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CHAPTER 0 N E 

INTRODUCTION 

Thesis 

The general thesis of this work is not new. It is old, but not 

established beyond dispute. It is that cultures are patterned and that 

internal consistency in the pattern can be seen in broad general aspects 

of a culture, in social structure and organization, and in details of 

individual personal behavior. 

The particular thesis, from which the general one is here inferred, 

is that the cultures of the islands of :~ew Ireland and New Hanover in 

Papua New Guinea are patterned and that they differ from each other 

systematically. I sununarize these patterns as "styles" and name the 

cultural style of New Ireland "group-oriented," and that of New Hanover 

"individualistic." 

Theoretical Foundations 

The concepts of "structure" and "function" and "pattern" belong 

to all science and to all art. They refer to static and dynamic regularities, 

diachronic and synchronic, in any selected set of phenomena. Because 

these concepts are regularly usurped by students interested in particular 

structures or functions or patterns, we sometimes lose sight of their 

universality. The work of many scholars in the arts, sciences, and 

humanities, theoretical and applied, who produced the Vision and Value 

series under the ~ditorship of Gyorgy Kepes, 1 stands as a fortress of 

evidence against small, specialized perspectives that clamor to survive 

alone. This work and others like it form the theoretical foundation 
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on which I rest my interpretations of the cultures of :1ew Ireland an d 

New Hanover. 

Theories ~ Anthropology 

The fate of the term "structure" in anthropology, for example, 

was for at least three decades in the hands of the desce ndents of 

Radcliffe-Brown. Although its larger meaning was neve r lost, it came 

to refer specifically to patterns of relationship between kinship roles 

and kinship groups. The term was seized in the 1960s by linguists and 

French anthropologists and refocused on questions about patterns of 

relationship among symbols in myths. 

The term "function" was vital in the hands of Malinowski and 

his students, but, partly as a result of his insistence, it is still 

viewed by many as lacking the dimension of time. Firth never allowed 

himself to be confined by limitations imposed on terms by others, and his 

idea of "social organization" included study of a wide variety of 

2 
structures that function over time. 

The term "pattern" has come to connote the interests of Benedict 

in the patterning of values and emotions in culture and in individual 

carriers of a culture. Perhaps it is partly because her mode of analysis 

was literary and narrative, rather than systematic, that she has had 

no descendents who have taken over the term "pat tern." As she used it, 1 

the concept of pattern is related to several other concepts tha t explore 

similar kinds of questions: style, genius, world view, values, culture 

and personality, ethos and eidos, and so on.4 Students using these 

terms have in coimnon an attempt to describe regularities in the 

intellectual and emotional lives of peoples in relation to the societies 

and cultures in which they live • 

. · ~ 

• 
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Style 

I choose the term "style" as the one that best denotes the 

frame of reference which I will use in this book. It refers to 

characteristic structural regularities over time, in this case in all 

aspects of culture; but "style" especially connotes regularity in the 

expressive aspects of culture, and it is for this reason that I have 

chosen it. My study deals at length with regularities in the expressive 

systems of New Ireland and New Hanover. 

The expressive "institutions" are those with which a culture 

meets what Malinowski called "integrative imperatives. 115 All the arts, 

religion, and play are promineut among these. My study does not deal 

entirely with these integrative institutions: as Malinowski wrote, 

"(A)ny discussion of symbolism without its sociological context is 

futile, 11 6 and I have studied fundamental social-political-economic 

institutions along with the integrative ones. In some aspects of my 

analysis, I have studied social, political, and economic factors as 

dependent variables of expressive style; ~lile in other aspects I have 

reversed this approach. I need not assert that particular factors are 

causal in order to study them "as if" they were causal. Contemporary 

scientific thinking views "cause" as r.lerely a colloquial reference to 

a changed condition within a field of force, and I concur with that view, 

which is completely consistent with all systematic theorizing in the 

social sciences. 7 

All descriptions of regularity require a frame of reference within 

which the description can have meaning. In the "hard" sciences, all 

frames of reference are considered "as if" frames of reference, and they 

are chosen for use according to whether or not they fit the problem. 

I have chosen to define a frame of reference which accommodates data 
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showing that expressive structure is fundamental to all other structure 

in culture, and I have chosen to name that frame of reference ''style." 

All cultures result from a vast complexity of forces, but I do think 

that it is important to emphasize the role of the structure of expression. 

Ideas have not been given their due in anthropology in recent decades,8 

and I reject the view (periodically dominant) that cognitive styles, 

values and so on are epiphenomena. 9 

10 Kroeber used the term 11 s .tyle" to refer especially to regularity 

in cycles of growth and decline of civilization, and thus he used it to 

refer to data of a kind different from that which I have collected. He 

used historical documents and secondary sources, and perhaps that is one 

reason why anthropologists, with their first-hand data from small-scale 

societies, have not taken up the term. 

It is instructive to remember that in Anthropology Today, the 

great compendium o~ anthropological knowledge to date published in 1953, 

it was not anthropologist Kroeber, or any other anthropologist, who 

wrote the chapter on "Style. 1111 It was an art historian. Anthropologists, 

even one who had helped to develop the concept of style, were willing 

at that time to leave the arts, and expressive behavior in general, to 

other disciplines. 

The term has recently been given new dimensions by Alan Lomax 

and his staff working on the Cantometrics project, for which Conrad 

Arensberg was the principal anthropologist. 12 Lomax and his associates 

sought initially to develop a system for classifying folk songs. Lomax's 

vast knowledge of songs from all over the world led him to insights 

about the relationship between singing and culture. With Arensberg, 

he developed hypotheses about this relationship and later expanded llis 

study to include dance. A staff of trained raters has brought precision 

I 
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to the definition of five major world areas of song style. Lomax, like 

Kroeber, views style areas as the products of history. In the future 

he plans to bring all aspects of culture into the definition of style 

areas. 

Lomax' s work indicates that "scrng style seems to summarize, in 

a compact way, the ranges of behavior that are appropriate to one kind 

of cultural context. If style carries this load of social content, 

however, song can no longer be treated as a wayward, extra, belated, 

though pleasant afterthought upon the serious business of living. 1113 

What Lomax writes about song is equally true of all expressive behavior. 

Field Research: General Description 

During January and February 1965, I spent two months in the village 

of Mangai, New Ireland. I returned again July, 1966 through January 

1967, and again for four weeks, April-May 1967. During the first trip 

I was accompanied by anthropologist Nicolas Peterson. We had gone with 

the intention of studying a cargo cult, the "Johnson Cult," that had 

sprung up in New Hanover and that had been reported in the newspapers 

in Australia. We had permission from authorities to do so when we left 

Sydney, but when we got to the local government center in Kavieng, New 

Ireland, we were not allowed to proceed to New Hanover. Local 

administrators thought that our presence would be disruptive. However, 

they offered us the use of their quarters (the Local Government Council 

house) in Mangai and, as we had only two months free to pursue our study, 

we followed the course of least resistance. 

The prior~ties of our research in New Ireland were affected by 

our continuing attempts to go to New Hanover, and this situation continued 

when I returned to the Territory in 1966. I expected to be in New Ireland 
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only a short time; but it was not until February 1967 t ha t I was f i nally 

permitted to go to New Hanover. Even t hen, I was not allowe d to travel 

freely, and it was only through the cooperation of the Catholic Hission 

in Kavieng and at the Mission station in Lavongai, New Hanover, that I 

obtained transportation and other essential help t hat made it possib le 

for me to undertake work ~here. The Administration gave me pennission 

to live in the government rest house in Lavongai village, which neighb ors 

the Catholic Mission. Personnel of the various service departments of 

government (Public Health, Agriculture and Fisheries, Labor) as well as 

the missionaries, both Catholic and Methodist, gave me crucial assistance, 

both personal and professional, throughout the entire period of my field 

research in New Hanover. With their help, I was able to travel around 

the entire island, as well as to the Tsoi islands between ~fow Ireland 

and New Hanover, to talk to people who were inside and outside t he 

Johnson cult. I remained in New Hanover until August 31, 1967. 

During and after our field work in 1965, Nie Peters on and I used 

to occasionally talk about what each of us thought the people were really 

like. We agreed to the end that we could not gain any firm ir::i.pression 

of them, of their personalities. They seemed to be very kind and helpful, 

but we continued to wonder if some kind of return was expe cted that we 

were failing to give. We were not even prepared to say t hat they were 

reserved, and that that was why we were not getting any clear signals. 

We were not even sure what we thought we might be missing. 

When I returned in 1966, I finally felt quite sure that New 

Irelanders were really very kind people, but I still had not "clicked" 

as to what they were really like. There were certain routines I came 

to know, and I could interact with them in terms of these routines with 

• 
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increasing ease, but I did not know yet the foci of t heir interests , 

and I was not able to "ad lib" much in the culture. 

Then I went to New Hanover, and after about one month there I 

felt that I knew at last what New Irelanders were like. By the end of 

my eight months in New Hanover, I felt that I knew what New Hanoverians 

we re like, too . 

7 

When I arrived in Lavongai village, on February 10, 1967, to set 

up my new household, I learned within a few hours that many of the 

responses I had learned in New Ireland were wrong. I was surprised, 

because the peoples of New Ireland and of New Hanover live on adjacent 

islands, mix in the town (Kavieng), marry each other, and consider that 

they share the same general culture. Gradually, I realized that they did 

not have much opportunity to see each other from a broad perspective, 

and it is not surprising that most of them did not know in what ways 

they were like or different from their neighbors • 

First impressions often yield primary insights, and first 

impressions are gained during the early days of field work, when most 

interactions concern the problems of the anthropologist's daily living 

conditions: food, shelter, water, hygiene, working equipment, communication, 

transportation. Thus, it is not surprising that it was in relation to 

me and my attempts to settle into residence and achieve a daily living 

routine that I first noticed the differences between New Hanoverians 

and New Irelanders. And it was in trying to cope with the different 

situations, both at the level of maintaining my own water supply and 

at the level of obtaining esoteric information, that I felt that I finally 

came to some kind of understanding of the two cultures. 

From my first day in New Hanover, life was easier for me in many 

ways, both personally and professionally. New Hanoverians recognized 

p · .... 



my wish for intervals of privacy because (I found out) they shared it. 

One of the situations that I found most difficult in New Ireland was the 

considerate and generally silent reluctance to leave me alone. I finally 

insisted on sleeping alone, but I gained this privacy at t he cost of 

slight offense and unceasing efforts. Whenever I came back to visit 

from New Hanover, some of my best women friends and informants had 

moved into my house, which was really theirs; and renewed efforts had 

to be made to regain privacy, so that I could do my work. In New Ireland 

I felt constantly the strain of being polite and of "being together," 

usually with very little conversation. I was fed and attended to and 

served, almost wordlessly. But I was helped and trusted and accepted, 

8 

and I returned gratefully to Mangai to be taken care of when I got the 

mumps in March,1967. By the end of my field work, I felt deeply obligated 

to many people in New Ireland, personally involved and committed to 

them as friends. 

New Hanoverians left me alone in many ways. With t he exception 

of one family, no one ever gave me anything to eat in Lavongai, and I 

did not find it possible to eat regularly with the people as I had in 

New Ireland, even though I brought tinned food to contribute to the 

meals when I was invited. Getting the help I needed in carrying water 

and supplies was a constant struggle. However, the help I really wa".lted, 

of course, was help with my research, and in New Hanover that poured 

forth. I filled up tape after tape with interviews and conversations. 

