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Introduction

Trobriand Islanders, unbeknownst to themselves, have fasci-
nated anthropologists ever since Malinowskl published his Kiri-
winan ethnographies, With a combination of charismatic teaching
abilities, an interesting writing style, and quantities of exo~
tic.data; Malinowski managed to make Trobriand ethnography one
of the few data languages widely spoken in anthropology, a field
wherein lack of mutual data comprehension poses very serious
communication problems. The unusual position of the Trobriand
material as one of the few bodies of cultural data with which
most if not all anthropologlsts have more than a nodding acquaine-
tance, and sbout which most of them have formulated decided opin-
ions places special burdens on anyone who would attempt to become
a first hand Trobriand expert through independent field work.
Elther one disappointe by not being conversant about one of the
many thearetical controversies in which the data have figured,
or, and what 18 woree, by having to potnt out that Malinowski
did not have all the cultural facts right, especlally facts
about village social organization, The latter is éarticularly
distressing since anthropologists have in all good faith assumed
the accuracy of certain prihciples of organization and utilized
them as the basis for construction of theory. Their often cone
siderable commitment to these principles as stated by Malinowski '
is understandable.

In part this "Malinowski as Gospel" situation has arisen

because a comparatively long period has passed during which the
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Trobriand material has been used by theoretlcians and during
which there has been very little fleld data made avallable.
Leo Austin, a local government administrator, commented in the
1930's on Trobriand conception bellefs, but on little else.
It was not until 1950 that a second anthropologist, Dr. Harry
Powsll, did additional field work on Kiriwina Island. And un-
fortunately the bulk of his findings have not yet been published,
although he has written on Trobriand politica and‘kinahib (19653
1968; 1969a and b). After Powell's field trip there was a lapse
of twenty years, until in 1970 and 1971 three anthropologists
independently decided to attempt field restudies, myself, Annette
Weliner, from Bryn Maur and Gerald leach, from Cambridge University.
Ms, Welner worked on exchange and magic in & central Kiriwina
village, and Mr. Leach on classifications in & coastal Kiriwina
village. Hopefully our work in combination with the reanalysis
Powell 18 currently conducting of his data will significantly
improve the level of accuracy in Trobriand cultural data availla-
ble to scholars. It should alse help clear up certain theoreti-
cal problems which are based on faotual misinformation.

However, I wish to state at the outset that I am to a large
extent ignoring my burden in this thesis. Readers looking for
specific reanalyses of such controversies as virgin birth, patri-
lateral cross cousin marriage rules, or the tama-kada kinship ‘
displacement problems will be disappointed. There 18 considerable
data presented which is relevant to these problems, but rather

than focusing upon them I have organized my ethnography around
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a somewhat different set of theoretical approaches which I

ourrently find particularly interesting, As they underly this
g’monograph I will present them briefly,

 David Labby (unpublished Doctoral Thesis, University of Chi-
cago, 1972) has elegantly argued that anthropology 1s best
considered not as the science of culture, but rather a science
of culture, By this he 18 referring to the fact that we
Westerners have no monopoly onh models of what human life is
" about and how it works., Social anthropologists have, formally,
attempted to create models to account for the organization of
socleties which, by being pan-societal in their application, are
both superior to and can ignore native social models, The probe
lem which arises is that 1t is difficult to define & serles of
units and transactions with which to relevantly describe social
transactions apart from the units and transactions defined by
the actors involved, A notable example is leach's Politicai*
Systems of Highlend Burma (1965), wherein the author first states
his intent of providing an anthropological model of Kadhin politi-

cal organization, then outlines the gumsa-gumlao model, and final-
1y winds up validating his model by insisting that it is thé

‘model the natives use themselves. Anthropologlsts working on
cross-cultural modeks of soclal organization face this dilemma
even more acutely, for they in fact are working on models abetract-
ed from cultural statements, not based on observed actual transac-
tions. One can only, with any sense of valldity, describe "Matri-

lineal” Bsocieties as such on the grounds that these societies
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possess rules of "matriliny.” Of course, one can always have
recourse, as levi-Strauss sometimes doés (1967:128-59), to
masked organizational principles, but this 1s rather dangerous
in that it 1s by définition unverifiable., In fact, ﬁost come
garatiﬁe social organization analysts are interested in éhe
composition of native organizatlonal principlas,'that is, in
the native modals of soclal organization. They are hindered by
the fact that the assumption that one can somshow validly de~
scribe social transactions without recourse to the culture of
éhs people engaging in them tends to produce monographs which
lack precisaly the data which they need to provide a data basis
for their analyses. f

This situation might be further clarified by using the
analogy of games. Social anthropologists have been trying to
find universals with which to describe any game in play. To do
this they have focused on watching and desoribing games being
played rather than learning the rules governing the gemes in
play. As anyone who has ever watched a game which they did not
know (and "knowing a game" in American lay parlance consists of
at least being acquainted with the rules) is aware, it is very
difficult to construct a predictable model of what 1s happening
and the implications of that action\for the future turn of events,
The only way to even deseribe the a:S}on 13 by using and modify-
ing the rules of other games one already knows, which in anthroe
pology has led to the wholesale application of Western domain

distinoctions to foreign cultures. A far easier approach, of
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course, 1s to inquire about the rules of the game, whereupon
the observed play beginas to make sense.
éﬂ The same 1s true of social transactions. But the higher
goal 8t111 tempts ua, For there is lndeed such a thing as game

analysis which specifiaes the character of all games ‘apart from
their individual sets of rules. Purther it provides a set of
principles with which 1t is possible to look at the course of
different gamss in play, and to compare and contrast them, Why
then cannot the same be dome for the organization of social
transactions? '

prefuily it can. I would maintain that the problem is
not unfeasable, but that anthropologists have not been looking
generally in the right directlons to carry it out, Attempting

to describe and account for soclal action apart from the oulture
of tha‘achors involved has had two perniclous results, The
systematic collection of native cosmological model€d has been
largely ignored, and there has been an altegether too ready
tendency to gloss the information gaps with our own categorical
definitions, Dotalled descriptions of how non-literate paoples
define thely physical and social universe are rarities in the
anthropological literature. There are happily some exceptions =
in the social literature such as Evans Pritchard on Nuer religion
and Leinhardt on the Dinka. And the more recent interest in |
symbolism has of course focused on native ideologles, But even
80, there are comparatively few monographs dedicated explicitly

to the question "What is life all about to the So-and So?"
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Certain ideological themes are identified and thelr implications
for social action discussed, but there is only a very limited
attempt to deal with over-all native cosmology.

David Schneider (Systems Lacture, University of Chicago,
1968) has suggested that all cultural systems are based on a
relatively limited number of unit definltions and procedural
principles., The actor exists by internalizing these and using
them to generate the more specific, eituational;y relevant ideas
appiieable to his every day actions. Oné quality of basic cule-
turel definitions would then be that they lend themselves to &
good deal of idsologlcal manlpulation. Again the game analogy
is relevant. Interesting games are those wherein th¢ rules, a
small, readily learned zet, leave room for a great deal of manipu-
lation and calculation in the actusl play of the geme. Chess and
bridge are good examples, In ldvi-Strauss' terms, such rules are
good to think because in application they create, for prac€1e31
purposes, an infinite combinational set.

If Schnelder is correct it would be desirable to isolate
the basic cultural definitlions which underlie the more specific,
situationally relevant statements givenm by our informants. And,
following upon the success of games theorests, it should be possie
ble to work out models which handle both the logical structure of
such rule sets and the principles of how they are manipulated to '
lead to action conatructs. That is, both the qualities of the
rules themselves and the characteristics of the games which may

be played with them might be made explicit. Two problems, however,
arise at this point,
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First, if basic cultural rules, unlike games rules, tend
to be unconsclously learned and internalized by our informants
such that they cdo not state them systematically for the ethno-
grapher, he is faced with the Job of constructing them outy of
the myriad of specific situationel statements he receive]. The
situation would seem to be the same as that confromted by line
gulsts who attempt to come up with rules by which informents
generate sentences, The difficulty is that it 1s impossible to
check generative grammar models directly with informants. The
best that can be done is to test them for consistency against
an ever larger set of sentences, for informants cannot retrieve
their unconscious enough to verify whether the proposed processes
are indeed those which they use, However, anthropologists really
are not in this position, What we are after 1s the message con-

tent of basic definitione and informants can in fact, when we

| put to them the rules we think they may be using, indicate whether

or not we are correct., In this respect Schnéider's own work on

American kinship (1968) 1s illuminating. American informants

have not ordinarily thought of thelr kin classiflcation as based
on manipulations of the symbols nature/culturs and love, but when
this formulatlon i1s put to them they intuitively recognlze 1t,

and further can offaer corrections on his basic model. They, in

other words, are fully capable of thinking critically about basic'

symbols and rules for their interaction.
The second problem lies in specifying the qualitles of basie

cultural modela, Games theorests have succeeded precisely because
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all games are structured around the same type of logic: they

10

all pose a problem capsble of solution, they define the units
and manipulations of these units which are to be involved in
accomplishing the solution, and they operats on & zero sum setl
where some of the actors win and others lose. What games theo-
rests have Gone i to say that the rules of any game &re & unique
instance of & single loglc, recognized as such by the players.
They can, therefore, be analyzed as a set. MNowever, we do not
know this to be the case of different cosmologles, nor do we

have the data available with which to find out.

This thesis, then, is an attempt to begin rectifying our
information gap. My information 1s far from complete. I have
focused on Kaduwagen concepts of human beings and human inter-
actions., My data on the spirit world and how people relate to
Bpirits, on the animal world, and on the character of the physical
universe in genergl 1s ssverely limited. However, my informants
were extremsly helpfful on the toplc of people and sgociety. In
large part this 18 due to the necessity to educate a nailve fo-
reigner to the point that she might know how to act properly in
the village. My social data comes only in small part from inters
views since I rapidly found that I learned the most when attempt-
ing to particlpate as an actor in village events. At that point
my informants had direct stakes in my education and had well
defined contexts to determine what sort of information I should
receiva. The problem of contexts was always tiresome when I

interviewed because I did not know enough to construct them
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~ properly and without them informante were at a loss as to what
sort of information they should be trying to convey. I would
ask a question and my lnformant would respond, "If the question
you are asking is this (there would follow a statement of some

AL 4

question) then the answer 1s, . . . Often I had no more 1dea
of what he was talking about than he did of me, This sltuation
did not arise when I worked ln contextuallzed situations created
by my informants.

" My initial interests in the Trobriands were centered around
some of the inconsistencies in the data in Malinowskl's Sexual

Iife of Savages (1929). 1In order to imvestigate Trobriand "kin"

organization I settled 1n the village of Kaduwaga, the largest
village on the island of Kalleuna, itself the second largest of
the Trobriand Islands. Kaduwaga is mentioned in the Argonauts
as onie of the strongest maritime villages in the Trobriends, with
an especially large fleet of sea going outrigger cances (waga
masawa). Iike Omarakana, Kaduwaga is controlled by the Tabalu
and enjoys thelr prestige.  Katubal, the current chief (guyau),
counts all of Kaileuna, Munuwata, and Kuyao Islends as falling
under his political dominance. Although he does not directly
control the other villages on these islands, he intervenes to
settle disputes within or between them when asked to or when he
perceives 1t in his Interest to do so, and he 18 recognized by
them as the strongest political figure in the area. Kaduwaga is
likewise recognized as its largest and most powerful village,

although flerce village pride prevents members of other villages
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from defining Kaduwaga as more prestigoous than any other,
Kaduwaza 18 the largest Trobrland village on any island other
than Kiriwina, and 1s larger than moat on Xiriwina with a popula-
tion of around 150 adults (Vanoi, the Paramount Chlef, ostimated
for me that Omarakana has about forty adult resldoants).
While I lnitlally percelved my projJect as involving toploes

covarad in S8axual Life of Savages such as dala and clan struc-

turas and the "kinship” terms, I rapldly discovered that 1t is

impossible to treat on these apart from a consideration of ex-

'change rules since the utility of these various relational units

18 defined by Kaduwagans in terms of their exchange roles. Al-
though Mallnowaky daevotes considerable space to specifiec types

of exchange such as kula and uligubu, I was quite unpraparsd for
the Ririwinan preoccupation with exchange itself, Fortunately

on my way to the Trobrlands I was able %o visit with Harry Powell
and he gxplained to me somathing of what existing in Kiriwinan
terms would involve, namely constant meticulously exacting recle
proclty in the form of payment for goods and services., I think

a major difficulty for any Westerner living in a Trobriand environ-
mant 1s that we characterize social acceptance by a certain infor-
mality in exchange reclprocity, "he Amerlean positlon is expressed
in the contrast: purchase and impersonal relations/gifts and
personal relatlons. Although we expact balanced reclprocity

with our friends in the long run, i1t 1s rude to harp on each
transaction. Kaduwagans ara, of course, also able to express

soclal distances 1n their exchanges, but they do it according to
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a different loglc. Instead of contrasting immediate recl-
procity/long term reclprocity, they use different categories of
reciprocity. Thus my closest friends in Kaduwagh kept as care-
ful a tally on cach of our exchangse transactions as if we had
been strangers, but they categorlzed our exchanges as pilasi
(nelp), not gimwala (buylng and selling). Each involve exacting
short term reciprocity, but the forme:r ic the proper term for
exchanges between friends who care for one another and who are
hexchanging because of that care. Thus someone would bring me
cooked food for dinner, aud state that she helps me and I help
her. Shortly after dinter a member of her famlly or she hersclf
would turn up wanting tobacco, or maybe rlce or some tea and
sugar. Once I gave Katubal a pen and tried to explain that it
was a gift, T doubt he understood, but in any case he quickly
put 1t 1ntp the category pllasl and thought of something he had
done for me for whilen he was wllling to conslder the pen payment,

The Kaduwagan positipn on exact recliprocity 1s but one
instance which arises out of 28 broader philosophical position
which is in sharp contrast to that found in Amsrica. Kaduwagsns
deflne a person as estimable according te what and how he ex-
changes., Hence my f{riends freguently said, "Oh, we'll be 8o
sorry when you leave. There'll be no wmore tobacco or mousy for
us. Wa'll just be left here," They were not being greedy, buf
rather saylng that they would miss meg as an exchange parther.
(Dr. Powell has told me that his informants also sald the same
sort of things at the time of hid departure from Kiriwina,)
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Ameoricans, conversely, focus on activities in rating the worth
of actors. To put it into current slang, an American digs people
who are into the things he 18, or who are into things he would
like to be into. A person is what he does, and while individual
personality idiosyncracies are relevant, one starts looking for
one's friends among people who do like things. Incompatibility
implies lack of common interests, and we often talk about people
drifting apart as the gap between their respective activity
’brientations’broadene. A perfect summary of this attitude is the
statement "A family which prays togethér atays together."

Of course exchange can be considered an activity. But
Americans contrast exchange and other activities in the sense
that the purpose of exchange 18 to facilitate activities. One
buys and sells so that ons may heve the means to do something
elee, And while there is for all practical purposes an infinite
number 6f occupations and diversions in America, there are only
two baslc forms of exchange, buying and selling and gift giving,
That Americans value activitles over exchange is seen in the
comment that we are a nation of "Consumers." Of course consumers
buy, but the term focuses on the fact that Americans use and use
up a lot of goods in thelir activities. Economioc depressions are
an anathema to Amsricans not because they are able to trade less,
but because they restrict the activity sphere, i.e., they are‘
able to do less,

Kiriwinans invert this model. In a world with a highly
restricted number of activities and pursults they have prolif-
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erated exchanges. Instead of treating exchange as a means
toward the end of activities, they see activities as a means

toward the end of exchanges. Malinowski 18 correct in his

'asaessment of the sense of tragedy with which Kiriwinans view

8 poor harvest. But he missed the point, which is that life
without certain exchange cycles 18 pointless., It 18 without
meaning.

In the past few years 1t has become clear that life organized

around "ceremonial” exchange i8 not just a Trobriand trait, but

rather a common phenomenon among.ﬂelaneaiaps. Unfortunately,

until recently there was no superior ethnography focused on ex-
change among any peoples living near the Trobrianders. Michael
Young has'begun rectification of this situation with his excellent
monograph, Fighting With Food (1974), which focuses on exchange on
Goodenough Island. The main difference between Goodenough and
Kiriwina seems to be that the basic exchanges in ehsAfor:::’g;p
eXx~

explicitly competitive and in the latter they are not,

change Young desoribes, abutu, sounds very much like the Probriand
buritilaula. They both ococur when two villages have quarrglqd
and both involve food laid out by one village and an attempt by
the opposing village to match or surpass it with their own dise
play,. However, in the Trobriands, this type of competitive ex-
change definitely takes back seat to several types of exchange
which are non-competitive and which are defined as more central

to soclial existence.

This thesis focuses on Kaduwagan concepts of person, society
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and exchange. The data utilized for analysis consists of the
rules governing four elaborate exchange cycles, those connected
with marriage, harvests, boat launchings and death. I have
selected these four because not only are the mailn soclal interests
of Kaduwagans oriented around their aexecution, but because they
are also the vehicles through which the basic rules of social
organigzation are symbolically reiterated to the villagers. These
exchanges as 8 group share a series of features which separates
them from other types of Kaduwagan exchange. PFirst, they are
cycles, composed of numerous individual ekohanges. Second, they
are automatically triggered by spacific preceding events such as
marriage, harvests, etes., They are automatically triggered/ﬁ the
sense that it is unthinkable to a Kaduwagan that one of these
events should occur without these exchange oycles following. And
third, they are non-competitive in contrast to kula or buritilauls,
This does not mean that no Kaduwagan ever engageé in one of these
exchanges with an eye to enhancing his own prestige, but that the
exchanges themselves are not defined as dompetibiona.

I will first present data on the verious relational classifi-
cations, which establish the basis for exchange transactions.
These include the kuhmula, dala, ina-tama, makapu~valeta,
katuposuna, and yanu classifications, Then I will present data
on the four exchange cycles themselves., With these two blocks of‘
information I will move to a discussion of Kaduwagan definitions
of person and human (a8 opposed to all others) existence and then

to person and soclety. In these latter chapters I will arguse -
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that Kaduwagans define human beings as exchange entities with
individual property ownership, and that they elaborate this
actor orilented, individualistic model, to deflins soclety.




CHAPTER I
KADUWAGA VILLAGE

Geography and Physical Layout

The physical composition of the Trobriand Islands today is
the same as 1t was iIn Malinowskl's time. The main island is
Kiriwina, then the occupied smaller islands are Vakuta, Kitava,
Kaileuna Munuwata and Kuyawa, In addition there are several
smaller unoccupled islands. These tend to lack an adequate water
supply. Tuma, I understand, was occupied untlil the mid 1960's,
but an epidemic struck and the village there was abandoned.

Kailleuna Island lies to the west of Kiriwina. On it are
five villages, or vanus, Each vanu is a named residential and
political unit. Kaduwaga 1s the largest. It 1s the only village
which has a Tabalu chief in residence, and he considers all of
the island, as well as those of Kuyawa and Munuwata, to lie in
his sphere of influence. The other main villages on Kalleuna
are Tawema, Koma, Glva and Kalsiga,

Kaduwaga lies on the northwest slde of the lozenge-shaped
island. It 1s a coastal village, strung out on the beach in a
falrly large cove. Water in the cove i1s shallow as a coraf
shelf extends out about a quarter of a mile from shore. This
rulns the area as a swimming beach, but the villagers are far
more Ilnterested in the fish and shellfish which live in the

shelf than they are in swimming.
18
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Since the village 1s located along & beach, 1t does not
conform to the inland circular plan, but rather is strung out
along the coast llne, wlth approximately half the housez facing
inland and half, across from them, facing out to sea. The
result is much like an American street with houses on each side.
The bikubaku, or village center, 18 not the innermost part of
the circle as in an inland village but rather that part of the
street in front of the chief's house. HAs house 18 in the center
of the string of houses, so the bikubaku 1s in the middle of the
village. Yam houses of various sorts are located either in front
of o beside thelr owners' houses. Katubal's piku is out in the
middle of the bikubaku, and reminds me of a statue set out in an
intersection in that it 1s visible up and down the road and
traffic must detour around it. See the map for a clearer pilcture

of the village layout.

Damogfaggx

Kaduwaga 1s a large village by Kiriwinan standards. At the
time of my census (taken in September 1971) there were approxie~
mately 300 people in the village. I say approximately because I
may have missed some chlldren. Since that time the number has
risen since there were a few more births than deaths during mny
stay. The population consists of approximately half adults
(people who are either married or of marriageable age) and half
subadults.

The rqlatively large size of Kaduwaga village 1s a relevant

factor in some of the difflerencea between my impression of
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Trobriand culture and social organization and those of Mall-
nowski and Powell, Malinowskl does not provide a census of"
Omarakanz, and it was not until I saw the village that I reail-
ized that it is very small., Kaduwagans, who trace their ances-
try from Omerakana, tell me that 1t was always smell, and Vanoi,
the current paramount chief, egrees, He says that today there
are between thirty and forty adults in Omarakana, The pmall size
of the village undoubtedly influences residence patterns, There
are enough dales in Kaduwaga that most people remaln within the
village, In Omarakana this is probadbly not possible, giving rise
to Malinowskits supposition that RKirilwinens normatively expect
men to leave their paternal community (1929:/499-800; 1926:261).

Kuhmuna and Dala Composition
All four of the Kiriwinan kumilas, or clams, are represented

in Kaduwaga, though there are only & very few members of Lukuba,
No Lukuba affiliated dala 1s well established in the village,
Clan mamberwﬂip is distributed as follows: Malasl,150; Lukwae
's181ga,100; Lukulabuts, 35; Lukuba, 15. There are sixteen dalas
resident in Kaduwaga, Of these five are Malasi, six are ILukwa-
sisiga, three are Lukulabuta and two are Lukuba, My count of
dalas only includes those represented by adult males or females
who are the last of a line which included adult males. There
are several more dalas represented by women who have married into
Kaduwaga, and who do not yet have adult children., In the future
their dalas will also belong in & count of Kaduwaga dalas, but
right now éhey are just women without dala ties. They are not
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like women who are the last of an old gg;g, in that the latter
have many ties in the village whioh were set up by alliances
deceased members of their dalas made during their lifetimes,
For 1nstance,'BoyOmu, from Kavataria, married Sivalole, a
Kaduwaga man. She has three sons and two daughters, and when
* her sons are grown her dala will be established at least tempor-
arily in Kaduwaga. If her daughters marry in the village, her
gggg.atandsla chance of becoming very well established, since
thair offspring will swell its numbers., Contrary to the impres-
sion one gains from Malinowski, it is commonplace for gglgg.to
shift in strength from village to village depending upon where
their women marry. For ex4mple, in Kaduwags, the dala I labeled
ﬁhkuba 2 is dying out. Only two old men remain., However, the
dala is now going strong in Kuyso since some of its women who
grew up in Raduwage married there and had a lot of chlldren, It
will probably also come again to Kaduwaga since it 1s one ér ﬁhe
dalas into which Kaduwaga Tabalu can marry. The two old men
left in Kaduwaga, Toyoigo and Karigual, have lived here all their
lives, However, 1f their wives should die, they too will probably
move to Ruyzo in order to live with their dalasia who will care
for tham.l
| Most Kaduwagans do marry within the village. There is no

rule either for or agalnst local merriage, but there 1s some

1'l‘he word dala takes the possessive suffix when speaking of
people to whom one 18 related through it. The forms ares Dalagu-
my dala relative; dalam < your dala relative; dalana « his or her
dala relative; dalasi - their dala relative. The same suffixes
are used in the ina/tama classification, 1.e., tamagu-mytama, etec,
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concern that daughters do not go too fap away. In the first
place, loss of daughters means that a dala will die out locally,
and 1f 1ts members should have local land clailms this 1g a trage
edy. And secondly, people are 2 bit loathe %o send their daugh-
ters off to live away from the dala because they may not be well
cared for, especlally when theylgive.birth. Boyom's mother told
her never to give birth in Kaduwaga because no one would help her,
An old lady, Marla, who does have dalana 1in Kaduwaga, told me she
never got pregnant after her mother's death because her mother on
her death bed said "When I get to Tuma Y'11 tell them not to send
any more spirits to you." 8he was afraild that no one would ade-
quately care for Marla once she was gone. This concern seems
manifest mcst;y between mothers and davghters, 'Boycm has t0ld me
that she is glad that her daughter Plorence, whe 18 four, Seems
to be growing well, because she was 2 very small toddler and Boyom
was worried that she might remsain little and have dangerous deliv-
eries, Teeonagers have elso told me they do not want to marry away
from Kaduwaga because 1t would mean leaving theilr femilies’ care
as well as their friends. The reluctance is more than theoretical,
At the moment Kaduwega has several aligible bachslors in their
mid-twentles, but no eligible girle around the same age. These
men would like to marry but camnot find wives, Women of other
communities are not any more eager to move to Kaduwaga than Kadue
wagens are to lesgve,

However, some men have married women from other villages,

The most frequent cholces are from other villages on Kalleuns,
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However, this can have its hazards. One Kaduwaga man, Giolema,
lost hls wife in 1965 when Kaduwaga had a fight with her village,
Koma. She returned home although they had been happily married,
To avold the consequences of intervillage fights 1t is safer to
marry from Kiriwina Island, and several men have, Just as several
Kaduwagan women have married into Kiriwinan villages. The pres-
ence of the govermment capltal, Losula, as a trading center facili-
tates meetings, PFurther, all of the dalas in Kaduwaga are repre-
sented in at least one Kiriwina village, so visiting abroasd is
fairly frequent. A single man coming to visit his dalana faces
none of the risk he would 1f he tried courting in a village where
he had no kin. The number of men who have marrigd non-Kaduwagan
women, and thelr wlveg'natal villages are as follows: Kodokela 1j
Tubowada 13 Mwateo 2; Kavatarie 1l; Giva 1; Tawema 1; Kalsiga 1;
Simsims 1. T cannot do the same for Kaduwags women who have
married out into other villages since they do not appear on ny
census or genealogies.

Kaduwagan males tend to remain in their natal village. In-
formants stated that it would be wrong for & man to move to his
wife's community. He would have no dalana there and be at the
mercy of her kin for help., There 18 only one instance of a man
moving into Kaduwaga upon merriage. Atawala came hera when he
married Kadikikeuse. This, however, 18 an exceptional marriage,
He is from Dobu and met her in Losula. She is Katubai's sister
end the only Tabalu woman of chlldbearingﬁage. She married him
although the Tabalu simply do not marry outsiders, and he came



24
to live in Kaduwaga. Though there was ill feeling at the time,
the union has turned out well. He 1s a pleasant person and, more
important, a strong gardener., And they have seven children and
are expecting an elghth. Still ne is an unimportant man iu the
community and will remain so untll his children are grown and can
garden for him., And should any quarrel break out he lacks delans

to take his slide and offer support,

Residence Rules

_ Kaduwagans insist that their residence pattern more or less
conforms to certain rules, as follows. While a man's tama is
alive his sons reside according to his wisheg. usually next door
to him, This i» aaaﬁming that he has not di&oroed their mother
and driven them away. If he divofces the mother he may still try
and retain one of the children, Certainly if she divorces him he
is entitled to keep at least one as return for the ggggg.his par-
ents baid as part of the marriage exchanges. Otherwiss he oan
raise trouble when she tries to marry again. If & man's wife dies
‘while his children are still young, he may send most of them back
to her dalana to railse, and keep omne or two ?or himself. Whether
or not he exercises any say over their adult residence depends on
whether he keeps dp his tiles as tama. If they stay in the same
village, he probébly will, Powell agrees (personal correspondence)
that "own" or "real” kin are "those which carry out the roles in
practice in relation to children.” However he states (1969a:178)
that divorce or maternal death terminate the formal tama-child

(natu) relationship, even though the actors may keep up personsl
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ties, I did not find this latter usage. At divorce or dsath
fama remains formally tama unless he repudiates the personal ties
by deserting the chlld or natu. If a man's father dies while he
18 a child he'll go with his mother and live with her dalana or
with a new tama when she marries again., If a second tama raises
nim, the second tama assumes the status of the first and deter-
mines adult residence. A boy may be raised by some male other than
a tama, such as a granduncle, and then this man acts like his tams
and determines his adult residence, If a man's father dies after
the man 18 grown, whether or not he remains in his tama's village
depends on several factors., If he himself has already married
there, he will stay. Or if one of his oldeyr brothers has already
married there, he will also stay. But if he 1s not merried and
has no married male dalamna in the village he 1s apt to leave and
go to a village with married male dalana. Kaduwagans feel that
once & dala has males married into the v;l}age 1t is established
because younger, unmarried members can turu to them for help.

The rationale behind the residence rule i1s that the father
has of his own accord cared for his chilld, who then owes him a
debt of gratitude. In my Virgin Birth paper (Montague, 1970) X
suggested that paternity is marked by voluntarily assumed ties
while maternity is autometic. I further suggested that paternity
legitimizes rank. Phe second conclusion is incorrect, but the .
first on the right track. When Kaduwagans dlscuss "paternity" it
is a soclsl roie that they are talking sbout. This carries to the

extent that informents insist that if one's mother divorced one's
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father when one was a little child, who that father was could be
forgotten and one could grow up and marry that man, If the mother
1s around she'll tell her daughter not to marry the man "pena yegu,

bogwa a val,"” "oecause I already married him." Hot because he is

the cdaughter’'s genitor, but because soclally he was once in the
position of belng her tama. However, I would not wish to charace
terlze the Trobriland father as "pater” as opposed to "genitor”
because "genltor" 1s simply irrelevant to the cultural system,
Xaduwagens say 8 man may be genitor but so what. That tie 1s not
the basls of any social rules in Kaduwaga'and 80 18 lrrelevant,

Maternal ties would seem to be automatic, in that the child
emerges from a specific woman, who 18 then characterized as its ina,
This 1s, important since 1t establishes the child's dals 1dentity.
However, again care becomes important in tracing "kin" tiles. For
example, i1f Mosi raises the child, she will be treated as primary
ina, not one's natal lna. Katubal considers a Lukuba woman,
Inawall, as ina because she nureed him after his natal mother diled.
Ordinarlly he would have called hsr tabu; but she acted toward him
ae ina and so she 18 ina, |

Powell has mentioned how childless people often adopt a
child to care for them in their old 8ge., Dalana should and will
care for an old person if they have to, but 1t is nicer to raise
a chlld because the child is obligated to return the care inveated'
in him whereas dalana may feel the burden a bit of an imposition.
A common psttern in Kaduwaga is for oune or more kids from & large

family to live withk their grandparents. The old people get help
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with light chores and the children get a loving home. In such
cases the grandfather will take over the father's role as deter-
miner of adult residence and gardening oblligations,

I have checked these residence rules with informants from
many villages in Kiriwina, with informants from Kuyawa and Munu-
wata, and with informants from the SimSim Islands. They all
agree that they are correct for the Trobriands in general and
that they have not changed within living memory. Elderly men
documented for me how in their youths they remained with their
fathers, just as men do now., Where then did Malinowski go wrong?
I can find no evidence in his writings that he ever asked inform-
ants about residence rules. The only data he presents on the sub-
~Ject 1s the quarrel between Namwana Guyau and Mitakata (1929:12-16)
Namwana Guyau, the son of the paramount chief, gave evidence which
- resulted in Mitakata's being sent to jail, Mitakata was the para-
mount chief's nephew and helr, The Tabalu at Omarakana were so
insensed at Namwana Guyau that they drove him from the village,
saying he was a stranger, residing in the village by virtue of
thelr permission, and he had damaged them., Malinowskl concluded
that the paramount chief was favoring his son over his nephew and
trying to violate the residence rule, whlch states that a man be~
longs in his own dala’'s village and not his father's. When there
was trouble the other Tabalu simply overrode his father and made
him return to his uncles as he should. Further, Malinowski indi-
cates that if his father had not been a chilef, Namwana Guyau would

have had to leave long before as 1t was a pulling of rank by his
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father which let him overturn the rule and remein., Undoubtedly
vinformanta discussing the quarrel fostered such a picture, Mali-
nowski indicates that most of his Omarakana informante were
Pabalu, and they were anxious to justify their position. He
could hardly have talked with Totoluwa, the paramount chief, be-
cause he went into mourning seclusion. Kaduwagans hearing the
story readily admit that well established dalas can chase out
other people, and that the Tabalu are the well established dals
in Omarakena, However, they point out that a well established
' dala would never do such a thing unless thare were a quarrel or
else there would soon be no village left, Further, a man has the
right for his sons to stay with him, Their interpretation better
fits with the whole story, for To'oluwa was furious with his
dalana . to the extent that none dared ask him for any favor for
several years, And Namwana Guyau's mother, To'oluwa's wife,
starved herself to death in protest.

There 18 also the size of Omarakana to be taken into con-
sideration &8s well as its land base. The village is very small
and according to iunformants always has been, Its land is superior,
but not extensive, At the same time there is & very high rate of
inmarrying females as the paramount chief practices polygamy, If
thelr sons remained in Omarakana, the village population would
rapidly swell and outstrip its gardening resources. To'oluwa had
over forty wives, Mitakata over twenty, and today Vanoi, still a
young man, has twelve, The solution is for young men to return to

thelr mothers' natal villages or to other villages where dalana
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are willing to take them in., This pattern is not ideal, but
unavoidable due to physical circumstances, Undoubtedly Malinowski
did observe high outmigration, but he erred in presenting an excep-
tional case as the cultural norm, and in inferring that this migra-
tion meant that a young man came under the control of his maternal
uncles, Even though Vanol's sons reside near maternal uncles, it

is Vanol who dictates thelr gardening obligatilons.

