important men are
placed on elevated platforms; the bodies of lesser men and of
women are suspended on poles. Grief is shown by painting
the body with clay and tearing out the hair. The spirit of the
departed person is assumed to reside nearby for some time.
The more important the person was in lif