New Hanoverians lacked the elaborate plastic arts for which New Ireland 

is famous, but they were never at a loss for words, or for wit and 

wisdom. They wanted me to tell their story to America and the world, 

and I said that I would try to do so. I enjoyed their company, and 

they mine; and when I left, we owed each other nothing. 

p ._ 
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The successive periods of research in New Ireland and New Hanover 

enabled me to understand the cultures of each far more fully than I 

could have understood either had I spent my entire time in one place or 

the other. There are two major reasons for this: 

1) I was able to subtract myself as the white observor in both 

places by contrasting my roles in them. I had thought that New Ire l anders 

were restrained and careful in my presence perhaps because I was a 

European, and they had learned to be careful witn the people they called 

"master." However, after my experience in New Hanover, where I was 

treated without any special deference, I was able to go back to New 

Ireland and to see that the restraint in people's behavior there 

characterized their relationships with each other, as well as with me. 

2) The behavior of each people stood out for me when it contrasted 

with that of the other. For instance, I had written in my notes that 

New Ireland babies did not seem to cry very much, but I was not sure 

about this because I did not know how much babies cry. I found out in 

New Hanover how much ~babies can cry, in any case, when I observed 

their perpetual howling. Finding this comparative measure helped me to 

see that any standard I used, whether from my own culture or from the 

conclusion of some systematic study, was ultimately comparative. I could 

then see that I had been using my own culture as a standard in some cases, 

and other cultures as they have been studied by other anthropologists 

as standards in other cases; and that no amount of quantification, which 

I felt obligated but unable to achieve, could sort out the significa~t 

categories I needed in order to make a systematic description and analysis · 

of 'Nhat I wanted to know, viz., what the people were really like. To 

know what they were really like, it helped me to see what they were 

not like. For instance, I had paid insufficient attention to New Ireland 
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food-sharing customs, assuming that all Pacific islanders share food 

with visitors, until I went to New Hanover and observed the absence of 

this connnon sharing. I gradually began to accept the use of each culture 

as a whole, patterned standard against which to describe the other, 

each culture providing within itself a model that was not (not yet, 

anyway) rendered lifeless by the manipulations of some simplistic 

anthropological theory. The comparative method is, as I had forgotten 

at the time, the classical method of anthropology. 

Even though I felt that I had grasped the fundamental values of 

the two cultures when I left the field, I still sought all the confirmation 

I could find. I was very fortunate in being able to talk with Hortense 

Powdermaker at the American Anthropological Association meetings in 1968, 

not long before she died. She wanted most to know from me what changes 

had taken place since she was there, and she was surprised that things 

continued to be so much the same as they were during the time of her study 

in the 1930s. I wanted most to know from her what her impression of New 

Irelanders had been: did she think when she was there that they were the 

good, kind people they seemed to be? I was very pleased that she took 

my question seriously and thought a moment before answering: "Yes, I 

thought so." 

As I sorted through my notes and cards over the months and years 

that followed, I became much more certain that I had finally understood, 

but it wasn't until I returned in 1972 and found I could carry on 

discussions~·JWith informants about the nature of their societies and could, 

at last, ad lib in these cultures that I really felt sure that I had found 

their lode stars. 

• 
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Presentation of the Data 

In this account I present the data at various levels of abstract i on 

in order to make available to the reader a full range of my observa ti ons 

and interpretations. Some readers may wish to speculate at a level below 

(in the sense of underlying) most of my observations, e.g., at a 

psychoanalytic or nutritional level; and some may wish to speculate at 

a higher level of abstraction than I carry my interpretations, e.g., at 

the level of general systems theory. I intend to give both interests 

• data on which to speculate . 

I have misgivings about presenting a great deal of verbatim material 

and about relentlessly making known my own place in the collection of 

the data and my own process of discovering patterns. I think that these 

misgivings derive from academic biases that support privacy, modesty, 

anonymity and irresponsibility behind the false fronts of "ob jecti vi ty, ~ ' 

• "confidentiality," and "professionalism." Within a scientific frame of 

reference, there is no intellectual justification for presenting 

generalizations masquerading as "abstract analysis" without also presenting 

the procedures, operations, and events (scorned as tediously repetitious, 

trivial, "concrete detail") from which, for better or for worse, these 

generalizations derive. 

The anthropologist must always be at least present, and often 

active, in any situation in which information is gathered; and to omit 

one's own role is, thus, to omit a fundamental aspect of every situation 

reported. The failure of anthropologists to demand as a minimal condition 

of our science the publication of data leaves us justifiably embarrassed 

among other scie~tists, as well as among humanists. 

The analytical humanist must have data with which to work, just 

as his fellow scientists do. It is in trying to understand what people 

·-
p · ~ 
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mean, in all their various forms of expression, that anthropologists are 

ultimately dependent upon the qualitative approaches of the humanities. 

Here again, data that reproduces as closely as possible that which it 

represents must be demanded by any honest scholar. To learn about an 

artist one must, among other things, see his art; and, failing that 

opportunity, see or hear the best possible reproduction of it. And in 

order to apprehend a culture, one must have access to, amongst other 

things, its manifestations; and, that opportunity failing, to the best 

possible reproductions of them. 

The applied humanist, also, must demand the opportunity to hear 

the people whose society and culture are reported speak for themselves. 

The ethical implications of misinterpretation, which must in some degree 

be present in all science and art, have been much discussed as colonialism, 

of the early 20th-century variety, has dwindled under attack. There is 

no way to eliminate scientific, ethical, and artistic error: it is 

awareness, however dim, of this inevitability, probably more than any 

other factor, which has made anthropologists hide behind abstractions 

that touch no one, for good or evil. The anthropologist who reports 

historical events, personal encounters and translations of interviews 

and speeches, increases his own ethical liability, especially with regard 

to invasion of privacy; but he also gives the people about whom he 

writes, and their descendents, the chance to interpret the comedies and 

tragedies, beauty and ugliness, successes and failures of their individual 

and collective lives to others and to expand, or protest, reverse or 

deny my account. It is I who have decided in the end, without asking 

any of my inform-=:mts for help or approval in most cases, 14 what of our 

lives together to make public. I have decided, after much thought, to 

take this particular kind of ethical risk not just out of respect for 

(JI · .... •Z>,. 
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art and science, which are best served by truth, but out of t he dee pe s t 

respect for the people about whom I write, their lives and their cult ur es. 

I offer this justification for presentation of unusually l arge 

amounts of raw data: I want to provide the fullest possible context 

for each aspect of culture described. It has been said that sociologists 

and psychologists have sacrificed significance for the sake of precision 

and that anthropologists have sacrificed precision for the sake of 

significance. I would like to try to sacrifice neither. 

The Setting: History and Description 

The Kavieng District, 1965-6715 

Kavieng is the Port of E·ntry and Administrative Headquarters for 

the Kavieng District, which includes New Hanover, northern New Ireland, 

and several other smaller islands. In 1965-67 it contained a few 

Administration buildings along the water front; hospital facilities 

(separate for natives and Europeans); two European stores of one large 

room each (Burns Philp and the New Guinea Company, formerly Carpenter's ) ; 

about fifteen Chinese shops; and perhaps fifty furopean houses. An air 

strip which accommodated DC-J's nearly every day in 1965 was extended 

to receive Fokker Friendships less frequently in 1966. 

The population of some 600 is partly indigenous but includes 

about 150 Europeans (mostly Australians, but also Dutch, Germans, French, 

Algerian, English and others) and half again as many Chinese, as well 

as a few of mixed parentage. Visitors, who are largely business or 

government workers, may be lodged at a small hotel, or at the priva:.:e, 

exclusively Euro~ean Kavieng Club.16 

Two primary schools (one under the auspices of the Roman Catholic 

mission) which conform to a syllabus based on that of Australia, but 



altered to include local history and conditions, are located in the town. 

There is also an Australian-curriculum primary school, chiefly designed 

for expatriate usage but also attended by a number of s tudents of 

indigenous and mixed parentage. There are five High Schools throughout 

the District under government and mission supervision. 

Mission headquarters in Kavieng include a large Roman Ca tholic 

Hiss ion complex, comprising a church, offices, and convent; the ~ 1ethodist 

Overseas Mission (now the United Church) church and residence; and a 

• 
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Seventh-Day Adventist church. The Catholic mission maintains merchandise, I 

engineering, educational and medical departments in addition to their 

religious services. 

Kavieng has a small, modern court house, containing thre e rows o f 

benches for the public, for use by magistrates of the District Court. 

It is also used by Judges when the Supreme Court reaches, as it does 

only infrequently, Kavieng on circuit. 

The town has a deep-water wharf for ships, drawing up to 36 fe et 

in a good all-weather harbour protected by small islands. Approximately 

12,000 tons of copra, the chief export, are shipped through Kavieng each 

year, with an additional 13,000 tons being exported through the nearby 

big port of Rabaul in neighboring New Britain. Goods a rrive in Kavieng 

on a large Burns Philp ship approximately every six weeks, or on one o f 

the ships owned by two Chinese trading firms serving this area. Tne 

European population is usually acutely aware that a ship is due as 

shortages of routine foods and other items develop and the store shelves 

become empty. 

The area ~as governed in 1965-67 by the Department of District 

Administration .(DDA), which is headed by the District Commissioner (DC), 

who supervises men of varying ranks. Patrol Officers of this Department 

p .'" l!: ~ · 
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were, in the past, the adventurers and explorers who changed the map of 

II 11 II 11 17 New Guinea from uncontrolled into controlled areas. Their duties 

in 1965-67 were largely administrative and police activities. Other 

departments of government are Public Health, Law, Lands, Surveys and 

Mines, Agriculture, Stock and Fisheries, Forests, Customs and Immigration, 

Posts and Telegraphs, Welfare, and Business Development. In addition, 

the following Government Instrumentalities operate on a semi-com ::ercial 

basis: Copra Marketing Board, Plant and Transport Authority, and the 

National Broadcasting Service. 

History ~ Contact 

Although Europeans sighted New Ireland from time to time during 

and after the seventeenth century, it was not until 1867 that Lt. 

Phillip Carteret, R. N., commanding H. M. Sloop Swallo~, landed at 

English Cove on the south coast and established that it was a separate 

island. 

Both German and English trading posts were set up in New Ireland 

in the 1870s. In 1884, the Imperial German government annexed what is 

now the New Ireland District, just ten days after the proclamation of 

the British Protectorate over the south coast of New Guinea. Under the 

German Administrator, Bulominski (1910-13), 210 miles of road were built, 

primarily down the east coast of New Ireland. His name and activities 

are well remembered by the people, especially those of New Ireland, but 

also in New Hanover. George Brown established the first Methodist 

mission in the Duke of Yorks in 1875; and Vunapope, the Catholic Hission 

18 headquarters near Rabaul, was founded in 1852. But there are, amongst 

the living in New. Ireland and New Hanover, those who remember "when the 

missions had not come yet." The Lemakot Catholic mission station near 
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Mangai village was established in the early 1900s and rebuilt after it 

was completely destroyed during the war, 19 while the Lavongai Catholic 

mission station near Lavongai in New Hanover was not established until 

the 1920s. The Catholic Mission of the Sacred Heart entered the District 

in 1901, and was well established in central and north ~fou Mecklenourg 

(New Ireland), as was the Methodist Missionary Society over the wi10le 

District, when the Australians occupied Kavieng on October 17, 1914. 

An Australian Military Administration remained in control until 1921, 

when a civil administration took over under a "C" class mandate from the 

League of Nations. 

The German administration everywhere is known for the economic 

I 
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development it sponsored. It began the first government coconut plantation t 

on the island of Nusa, between New Ireland and New Hanover, in 1900. 

The Australians continued this development until in 19!~0 there were 164 

plantations which produced 20,625 tons of copra. 

Many men who were old in Hangai in 1965 had worked in the gold 

fields in New Guinea when they were young, in the 1920s and 1930s, usually 

for three-year terms. Few had worked on plantations elsewhere, nor did 

they work on New Ireland plantations managed by Europeans, preferring to 

develop their own. Some middle-aged men had been away to school or in 

the army, or at least to the west coast of New Ireland to work on the road. 