Brother-8ister Avoidance

Malinowskl also discussed the brother-sister taboo and it
has been a point of interest in other literature about the Tro-
briands (Malinowski, 1929:35, 55, 62, 8&-853'Leach, 1958). He
uses this taboo to account for several reatufes of Kiriwinan so-
clal organization., It provides the basis for the hypothesis that
men pay yams every year to thelr sisters' husbands because the
husbands take over the brothers' role as sisters' guardians, a
role in which they cannot function because of the taboo, However,
the nature of the taboo 18 not defined very clearly in Malinowski's
work., Ieach has carried Malinowski's statements to the extreme
and concluded that 1t must be very difficult for brother and sister,
as teenagers and adults to interact closely. In fact 1t 1is not.
The prohibition 13 quite literally the converse of the characterise
tics which define marriage, namely sex and a hearth, A husband
and a wife indulge in sex and share a hearth. As a symbol of shar-
ing a hearth, they may eat off the same plate, For a brother and
sisﬁer the converse holds. They may not discuss sex, nor may they

listen to conversations about each others' sexual affairs. They
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may not eat off the sams plate. There are other ways of indicat-
ing the separation., A woman would never tell her brother about
domestic troubles since they involve her love life, In a soclal
gathering a brother and sister would not sit next to one another
nor would one walk right past the other if it were possible to go
around. Lovers do these things. If the conversation should get
gossipy and casual, one might leave in case something too personal
might be sald accidentally about the other, Thus a man eating in
his'siater'a'house would not ordinarily hang around chatting much
after dimner. | .

However, the taboo is not rigid enough to prevent brothers
and éisters from living comfortably in closefproxiﬁity to'ona
another. When I firat arrived in Kaduwaga I was impressed that
Kadikikeuse was living in the middle of the group of Tabalu
houses, two doors away from Katubal, and next door to her brothers
Kasikalu and Kunuvania, I inquired, thinking of the avoidance
regulations and all Malinowskli (1929; 1965) and Leach (1958:126)
had éaid about a woman pever living with her own male dalana.

Bveryone aaid there 1s nothing particularly strange about her
residence, except that usually a married woman's hﬁsband would
want to reside with his kin, not hers, and the decision is his to
make. Otherwise, her location is perfectly all right. After all,
ghe has her own house. Later on I discoversd the case of Toimasoiﬁ
and Xluvegana, brother and sister. His wife, Iunai, died last year
leaving him with elght children. His sister took most of them in,
and to help care for them he also moved in. This 18 perfectly all
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right too since her husband lives in the same house, 8She can
cook for her brother, but they do not eat off the same plate,
If she and her husband quarrel, Toimasola leaves until it is
over, It would obviously be difficult for a brother to live
with his sister 1f she and her husband did not get along well,
David Doupe has told me that in Kuyawa one brother and sister
palr share the same house but have differeut entrances, Kadue
wagans say this is really not necessary, and is dus to a desirs
for privacy rather than because of the avoildance rules,

Malinowski's analysis of the implications of the avoidance
rules is quite inadequate, In the first place Kiriwinan women
do not require guardians, and 1f they did their maternal uncles
are the obvious choice, In the aeeond,ino Kéduwaganrwill agree
that uligubu is pald to his sister's husband beceuse he cares
for her in 1lleu of the brother., leach (1958) is equally difficult.
He maintains that the Trobrisnd "kin" term tabu and the word tabu
meaning "forbidden" are the same. However, his entire argument
revolves around making the case that tabu ("kinsmen") f1t~wi£ﬁ
Radeliffe~Brown's notion of "taboo," and that therefore the two
words are one, But no Probriander would argue that tabu are taboo
to each other, Quite the contrary. It is nuta who are taboo to
one another,

In short the effects and implications of the brotgpn;sister
avoldances have baen overemphasized in the literatura; They are
not stringent enough to prevent brothers and sisters from residing

contiguously and interacting socially., Ner can they be nalld to
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account for a dislocation of behavioral obligations which results

in uligubu,

Just as & man's residence is his father's karewaga, so 1s
his gardening. While & man's father is alive he determines who
the man will gardsn for, After the father's death a man decldes
for himself, At no time 18 it up to his maternal uncles. This
szain I have checked in lLosula, Kuyao, Munuwata, and the 3imSims,
Informants say this 1s how 1t always was and old men cite how they
sarébnad for thelr fathers. Asking men if they are or were sube
Ject to their kada's (meternal uncle's), karewage leads only to
puzzlement. One group of men sat and considered and finally
asked me if what I meant was that the eldest-dala male has the say
over organizing funeral sagalis for his dala, He does, in the
sense that he suggests the date, and if everyone goes along, be-
comes the organizational focus of the activity to keep everythiug
coordinated., I explained more thoroughly what I meant, and thay
all sald "No, either one's father has the karewaga, or oneself."
If 8 man was raised by his maternal uncle he would treat him like
his father and defer to his karewags, but otherwlse he would not.

The ongoing ties between men and their fathers ars not only
reflectad in choice of village of residence, but im the residence
pattern within the village. In Kaduwaga, leach's notion of a
subclan hamlet 1s dealt a'severe blow. One most often finds grcupﬁ
of brothers residing on a plet of land to which thelr father has
some claim. Even after his death they may stay there because he
gave 1t to them, or to the eldest of them, as kunututu when their
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mother died, Individual dalas are thus strung out through the
village, A dala which has claim to & plot of 1ts own may be
concentrated on that plot because its wmembers are old enough to
have no living fathers and no claims to land through their former
fathers. But there are almost sure to be some members living
patrilocally. For the residence pattern in Kaduwaga see
Appendix I.

As Malinowski deseribed, Kiriwinans prefer to live in
»nuciear family units, one to a house. I could find no name for
these, and Ken David kindly pointed out thét on the basis of all
my material about marriage and cooking that they are probably
hearth units, I strongly suspect he is right though I have not
been able to check with any informants. Some old people live
with thelr children or grandchildren, but if the offapring caring
for them are married they usually have & little house of their
own, There are no teenagers' houses as deseribed in Malinowski,
and teenagers stay with their parents or sometimes with grande
parents, The single peoples' houses were apparently done away
with by the missionaries, but could still be used siunce courting
patterns have not changed. Several teenagers commsnted that my
house would be very handy after my departure if no one moved into
it.

Any description of the physical layout of Kaduwaga should
include the Buropean institutions present. All of these except
the church @re recent arrivals, for Katubal is modern and wants

what he considers Buropean improvements for his village., During
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his chieftainship he has obtained a primary school, an aid
post, and a cooperative store.

European Institutions in the
Village

The School

The school is located out by the gardens, not in the vile-
lage proper. The aim of the school is to teach the children
English and other European subjects which will enable them to
later transfer to the Losula secondary school. It is staffed by
natives, one teacher from New Guinea, and one teacher from the
Trobriands, Both speak basic English, but not very good English.
The New Guinean speaks fluent pidgin and uses it to communicate
with village adults. Most do not speak it, but a few do and
they translate, The school has only been in existence for about
four years and no children have yet progressed far enough to
transfer to Losuia. Thelr English 1s very rudimentary, and prog-
ress 1in other subjects 1s hampered by the fact that the teachers
are not allowed to teach in Kiriwinan, and further have no books

or aids to help them explain 1ldeas to their pupils,

The Aid Post

The ald post was requested by Katubail in his capacity as
Kaduwaga's elected member to the Local Government Couneil. It
is staffed by a native medical orderly whose Job 1s to handle
first ald and combat infection with procaine penicillin, He

also should encourage people he can not help to go in to the
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hospital in Losula, and he should report any epidemles in his
nelghborhood, He is responsible not only for Kaduwaga, but also
for Tawema and Koma. Hi1s set up 1s not very efficlent, although
probably 1tAhas helped some. He 1is apt to run out of supplles
and have diffioulty getting new ones due to the distance to
Losuia; Also, Kalleuna people are loathe to move seriously 1ll
people and thus refuse to send them to the hospltal when he can-
not help, which 18 often. And since walking to Tawema 1s a real
chore, those people usually do not get care. Thue two teenagers
dled in Tawema during my stay because it was not worth anyone's
bother to get enough penicillin to them to prevent pneumonia, I
wae probably the most highly motivated person around, but T a1d
not know of the first illnees because no one assuméd I'd bother
walking five miles to help 8ince they would not, and I was in
Losula during the second illness, The existence of an aid post
should not be taken to mean that Kaduwagans have drastically re-
ordered their medical concepts. Rather, they belleve in taking
every precaution, so that curing a really 11l person lnvolves
Papuan medicine, church service, Buropean medicine, and neighborly
care, Leavlng’%ut any source of potential help 1s viewed as fool-
hardy. Unfortunately the aild post 1s not equlpped to handle a
common fatal problem, post-natal hemorrhage, and it easily could
be 8ince injections of ergotrate wlll handle 1t unless the rup-

ture 1s really extensive,
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The Cooperative Soclety

The Kalleuna Cooperative Socilety Limited was atarted by
selling ten dollar shares to people living in the Lusancay cen-
sus district. Ten dollars is a great deal of monsy to most
Ririwinans, but the 1dea of a co-op was popular and people serimp-
ed and saved so as not to be left out, With the capital a trade
store was opened in Keduwaga. The co-0p purchaséd land from the
"~ village and opened its store building. It deals both in retail
trade and the purchase of copra. It sells luxuries like tobacco,
matches, rice, sugar, tea, tinned fish, tin plates, celico, and
kerosene. It 1s extremsly handy because people used to have to
sa2ll to Lomsula to purchase these items. The .co-op has 8 board
of directors made up of a member elected by each village in the
Lusancay district., It employs a secretary to run the store and
a8 clerk to handle sales, They must speak enough English to under-
stand the various order forms and directives which the central
cooperative office sends out to them., Omne of my main useful jobs
in Kaduwaga was to help the co-op seceretary figure out his ac-
counts and make sense of the barrage of mail he received from the
soclety. The co-op has been doing well end hopes to expand. It
would like to purchase a kerosene freeger and an outboard motor

and dingy. With these it will be able to buy and transport fish

to the losuie market. Villagers do eome fishing for this market,

but it is sporadic since they must catch a lot of fish at a time
when the weather is good for salling. Pishing 18 apt to be best

in choppy seas, and no one would want to set out into the channel
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to Losula in 2 high wind. A freezer and motorboat would ime

prove fish trade considerably,

Tapwaroro (Church)

The_othar institution of European derivation in Kaduwaga
is tapwaroro, the church. Unlike the others it has been here a
long time., Kaduwaga considers 1tself a devout church community,
The village supports four services on Sunday plus keresia, or
relinwahip,maeting. During the week there 1s often evening hymn
épd prayer service, When I first came there was a service each
»night. but wiﬁh a change in missionaries this was cut back.
Kaduwagans belong to the United Church, whicp is protestant. The
church sends a misaionary to live in the viliage. He 18 a;ways
a native Kiriwinan.

The ideological role of the church in Kaduwaga is a bit
aifficult to ﬁssess. I have never heard any villager criticise
the ohurch within the village, but when I travelled with Kaduwa-
gans several did, indicating that they did not partiqularly_beo
lieve in the Bible, I wound up feeling that people think it re-
spe#table to Qo to church and tblsupport‘it. This 18 in line
with the teaoh&nészwhich are relterated week after week at the
agrv;ces. Basioaliy all sermons boll down to two or three points.
One should do God's will, which is good, and one will find eter-
nal happiness. I have never heard a sermon which made explicit
that whichlcod's will consists of, except that it i1s good. The
sermons are 1llustrated by anecdotes in which one person did

something which made himself unhappy (1like failing to pay taxass
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anu subsequently haviang to go to Jjall) and another ¢ld the con-
verse and was happy. The speaker then says, "And just as one
Gid the good thing and found happluess, 80 1f we do God's will
we will find happiness.” This approach, of course, is very use-
ful. It lets churchgoers feel highly moral in thelr concern
over right behavior and at the same time 1in no way interferes
with how things are done in Kaduwaga, The sole behavioral cou-
cessilons I could find, aside from church attendance ltselfl, are
visdal. There 1s no teen house, so that the misslonaries will
not see one. And Kaduwagans have given uprcertain dress charac-
teristics which the early missionaries frowned on such as earr-
ings and tight armbands. This response fits with the importance
Kaduwagans attach to visual effect as definitiovnal elements in
many situations., I'1l1 discuss this further lu my concluslons,.

The church has an economic impact on Kaduwaga 1ln that there
is an annual appeal for mission donatlions, semakava., Raduwagans
save up and try to give generously although as the word implles
(from sisu, to be, and makava, alone or outside) they do not get
any return. Again informants viewed the glft as an indicatlon
of basic morality, and again the gift is made publicly so that it
nhas visual lmpact, The mlsslonary sits up frount and calls the
village up by geographic divisions (katuposuna). As each group
is about to be called up it sings a hymn and then advances for-
ward in a body and everyone drops in nis or her money. Then the
group retires, the misslonary counts the amount recelved, and the
total is entered on the blackboard., The whole thing is a rather

lmpressive spectacle,



CHAPTER II
THE RELATIONAL CLASSIFICATIONS

Village affiliatioun, I have argued, definee solidary and
oppositional bloes in Trobriand soclety. I will further argue
in my conclusions that Kaduwagans perceive the village as the
essehtial social group. However, the culture defines several
other classifications which have been perceived as "social
groups” and which I shall refer to as "relational classifica-
tions," These are the kuhmuna, dala, ina/tama, gyuau/tokay, and
katuposuna classes. I will reserve discussion of one more, the
makapu/valeta classification to the section on funeral exchanges.
However, before presenting data on these various units I wish to
explore the idea that they are not correctly to be perceived as
social groupe (with the exception of the katuposuna, which I
shall treat last) but rather as relational classifications.

I readily admit that like other Trobriand scholars the
kuhmuna and dala classes gave me difficulty. Malinowskl started
1t out (1965). He defined the dala as subclan, and saw it as a
corporate land owning group. The dala owned and administered
land, and the uligubu gtft of yams represented the woman's rights
in the land which she could not exercise directly due to the
brother-sister taboo, However, he was unable to come up with a
corporate function for the kuhmuna, or clan. leach (1958)
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following Malinowski, defines the kuhmuna as a shadowy group,
and questions why such groups should exist if they have no cor-
porate function, He answers this with reference to a molety kin-
ship structure. Powell (1969a and b) also maintains that the
dalas are corporate land owning matrilineages. I would have been
willing to agree with these positions had Kaduwagans agreed, How-
ever, they emphatically deny that the dala owns land. Rather
they aseert, and interviewing on Kiriwina Island supports them,
that all land ownership is, and traditionally has been, individual.
I will take this point up in detail in the section on dalas, Fur-
ther, they do not recognize any sort of molety organization al-
though anthropologists could argue that it is somshow underlying
"structurs.”

The solution, staring me in the face, which I did not see,
has been brilliantly stated by Roy Wagner in his paper "Are There
Social Groups in the New Quinea Highlands?" (1974). He argues
that there are not, In essence he says that the notion of a cor-
porate style group is a European concept which Highland New Guin-
eans do not possess. The importance of clans or whatever is not
that the members band together to do something, but rather that
the members know they are related in a specific way to one another

and _therefore can interact with one another in certain prescribed
ways. Likewilse, they know they are not related to outsiders, or '

that they are related differently to outsiders, and therefore can
interact with them in certain other prescribed ways., Wagner ar-
guess that the Daribe do not even perceive villages as corporate
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social groups, I am arguing that Trobrianders do perceive vil-
lages as social units, whether as groups is open to debate, But
they do not perceive these other units in that way, and that 1s
why questions to the effect "ﬁhah do dalas do?," "What do kuhmu-
nas do?," and so on down the line, elicit confusion from infor-
mants, They do not "do" anything as groups, nor do Kaduwagans
talk about them as groups. Their conversation 1s, rather, actor
oriented. Taken at extremes this usage extends even to situations
where & large number of actors can be expected to do the same
thing because of their common relationship to a single other ac-
tor. Thus, in the instance of death, 1t is impossible to say
"Malasi clan will help with the exchange.” Rather the statement
1s "People who are Malasi will help with the exchange” (MeMalasi
bl pilases sagali), and the verb is im the plural form indicating

many actors, not one group.

Kugggﬁa

As mentioned above Kaduwagans are divided into four kuhmu-
nas, or clans, I use the term clans not in any technical senece,
but becausé that is the English word my informants use for them,
Kuhmunas share with dalas the feature of automatic membership
made evident at birthz ego 18 alwaye a member of his mother's
clan and gglg, However, kuhmunas are not defined as large matri- .
lineages., Rather spirits in Tuma are divided into the four kuhmu-
nas and they make sure that the baloma sent to a woman already be-
longs to he? kuhmuna, The same 18 true of the dala. It is incon-
cei&able to Kaduwagans that all pecople everywhere do not belong
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to one of the Klriwinan clans. A Westerner like myself simply
has ancestors who misbehaved and did not properly keep track of
my kuhmuna, so I do not know 1t. But I really do have one and
my friends devoted considerable time and energy to trylng to
determine which it 1s, Most people tried to read the lines in
my right hand, but they are not quite like Kiriwinan havd pat-
terns and so are amblguous, Finally Boyomu hit on the solution:
she asked me what my bird 1s., As an American I replied that it
must be the eagle, and I got out a dollar bill and showed her.

Fortunately there are eagles, or manuavieka, in Kiriwina, and

further they are the Lukuba bird. So I am Lukuba., I explained
that the eagle 1s the blrd of all Americans like a cassowary is
the blrd of all Papua New Guinea, so people understood that I
might well not be Lukuba, But it was the best we could do. Une
fortunately there are only four or five Lukuba adults in the
whole village so that I was not able to act very often in my
capacity as a clanswoman, |

Each kuhmuna is assoclated with various natural objJects.
EBach posseSses a fish, bird, and animal, There 1s no generic
wbrd for "animal," but pig, dog, and two others do form a con-
trastive set as was indicated by a boy who told me in English,
"Lukuba's plg is the dog." I cannot give the fish and bird
forms, Everyone knows them, but they are troplcal, and I cannot
translate them except for Lukuba's eagle, In the animal set,
most people know the pig and dog, and are uncertain about the

other two. ©Except for pilg, which 1s eaten, this set 1s irrele--
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vant 1n everyday usage. Kaduwagans are loath to eat their clan
fish, belleving that 1t 1s apt to make them sick. Elumgao told
me she was 111 one evenlng because she smelled her clan fish
cooking on a fire, I was not able to ascertain for sure whether
or not there is any hesitancy about eating the clan bird, Malasi
do eat plg, except for nursing women. If a Malasl woman who was
nursing were to eat pig it might injure her milk and thus kill
her child. This was explalined to me but I had language difficul-
tles on this polnt and the best I could ascertain 1s that the pilg
in her stomach 1s like a new pregnancy since 1t 1s a physical
Malasl substance inslde of her, and Jjust as a new pregnancy will
hurt her mllk production, so the pig will hurt 1t.

The sun and moon are both ldentifled with Lukwasisiga, but
I was just told this as an item of interest and have no idea of

the loglcal implications.

Sata ‘
_ Kaduwagans are also divlided into dalas. Malinowski defines
1gglgg as subclans (1965:184-86), and this usage has been followed
in the literature (lLeach, 1958; Powell,lg%éa and b), It is, how-
ever, erroneous, insofar as Kaduwagans do not visualize clans as
subdivided into gg;gg. Rather the two are separate ways of parti-
tibning mankind, although each dala has a clan affiliation. It is
‘also tempting to consider dalas as matrilineages since that 1s the
form they take in the human world., But again, this does not re-
flect Kaduwgga thinking since thé matrilineal effect 1s solely

due to the fact that a person's dala is the same as his mother's,
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Thus on a genealogy 1t 1ls bound to look like a matrilineage,
and the fact that each dala can trace 1ts history on earth back

to a tosunapula, or emerglng ancestor, further contrlbutes to

the matrilineal illuslon, However, thls 1s misleading. To under-
stand how Kaduwagans concelve of dalas we must look at the spirit
world, As Malinowskl reported, Kirlwinans both come from and
return to the spilrit world, HMuch as Christlans feel each person
embodies a soul which 13 hils essentlal gelf, Kiriwinans feel each

person embodles a splrit, or baloma. Balomas are sent from the

underworld to women on earth, and form the essence of each indi-
vidual, Balomas with a physlcal body are people., Balomas with-
out a physical body are spirits, The sole difference is that
with a2 body they reside above the ground, without, they reslde
beleow the ground, In either form a baloma 1s a whole individual,
Under the ground as above 1t each baloma belongs to a2 kuhmuna
and a.dala. When a woman conceives, the baloma which 1s sent to
her 1s one which belongs to her dala.

Kaduwagans definitely do not I'eel that the receptién of a
baloma is enough to make a woman pregnant, because a pregnancy
also fits it with 2 body so it can exist as a human, 72 accom~
plish this requires regular sexual intercourse, Ordinarily
therefore she must be married, because teenagers do not sleep to-
gether enough to result in pregnancy. But when a woman 1s preg-
nant, obviously a baloma has been sent because each person 1= one.
If one were not sent the woman would not get pregnant, Just as 1if

she did not have intercourse she would not get pregnant,



li5

But to return to ths underworld. Kaduwagans say whsnh peo-
ple die they return to Tuma. If a living person travels to Tuma
he might see their burisl clothes and nose and ear plugs where
they have shed them outside the entrance to the underworld, When
a8 deceased person arrives at Tums he 1s greeted by Topileta, the
guyau, who glves him food and sends for his kin if théy have not
already come to meet him, Then the kin take the new arrival off
to his own village., That 1s, Kaduwagans do not reside under the
island of Tuma, but rather go to the underground village of Kadu-
waga, which 1s undernsath the above ground Kaduwaga., The world
is concelved of like a pancake, and for every village above ground
there 1s an underground village on thavother:side., Thus Kaduwagans
gay all people everywhere go to Tuma when they die, meaning they
go underground. If I had died during my field stay, villagers
thought I would have gone under at Tumn because it would be the
near¢st entrance. But once under I could return to lLos Angeles
i1f. I wished.,

Balomns live underground in the same manner as humans live
above ground except that they do not have to work much since they
have superiob magic. They prefer to remain teenagers, and hence
at'thair‘mnaf beautiful, They do marry and have new spirits,
Only & few of these ever come to eafhh to be pecple and Bo the
underworld is very heavily populated. No spirit comes to earth
more than once as a human,

Christianity has not done away with Tuma beliefs, but has
been tacked on. Bulubedoga and her husband Kabwabwena told me
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that spirits will remain in Tuma until Judgment Day. On that
day God will call all people and spirits before him and declce
which will go to Heaven and whiech to Hell. UWhen very good peo-
ple dle they may go stralght to Heaven, but most go to Tuma,
Very good people are defined as those who took Christianity ser-
iously and demonstrated thelr commitment by going to keresia
(fellowship meeting) regularly in addition to attending church,

To return to dalas. Fach dala started on earth with the

emergence of tosunapula (the word literally consists of to, the

prefix for people, and sunapula, to emerge or come out). By

virtue of emergence the tosunapuls lald claim to land. In Kadu-

waga one dala, Malasl 3, flrst came above ground locally. The

tosunapula emerged, not at the viliage, but in the gardens near

the current location of the primary school. They then wandered
in search of water until they came to the shore wlth its streams,
and since the streams had excellent pure water they Tounded Kadu-
waga by them, Aes Towagaima, a member of this dala, put it, "If
they had founded Kaduwags in the wllderness, that's where it
would be. But instead they came to the shore, so that's where

1t 1s."

Members of a single dala form the most tightly related group
in Kaduwaga, They define themselves as all alike, basically the
same., They may appear matrilineal but that is due to the fact
that the only way to recognize members 1s by birth through a mem-
ber woman. It 1s important that the firat dala members who came

above ground are called emergent people, not ancestors, For they
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are not ancestors in our sense, They are Jusat the balomas who
happened to come up Cirst. A baloma residing as a human today

in Kaduwaga may well have bzen around when the tosunapula emerged

but dld not go along with them, They are not hls ancestors. It
is, however, important that they be remembered because land is
transmitted from eldest human dgla member to eldest human dala
member,

The matter of land ownership has been made complex by Mali-
nowski (1965:34%1-81), who for all his effort, really did not get
1t straight. The dala is not a corporate land owning group, and
1t 1s not correct to assume that uligubu is a woman's share in
the "Joint patrimony” of dala land (Malinowski 1965:353). No
Kaduwagan informant agrees with this interpretation, nor could I
find any other Trobriander who agreed with 1t, though Powell
(private communication) says he got 1t from the Tilakaiwa garden
magician, Land, llke every other ownable property, is held indi-
vidually. The man who is tolipwaipwai (toli, master; pwaipwai,

land) is indeed 1ts true owner. It is his to do with as he pleas-
es. If he wishes to sell it he may, If he wishes to allow peo-
ple to garden it he may, If he wishes to refuse to let people
garden it he may. - No Kaduwagan would speak of Tabalu si pwalpwai,

Tabalu thelr land, but rather of Katubal na pwaipwal, Katubal his

land. Malinowski's frequent referesnce to individual land "owners"‘
(his quotes) indicates his informants also talked in these terms.
However, he chose to interpret land ownership as collective, even
though his “only direct quote indicates the contrary (1969:347,

case of Mosagula Dogu) .
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Mallnowskl also Interpreted the inheritance rule to lndi-
cate collective ownershlp (1956:241~-81). Land automatically
passes from owner to next oldest male 1In his dala, unless the
owher otherwlse disposes of it durlng his lifetime. But argu-
ing that the flzxed inheritance rule constitutes an indicatlon
of collective ownershlp 1s the same as argulng that tltled lands
In England which pass from title holder to title holder in the
paternal line must therefore bhelong to the title holder's whole
famIly., In Burope determination of inheritance of such lands
is by fixed patrilineal rule, Just as inheritance of Kiriwinan
lands 18 by flxed matrilineal rule. In nelther case is corporate
ownershlp Implied. It should be noted that in line with the
homogenelty of dala members, Inheritance seniorlty is kept track
of by the lna-tama system, which ls another categorization &ll
together. To pleck an helr they choose the person within the
dale-which the lna-tama classification indicates is the first
born. However, 1ln 1lts structure the ina-tama clascification does
not take cognizance of the dala as a unit, 1t 1s not structured
around dala boundaries, either conceptually or when mapped genea-
logically.

Kadpwagans are emphatlic that a man's land 1s his own, but
say that since his dalana are so like himself he should treat
them as himself, and so he will always chare, unless of course
there should be & quarrel, The point here is agaln Roy Wagner's,
It is not that the dala 1s a corporate group, but that since any

dalana are more closely related to each other than to any non-
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dalana, 1f one of them owns any property of any sort, he will
("naturally" in Xaduwagans' terms) share 1t wilth dalana before
outsiders. A man who loaned hls garden plots to strangers be-
fore dalana would be confronted with angry dalana, although they
would have no recourse excapt to split with him In other ways.
Certalnly they could not force him to change his mind by resort-
Ing to Kaduwagen style litigation since the land 1s his to dis-
pose of. However, the question does not come up, at least not
in Raduwaga, T have never heard of a landowmer being stingy
about his land since 1t would proflt him nothing and only make
people angry. Whlle hls dalana do not pay him anythlng to gar-
den on his land, dalana help each other with,large exchanges so
that when his dalana prosper 30 does he., Informants summed up
the situation nicely: "If Katubal refused to allow people to
garden hls land the village would starve. But then he would not
have a village left."

People who are not dalana of a landowner must pay him a
share of thelr crop for using his land. Thils amounts to a few
round basketfuls (pleta) of yams. It 1s not enough to serlously
cut into the gardener's harvest. My garden plot was very small
and I polnted out that 1f I gave Katubal even two pletas there
would be nothing left. People laughed and told me I should only
pay one chlld slze basketful, . Just to glve something.

Following Malinowskil (1929:209-10; 1965:369, note here he
speaks of pokala as "tribute") anthropologlsts have tended toward

the posltilon that part of a maternal uncle's hold over his neph-
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ews 1z the Tact that they must glve him gifts, called pokala,
and otherwise please him in order that he may glve them land
grants. This 18 not so. Tradltionally theve has been a sur-
plus of land in Klriwina and any man could readily recelve
enough to garden according to his abillty. Amy landowner would
be Toollsh not to give a dalana as much as he could handle be-
cause the whole dala proflts from the produce, Informants say
1t 1s very rare for a man to pokala his uncle or granduncle,
The landowner would not ordinarily wish to part with his land
because later he might be sorry, and 1t works all right for him
to assign it annually. Ordinarily land 1z exchanged by pokala
only when the owner is the last living member of his dala., Thus
Myodala, an elderly Kaduwaga man, has disposed of some of his
land by accepting pokala since he has no one to inherlt, People
told me that a man's dalana are apt to frown on him agreeing to
accept pokala for land even 1f the giver is a dala member because
1t fragments the lnheritance and can disrupt future effective
land use. They prefer to keep large tracts uncder the control of
a single owner. And this makes sense particularly when it is
realized that the gardens must be securely fenced agaiust pigs.
Gardening large blocs minimize fencing and the amount of fence
whilch needs maintenance.

Reading Malinowskl's accounts of pokala I was under the
impression that the person wishing land simply gave gifts and
did favors until the owner was softened up enough and voluntarily

turned it over to him. It was a means of gaining favoritism and
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I envisloned nephews running around competing with one another
to please their uncles, It does not work that way, as Powell
pointed out (1960). Like all other Kiriwinan exchanges the reci-
procity in pokala 1s exacting. A man who does not wish to part
with his land or whatever simply sends back the first pekala gift.
Once he accepts he 1s committed and his doner perlodically sends
other gifts. There was no pokala going on in Kaduwaga during my
stay, and I dld not ascertaln the exact gift structure of this
type of exchange. But informants made it clear that when the
necessary gifts have been gilven the land or whatever should be
turned over to the glver. The owner has some leeway: 1f he
thinks his land 1s especially valuable he can be "hard"” and in-
slst on a lot of gifts. However, if the giver feels he has glven
enough he willl bring the matter up at a2 men's meeting in the vil-
lage square and the entire male populace will decide whether or
not the property should be turned over to him or whether or not
he should pay more. A man who refused to turn his property over
after a meeting had decided due payment had been made would be
considered a thlef and ostracized. Nowadays he might be sent to
jai1l,

Kaduwagans admit that dalas may fragment into two or more
separate dalas. This 1s due to quarrels: members quarrel and
subsequently refuse to recognize their sameness, Again, this
sameness 1s not substantlal or genetic, and so can be terminated.
The members of a dala which splits on earth will continue to

view themselves as separate in Tuma unless they decide to heal



52

things over., Dalas whlch have split are apt to have members
who commit suvasova with one another, just like dalas which were
not once united, I had assumed that the Tabalu were a single
Malasl guyau dala, but that is not so, Katubal pointed out that
the Tabalu have fragmented into four different dalas, each with
its own territorial Jurisdiction and own chiefly insignia. Other
informants both Kaduwagan and Kiriwinan agreed, and told me that
the Kaduwaga Tabalu are the same as the Omarakana Tabalu, but
thef, for example, the Kuyao Tabalu are a different, less presti-
geous, dala. |

The definitional "sameness” of dala members is crucial to
any understanding of Kaduwagan social organization. It means two
things, The first 1s that dalana have no karewaga (right to issue
commands or to dispose of something) over one another. That is to
say, they have no rights to tell one another what to do or not do.
And second, thelr sameness means that they are exchangeable for
exchange obligations, Thils combination 6? having no command over
one another and yet having to stand in for one another provides
grounds for comnslderable conflict, and indeed quarrels between
dalana, especilally between men, were not infrequent during my stay
in Kaduwaga. It 1s always possible to accuse a dalana of being
selfish or stingy or more concerned with his/her spouse than with
dalana. Actors feel considerable resentment when called on to |
help out such people with an exchange. Further, the total equal-
ity of dalana makes it impossible to use this classification to

govern land inheritance for as dalana, acters sre indistinguish-
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able so none could take precedence. It is for these reasons
that the ina-tama classification is aozimportane‘to‘Kaduwégans.
My first fleldwork in Kaduwage consisted of conducting a

house census, ;nquiring among other things as to the dala affili-

~ ation of each person. This turned out to be am excellent approach
because 1t coincilded with the Kaduwagan model of how to orilent
yourself 1n-a'new'viilage,'andvpeople decided I must be falrly

. perceptlive to realize that. I 4did not, of course, know it was
their way of orienting until people told me., I simply wanted the
information because so much has been made of dalasiin the Trobriand
literature. Informants stated that in a strange village they would
first determine the ldentity of the ohief or’largest landowner,
and then determine which dalas were present and who belonged to

which. I have organized my census data into genealogies by dala.

This was possible to do because Kaduwagans know who married whom,
xwho'bora.what children and in what order. Maria kindly and pains-

Wy

takingly helped me get it all straight, and checking her informa-

tlon I mever found 1t in error. The genealogles form Appendix II
It must be emphasized that these genealogical groupings neither
reflect residence nor ina-tama ties. Residence groupings are

given in Appendix 1. If all parents ralsed their natal children

the genealogles would reflect degrees of closeness of ties in the
ina-tama system. However, the reader should be aware that inae

tama ties to Kiriwinans are socisl, not substantial so that the

indication that a certain man and woman have a certain child does

not mean that he considers them his ina and tama mokwita, his
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true 1lna and tama. Mapplng the population genealogically also
has some validity in that 1t shows every individual's entry
point into the social system and this 1s something which XKirlwi-
nans feel 1ls valuable to know. Since people’'s affiliations dif-
fer to some degree depending on behavioral factors, people feel
they understand the system at a given time only 1f they know a
conslderable amount of its history, since at any glven time 1t
1s a unique configuration. I'll discuss this further when I con-
sider the ina-tama classification.