A few old men in New Hanover had been away to work when they 

were young, but many middle-aged men had been away from New Hanover 

only for brief visits, and some have never worked for wages on a plantation 

or as a boat's crew or in any other regular job. Most who had worked 

for wages had done so only briefly and infrequently. One reason ~ew 

Hanover men did not go away to work is that for a while, in the 1930s, 

there was restricted movement to and from the island because of the 
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reported prevalence of leprosy. According to native informants, the 

doctors tried to prevent people from leaving New Hanover and tried to 

t return men from there back to their homes. Whatever else this "quarantine" 

meant, it surely kept European recruiters from looking for labor in ~~ew 

Hanover. In the late 1960s, the leper hospital at Analaua was closing 

down, as new medical knowledge reduced the fear of contagion and patients 

were sent home with their medicines unless they were very ill. The 

reputation for leprosy in the 1930s has no doubt had a significant 

influence on the history of contact here, but it does not fully account 

for the inexperience of the people with the outside world. 

World War II ------

• Everyone in the area around Kavieng at the time will always 

remember the early morning hours of January 21, 1942, when the Japanese 

bombed Kavieng and, two days later, landed 5,000 troops in 40 ships. 

Australian women and children had been evacuated, but many men remained 

and were taken prisoner. Some were shot in New Ireland and Hew Britain. 

Others died in June 1942, when the Montevideo Maru, carrying 900 

prisoners of war to Japan, was torpedoed by an American submarine near 

20 21 
the Philippines. A few made narrow escapes. 

During the war, the people of Mangai and other coastal villages 

in New Ireland went into the bush to live. They remember it as a hard 

time, especially so because they developed tropical ulcers, which they 

could not cure without European ~dicines and from which some of them 

died. They made friends with some of the Japanese and even married them. 

One Japanese man in particular was remembered very fondly in Mangai, a 

man who had lived with them and brought them medicine for their sores. 

One of the characteristics people often mentioned when they told me about 
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their days with the Japanese was that they did not have Sundays: t hey 

worked every day. 

The Japanese never landed in New Hanover, perhaps, as is wide l y t 

believed, because Sister Clematsia marched her leprosy patients down t o 

the beach at Analaua to wave their poor sick limbs at a ship that seemed 

about to land, which then turned and sped away. But people s aw shi ps 

out at sea, and sometimesthere were shots about which people later made 

up songs. Evidence that they did not also make up the shots presented 

itself in the bullet holes that marked the church and the convent at • 
the Lavongai mission. 

Some men told me stories of trying to help their former European 

masters and friends who were incarcerated in Kavieng, but everyone had • 
to appear to follow Japanese orders. Those who did not, it was said, 

had their throats cut. 

After the Japanese s~rrendered in August 1945, Australia again t 
assumed authority for the Kavieng District, then as part of the . Trust 

Territory of New Guinea. Redevelopment progressed rapidly in the 1950s. 

Aided by governcent grants, veterans came back to the plantations to 

restore and increase production of copra to the 25,000 tons exported 

in 1965-67. By 1970, there was a total of 51,000 population in the New 

Ireland District, 900 of whom were nonindigenous: half Euro9ean, and 

half Chinese or mixed-race. A large majority of this total, 41,000, 

lived in New Ireland, while the second largest group, 7,000, lived in 

New Hanover. 

Urged or pressured by the United Nations, Australia began to prepare 

Papua and New Gu~nea for self-government and independence. Progressively 

greater representation was allowed to indigenous persons until, in 1962, 

• there was an unofficial majority in the Legislative Council. Large grants 

t 
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were made to the country by Australia to help overcome the destruction 

of the war and to develop resources and s e rvice s. Self-government was 

granted in 1973, and full independence was ach ieved in 1975. 

New Ireland and New Hanover 

The styles here outlined were not obvious. My understanding and 

descriptions of them were built up gradually, piece by piece. To some 

extent, each style is defined in .terms of the other. The followi ng 

•• statements are summaries: illustrations of the evidence from which these 

summaries derive compose the body of this book. 

I name the New Ireland style "group-oriented," and the New Hanover 

• style "individualistic"; but if I were comparing New Ireland to the 

Zuni, I might find the New Ireland style better named "individualistic"; 

and if I were comparing New Hanover to the Shoshone, I might find its 

style better named "group-oriented." By operationalizing these definitions 

through detailed illustration in the following chapters, I hope to make 

it possible for students of other cultures to analyze them in some of 

the same categories I have used if they so wish, and to re fine and extend 

or refute the interpretations given here. 

Similarities of Structure and Culture 

The people of New Ireland and of New Hanover share many 

characteristics with other Melanesians. They practice shifting agriculture 

and subsist mainly on root crops and, increasingly, on sago, fish, 

chickens, and pigs. Some in both places work for wages or produce cash 

crops and add rice and tinned foods to their diet. 

Most Melanesians have some form of ceremonial occasion built on 

reciprocal relationships and the exchange of pigs and other goods. New 



Ireland had and has such occasions in abundance, while New llanover probably 

had such occasions rarely and is perhaps reviving them. 

• 

Compared to, for example, the peoples of the Amazon, the populations t 

of both islands are settled. Compared to, for example, the Polynesians, 

both groups have simple material cultures. Compared to, for example, 

Balinese and Javanese, both groups have relatively uncomplicated social 

relationships, undirected by specific etiquettes or requireraents related 

to social status or group membership. Both groups are, in short, in 

many ways, what we would expect Melanesians to be like. 

In both New Ireland and New Hanover, there are about a dozen 

exogamous matrilineal clans, each dispersed among several or many 

• 

t 

villages. Though they function very differently, they are of fundamental I 

importance in ascribing kinship status i n both places. In both islands, 

people live primarily in coastal villages of 100-200 people, which are ­

subdivided into hamlets wherein reside groups of kin and affines. 

In neither society is there any centralized authority, or any 

traditional authority at all, other than that granted to Big Men, whose 

status was and is achieved _ in particular situations. In neither society 

was there any institutionalized leadership of the people in relationship 

to supernatural forces before the missions came. 

In both societies, exchange involved the use of a standardized 

currency made of red shell, and in both societies its continued use 

with regard to marriage, where it has given way to Australian currency 

in some other situations, implies that it has a ceremonial as well as 

an economic status. 

Structure and Culture: New Ireland 

The major groupings of people in ~ew Ireland can be defined in 

terms of kinship, locality, language, and modern political divisions. 

I> ',. 
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Language and Modern Political Divisions 

The people in northern New Ireland speak sever~l different 

22 languages. The three most northern of these, Tigak, Kara and ~~ alik , 

form a subgroup in that they are administratively part of t he Kavieng 

District, while their fello~s further south are administratively part 

of the aamatanai District. The first syllables of the names of t hese 

three languages have been used to give the name to the Tikana Local 

Government Council, begun in this area in 1957. 

The use by the Administration of language groupings as a bas e 

from which to determine political divisions has perhaps led to some 

false identifications of language type where there has been populati on 

movement. Residents of Mangai and of the neighboring vilL1ge , Livitua, 

were considered by the Administration to be part of the Kara la;i. guage 

division, and they so considered themselves, although they (and outsiders) 

believed that their two villages shared a distinct dialect. All alon 3 

the road, clusters of two and three villages are said to have distinc t 

dialects which set them slightly apart from others. The r e classi f ication 

by Lithgow and Claassen cited above puts Mangai in the Tigak l angua ge 

area, a view with which I concur. My research into lan guage was rainimal, 

but included, as all anthropological study must, the study of k ins hi p 

terminology. The kin terms used by the people of Mangai and Livitua we re 

the same as those of the µeople of the Tigak villages and clearly distinct 

from those used by the people of Lauen village, just beyond Livitua . 

Lauen, Livitua and Mangai act as a unit in many ways: they all cons i de r 

themselves to be Kara speakers, and they form a single constituency 

from which they ~elect a Local Government Councillor to the Tik ana Council. 

They are much intermarried, help each other with malanggan and other 

work, and Mangai and Lauen, which are Methodist, f e a s t each othe r on 
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Christian 11olidays. Informants from central Knr~ villa ges d id occas i onall y 

say that Mangai language was not K~ra. ~nn eai re s idents c l aime d t h~ t 

~~ngai basically spoke Kara, but spoke a little o f several lnn gua2es. 

In all villages, people understand so~e words, at le a st, of s everal 

languages, and all (men, women and children) spe a k piclr, in En gl ish. 

Pidgin English is the language used throughout the no r the rn part 

of New Guinea, the Highlands, and the islands off the n o rt ~ coast no t 

only between native peoples and s~ropeans, but amon ?,St native peoples 

themselves who share no other common lan3uage. It t s incre asingl y us e d 

in Papua, which, however, continues to use ~1otu as a l i n r: ua fr ;:i nc::t. 2 3 

Kinship and Locality 

The people of the Tigak, Kara, and tfalik lanr,ua~e group s a ll have 

several, and the same, matrilineal clans. Further south are Matrilineal 

moieties. 24 Chinnery gives the village of Fatnalak as the southern lir.lit 

of multiple-clan organization. 25 He lists sixteen naMed rr.rttrilineal clans 

(along with the bird associated with each) of which he had heard, g i vi ng 

locations for ten along the east coast road. I knew of these sar.e ten 

clans: six of them owned land in Mangai village, ::ind two others we r e 

represented by residents who had married into the villaze but did no t 

own land. 

Multiple-clan organization extends, then, froM Kav i c ng .J.bou t s eve nt y 

miles down the road to F;:itmalak, where the Nalik lan~uage is r e pla ced 

by Notsi. Mangai, about thirty miles from Kavieng, is in the middle o f 

this area. West coast villages are said by New Irelanders to corre s po nd 

roughly to eaat coast villages in clan structure. These matrilineal 

clans are exogamous, and the rule holds for Members of a clan rega rdless 

of the locality from which they come. There were a few k .. nown cases of 

marriage between members of the sane clan froJTl widelv s enarated village s, 
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and people did not talk much about them. The Marriages were wrnn~, but 

no specific sanctions were invoked against either husband or wife. 

The clans do not function as corporate groups. }{esource owl1ershin 

derives without qualification from the reother's nother, and with 

qualification from the father's not her. ~lost l:rnds are jointly ov.'Tled 

by local extended families containing members of two or three clans. In 

addition, all lands have potential clai111ants who have moved to other 

localities. 

Xatriliaeages rauely function exclusively in relation to resources . 

Within the village of l.'1angai, every clan bas :it least t\.Io segments 

considered to be "different lines"; b11t these "lines" of 8. single clan 

are involved in joint oi;mership of resources with 11 lines" of their own 

or of other clans, so that it is the extended fanily, rath<=r than the 

lineage, that functions as a corporate group. 

In some cases, however, these joint ownerships by two or three 

lineages or clan segments are viewed as transitory, while ti1e r..iatrilineage, 

whose association with the land and existence as a corporate eroup may 

be equally transitory, is viewed as a group separate from the extended 

family. 

The lineage is a transitory group because 8enealogies are only 

three to five generations in depth. Rare is the old man who still 

remembers the name of his r.iother's father, and none remeo.ber the nane of 

mother's mother's mother. When people rr.ove away, ties are remeBbered, 

but within a generation of the move they can no longer be traced. People 

in Mangai know that they have relatives through their r:iothers or fathers 

in Luberua to the south, or in Kableman to the north, or on tl1e west 

coast; and ~'fangai village in general is considered to hnve relatives on 

Simberi island, in the Tabar group. But cxc~pt for recent immigrants 



and recent marriages, these ties are not traced. In MangaJ the lfo!\. .. :mgLai 

clan has its clan equivalent in Tabar, but it is only this equivalence 

that is remembered. Tabar clans are associated with different kinds of 

sharks, while ~ew Ireland clans are associated with different kinds of 

birds. Clan names vary sonewhat throughout New Ireland in different 

language areas, but the associated birds remain constant and confiro the 

unity of the clan. The fact that the naI!le of a single clan varies 

somewhat while the associated birq remains constant may account for the 

fact that people view the moities to the south as equivalent to the clans 

of the north. It is said of Lesu and other more southern villages that 

they have only two 11 birds 1
' (in pidgin English, 11 pidgins"), while in the 

north there are many "birds. 11 However, for purooses of exoeamous marriage, 

the two systems are separate, even though the moieties of the sout'n 

have the same associated birds as two of the northern clans. 

Marriage is accomplished by an exchange of resources and currency 

between the relatives of e'le bride and groom, each side giving approximately 

equal amounts. Affinal bonds are of fundanental importance and are 

maintained beyond the death of one, and sometimes of both, spouses. 

Marriage with a cross-cousin (mokok) of a different clan is considered a 

good marriage, but it is not prescribed. 

Halanggau ceremonies for the dead structure economic, political 

and social relationships. Memai are Big Hen, installed formally in that 

status, who organize malanggan. They have no bounded constituency, either 

of kin or locality; but their influence is defined mainly in local terrus. 

26 2 7 . 28 Xalanggan gatherings have been described by !Cramer, Groves, Chinnery, 

29 30 Powdermaker, aq.d Lewis, among others. They are typical Uelanesian 

gatherings in that they feature exchanges of pigs and shell currency, 
4 
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singing and dancing, and ritual. The y have e l e me nts o f chu r ch , ma r ke t, 

political campaign, and carnival. 

• Malangzan is a time to rec ember and the n to fo r ge t t he dead, 

several years after their deaths. It is a powerful ins tit t1ti on t ha t has 

not broken under outside pr~ssures. It disappeared, a l ong wi t h Sundays , 

during the Japanese occupation of New Ireland, but aft e r World Par II, 

malanggan (and Sundays) reappeared, and, by 1965, flouris:1ed . 

Style ~ the Culture: New Ireland 

New Ireland culture "follows the known path. 11 Cultural patterns 

are formalized, institutionalized, ritualized; and individuals follow 

• easy, known precepts (give, help) that maintain the functi onin~ o f the 

culture. The individuals who make it work express satisfaction with 

this culture, though it does not foster individuals at the e xpense of the 

group. New Ireland culture raa.intains and expands the group by includin g 

outsiders without losing insiders. There is a pla ce for eve r yone , and 

everyone is helpe<l to take his place. 

Jew Ireland culture manifests its orientation toward the group in 

the relationship between basic social groupings and basic subsisten ce 

resources. This relationship is evident in resi<lence patte rns , l and 

ownership patterns, and work groups, in marriage, and i::i s oci a l, economic, 

and political structures and functions of malang0an cerenonies, which 

draw together people from afar (in time and space) for exchan r,es of pigs 

and valuables, and for sharing food. 

The style of integration between individuals ~ithin grou?S and 

between groups is egalitarian. How they stay together and why the y wa nt 

to can be seen in the underlying regularity and ne aning of all their 

inceractions. New Ireland stops people from bein g 1'outsiders 11
: t he we ak 
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are made strong, and the strong have their strengths usc J up laterall y 

rather than vertically, so that they do not rise above the group. They 

are its servants, not its masters, and so gain their authority. Chil d ren, I 

who all begin as outsiders everywhere, are honored and i;;oo~d in to t he 

culture: they go first in everything, and they rarely cry. 

Disputes are not allowed to split the group, which nurtures public I 

healing where division threatens. The node of interaction is giving: 

people do not worry about receiving in return, but only about givin~ 

enough. The medium of interactions are help and food and being together, 

the giving of oneself, of one's presence, to an undertaking. The 

direction of interactions is ever outward and inclusive: when you want 

to give, you must "go outside," and you must "lose, lo '.:;e, lose." 

Emotional relationships between kin are channeled by institutionalized 

structure in explicit detail, in terns of taboos on overt acts (e.?,., 

talking, touching, verbalizing personal narees) and clear obli~a tions 

(e.g., contributions of pigs, shell currency and food on specific 

occasions). When individuals do not follow the pattern, t'.1e matter is 

hidden by forgetting or by reinterpretation, and the pattern remains 

secure. Strong spontaneous emotional responses are not often seen, but 

neither is there evidence of strong eI!lotional suppression or tension. 

New Ireland culture provides fornal institutionalized channels for the 

expression of emotion: wailin&,to help the bereaved cry at funerals, 

and malanggan, to help them finally terminate their grief, years later. 

The individual in this culture must be responsive to his fellows. 

Physical and personal responsiveness is manifest in daily doings, 

conversations, activities. Peo~le must be careful, so as not to offend; 

slow, so as to be careful. The responsive style of body movement, or 

kinesic style, typical of New Irelanders may be described as careful, 

c--· .. 
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controlled, slow, detailed, and responsive. These tenas rilso describe 

the famous malanggan carvings of New Ireland, as well a.s of their less 

famous decorations, and the style of their singing and dancing. 

At the individual level, social and emotional interactions are 

structured by explicit cultural institutions; at the ponulation level, 

the distribution of subsistence resources is structured by explicit 

cultural institutions. The institutionalized modes and oedia of 

interaction in this culture create and reinforce tendencies toward 

egalitarian integration of groups, wherein each individual securely 

belongs. The whole pattern is expressed in the arts, and in a thousand 

ways in daily life: explicitly and inexplicitly, it is communicated to 

succeeding generations and to other outsiders. Frequently repeated 

patterns--restraint, reserve, detail; interest in process and repetitive 

process rather than in goals, interest in giving and receiving, in help-ing 

and being together; incurious about the whole, unquestioning about the 

rituals--these are the redundancies in New Ireland that describe the 

style of the culture. 

Scructure and Culture: New Hanover 

The Tigak and Tsoi islands divide New llanover and ~e~ Ireland. 

The culture of the Tigak islands is in some ways ~ore like that of New 

Ireland than like that of New Hanover, although the absence of malanggan 

is i~portant. The islands share the Tigak language with northern New 

Ireland. The Tsoi islands, like New Hanover, speak Tungak. 11 ~fow Hanover 

is also called "Lavongai," a term used both to na~e the entire island of 

New Hanover and also to name a large coastal village, where I lived. 

Europeans may also use the term to refer to the Lavongai Catholic 

Mission adjacent to the village.32 

p ·-: ~ •.• : 



The people of lfow Hanover belong to twelve matriline .:t l cLms 

distributed unevenly a round the island. The rule s of l and o~me rs hi p 

are similar to those of New Irela nd: a person ~ay use hi s fa ther' s 

land if he gives a pig or a mi.as on the de a t h of his f a ther, but he 

cannot, in theory, pass the land on to his own childre n. 

This law may have functioned more strictly in the pa s t. In 1967, 

many people did not use their mother's land, and r.1any ha d neve r v i s i t e cl 

it. This resulted from the strong New Hanover preference for viripatrilo ca l 

residence. All informants said that it was correct to live on the 

husband's father's land; and raany were so r e siding. But, pe rhaps pa rt l y 

because people had moved down to the coas t from the busl1 more r ece n tly 

than had New Irelanders, most people were merely living on l an d t hat wa s 

in some way associated with the husband's father, who may h i mself have 

been born in the bush. 

Land was not closely subdivided (outside the re s i<le ::1.ce area) 

in New Hanover as it was in New Ireland. Theoretically, a pers on con ing 

from another village could use some of the unused tracts with in large 

areas said to be owned by a particular clan. In fact, there was plen t y 

of land, which partly accounts for t l1e low sense of "m.mership 11 in ] ew 

Hanover compared to New Ireland. Or perhaps the low sense of owne rship 

derived from the absence of an ownershi!' group in :~ew Hanover: many 

individuals had "claims" to a particular piece of land, but these 

individuals did not form a group which jointly owned the land. 

The unit of production and consumption in New Hanover is the 

nuclear family. A combination of circumstances has kept groups from 

forming. The combination of the virilocal residence with natrilineal 

clans means (unless the women are selected all from one clan, which they 

are not) that children grow up with children of other clans. Unles s 
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their mothers are from the same or nearby villages ( as the y are oft en , 

but not always), the children will not know t heir mothe r's laC1d. The 

confusion is compounded by polygamy. The fathers of :3eve r a l Lavongai 

village men and women had three, four, and five wive s, all fr om diffe :re a t 

places, but all brought to the place of t heir husban d , and a ll house d 

under the same roof. Sonetimes these women had been narried and had 

had children before they entered the polygamous household; and wl1en 

their common husband died, they married again. With e ach marriage , the 

woman moved to the place of her current husband. Thus , all :-ie r ch ildrer1, 

while of the same clan, were half-siblings to each other, may have been 

brought up in different places, and may be brought up with other children 

of their fathers who are not of their own clan, nor children of the ir 

own mother. As is the case with a kindred, each child has his own s et 

of half-siblings: only those born of the same mother and father sha r e 

the same "group." Bilateral groups are formed in bilate ral societies 

sometimes through regular association with a particula r pil2ce of lan<l; 3 3 

but no carefully defined land areas exist in New Hanover around whi ch 

groups that have continuity over time can form. 

The only group into which an individual may claim land, other 

than as an immediate descendant of a user, is the loca l clan cluste r, 

a weakly recognized collection of the people in a sincle villa~e who 

belong to the same clan. Each generally uses land which he claims 

individually, but his land is often said to belong to the clan of his 

predecessor there, usually his own or his father's; and sometimes othe r 

persons of taat same clan have some claims there, too. But so do persons 

of other clans. Each individual generally claims a plot and hangs onto 

it, and the reference to the claim of land as land tha t belongs to such 

and such a clan does not reflect any strong political reality. 

p ·-:· 
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Marriage is accomplished by a one-way payment between two 

individuals: from the groom to some man of t he bride's f amily, her 

father, if he is alive and if she is living in his house . The groom 

must raise ten mias for an unmarried girl, and he gets it wherever he 

can. If a woman leaves her husband, whoever received payment for her 

must refund the mias. Cross-cousin marriage was said to have been 

a preferred marriage in the past, because a man could trust his 

cross-cousin not to poison his water, since she was 1'one of the family. 11 

This kind of marriage was also seen as related to the consolidation 

of resources, as it was in New Ireland. 

Kinship terminology in New Hanover, as in New Ire l and, follows 

an Iroquois pattern. However, in New Hanover the strong avoidance 

pattern is between cross-cousins of opposite sex, rather than siblings 

of opposite sex, as in New Ireland. Cross-cousins of the same sex 

show respect, according to some informants. In the days of fighting 

with spears, cross-cousins (if on opposing sides) avoided engaging in 

battle with each other. 

Exchanges of goods and services and monies were and are 

carried out in New Hanover between individuals, not organized by 

any group efforts. There was and is trade with some of the smaller 

islands, carried out impersonally for money, formerly with mias, 

today usually with Australian currency. There were some gatherings 

where people ate communally, and where people ate food prepared 

by others, but no lasting ties came from such events. Si milarly, 

male seclusion, which brought some men together and made a few 

men Big Men, vaitas, created no reciprocal obligations and no enduring 

alliances. 

• 
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Style ~f the Culture: New Hanover 

New Hanover culture offers its individua ls litt l e in the way of 

formal institutions and requires little in return in the way o f r i tual s 

or maintenance activities from its carriers. In the aosence of kn o·...m 

paths, each person may, or must, find his own. "We are like l i ttle 

streams coming off from a river," one man told me; " e ac h one ~oe s o ff in 

a different direction." 