Both Malinowski and Powell give proper names for several
dalas, like Tabalu or Tollwaga. The Tabalu and Toliwaga are the
only dalas in Kaduwaga whose names I could obtain. They are also
the only two guyau, or chlefly, dalas in the village. When I
agked the names of the others I was repeatedly told "tokay nani,"

"Just commoner." Poeple locally distinguish them by refering to
one or wmore members, In the case of the dala which emerged near

the village, the term tosunapula is often used (cf.,Powell, 1969b:

note 7 for a discussion of dala name usage in Kiriwina). To keep
them straight in my records I adopted the strategem of calling
each by its clan name plus a number. Thus Malasi 1 is the Tabalu,

Malasl 2 the Toliwaga, Malasi 3 the tosunapula, Malasi 4, a common-

er dala, etec, The numeral designation 1s entirely own and does
not reflect Kaduwaga usage. Kaduwagans name dalas to indicate
differences in rank prerogatives, Thus the separation of Toliwagas

and Tabalus. Tokay dalas have no differences in thils area since

they have no rank prerogatives to start with and so they need not
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be named, Powell has informed (personal communication) that he

too found this disinclination tn formally name tokay dalas in

the lagoon area of Kiriwina. PFurther, he agrees that tokay dalas

are not ranked agalnst sach other., My naming on the contrary, is

so that the reader may keep track of which dalas I'm talking about,
The genealogiles are not complete in that they omit a lot of

children., Children ware more or less irrelevant in the work I

was doing so I left them off, However, a8ll adults and near adults

are included, and 1t is possible using the resldential listing

from the house census to assign children to thelr dalas should

anyone be interasted,

Tokay/Guyau
Each dala has a rank. FPirst, 1t is either guyau or tokay,
chiefly or commoner. Second, 1f it is guysu 1t is either littler

or bigger than otherdggyau dalas., Tokay dalas are not ranked

against each other. One of my chiefly friends said of all the
tokay, "Rubbish, nani,"” "Just rubbish," and she was not being

snobbish, 22521 all agree with her. Bulubedoga, who 1s a Toli-
waga, says her dala i1s pikekita guyau, or small guysu. They are
not as big as the Tabalu, and by thils she does not mean they have
fewer numbers, but a smaller social statuce, However, 1f the
Tabalu should die out in Kaduwaga, the oldest male member of her
dala would take over the chieftalnship, and indeed they hold
chieftainships in other villages in Kiriwina. I asked her about
etlquette if a group of people from various guyau dalas were in

one place and she sald they'd treat each other as equals rather
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than engaging ln elaborate deference ploys. Thus she would
walk across the village square at Omarakana though she is not
Tabalu. No fokay would dare.
I have heard the distinction guyau/tokay expressed in terms
of blg/little and quality/rubbish, but I have never heard it ex-
pressed in terms of high/low or upper/lower. Powell, however,

says that his informants did use over/under (orakaila/otanawa) to

characterize guyau/tokal. Kaduwagans explicitly denled this
usaée. The difference 1ls that gweguyau must exchange on a bilg
gcale, whereas tokay exchange on a small scale. Deference enters
in when they exchange with each other because gweguyau are not
permitted to decrease the quantlity of produce inveolved in their
exchanges. Hence any tokay exchanging with a guyau must move up
to his scale.

Unfortunateiy Kaileuna Island 1s not a good place to study
rank symbolism in terms of both costume anq etiquette. The church
undermined costume and Katubal's sense of modernity has led him
to discourage much of the etlquette. On the whole my data about
rank etiquette colncides with Malinowski (1929) and Powell (1956).
In the old days no one would walk through the bikubaku, or village
square, unless he or she were a guyau, Everyone else detoured
around, No one would s8it on thelr porches when the guyau was on
the ground unless they too were guyau. Anyone wanting to slaugh-‘
ter a plg would bring 1t to the bikubaku so the guyau would see
the killlng, for plgs were chlefly prerequisites, To slaughter in

private meant the chlef had not gilven his permission for the man
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to have the plg. Now anyons can own a pig, but Kaduwagans are
8till reluctant to keep them for fear Katubal might get jealous.
A few years ago only the gweguyau could own betel, Now other
people can and do.

Some chiefly etiquette is still practiced in Kaduwaga,.
People sometimes temamina, or bend over at the walst when passing
a seated guyau. One day, to practlce carrylng goods on my head,
I set my handbag on my head, Katubal told me that it was all
rigﬁt because I am a Buropean, but it is a guyau prerogative to
carry handbags like that near the village.' It 1s also thelr prive
llege to wear mats over their heads in sunny weather as sunshelter.
Anyone can wear them when 1t is raining.

A chlef will not walk 1nto a strange village carrying any-
thing other than hls handbag. Any other obJect he was carrying
on the trail he hands to his companions,

I have not yet unraveled etiquette pertaining to women, I
gather that they must temamina to all men, but that tokay women
would temamina to guyau women., Powell's informants offered the

formula "tamau guyau, vivila tokay" ("men chilef's, women commoners),

but recognized individual guyau women as such (private communica-
tion). Men sitting along a road must rise if women are walking
by since it is rude for women to walk past seated men.

Village chiefs are entitled also to decorations on thelr
houses and yam houses, Katubail has opted for a plain house like
the rest of his villagers. His bwema, however, is decorated with

a boat motif that is his alone, and both his bwema and niku have
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twlgs stickling out the ends of the roof. When they built my

‘house twige were put out the ends of my roofl and people told

me this was because Katubal wanted to honor me., Xatubal also
possesses by far the largest niku in the village. No one else
would dare to have one as large, and indeed no one else would
have the followlng required to f111 1t.

Guyau dalas stlll observe diletary restrictions, and as

- Powell noted these tend to extend to the village as a whole.

Thus Kaduwaga does not eat val (stingray) and bwaoduna (bush plg)
Because of the Tabalu.” Noku the bitter plant which figures into
the origin myth, 18 not forbidden to Kaduwagans. Bulubedoga
brought me some one day after I had been asking about 1it. Mali-
nowskl's indication that Kiriwlnans "counslder" it inferlor is
something of an understatement., It looks like a large slug and
has an extremely vile odor, I gave up after a sniff. Bulubedoga
ate a'blt to show me 1t was Lndeed edlble, and then quickly asked
for a cup of water with which to wash the taste out of her mouth.
I never again saw it in the village,.

People marrying Into Kaduwaga are expected to at least
publlcly conform to dletary conditions in the village. Certainly
anyone marrylng a Tabalu would have to conform or leave, Xatubail

says a Tabalu might marry someons who ate forbldden food, but

1M&11nowsk1 (1929:190) used the fact that female village
plgs mate with bush plgs as further evidence of native 1gnorance
of physlological paternity, He notes "all the progeny are in
reallty descended from wild bush sires," However, he mlsses the
point. Bush pigs are pigs which grow up eating in the bush. Baby
oush pigs, captured and raised in the village, are not defined as
bwaoduna tbush pig), but as bulogua (village pilg). Who sired them

8 irrelevant to the classification.
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upen coming to Xaduwaga 1t would be over Lecause he would
change his customs. Kaduwagans commonly marry peodle from
Koma, a village which eats bwaoduna {bush plg). I was ouzzled
to see how they could accept cooked wedding dishes Trom Koma
since the plates would be contaminated. Boyomu sald Koma women
do not cook bush pig in thelr sauce pans or put it on their
plates, Rather they cook 1t in a pit and eat 1t off of leaves,
S0 the dishes they send wedding gifts on are pure, In faect 1t
only }aally matters to the Tabalu and Tollwaga, When I visited
Koma with Nakovivi, a Tabalu woman, she did not eat In the vils
lage because she was afraid of the dishes. Instead a gift of
raw food was sent back to Kaduwaga for her. However, she urged
me to eat and I did, and non-guyau Kaduwagans would. I asked
Boyomu about entertainlng people from villages such as Bwoytalu,
which eats all sorts of things forbidden in Kaduwaga. She said
that 1%t would not matter to her. She would feed them off her
dishes and not worry about it., However, the Tavalu would neither
feed them nor share lime pots with them, I mentioned that one
day Katubal refused to give the snhool teacher a drink of water,
and she said that was because his wife 1s from Koma and they eat
bwaoduna, Katubal did not want his cup contaminated. -His con-
cern stems from the fact that once a dish 1s contamlnated there
is no way to uncontaminate 1t. If Katubai knew his cup was con-
taminated he would have to give 1t away and get a new one. TI%
18 only chiefs of considerable importance who carry the pollutlon
symbolism to the point of considering any person who has eaten

polluted foods as dangerous to their own dishes.
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The prerequisltes of rank, apart from those held by a

~village chlefl, are mostly limited to etliquette and dress and

house ornamentation, Otherwlse 1t would be very difficult for

a stranger obvserving Kaduwagans going about thelr daily lives

to determine who are guysu and who are tokay. In general guyaus
are neither wmore wealthy nor more powerful than tokay. Certaln-
ly in a quarrel no tokay would hesltate to stick up for himself
ln front of a guyau.

" The place where the distinction guyau/tokay is really
Important 1is in the role of village ohief,-especially if he is
ol a prestlglous guyau dala like the Tabalu, Kaduwagans refer
to the entire village as belonging to Katubai, this polnt is im-
portant to my analysis, for I am gelng to argue that Kaduwagans
define the vapu (village) through personification: 1t is in es-
sense a super-person wlth the same characterlstlcs as an individ-
ual, and the personlification to manifest in the guyau, Katubal,
He 1s tolivanu, owner of the village, and the village 18 his
karewaga, his to order and dispose of, When I care to Kaduwaga
I was repeatedly informed that the village 1s nils énd hls alone
and that what he says 1s law, Should he tell people to leave,
they would., This statement 1s 1n large part honorific and the
logic 1s that the Tabalu are so superlor that everywhere they go,
the original resldences turn theilr villages over to them in reeog;
nltion of their sterling character. OF course it 1s not nearly
that simple 1in everyday practice,

It 1s difficult for me to discuss Kilriwlnan chleftainship
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in general because I have only had the epportunlty to interview
and observe Xatubai, He 18 an unusual chiel Ilu several raspects,
Tre last chiel of Kaduwaga, Katubal's granduncle, dled when Katu-
bal was still a child, The eldest Tabalu woman, Nakovivi, took
over as regent, T mally have no idea how village affalrs were
run during her regency, but I do know she owned and adminlstered
all the land whilch had belonged to her uncle. Katubal's mother
had dled when he was an infant, and Nakovivl as her next eldest

sister became, as he puts it, his "ina number one," Kaduwagans
consider a person an adult when he has married, 80 &8 soon as
Katubal was a teenager the Tabalu found him a wife from one of
the four preferred dalas for Kaduwaga chiefs,’ Itagoma: was still
2 c¢hiid, and alfter marriage Ald not Immediately live with him as
his wife,.but the techmical conditions wers fulifilled and he be-
came chiefl, Katubal has told me that he became chief when ne was
80 young that peopls could and did take advantage of him and
limit hig powers. I interpret this statement as an indication of
the difficulties he had 2s a very young man trylng to make his
welght felt, and not an indicatlon that he leels he might he more
powerful today had he succeeded later. For Xatubal 1s an extreme-
ly competent chlef and his competency Includes the ability ©o
maneuver affalrs so that he comes out on top, When T arrived in
Kaduwaga I thought perhaps that the pralse I heard from villagers
about his conduct of office were tact, but I gradually realized
that his reputatlion extends throughout the Trobrilands and 18 well

earned., To some extent thils 18 because he 1s very consclous of
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his role as an Cmarakana derlved Tabalu chief, DBut wmostly it
1z due to his outstending Intelligence and his great interest
in communlty management. The only things which sftop him from
being one of the most influentlal politiclans in the Trobrlands
are that he lives on Kalleuna rather than Kiriwlna, and he has
net been sent to school and so does not speak much English,

In addition to being Kaduwaga's representative on the Local
CGovernment Council, Katubai was elected as a member of the Board
of Directorn of the co=operative socliety, and the board voted
him its chairman, When & vacancy occurred-on the school board,
the village triec to elect hiwm to that body but he refused, say-
ing that he has tooc many Jjobs already, In fact he could handle
the work load, but all these posts are expensive, As Chairman of
the Beard of Directors of the co~operative soclety Katuval 1= apt
to put out several dollars each tlme the board meets., The soclety
pays for thelr basic food, but Xatubal is host and 1t would be
unfitting for a guyau to host a meetlng &and not provide little
luxuries., The Local Goverament Councll meating 1s held bi-monthly
In Losula, and requires at least a two day stay there, often more.
In addition Katubal 1s on one of the council's subcommlttees and
must go In for subcommittes meetings. All these are paid for by
the goverament, but again not well enough to support a guyau trave
eling in proper style, |

Part of Katubai's problem is that he lacks a good financilal
base, While his traditlonal style support, in yams and vegua 1s
adequate, he finds 1t a blt difficult to cope with the faet that
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more and more Kirlwinans are looking to stores bought goods as
the little luxuriles of 1life and as chilef he should provide them
on soclal occasions. Katubal would prefer to spend about $20:00
a month on such things, but this 1s considerably more money than
he can easily amass,

Perhaps because of his own somewhat difficult position vis
a vis the money economy, Katubal is interested in what the govern-
ment terms economlc development, He favors tourism and the possi-

bility of a large hotel chain bullding & resort on Kiriwina. He

feels, rightly, that this would do far more to spur local economic

growth than the adoption of cash cropping. Further, he feels that
tourists are less disruptive to village 1life: Cash cropping means
new work schedules and styles of distribution. It could seriously
interfere with the exchange cycles which require large quantities
of non-marketed produce., Tourlsm, however, just means putting up
with tourlsts wandering around and periodically staging dance
shows, Tourlsts buy wood carvings which can be produced in peo-
ples' spare time. Of course 1t can be argued that a large tourist
business might have considerably more impact than Katubai invisions,
but he 1s judging from the effects of the current hotel on the
nelghboring villages, and certainly it does not seem to have dis-
rupted them very much.

My house was located in the Tabalu section of the village,
Tabalu in the sense that they owned the land and all fhe Tabalu
resided together there., They are the one case of a dala whose

tamas resided with them rather than vice versa. Due to my house
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location I had a good opportunity to watch Katubal in action

both informally with his relatives and neighbors, and formally
in men's meetings, whidh were held in the square in front of my
house, My data on the Kaduwaga chieftainship stems more from
observation than interviews, although Katubal was a willing and
articulate informant.

The chlef 1s the princlple organizer and adjudicator for
community affairs, At least three mornings a week men's meet-
ings are held in the bikubaku to organize work on village pro-
jects. In addition, the chief or anyone else can call a meeting
for anything which comes up., As Malinowskl indlcated, the chief
co-ordinates gardening, particularly the clearing, burning and
planting of gardens, along with fence building. He also ini-
tiates the harvest. During the months of October, November and
December Katubal occasionally harangues the village at night from
his porch, complimenting work well done and urging on laggards,
He also harangues at other times of the year when quarrels about
gardening occur or when he sees something he does not like in the
gardens., Kaduwaga does not have a garden magician (towosl, which
literally means "singer"), so all the coordination for planting
and harvesting falls to Katubail,

Katubal is responsible for adjudicating any disputes in the
village which the participants want heard, A meeting is called
and all the litigants and anyone else who wants to may explain
thelr positions or make comments, Katubal sums up the arguments

and states in his opilnlon whether or not there is evidence to
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support any specific settlement, Anyone disagreeing with hils
opinion says so, and the meeting continues until all the people
attending are in agreemsnt with the findings., Often thils means

that there 18 no f{inding one way or the other and the case 1s

simply dropped, For example, Mosele, who was 111, accused Kwabula

and Towana of trylng to kill him by sorcery. When he was sick
they had sent him tea to drink, He decided it was polsoned and
threw it out. At the yakala, or hearing, Kwabula and Towana in-
sisted it was perfectly good tea, and Aruagema, a woman who also
handled it, said it looked like ordinary tea to her. Katubal
summed up and then concluded that since Mosele did not drink the
tea there was no way bto tell if 1t had been polsoned. Thus no
action could be taken on Mosele's charges., The audlence agreed,
Mosele, however, was still firm in his assertions and stood up
and chased away hils neighbor, Kwabula. That 1s, he said he did
not want him for a neighbor, and since Kwabula was on Mosele's
1and, he had to move. That day people started dismantling his
bwema and carrylng it to land owned by one of Kwabula's own
dalana., Powell (private communication) pointed out to me that
this agaln looked like corporate dala land ownership in action.
Thie 1s not so. Mosele owned the land, not his dala. PFurther,
Kwabula did not return to the part of the village occupled by
his brothers. He had previously quarreled with the eldest, who
owns that land, and the eldest would not have him back on it,

He waund up leaving Kaduwaga, moving to Koma where there was a

land owning dala member who would have him,
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At another yakala Davanal stated that he was robbed of two
dollars, one stolen'out of his house, and one out of his kauya,
or shoulder bag. He accused teenagers of taking the money since
they had been in and around his house and bag about the time the
money disappeared., Katubal questioned the teenagers in question
and all their friends to see if anyone would admit to having wit-
nessed the theft or to having seen the two dollars afterward.
All clalmed they never saw Davanal's money. Kabtubal then asked
it ébyone else had seen one of the teenagers with the money, but
no one had., He again concluded that the case could not be proved,
And the meetlng agreed.

Even though the verdict may be inconclusive, yakalas do
serve a useful function. They are the forum for the alring of
quarrels and their officlal settlement., A person who does not
have adequate evidence to convict at least has had a sympathetic
hearing, and, more important, he knows how the community feels
about hls quarrel. Katubal explained to me that yakalas are good
because they get things out in the open and done with. If the
village refuses to convict, the plalntiff knows no one will support
a continuatlon of his quarrel, and should drop it. It might flare
up agaln under a new set of circumstances, but for the moment it
is over and done with., This is extremely important because Kadu- .
wagans feel that angry people are dangerous. They may elilther
flght physically, or worse, indulge in sorcery and kill people,
Villagers thus feel it imperative for potentlially disruptive guar-
rels to be settled in public so that people do not nurse hidden

grievances against their neighbors.



e

o7

it is important to note that while Katubal runs the yakala
and states the decislon as Jjudge and Jury, he in fact tries to
sum up publlc opinicn, and he will revise his own opinion until
everyone can agree, In all other community affalirs he acts in
much the same way. Whille his word is law, his word 1s always
community consensus, The reason is very simple, Kaduwagans have
two modele of human behavior, One is that every proper socilal
gction is predefined, Katubai is chlef, his word is law, and peo~
ple Eutomatieally obey. The other 1s that every individual has
a mind of his own, and 1f thwarted will become angry and hence
dangeroug, Thus any indivlidual who refuses to co-operate must
not be coerced, and the only real way to get ‘things done is for
the would be participants to agree that they want to do them. I
have a lovely example of this, One night Katubal sat on his porch
and offered a particularly strong harangue about how slow the gar=
den work was golng. He concluded, "Tomorrow I want every single
person to run, I say run, not walk, to the gardens and work. Any-
one I see hanging around the village I'll hit!" The next morning
I went to visit a fridend and she was loading up her carrying bas-
ket, I assumed she was off to the garden, and made some comment,
8he replled, "Oh no, ite such a nice day my husband and I and the
two youngest chlldren are going for an outing on the beach." I
was surprised and saild, "But what about Katubail's harangue last
uight?," and she replied, "Oh, those who want to will garden, and
those who don't want to won't, It doesn't matter,”

Though Katubal is careful to work along with community opi-
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nion, he 1s highly influentlial. An unsupported individual would
be loathe to cross him because he too can get angry, and he is
reputed to be a powerful sorcersr, In this respect Katubai 1i1s
suffering something of a legltimacy crisis, He 18 trying to mold
himself on the modern image of a "boss" (the word is his own)
rather than on the traditional image of chief. He has observed
that bosses give orders and are obeyed, but they do not use sor-
cery., A benevolent despotism., When he became chlel he told the
comﬁﬁnity that he would not indulge in sorcery to ilnJure his ene=
mies, However, without sorcery he is powefless to enforce his
willl since, unlike bosses, he has no money to pay his employees.
Nor do people 1n Kaduwaga work for Katubai, but rather for them-
selves under his organization, Katubal explained his ideal about
bosses to me several times, but I could not find any villager who
had plcked it up. They all treat him like a traditional chief
and assume that he both possesses the means for sorcery and uses
them, And Katubai, who after all really is a chief and not a
boss, goes along, On several occasions, in front of largish audi-
ences who were eating 1t all up, he told me of varilous ways he
can kill people. The fact that he has not yet been accused of
doing so locally is held a result of his exceptional benevolence.
Within Kaduwaga Katubai's sorcery prowess adds to the charisma
of the chleftainship, Outside the village 1t greatly increases
hls value in political disputes. People at Kuyao have told me
that I am brave to live so near him, If he came to their village
for a yakalas no one would want to accept 8 betel nut from his
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hand lest it prove te be polscned, and they would be nervous
until he left, since he might privately declde someone was

gullty and do him in on the spot with polson and sorcery.

: A detalled study of a Kiriwinan chief in action would defi-
| nitely be a very useful thing., It would shed a lot of light on
: community organlzatlon. I did not attempt anything of the sort

1n Kaduwaga because, first it would requlre fluent enough Kiri-

winan to pick up gossip, and second, it would require greater
knowledge of the community than I possessed during most of my
stay, '

I should say a few words about the Paramount Chilef, since
Powell (1965) and Uberol (1962) conclude that Malinowski greatly
overrated hls power and prestige. The current paramount chief
1s Vanol, who resides at Omarakana (emphasiz on the ra)., I have
tever heard a Kiriwinan say that there 1s any other chief equal
to elther his rank or prestilge, and everywhere he goes throughout
the 1slands he is treated with appropriate deference. While his
Immedlate sphere of 1nfluence is in and arcund Cmarakana,:he 1is
called on to adjudicate disputes throughout Kiriwlna. He is the
wealthieat Trobriander 1n traditional terms because he has vwelve
wlves, more than any other chief,

Vanel 1s very popular. People agree that he is Just, kind,
and tactful. He does not particilpate in any of the Eurcpean
derlved institutions like the ILocal Government Councll, though he
may attend meetings to keep an eye on what 1s happeuning. His

helr apparent, Walbadl, on the contrary, 1s a powerful local
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government politician, In part thelr cholce of separate spheres @
of influence reflects their desire to avold personal conflict,

And confliet certainly would arise since Walbadl too 1ls deter-
mined to be a powerful man,

One thing Malinowski does seem to have misinterpreted is
the passing of maglc from guyau to guyau-to-~be, He notes that
magic should only pass through the maternal line, but cltes many
instances where 1t has been handed down paternally (1929:41, 148).
This*he interprets as one more instance of fatherly love versus
maternal law, My informants say that magic'may be transmltted to
anyone who purchases it, Katubal does not know much rain and sun
magle because he was too young to learn while  hls granduncle was
alive, However, a man in Tawema pald and learned 1t, Xatubal
could go and pay him but says he Ll not very interested and prob-
ably never will, So far as I can tell there is no rule that mag-
ic should be transmitted matrilineally., People speak of Tabalu
maglc, meaning maglc which originated with a member of that dala,
But any owner 1is fres to sell it to whomever he wishes, though
Powell notes (private communication) that members of the dala in
which 1% originally passed retain the right to pay and get 1T
back (kaimmani), Again, Malinowski comments that it 1s ironie
that & man will make his son a gift of maglc while his nephew
must pokala, or pay gifts, Agaln father love versus legal matri- '
liny, My informants say 1t 1s true that a man would not make a
son pokala for magle, or at least not very much, but it is de~

cauge sons already glve so much to thelr elderly fathers that it
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would be niggardly to exact meore pay from them. Nephews do not
ordinarily take care of thelr elderly uncles, and so must pay.

The Kirlwinan relational classification whlch has caused
anthropologists the greatest difflculty is the so-called "kin
term" system, or the ina/tama classificatlon. This classifica~
tlon has no name in Kiriwinan, and as I am loathe to use the
English word "kinship” to deseribe it, I will Just call it the
ina/tama classification.

"As I indicated above dalana possess an lnherent sameness
which 18 expressed through the symbolism of a milk peol, Ego's
membership ln a dala 1s automatle and made evident to all by
virtue of the membershlp of the woman who bore him. Further,
dalana are seen as ldentlcal and interchangeable soclal entities
which means that on the one hand they may never exercise karewaga
“over one another and on the other they are mutually responsible
for many of one another's exchange obligations. In addition,
thelr identlity is such that 1t would be inappropriate for them to
engage 1n sexual intercourse and reproduce., The ina/tama classi-
flcatlon 1s contingent upon these facts.

Arguments about consangulnity among Trobrianders have been
rife, but are really irrelevant to the ina/tama classificatlon
because 1t 1s based on caring ties. That 1s, 1t is not geneaiogy
whilch determines the assighwent of actors within this classifica- ‘
tion, but rather the fact that a husband/wife unit undertakes to
raise and care for a particular child, It is this which makes

them ina and tama. Most often it 1s indeed a child's natal
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parents who raise him, but this need not be. Natal parents can
and often do give their child to another husband/wife unit which
wants a child to ralse, and 1t is the members of this latter unit
who then become 1na and tama, As Powell noted, it is preferred to
glve a child only to a woman who 1ls 1n the same dala, and thus to
keep the primary luna tlies within the dala, and in line with this
I could find no case of a child given outelde of its dala. How-
ever, Katubal was nursed by a non-Tabalu woman after hils mother's
death, and because of thls she 1s hils ina and he treats her as
such, Women of his own dala took over his upbringlng as soon as
he was weaned, so they are 1lnas too,

It 1s not just the initlal assignhment of ina and tama which
are percelved as being on the basis of care, but all the tles in
the classification. PFather/brother 1s also tama, but not because
he iz father's genealogical brother, but because he 1s tama's

tuwa or bwada whlch means he was cared for in the same household

as tama, Kada is really not uncle, but rather ina's nunieta,

agaln a male ralsed in the same household as she, A Kaduwagan
mapping the system does not say "So-and-So begat So~-and-So, who
married So-and-So and together they begat So-and-So,”" but rather
"So-and-So cared for So-and-So, who married So-and-So and together
they cared for So-and-So.,"

The distribution of relatlonships within the ina/tawma classi--
Tication 1s heavily welghted toward the tama's slde because in
large part the classificatlon is designed to provide ego with ac-

tual and potential social ties with people outside his own dala.
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Kaduwagang polnt out that by belng able to include tamas'
spouses as inas they can then clalm all the people with whom
these women have lna/tama classification tles as thelr own ina/
tama relatlons., This means that, should they want to, any Kadu-
wagan can trace a tle 1n the ina/tama classiflicatlon with virtu-
ally any other Kaduwagan., Within the dala the 1ng/tama classifi-
cation is utlllized to create seniority which sets up the inherit-

ance order, This 1s done by distinguishing tuws/bwada on the ba-

sis of blrth order.

The classification further distingulshes kada, who is ego's
dalana from tama, who 1s not, It 1g possible to generate kadas
who are not in ego's dala, i.,e., fgbrwlbr, but Kaduwagans ordi-
narlly do not do so. They are much more apt to generate distant
'ggmﬂﬁ. Thls 1s because the distinctlon between kada and tama 1is
predicated on the opposition dala/non-dala. The essential differ-
ence ls that ego 1s a stand-in for kada in his exchange obliga-
tions, whereas he ls merely obliged to help his tama, not to stand-

In for him, Thus kada's natus are ego's natus because 1in kada's

absence he must take kada's place, whereas tama's nunieta is his

tabu because though closely related to tama he would never be
expected to take over tama's obligatlons to her. It 1s one thing
to want to engage in a mutual assistance pact with a man, quite
another to want to have to stand-in for him,
Another stumbling block to kinship theorests 1s the use of
~ the term ina for both tama's and kada's wives. This usage 1 con-

slatent with the desire to strengthen the dala by helping to
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support elder men within 1t with uligubu. The dala gains pres-
tige whenever one of its members owns a niku (a tall yam house),
In order for a man to have a niku he must ordlnarily have both
willing in-laws and dalapa., In-laws alone can rarely afford to
support an entire niku, and even 1 they could, would be loathe
to do so, They'd rather maintaln a plku within their own dala.
Thus supporting a nilku depends upon dalana, It 1s they who
bulld it in the first place and who are ultimately respouslble
for it. In turn, they cajole a man's in-laws to glve as much as
possible to help malntaln 1lt. However, because the main support
must come from dalana, it 1s necessary that dala members have
some way to glve ullgubu to the senlor men of thelr own dala, By
calling kada's wile 1lna, members are oblliged to treat her as they
dd\sf::r inas, and to glve uligubu on her behalf, This enables
them vetaln considerable quantities of produce within the dala,

As I have 1ndlcated the classification is infinitely extend-
1ble through the paternal side, Unlike our system which runs out
of termg as onbe works out further and further from ego, it is

posglole to continue generatlng terms ad infinltum, Since the

classification 18 used for exchanges 1t tends to be cut off when-
ever ego and the potentlal relatlve Tind themselves on opposite
sldes of an exchange in which, according to the ina/tama classi-
flecatlon, they should be on the same slde, or vice versa. Thus
ego and his fabrwlbr (his kada) would not recognize thelr kada
tle 1f the latter was more closely related to (l.e., had a shorter

relational path to) someone who would be on the opposlte half of
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the exchange from ego. It 1s very difficult to get informants

to say what they call certain people without specifying context.

For dala members and members of tama's dala it is straightforward,

but beyond that closer ties may intervene and negate a potential
relationship. Since this 1s context specific, depending on each

exchange transaction, fabrwlbr might be considered kada sometimes,

and not kada others,

One way of keeping the classification down to a managéable
slze 1s by dlscarding the dead and ties through them, Ties through
pare$¥gigye remembered but beyond that they are discarded. Boyomu
fﬁ told me that Baiyawa, her little girl, probably will not know who
' Boyomu's parents were, and certainly will not know who her grand-
parents were, so ties traced through them are over. Along with
this goes the custom of not referring to the deceased by name,
People would do it if I asked, and no one ever corrscted me for
Ej; doing 1t or seemed to feel uncomfortable when I did, but they do
‘ not, and so the person becomes forgotten., Awn exception to this is
the names of landowners, Each landowner could give me a list of
the men who had owned his land before him and how they got 1t,
back to the start of the village. :

i Like the kuhmula, dala, and tokay/guyau classifications, the
| ina/tama classification possesses restrictive marriage rules, A

male should not marry an ina, a nunieta, a natu, or a kada. The

remaining available category is tabu. As Powell (1956) noted
there is considerable Juggling of these categories by retracing

relatlion routes so that people may marry whom they wish, Kadu-
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wagans say that nuslita would never marry because of the shame
between them concerning sexual matters. However, a man might
well try to marry a cross cousin who is his natu. Slnce the
ina/tama classification 1s based on caring tles, not substance,
he would argue that he had never acted toward the woman as a
tama and hence i1s not to be really considered her tama., This
type of playing with the categories is easiest if the man and
wo;En\ceme from two different villages,

" I wish to re-emphasize the importance of the dala/ina-tama

" contrast because it 1s crucial to understanding how Kaduwagan
soclial obligations are worked out. I will argue later that Kadu-
wagans have two modes of social thought. On the one hand all
soclal obligations are automatic, and on the other, no individual
should be forcad to do anything against his will because if forced
he might become angry and injure people eilther through fighting
or sorcery. This automatic/voluntary contrast is worked into the

dala/ina~tama situation., An individual is automatically related

to his dalana and should act in a supporting manner to them., How~
ever, since he and his dalana share such total 1ldentity, they may
not order one another about, so that a dalana may or may not come
through as desired., Ties through the 1lna/tama classiflication are
voluntary rather than automatlc and involve specific obligations
which must be fulfilled if the tles sre to be maintained. Thus
my female informants polnted out that they can count on tamas for
support in situations where dalana might not co-operate. However,

since the tama-ina tles are voluntary, a tama might at any time
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cease to be a tama. Therefore it 1s good to have dalana to fall
back on. Kaduwagans indicated that 1t is a very uncomfortable

situation to possess only dalana or ina-tama relatives, because

safety lies in being able to play them off against sach other,

How are the various types of relatives in the ina/tama
classification distinguished symbolically from one another? The
;;;Exfjdid on this was almost entlrely conducted with women and
is focused on the discriminations they find most important, namely
those between various classes of men., The minimal set for a woman

is tama, kada, nubena, mwana, nuta, These are distingulshed by

manipulations on the symbols of cooking and sexual intercourse as

follows:

Tamas Cook for him; Share food on same plate; No sexual inter-
course; Sex talk,

Kada: Cook for him; Not share food on same plate; No sexual

intercourse; Sex talk,

Nubena: Not cook for him; Not eat with him; Sexual intercourse;
Sex talk,

Mwanas Cook for himj; Share food on same plate; Sexual inter-
course; Sex talk.

Nuta: Cook for him; Not share food on same plate; No sexual
intercourse; No sex talk.

It becomes clear that what Malinowski defineqabs the brother-
sister tabu 1a'simp1y one configuration in five based on manipula-
tion of a restricted set of symbols. Rather than being an initial
postulate on which the entire social system i3 constructed, it is
one position in a series which contrast with one another, I did
not ask whether tama shares food on the same plate with his female
natu, but it makes sense that he would if mwana does, Just as it

makes sense that kada does not 1f nuta does not.
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I have diagrammed the distribution of the 1na/tama terms
on charts which superflcially resemble genealcgles. However,
they should be read as caring, not begetting, charts. There
18 no reason to assume that a man and woman's natu is their

biological child.
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KINTERM RULES

General:

1.

1.

People generating relatives first generate dalana and tama.
then will generate non-dalana if asked. Do not do this
spontaneocusly.

People do the above by contrasting ina mokita (dalana)
with ina (non-dalana). However, this shifts depending
on the context. For example, inana mokita could be con-
trasted with ina meaning ones own mother as against
mother's sister.

Chart 1:

The term tabu can be extended outward to older people
almost indefinitely. However, generally MoFa and FaFa
are the only members of thelr dala mentioned., The rest
are not usually kin, though they can be figured as such
1f 1t is to ego's advantage. However, for marital pur-
poses the tie 1s remote enough to be discounted.

Note FaMoBr (tama's kada) is listed as tabu, not tama as
Leach 1lists him, People generate both.” Say he can be
called tama because is tama's kada and the offspring of a
tabu in Fa's dala., This fits with the usage of FaSi male
offspring being tama. However, no one actually cdlls him
tama because of The generation distance. He 1is too much
older, and hence gets called tabu, even by children when
he 1s a middle aged man. See under Chart 4 for further
comments.

Descendents called tabu and after the fourth generation,
according to Blble regulations. In fact Kaduwagans have
lost track long before four sets of tabu have been com-
puted.

The set FaS1 yields tama, tabu, and in turn this tabu
yields tama, tabu, in theory goes on forever, but in fact
gets cut off for ego's children as MoFa's dalana are gen-
erally not considered relatives,

Chart 2:

1,

Note shift with a female ego. Kada's offspring called
tabu, not patu. And the nuta/tUwa, bwada set is Juxta-
posed. Also sister's children are natu, not kada,.

et
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Note that an elder kada's wife is ina. But a younger
kada's wife is yawa. This applies to Chart 1.

Chart 3:

1.

2.

y,

MoS1HuBr and S41 and treated as kin and it is forbidden to
marry their offspring where they are called by terms which
are forbldden within father's data. Same goes for FaBrWiSi
and Br. It does not go for FaSiHu's siblings or kada's

wife's kin, - A

The kinutermatafé oniy applied to real brothers and sis-
tors:ofiMoSiHu and FaBrWi, The rest of their dalana are
not included. . - S .

The ban where applicable extends to ego's children. How-
ever, on ego's father's side 1t is dropped since MoFa's
kin are no longer kin, and certainly people they married

" into are too far removed to be kin.

Boyomu emphatically asserts that this is all wrong. That
the brothers and sisters of MoSiHu and FaBrWi are not kin
at all. But I get it over and over from other informants.

Chart 4:

1.

2.

I have gotten two sets of terms for FaMoPBr's offspring and
MoMoBr's offspring. People simply queried say they are all
tabus. But in pushing 1t with people naming actual relatives
I have gotten the ‘set nuta/tuwa, bwada for FaMoBr offspring,
in line with his being tama, and the set (for a male ego)

of natu for MoMoBr's offspring, paralleling the treatment

for a kada's children. Will do further work on this point.

I suspect the latter is in fact correct, and the former
arises because people have such trouble thinking about the
system abstractly since they never do.

At any rate, since FaMoBr children are not dalana, they
are thought distantaand their kids are not kin. And poob=~
ably ego's child wouldn't consider MoMoBrSo's offspring
kin, nor those of MoMoBrDa.
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Pig. 2,-~Ina-~Tama Classificatlion for a Female Ego
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' Flg. 3.--Extended Usages
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Fig. 3.-- Extended Usages
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Fig. 6.--Male Ego's Own Dala's Spouses

Fig. T.-~-Female Ego's Own Dala's Spouses
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Filg. B.~-Hushand's Dala and Hls Dala's Spouses
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Fig. 9.--Wffe's Dala and Her Dala's Spouses
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Katuposuna: The Exceptlon

Finally there 1s the katuposuna, a purely geographic group-

ing. The village 1is divided into four spacial areas called

katuposunas. Informants say all villages have katuposunas, and

that there may be any number in any village. Kuyawa, for 1n-
stance, has three as, I think (informants weren't absolutely
certa}n) does Munawata, Kaduwaga originally had three, Cnotuma,
Otubokau, and Waseva, and has added Okowakana. In olden days
Okowakena was a separate village with 1ts oﬁn constituent katu-
posuna. It shrank in size, however, until today it 1g as ama;l

ag any other Kaduwaga kabuposuna. Kaduwagans cannot interpret

the names of the katuposunas. They say that some seen derived

from regular words but they do not know why those names were
given, It was too long ago, and they do not have any meaning ef

all currently except to distinguish one katuposuna from another,

This fits with the general Kiriwinana custom of naming people and
places after events. All Kaduwagans are named after events, but
as the names become traditlonal and are handed down within varilous
dalas, the events tend to be forgotten. This 1s especlally the
case since deceased people are not much spoken of. Often the

literal meaning of the name remains, but no cne knows why it was
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originally given. The events behind a name are supposed to be
happenings of some outstanding slgnifilcance which occur near the
time the name ie chosen. Thus Itagoma named her baby Susan,
among other things, because I came Just before it was born, and
it was a unique thing to have a European move into the village.
Meetinakaduwaga was s0 named because her mother went into labor
at a Co-operative soclety meeting in Kaduwaga. Katubail named me
Napukoya after hls mother because I reminded him of her with my
actions. When he was & child she taught him about the world,
and now he expected to learn more from me because I understand
Western ways, His mother and I were both nakabitam (experts).
Uligaga (literally "bad taro") was so named because around the
time of his birth his uncle planted a garden wholly in taro, or
ulli. This 1s unusual as Kiriwinans usually mix their crops in
any given plot, Several other members of Uligaga's dala have
been named with reference to this event. Uligaga refers to the
fact that not all the taro in the garden turned out well., Katu-
bal is also commonly called Togomakesa, and he explained that the
name refers to the fact that as a chlld he i kesa, he was alone,
1.9.,'an only child. Malinowskl mentions Na Mwana Guyau, liter-
ally "her husband was a chief," which refers to the unusual con-
ditions of his mother's marriage. Even when it is impossible to
say which specifilc event inspired a name, the attributes singled
out for attentlon are all eventful. Two of Boyoms children are
Tolikuna, "master of rain," and Bilayawa, "I will kill by sorcery."”

The names are something of good luck charms, designed to insure
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that their owners are well treated or else they will withhold
rain and will k11l people, respectively. The children do not
actually possess these powers, nor will they, but 1t 1s auspl~
clous to give them powerful names,

As I sald above, katuposunas are geographic divisions,

Their boundaries coinclde with the boundariles of certaln dala

plots (dala plots in the sense that they are passed from helr to
helr within a single dala) because such plots would not be split
internally. The land lnside the katuposuna may be divided into

various numbers of plots owned by varlous different people. The

group of plote in a katuposuna results from historical accldent,

and not from logical models about relationships between certaln
dalas.

The aim in Pixing katuposuna boundaries 1s to divide the

population into roughly equal productive and consumptive unlts.
Pifteen or twenty years ago Otubokau was smaller geographlcally
than it is today because the Tabalu population, whilch among
others was concentrated in it, was much larger. However, that
population shrank while that of Onotuma grew, and so the line
was moved one dala plot in Onotuma's direction. Even so, the
palance 1s not perfect, and on occasion, as for preaching duties,

members of Waseva (also a large katuposuna) act for Otubokau.

However, the divisions are close enough 80 that at sagalis food

glven to the whole village can be divided into four equal heaps

PR e s

and parceled out by katuposunas.

£y Affiliation to a katuposuna is strletly by resldence. Any
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member of any cdala may wind up living in any katuposuna, and so

long as his or her residence 1s wlthin its boundaries he or she

is a member, Katuposunas should be large enough that they can

provide a work force for most tagks requiring group labor, and

small enough that they can share among themselves., Katuposunas

which become too large may split in half, and katuposunas which

become too small may be annexed on to othsrs., Thus in Kaduwaga

the katuposuna Ogilagala is now a part of Okowakena since there

are too few members within its boundary to Justify independent
existence, If the dala of the landowner in Ogilagala should be=-
come large agaln or be able to attract others to live there, it

would again be an independent katuposuna, I ‘suspect that Waseva

is approaching maximum workable size, and that the tendency of
members to work for Otubokau may prelude another boundary shift,

Informants say that katuposunas exist to provide a basis

for equitable food division among the observers at sagalls, and
to act as co-operative work units, the members banding together
to garden or fish, There is no officlal leader for each katu-
posuna to organize the work projects, Rather boat owners control
fishing, and people who need garden help simply ask: their neigh-

bors, who are subsequently rewarded with a large evening meal,

I notliced that when food is given out at a gagall an elderly man
or woman will come forward for 1t, and Kaduwagans say that this

is the prerogative of the oldest members of the katuposuna,
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Summary
Tn this seetlon I have presentad data on varlous Kaduwagan

ralational classifications, Rach of these divldes the populace
into a unique series of contrasting units. I have tried to indi-
cate the dlstlnctive features of each classiflcatlon: for kuhmu-
las, totemia identity; for dalas, milk pools; for guyau-tokay,
olg/little; for katuposuna, land plots; for ina/tama, sex and

food. I have further attempted to demonstrate that each classi-
ficaéion desaribes & unlque universe of related individuals, and
that to look for a high degree of mutual accord in the boundaries
of any two 18 to miss the polnt: the larges number of differently
constructed relational categories creates an almost infinlte num-
ber of potentlal groupings of actors into exchange blocs, I think
1t is safe to say that during an average year every Kaduwagan at
some time has both been on the same side of an exchange wlth, and
on the opposite side from, every other adult villager,

Technically I should have considered katuposunas under the
heading of "The Village." However, to make my argument 1%t is
best to treat them here. I am argulng that they are not glven my
restricted usage relational classificatlons, but productive social
groups, Malinowskl in Coral Gardens (1965) speaks of the "garden-
ing team” but never speclfies exactly what group of actors he
means., I suspect that the groups of workers he observed were peo-

ple from the same katuposuna, since these most frequently work to=-

gether on tasks which require more than household labor. The iron-

ic point is that although these units are frequently actlvated
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roductively on the ground, they are among the least important
conceptually, to the extent that neilther Mallnowskl nor Powell
reported their sxlstence, although Powell in retrospect (private
communication), thinks they exlsted around him in the Omarakana
cluster, I too only found out about them by accident, One day
a pig died, and its owner could not, without Katubal's permission
glive it out to be eaten. Katubal decided he would like the pres-
tige of distributing unexpected largess himself, so he gave the
owner one of his own pigs as payment, Then he climbed up on his
niku (large yam house), blew the conch shell, and amnounced that
the pig would be distributed throughout the village. He climbed
down and started the distribution, calling "Katuposuna So and So,
am bulukwa,” "Katuposuna So and So, your pig." I was listening,
asked what Xatuposuna meant, and was told., I had never heard

the term mentioned before, and only rarely after,

I dwell on this polnt because 1t is significant to my analy-
sis, which is that Kaduwagans concelve of a social group, the
xggg_(village) on the one hand, and various different kinds of
soclal relations, expressed through various actor classificatlons,
which are not defilned as soclal groups on the other, I am fur-~
ther arguing that both the village and the actor are seen primar-
ily as exchanglng entlties, and that production 1s viewed as a
means toward the end of exchanges, In other words Kaduwagans
define the essentlial "humanness" of existence in terms of the actor
as an exchange entity and define the baslc soclal unit, the vanu

(village) through personiflcation., The village 1is defined as a
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sunar or "hig" person, wlth assentially the same oxchanz> charace-
taristlics as the actor, buk »n a mamified scale., It seems 40 me
that Malinowski's and Powell's treatment of Trobriand soci2l
organlzation In terms of corporate, landowning matrilineages miss-
es the point and 13 confusing, In order tn make those arcuments
they must attempt to demonstrate that the dala (1) covporatoly
vms land; (2) that 1t corporately administers i1ts land; (3) that
the produce from the land belongs to all the dala members, How-
aver, this argument simply does not stand up. As I have indicated
Kaduwagans and other Trobriandsrs are clear and unamblvalent on
the point that 211 land swmership 1s indilvidual. Purther, as I
will show in the section on harvest gifts, they are not just given
between dala members, a fact which Malinowskl recognlzed but triled
to dodge when he talked of "real" uligubu (gilven to dala members)
and "spurious" ullgubu (miven to non-dala members) a distinction

which Trobrianders do not draw. And finally, the gérdening units

are the hushband-wife couple and the katuposuna, members of which

can come from any dala., There was no instance during my stay at
Kaduwaga of any dala mobllizing members hecause of thelr dala
ties to get out and garden togpether. Rather, one called upon
one's nelghbors, regardless of thelr dala affiliatlon,

I am really making two poln*s here. First, I would hope that

data on the katuposuna would help to deal a death blow to the no=-

tion of the dala as a corporate, productive, landowning group,
and second, that 1t would help make clear my posltlon on the treat-

ment of Trobriand social organization in terms of owning and

R e e T T
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productive corporate units in general, The reason Powell and

Molinowski missed the katuposuna 1s precisely because 1ldeologi-

cally 1t 1s of minimal 1nterest to Trobrianders. And that 1s
because 1t 1s a pragmatic "get the work done” sort of a unit,

The whole point of katuposunas, as informants put 1t, 1ls to dlvlde

up the population into manageable units for day to day work elforts.

Aand this is why the number of katuposunas varies {rom village to

village depending on the population slze. Katuposunas do enter

Lnto'éxchanges, put again only for pragmatlc purposes, When all

the men in the village must cook mona {taro dumplings), they do

it by katuposuna because 1t requlres several men's labor to make

one pot. Again, at the funerals, food for all villagers is disg-
tributed by katuposunas, whose members then divide it up for indie
vidual households., Informants malntalned that this was the easlest

way to insure even distribution. Butb katuposunas do vot contribute

to the. exchanges as unlts (the mopna is not called as the katuposuna's
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glft, but as the village's), nor do members sver exchange with
one another in any of the majJor cycles becauss they are linked 0y

katuposuna membership. In short, katuposunas, unllke villages and

the various relational classiflcations, are not defined 1n terms
of exchange, but of labor, and labor 1tselfl 1s not celebrated in
Kaduwagan ideology through the group., It is lustead celebrated
theough the individual and super-individual, and 1t i1s celebrated
as the means to the end of exchange. The actor and the village
are both proud of good harvests because they can be displayed and

exchanged. But the katuposuna, the baalc labor group, simply 1is
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unimportant in this formulation. although from our Western point,
lnoking at productive orgenization, 1t ought to he at the fore-

front,
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CHAPTER III
EXCHANGE DATA

Introduction: The Pour cXcles

There 1s no generlc word for exchange in Kiriwinan, but
rather,-lika the Nuer with cattle and the Eskimos with snow,
the language possesses a large and highly specific exchange
vogabulary. Kaduwagans describe the act of exchanging with
the verbs seki (gdive) and mapu (pay). The two are tightly
bound. Mapu takes the suffix pa, the strongest possessive form.

Thus a Kaduwagan word say "Mapuna tultuwedona, veguwa," liter-

ally, "the payment which belongs to the large yam gift is veguds"
the sense being that every gifrt "owns" a payment. The Engllsh
gloss "exchange' 18 accurate insofar as it implles a two-way
transaction.

Using Lawton's collected vocabulary and my own, I have
found over thirty different kinds of exchange transactions and
I by no means assume that my 14st is exhaustive. I am restrict~
ing my treatment to four types of exchange, marriage distribu-
tions; harvest distributions, oune of which is uligubu; ggglggxaﬁ;
or boat launching exchanges, and funeral distributions, or sagall.
These four form a symbolic set to Kaduwagans., My informants |
treated these exchanges as the very fabric of 1ife itself. Not

only is thelr occurrence the virtual end all of people's daily
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choice of activities other than those immediately oriented to
physical survival, but as symbolic statements this group encodes
the basic definitilons of life Trobriand style. It 1s through
the continual performance of these exchanges that Kaduwagans not
only reiterate the pasic postulates of thelr culture, but keep
their socleity from strayling from the road down which these postu-~
1ates state it is to travel. It is for this reason that many
Trob;}anders have explained to me thelr fear of Western market
economic incursion: it 1s the one thing they percelve a8 being
able to undermine the exchange ties and thus destroy life as
they know 1it.

The four cycles possess quallities which, taken together,
differentiate them from other types of exchange. The most readi-
1y noticeable feature to the foreign observer is thelr elabora-
tion. Not only are they all composed of a number of specific
“transactions, but they all involve slzeable glfts which are public-
1y displayed. There are, however, other slzeable exchanges in
Kaduwaga, and additional characteristics set these four apart from
them. FPirst, thelr occurrence 1s automatically triggered by cer-
tain specific preceding events. That is, they are not voluntarl-

1y scheduled as are kula or buritilaula. Nor may they be not

held when the triggering events occur. Rather, they automatically
follow. These events are marriage, harvest, the launching of a
new masawa, and death. In the nature of the human life cycle in
Kaduwaga they recur frequently. Further, aside from harvests,

which follow a set annual cycle, they occur rather haphazardly in
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time, which means that villagers must be 1n a constant state
of readiness for massive exchange. |

Significantly, there is no Justification given for why the
exchanges must follow upon these or any other events, Rather,
Kaduwagans assert that they just do, always have, and, barring
a drastlc change 1n lifeway, always will. Anthropologists and
other Westerners have found it troubling that Trobrianders can-
not explain why they exchange when they do. Malinowskl has con-
slderable difficulty explaining why uligubu should be given in
the first place, and various Australian govarnmant administrators
have asked me why their charges have such elaborate funerals,
hoping that my informants might have told me ‘the secret. However,
the non-rationalized aspect of these cycles is again one of the
features which differentiates them from other exchanges which
are carried out with some definite goal in mind., Tt also fits
wlth their status as the ends of existence, not the means,

I wish to make it clear that the performance of these cycles
does not create the events which trigger them, It 1s obvious
that uligubu does not make a harvest, and that a funeral does not
make a death. However, anthropologists tend to assume that gift
exchanges make or establish a marrlage. In the Trobriands this
1s not so. A couple marries, and because of that act gifts must
be exchanged, Relatlves who do not wish to acknowledge a marriage
may refuse to exchange gifts, but in order to do this they must
break soclally with the wedded couple, pretending that they liter-
ally do not exist. It is impossible to interact with a married



109

couple whille pretending they are single for the establishment

of thelr marriage lies in thelr proclamatlion of same. For this

reason my informants found 1t impossible to agree with Robln-

son's hypothesls that 1t 1s the groom's fama who has the say

over whether or not the couple will wed. Rather, they unani-

mously insisted that the couple 1tself decides. The only way to

destroy such a marrlage 1s to physlcally separate the couple

since the proclamation is made in the form of establishing Joint

residency. A prudent couple facing considerable opposition,

therefore, elopes to a distant village from which it will be a

bother to retrileve them. Elopements inevitably end in reconcili-

atlon with the disapproving kin, The latter wailt a year or so

until they see that the couple really intends to stay together,

and then bow to the inevitable. Kaduwagans hold that not to do

so would be contrary to human feeling for one's offspring or

wards,. Ounce the kin recognize the marriage they may resume s0-

clal intercourse with the couple, and, of coursge, must exchange.
These four exchange cycles are non-competitive. The gilfts

to be given as well as the amount of each, are spelled out in

advance and are constant. There 1s no attempt to outshine the

reciplents by the guantity and/or quality of the gifts, or to i

outfox them by manipulation the conditions under which the gifts r

are glven, Rather, the exchanges are competitive only in the ‘

sense that a Kaduwagan who wishes to be well thought of must con-

stantly run to stay in place. That is, he must maintain a con-

stant effort to assure his ability to contribute when called upon
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to do so. However, these exchanges are explicitly perceived

by informants as unlike buritilaula, where the point is to out-

- display, and thereby shams, another village, and kula, where

the 1dea is to outmansuver one's partners, thus cornering a lion's
share of the vegua for oneself,

A cluster of variables including size, public display,
automatic triggering, non-rationalization, and non~competitive-
ness set off these four exchange cycles as a group from other
‘forms of Kaduwagan aexchange, Within the group, the exchanges are
distinguished by the different social events upon which they fol-
low. Manipulations on y2t anothar sat of variables are usged to
distinguish the individual exchanges which go to make upvthe eyelel
These varlables are the kinds of property given, the unit(s) carry.
ing out the transaction, the arens in which the transaction occurs,
and the way in which the goods are exchanged,

It is not supprising that in & society preoccupied with
glft exchange people and property ave closely identified. 1In
Kaduwags the sexes are distingulshed bilologlcally and by the kinds
of property they own. To "own” property is to have the right to
use and dispose of it as one wishes, in other words, to have
karewaga over it. Some kinds of property may be owned by members
of both sexes. Into this class fall such things as betel, tobace

. ¢0, knives, and most gardening tools. These may be exchanged by

any two individuals whenever they wish, and gimwala'(buyins and
selling) 1s the most common type of transaction in these items,

Some kinds of property are sexually specific, Only men own vegua,
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(shell valuables, stone-size blades, and Amphlett pots), and
only women own doba {fiber skirts)., These may only be exchanged
among members of the same sex, Should a woman come into posses-
sion of vegua she hands it on to a man, and a man does likewlse
with a skirt. The separatlon 1s so complete that when women ex-
¢hange skirts, men who are the reclplents are not at the exchange.
Rather, the women simply decide among themselves which women shall
be the ultimate reciplents, The same 1s true when men exchange
vegua, Now that money can ccunt as vegua in the exchanges, women
are apt to demand thelr share and this makes for difficulties,
However, no woman would claim a shell valuable.

Between property which has no sexual connotation and that
which 18 wholly sex speciflc lies the mediating category wherein
the sexes each own diffexent property, but the types of property

they own are complamentary. Mén: karewaga kanua (Kiriwinan kaulo;
certain types of raw food, most significantly yams and plgs), and
women karewaga hearths and cooking., It 1s this complementarity
which 1s basic to the husband-wife unit. Only married men own
kanua because only they have wives to cook it, and only married
women own hearths because only they have husbands to provide the
raw food to cook on them. The married unit 1s thus productive.
Raw food plus cooking yleld a new product, cooked, edible food.
Thils unit 1s physically productive as well. Through their sexual
complementarity the couple produces children,

The assoclation of the sexes with certain types of physical
property clarifles the ambiguilties in Malinowski's statements
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concerning the status of women (1929:20; 30-34; 201; 203), On
the one hand he defines them as soclally equal to men, while on
the other he reports that it is men who are village chlefs, men
who have public meetings, and men who tend to make most village
decisions. Women are indeed equal insofar as they are not dls-
criminated against on the grounds of mental capablllities or per-
sonality orientations. (Ironically for his arguments about family
gstructure, this means that women do not need guardians,) However,
by virtue of thelr control over land and raw food men %take prece-
dénce over women 1ln most public affairs, While 1t 1s true that a
man needs a woman to coolt, 1t is also true that it 1s necessary to
possess raw food before the questlon of cooking 1t arises. And
although they are not supposed to do so, it is physlcally possible
for men to cook, whereas it 1s not possible for a woman to obtaln
food execept through willing men, I have several times seen women
thwarted in their attempts to do something because they could not
ralse the necessary food supplies, and one of the great differ-
ences between me and village women was the independence I enjoyed
based on my own food resources. Further, Powell notes (private
communication) that his informants equated men 1n general with
guyau and women with tokay. This 1s in line wilth my impression
that among the sexually specific property vegua is much more valu-
able than doba, being fought for in the kula exchange system, and
being owned in largest quantlty by chiefs,

There 1s another rule governing property allocation which

is relevant to the structure of the exchange transactlons, It
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1s that all property is individually owned. Women do not as a

class own skirts. Rather, each woman owns her own skirts. Men

do not jointly possess kanua, Rather, each man owns hils own

kanua. This is true for all physical objects which humans own.

It 1s this rule whiceh underlies marriage as Kaduwagans know it,

a partnership of one man and one woman., And 1t is thls which

acecounts for the fact that at an exchange where both raw and

coocked food is glven, the men bring raw food which they distribute,

and then the women bring cooked food which they distribute. Never

1s raw food set out and then cooked in a publice, communal setting

as part of the exchange proceedlngs.l
‘The types of property utillzed in these exchanges are limlted

to the two sets which are sex llnked, namely vegua, doba, and raw

and cooked kanua. Tobaceco and betel, which are not sex linked,
are ordinarily glven because they are markers of hospitality, and
the exchanges are defined as soclable get-bogethers.

Kaduwapgans distinguish two physlcal arenas within the village
which are relevant to the exchanges. The public arena is the area
in front of peoples' houses, In a circular village 1t 18 the cen=
ter of the circle, the bikubaku. In Kaduwaga it is the area be-
tween the two rows of houses, or the street. Only that part of
the strest 1in front of Katubal's house 1s actualiy 6ansidered the

plkubaku, but the whole street 1s used as the publlc area. BEvents

1While women cook individually at thelr hearths men set up
temporary communal hearths on those few occasions when they cook,
These are for mona preparation and for the roasting of plg while
butchering, The butchers do not cook much pig, only enough to
compensate them for thelr work,
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which are staged in this area are defined as the business of all
villagers. The private arena is the inside of the houss, and the
area beside and behind it, Just as the hearth is the central
object in fhe house, so cooking 1s done either inside or behind
or beaida it. Kaduwagan women prefer to cook outdoors in good
weather, but women never cook in front of thelr houses, However,
the area beslde and behind the'house is not really as private as
inside simply because people can in fact obserﬁe;what goes on
theré. In touchy situations they should pretend nob to see and
hear, What goes on 1n a house is literall& no outsider's business
unless one of the members chooses to shift arenas (or unless it
involves sorcery or murder or child abuse ), Thus when a couple
guarrels the woman's defense against her husband's superilor physi-
cal stréngth is to move into the publlic arena and loudly condemn
him, Kaduwagans gosslp about what goes on inslde people's houses,
but 1t 1s private as opposed to public gossip, and does not in-
volve moblilizatlion for action, To interfere in someone else!'s ”
p?ivate.arena is to antagonize virtually everyone.

These two arenas are mediated by house porches whilch are
attached to the front of the house and which face the street,
Weather permitting, most day to day socializing within the village
takes place on house porches, On their porch it 1s possible for
a couple to entertaln thelr frdiénds as they would inside their
housge and at the same tlme to keep an eye on the larger village
scene,

Kaduwagans use various styles of presentation to distinguish
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individual exchanges, I have not done an exhaustive analysis
of these, but will indlcate them as they arise in my data. I
would note that the comblnation of gifts given and the style of
presentation 1s unlque for each indivlidual transactlion such that

any Kaduwagan can visually discriminate each one from any other,

Marriage Exchanges

A normal Kaduwagan marriage begins with the girl sleeping
in her husband's father's house and failing to return home the
next day, Her parents go out looking for her and discover that
she has married. They then cook kanua and send it on a wooden
platter, kaikaboma. The parents of the boy receive 1t and send

back vegua, 1 takuona vegua, mapuna kaikahomai they givg veguwa,

payment for the kaikaboma. The vegua is donated by the boy's
father, but if he does not have any his dalana will help or the
boy's dalana will help., Meanwhile, the boy's mother gives her
daughtér-in-law a new skirt and trims it around the lower edge

to the proper length. Then the couple goes out and gardens,
After the first two gifts there i1s a lull until a lot of food can
be gathered together by the girl's parents, Then, on a single
day, they kumkumla, cook it in an earth oven, and send it. One
of the platters sent 1s called katuvila, the other, pepeu. These
are large, and are sent as payment of the vegua, They are shared
out among the dalana of both the boy's parents. Again there 1s a
lull, and then on a single day bunami, a form of mona, and kanua
are cooked. ‘Thase are again sent by the girl's parents to the

boy's. The kanua is vewouna, and again both are pay for the
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vegua., These conclude the glft exchange. It should ve noted
that there are fewer exchanges than reported for Kiriwina (cf.,
Aobinson, 1962 for a discusslon of marriage exchanges as pre-
sented in Malinowski's data).

The couple remains living with the boy's pareants for about
a year. During this time the girl 1s in "training." Her mother-
in-law 1s teaching her how to cook and garden. She 1s not actual-
ly allowed to cook anybhing herself, though she does actually
help'garden. Pinally her mother-in-law decldes she has learned
gnough, and glves her pots and pans. A house 1is bullt for the
new couple, and the mother-in-law sets up the daughter's hearth,
From then the couple 1s on 1ts own, During thils inltial year the
couple has been eating off both sets of in~laws. The girl's
mother sends cooked food to her, and the boy's mother also cooks
for them. This ends when the new housenold 1s set up. My informe-
ants described the period as "trailning," but admltted that girls
really know how to cook and do not need to be taught. However,
the prolonged stay with the boy's famlly 1s some insurance that
people will not go to all the trouble to set up a new household
and then have the marrlage fall apart. Kaduwagan marrilages are
felt to be weakest at filrst. A couple which stays together for a
year is not too apt to get a divorce, because if they weren't
getting along one would have left, Kaduwagans do not put any
particular pressure on a newly married couple to stay together,
unless, of course, it is a chief's marriage and the wife wante

out and he wants 1t to continue. Malinowskl implies that Omara-

|
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kana marrlages are rather unstable., Thils does not seem to be
true in XKaduwaga. During the year I spent 1n the village there
were only two divorces. The first was In a new marriage which
lasted only a coupls of months, The second was in an established
marriage, but 1t may not turn out to ve a real divorce, The cou-
ple had a Tight and the husband chased his wife away. She went
home to her parents at the other end of the village. He tried %o
present the requlsite vegua to have her return, but she refused,
Howevel, she i pregnant, and Kaduwagans say she may decide to
return to her husband after the baby is born, He has done a bit
of lookling around for a new wife, but no one will marry him now
because they say his wife's kin would be angry and accuse them of
husband steallng. After the baby is born, i1f the wife refuses to
return, people willl coneider them %truly divorced,

I sald above that a married couple 1s one which has set up
a seperate household. The crucial factor 1s not the house, but
the hearth, and informants who speak of & couple st1ll living
with the boy's father as being married are referring to the fact
that they have started the process which should net them & hearth,
A couple which elopes must obtain 1ts hearth irregularly, but once
they set one up, the marriage %s real. Divorce is instituted by
repudiating the hearth. A husband who rejects his wife breaks up
the pots and pans, and a wife who rejects her husband does like-
wise,

If a vwoman leaves her husband and wishes to marry agein she

must give him one of the children in return for the vegua he pald
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to marry her. If she refuses he wlll quarrel about her next
marriage and ralse trouble and all his dalapna will back him up.
If he chased her away then he will have more difficulty claiming
one of the children. Kaduwagans say that second marriages are
Just 1ike the first: all the gifts must be exchanged again. How=
ever, the couple may live apart from the start.

If the marriage breaks up in the first year, the vegua 1is
returned unless katuvila and pepsu have been paid,

" Malinowskl has commented in Sexual Life of Savages on rea-
sons why and circumstances under which people marry. He 1s not
convincing on the former, putting it down to natural inclination,
While no overt pressure is brought on people ‘to marry, single
adults are anachronistic. They are unable to participate in most
of those things which Kirlwinans deflne as adult and desilrable.

They do not fit into the garden cycle, and cannot bulld up any

personal power since they lack karewaga (cf., Powell, 1969b:591).

Women are apt to become pregnant and be stuck caring for a child
without anyone eager to help. Further, the fact that a woman did
not marry 1ls commonly attributed to the fact that she was unattrace
tivé, meaning that she was ugly, unpersonable, and lazy. My in-
formants disagree with Malinowski's hypothesis that a man who re-
fuged to marry his girlfriend did so because he was ashamed that
she was pregnant, They say any man would marry his pregnant girl~_
frlend unless she was so unappealing that he never intended to
marry her. This {its with notlons of conception in the village.