New Hanover fosters the individual at the expens e of the group 

and of other individuals. 1lhile this is not explicit ideolo gy, t here is 

some admiration for the man who does well for himself at the expense of 

others, even amongst those who paid a small part of the cost. This 

individualistic orientation is manifested in the relationship between 

basic social groupings and basic subsistence resources. TI1ese rela tionships 

appear in patterns of residence, land ownership, work groups, marriage; . 

and in social, economic, political and symbolic structures and functi ons 

of the (now defunct) maras gatherings, which separated out insiders, 

who were excluded from any other sort of participation. 

New Hanover used to have the institution of maras, known in at 

least two or three (but no more) villages. Big Hen secluded youn g boys, 

in order to "make boys into men, 11 and to make men and boys into warriors 

in the old days. There was no precise clan or village structuring to 

these secluded events, but there was strict sex structurin8 : women 

brought food to the secluded spot and left it for Big Xen to collect 

and carry inside the enclosure. Some men now grumble that this 

institution fell to the criticism of the mission, but it wa s not wi despread, 

and it could not have been strong. However, it was sponsoring r:iar~ that 

made a man vaitas: a Big Man. There were two such r:ien alive in New 

Hanover in 1967. 

~· · 



The style of integration amongst individuals in :fow Hanover is 

peck-ordered. Interactions involving exchange of goods and services 

• 

are atomizing rather than unifying and preclude any sort of group formatio n t 

into which some are included and from which some are excluded. Behavior 

is stylized and conventionalized, of course, but in the absence of 

explicit structuring, New Ilanoverians view themselves as self-I!lade o e n, 

each possibly quite different from the others. As people work out t:-i.eir 

relationships, the weak (the physically handicapped, the visitor, the 

children) get weaker, and the strong are hard to find. Bullies rise 

and usually fall, having nothing with which to reach out beyond their 

personal spheres. 

The whole pattern is expressed in every aspect of daily life. As 

in all cultures, the style of culture is communicated to children from 

the beginning, so that by the time he is three, a little displaced New 

Hanoverian is killing pet birds, while his New Ireland counterpart is 

swinging in a sling on his grandmother's back. 

The culture would not have survived if dependent children ha d 

not been fed, and they are fed. Food is an important medium of 

interaction, as well as of sustenance, in New Hanover as it is in ~r ew 

Ireland. In New Hanover, it is used to reject, as in ~ew Ireland it is 

used to accept. Children are fed, when father is full and finishe d , 

or after mother scolds thera, and with adI!lonitions, in any case. Food 

and other things do get distributed, to some extent, in New Hanover as 

in New Ireland; but the node is taking, rather than giving. 

~~ew Hanover tends to make e a ch individual an outsider, after the 

age of two or th~ee years, even in his own lrnI!le. Children have a br i e f 

moment upon the stage until th~ are we aned. Then they a r e likely t o 

be last in everything, crying. 

• 
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Individuals in this culture need less to respond (as ~ew Irelan<lers 

do) than to dodge and charm; and, failine these , t o plead and cry. They 

want attention from their fellows, but i ·.: is the Self, not To gethe rne s s, 

that is the stuff of life to them (as Togetherness is for ~ew Ireland~rs, 

who have made a success of it). Physically, they are assertive, playful, 

and somewhat destructive, in relation to people and things. Assertiveness, 

sometimes clumsiness, characterizes the New Hanover kinesic style. 

Disputing is a significant mode of integration in ~ew Hanover, 

and a frequent one within the nuclear family. Strong spontaneous 

emotional outbursts occur. Loud laughter, loud crying, loud scoldinz 

may be heard, day or night. 

There are no formal channels for the expression of enotion in 

New Hanover, although there used to be gatherings where people sang 

and danced. At funerals the bereaved cry alone, and there is no further 

ceremony for the dead. 

Emotional relationships between kin and affines are not standardized 

in behavior or in ideology. People are somewhat interested in discussing 

the varying personalities of their kin and friends, a subject that ~ew 

Irelanders are either unable or unwilling to discuss. In New Hanover, 

in the absence of institutionalization of behavior, the personal habits 

and styles of one's companions become a matter of serious interest on 

which survival could depend. In New Ireland, anyone would give you 

food if you were hungry; but in New Hanover, who would, and how do you 

bring him or her to it? Fear of going hungry (which they will, if they 

depend on others to feed them) is one important reason why Uew Hanoverians 

do not like to make journeys and do not like to go away to work. 

At the individual level, social and emotional interactions are 

inexplicitly structured and isolating; at the population level, the 
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distribution of subsistence resources is inexplicitly structured and 

isolating. Individualistic patterns are expressed in the arts of New 

Hanover: their songs are narrative, their stories tell of isolation, 

and they have only occasional plastic arts. 

Frequently repeated patterns--assertiveness, provocativenes8 of 

• 
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a hostile kind, impatience for results and dislike of process; directness t 

which defies ritual; interest in being given things, being helped, 

being protected; curiosity about the whys and the wherefores, persistence 

in exploring alternatives to their own existence--these redundancies 

form the style of New Hanover culture. 

I 

Cultural Change and Persistence I 

In 1964, New Hanoverians made a bold attempt to achieve an 

alternative to their culture by starting a new politico-religion: the 

Johnson cult. The Johnson cult has slipped away, but it fueled a new 

politico-economic movement: T.I.A., Tutukuvul Isukul Association, the 

United Farmers Association. For a while, New Hanoverians poured their 

energies into these "new" forms, while New Irelanders enriched their 

traditional forms with new sources of wealth from cash-cropping. 

The individualistic style of New Hanover culture dominated the 

Johnson cult, but there was very earnest and explicit determination 

that it should not dominate T.I.A. The group-oriented style of New 

Ireland culture was constantly under pressure to give way to the 

conveniences of modern self-sufficiency, but New Irelanders persisted 

in all their entanglements that made their culture valuab l e to them. 

Those who have attempted to bring changes to people of another 

culture who seem to need them know better than do theoreticians who 

operate at a safe distance that cultural values, or patterns, what I 
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am calling "styles, 11 tend to persist. Socic:il scientists oft en 

give style only a brief glance as they hurry on to "hard" data 

that deal "realistically" with "material" factors. Ironically, 

there is no "hard data" to support them in this emphasis. Cultural 

style has time and again defeated the well-intentioned innova tor, 

and what some might see as the weight of material adwmtage . Style , 

too, has weight. As Lomax has said, "The princiole hypothesis and 

finding of this study" (cantornetrics) is this: "that song style 

symbolizes and reinforces certain important aspects of social 

structure in all cultures. For the first time, predictable and 

universal relationships have been established between the expressive 

and connnunication processes, on the one hand, and social structure 

and culture pattern, on the other.•i3 4 The arts, rituals, :md symbols 

of a society are all part of expressive behavior and, as Arensberg 

makes explicit in his concluding chapter to Lomax's book, may be 

expected to share the characteristics of the song style of that 

35 

culture. If expressive style carries this load, it Mus t be investigated 

as part of the substantial structure of culture, not as a nonessential 

ornament to it. 

Types of Culture: Further Theoretical Foundations 

The distinction between individualistic and group-oriented 

cultures is one which has been made by many scholars of various backgrounds 

over the centuries. That of To.nnies is perhaps best known amongst social 
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scientists today. He wrote of the difference between Gemeinschaft 

and Gesellschaft, a community within which emotional engagement with 

one's fellows is present as distinguished from a society in which it 

is absent. "The theory of the Gesellschaft, 11 he wrote, "deals with 

the artificial construction of an aggregate of human beings which 

superficially resembles the Gemeinschaft in so far as the individuals 

live and dwell together peacefully. However, in the Gemeinschaft they 

remain essentially united in spite of all separating factors, whereas 

in the Gesellschaft they are essentially separated in spite of all 

35 
uniting factors." 

Many scholars noted and discussed this distinction long before 

Tonnies made his contribution. In his forward to Charles Loomis' trans­

lation of T~nnies' Gemeinschaft und Gesellschaft (Community and Society), 

Sorokin reviews some of these studies. He points out that the theory 

of two different types of society, or two different modes of mentality, 

in its essentials •.. did not originate with Tonnies. 

Like many fundamental categories of social thought, 

it is in a sense eternal, appearing long before Tonnies 

and reiterated after him. The Gemeinschaft type of 

mentality and society was extolled by Confucius . . 

In his theory of the main stages of human society he 

differentiated the Gesellschaft type by the term 'Small 

Tranquility' in contra-distinction to that of the 'Great 

Similarity,' or Gemeinschaft stage. Plato in his Republic 

and Laws likewise gave a full portrait of both types of 

society, as we.11 as of human personality. His ideal 

republic, especially the personality and social 

regime of the guardians is clearly and definitely of 

• 

I 

I 

• 



the Gernenischaft type, while his detailed picture of 

the oligarchic or capitalistic society and man is 

a conspicuous example of the Gesellschaft type. 

Aristotle and, after him, Cicero, in their analyses 

of the true and false friendship, gave us in clear-cut 

form the classical outlines of the two types. The 

same types are found running through the works of the 

Church fathers, especially tho~e of St. Augustine. 

Here the theory of the Church and the "City of God" as 

the corpus mysticum of Gemeinschaft type is contrasted 

to the "society of man" depicted along the lines of the 

Gesellschaft type." Ibn Khaldun's "analysis of both 

types is one of the most penetrating, detailed, and 

enlightening. 1136 

The distinction is again found in the works of social contract 

theorists, such as Hobbes, where the state of nature was a state of war 

of all against all; and Rousseau, where the state of nature was a state 

of natural harmony. Philosophy becomes sociology in the studies of 

Durkh~im, and the distinction between the two types of society is given 

a more empirical dimension in his analysis of the mechanical solidarity 

that characterizes small, homogeneous societies in contrast to the organic 

solidarity which characterizes heterogeneous, large-scale societies. 

Historians have been interested in the two types of society as 

they have replaced each other over time. For example, H. G. Wells 

distinguished between "a connnunity of faith and obedience ... and a 

community of will •••• For thousands of years the settled civilized 

peoples • . • seem to have developed their ideas and habits along the line 

of worship and personal subjection, and the nomadic peoples theirs along 



·in 
;.') 

the line of personal self-reliance and self-assertion. Naturally enough, 

under the circumstances the nomadic peoples were always supplying the 

civilizations with fresh rulers and new aristocracies. That is the 

rhythm of all early history. 1137 Kenneth Clark tentatively accepts 

this distinction and makes eAplanations of art and civilization on the 

basis of the contrast between "the world of restless curiosity and the 

world of system and order. 1.3 8 

Again from the world of art history, where cultural style is 

• 
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confronted more often that it is in other disciplines, we find a comparable I 

distinction made by Arnold Hauser39 between the art styles of the Old 

and New Stone Age. His description again distinguishes between the 

innovative, exploratory mode, which looks to the "living experience," 

and the conventional and schematic, which seeks to make the actual 

"conform" to the cultural categories, or symbols, available. 

In political discourse the two types of society have been noted 

and lauded or condemned. Adam Smith and his followers have preferred 

and defended an individualistic, capitalist type of society, while Marx 

and his descendents have pleaded for and predicted cormnunalism. Perhaps 

it has required the refined analysis of literature to note that the 

proponents of ideology do not always embody the social characteristics 

they espouse. Eugene Debs declared himself fundamentally communal when 

he said, "While there is a lower class I am in it. While there is a 

criminal class I am of it. While there is a soul in prison I am not 

free. 1140 But Edna St. Vincent Millay would probably not have accepted 

him at his word. 
' 41 

She observed in one of her plays, "I am become a 

socialist. I lov~ humanity; but I hate people." The socialists she knew 

lived in urban industrial society, however, and many have observed that 
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most people, not just socialists, do not attain a high empathy of 

togetherness in the modern, technologically advanced world. 