People can sleep together casually, but people feel that to become
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preznant the couple must be slespling together a lot. I 1s not
conalderad complimentary for people to sleep frequently with
someone they do nst really care for. The Impllication 1s that
they could not find anyone to care Por, i.e., that those who they
would care for refused them. Thus a boy who refuses to marry his
pragnant girlfriend comes In for a certaln amount of opprobatilon
himself, However, he 1ls ultimately better off than the gilrl,

who is sbtuck with a chlld,

" Like marriages everywhere, Kiriwlnan unions are marred by
quarrels, When & couple 18 really quarreling everyone knows be-
cauge they shout at each other. Often the quarrel wlll culminate
in the man hitting hils wife. In the only lnstance I saw he hit
har on her shoulder, A wife who has been hit begins to ery very
loudly and to scream what a nasty person her husband is, 8She 1s
very apt to start moving out, =2lnce belng hit 1s a good ground
for leaving., One flght I saw resulted in the wife's starting to
carry her goods out of the house %o her mother's house. Tears
were strzaming down her face and she was hurling eplithets all the
way. Several neighboring women tried to stop her by grabbing the
goods, but she shrugged them off, Flnally, when she want 1n the
houge for another load the missionary's wife sat down In the doore
way. She 13 2 largish woman, and 1t was Impossible to leave the
house without pushing her out of the way. So the wife stayed in- '
side and the quarr=l went on. After a while beoth husband and wife
tlred out and made up, and the unext day someone quletly went and

20t her goods and returned them. The missionary's wife interfered
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beecause the marriage wa3s a happy one and everyone Knew the coue
ple would not really split up., If the wife had moved out, her
husband would have walted a day or 80 and then taken vegua to
her parents to get her back. It is her karewaga as to whether
or not the vegua will be accepted and she will return,

My informants say there was nothing partlcularly speclal
about the case Mallnowskl racorded where a man found his wife
committing adultery and broke her water bottles. They say that
he nilght have destroyed any of her property in his rage, and that
he probably did not hit her because she would have good grounds
for leaving (plus a lover waiting in the wings) and he did not

want to lase her,

Harvest Exchanges
Malinowskil (19€5) described in some detall the harvest

exchanges which occurred annually in Omarakana. That is, he
described what the gifts are called, and presented some documen—
tation as to who got what, However, his documentation is spotty
and very limited} Powell (1956) has provided further documentary
1nformaﬁion on the subject (1956; 19690:591-92; 594), Uligubu
(from uli, taro, and gubu, a subdivision of a garden plot) is
important to anthrdpologiats as 1t was one of the main arguing
points in Malinowskl's construction of Kiriwinan social organiza~ -
tlion, He holds that uligubu is given by a man to his sister as
her part of the jJoint "patrimony" which, however, she 1is prevented
from gardening directly by the brother-sister tabu. Through uli-

gubu, moreover, a'man retailne control over his sister's children
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because he compensates her husband for any care he gives them.,
Malinowski traces the uligubu given to To'oluwa by hils wives'
brothers and other of their relatives., He 1s careful to distin-
guish uligubu given by wibr from uligubu given by other people,
considering only the former as true uligubu, and using only it
in the formulation of his argument and as Powell so correctly
notes this ruins the argument because 1t is all the same to

Kiriwinans. His restricted interpretation is thus misleading.

Part of Malinowski's problem grows, as I salid earlier, from his
need to explain why ullgubu should be given at all, He searched
for a reason which would fit with the logic of European economic
and family organization. Displacement of responsibility seemed
best to £i1ll 1t, and the brother-sister avoidance tabu became
the rationale behind the displacement (1956:351; 353). Why the
Kiriwinans should possess such & bothersome taboo in the first
placg was a point on which he forbore to comment.

Malinowski's mistake was in assuming that Kiriwinans work
according to European motivation., He failed to recognize that
they make a value Judgment which we do not, namely that exchange
is the most important feature of life. No informant of mine
ever agreed that uligubu 1s pay to a woman because she cannot
garden her own dala's land (she can), but my informants did fre-
quently question how it is that whites do not share out their in-
come but keep it all for the nucléar family. Kiriwinans say all

dalana should share, as should other people in the ina/tama

classification.
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Malinowski mentions several harvest gifts in addition to
uligubu but unfortunately says nothing about how they differ
from it or the circumstances under which they are given (1965:189-
96). The ones I have been able to trace with informants in Kadu-
waga all form part of the same exchange cycle, and thus the whole
furns out to be a bit more complex than Malinowski describes.
Further it differs in some details, though this should not be tak-
en blanketly to mean that he is in error. Kaduwagans do not call
yams uligubu, The word literally means taro plot, and in Kaduwaga
it is used accordingly. Malinowski notes this usage for Sinaketa
and says they call the yams which are given taitumwedona, liter-

ally "yams, 21l of the." This is the usage in Kaduwaga. I assume
8ince he caught this usage in Sinaketa he would have caught it 1f
1t had been in effect in Omarakana, Today, as best I can ascer-
tain by interviewing informants from various villages when they
were in Losuia, the taltumwedona system is universal, Uligubu 1is
reserved for taro, betel and coconut and mustard. There is at
least one modification offered in part of Kiriwina, Whereas Kadu-
waga terms taro, betel, coconut, and mustard as uligubu, people
at Kaibwaga, according to Annette Weiner, distinguish between taro
and the rest, inverting the word to gubwaull for taro, and calling
the others uligubu,

Kaduwagans intersperse their yam and taro crops, and the
same garden plot is divided into different units depending on
whether one is speaking with reference to taro or yams, “Speaking

8 ng of taro—the—garden
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est divisions of the plot are gubwas, Several gubwas equal
katupwatala, a quarter of the whole plot, and two quarters equal
kaulisitala, half of the whole plot, Ull is gardened by gubwa,

or in the case of ullveka, large uli, by katupwatala.'quarter of

the garden, Taitumwedona is gardened by the whole plot, kaimata,

or by kaulisltala, half the plot. Kiriwinans say Kaduwagans err §j§3
in the latter. On Kiriwina island people would only garden faity Qf:
by the whole plot. Annette Weiner (verbal communication) says é%
that Kalbwaga a man who wishes to garden tailtumwedona for two

women strikes two garden plots, He would not divide up one plot

as Kaduwagans do. A single man may strike (weya) many gubwas of

ull, each for a different woman including his nuta, female kada,

natu, and ina. Also for his tuwa and bwada, that is, wives of

his tuwa and bwada, In the case of striking for bwada the garden
1z in the name of a son because a man does not garden for his
younger male kin.,

It should be noted that the uligubu is not Just limited to
Galana, A man may garden for any natu, that is any child, either
his own or that of any of his tuwas and bwadas, irrespective of
thelr dala. He may also garden for any nuta, that is, for any natu
of any Yama, irrespective of their dala, The cutoff point is purely
pragmatic, He can only garden so many plots and his own children
and dalana come first, Besldes, those who are more remotely relat-
ed have their own closer relatives to garden for them, If they do
not, he is more apt to help them, especially if there are a lot

of men in his dala and not too many women,
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The man who plants the garden and hls wife are in charge
?%‘ of gardening 1t, but in the case of ullgubu they may tell the
recipient that it 1s her plot and she should work on the weeding.

She also harvests 1t when she wilshes since taro cannot be stored,

et 4

GRS

Taltumwedona 1s a bit different. The man and his wife plant

A e

1t, garden 1t, and at harvest time harvest i1it. It 1s brought in-
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to the village and piled in conical piles outside the gardener's

house., After everyone has harvested, each man takes his gift to
the géggg of the husband of the woman for whom it 1s intended.

He starts loading it in. When he is partially done loading, the
husband of the recipient tells hls wife to cover the rest of the
plle on the ground, and she takes out a mat and does this. The
man then stops loading and returns home., The reciplent's husband
then loads the yams left on the ground into pletas, round baskets,
It 1s henceforth called taitupleta, The taltupleta he distributes

(1 kovisi) among the women to whom he gave uligubu with the excep-

tion of the woman to whom he gave tailtumwedona, Sometimes inform-

ants will refer to taltupleta as uligubu because it goes to the

same people, "its road is the same." But they do not refer to
taitumwedona as ullgubu, and in casual conversation limit uligubu
to taro unless it 1s made explicit that taltupieta is also being

spoken about,

Taltumwedona is not Just gardened for sisters. A son's first |

obligation 1s to garden it for his father (through his mother).
After one or two sons have taken care of their father, the father

karewagas (orders) who the other sons will garden for, Often
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i this is their kada (through his wife who is ina). Or 1f one
i of the group of brothers is old enough, for him, In these

i instances people speak of gardening for men, not women. The

i%; point here is for a group of men to support a single senior man
?f' who can then have a niku (tall yam building) which gives him

g conslderable prestige and power. Every dala wants to have at
least one man with a niku, and since men with grown sons are
fairly elderly, it is considered proper, if possible, for them
5??  to each possess one.

¥hen tama, kada, and eldest brother have been disposed of,

teitumwedona is given to nunieta and natu, and psople speak of

gardening for them, Uligubu is usvually spoken of in termsror
the woman because she weeds and harvests it,

Uligubu and taitumwedona are not given every year in Kadu-

waga. They are only given if the harvest is large enough for
there to be a surplus. Malinowski's notion that a family is pri-
marily supported by the efforts of in~laws is incorrect. All
ramiliea garden f'or themselves first, by placing the gardens in
their children's names. Thus a man will say that such and such
a garden belongs to one of his sons or daughters, and it is in~
tended for his wife. Most people garden uligubu every year, but

it may not be very much., They only garden taltumwedona when there

are kayasas, or harvest competitions., These are held every four
or five years,

I did not survey all the uligubu and taitumwedona given in

Kaduwaga in the year I was in residence, but I did trace down
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that given and recelved by adults in the largest dala, Malasi 3,
The information 1s in Appendix III. I would note that the dala
is atypical in that the head, Kaulau, 1s a youngish man, There
are two older men, but they are both senlle, so his inheritance
has already passed to him. None of the men in the dala garden
for thelr daughters since their children are too young. However,
some of the women receive from their fathers, so the pattern is
represented. The dala is typical in that 1t covers gll the cate-~
gori&al gardening posslbilitles, though it does not extend them
outward as far as they could be extended, .Obviously the popula-
tion sample is too small to state statistical frequencies, but
these I feel are misleading since they are entirely contingent

e

on the partieular(ggaggz;gio;€>situatlon. In plotting the logile
of the system men aaiﬁwFigggdthey garden where their father tells
them, and after his death wherever they see someone underrepre-
sented, Thus a man who gardened for his father would look around
after his father's death and see if an uncle or a sister or even
another father was not heavily gardened for and garden accord-
ingly.

In looking at the chart it should be kept in mind that the
transactions indicated may not have actually occurred. It 1s a
chart of who would give and get in a year when the exchanges were
carried out. |

I have already mentioned that in some instances Kaduwagans

speak of gardening for men, and in some, of gardening for women.

One of the issues ralsed by Malinowskl's work is just whose food
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it all 1s. Kaduwagans say that women cannot karewaga kanua;

1% is male property. On the other hand, harvest glfts may only
be glven through women. That ls why 1t is the woman who puts a
mat on the pile, indicating that the donor should stop loading
the bwema, If there 1s no intervening link between two men
through a woman, a harvest gift cannot be glven between them.
Women, however, can glve ullgubu to one another with the donor's

husband's permission, The woman who recelves 1t elther Just

cooks 1t or lets her tama or nuta karewaga it. When a Kaduwagan
says he 1s glving to a certain man or woman he does not mean that
that person will be the owner, but rather that that 1s the person
who inspires the gift., And 1t must not be thought that a woman
gets the short end of things, because 1t 1s only she who can

cook the food, and thus render 1t edible,

Uligubu and taltumwedona may be given in varying combina-

tions., Ordinarily uliveka is glven along with taitumwedona, It

may also be glven to women who Just get taitupleta. In the case

of Myodala, an elderly man who can no longer garden, his son
Sivalola gives him taitumwedona and Myodala divides 1t into taitu-
pleta and gives that, though he grows no ull.

The amount gardened for a widower or widow is lower than
for a married person, No widower would have a niku unless he
remarried, As I noted above single persons are marginal, That
does not mean they will not receive and give some yams and taro.
They will, but not nearly as much, and they speak as 1f they re-

ceived none. Old people like to have children with them or near-
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by to care for them since they are no longer 1in line for much
harvest produce and also are not able to garden much for them-
selves. Children willl always look after older people who cared
for them, seeing to 1t that they have cooked food to eat, ade-
quate shelter, and care when they are 111. The situation can
also be advantageous for children since older parents and grand-
parents make good babysitters. Also they do a lot of little
chores around the village like weaving wall mats, if men, or
cooking, if women.

In ordinary years the harvest is not particularly celebrat-
ed 1in Kaduwaga. There is a kamkwams, or village feast, on the
day when the first yam poles are cut down, and a kamkwams on the
day when the first yams are brought into the village., But there
1s no publie display of yams. They are simply put into the own-
ers' bwemas,

However, all this changes in a2 kayasa year. Any man may
suggest or call for a kayasa, but 1t 1s usually the guyau who
does so. All the men in the village must agree, or the kayasa
will fall through. Onece they have had a meeting and agreed to
kayasa, Katubal sets a day for the first kamkwams (1literally "eat-
ing"), or village feast. On that day every household cooks and
brings food to the village square. There is a large meeting and
Katubal 1 lirikapu. He holds up a betel nut or a bit of tobacco
and offers it to whoever will undertake to garden a certain plot,
Then someone stands up and accepts it. Taking the betel or tobace

co 1s like accepting a challenge, because the man is agreelng to
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do hig best to garden a very large plot. After the land is
allocated in this manner, the food 1s apportioned Ly katuposu-
nas and eaten, Then Katubal sets the dates for the next three
kamkwams, These are held to mark, in order, the cutting of the
gardens, the burning off of brush, and the planting. They are

called 1 katumovesi, 1t makes for thelr lives, l.e., the kamkwams
sustaln the workers. When slx months or so have passed after
planting, the gardena are grown and harvested. Kaduwaga harvests
in June and July. People dlg up all their taitu and load it to
pletas in the gardens., Then Xatubai sends either a man from his
dala or one of his veval to the gardens to count the basketfulls
of yams and report who has the most., The counting is called

1l yakwalsl, and it is done in units of ten baskets (= luwatala),

He marks luwatala, luwayu, ete., by cutting notches on a plece

of yuoyu, or palm frond. Then he brings the yuoyu back to Katu-
bai who writes down the leaders,

Meanwhile, during the growing season Katubal has been collect-
ing money. He collects from any interested villager as well as
people from other villages, He might even go so far as to collect
in Losuia,

After the yams have been harvested and counted Katubail
announces a day for the final kamkwams, called 1 kamtunai. This
is a large feast including mona, and after eating people begin
carrying yams into the village, A man does not carry in his own
yams, but teams of men get together and harvest someone else's

yams, The yams are brought into the village and piled into big
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conical heapse, lollo. Then Katubal sets a day for the kovesa,
paymeht for the kayasa, Thls 1s the real day of celebration.
People come from villages all over the island, and may even
come over f{rom Kiriwina, In the morning villagers set up earth
ovens and cook tutubwa, a form of mona, and kanua to feed the
visitors, Then, while the food cooks, they get ready for the
festivitlies, Everyone dresses to the hilt 1n traditional clothes
and puts on face palnt and hair decorations. For this one day
even old women dress like teenagers in short red skirts, When
the food 18 cooked it is glven to the visltors to sat. Also men
run in and out with betel, sugarcane, and other foods, thrusting
them at the visltors, This ls called I lovalova,

Katubal has also donned all his chiéfly regalla and face
paint, and comes out to glve the prizes to the menh who led in
Laltu production. He has wrltten thelr names on pleces of paper
which have been strung up on a line running between his niku and
hls bwema. He tears the paper of the winner down and calls his
name., He then gives him and his wife thelr money. The prize is
divided between them because she also gardened the plot. Then
he calls whoever came in second, and so forth., Quite a few prizes
are ¢given, and they are worth a bit of money. Yakoguyau led in
the kayasa celebrated in 1969 and received $4.00, His wife re-
celved an additional dollar. The prizes are scaled, so that the
lesser producers receive less money. While the prizes are being
awarded the visitors contribute by shouting and whoopling, 1 katu-
gogivinesl, Also the conech shell is blown. When the prizes have
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been glven the visitors settle down to eating and the villagers
do traeditional danclng to drums. Villagers do not Join in the

feast. As Mwakanla said, "Bogwa da kanuasi o kaukeda." "Al-

ready our food 1s by our porches.”" This fits with the rule that
whoever is feeding others doec not eat.

The party ends with the coming of evening. People from
nearby villages pack up and go home. Those who gave money to
Katubal are now pald in kanua by the people who wound up with the
money. Thus a contributor is really purchasing yams, After the
kovesa 1s over Katubal orders that the yams be loaded into peo-

ple's nikus and bwémas. This is when taltumwedona is moved

around to the recipients., When 2 man loads taltumwedona the re-

ciplent and his wife cook kanua for the donor to take home and
eat. They may even cook pilg 1f the gift 1is lérge. After all the
vams have been loaded it is necessary to cook once more, to pay
the teams of men who carried one's yame into the village, Since |
most men worked on this, most households cook and most everyone ﬂ
gathers in the village square to eat. At feasts such as thia,
which are for men, food 1s ordinarily removed for the women or
else they keep some out for themzelves and their children when
they cook. After the carrying teams have been paid, the harvest
is over.
Ordinary uligubu is pald for by sending cooked kanua and
raw fish to the donor from time to time. Also the reciplient is
obliged to help the donor with such things as boat building,

house bullding, and gardening when a kabutu, or collective lahbor
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party, is called, However, likewlse the donor is obliged to
help the recipient, and these things are each paid for by feed-
ing the workers. Malinowski (1929:81; 99; 121-29) implied that
a man who gives ulligubu must also do other things for the recip-
ient, as if he were subordinate. Kaduwagans, however, feel that
uligubu signifies cooperation between households which share gar-
den produce. Powell (1969b ) notes that subordination enters
in only when the two men are of different ranks. The only time
anyone indicated that the donor might be subordinate to the re-
ceiver was in answer to my question, "Why do guyau's marry their
sons to their sisters' daughters?" It was explained that a guysu
is in a peculiar position with regards to his own dalana since
he could karewaga the whole village, but not them., By marrying
his son to his sister's daughter he puts his own dalana in the
position Sr having to garden for him, and thus exerts a measure
of supremacy over them, and they must listen to his karewaga.
However, he must also listen to theirs. What he has done 18 to
move them from the class of "same kind" of people, who cannot
make demands on one another, to the class of "contractually inter-
acting people” who may make specific transactional demands on
each other., In neither case has he subordinated them,

Malinowskl indicates that a man who recelves uligubu can
give his wife some vegua (shell valuables) and ask her to take 1t
to her brother or whoever else gave the uligubu, and have him un-

tle one compartment of his yam house (1 lekusi bwema) and give

her the yams from that compartment. Kaduwagans agree that this
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can be done, but only by people who recelve taitupleta, not

those who get taltumwedona., The latter have already been given

a lot of taitu (yams).
A man who has been given uliveka (large taro) will pay for

1t, First he sends vegua as takuona. In return for the vegua,

the reciplent sends back a paita (basket) of taro, tayogli. Later
at the harvest he sends another pleta of yams. This is vewouna,

A man may pay takuona for katupwatall uli (quarter of the garden

in taro) if it was thickly planted. He would be likely to pay
for kaulisitali uli (half the garden in taro). If the original

donor of the uli is in the dala of the woman who receives it, he
Just sends tayogl and does not add vewouna,
For a large quantity of taitumwedona, vegua is also paild

(1 sau na lum). There is no more food sent in return for the

vegua,

Boat Launching Exchanges (kabidoyeh)

After marrlages, funerals, and harvests, and most elaborate
exchange cycle in the village occurs at boat launchings, i kabi-
doyeh, Fortunately_while I was at Kaduwaga the village underwent
a period of intensive boat bullding. When I arrived there were
noi:large boats, wasa masawa. A masawa is a salling boat. They
vary in size but are generally considerably bigger than the many
little boats the village keeps for close to shore activities like
fishing., Masawas are sea going. The boats themselves have been
well described by Malinowski. In brief, they are outrigger saill-

ing canoes. The mast may be dlsmantled and there is a mast
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fitting at each end of the boat. This is necessary because the
outrigger must always be facing into the wind, and the sail set
accordingly. As Malinowskl and Lauer note, the boats cannot

tack readily since shifting sall requires bringing it down, and
moving the mast to the other end of the boat. The saill is sewn
pandamus and is qulte heavy. In rainy weather 1t 1s not adequate
because when soaked with water 1t will not support its own weight.
Kaduwagans thus prefer to sall on non-rainy days when the winds
are moderate but steady, Heavy winds are disadvantageous because
outriggers are not overly stable. Certainly no one wishes to

tip over into a choppy sea,

Kaduwagans have a traditlional reputation :for being good
sallors. Mallnowskl noted that in his time Kaduwaga had one of
the largest fleets of masawas in the Trobriands. The village was
anxlous to build its fleet up this year because travel to Kiriwina
and deep water fishing are difficult without large boats, By the
time I left Kaduwaga four new masawas had been launched, and a
rfifth was in the water without a formal launching (this was very
unusual, ordinarily no one would dream of sailing an unlaunched
masawa).

Mallinowskl described the magic'of boat bullding and some of
the work. I did not hear any of the magie, but I did follow the
work, First a tree is cut down for the hull, This may be some-

what hollowed out in the wilderness to make it lighter to drag

‘back to the village., In the village a shelter 1s erected over

the hull to keep the sun off, and the buillder settles down to
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shaping the hull properly. This is a lengthy process, done
entirely with a hand-made metal adze, After the hull is shaped
pleces are brought in to build up the sides of the boat, Last-
ly another tree 1s cut for the outrigger, and it too must be
dragged into the village., On the last boat they dragged the tree
in through the woods until they hit shore and then floated it the
rest of the way, Wherever communal labor is called for, the
workers are fed by the boat owner,

"The outrigger, lamina, 18 attached, and the boat is ready
for decoration, At this point 2 house, bunatuona, is buil# around
the boat and 1t goes into seclusion., Kaduwagans 1liken the seclu-
sion to that which a woman undergoes after giving birth. She
stays 1nside.unt11 the umbilical cord falls off, and during.thia
period only women may see the child, Likewise, while the boat is
being decorated only men may view 1t. I was allowed to see boats
in seclusion but only because I was a Western anthropologist. No
woman in the village would even try or want to. Peeking spoils
the fun on the big day.

The night before the boat is launched a guard is maintained
over it. This is to prevent maglc being done into a stone which
1s then thrown into the boat to make it sail slowly, 1 bwuhlata

waga, Kaduwagans say that no one would do that today, but 1t is
traditional to mount guard and so they still do., Guards are called

tobwali, because they bwilibwalisl, care for, the boat. The owner

~does magic called 1 kailepa into the boat just before the launch-
ing. This is to ensure that it will sail well,
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Before dawn the boat owner wakes up the people who are
going to crew the new boat for the launching. These men all
get together and decorate themselves, They put on face paint,
make flower wreathes for their hair, and put feathers in thelr
hair. When they are all decorated they launch the boat and
paddle 1t out of the cove., A good size masawa will be crewed
by about ten to twelve men for the launching., It takes three
to sall it in good weather.

'At daybreak the boat 1s paddled into the cove, hailing its
own entrance by the blowing of a conch shell. Coneh shells have
considerable volume and sound like fog horns, As soon as the
shell is heard people wake up and come out of their houses to
see, The village 1s almost as spectacular as the boat, wilth
everyone lined up facing shore, huddling against fires in the
dawn chlll, The boat is paddled into the center of the cove by
the crew, One member runs up and down the outrigger platform,
alternately blowlng on the conch shell and yelling challenges to
the shore. Perilodically the crew answers hils challenges with
thelr own unison shout., I was told the chants, but they come
from PFerguson and Goodenough Islands, and Kaduwagans cannot trans-
late them. |

The sgene 1s truly spectacular. The boat has been painted
red and white and black on the body and the prow board, lagim.
The prow board is carved with intricate deslgns. The whole 1is
very colorful, In addition the boat prow and stern have been

covered with large white corrie shells. Bisila streamers on
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8tilcks flutter in the wind, end at the back sticks up what
looks like an African fly whisk: a black wlspy broomlike affair,
The crew in red, white, and black is also colorful.

After listening to the first couple of challenges women in
the village take to the small boats armed with coconut huska,
potatoes, and whatever else they can find to throw which they
think will not be likely to damage the boat hull. They paddle
out to the boat and try to unseat the créw by throwing their mis-
siles. I have never seen them succeed because the large boat can

outdistance them, Standing up and throwing in small boats 1z apt
'to overturn them. The fight goes on until the women are tired
and have used up 211 their ammunition. The longest one I saw
lasted about forty-five minutes. When the fight has dled down
the masawa 18 paddled to shore and the crew tries to land, They
are met by more village women who chase them off by throwing
things at them. After a couple of attempts they make it ashore.
By this time the village is full of panting, laughing, rowdy
participants,

Meanwhile in the village the exchanges have been going on,
Early in the morning the boat owner, and any other man who also
wanted to (and who asked the owner's permission) sent his friend
(nubera) a piece of bisila, seylng "Am waga," "Your boat." This
1z done to honor the friend and does not mean that the boat be-
longs to him. In return, the man who received the bilsila sends
back Jegua, usually an Amphlett pot, by setting it adrift in the

sea, from whence 1t is rescued. The villagers then all bring a
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bit of kanua to the village square. The kanua 1s collected to-
gether by men who received the bisila, who then glve 1t to the
men who sent the bisila. The men who sent bislla keep some out

and the rest is distributed (1 vinesl) by katuposuna. The kanua

given for the boat is callad kalvau, new, because the boat is
kaivau.

As I sald above any man may send bisila to his nubena. It
is expected that he will ask the boat owner, but it is also ex-
pectéd that the latter willl agree. Later, at another boat launch-
'ing, the man who got the bisila will in turn send 1t to his nubena
and the exchange will be reversed. The following is a typlecal
sequence !

1, Mogadum gave & boat to Mokoropata to work.

2, giblama sent bisila to his nubena, Kaslkalu, saylng

amkwaga." Mokoropata had no nubena to send it to
80 abstained,

3. Kasikalu launched an Amphlett pot for Glolema, Kasl-
kalu's brother Katubal gave him the pot since he did
not have one.

4, Villagers in general gave kalvau to Kasikalu, It was
vinesl outside his house wIEE‘a large portion being
Sent to Glolema, ' |

Later when Kasikalu's boat was launched the cycle was reversed.
After the launching the boat goes off on its malden voyage

to kabldoyeh in other villages, These villages too wlll send

women out to hit the boat and will give kailvau, which is brought

back and distributed in Kaduwaga. After one of the launchings men

went to Koma for a kabldoyeh. They did not sall there, but went

oﬁerland taking one of its paddles along. Their trip is called
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1 kablsila, When the women in Koma saw the paddle they started
throwing things at the men Jjust as they would have done if the
boat had been along. Then they pave out food, The Koma trip
pald off well since a small pig was glven,

The toliwaga, boat owner, does not go on the kabldoyeh or
malden voyages., He stays in the village. Nor do any women go
on the boat., After the kabidoyeh is all over one of the owner's
female dalana will go on the boat and then other women mey ride
in 4¢. People who wish to use the boat must pay the owner, wheth-
er for travelling or fishing. A fishing erew which caught nc fish
might not pay, but if they have a catch it is shared with the boat

owner as 18 any fish caught on a return travelling voyage.

Death Exchanges (Sagali)

The last set of exchanges 1s the funeral cycle., Kaduwagans
refer to all funeral exchanges as sagalis, The word sagali can
be used to maah any public distribution of goods among a number
of people, and thus informants say it is synonymous with the word
vini, which also means public distributions, However, in actual
use informants tended to reserve sagali for funeral distributions
and say i vinesl @bout people distributing on other occasions
such as a boat 1anﬁch1ng or a church supper. And likewise, while

one can say at a funeral "dogwa bl vinesi,” "soon they will dis-

tribute,” 1t is more common to say "bogwa bi sagalisi,"

The funeral cycle is roughly divided into three sections.
First there is the set of sagalis which occur in the days imme-
diately folldwing the death. These culminate with 1 govesa vanu,
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or playing in the village, which 1ifts the lmmediate mourning
tabu on the village. Then three or four months later there is

a large sagall, i nisana dabu, This sagali pays off most of the

mourners and ends their mourning period. Only people who are
wearing the dead person's fingernails and/or halr in necklaces,
and the grave tenders, 1f any, continue mourning dutiss. These
people must be paid perlodically, and there is a series of saga-
ils for them, culminating in i danisl, a large distribution, at
which the velios re veturned bo the dalana of the deceased,
Informants defining the cycle tend to dasoribe the flvet two sebs
and stop there since those two involve the whole villagé. I am
not really sure that my list of the subsequent sagalis is com-
plete, Informants always sald it was, but periodically I would
discover a new one,

Kaduwagans explainling funerals to a novice do it in terms
of kumilas. The kumila of the deceased sagalls to pay the kumila
of his or her husband/wife and/or father for various mourning du-
ties they perform, The other kumilas help out the clan which
must sagall, since 1t is polite for all villagers to participate,
and besldes, if you help out someone today, later you will be
helped when you are obliged to sagali. The kumila model which
Kaduwagans advance works so far as it goes, but 1t does not g0
very far, The reason they present it to a novice is that it is
the easlest way of making some sense of what is golng on: Malasi
1ls doing this, Lukwasislga that, The truth is that the funeral

cycle draws on units from several of the relational classifica-
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bions to set up exchanglng groups, plus there is a relational
classlfication which 1s only used in the funeral cycle, the
makapu classliication which I will outline below. Thus an informe
ant describing the cycle in terms of clan interactions is presente
ing it using the interactlons which are easiest to follow, and
owitting the more complex ones, When I understood how kumilas
should act, I was told how dalana should act, and then later I
wae told how people ln the makapu classification should act.
’Malinowski, in noting that it 1s father/husband's/wife's
dalas which must undertake mourning servicés, led anthropologists
to assume that mourning is dislocated because, with the fragility
of afflinal relations, affines are most apt to be suspected of
causing the death of the deceased., They must mourn or be suspect-
ed of sorcery. His interpretation 1s uot correct. First, every-
one mourns, but in different ways. A dalana who does not show
suitable griel is Jjust as subject to attrack as are paternal rela-
tlons and affines. Second, affines are not automatically suspect-
ed of sorcery and therefore mourn to allay suspicion., Rather, 1t
is assumed fhat any aifine would naturally feel sad and want to
mourn, and that any affine who did not mourn must have some hard
feeling toward the deceased, and therefore might have killed him,
But this is assumed of dalana also, Malinowskl assumes that the
grief of affines is somehow artificial since they are not "blood"
relatives, but he ignores the fact that virtually all the people
who turn up at a funeral have known the deceased intimately since

he/she was a small child, I% is by no means clear to me why
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dalana should feel any worse about the death than friends and
nelghbors who also lnteracted daily with the deceased,

Kirlwinan exchanges are always reciprocal, and it 1s accur-
ate to say that the reason that certain of the father's/husband's/
wlfe's dalana perfom certaln mourning duties is so that they may
bz pald, Just as the reason that certain of the dalana of tha
deceased must pay is because the others have done what they have
done. It 1s not a question of which comes first, but rather how
to differentiate behavior so that an exchange may occur. Funerals
puissess an aura of sanctity through the aséociation wlth death,
and Kaduwagans would view it as a bit of a sacrilege for anyone
to stint on doing his part on either side., Bt mostly they'd be
angry that he did not meet his exchange obligations, thus ruining
the whole show,

The assoclation of the largest exchange cycle with human
death is an affirmation of the value of human 1ife, and lives of

different value have different scales of sagalls. There are ‘

variations in size and duration depending on the rank, marital
status, and age of the deceased, It is sultable that funeral
sagalls express these things because these are the things which
indicate the individual's position in the exchange system during

his 1life., The funeral sagali is among other things a statement of ]
the indlividual, It is performed in the same medium which defined |
him as Qnique, that is exchange. Puneral sagalls present a plc-

ture of the salient facts about the deceased's life, and provide

an esthetlc summary which terminates 1t, When the pagall 1s over
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the deceased 1s soclally gone just as he was physically gone at
death. Sagalis consitantly reiterate to Kaduwagans the value of
human life slmply because sagalls can become onerous, especially
T a community has a number of deaths in a single year. HNot oniy
mast a large number of people undertake various dietary, dress,
and behavioral restrictlions, but also an even lavger number of
people must com: up with skirts, valuables, and food to pay them.
All this can place a definite strain on resources, Sometimes the
probiem can only be met by combining sagalls for two people into
a single funeval set (Powell terms this siglliveaka, literally
"large sagell"). If this must be done it will, but it is not
permlesable to do 1t slmply out of a desire to save. Only neces-
slty can Justlfy cutting down, for otherwise it 1s a sign of cenl-
gration of & human existence.
The Mourning Relational
Classlfication

As I mentloned above, funeral sagalis utilize units from
several of the relational classifications, There is one such
classification which I have not yet presented, and which is only
utillzed in funeral exchanges., The classification possesses four
terms, kakau, makapu, valeta, and milabova. It sorts all of ego's
relatives into categorles based on soclal distance, or on inten- _
8ity of soclal interaction. The widow(er) is kakau. The deceased's
inas and tamas are makapu, These categories are made up of the
kinds of people who by definltion had the most intensive socilal

relationships with ego during his lifetime. His tamas and 1lnas

i
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made possible his very existence, and his spouse helped create

and shared his adulthood. Because their relationship to ego is
defined as voluntary and based on their esteem of him these peo-
ple are assumed to be particularly bereaved at his death, Their
role is to go into mourning seclusion (3 libusi). Because the
kakau is defined as currently closer to ego than the makapu, he

or she 1is expected to mourn longer than they. A group of more
distant, yet primary kin, fall into the category valeta, Included

are kada, kada's wife, tuwa/bwada and their spouses, nusita and

their spouses, natu, own spouse's ina, and all tabu in deceased's
own dala. These people too are expected to express grief at the
death, but instead of going into seclusion, they must sagali to
pay the kakau and makapus for thelr extended mourning.

Note that Malinowski's explanation of the sagalls as ex-
changes between the deceased's matrilineal kin on the one side
and paternal or marital kin on the other 1s not correct. Rather
the deceased's inas are classed with his tamas as people who go
into secluslon rather than people who pay for it. And spouse's
ina and kada are classed with the deceased's own kada and his

wife as people who must pay rather than as people in seclusion.

Further, I have argued that kada's wife is classified as ina to

facilitate keeping uligubu produce within the dala, Interestingly,

in the makapu-valeta classification she is grouped with kada as

valeta rather than with the other inas as makapu, which tends to

reinforce the notion that she 1s classified as ina it is not be=

cause she meets the distinctive feature of that category, namely
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a contractual obligation to care for ego, but for some other
reason.,

Malinowski's argument stands inverted. The mourners do not
go into seclusion in order to demonstrate that despite their
more distant ties (affinal versus consanguinal) they did not kill
the deceased. Rather, those who libu are precisely those who
have invested the most in the deceased and would therefore be
expected to be most sorrowful at his demise.

"The fourth category is milabova, Milabovas are relatives

who are even further removed soclally from ego, but who still have

relational tles to him, Included are tabus in ego's tama's dala,

and spouse's tuwa/bwada and nunieta. Milabovas are expected to

demonstrate thelr interest in ego through a general concern that
the funeral proceedings go well. They do this by helping out
wherever help 1s needed. Thus milabovas may 1ibu if there are

not enough makapu available (for an ordinary individual 1t is con-
sldered appropriate that three or four makapu 1ibu), but instead
of remalning in seclusion they emerge to help the valetas with

the exchanges. Women explained to me that female milabovas always
contribute to the skirt sagall, and that they provide sheltering
mats to the milabovas and makapus in seclusion.

The reader will note that in several instances thé more dis-
tant relatives have a cholce as to which category they will act
in. In these instances choosing the role of valeta is to opt out.
Kaduwagans distingulsh conversationally between valeta who are in

the deceased's dala and valeta who are not. It 1s the former who
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 Plg. 1l.--Female Ego's Father's Dala
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Flg. 12.--Male Ego's Dala

Fig. 13.--Male Ego's Father's Dala
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Fig. 14.--Offspring of Female Ego's Father's Dala

Flg. 15.--Female Ego's Spouse's Dala
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Fig. 16.--0ffspring of Male Ego's Father's Dala
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Fig. 17.--Male Ego's Spouse's Dala
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Pig. 1B.--Spouses of Male Ego's Children and Grandchildren

Fig. 19.--Spouses of Female Ego's Children and Grandchildren
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are responsible for organlzing the exchanges., The other valeta
simply contribute when the dalana are ready to hold a distribu-
tlon. When I mention waleta as organizers 1t 1s to those in ego's
dala that I am refering, with the understanding that the rest
automatically help them by contributing produce or other goods to
thelr distributions.

Not all the makapus and milabovas are expected to libu., If
anywhere from three to six people iibu that is considered suffi-

cient, and the makapus and milabovas decide among themselves who

will actually go into seclusion. The Jjob is rotated around so no
one person gets stuck doing it more than anyone else. Also cer-~
tain people, like nursing mothers are not expected to libu because
the dietary restrictions might harm their children, 014 people
who libu will only de so for a short period of time since the
dietary restrictions might also be harmful to them as they are not
in the best of health. Kakaus, however, have no option. Since
for any funeral there 18 only one, he or she 1s stuck, and assume
ing the marriage was relatively happy, would not want to beg out,
And, Kaduwagans ask, if it was not happy why dl1d he or she remain
married?

In addition to i libu, milabovas and makapus may sikam kuwa,

put on a black cord around their necks. This they wear as a sign
of mourning until the nisanadabu, at which time they are paid and

i1t 1s removed. It 1s not necessary to libu in order to sikam kuwa,

or to sikam kuwa if ome libus, though in the latter case they do

in fact usually go together. But many more people sikam kuwa

-
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than libu. This is wholly voluntary. However, someone who 18

nelther milabova nor makapu is not free to sikam kuwa out of

sympathy. If a good friend should die, an individual can instead

tie a cord around her arm and wear it until the nisanadabu. Like

those who sikam kuwa, she will be paid, but not very much, A lot

of Kaduwagans do choose to wear armbands for deceased friends,

The Sagalis

My runerai data 1s based both on.runerals I witnessed and
informants statements ahout sagalis I never saw. I will try to
make it clear in the text which are which. Shortly after I arrived
in Kaduwaga a child, Meetinakaduwaga died, The parents and child
lived in Kaisiga, but the burial and sagalis were held in Kaduwaga.
At the time of her death I was 11l with malaria and so missed most
of the initlal round of exchanges. However, since they occurred
in the village I could question people as to who did what, and
this gave me a starting point. iatef in March there were two
more deaths, a child, Ralbutu, and an old woman., The old woman
had been living in Tawema, but was originally from Kaduwaga, and
was brought home during her last sickness to be cared for by her
slster. This is a fairly common occurrence. People who are really
8ick prefer to be cared for by dalana, who presumably are the most
attached to them and will give the best nursing. People who are
really sick, too, may die, and dalana are known to care for their
own at time of death. Raibutu and the elderly woman died within
a day of each other, and so the initial set of sagalls were com-

bined. These three are the only funerals I saw from the beginning
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in Kaduwaga. In all of these the deceased occupled marginal
statuses (two were children, one was very old), and this was
reflected in the size and elaboration of the exchanges. However,
two teenagers dled in Tawema, and I got to see the much bigger
sagalls for them. Agaln, teenagers were marginal in that they
had not yet entered the exchange system, but their deaths were
definedjas tragic because they came at the time of maximum physi-
cal beauty and at the time when the individuals were just about
to start repaying soclety for all the care it lavished raising
them., Thus I can report first hand what happens when people go
all out for a tokay death. However, my Tawema data is not as
good as my Kaduwaga data because I did not know all the actors
and was unab;a t§ trace out all the intracacies of what was going
on,

In addition there was a death in RKuyawa, and while I could
not attendlthe'nisanadabu David Doupe was kind enough to take

notes which I subsequently talked over with the Kaduwagans who
‘had gone., David's account 1is not complete, but he noted several
things I had missed, and his informatlon is extremely important

since I myself wase only able to see one nisanadabu,

Due to the length of the sagali cycle (two years minimum),
the funerals I saw begun I did not see ended, and the funerals I
saw ended, I did not see begun. The year before I arrived in

Kaduwaga a woman, Lunal, died in childbirth. The nisanadabu was

held right around the time of my arrival, but I knew too little

language to be aware of it. During my stay most of the subse-

quent sagalls 1in the cycle were performed for her.
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I did not see any funerals for gweguyau, and I only know
a few ways 1n which these differ from funerals for tokay. I
shall include these in my narrative,

Unless death should happen to be so sudden that no one 1is
forwarned, no Kaduwagan dies alone. Rather the dying person 1s
surrounded by dalana, parents, spouse, and chlldren. FPriends
also come by and say farewell. A person who 18 expected to die
1s held on someone's lap, ordinarily, that of a dalana, When a
teenage girl, Naunebu, was very 111 and comatose, I found her on
her- aunt's lap. In the house her mother, father, and other dalana,
as well as her husband, were all crying, Her mother was softly
doing mourning erying, while her husband, Mwakanila, was simply
crying and whispering into her ear, "Naunebu! Sogu!," "Naunebu!

My friend!," trylng to eliclt some response that would indicete

at least minimal consclousness., She was expected to die since by
the time I got there she had been comatose for two days and was
running a very high fever, People kept dropping in, some to see
how she was or to help with nursing &s those in the house tired,
some to conduct church services to pray for her recovery. Close
relations llke her mother and sister and husband stayed in the
house round the clock, while others returned home to eat and sleep.
Nursing care was constant, Whenever Naunebu would get sweaty from
the fever people would heat water, bathe her, and change her skirt,
They also changed the clothes which were wrapped around her at
night, Since she was comatose she could not eat, but people kept

sltting her up and trying to get spoonfuls of warm sugar water

|
|
1
|
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down her throat. Often as not she choked, but enough went down
to prevent serlous dehydration, Specialists were called in to
practice Papuan medlcine, which lnvolves manipulation of various
herbs. The Kaduwagan attitude is that a very sick person needs
all the help he can get. The family should call on the neigh-
bors to help so that there will be enough people %o give'really
good nursing care round the clock, Papuan medicine should be
applied along with Buropean medicine., And church services should
be held daily to pray for the recovery., If all of these things
are done the person may or may not reaover; but at least people
have done their best,

Nanunebu did not die, but underwent a leéngthy regovery.
At first she was very weak, so people mashed up all her food and
hand-fed her bit by bit., They 8lso propped her up so that she
could eat easily. When she would moan and toss in pain people
massaged her body to relieve the aches, Whatever she wanted to
eat people would try to get. They even sent fcr watermelon from
a distant village. She stayed with her mother for months after
the slckness untll she had recovered her full strength, Her hus-
band came and visited daily, but put no pressure on her to return
to him and take up her household dutles amgain., The sole concern
was for her to get totally well and strong,

Naunebu was lucky, I present her case simply to 1llustrate
the sort of circumstances surrounding a person who 1is expected %o
dle. When death actually occurs, dalana of the deceased rapldly

prepare the body, They first bathe 1t and dress 1t, and see that
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all the orifices are plugged. The legs and hands are tled to-
gether so it wlll lie flat through rigor mortis., Then they wrap
it in a large mat, and cone dalana leaves the house to spread the
word to the rest. As soon as they hear of the death the rest of
the dalanag start thelr mourning crying. The sound is eerie and
unmistakable. The mourner selects & note and sings "Oh" sliding
from that note down to the fifth. On the fifth he chants such
words as "I gadegu, 1 gadegu, mayuyu 1 gadegu, oh kaplsina lopogu!,"
"It bites me, 1t bites me, the pain bites me, ch woe my insides,”
And he criles all the while., When the ery goes up people start
converglng on the house wherein the dead person 1s resting, This
1s a dalana's house, assumlug there are male ‘dalana in the viliage.
The old weman from Tawema died and was mourtied in her sister’s
husband's house, and he was pald in the funeral for loaning it.
People who are going to 1 libu take up theilr plece behind a cur-
tain of mats or calico., The body 1s held on the outstreteched legs
og slx people, three faclng one direction, three the reverse.
Ordinarily the body remalns wrapped up, but if someone wants %o
see 1t to say farewell it may be partially unwrapped. The people
who hold the corpse are dalana of its father or spouse. After
once preparing 1t, his own dalana do not touch it again except to
help carry it to the grave,

Burial usually occurs soon after death, preferably on the
same day., No one seems eager to keep a corpse around. The excep-
tlon is for a guyau, A Tabalu teenage glrl dled several years

ago 1n Kaduwaga and her body was kept in the house for five days,
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By then the stench was so great that 1t had to be buried. The
reason for keeping 1t was that her death was particularly traglc
(she was both a teenager and a guyau) and so many people wanted
to come and cry. While the body is in the house a stick 1is
brought with which to measure 1t for the grave. Then the grave
1s dug., Agaln this 1is the proper work of the deceased's father's
or spouse's dalana, but any man or woman may pitch in and help.
Kaduwaga burilal plots are strung out along the edge of the wilder-
ness'immediately inland from the village site. No one 1s buried
in the village square, though the word for the act of burying,
1 baku reflects the fact that fthey once were.

When the grave 1s ready word is sent and the body is
brought, Agailn it 1s the duty of the father's or spouse's dalana
to carry the body, though I have seen dalana of the deceased help-
ing out. Mourners follow along, including those who 1 libu (are
in seclusion), The bottom and sides of the grave are linmed with
Juoyu mats, and the deceased, stlll wraﬁped in nis burlal mat,
is lald on his stomach. The mat 1s opened enough that the cords
tylng his legs and feet may be cut, and then it 1s closed up again.
Mol daglya mats are placed on top of the corpse and the whole 1s
tled up to make a bundle in the grave. At this point especlally
grlef stricken people get down into the grave and start to wail.
They are covered over with large mays to seclude thelr grief.
After & few minutes of walling they are helped out of the grave.
In accordance with Christian custom a prayer is sald, and then

the grave is filled in and covered with coral rocks. Mats are
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lald over the rocks to protect the surface of the grave. These
stay about a week untll they have more or less rotted away under
the Influence of the elements. Then they are removed.

Anyone who so wishes may accompany the body to the grave
and cry there. After the burilal people return to the house where
in the body lay after death. They sit around crying both inside
and outslde the house. Those who libu go into seclusion within.

If a child has dled its mother may dance outside the house

holding rellecs and crying. This is called veysall, After crying
for a while most of the villagers dlsperse, but the core of true

mourners, valeta, makapu, milabova, and kakau remain and continue

erylng. They stop perlodically for a few minutes and then take
up thelr chant again. Valeta have tobacco and betel and stop to
smoke and chew. They parcel them out to the other mourners in
the house.

The night of the death people gather outside the house where-
ir the deceased rested and sing all night: 1 yawall, Again this
Job belongs properly to the dalana of the decessed's father and/or
epouse, but anyone may come along and help out, Some informants
told me the singing helps keep the deceased's spirit away, but
mostly 1t 1s done slmply as one of the activities which properly
constitute part of a funeral, something which must be paid for.
The spirlt should already have departed to Tuma.

Kaduwagans react to spirits who zither remain in the villaga
or come there to visit, with fear., The fear is automatic znd

has nothing to do with the idea that spirits may be harmful.
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Thus if a man in Losula should feel a spasm of fear one night
when he has no ratlonal reason to be afrald, and soon after he
hears that a relatlve in his home village Jjust died, he knows
that the spirit came to say goodby before going off to Tuma.
Kuyawans explalned to Davld Doupe that the fear 1s not mental,
but & physleal spasm, Since it 1s unpleasant people wlsh to
avold 1t and try to avold meeting up wilth splrits of the recent-
ly deceased. There are certain precautions which can be taken,
The best way to keep a splrlt out of one's house is to place a
mirror or a dish of water on the porch. The splrit will see

hls own reflection and be frightened, just as people are; and
run away. When I was at Kuyao for a funeral 'I went alone at
nlght to bathe 1n the ocean, When I returned to %he village I
met three of my friends walking together., They asked where I
had teen and expressed amazement at my bravery. The reason they
were walking together was that the spirit of the deceased would
be most apt to confront a lone person. Again they relterated
that the spirlt would not hurt anyone, but that meeting 1t would
be extremely unpleasant because "We would feel so afrsid.” One
1s most apt to meet up with a spirit right after death., Supposed-
ly the baloma leaves immediately for Tuma, but it may come back
a few tilmes before 1t gets used to the fact that 1t is really dead,
Some balomas stay around the village and refuse to go. They are
evil., There 1s one who lived in the grove behind my house, Her
partlcular idlosincracy is & hatred of gayasa (& plant of which

Kaduwagans cook both the seeds and leaves). Once a woman cooked
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gayasa near my house, and the evlil spirit made the woman's arms
all crooked. Therefore I was told to nelther bring gayasa near

my house nor to cook or eat it there. This restriction applies

to a series of houses near mine as well. Whenever I would collect

gayasa I would come into the village by detouring around the Co~
operative store and deposit the food at a friend's house, We
would prepare and eat it there. There are two evil balomas who
live at Tawema., They do not care about gayasa, but must be pro-
pitiated at sagalis by having a bit of the cooked food taken to
their grove. Both the Kaduwaga spirit and the Tawema spirits are
really evil., When I first moved into my house Katubal warned me
that 1f anyone were to knock in the middle of 'the night I should
not come out unless I first determined who 1t was, If I asked
and there was no answer I'd know 1t was the evil woman and I
should pretend to continue sleeping. She would not actually en-
ter the house to hurt me, but if I emerged she would make my
limbe crooked or worse., To insure against her visit Katubal did
maglc in the grove. His maglc 1s efficaclous because she 18 one
of his Tabalu ancestors,

While people sing outside the house all night, some of the
valetas stay with the people who i libu inside, The one time I
Joined them for a while, they were mostly sitting and smoking
and chewing betel. Now and then a woman would start to sing:-
Tuma songs, that is songs which the spirits at Tuma sing and
which some person has learned by going there in a trance.

Ordinarily the first round of sagalis is held the day after
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the death, though 1t might be on the first day if the decdased
died early enough in the morning or during the preceding night.
It will not be held on a Sunday, but postponed a day because
Sunday is church day. Ordinarily the whole set takes two days
to perform. However, the weather is an intervening factor as
men must go out fishing, and poor weather can prevent this,

The filrst exchange begins in the late afternoon., This is
because related and interested people must have time to come to
the sagali from other villages, and because food must be cooked
to feed them., The exact order may vary slightly. At some saga-
1is, puya 1s distributed before skirts, but at most the reverse

is true,

The sagali is not formally announced. All the participants
know at about what time it will begin, and shortly before, when
they see that food is cooked, they start to gather outside the
house where mourning has been conducted. The skirt sagall is

called 1 sekokwau and is conducted by valetas and milabovas.

Skirts and skirt materials are laid out on the ground on mats,
Someone has a list of people to be paid., The pay is yolova. In=-
i cluded among people entitled to receive yolova are grave diggers,
i‘ people who cried at the grave-side, and people whose house was
used for mourning if it was not a dalana's house. It also in-
cludes people who sang outside the house at night. The list hold-'
er reads off the names, and a woman who is either a member of the
! dala of the deceased or a clanswoman, picks up a skirt or five

bundles of skirt fiber, and calls the person's name, saylng,
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"Am yolova, ka!," "Your yolova, look!" She then tosses the

skirt or materials out into the surrounding crowd to someone who
willl give them to the recipilent. After all the yolova has been
distributed, any remaining skirts are removed, and valetas and
milabovas come forward one by one with pietas, round baskets,

The woman puts the basket on the ground and names a reciplent.
These baskets are fof people who have been litulni. She may cail

"Tomakapu So and So, am sagali, ka!" Then anyone with skirts or

materials to glve who wants to put them on this sagall brings
them forward and plles them on the basket.' Ordinarily the recip-
lent winds up with a basketful of raw materials and one or two
sewn skirts. Another woman comes forward and removes the basket,
and she will-give 1t to the reciplent. Usually a dalana of the
reciplent does this, but anyone could, Laka 1s also paid in the
same way at thils time, It goes to people who will care for the
grave untll the entire funeral cycle 1s completed. A laka recip-
lent usually gets more sewn skirts, at least five or six.

After the sekokwau, puya is distributed. Puya is cooked food
to feed all the participants in the skirt sagall and all the peo~
ple who came to the village to cry and watch the sagalls. The
food 1s given by male valetas and clansmen of the deceased, and

is cooked by their wives. The men who give it are not supposed

to eat any of it. Puya 1s distributed by katuposuna and village,
and the eall 1s the name of the katuposuna or village followed by

Am koguguna, ka!," "Your gathering pay, look!" Either a man or

a8 woman may do the calling, ordinarily a man. The food, which
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has been laid out onto piles, one each for each unit, is then
carted off by members of the units and each unit eats together,

The food mostly consists of cooked kanua, Kanua is yams, sweet

potatoes, and taro, The contrasting food category is kawenu,
which includes taploca and fruits. Rice is usually given along
with the kanua, as are sugar cane and betel nut. A pig may be

killed for a sekokwau sagall, but I have not seen it dons, How-

ever, any avallable fish should be inecluded,.

. After puya is distributed, men of the deceased's clan
sagélgﬂﬁéﬁﬁa, that 1s, raw food, Again it is arranged in piles on
the ground, one pile for each unit to be called., Each person who
gave vakabiyamina is entitled to a plle (I'l) discuss vakabiyamina

below). Also each katuposuna and village which came receives a

pile, The vakabiyamina pay is called as such: "So and so, am

vakabiyamina, ka!" The kanua for villages and katuposunas is

again termed koguguna: "Otubokau, am koguguna, kal!" The caller

may either be a man or woman., This 1s a men's sagali, and so it

should be a man, but often the men have no ildea who gave vakabi-
yamina and so let one of the women do both the sorting and calling,
Each pile consists of raw yams, sweet potatoes, taro, sugarcane
and betel. Rach katuposuna (village geographic division) removes
its share and redivides it into even piles, one for each constitu-
ent household. The people from other villages divide up their

portions among themselvea. The people who gave vakabiyamina are

each entitled to all of their individual piles, but as a matter of
course they share 1t with their dalana and maybe neighbors,
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At the same time as the food distribution male valetas
sagall vegua. Vegua 1s such things as shell armbands and necke
laces, the raw shells which go into their production, green stone
adze blades, cooking pots from the Amphletts, and money. Vegua
1s pald by the valetas to all the people who 1 1libu (go into
seclusion). Again, some man will remove a person's vegua and
later give it to him., Any man can help out by putting money or
vegua into the sagall., A man who helps with an especially fine
plece of mwall (shell Jewelry) or a supurb stone adze blade must
be paid for his contribution by the dalana-of the deceased, The
pay consists of a garden plot (of course they can only pay if
someone 1n the dala owns garden land. If not, the donor of the
Yegua would not have donated it in the first place.) The plot
can later be redeemed by the deceased's dalana by reversing the
exchange., That is, when the man who got the garden plot must
sagall, someone in this deceased's dala will put a fine vegua on
his sagall and the land 1s returned,

While both men and women are paild in the skirt and vegua
sagalls, skirts are women's property and vegua is men's, A man
who gets a skirt gives it to his sister, and a woman who gets
yegua gives it to her brother., However, the advent of money has
altered this since women insist on retaining at least some of any
cash they receive.

At some polnt during the sagall, mois (mats) are glven by

the milabovas who are not in secluslon to those who are. This is

called 1 katupwi moi, they fold mats, because the mate are folded
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up when given, When the seclusion is over the dalana of the
deceased take the mats, and later they must pay skirts for them,
glving the skirts to those who were in seclusion, who in turn
pass them on to those who contributed the mats,

Also sometime during thils day, il the deceased was a3 woman
or a child, the father or husband pays vegua (shell valuables) to
her dalana, This is called kunututu, and is a fine, It is paid
because the husband or father was not a strong enough man to keep
his wife or child alive, Land is also often given as kunututu,
either village land or garden plots, and reference to my resildence
charts shows several groups of brothers living on land their father
gave the eldest as kunututu for their mother:; When the brothers
die off this land reverts to the original owner or his heir if he
has dled in the meantime.

The second day is given over to fishing and cooking mona
(yam and taro dumplings). Men of the deceased's father's and
spouse's clans go out fishing early in the morning. They try to
catch as much f'ish as possible, Meanwhile the deceased's valetas

and clansmen are cooking mona. Each katuposuna (village geograph-

ic division) turns out one potfull., Their wives pound the taro
and slice the potatoes, but cooking down the coconut oil and
assembling the final product is men's work, When the fishermen
return they load thelr catch into a small boat and pull it up in
front of the mourning house. Then the dalana of the deceased dis-
tribute the raw Tish by katuposuna and village. The pots of mona

are set out and the fishermen, who have dressed themselves up by
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putting leaves in their halr and shaking talcum powder on their
heads, come and eat. They are rowdy and horse around a lot.

Thelr playlng and eatlng is called i _govesa vanu, they play the

village, and it signifies the end of mourning for the general
villege. Up to this time no villager may go and work in his gare
den, or leave the village except to get things for the sagali.

I govesa vanu ends all these restrictions, and except for the few

people who are still libulng, 1life more or less returns to normal,
I must digress to explaln about vakablyamina and i dodega

bwala, Vomen who are obliged to sagali skirts and skirt materilals
are helped by thelr mothers' in-law or other yawas in mother's in=-
law's generation, and by thelr husbands' sisters. This ig the re-
verse of harvest food giving. The women contribute vakabiyamina
because they eat out of thelr in-lawad' harvest gift: their broth-
er or son shares with them, Also his wife has helped garden the
food which he gives them as their garder glfts. Giving vakabiyamina

entitles the donor to come and eat at the feast and to recéive: a
share of the raw food distributed, The other case 1s 1 dodega
bwala, "he loads the house." This 18 food glven by a man's wife's
brother, his lubona, to help with the distribution of raw food.
The glving follows the direction of harvest gifts., Again, the
giver 1s entitled to eat at the feast, but he is not otherwise

paid, In the case of men who have married sisters 1 dodega bwala

1s reciprocal, and they help each other. Kaduwagans also note
that fathers will help their sons with kanua (raw yams) for a

sagali, though this has no particular name. The gift stems from
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the fact that parents and chlldren cave for {l.e., take care of)
one another, A father who refused his son would be a stingy man.
Likewise, sons help thelr fathers sagall.

While 1 govesa vanu winds up the flrst round of gagalls in

which the whole village particlpates, there still remzin several
things to be done by and for the central mourners, the dalana of
the deceased and the people who have llbued. Plrst, the toyawali,
the people who come and sing at night, must be fed a final meal
after which they go home and do not come again., This 1s called

1 kana yabola. Alter they ave gone 1t is time for the tolibu

{people 1n seclusion) to take on the physical signs of thelr
mourning roles, PFirst, 1 daball kuouna, "they cut off thelr hair.”

In many Kiriwinan villagee there are men and women who are bald
because they have shaved theilr heads in mourning, In Kaduwaga,
however, thls practice has dled out, Instead, mourners eub their

halr shorter than usual, When the halr is cut, 1 sikamsi kuwa,

"they put on kuwa," Xuwa is a black or dark colored cord worn
around the neck. Usually all of the people 1ln secluslon wear 1t,
and any other milabova or tomakapu may also put 1t on. Along
with donnlng kuwa, 1 kumsi kola, "they but on ashes.” That 1s,

tollibu rudb thelr bodles with ashes so they are black all over,
Agala this custom has been discoatinued in RKaduwaga. Tastead, the
mourners wear dark colored callco, |

In the meantime, shortly after the govesa vanu, 1 vowlsa:r

one of the tovaletas or navaletas goes to the garden and returns

publicly to the vlillage, After this has been done pzople are
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again free to garden, unless, of course, they are tolibu, peo=-
ple in seclusion,

The people who libu stay in seclusion in the mourning house
for four or five days, maybe a bit longer. Valetas who feel
particularly sad sbout the death may ataj with them: when they
walk about outside and see happy people they feel too bad, and
so they stay indoors. The people in seclusion also are under
dletary restrictions. They may only eat kawenu (a food category,
the staple of which is tapioca). All the dead person's dalana

were also under this restriction, but 1t ended with govesa vanu,

The people in seclusion are fed by both the valetas and by their
own dalana. They must ask permission to eat, smoke, drink, and
chew betel from the valetas., They must also ask permission to
go outside the house for calls of nature, and when they go they
cover themselvesiwith a rain mat or cloth to indicate they are
still in seclusion, and they are accompanied by a valeta.

After a week or so of seclusion, the valetas chase away the
tolibu, and they return to their own homes. They remain there
more or less in seclusion, After another week or so their own
dalana declide they have been indoors long enough, and remove them
to the sea, There they wash off some of the ash, or kola: 1 saku
kola. Then, in the case of a man who libued, he and his male
dalana go out fishing. In the case of a woman, she and her female‘
dalana go and gather shellfish, While they are out, the valetas
get together kanua and cook it. When the fishermen or shellfish

gatherers come back, their catch is traded for the cooked kanua.
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After this time the person who libued is free to travel, garden,
and bathe. However, he or she still wears the kuwa and eats only
kawenu., He or she will not play (1like dancing) or put on attrac-
tive clothes or makeup.

Some time after 1 saku kola comes 1 wasem wadona, "they

wash his mouth." This is to end the dietary restriction. Valetas
cook kanua and bring it and smear it on the mouth of the tolibu.

Thils 1s done before the nisanadabu sagali. However, it does not

wholly end dietary restriction. The mourner is still unable to
eat any fat, so he cannot eat anything cooked with dunidani (coco-
nut squeezings) and he cannot eat any pork. This continues until

the nisanadabu when the kuwa (dark mourning cord) is cut., After

cutting the kuwa the tolibu returns to a fully normal dietary and
goclal existence.

I should note that the pattern I am describing does not fit
all of Kiriwina., In many villages people remain in seclusion
for a couple of months rather than a week or so. And some post-
pone nisanadabu a lot longer, in which case the mourners must
mourn longer. They must also be paid more.

When 1 govesa vanu is over there 1s a three or four month

lull in the sagall cycle, The first big set 1is done, and people

must work to get ready for the nisanadabu, Nisanadabu is another

skirt sagall, but all the skirts must be new. As Boyomu put it,
"Death is unexpected, so at the sekokwau we sagali any old thing

we can find, But the nisanadabu is planned in advance, and the

skirts should all be new and beautiful.” The nisanadabu also
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calls for large amounts of food, and the interim time 1is used
to get that ready too.
However, there is an optional set of sagalls which can be

held between the sekokwau and nisanadabu. These are 1 vatusi

sepwans, and 1 nitutllesi sepwana (they sew sepwana skirts, and

they thin sepwana skirts)., During my field stay these were given
once, at Tawema., The reason was the death of a teenage boy. His
dala decided to go all out, and so they called for women to come
and sew sepwana, Thls was a couple of weeks after the govesa vanu.
About fifteen or twenty Kaduwaga women went and they spent the

day sewing on three extremely large sepwana skirte, Sepwana is
one of the several types of skirt fibers. These skirts are worn
by milabovas who have put on kuwa (dark mourning cord). The three
sewn were very thick and long., The male dalana of the deceased
fed all the women who worked, including their own sisters. The
day after the skirts were sewn, the women returned to thin them,
They did this by stripping down the fibers until the skirts were
of a wearable weight., The extra sepwana was made into bundles &
and taken home by the women who worked., Some Kaduwaga women who %
did not go asked those who did to bring them back sepwana. Again
all the women were fed and given betel, After eating they divided
up the extra food among themselves, including portions for each
woman who requested sepwana be brought for her, and they then
returned to Kaduwaga., One of the deceased's dalana wrote down

who got sepwana out of each skirt. This sepwana must later be
paid for by contributing to the nisanadabu, Some of the women
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who went to Tawema were milabovas or dalana of the deceased.
Most, however, Just went to help out and spend two days chatting
with friends. Anyone interested was welcome., The sepwana was
orlginally supplied by women of the dala of the deceased. I do
not know where they got 1t all.

When enough skirts have been sewn and enough rew fiber
worked (1t 1s dried and scraped), and enough food has been gathered,
a date is announced by the valetas for the nissnadabu, Again inter-
ested or related people from surrounding villages come to partici-
pate. Agaln the sagall 1s held mid or late afternocon since people
who come must have time to travel, and time to cry at the mourning
house, and the food must be cooked. This is:.the last sagali at
which there 1s erying. After the nisanadabu people say, "Too
much time has past, our heads are no longer heavy with sadness.”
And so no more crying.

Before the sagail begins women gather to trim the skirts
they have made. Each skirt is donned and then trimmed off the
bottom of the appropriate knee length. If the nisanadabu is large
this can take an hour or two.

The pagall begins with a distribution of betel called bobubu.
This is given py the male valetas to the women because they have
come for the gagall, One of the women divides it into piles by
villages and katuposunas. She then calls off each pile. After

the betel distribution the skirt sagall begins, Names of individ-
uals are called and a pieta put on the ground., Any woman wishing
to contribute to the sagali, comes forward and plles on skirt
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materials or sewn skirts. Then some woman will remove the
basket, and the next name is called. The woman calling can be
any member of the clan of the deceased., The calling process is

i lovalovesl. The people called include tomakapus who libu,

milabovas who libu, people who wear relics such as fingernaills,
halr and teeth, and people who care for the grave.

When the skirts have been dlstributed, kuwa 1= cut:
i kaputulisl kuwa. Clanswomen of the deceased approach people

who are wearing kuwa. They give them skirts, and cut the kuwa
and remove 1t. The people wearing kuwa cry and try to fight off
those who would remove it, but soon give in., For wearing kuwa
one skirt 1s glven. For people who have libued five or six are
glven, Ordinarily people who libu wear kuwa. These skirts are
called spuaka, meaning pay for 1libu and kuwa,

After the skirt gagall, cooked food i1s sagalied to pay all
the participants, including the women who gave akirts and the
women who received them, It is called kaimlelu, and 1s contrib-
uted by men of the deceased's clan, and cooked by their wives, It
1s sagailed by village and katuposuna. At the nisanadabu which I
attended the average cooked food plle contained about two platters
of yams and rice, a bit of pig, five or silx sticks of sugar cane,
two bunches of betel, and a small amount of sardines. Ordinarily
1t would have contained mona as well, but one of the men in charge,
Kamsleboda, advanced the date of the sagali as he had to travel
to Port Moresby, so there was no time to prepare it.

After the cooked food was distributed, raw food was sagalled,
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aAgain 1t 1is called kalmlelu., It was mostly taro and bananas,
tailtu belng out of season. It was divided up into piles and

called by katuposuna, village, and individually for each nama-

kapu and navaleta. People who gave vakabiyamina and who i dodi-

gesl bwala are entlitled to eat out of the katuposuna and village

shares, and to take raw kanua out of those shares,
At the end of the proceedings betel is distributed by the
men: 1 katukayumanl, they make return. This betel is pald to

those who are caring for the grave, I mona had been cooked for
the sagall, some would have been kept aparﬁ and given to the
valeta women of the deceased's dala in the evening after everyone
else had gone home. This 1s to express the sppreciation of their
brothers and uncles that they were willing to do all the work
involved in putting on the sagali.