The interest in contrasting types of society has been continued 

in anthropology in the work of Mead, Benedict, and Redfield. They have 

contrasted, respectively, Cooperative and Competitive, Apollonian and 

Dionysian, and Folk and Urban societies. While their work is very well 

known, it has not yet come together, or remained together, in anthropology 

to form a tradition, or frame of reference, within which others may make 

cumulative efforts. The study I have made might well be considered as 

independent documentation in support of the findings Mead reported in 

her study in 1937, which she sums up as follows: 

There is a correspondence between: a major emphasis upon 

competition, a social structure which depends upon the 

initiative of the individual, a valuation of property for 

individual ends, a single scale of success, and a strong 

development of the ego. 

There is a correspondence between: a major emphasis 

upon cooperation, a social structure which does not depend 

upon individual initiative or the exercise of power over 

persons, a faith in an ordered universe, weak emphasis upon 

i i d h . h d f . f h . d. . d 1 42 r s ng status, an a ig egree o security or t e in iv1 ua . 

The work of Alan Lomax and his colleagues has given precision 

to the definition of these two types of societies in the cross-cultural 

work they have accomplished together in the Cantometrics Project. He has 

developed an elaborate, systematic and tested contrast between cultural 

styles named "inqividualized, little integrated" at one end of a continuum, 

and "groupy, integrated" at the other. Along this continuum he relates 

expressive style to complexity in culture, measured with the help of the 

Ethnographic Atlas43 classifications. His analysis of expressive style 



begins with folk songs and extends to include other kinds of artistic 

expression as well as movement pattern in work groups and in everyday 

• 

life . Whether in song or social structure or daily routines, "The facility t 

with which members of a collective act in concert and nicely coordinate 

their actions--their level 'groupiness'--is a significant feature of an y 

social profile. Extreme groupiness lies at one end of a scale, and 

individualism or social diffuseness at the other."44 

Lomax's work lies at the recent end of a long series of works 

in this area of which I have merely reminded the reader he r e. A study 

of these discourses will show, I think, substantial agreement. Generalizations 

recur in literature written from vastly different perspect i ves, even 

including that which describes the cultural perspectives di recting 

research in the natural sciences.45 

Despite all these independent contributions which probe comparable 

but distinct phenomena and find the same forms, we have not accepted 

the clear presence of the structures delineated. Despite r ecurrent 

sightings, we have yet to capture and tame the beast. The following 

account is, I hope, a clear description of habitats and habits, and 

solid evidence from which to proceed to whatever the next t ask may be. 

• 
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CHAPTE R T W 0 

MANGAI VILLAGE 

Residence, Resources, and Related Social Groupings 

'l'FL~~ SE TTI ?! G • 
From Kavieng to Mangai Village 

People say that, before he had the road built (1910-191 3), 

Bulominski used to ride his horse down the coral reef along New Ireland 's 

northeast coast. In 1965-67, Mangai village was thirty miles down the 

Bulominski road from Kavieng, and getting there required cars and trucks 
, 

rather than horses. As there was no public transportation: getting up 

and down the road was a problem of social relationshi ps a s we ll as of 

transport and finances. Most European planters had their own vehicles 

and gladly gave each other, and any European, whatever help was needed. 

Planters often also gave rides to their native laborers, and to others 

who asked. Missionaries and school teachers always filled up their cars 

with pupils and, if there was room, villagers and others. Government men 

in government vehicles were usually less availabl~ even to each other. 

Natives as well as Europeans drove trucks belonging to planta-

tions, missions, the Cooperative Society, and a few villages; and in to 

the backs of these climbed villagers who waited on the road (o r on the 

verandah of the Cooperative Society in Kavieng ) , hop ~ ng to s ee a driver 

I - ~ 



they knew. As a last resort, or for visitors , or for wage-ea r ners 

returning home to the village for vacation, there were t a xis owned by 

an . Englishman or by one of the Chine~:>e family bu s iness es . The rid e t o 

t d 11 (A t 1 . ) i·n 1Q65-67.2 Mangai was en o ars us ra ian . , 

Four miles out of Kavieng is a kind of suburb, which in 1 ~65 - 67 

contained KopKop agricu 1 tural s ta ti on and fair g rounds, and the Me tl:od i s t 
') 

(Liga) and Government (Utu) high schools. ~ Beyond this point there are 

coconuts on both sides of the road, their stands broken by clearings 
I 

containing several villages, and by rivers crossed by wooden bridges in 

mostly good repair. The scenery seems monotonous until history creates 

distinctions: the Lossuk river, for instance, crossed by a metal brid ge, 

still has re$ident crocodiles, one that George of Mangai shot in 1966; and 

another that tragically drowned Lasi, a fourteen-year-old g irl from Mangai 

who was washing there just after dark in May, 1974. The villages, too, 

are quite distinct for the residents along the road. People in Manga i 

know or are married to or are parents of or somehow involved with (perhaps 

there is a friend in one who gets crabs for you) people in all the s e villages, 

• where the Tigak language is spoken. Wally Lussick's plantation, Katu, is 

just past Lossuk, and everyone knows who Master Wally is: he was bo~n in 

New Ireland, played with New Ireland children as a boy, and l ikes New Ireland 

food. Of course he speaks pidgin English very well. New Irelanders elected 

him to represent them in the House of Assembly in 1968. 

Mangai is about five miles beyond Master Wally's house. Coming 

along the road from town, one enters Mangai village across a fifteen-foot 

long, almost-two-car wide bridge. (One day the car of two Australian 

teachers went into the Mangai river when it cou l d not quite meet successfully 

the Mangai truck going the other way. No one was hurt seriously. ) Commonly 
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a few children may be sitting on t he ed ge of the brid 7,e, or wo~en may 

be washing themselves or clothes or children i n the clean cold wate r . 

Women and children walk further upstream, beyond where peopl e bathe , 

to fill their bottles (a dozen old glass liquor or cordia l bottles) fo r 

drinking. (Sometimes they may fill their bottles at t he iron t ank at 

the school or Aid Post, but the water is not cold, and is rea l l y on ly 

all right for making tea, many people· think.) 

The Village 

Mangai looks much like the other New Ireland villages along 

the road: there is an open area of rows of houses called "camp ;" and t here 

are several separated, smaller clusters strung out on down the road for 

perhaps : three-quarters of a mile. Each of these separate clusters is a 

named hamlet, and camp, too, is divided into named hamlets; which are not, 

however, clearly separated to the unfamiliar eye. 

Most of the houses are on the beach side of t he r oad . ~ ha t 

clearly distinguishes Mangai from other villages is a l arge cleari ng on 

the bush side containing three concrete brick and plan k st~uctures: t he 

Aid Post, the Tikana Local Government Council house, a nd a res iden ce fo r 

the Council clerk.4 The Aid Post had two plank slee ping rooms for TB 

patients, who needed to be near the "doctor boy" in order to "drink medicine." 

This medical assistant also tended to a line of the sick every mo r ning , 

often with a "shoot" of penicillin, or with aspirin, mala ria pills, or 

bandages to cover sores. 

Even though villages are European constructs, they have become 

relevant in traditional activities, e.g., in the organization of malanggan 

activities. But ihere are not the sharp lines between vi l lages t hat 

official maps would suggest. Mangai is very close--geographically, 
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socially, linguistically, and historically--to the next village beyond 

it, Livitua; and any undertaking of either of thes e: villages i s li ke l y 

to involve both. This generalization excludes church activities : ~1 a n ga i 

is Methodist, and Livitua is Catholic. Manea i ofte n wo r ks with t he ne xt 

village beyond Livitua, I.auan, in Methodist activities. All three 

villages form a Local Government Council sub-area to g;ether, ele cting one 

amongst themselves to represent them all in the Council. Traditiona lly, 

however, Mangai and Livitua are especially close. The kin s hi p t e r ms 

used in the two villages are those of the Tigak language, while those 

of Lauan are markedly different. ~hen I questioned Mangai informants 

about these differences in language, they said that people mixed the 

languages together, getting some words from here and some from there. 

All three villages say they speak Kara, which is the division to which 

the government officially assigns them. 

The Hamlets 

The map of Mangai village (Map 6) shows where the hamlets 

are in relation to each other and to the road and to the beach. "Camp" 

(the pidgin word, presumably derived from the same English word ) is a 

completely cleared and densely housed area which crt.rJ e into existence here, 

and all over New Guinea, in response to orders from the colonial governments, 

which needed to have people living together in one spot so they could 

count them and tax them. Now camp continues to exist partly because t he 

government still expects it, but also because people li ke it. ~arents 

grew old and died here, and it has a cemetery, and people belong in its 

hamlets as in any others. I am tempted to say that the younger, gayer 

crowd lives in camp, but close examination does not really bear out that 

impression. Respected elders live in camp. People have radios and drink 
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whiskey and beer in camp, but these imports from the Euro pean wor ld 

are equally evident in at least one of the hamlets outside camp. 

Still, camp, with its store and church (two "public" buildings ) and 

hi(; h density Cif houses and peop1e offers a "downtown" am bience; in con­

trast to the hamlets outside camp, which are visibly bou~ded by tu ~h 

and which contain only a few houses. 

In Mangai as in other villages in ~ ew Ireland, people view 

themselves as residents first of these small hamletc, the name ~ of ;.;hi ch 

are in constant use in conversation. It i s with these hamlets that people 

associate their history in Mangai: one and only one of these hamle ts i s 

"home." The "home hamlet" is an important concept in I\ ew Ire land. Infor­

mants soon taught me to ask not, "What is your place?" ("Where are you 

from?") To this question New Irelanders answered, "Do you mean my true 

place?" The answer to this question is the name of the in formant's :notl:e r' s 

hamlet, usually pronounced with a warm smile and a nostalgic tone U.a t 

dramatize how the informant feels about his mother, his childhood, and his 

hamlet. When, later, I went to New Hanover, I soon learned to quit asking , 

"What is your true place?" The answer there was, "What do you mean, my 

true place?" I returned in New Ha nover to as kin ~ just, "What i s your 

place?'' the answer to which was usually a casual account of places the 

informant had lived, starting with where he lived at present. 

In New Ireland, it is these hamlets ttat people own, along 

with ground in the bush for gardens and sago. Sometimes these resource 

grounds are said to belong to a hamlet rather than to any group of people. 

It is to these hamlets that women bring tb.e±~ husbands and where they bea r 

their children; and wherever they may lead thei~ lives, it is to the 

cemeteries of these hamlets that people return when they die. 
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SOCIAL GRCUPHTG S 

Kinship and Structure: Matrilocal Extended Families 

Nearly everyone who lives in ~anBal has a long hls t o ry l n the 

village, or in a neighboring village; back perhaps onl y one, but more 

likely two or even three, and in only one case four, generations. Tha t 

is as long ago as anyone knows anything about tte area: it is within 

the memory of the living, a clearly defined human scale that is ap~ro ­

priate for this culture, which in many ways adjusts inconspicuously to 

the needs of its carriers without abandoning them to their own contem­

porary devices. 

An examination of the relationships among people and between 

people and resources in Mangai shows that the basic functioning corporate 

group is the matrilocal extended family. Residence hamlets and resource 

sites are owned and inhabited by one, two or three related matriloca l 

extended families, which may be of different clans that "married each 

other before." When the families jointly owning property are of the same 

clan but of "different lines," as the people say, we could describe the 

group as a single matrilocal extended family or sub-clan composed of one, 

two, or three lineages. 