At the time of death some of the deceased's fingernails
were removed along with some of his hair and maybe teeth., These

are put into cowrie shells and strung on long necklaces. They

are worn by some member of the deceased’'s father's or spouse's

;éz dala. They are only worn by women, but often a man will be cred-
ited with wearing them while his sister actually does it for him,
it is common for widows to wear their husbands' fingernails and/or
gﬁ hair. A woman wearing relics should not court or play around with
men, If a widow should wish to do 8o, she simply passes the heck-
lace on to another woman of her dala. It is people who wear rellcs,
along with grave tenders (if any) who are basically paild in the
ensulng sagalis,
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The first 1s the banana sagall. The deceased's dalana

and clansmen bring in bananas and dlvide them up, calling the

names of people who wore fingernails, hair, teeth, and who tended

the grave.  After the banana sagall, there is another, where the

same thing 1s done with sugarcane. I have not seen a banana

sagall, but the sugarcane, given by the Malasil for Lunail and

Bolobla, was divided as follows:

3 bunches: éne for Nabwlo who is wearing Lunal's finger-
nalls, one for Kaduwanal because his sister,
Tlakayaku, is also wearing Lunai's fingernails,
one bunch for someone wearing Bolubla's finger-

nalls. The psople wearing these relics are all
Lukwasisiga.

-

1 bunchs: Lukwasisiga at Munuwata village,
1 bunch:  Moyobova at Kaisiga village. I do not know
- why, but suspect someone there is also wearing
fingernails or hair,

1 bunch: Bwetabalu's child, Nakatoi. She received be~

: cause at the time of the death she helped Lunai's
mother cook food to feed people coming and cry-
Ing. She thus receives although she is Malasi,
not Lukwasisiga,

The sugarcane was removed and divided up among all the
Lukwaeisigﬁ; and indeed among most everyone in the village because
there was so much. Even Malasi people were eating. I was told
that in the old days it would have been forbldden, but today no
one minds.

Another small sagali, like the bananas and sugarcane, is the
betel sagall, Again betel is given to the wearers of fingernails,
ete,, and to grave tenders. And again, there is usually enough

that it pretty well gets spread out over the whole village,
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These three sagalls are men's sagalis and women do not
ordinarily bother going pnless they are actually being paid.
Otherwlse men bring home the betel or whatever and give it to
thelr female dalana and famllies,

At the sugarcane sagali I was told that the next sagalil
for Lunal would be a harvest sagall, tayoyowa. Malasl would
sagall raw kanua and maybe betel, This was being given because
there was not enough food when Lunal died to do the sekokwau and
nisanadu really properly, and people who were to be paid in these
really deserved more food,

The next sagalil in the cycle is lagila, the pouring. It is
a large food sagali given by the male valetas. The one I saw
was a multiple sagall. It was given for all the people who had

dled in Kaduwaga for whom there had already been a nisanadabu,

These were Lunal (f), Kokosi (m), Meetinakaduwaga (f), Toweyega
(m), Bomsiyala (f), and Raibutu (f). They represented every clan
but Lukuba, so that virtually everyone in the village was giving
for someone and likewise receiving. The sagall began differently
from others I've seen, It started like vawotu at a boat launch-
lng, or like the kanubena trade with the Mailu people. A man
came running out to the middle of the village carrying some raw
food, and yelling the name of the person for whom it was intended,

He'd cry "Am luwa, ka!" He'd then throw the food on the ground

and run off again, while someone trotted out to pick it up. Some-
one else waiting in the wings as it were would see the first man

drop the food and finish the call, and would immediately start
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running in with his own gift. The effect is people shooting

in and out of the village center from all directions, yelling
and whooping. The name of the sagall, 1 laglla, he pours, refers
to this mode of giving. Just as water splashes rapidly out of
an overturned vessel, so the goods are thruat out onto the ground
The reciplents are the same people who got skirts in the sekokway
people who held the corpse, people who dug or helped f111 the
grave, and people who sang at night, Since this sagall was being
performed for six different people, 1t took an hour or so, At
several polnts another exchange was added to the luwa. A man
would run forward calling his friend's (nubena's) name, saying

"am kalimapu.” In one of these exchanges an initlal glft of bete

was made, and shortly the nubena returned a stick of tobaceo and
some paper to roll it in. The return was not thrown on the groun
but rather the glver ran up to the receiver and thrust 1t into
his arms,

After the luwa had slowed down, people sat walting to dis-
tribute the raw food, the koguguna, or food given because people
gathered together for the sagali. Two long rows of yams were
marked out on the ground, divided periodically with stakes, The
stakes indicated where the yams for one of the deceased left off
and another's began., Then the yam piles were fllled up. Each
deceased had four plles and there were several plles left over.
After all the yams had been laid out along with some taro, a pro-
cess whlch took about an hour to complete, Imwadora called them

out. He was chosen because he has a deep strong volce, For each
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person dead the four piles were given out in the same way: one

each to each of the katuposunas. The call went, "Onotuma, am

koguguna toyauall Lunal, ka!," "Onotuma, your gathering pay,

people who sang for Lunail, look!" After the four piles had been
called for each deceased, the remaining piles were called for
other villages. Koma and Tawema each got two piles, but the
caller did not know for whom they were given. The missionary at
Kaduwaga got one plle. Kuyawa and Munuwata each got two plles
for Lunal, and Kalsliga got two piles for Meetinakaduwaga.

After the koguguna has been distributed, the caller turned
to the yam towers which were bullt for the sagall, These are
about as tall as the prisms Malinowskl shows in Coral Gardens,
but they are columnar rather than prismatic. Powell says that
these are called bubuwaga, and that the prismatic columns are
pwatal (private communication). They are filled with yams and
topped off with bunches of betel. There is one column for each
person wearing hair and/or fingernalls., Imwadora called "So and

S0, am kwekwedu ka! Kwekwedu Toweyega." "So and So, your finger-

nall pay, look! Toweyega's fingernalls.” At the lagila I saw
the following received columns of yams (informante were not able
to supply me with the name of the columns):

Kwabula; fingernalls of Toweyega

Mokotapa: (from Kaisiga), hair of Meetinakaduwaga
Towanas fingernalls of Lunal
Iluveganasfingernails of Lunal

I sapl: fingernalls of Toweyega

Inedou: fingernalils of Kokosi

Kaulau: fingernails of Toweyega

The yam columns were not all in the lmmediate area of the sagall,
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which was held 1n Okowakena, but were located throughout the
village 1in front of the maln donors' houses. I did not see all
of them, but in Okowakena Kamsleboda had one set up for Meetina-
kaduwaga, and Monakim had two set up for Lunai. In Waseva Toni-
sara had set up one for Kokosl, and in Onotuma Cumagao had set
one up for Toweyega. There were more since each relic wearer
gets a whole column,

The food 1n the column 1s divided up among the reciplent
and his dalana and clan memvers. Note that even though koguguna
was dlstributed for Raibutu and Bomsiyala, towers were not built
and the people wearing rellcs not paid. I asked about thils and
my informant sald, "Who knows why. Probably they did not have
enough food, Probably they'll walt a year and do it in the next
lagila.” Ralbutu and Bomsiyala were the most recent of the deaths
lncluded in the sagall, and hence the loglcal two to carry over
given a shortage of yams,

This sagall 1s like the sekokwau and nilsanadabu in that men

help by glving thelr nubenas food: 1 dodigesi bwala,

The next sagall 1s 1 katupwakau laka, he makes the grave

white, It refers to the fact that grave tenders have been keep-

ing 1t clean. This is a large mona sagali. There are various

sorts of mona, In essence they all consist of tubers cut up or
pounded 1into cakes or grated, and cooked 1n coconut oil, The re-
sults vary from tutubwa, which looks like scalloped potatoes, to
mona piti, which 1s small taro dumplings cooked in caramalized

coconut oll and sugar. The most common sagali mona is pounded
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taro., The tubers are pounded 1nto pancakes and they are folded
in thirds, like a letter, and these are bathed in a zauce of
boiled down coconut water (Kaduwagans distinguilsh coconut water,
the clear liquld in the center of the nut from coconut milk, a
white liquld made by squeezlng grated coconut meat), The sauce,
after bolling down, 1s mostly coconut oll, The taro is care-
fully stirred into 1t, and then the whole thing 1s sprinkled with
brown shavings from the Inside of the coconut husk (what appears
as skin when you remove meat from a ripe coconut)., The shavings
acd color and texture to the mona,

For 1 katupwakau laka a great deal of mona 1s cooked. Siva-

lola teld me that 1f one of hls dalana were to die he alone would
cook flve or six pots full, and the rest of his male dalana would
do the same, This takes a lot of labor for the coconut oll muat
be stirred constantly to keep it from burning, and it must cook
down for at least a couple of hours, After all the mona 1s ready,
people gather to eat 1t. A pot is given to each person who 1s
weariﬁg a rellec of the deceased, and to each grave tender. Other

pots are given, one each to each katuposuna and village whose

people came, This is koguguna. No other food 1s given at this
sagall, but my informants consider it a major sagall because so
much mona is cooked and 1t takes so much time and effort,

The last sagall in the funeral cyecle 1s 1 dunidani, It is
performed at least two years after the death, For important peo-
ple 1t may be much later, The dunidani for Mitakata, the former

Paramount Chief who died around 1956, was held this year, an
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interval of about sixteen years. The dunidani 1s 2 large sagali,

ﬂ 1lke the sekokwau and nisanadabu. It includes both skirt and

. food transactions.

i ;j The name, dunldani or 1 danlsl, squeezings or they squeeze,
'?; . refers to the fact that fingernalls have been squeezed off the
5 " - wi

15‘ 4 corpse. The sagall starts around nocon wilth women distributing

skirts and skilrt materlals, The call goes "So and So, am kwe kwedu,

e 3 ka!," "So and So, your flngernail pay, look!" A pleta is lald
i§  3 on the ground and women come forward and heap materizls and sewn

skirts on it., Skirts are given to those who wore relics and
tended the grave. The structure of the distribution is the same

a8 L as at previous skirt psagalis. Navaletas and namakapus and nami-

3 labovas contribute skirts, while thelr yawana contribute vakabi-
yamina to help them. The women who receive skirts divide them
B if In half, and taking half of the skirts distribute them one by one

on the porches of their dalana: 1 yolovana kallagina, they pay

the hearth. Thls 1s 1n recognition of each houschold's particlpa-~
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ion in the cycle.
After the skirt sagall the dalana of the deceased distribute
}G mona to the skirt reclpients and to all the people who came to
:El & the sagall. In turn the skirt reciplents take half of thelr mona

e and give 1t to those of thelr dalanas who got sitirts on their

porches. Along with the mona betel is distributed, but no other
food.

The next day the people who received skirts on their porches

t‘

each load a platter with zood raw kanua. They take it and the

1.“"i.;;.*' H *‘ri A
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8kirt and walk around the village asking who gave the skirt at
the sagall. When they find that woman they give her the kanua,
Keeplng the skirt,

The sagall i1s over, but the people wearing the relics still
have them, In a day or so a dalana of the deceased, maybe a
daugnter or sister will come to each person wearing a relic and
bring her some skirts and cooked kanua. The relic wearer accepts
these and eats, Later, at dusk, the sister or daughter returns
and ﬁaks the rellc wearer to give the relic back, saying that all
the sagalis are over. It is then handed béck. The relic will be
disposed of'. If the dalana of the deceased sees that there is
someone 1n the dala who is elderly and apt to die in the near
future, she will keep the relic and later put it in that person's
grave., If not, she will go to the grave of the original owner,
dig a hold, and bury it.

When all the sagalis are finished, the deceased is no longer
a soclal belng and is glven no further attention, People thus

leave off caring for the grave,



CHAPTER IV

PERSON, PROPERTY, AND TRANSACTION:
A MODEL OF HUMANNESS

Anthronalogists have clearly demonstrated that symbolic
productions such as rituals, ceremonies or myths are capahle of
encoding an immanse amount of diverse informatimn, Therefore,
while I restrict this discussion to what seems to me to be the
most dominant themes expressed in a series of Trobriand exchange
eycles, I by no means think these are the only ideas involved,

My criterion for selection reats on an assumption which 1s not
often explicitly expressed in the anthropnlozical literature,

and that is that any culture 1s constructed ultimately around a2
amall set of existential postulates, I consider them ultimate

in that virtually all the rest of the culture's ideolosy elther
explicitly or implicitly assumes their existence and veracity.

In thls sense they are fundamental., However, I oppose a reduc-
tionist view, While I agree with levi-Strauss's (19 ) intultion
that Weatern culture ultimately rests npon the distinctlion bhetween
nature and eculture, I would not, nor do I think would he, go so
far as to assert that Western eculture is "about" that distinction.
Rather, it 1s abhout a good many things considered in light of
that distinction, or generated out of it, I however differ from

Tevi-Strauss in that I see no reason to belileve that all ceultures
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are constructed around the dlstinetlon nature/culture zz we
define those terms, nor do I feel that 1t 1ls adequate to state
that those are "oppositions" and assume we therefore understand

thelr loglecal relationship to one another, Rather in Western

1deology nature and culture are both dilstingulshed and placed

A

in a set of speclfic relatlons to one another, and this set of

r

relatlons 1z cruclial to how these terms may be manlpulated 1in
light of other deflnltional and procedural consideratlons,

" While 1t seems to me that few anthropologlsts have expllcit-
ly explored the notlon that comprehensive ideologls rest on simple
models composed of a few baslc postulates (the national character
writers and some symbollsts are exceptlons) thils acsumptlon has
been frequently utlllzed by ethnographers. The most relevant
example lor my work 1s Malinowskl, who flat out states that the
entlre Trobrland legal system rests on the assumptilon that men
are 1n no way related to thelr children {1929:3), Gilven that,
1t 1s posslble to construct the rest of the rules which define
and govern dally Trobriand village life. Unfortunately he 1s
lucorrect In hls cholce of postulate, and over-simple in hils asser-
tion that a single rule lies behind the system, but the approach
is nelther unusual nor misgulded.

The problem confronting a fleld worker i1s how to go about
dlscovering the basic postulates underlying the culture he 1s
investlgating. Preclsely because they are so baslc, informantc
rarely talk In terms of them, How then are they to be retrleved?

Ieach (1965:16), among others, offers a hopeful solution when he



AR = e T e Ry

=

189

speaks of the necesslty of any soclety to periodilcally remind

it members ol 1ts baslic postulates or else risk a gradual drift
to anarchy, He feels that this is what rituals are avout. levi-
Strauss has suggested that this type of lnformation 1s also em-
bedded 1n myths. 'The problem 1z that myths afe usually couched
ln terms of speclflc situatlions such that retrieval of basic
sywmbols and concepts turus out to be a matter of elavorate analy-
sls with devatable results, If Leach is correct in his assumption
that socleties need to rather directly remind their members of
vasic postulates, and that this 1s done thfough rituals, the cul-
tural anthropologist would seem well advised to focus attention
on them, Victor Turner's Ndembu material demonstrates that in-
deed such an approach can have a high potentlal for rewarding in-
sights,

The problem for a Treobriand ethuographer 1s to find any-
thing which 1s easlly classlfled as a ritual in the sense in which
Leach uses the term, Kaduwagans simply do not seem to hold perl-
oGle ceremonles desiguned to rellign or relate themselves properly
with thelr cosmos, One is struck with the fact that compared to
the Ndembu or Zuni or Javanese, Kaduwagans are a non-ritualistic
people,

My clue as to how Kaduwagans handle presentation of basle
cultural messages came through wy church attendance., As I have
indlcated, Kaduwaga defines itself as a strong church village,
and 1in line with thils services are frequent and attendance hign.

L thought at first that perhaps the interest in church was related
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precisely to the fuct that rituals relterating basic postulates
cf life are undeveloped in the local culture, That, in short,
villagers vere hungering for the chance to hear this type of
message., Hewever, luformante quickly set me straight. They ex-
plalned that cne's chances of golng to Heaven are directly pro-
portional to one's falthfulness in church attendance, Go to
church, go to Heaven; be lax about church attendance, do not go
to Heaven. To Kaduwaganz church attendance is as pragmatic as
gardéning. However, church service consists of relterations of
the baslc Christlan messages, and this also makes sense to the
congregation, Vlillagers feel that those soclal events which are
the most lmportant In the actor's lives are also properly occa-
slons for the reiteration of messages of what human life ls all
about. And thus it slowly dawned on me that the our most lnpor-
tant exchange cycles are not only the qulintessence of soclal
experlence for Kaduwagans, but also are constructed so as to
spell out the rules which underly life Trobrland style. The rea-
son I did oot see this a lot sooner 1s that I expected the messages
to be encoded ln oral transmissions. However, the exchanges do
not werbally state them, Rather they are encoded in the structure
of the gifts and gift giving. Rather than hearlng the basic rules,
Kaduwagans see thewm perflormed,

Turner has elegantly argued that ceremonles deal with select-
2d 1ndlvidual circumstances at the same time they relterate basle
cultural postulates, They thus serve to Keep basic postulates

alive and simultaneously relate them to indlvidual life happenings,
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This 1s drametvically the cauve Iln Kaduwaga. The exchanges are
b
at the same time the soclal locus of villagers, dowlunating cvery-

Gay life elther directly or indirectly, and the vehicle for stat-

L

ing the baglc ldeas and rules of Kaduwagan lile, Turner has ex-

plored ceremonies which center arcund confllct: and passage from
one soclal status to another., The Kaduwagan cxchange eycles fall
lutc nelther of these categorlies, There are ueither organized
around resclution of misfortune (which is szeen by Kaduwagans as
by Ndembu %o arise out of hwman conflicet) wor around ap actor's
passage Iron ome soclal status to another. Rather Xaduwagans
have selected certain events as appropriate occasilons on which to
alsc state the essentlal nature of human belugs anc the principles

according to which they csocially luteract, Not surprisiangly,
these events are ones which by virtue of the content of the basiec
rules are cruclal to the wmaintenance of Kaduwagan soclety. I
shall discuss precisely why these speclfic events are approprlate
occaslons on which to wrelterate basic ideology af'ter I have dis-
cussed that ldeology itselfl.

Malinowskl was on the right track with his intultion that
nale and female dlstlinctlons are central to Trobriand idecology,
but he plcked a wrong rule. The ldeclogy states that there is
oue type of object In the physlcal worldé which is unlike any other,
a human beling. Human belngs are subdlvlded intc two sorts, wmale
and femele, according to the genitalla they possess. Zach human

oseling indlvidually owns physical property, and the type of propepr-

¥y he or she may own 1s coutlngent on nls or her physical sex.

1



From blrth males may own yegua (shell valuables) and women may

" >

owt doba (skirts). ‘“These obJects are sexually specific: vegua

1s wholly mascullue, such that 1t may only be cuchangea anong

men, skirts are so wholly feminine that they way only be exchauged
among women. At this point there 13 no basls for cross-sexual
ilnteraction. However, marrlage alters thils. A man and woman may
Join together into a cross-sexual unlt. When they Joln together,
however, they do net merge, rather cach Llndividual plcks up another
typé ol property: men obtaln the right to own raw food, and women
ovtain the right to own hearths. A married anlt may thus produce
something which nelther partner way alone produce, cocked food,
They may also use thelr genltal complementarity to produce chil-
<ren, Flually, obecause of thelr cwnership of' cooked f'ood they
may produce boats. The boat launching exchaunge explains how 1t

1s (in line with the individual ownership of progerty) that men
come to own boats while women are inherently related to children.,
At this polnt the ideology meoves away from property deflnitions
and the kilnds of transactions humans are capable of carrying out
to the rules goveruning the conditione uncer which gualified actors
may actually engage in exzchange with one another. These proce-
dural rules are based on what Kaduwagans explicitly percelve as

a basic paradox of human existence, Orderly soclal life is pred-
lcated upou autcmatic conformlty to a series of rules. However,
human beings have minds of thelr own, and if forced against their
wille become angry and dangerous. Thus it iz lmpossible to force

thew to obey any rules. How then may interpersonal transactions
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be carried out with any semblance of order? Some people (dalana)
are lnherently related to each other t the point of substituta-
bllity. They should be motivated to exchange in a generally
solidary manner because they literally "are" each other, How-
ever, because they "are" each other, they cannot command each
other. In the long run mutually satisfactory eXxchange between
them depends on voluntary good will., Conversely, some people
are 1lnherently not related to each other. These people may volun-
tarily enter into an exchange relationship whidh carries with it
speclfic contractual obligations. These péople may insist that
each other exchange in specific ways as contracted, or they may
break off the relationship altogether, These are people who are
related in the ina-tama classification, While Kaduwagans cannot
resolve the paradox they say that the contradiction between the
necessity for obedience to rules and the vaguaries of human de-
sires can be surmounted by playing the two types of relatives off
against one another, hoping that pride and fear of defection to
the other side will keep both sides motivated to fulfill thelr
soclal obligations, While Kaduwagans define two opposing types
of relationship, it 1is lmportant to note that in fact dalana em-
body both; ego classifies them both as dalana and ina-tama type
relatives, The overlap means that not only can ego play off

dalana against non-dalana or ina-tama/relatives, but that he also

has some legitimate grounds, aslde from mere appeals to solidarity,
for making transactional demands on dalana,

Let us now examine how these postulates of soclal existence
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are encoded in the structures of the four exchange cycles, These
cycles occur in no fixed order through time, but they do oeccur in
fixed order with reference to the individual's l1life cycle. He is
first married, then participates in harvests, then may launch a
boat, and ultimately dies, I shall consider the exchanges in this
order with the exception of funerals. Funerals state the basic
postulate of the system and so I shall consider them first,.

This ordering intuits well to Kaduwagans because, although
in terms of an individual's 1life cycle the funeral comes last, in
terms of village life funerals come first.' Whenever there 1s a
death ordinary social existence must be suspended until the first
round of funeral exchanges has been performed, Even then there
are several people with whom it is impossible to carry on ordinary
soclal intercourse because they remain in mourning untill after the
second serles of exchanges some montha later. The precedence of
funerals over any other social activitiles brings the importance of
the funeral message home to every Kaduwagan such that villagers
indicate that funerals are the basic underpinning of thelr social
organization,

The funeral cycle 1s the most slaborate exchange cycle in
Kaduwaga. It might be expected, therefore, that the basic com-
plexity of the symbolism of funerals would also be more elaborate
than that of the other exchange cycles, This does not seem to be
so., Rather, funerals are elaborate because they state that human
belngs are the single most important entities in the world, Every

exchange feature which can be magnified is elaborated: most types
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of gift transaction, most styles of presentation, most property
given, most actors involved, and most time consumed, All these
"mosts" reiterate that a human being, any human being (and there-
fore human beings in general) are of a unique importance in the
unlverse, Further, the quality which makes them uniguely impor-
tant is that they exchange.

There is a further implication to be drawn from the funeral
message that human beilngs are a unigue kind of entlty, one which
exchanges, And that is that the male-female dlstinctions which
are cruclal to the structuring of human exéhanges are based on
the subdivision of one basic type of being into two subtypes,
rather than the representing the lnteraction of two essentially
different types of being. The statement is that there is a type
of belng, a human being, which comes in two forms, male and fe-
male. This point is made in various ways. Filrst, funerals for
men and women are identical in structure and content, Second,
the mourning classification cross-cuts sex, lumping males and
females together, Unlike the ina-tama classification where, ex-
cept in the case of natu and tabu, the sex of the referent is

clear, in the makapu-valeta classification i1t is not. When refer-

ring to a specific actor one must attach the prefix to or ha to
specify sex, But most important, the internal structure of the
exchanges reflects this postulate, On one side are "mourners,"
undifferentiated by sex, and on the other are "payers,” whose pay-
ments are differentlated by sex., The primacy of "people” over

"sexually differentiated people” is also built into the structures
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the latter must pay the former. A "person" has dled, "people"
mourn, and it is right that "sexually differentiated people"
pay them, for without "people" there could not be any "sexually
differentiated people.”

Kaduwagans mark the ilmportance of human 1life inversely, as
it were, Rather than Joyfully celebrate a human addition to the
communlty, they mourn a departure. Villagers feel that it is
polntless to celebrate a birth, because the infant has no exchange
posiﬁion.

The marrlage exchanges state that theré are two types of
sexually differentiated people, single and married, and spell out
the differences between them, On the groom's side the gifts are
glven 1n both property and manner appropriate to single people.
His tama sends vegua to the bride's tama, and his ina presents
the bride with a new skirt (doba). Note that the gifts are given
separately and to different recilplents, and that the reciplents
are of the same sex as the donor. On the bride's side the gifts
are all in the form of cooked food, the property appropriate to

a marrled couple. Her ina and tama give it as a single unit, and

1t 1s received by the groom's ipa and tama also as a single unit,
The marrlage exchanges indicate that single people possess
certaln types of property which are sexually unique and which may
only be exchanged with members of the same sex., They further
indicate that marrled people are people who have merged together
in a cross-sexual unit which possesses its own property, cooked

food, which it as a unit may exchange wilith other like units,
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However, the nature of the relationship between husband and
wife is not indicated. Have they merged together such that they
Jointly own property? This question is answered in the harvest
exchanges. Ullgubu transactlons state that in fact the married
couple do not have Jolnt property, but rather, the husband and
wlfe, by virtue of marriage, have each picked up the right to
own a new form of property, and these types of property, unlike
those owned by single people, are complementary and make possible
a crbss-aexual transactlon which 1s productive of yet another
form of property. Uligubu is raw food which is given by men to
the husbands of their female dalana or by men to the husbands of
any woman with whom they trace any tie other than tabu in the
ina~-tama classification., It is only given to married men because
the right to cook it belongs only to married women., A man with-
out a wife has no use for raw food as there is no way to render
1t edible, and a woman without a husband has no use for a hearth
because she has nothing to cook.

The analyses of uligubu which rest on the notlon of a matri-
lineage giving produce to the husbands of its women miss the point.
Kaduwagans say that any married man, by virtue of his marriage,
has the right to receive raw food indicative of his married status,
Conversely, he has the obligatlon to give raw food to other married
men so that they too may receive. This food 1s contributed by
people who are interested in him, elther because they are tied to
him as an afflne, or because they are tled to him through either

the lna-tama or dala classificatlons. A further rule which governs
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the form of the transactlons ig that they should express senilor-
ity. A man will glve to a younger man i1f he deflines hils relation
to that man as lubona., In thils case he 1s glving to a non-rela-
tive who has married a close relative, and he is honoring the
marital tle. However, men gilving to men related elther az dalana
or in the lna-tama system consider 1t insulting for the elder to
glve to the younger, so that a natu may give to hils tama, but not
vice versa, and a bwada may glve to a tuwa, but agaln not vice
versa.

As with all other Kaduwagan exchanges,‘ulimubu depends upon
balanced reclproclty. The essentlal maleness of raw food is
Indicated by the return gift of vegua, and by the fact that the
wife periodilcally feeds the donor cooked food, This is also ex-
pressive of the necessity of a wife to the transaction: only she
can render 1t edible.

The problem of Joint property ownership still remains,
Raduwagans say that 1t 1s not serious with respect to cooked food,
because the husband and wife must agree about disposing of it
before 1t ever gets cooked, If they disagree elther he refuses to
glve it to her to cook, or she refuses to cook it., However, the
married couple is capable of produclng more than just cooked food.
Moet significantly it produces boats and children. The ownership
of these products 1s the subject of boat launching exchanges,

The legltimate creatlon of sea golng boats (waga masawa) and

children are deflned by Xaduwagans as processes characteristic of

married people. This means that creatlon of these objects is
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defined as contingent on the presence of cooked food, to nour-
ish the boat building crew and the pregnant woman, Kaduwagans

go 8o far as to assert that 1ln fact single people are not cap-
able of producing these products, which is one reason why the
unwed mother 1s such a nulsance. Both members of the married
palr are involved in the creatlve process, though in each in-
stance one takes precedence in performing the bulk of the crea-
tive work. Thus it 1s that men are boat bullders and women are
children builders, The opposite sex's function is to act as
support, and Kaduwagans say that without their support the load
on the main actor would be too great, resulting in the abortion
of the project. Thus a pregnant woman is cared for and nurtured
by her husband. When she can no longer walk to the gardens to
harvest dally food, he takes over, and when she 1is about to
deliver he goes and notifies women to come and help her. Like=-
wise, the wife of a man who has commissioned or is himself bulld-
ing a boat, sustains the workers by cooking for them whenever
they work., Without the cooked food the laborers would tire and
falter,

The fact that a husband and wife act Jjointly to produce
boats and children means that rightfully they each have a share
in the ownershlp of these objects. However, this goes in the
face of the principle of individual ownership. Kaduwagans solve
the problem by a boat launching battle during which women forfelt
their rights in the boats they have helped produce. The boat is

launched with an all male crew and women are invited to try and



unseat them, If they succeed, they become the boat owners.,

If they fail, the men become sole owners, It 1s lmportant

that Kaduwagans see the fight as real 1n the sense that by
definition women actually could win. However, 1t is equally
important that they actually never do win the battle, and the
women express this saying "It's only play. To win we would have
to hurt the crew and we are not interested in dolng that."

Boats and chlldren all explicltly equated during the boat
1auﬁching. The boat secluslon, from whence 1t emerges as it 1is
launched, 1is defined as the same seclusion as that of the newly
born child., In both lnstances the seclusion covers the perilod
when the functionally ready, but not qulte completed, physical
object 1s being finished, With a boat, the finish is 1ts decora-
tion, with a child, the discarding of its umbilical cord., PFur-
ther, the boat and child are likened in terms of physical identi-
ty with the secondary creative partner. A child faclally resem-
bles its father; the boat prow carrles the carbed image of the
wife of the man who has undertaken its construction, and 1s saild
to look like her. The 1inference can be drawn that boat launchings
address themselves to the problem of how it 1s Just that only
women should be inherently related to children which could not
have been produced wilthout thelr husbands' assistance., My inter-
pretation is that men are compensated by owning voats which their
wlves helped produce and that a battle 1s fought 1n acknowledgment
of the fact that any producer should have a claim, be it ownership

or relatlonshlp, to the object he or she produced or help produce,
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Here the matter takes on a new complexity. For it is not
really possible to "own" people., In a system predicated on the
distinction of "people” from "property” to own "people" would
represent a confusion of category. The nature of people-property
assoclations has already been fully spelled out, and here the
focus shifts to the contractual grounds under which people may
socially interact. Women do not win the right to "own" children;
rather boat launchlngs explain why it is just and proper that
women are inherantly related to their children when men must help
produce them, The fact that children are inherently related %o
thelr mothers is held by Kaduwagans to be a matter beyond thelr
control, Balomas in the spirit world are divided into groupings
based on inherent identity. Since spirits send balomas to preg-
nant women, and these balomﬁs are the essence of the new child,
and the baloma sent to each woman 1s a baloma from within her
grouping, mother and child are of necessity inherently related.
However, the child has a physical body which must be created and
nurtured, and this takes food, The man 1s compensated for pro-
vliding food for his child when his wife cooks for his boat bulld-
ing crew,

As already stated, mother and child are dalana. They are
inherently related to the point of substitutabllity. Kaduwagans
recognize the other possibllity, total lnherent non-relatives,

If the implication of unvoluntary, inherent relationshlp between
people 1s that their exchange 1s wholly voluntary because their

"sameness" prevents them from making any demands on each other,
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the implication of inherent non-relatiocnship between people i3
that they may engage in voluntary relatlonships which have en-
Torceable, specified obligations. The former type of relation-
shlp holds between dalana, the latter, between members of the
ina~tama classification. By voluntarily raising a child, a man
and woman become its ina and tama. They possess specified ex-
change rlghts with respect to that child, and, because all ex-
change should be recilprocal, he possesses specified exchange
rights with respect to them. Since dalana are alse included in
the ina-tama classification ego's closes relatives are bound to
him through both kinds of tles, maximizing hopefully, their sense
of soclal obligation to and with him, In theory, should these
exchange obligatlons not be met on either side, the voluntary
assoclation 1s dissolved. 1In fact, fama and lna may repudiate
a natu, but not vice-versa for the natu always owes them for
caring for him when he was too little to care for himself.

Boat launchings explalin why it is just that women should
be inherently related to their children and pave the way for the
ina-tama kind of relationship. Funerals, where we began, snheak
back in at the end, because they state that both these types of
relatlonship are essentlally the same sort of thing, Malinowski
indicates that funeral oppositlon distingulshes real relatives
(dalana) from relatives by marriage (tama is the one he uses since
ina is also ordinarily dalana, though it is not in fact necessary
that she be dalana), and that the latter must mourn lest real

relatlves suspect them of having killed the deceased by sorecery.



203

He 1s wrong, Funersl rolesg, organlzed by the makapu~valeta

classification, carefully cross-~cut both the dala and ina-tama
classifications, lumplng some of each on both sldes of the ex-

changes, The makapu-valeta classification indicates that people

are "related” to people, and that being "related” may be achileved

in two wayes but ie one thing.




CHAPTER V
THE SUPER-PERSON: A WODEL OF SOCIETY

The definitions and rules discussed in the last section
define the characteristics of social actors and specify the rela-
tional conditions under which social transactlions are appropriate-~
ly conducted. They specify what 1s a man, what is a woman, and
state two types of relationshlps, inherent or contractual, which
provide actors with mutual grounds on which to base exchange ex-
pectations. This social model is individualistlc in the sense
that it focuses on the actor, and the actor's transactions with
other actors rather than defining the characteristics of soclety
apart from its actors. In the latter type of model (such as the
Burmese state model) the characteristics of society are first de-
fined, and these are used to orient actors in the sense that they
are supposed through their many individual actions to all contrib-
ute to the realization of this social model on the ground. In
such models the actor takes second place to soclety and his beha-
vior may be Judged by how well he is percelved to contribute to
the actualization of social definitions,I am stating this rather
extremely. All societies must reconcile the individual and
group, and I am merely emphasizing one end of a continuum on which
the actor 1s effectively submerged to the group. The point I am
trying to make i1s that at extremes there are two possibillities

204
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for relating actor and groups elther definitions of group may

be primary, and definitions of actor contingent upon them, or
definitions of actor may be primary, and characteristics of the
group held to be contingent upon them., I would argue that Kadu-
wagans come a lot closer to holding the latter position than the
former. They begin by deflning the actor, and feel that soclety
is what it is because individual actors are what they are, rather
than vice-versa,

I would like to explore in this section how it is Kaduwagans
use an actor-focused model as a base on which to generate a model
of soclety. To examine this problem it is first necessary to see
how Kaduwagans distingulsh the socilal group from individual so-
clal actors. Symbolically the starting point is arena discrimina-
tion, the spatial distinction between the village center (bikubaku)
and the area within, beside and behind a house. The distinction
between them 1s that events which occur in the former are every-
one's business, whereas events which occur in the latter are only
the concern of the immediate participants. By "business"” I mean
the legitimate right to formulate policy, criticize, and to inter-
fere in action. A social group consists of a number of individuals,
larger than a single household, who possess the right to mutually
comment on affalrs at hand. The basic sccial group in the Tro-
briands is the village (vanu) which is literally a collection of
lndividual households who share a single bikubaku., All villagers
have a right to comment on whatever happens in thelr baku-baku,

and meetings to dlscuss village affairs are always held there,
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The village has an identity which is bigger and different
from the individuals which constitute its current populace, al-
though they, through their actions, both individual and collec-
tive, shape and reshape the image of their village for people
from other villages. This 1s a bit tricky because speaking 1in
the abstract Trobrianders tend to talk either of villages or
individuals, but when looking to Jjustify thelr opinions, they
will use an individual's conduct to characterize a village and
vice-versa, And usually the oplnion is negative, not because Tro-
brianders like to denigrate their fellows, but because they pos-
sess a competitive village model, in which thelr own village is
defined as superior to all others. Kaduwagans tend to view posi-
tive acts by non-villagers as flukes, and negative acts as what
18 to be expected from members of the ghastly village in which
they reside. However, they do malntain the primacy of actor over
group. I have never heard 1t sald that someone is a poor actor
because he comes from a certain village. Rather 1t is always
stated that one would not wish to live in a certain village because
the people there are nasty.

Village pride 18 one way Trobrianders establlsh and reiterate
the value of the social group as opposed to the indlvidual. The
constant goassip about the relative demerits of other villages
keeps indilviduals focused on the village level in general, as well
as inspiring them to work to make their own village as superior as
possible, a pléee which outsiders will admire, or falling that,
eriticize only out of jealousy. Kaduwagans say that this 1s done
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by making sure the few co-operative village projects (mardening

and large scale exchanges) are visilbly superior to those conduct-
ed by other villages, and be placing pressure on individual actors
to live up to their speciflc exchange obligations, thus demonstrat-
ing the ethlcal superlority of the people who compose the village.

The village is organized around the biku-vaku, and may be
defined as the group of househoids who share a single bilku-baku,
But thls definition focuses on the grouping of actors which shall
constlitute the village, not on the characteristlcs of the unit
which they create by virtue of thelr resideunce. The vanu defini-
tion is conslstent with the soclal focus on actors: 1t 1s defined
as a super-person., This 1s done by ldentifying the village, and
1ts collective activities with a single, highly superlor individual,
the guyau. The flrst thing Kaduwagans told me about the village
was that Kaduwaga equals Katubal, It 1is his village. Every act
performed within the village is at his behest and according to
his will, The entire village 1s literally his karewaga. Inform-
ants reiterated this point repeatedly throughout my stay as the
key fact to understanding the essence of Kaduwaga.

There has been considerable speculation as to why Trobrlanders,
uniike other Massim, have a ranked society with a chiefly aristoc-
racy. I do not know why other Massim have not nhit upon this par-
ticular solution, hut I do know that Trobrianders define gweguyau
{plural) as a kind of superior people such that the group may be
defined in terms of an individual, a specific guyau., IT the group

is to be personified the problem is which person{s) shall repre-
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sent 1t, and Kaduwagans argue that the proper representative is

a super-person, a guyau. The superiority of gweguyau 1s held to
lie both in their magical prowess and judgmental abilities, Thelr
superior magic insures village survival in Tace of the elements
and human mallce, and their superior Judgment insures that as ac-
tors they are capable of making declslons which are consistently
beneficial to the village,

Katubai personifies Kaduwaga both to the villagers and to
outsliders., Villagers reiterated that he owns the village, and
that everythlng done there is by virtue of hils will alone., But,
in fact his job is not so much to run the village as it is to pro-
vide immedlate access to "the village" when problems arise concern-
ing it. He 1s village spokesman and mascot. Katubal cannot make
decisions for the village. Two factors limit his dictatorial
powers. Filrst, Kaduwagans agree that a guyau possesses, or should
possess, superior judgmental abilitles. DBut they feel that he
may not always want to use them to benefit villagers. Chiefs are
dangerous because with thelr magic and clever minds, they may de-
cide to harm people rather than help them., Second, Kaduwagan so-
cilal ideology recognizes that all people have minds of their own
and may not safely be coerced against their wills., These two con-
siderations mean that village decisions can only be taken in mass
meetings and then must involve unlversal consensus. Any dissenters
would refuse to co-operate,

What I am really argulng here is that, 1like Wagner's Daribe,

Kaduwagans lack any model of the corporate soclal group. On fthe
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one hand the vanu (village) s defined iIn terms of an individual
person, the guyau, and on the other in order for the people resid-
ing within this person’s supposedly unlimited local Juriszdiction
to act collectively 1t is necessary that there be unanimonus con=
sensus., Majority vote 18 not adeguate, and is explicitly seen by
villagers as depriving dissenting actors of their rights tc do as
they please. For example, the Kaileuna Co-oparative Soclety wanted
to relnvest its small profit one year rather than pay it out in
tiny amounts to each of 1ts shareholders. It could not do this
because one elderly man objected on the groands that his share was
his share, he might not live long enough to see benefits from the
relnvestment, and therefore he wanted his money lmmediately. Two
hundred people at the meeting had %o glve in in the face of his
dlssent., There 18 no way of out voting people in Kaduwaga. The
same type of thing happened on another occasion. Since I was to
be 1n the vlllage for a finlte period of time Katubal tried %o
organize a kayasa harvest so that I mlght observe one. However,
ne discovered that one of the lavger landowners was reluctant to
co-operate, and so ths matter was dropped, desplte the fact that
most villagers were amenable to his proposal.

Not only is 1t dlfficult to argue that the Trobriland village
is a corporate group, 1t 1s difficult to even argue that it con-
stltutes a "group” unless by that we simply mean an aggregation
of actors, I have noted that two definitions seem to be used by
Kaduwagans, the village as guyau and the vlillage as a nucleated

serles of households, The only instance T have found wherein
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the villagers see themselves constituted as a group per se is
for the purpose of presenting the four exchange cycles. With
regards to these there 1s no questlon of voluntary actor partilic-
lpation, Rather the entire village sees 1tselfl as automatically
involved in a village scale zetivity. Again there 1s an extra-~
polation from the actor oriented soclal model, Just 23 actors
are defined as 1ndividual exchangers, 80 the village undertakes
group exchanges. There 1s, however, one dlfference. Actors ex-
change with one another in palrs., Villages exchange wlth them-
selves., The group 1s dlvided up, and the village engages in 1in-
terna: exchange., Kaduwagans bridge the transitlon from indlvidual
to group by defining the group as a super-individual with a mas-
slve capabllity to engage in the same pastlime which each individ-
ual actor engages in on a much smaller scale, and by stating that
the village level exchanges, by virtue of their massiveness, are
superior to 1nd1§idual exchanges. The equation of massilve dlsplay
with superior exchange establlshes the wvalldlty of group exlstence.
Kaduwagans are capable of survival on a minimally soclal level.
A hushand and wife team can produce all the food and other goods
they need, and trade wilth a very few other people for 1ltems they
may want, But to produce mossive dlsplays of property involves
group organlzatiocn,

The village is thus organized 1n a group unit around large
scale exchanges. In order for these exchanges to be held 1t is
necessary that the villagers produce'considerable amounts of ex-

cess (1.e., above and over every day consumptlon) yams, and 1t
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may be argued that the village 1s also to be viewad as a produce

tlon group., However, in definitlonal terms thls 18 not the case,

v

Gardening 1ls left up to the lndlvidual., VWhereas everyone must
turn out for the four exchanges, the individual wmay graden as
much or ag little as he or she wilshes, and when he or she wishes,
Malinowskl noted that an important Tunction of the garden magiclan
and garden magle 18 to co-ordinate gardening offorts., The ques-
tlon can be ralsed as to why it 1s necessary to invoke magic %o
thls purpose, and the answer 18 preclsely that there 1s no other
legltimate form of group coercion beyond the refusal to support
an adult who does not garden Tor him or herself. The garden
maglelan 1is lmportant, too, 1o that the group does not defline
aven subslstence gardening as adequate for 1ts purposes, The only
other form of public coerecion 1ls the harangulng of the village by
the guyau duriang planting and fenclng seasons. However, here too
the rlghts of the indlvidual to co-operats or not accordlng to
his own wlshes ls brought out., After Katubal harangued the vil-
lage and told everyone to get out and garden the next day, my
Priend Boyomu declded lnatead to go on a plenlic with her husband,
When I questioned her declsion she said "Those who wish to garden
will garden, those who wish not to, won't." And she was right.
We nave already seen that these four exchange cycles encode
vasle deflnitions of the ladividual, and that by repeating the
eXxchanges actors are reminded of thelr own characterlstics. At

,

this polnt that 1dea may be pushed further. While the definitlon

of masslive display as superior to anything whlch individuals act-
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ing on thelr own behalfs could come up with he to establish

The importance of the group, enccding the bhasle delfinitions of
actors and human soclal Interactlons within the group exchanges
means that 1t is through tle group that the actor knows what he
ls, Without the exchanges the qualitiles whilch define the individe
ual, on which human 1life iteelf is based, might be lost, for they
would not be relterated for the actor. It is true they might be
presented In other ways, and 1t should be clear that I am not
argulng that they must be encoded in the cycles or ke lost. Rath-
er I am incdicating how Kaduwagens look at the matter. They are
very consclous of the fact that information which 1s not frequent-
1y repeated becomes forgotten. They are, for example, acutely
awvare thst In the course of a generastlon they lost garden maglc
because no one transmltted 1%t. They say that putting crucial
information into storles 1= dangerous beecause story telling 1z an
Individual activity, and the important stories may net get told.
However, putting 1t in group level exchanges offers maximum ipn-
surance that it wlll be transmitted safely, apart from the whims
and vaguarles of Indlvidual actors., Kaduwagans would seem to argue
that the individu2l needs soclety not only because 1t providez hi
with his most signiflcant 14ife activities, the large displays, but
beecause without 1t he could not remember what he 1s. Only through
group events can Kaduwagans insure that the indlvidual will always
know himself, and thus the group takes on am importance 1t lacks
In the basiec 1ldeologlcal rnostulates of the culture,

Malinowski was greatly alarmed with the impact of Western



213

1deology upon Trobriand soclety. He feared that the paternal

orientatlon of our culture might destroy & maternally organlzed

soclety, His gloomiest predictions have not come true., Xady-

(13

vagans, who do not define soclal relatilons on +th: b sis of phy-
slology, have picked up on God as belng like = ggﬁg.‘ fle contract-
ually cares for humen beings, and as a result of hls caring they
are able Lo llve healthy, happy lives, However, in returs he
expects them to do sertain specific things., They must love hiim,
tey o live morally (whiech Kaduwagsans define as ™lriliing their

exchange obligations) and attend echurceh Treguently, This model
makes emineut good sense to Raduwagens, and reinforces thelr ilve-
ways rather than threatening them, However, Westerners do pose

a consvant threal to Trobriand zoclal organizatlon, not through
rellglious 1deology, but through thelr econcmic gysbem, This
threat iz as yet scarcely felt on Kalleuna, but is much more evi-
dent on Klelwina, Weshern Jobs have two Celects: they remove

the actor from the traditionally prescribed gphere of actlvities,
threatening village production, and they give the lndividual

money which he may convert lnto many types of objJects, most of
whilch are not utilized within the exchange cycle, Iepani Watoon
argues that the danger to Trobrland lifeways lles in the abllity
off Indivliduals employed in Western businesszes to ignore the chiefs,
Their jobs both remove them from the village and give them a new
subsistence base. Watson, like other Trobrianders, seeg chilels

as the personification of the villages, and what he is saying 1s

that people Involved in the noney econoty with jobe outside the
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7l1llages tend %o undarmine thelr vlllages., They both drain
thelr oroductlive manpowor, and with thelr new, store vaged 1life

atylas, bempt other villagers to Pollow thelr oxample. ALl
1

might be well 1P they agread to turn thelr aoney into traditional

goads to help with the exchanges, but the lure of stors bought
goods 1s such that they all too oftan do nobt. Watson 1s again
relberatilng the polnt that when the exchanges are gone Trobriand
culture wlll be gone and Trobriand soclety will be something other
than what it now 18, As Kaduwagans explaln, the exchanges define
the human road {(keda), and performing them keeps soclety travel-

1ling down thils road, If the =xchange go, people must £ind ano-~

I3

ther road and try travelling on it., It may be a good road, or it
may be a poor road with an unknown, perhaps horrlblz destinatlon,
[ =

Slnee the Trobrland road 1Is Known Lo be good, only a fool would

wizh to disecard 1it,



APPENDIX I
MAP OF XADUWAGA VILLAGE
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KADUAWAGA HOUSE CENSUS 1972

Husband = Wife
Dals Dala

No occupant

Bodia = Isapi
Lsl M from Kodekela village
Ho kids ar Ks(.o'zt-t(.t‘;—.z;q ‘

Palkaka =ISakatala
Lsd LY from Tubowada village (Lsd)
Kalaboliko (m), Maadia (m), Mokolomwa (m)

Motovau
Lsh

Mwakania = Naunebu
M2(Lbtl) Lbtl(M2)
No kids

Mtoidl
M2

Monakim = Bwetabalu

M2 (M5) M5 (M2)

Kwepag uyau, tabuna of Bwetabalu
M2 Talecsn ) P Horair) )

Mwalisiga = Bombtalobu
M{Ls5) Ls5 Mwalisiga is the only member except Bilisio.
Mokopai (m), Tobulovai, tabura to Mwallsiga

Is5

Kadovanal = Bilisio
Ls5 M(Ls5) from Obwelia

Moyoyau (m), Igigla, child of Daibugo,
Bilisio’s sister,

Motolina = Ideltl
La5(M5) M5(Ls5)
B wayaka (m), Iyowana (7), Togwarai (m)J P
T BemteEila’s child
Kamsieboda = Romsava feingle ?)
M3 Ml

E 5



i3

134

14

Mogadum = Inabuena
M2(Lsl) Lel(M2)
Motolaga (m)

Toimwana = Bomgllobu
M5(Ls ) Ls3(M5) ,
Yobunaga (m), Isigwama (f), Iyabageo (m)-gtuna Iysola

Monoyao = Inedou
M3 ILs From Kalsiga village
Yaolana ( )} Dilavana ( ? (

Glolema  Reeyareu = Aruagemo
Lsd M3{Lsh) Lel (M3

#31isiokiva (D)Tokowakena és; Sinebuto (P) Uliyokuva ()

144

#15

16

17

Kwesllteyeokuva (<) Tulukwaya (S) Houwbosa(s) %U;_Hﬁ b Hos « are QiTes
220 o

Mokoropata < Ilumabo

Lk M From Mwateo village ' _ _

Biats Sveiessanadr) (1yoWawaga (s? Sineboto (D) BoyAs:va(D) BoswhRoB(s)
Siorvsvevs)

Gogopl = Nabuniweya

Mh%m3) M3 (M4 L

Namkaduwaga (f), Mwayedla (m), Tomotuma (m) Nascose¢wa(¥)

Formonedl). |Sresmrator (§ ) Pommainiets) | / /

Tonisara = Kadlabwau

ME(Lbtl)  Lbti(mb)

Molukweya 2m;, Monabibi (m), Iyobikwa If;. Karakwekwa (m),

Igilanona (f), Moguwagava (m), Topiya (m), Isikunlga (f) Laberda (D)

Douwa = Bwesikata
Lal Lb from Kunto :
Toneuya (m), Isiladoga (f)

L19 -Gogopt-—=Nabuniweya- 4%$&r“r—$&miﬁtjﬁww0@%

20

21

BsiEea
Dobuyau (m), Imbwekwau (f) fonorvm4 (s)

Hamkaduwaga (£), Mwayeola {m}; Tonotuma (m); Naseosewan-{£),
Tunﬂha.miﬁi_ﬂa bwekaia (f)., Bomakata {£)—

Toimasola < Bodlagem Taﬁnqywa.;J%Tér:kﬂo%mrﬁm<diaa
Ls1(m3) M3{Ls1)
Motogaga (m), Hwewseie fw)

Iollol
M3
Natuna Kuyawa: Kudubuwa (5)

Kaulau % Bokailvato Uligaga, bwadana Kaulau
M3(Lbl) Lb1(M3) M3
£, Gauoll (m), Bwadilina (), Isigula (f),
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2347

24

28

29

30

31

32

33
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Gumweyoguna = Kaduvekuna
M3(Lsl) Ls1(M3) -
Luvana {f), Dumwekasitau (m), Bukutuma (), baby (f)=IL=sAyAa

Namonala (f)
M
No kids

Towagalma = Bolomana
M3(Lel) Ls1{M3)
Dubisela (m), Munakai (m), Kumesokuva (f), Sinakeda (f),
Kabakayu (m), Bowebasi (f}, Namwedina (fs

2 b faduneloa pa s tldd
Kabwabuena = Bulubedoga
La2(M2) M2(Ls2)
Mwayuba (m), Mwayuweta (m), Vatilau (m), Inaweya (f)
Kiladoge', tabuna Bulubedoga, Sipwesa's child

Towana Koguya, his tabuna
Lsk (M2) Ho (L §

Katubal = Itagoma
M1{Lal) L84 (m1)

. m Napukoya (f Kabwenaia (f
ggxgggggga(m), Kasikalu (m), Napukoya (f), (£)

Nakovivi (f)
Mi

Toyoi§o = Nabwetuva

Lb{M1 M1l Toyolgoe 1s only member of his dala except
Kaliguay

- fJ
ﬁ?ﬁ;ﬁgﬂ (Atawaia) = Katikikeuse o ,
Lot (M1) Ml Greypan is from Dobu [Kiilohy{n),

Nejbosiu (f'), Kabwenala (f), Tobewaga (m), Bosiwosi (f),
Katupol (m), Napukoia (f), Mlakaba (m) uc/os. (m)

Kunvania = Kamtalu Kasikalu, Kunvanla tuwana

MI{Lbtl)  Lbti(Mi) M1 !

Napaduoga (f), Taldell {(m), Nakovivi (f) BosnpuhsH (s BOBWEMI4 (5
N wao sk ;’7 Vbsun Un (G foch i 1952 . ! Y

Kaligwal = Maria

Lb(M3) m3(mM1)

Nakablkwasi (f), tabbuna Maria

Sivalola = Bopyomu

M3 M(M3) from Kavataria; dalana in Vakuta.

Tolikuna (m), Mtalwa (m), Kaduagova {m), Florence (Nabwibwi)
(£), Baiyawa (f)
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3%

36

Myodala

Ls6(M3)

Dalbugu = Gubuweyo &HnLﬂg Berand
Lsl M({Lsl) from Giva I

Towawaga (3), EEEEmee =), \%g gia ({)k
Migitaloko (£ﬂ, Lailboto () [ o T H o e festid e
Sikwedoga = Migltaloko ’

M5(Lat) | Lelims) ()

364 Buy: kiriwina = Naukipo

37

38

39

40

L1

42

43

4k

45

Le5(M M3{Ls5)
Kausara

Toinebuena = Ilakaiyaku Bomtaggt kadana Toinebuena
M5{Ls5) La5(M5) ki Ron 6-1Y0 RARwALO(M),
Halemt, Kadarna Toliebuena = AMOKR oS |

M5

Kamsimlis! Monomata, tabuna Kamsimisi
M3 M3

Tlumgwao (f)

Ibt 2

Kamtalabuma = Daubutu {Pasinai)
Lbt2 M{Lbt2)
Kadigilibo { )

Munuwata « Nagusalwo
Lsl (Ms) %Ls#)
Mogobado (M), Kanumaiyola (), Tosikbogwakaduwaga (M)

Kwabula = Nabwiou

Lbl(Lsh) Lsh(Lbl}

Taburas: Bodia (m), Hedsswsa be, Bomatoi (£), Mary (f)
Navetakl (f) = Moseli (m) K& R )
Lsl(M5) M5{Ls1)
Namogeya (m)

Kwenama = Ilakaina

Ls3(M5)  M5(Ls3)

Naulabu (f), Bukoya (m), Kwhbibaka (f), Tosipwara (m),
Toblesdla (m), Ulibbea (m)

Nugwanagula = Imtol
Ls3(M5) M5(Ls3
Bobukoya (f), Hakatol (f)
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%

Kékoba Nabbororoga
143 M{Le3) from Tawema
Mekaoli {m), Mokaipaka (m), Toplesi {(m), Sipapali (f),

Milel (m) Bows s (+), Dowauic. C(G71D) .

Gumabﬁ = Nabwatasl
Ls3(M4) M4{Ls3)

Towawaga (m), Tolledi (m), Bidamata (f), Inekava (f),
Daligutuma (f), Mamwanayola (m) Tomdie(m) -

Iyeola {Hauuna Darubusi)

Moredauta = Darubusi
Nabosau (f), Mobina (m)

tht2(Ls3)  La3{Lbt2)

49

50

51

52

o3

54

55

56

57

Nakaldoga (f), Is BB~ L T X e
Tsis-yoAmB Lo
Kauyapwasa = Sipwesa
L@B(MQ) M2{Ls3)
S1lwadeo (f)
Boral

thz%ma) M3(Lbt2)
Lebuna {m), Idebu (f), Bukuladega (f), uaaaiﬁﬁaa 4@3

Nessimbmo £8), Migavanu (m (westrstapmaegs

Motobwaga (m) = I

tosl

BELbt2F ME(Lbt2)

Mubununa (m), Tapoya (m), Bokabwalu (f), Bosigana (m)

Bomatu = Bokaisi

M3 Lbt1(M3) from Kaisiga village.

Moriyouvana = Itumakila Meriyouvana 1s natuna of Bomatu and

Bokalsi .
Lbt{Ms) Ls

Maimsina = Igiyasl
Lbtl(mMs) M5(Lbtl

Monabipi
Lt

ia
)

Bokamwana (f), Bomweguna (f)

Lowalowatogaga =
La5(M5)

Bwakulidoga (m), Isikila (f), Botcbesita (f)

Yakoguyau = Batil

Bweyarana
M5 (Ls5)

akoba

M5{M2) M2(M5)

Tauromwas i (m)lPmaﬂhdmﬁ(nojjﬂyouquﬁ(?L Kamﬂkgg;aiuﬁg)

Yokumgwa = Inamwa

11

M5 (Lsd) Lsld (M5)

Ne kids

Anthropologist's

house
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60

61

62

63

oM

65

66

Kweyala = Inawala
Lbt3{Ibl) Ibl{Lbt3)
Tabuna: DBodanal (f), Mokaramwesi (m), natuna of Bokaivato

Lot3(M8) (Lbt3) M5
Kalipwaya (m), Bombtuguwa (f) N
Mwadofa = Iluvegana o 5u9§ T
Hh(le) le(m ) Pff«-!L'-'f';'f{—e{’g')’”“bf?’f”/’](‘-‘ )
Topoidabina (m), Mlaguana (m), Megdeda=te) LAMoseyA®), SikTANA(M)
Tomolsiga, Nunieta Iluveganaf-d.%i/mﬁﬁvau&4ﬁp‘ e )
Lsl i { :

His children: Buwelgega (), Nimawana (f), Kwetanavanu (f),
+Isiguadi {f), Magdala is his too,

fibramo = Sedaka
Lbt3{Ms) (Ibt3) from Mwatao .
Mululwewa {m), Iyebwaku (f), Itakeda ( ) all tabunas=-
N\ ol ha v Kadlofedurtis A Kadawaga 18 mo,
Istagﬁgwema

E§?r1)= Nakag?ewa :

M4(M3) M3(M A TS N it S s ' oo nir

Igllanona ér), Isiulell (m) - L“hfav§";“'4éi ¢/ o nits tnatnn
\T‘)‘Uwq Ger gﬂ fo-‘.j bt ghs & feadeatbward B0 o filid Rew 70‘0 .

Katusasa ﬁﬁkabwaku

Mh La(M4) from Kabwaku

Iluvasisuva (f), Giobutu (m), Bomlabwaga (f), Kasidagula (f),

Mo (™

Wenakaisisu = Ilou

Lbt3(M5, M4) mMU4{Lbh3)

Tabunas Myola (f), D bwasavana (f), Peyaocsa (f),

Ivadeko (her kids, but not married when she had them,
Tleu married at Kuviga)

Mweyoga = Bodawala

Loh(M3) mMA(Iad)

Tabuna: Tokowakena (m), Sisiokwa (f), Arugaema = Bweyarau -
their kids

Ka 'lbw&i = :’;\ O{CL

Hk m1 (_‘j" <5 / 5 b
NA B SAL(E), MoBinaln) | Eveprsstiy)
Topinuoka = Makaigola

Ll (M5) M5{Lsl)
Lumwaigigita (£)
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68 Puguvisi
M

Tobitam = Iduku  Tobitam is natuna of Duguvisi
Ml Le(M4) from Simsims.

69 Davanai il
ms .

70 Ganumora _ i
Led :?I-l
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KADUWAGA HOUSE LOCATIONS

Malasl 1: Tabalu. Houses all together in center of village.
Nakovivi 1ives there as a widow; Kadlklkeuse and Habwetuva

1ive ihere though they are married. Tabalu land.

Malasi 2: Tokiwaga. Monakim owns land 1n Okowakena and all
married male members 1live on it: Monakim, Mtoldl, and
Mwaleania,

Malasi 33 Tosupapula. Bomatu, Monumata and Kamsimisl are in
Onobuma, the orliginal stronghold of the Tosunapulas. The
brother set Kaulau, Bwayageu, Towagaima, CGumayoguna and
Uligaga all live on land gilven by thelr father, Ganumora
in Waseva, KXamsleboda lives in Okowakena near MNotolina,
tamana, who cared for him, Sivalola lives in Otubokau
next to his father, Myodala.

Malasli 4: Imwadora, Eberi, Tobitam, Kaibwal, and Katusasa all
live in Waseva, Their sister, Bodawala, lives there 100,
Tonisara's house is ppart from the others by the sea be-
cause there was a quarrel, This land apparently all be-
longs to the eldest male in the dala.

Malasi 5: Sikwedoga and Toilnabuena are in Otubokau on land
they got paternally from Myodala's ancestor, probably
his Tather. Yakoguysu is in Otubokau to be near
Toinabuena who cared for him., Mosela in Onotuma because
Bwayaka was his kada is there with Bwayaka's father;
Motolina, Toimwana in Okowakena with Motolina, a tama
who ratsed him. Davanal in Waseva with his father.

Lukwasisiga 1: Peter and Douwa live on land given by thelr
father as kunututu. Tomoisiga 1livea with his sister
Iluvegana, who resides 1in Waseva with her husband.

Lukwasisiga 2: Kabwabwena and Towana live orn land they got
from their father in Waseva. If one dles the other will
probably go and live on land which has been passed through
their own dala and is currently owned by Bodia, This is
in Okowakena. Motovau, Palkaka, Mokoropata and Gioclema
live near Bodia on this land., Ganumora llives in Waseva
next to his sone, Mweyoga quarreled with Bodla and went
to live in YHaseva with offspring. Towana is on Tabalu
land hils father gave him, and Kabwabwena and his wife
care for him, Munuwata 1is in Onotuma with his father
Kwabula, Daibugu in Otuliokau with his father Slkwedoga.
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Lukwasisiga 33 HEwenama, Kakoba, Gumabao, Kauyapwasa, Nugwanagula
all live togebher in Onotuma. Katubal says this is
Kwenama's land, but petple ln Onotuma disagree. All the
mentioned men except Kwenama are sons of Moredauta, whose
dalana 2lso live in Onotuma next to these men. It was
Gumagao, Moredauta's dalana, who told me the land is not
Kmenama's, and probably they are residing there paternally.

Lukwaalslga 4s Motolina and Kadovanal in Okowakena on Malasi
land hecause of paternal tles. Buyailnakiriwina with his
tabu Toinebusna.

‘Lukwasisiga 5: Myodala owns land in Otubokau and lives on it.
He got 1t frmm his father.

Lukulabuta 1: Moriawala and Malsina are 1in Onotuma nedt to
father, Bomatu,

Lukulabubta 2: Gmagao, Motobwaga, Kambalabuma, and Moredausa
together in Ounotuma. Women of this dala married into the
Togunapula a long time ago and got the land transmitted
paternally.

Lukulabuta 3: Towaymata, Wanakaisisu, Kweyala, and Glyabologgu
are all together in Weseva., Some woman married Moneyau,
1b, whose mother had marrled a Tosunapula. Double paternal
tranamission, ‘

Lokuba 1: Kwabula is in Onotuma on land his father held.

Lukuba 2: Mtoyoigo and Karigual live in Otubokau with their
Tabalu offepring.

I am not certaln as to the statua of these land claims.

In some instaances the people living on land transmitted from
another dala have the right %o keep 1t and transmit 1t as they
wish, and in some instances it will revert. Thus Sivalola will
not inherit Myodala's land, but it will revert back probably to
the Tabalu, My uncertainty is due to the fact that there are
numerous different types of land gifts and I did not have the
opportunity to investigate them.
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3 ConTiWEL

e &

Digalobu Karigwai

Loilol

= X

t?
For their offspring see
previous chart.
n
}f:s & B = N
5 \O
Kudubuwa °* Sivalola Kamsiebcda Bokao Baiarata Kadiabwau
Lsl Ls3
&
géé e O éggf & &
Bomatu Bokailsi Nakarida Myodala Nakambuena
Lbtl Ls6
b ' -
A = g LHed AN A éé
? Ideoya Sivalola Boyomu Bodiagen Teimasola -Gogopi Nabuniweya
Kavatarila From Kavataria Lsl M4
o & b J N a
Eamkaduwaga'? Bokaniwala Mwayela Motugaga Tomotuna

Moresby

Namkaduwaga

(The same person
as on the left o
this row)
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® = A

Matria M3 Kariguai Napukoya Nakovivi Nabwetuva| Toyoigo Lb2 Katubai
Lb2
o =4 A =0 4= 0 A
Itagoma Ls4 Katubai Atawaia Ibouna Kunvania Kamtalu Lbt 1 Kasikalu
Lbt from
Dobu
! ! iy ] ' F i 1
e A ) @ e : A
Nabosiu Tobewaga Kabwenaia Napukoya Bosiwosi Mlakaba Katupoil

Flg. 22.--Malasi Tabalu (i(})
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) S Rtaaacd = Lsl
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Mwakania Naunebu Kweawagoyau Nimawana Koguya Xwetanavanu Isiguadi Mary Magdala
Lbtl  Bweigega

Sikwadeo K i42064

Fig. 23.--Malasi Toliwaga (M Z.)
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Isikila Arebia 7 Motoyam | Inabuena

Giyabologu

@ & O-n:&

£=0K=-06-A &-A

OFN K &

A J I | |

Bomsava Kokosi Sedaka ZEbraho  Tokomakuka Bwasa Bodawala Ilou Wanakaisisi Duguvisi Simioni Gumwasep
Lbt3 | Bwaleleku Bomageyewo Sisiokwa Mweyoga Lbt3 Ls Bidama
Lsk “_

b -0 bo=dad o4 Ba A-D |4 L ¢

— —-— o @ 3 T £, - ) - |
£3 e AN=9 |4 =0 -"-Aé?'A e @4 4

Imwadora Mweynasisi Tonisara Nakausewa Nabwatasi Siusiu ? Inopa |{Tobitam Iyola Daubutu  Thomas |
Iluvegana Losuia ? Nakavewota GiomaliyA  [umabao Simsim Iduku Ls Kaibwai Kamtalabuma D?REZA
Lsl Kadiabwau Kaisiga Ls3 Losuia SimSims Losuiatoms:

Lbtl

Mwadod i
Moresby

Towawaga Toiledi Bidamata

Fig. 24,--Malasi:l

i I ] ég,
A A£=00=4 O-=

Inekava Daligutuma Mamwanayola Katusasa Inedou
Imkabwaku Monoyao

Ls Kaisiga M3

Nabuniweya
Gogopi

.C:):réég ﬁiﬁﬁzeé?

Laisani ? Iyadek
Tokailanabiga Kaisig:
Losuia & A

P4 VADS4)

Probably Isikila is really the child of Bidamata, not Inabuena's sister, %A
Informants said it was too long ago to really remember.

DIRASA
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Fig. 26.~=Lukwasisiga:2 and 4
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Kalumwaidagula - T Mobununa  Kalumwaidagula Romagaydwo Karapam
(Probably same person as Koma  Gumagao Namapuko Tokomakoku
Bokao's son, and probebly Giva M4

belongs under her, not here.)
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Fig. 26.--Lukwasisiga:1
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Flg. 27.--Lukwasisiga:2 and 4
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Fig. 3l1l.-<~Lukulabuta:3
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} Fig. 32.--Lukulabuta:3
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