Kinship and Style: Group Orientation 

The matrilocal extended family is not just a "corporate group" 

in a social, economic and political sense: it is much more. It is the 

rock on which New Ireland's group-oriented cultural style i £ built. In 

this basic group children learn to trust, work with, give to, and en j oy 

other people in groups. Over time, even from day to day, the faces in the 

group change; but some people in it will grow old together where they were 

young together, welcoming new members who keep the group strong, grieving 

p ·~ 
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together over their lost dead, knowing they will finally bury each other. 

Perhaps it is the personal security of each individual in such a group 

that allows them to remain open, always willing to take in a stranger, 

or an orphan, or an old widower, or a new baby. 

The nuclear family is there with its primary obliga tion to its 

own members, but in New Ireland it neither lives nor dies nor coo ks nor 

works nor owns alone. Nor is it likely ever to, as extended families are 

open at every node and on every occasion to join up with another person 

or another group: for a day's sago processing project, or a garden that 

will last several months, or even a house that will last several years, 

or a marriage that . will last past the deat h of U1e spouses. • 
There are ways to be alone, and people find them and need them 

and allow them. Some need them more than others, and some allow them more 

than others. But there is no sense of coercion, just a sense of a known 

way of doing things, a known path, and the pleasure of the company a l ong 

the way. We may analyze the structure here more appropriately by asking 

not whether the net of the group spreads too far and holds too tight, but t 

whether it embraces all who want to be in; and the answer is that it does. 

Not once did I see in New Ireland the Melanesian "rubbish man," moving 

around unwelcome from place to place; or the irritable and perhaps sullen 

loner who has moved off into the bush with his or her nuclear family to 

avoid the contacts and obligations of group life. The map of Mangai shows 

no hamlet far away from the others, and no individual houses that must 
r; be described parenthetically as somewhere off the map.-" The rnatrilocal 

extended family leaves no nuclear family, let alone any individual, 

unattached, out of place, or without somewhere to belong. 

p · ~ 
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New Ireland culture is group-oriented with regard to how it 

manages its living arrangements, how it rears its children, how it 

distributes ownership rights in residence sites and subsistence resources, 

and how it accomplishes the tasks of survival and of social organization. 

All of these manifestations and determinants of New Ireland's group-' 

orientataion can be seen in the structure and function of all its groups, 

large or small, in whatever activity; but perhaps most fundamentally in 

the extended family. 

EXTENDED FAE ILIES OF M./\lJG!: I 

Introduction 

The kinship charts which follow can be arranged to show nine 

extended families in Mangai. I think the people would be astonished to see 

these constructs which they helped me to make, for a variety of reasons. 

First, they avoid abstract analysis of any sort. Second, they avoid 

bounding groups of any sort, and would f eel that I had left out many people 

in each family. It would be possible to connect the entire population of 

the village (with the exception of the old New Hanover man, Pasing~n) 

on one kinship chart. But then on the other hand, all informants did 

6 give me genealogies that were smaller than the extended families as I 

show them. I have pieced them together, but not just to satisfy the 

unnatural craving that anthropologists experience for kinship charts; 

rather, in order to understand the larger perspective each individual 

has of his social alternatives and possibilities which people reveal not in 

their genealogies but when they work together in groups: the small groups 

of daily work, or the large groups which produce a malanggan ceremony 

together. 
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Finally, I think many New Irelanders would be surprised to see 

my kinship charts for them because they do not like to do genealogies and 

have not thought about them. They liked to tell me of their relationships 

to other people who were present, but (with a few exceptions) they did 

not like to do systematic genealogies. Perhaps genealogies gave them too 

much to remember or forget, too much pain for the dea~ or shame for the 

tabooed names, or for their own memory gaps. People giving genealogies 

usually looked very neutral and casual, but for a variety of reasons, they 

were not. 

A discussion of the culture of New Ireland must, in any case, 

begin with a full understanding of the structure of its foundation, its 

matrilocal extended families residing in their particular hamlets. This 

is not just a bare analytical unit: it is the stuff of life to New Irelanders. 

It is where they live, where they gain their identity: it is Home. 

Extended Family Structure and Laws of the Land: Ownership, Inheritance, Transfer 

I) Laws and Values The matrilocal extended family is brought 

about and maintained in strength not by inflexible residence ideology 

but by adherence to four explicit laws governi ng the acquisition of land 

and other resources. Exceptions come about through following the ultimate 

maxim of this culture: that no one shall be excluded, and that ways shall 

be found to include those who wish to be included. Informants are readily 

articulate about the four land laws. What I have called their "ultimate 

maxim" is a generalization about their values that I have derived from 

observing their behavior toward omtsiders and their disapproval of exclusive 

behavior in other cultures when they hear of i. t. 

p ·~ 
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II) Legal Aspects 

their laws of land o~nership: 

People in New Ireland all agree about 

1) A person owns all his or her mother's land ~ . Thus , a 

woman passes all her land to all her children. 

so 

2) A person can use his or her father's land while the father 

is alive. After the father's death, his children may go on using his 

land only if they give pig and shell currency to their father's relatives 

to whom the land belongs. People cannot pass on their father's land to 

their own children. Thus, a man can pass on his land to his sons and 

daughters only for their own use during their own lifetime, 1nd on 

condition that they pay pig and shell currency to the landowners . 

J) In the old days, according to the custom called kiut, if 

a woman was strangled and burned with her husband's body at his funeral, 

the ownership of his lands passed permanently to her children. 

4) A person may buy the lands of others to whom he is not 

related at the death of one of the owners. Generally a person must make 

several payments (each called ~) to the relatives of the deceased at 

successive deaths in the same family before his pay is considered final 

(kattom). (However land sold to Europeans for a single payment is usually 

considered to have achieved kattom status because of the large amount of 

money transferred.) When someone dies in the buyer's family, the original 

owners may pul back their land if they wish. 

New Irelanders say that these are strong laws, as strong as 

the laws of the European world. These land laws define three legal ways to 

acquire land in perpetuity: from the mother (by right of birth); from 

the father by the ' mother's ouicide at his death; or from non-kin by a 

final kattom payment to the familycf deceased landowners. Temporarily, 
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land may be legally acquired from the father by presentation of pigs 

and shell currency to confirm use; and from non- kin by shouted bi ds of 

shell currency, "like at an auction," on a piece of land a t the f uneral 

of any co-owner (even a baby) of it. 

III) Residence Ideology Land passes directly from mo t her 

to daughter; one's mother's hamlet is one's "home" hamlet, one' s " t r ue 

place" and a count of households shows a plura l ity of t :iem are si tua ted 

uxori--matrilocally. Nevertheless, residence ideo l ogy is not uxori­

matrilocal: it is, rather, ambilocal, allowing and encouraging residen ce 

in either spouse's hamlet, or even in both at once. People never said that 

it was somewhat more proper to live in the wife's hamlet, even though most 

people did that. The explicit rule was more accommodating to father: 

people never wavered from their stated view that it was equally proper _ 

to live in either the wife's or the husband's place. 

Lovan's teenage daughter, Mamit (Purapot hamlet), confused me 

in 1965 by answering "Yes" when I asked if s he lived in her father's 

place; and "Yes" again when I asked (thinking I must have misunderstood) 

if she lived in her mother's place. She saw my confus ion and sought to 

clarify thus: "I live both places." Her several siblings s l ept various l y 

in her father's hamlet (Purapot) with their parents, or in her mother's 

hamlet (Metero) with their maternal relatives. The hamlets are on l y a 

five-minute walk apart. 

IV) Practical Aspects Informants readily articulated t he 

four basic land laws stated here, as well as their ambilocal residence 

ideology. In order to study how these were used in practice, I undertook 

lengthy, systematic interviews toward the end of my stay in Mangai with 
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members of each extended family who knew where their land was. !'1'. y ob ject 

was to see who was living where in terms of kinshi p and ma r ria ge , t he 

land laws, resources, descendants, life hi s t 1)ri es , and a l t e rn a t ives 

available. The laws were regularly referr ed t o by i n Co n ;ia n L~ l n gl v i n1; 

their accounts of their land holdings to explain why a nJ how they a nd 

others held a particular named piece of ground. I did not go to see or 

measure these pieces of ground, but depended on th~ nameE", g i ver: t hem as 

a way of identifying them in discussion. The na mes of gr ounj i n the 

bush were only occasionally repeated by di fferen t in fo r mants owni ng dif-

ferent plots of ground, which I take as evidence conf irm lng informant' s 

statements that every little piece of ground ha s a na me . The r e wa s ~en-

eral agreement on the names of res idence hamlets , a lthough pe o ple so me -

times knew names for subdivisions of their own haml e t t hat we r e no t gen -:-

erally used by all villagers . • Analysis of this data after I le f t the fie l d s uggested a f ew 

general patterns that were being f ollowed by peopl e wh i ch '.tle r e not law0 , 

but were, rather, alternatives followed to satisfy i nte r es t s not a ttended 

to by the laws. Tendencies developed a mong a l ternatives to accommoda t e 

differential reproduction rates for nuclEar fam i lies, extended f ami lies , 

sub-clans, and clans; and for males and females within t hes e gr oups . Feo?l e ' s 

choices were influenced by their present need for resources , a nd by t he 

extent of their responsibility for antici pating t hose o: the next genera-

tion. Their knowledge of their alternatives was· a f fe c t t·d by individual 

differences in capacity, inter es t, e xpc r if~ n ce a nd 01 1 p:J rtunity. The rcsi -

dence pattern reflects the natura l li f e s pan of a t ha t ched house, as 

couples tend to build al terr.a t ivdy in the harde t o f each s pouse . Dur i r. g 
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an individual ts .span of occupancy of any one of the generatior.al leve l s 

within an extended family, he or she may live in two, three , four , or 

even more hamlets; but most came home to die. 

These tendencies among alternatives affected the structure of 

social groups and their pattern of settJement. However , none of thern weakened t 
the basic law requiring resources to pass from mothers to daughters. 

The spirit of the law of matrilineal inheritance is never violated. The 

exceptions allowed from its letter probably in the final analys is strengt hen 

the law by making it possible to live with it. 

Examples of the kinds of practical factors which influence 

people's use of resources and choice of residence location appear in the 

following descriptions of particular extended families rosiding in t~e 

hamlets of Mangai. 

t 
EXTENDED F.Ai.~ILIES OF MANGAI VILLAGE, 1965-67 

Some of the ma trilocal extended families formed in relat ion t o 

matrilineal inheritance in Mangai in 1965-67 are described here i~ o~er 

to illustrate some of the major analytical points I want to make; ~nd 

also to introduce some of the cast of characters, especi ally those with 

leading parts, in the malanggan activities described in Chapter III. 

Tivingur Clan of Lungantire Hamlet 

7 Rusrus, a woman of about forty years of age , and all her 

younger siblings got the hamlet Lungantire from their mother, who Has of 

Tivingur clan. This matrilineage owns Lungantire along with the old 

Tivingur clansman, Seri, to whom they cannot trace their relationship , 

but who is considered to be of "one l i ne" with ttem. Two clan sisters 

older than Rusrus, Sirapi and Kombulau, belong to other lines of Tivingur 

clan in Mangai village; but they often help each other, spend tir.w 
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together, count on each other, and may be becomjng one l ine thr ough 

adoptions among them. However, at present they are not conEidered 

co-owners of Lungantire hamlet. Those who are owners can best be 

classed as a ma trilocal extended fami l y of Tivi ngur cL:rns peo pl e . 

In 1965, Rusrus, who s e last hus band had died three y ea. :s 

before, lived in her mother's hamlet with her you nges t marr ied 

sister, Kongis (age 20), and Kongis' husband, Kol epmur. By F 166 

Rusrus occupied the same two houses ( Houses 19 and 20) wi t h her 

new husband Sungua, a Sepik worker from Wally Lussick's plantation a t 

Katu, who had come to labor and stayed to marry. The marriage was goi ng 

well, and Sungua participated vigorously in local events ( see Chapter III ) . 

Rusrus said some people had criticized her for marrying a non-New Irelander, 

but never mind: she wanted a man who would work, and Se pi k men knew how 

to workl Sungua could and did use Rusrus' land, but he also used some 

that belonged to Kasino (Purapot hamlet), a Tivingur c lansman who is • considered to be of a different line from that of Rus r ..is. However, a s a 

Tivingur, he is considered to be a kinsman; and when nus rus as ked f or his 

permission to use the land, he gave it. The land is near Ka t u plantation , 

and Sungua and his fellow laborers planted l oca l f oods there with whi ch 

to vary the rice diet that is the l~t of plantation l abor. 

Otherwise,all the land resources (except t ha t of thei r s pous es ) 

that Rusrus and her siblings use come from their mother t hough rv:angai 

is also their father's village. Rusrus was careful t o te l l me, "I s it 

down straight on the ground of my mother. If I were to sit down on my 

father's ground, later there would be talk." 

Two of Rusrus' brothers live in their wives ' villages , he r 

oldest brother Warau (about 35 years old) just in nei ghboring Livitua ; 

Pasap (about 25) onihe West Coast. Her youngest brother, Wowua k , i s 

-
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away at High School. Since their mother died at hi s birth, Rus rus has 

been like a mother to him, feeding him tinned mil ~ which cos t t wo 

shillings a tln in the days when it 1--1as ve ry ha rd t o r a is e tha t muc h 

cash. 

Two of Rusrus' sisters, Siriu (age JO) and Kun guwot (age 28) 

lived \Jith their husbands in nearby Livitua village 1- n 1966, and con­

tinued to use their own lands, as well as those of their husba nds . 

Siriu had recently moved from Lungantire, where one house was s till 

referred to sometimes as hers. 

Rusrus' youngest sister, Kongis, who lived with her in 1965 , 

had moved by 1966 across the road into Patapaluai hamlet with her 

husband, Kolepmur, and their first child. Patapaluai ham l et i s ground 

which Kongis considers to belong to Koleprnur. It came to him circuit­

ously. The father of Kolepmur and his sister, Taia, was Peni; a Man ~a i 

man who was a Methodist missionary to Kulibung, in the Tsai Islands. There 

he met and married the mother of his children. She died when they were 

very young, and Peni brought them back to his home village, Mangai, where 

many helped to care for them. ~hen Peni also died soon thereaf ter, the 

children were raised by Peni's Mokititin clan brother, Matiu, who is also 

a Methodist missionary. Matiu (Matanasoi hamlet ) , who t hen had no 

children of his own, now has six. However, he has done more for ~i s 

adopted children than he could do for his own: he has g iven them land 

free, he says. Patapaluai is one of the many pieces o f ground which 

Matiu can claim through his own complex connections, and Kongis and 

Kolepmur live on it for several reasons: Matiu could a nd did o f fe r it 

to them, it was unoccupied and it is near Kongis' own res ources and 

her home hamlet, which was getting crowded. Yet when I asked Kongis 

• 
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why she lived in Patapaluai, she answered s imply this: "It is Kole p:nu r' s 

ground." 

Her answer is sufficient explanation whe n t a ken i n t he con text 

she takes for granted. As has been pointed out, residence i deo l ogy 

does not specify preference for living uxori-matrilocally, but 

inheritance ideology clearly specifies matrilineality as the only kind t ha t 

is permanent and inalienable. Anal ysis of a l l cases of marr i ed cou pl es 

living virilocally revealed that some of them were young women with 

very young children. I sensed a note of pride and perhaps s pecial 

assertiveness in the tones of two of these women when they told me, 

"I live in my husband's place," "I follow my husband here." In Kongis' 

case, as in others I think, since both spouses are from the same village, 

and since other sisters are maintaining the homestead ties, as Rusrus 

is; it does not matter much where a couple puts its house. And when it 

does not matter much, I got the impression that living on the hus ba nd' s 

ground represented a kind of congenial female deference to the male. 

New Ireland protects and compensates the weak, and males are in a wea k 

position in the structure of kinship and residence. The whole line of 

children belongs to the wife's clan, and will belong to her lands without 

question: so, to "make things square," as they sometimes say in other 

contexts, they live while they can, without jeopardizing the children's 

interests, on the husband's home territory. 

Kongis and Kolepmur lived, for the time being , viri-patr i l oca l ly 

(Houses D and E). His position is far weaker than that of most men, as 

he does not have any land, really, in New Ireland. His land is really 

in Kulibung village in the Tsoi Islands, others told me . Perhaps tha t only 

makes it all the more important that he and Kongis live \lhere they are 

both able to say: This ls Kolepmur's land. 
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More prosaically, while mother's land is i nal ienable, cla i ms 

to father's must be tended and made visible in va rious ways. Even tual l y 

all the land goes back to fa ther's clan, but he can show a n i ntere s t 

and gain use of it for himself and hi s children duri n ~ his own l i f e-

time. This factor doubtless carries weight, and ma y have infl uenced 

Kongis' residence with her husband on his ground. However, a ful l analysis 

suggests that what people consider really i:nportant :Ls the establishing of 

their children on their mother's land. Attention is not give n to fa t her's 

when it is time for children to get to know mother's resources. 

But if mother's land is inalienable, why bother to get to know 

it? The practical aspects of land owners hip are what are involved here. 

Where, after all, is it? and where is everyone else's? Rusrus to l d me of 

land of hers that is used by others: one piece by Seri's children, who ­

also own it; and another which has been planted in coconuts by Matiu. 

When I asked Rusrus if Ma tiu had to pay her (in return for his use of 

the land for coconuts) Rusrus gave this answer: "I don't know about him 

(what he thinks). If he knows about it (that she is part owner ) , he may 

make a present. If he doesn't know about it, by and by we will t alk . 

Matiu doesn't understand well, he follows his mokoto k (mother' s brother ) 

there." Rusrus means that Matiu thinks he is planting up the land of 

his mother's brother, which is pursuing the straightest possible inheri­

tance pattern. Matiu may not know (she is giving him the benefit of the 

doubt) that Rusrus' line, too, has claims on this land; a nd that he must 

pay them in return for his taking over long-term use of the land sole l y 

for himself, by planting i t in coconuts. 
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Rusrus herself has no daughters to inherit her l and. Her 

first three marriages (to a New Irelander, from ?utput village, who di edi 

to a Sepik laborer who went back home; to a Japanese soldier dur ing 

the war, who saved many New Ireland lives with his medic ine ) pr oduced 

no children. She has a son by her fourth marria ge, to Wi lliam of Lauen 

village, a big man who is dead. I shall write much more of him,fo r it 

is the malanggan for him and his brother Makalo, Sirapi's husband , that 

occupies Chapter III of this book. During the lifetime of William ( who 

died in 1962) Rusrus lived in his village, and helped to look after his 

two sons by his previous marriage to a woman who had died. These sons 

are now grown and away at work. They consider their land to be their 

true mother's land, in Lauen village. Thus Rusrus lived viri-matrilocally 

in the past; and she now lives uxori-matrilocally, though she has no 

daughters to make this kind of residence crucial. 

But her sister Kungawot has two daughters, and sister Siriu 

has three. So far Kongis has only one son, but all these women may ha ve 

more children. The proliferation of girls in this family wil l be partly 

accommodated by the semi-adoptions undertaken by the two childless 

Tivingur clanswomen, Sirapi and Kombulau, who are considered of "other 

lines." Kombulau is looking after two of Siriu 's children in Passi k 

hamlet, which "belongs to Tivingur: 11 and Siriu hersel f has been something 

of a daughter to Sirapi since Siriu's mother died during the war. Sirapi 

has already passed on some resources to Siriu, a nd Siriu oft en helps 

Sirapi as a daughter should • 
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Mokamuna and Ti vingur Ext~nded Family of Ma tanavilla m Hamlet 

Sirapi's genealogy traces her connection to two strong l in es 

in Mangai: the Mokititin clanspeople of the "cam p" hamle t s of Rip<:ti , 

J<avalalko, and Meteroa, who are descendants o f her f a t her ' s s i s te r ; 

and Mokangkai clanspeople who are her nei ghbor s in Panakai~ ha ml e t , who 

are descendants of her mother's father's s i ster. She, l t hi nk , never 

thought of them in these speci f ic terms, a nd it was in fac t years later 

that I saw that they could be so described. Sirapi a c knowl edged her 

relationshiIE with all these people (and everybody else, not s o easi l y 

traced) with pleasure; but she shared all her land holdings with the 

Mokamuna clanspeople, to whom s he cannot trace her conne ctions who share 

her home hamlet, Matanavillam. These are the relatives of Moktun; a widow 

like Sirapi, but older. Sirapi calls her by name now, but Moktun is 

"mother" to Sirapi. Their connection does not appear on a ny :-;en ea l ogy, 

but they are related to lines of Mokangkai clanspeo ple of Pa na kaia ha ml et; 

not one to which Sirapi traces, but one to whom her line connected bac k 

one or two or three generations beyond the remembe r ed an cestors of eac h 

line. Now it is just known, each by the other, that "we coun t t he m;" a nd 

that Matanavillam belongs to Tivingur and Mokamuna clans t ogether. Bu t 

somehow it belongs more to Sirapi, who is "boss here," everyone a grees. 

Could it be that the Mokamuna clanspeople are descendants of a brothe r 

whose children should have left their father's ho me? If s o, this kind o f 

origin of the joint ownership of lands by two clans in t his hamlet has 

been carefully forgotten, ratified now by time as it wa s perhaps long 

ago by pigs and shell currency. 

Sirapi is the last of her line, but old Mo ktun' s l ine of 

Mokamuna clanspeople fills Matanavillam with people: old Moktun herself 
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had only one daughter, Lin2. ; tut Lina, wit h husband Matiu (~atanaso i 

hamlet) has six children, four of whom are girls. ~oktun's three 

unmarried sons also live in ~ la tan av i l lam with her and her fourth son, 

Tokas, who came home with two of his children when his wife l e ft hj m. 

Old Lingai, Moktun's dead sister's son, had been away for 

many years, perhaps forty, working for white men as coo k and hou s e 

servant. He is genealogical ly classificatory brother t o Lina , but 

some people told me he was brother to Lina's Jl'.":CJ the r , tv: oktun, t o whom 

he is much closer in a ge. Lingai had never married: now he is "retired" 

and has come home to his mother's place, where he was born, a nd where he 

no doubt intends to die. 

In 1965 and 1}66 Sirapi lived uxori-ma t r i local l y here in a 

house (House 52) built for her upon her return to her birth pl ace after 

the death of her husband, Makalo,in 1963. Though his mother's place was 

in I.auen village, and her mother's in Mangai (Matanavillam hamlet ) , t hey 

spent most of their married life living between the two villages, i n 

Livitua village, Makalo's father's place. It was here t hat he spent mos t 

of his childhood and youth, partly in the care of a Livitua couple; and 

probably he just preferred to stay where he felt most at home. Neve r ­

theless, in death he returned to the cemetery of hi s m8ther's place: 

Kuluvos hamlet in Lauen. It is the ma l anggan events for Makalo and his 

brother William (Rusrus' husband ) , which too k place in Kul uvos ha mlet, 

that is described in Chapter III of this book. 

Sirapi and Makalo had no children of their own. Once when I 

asked Milika (Purapot hamlet) who would take care of Sirapi, Mili ka to ld 

me that Sirapi had looked after so many people in the past t hat there 

would be plenty to look after her in her old age: "They must hear he r 



requests." She was not really old in 1965; perhans fi f ty or f i:ty- fi ve; 

but she suffered from "short wind" ( probabl y TB ) and a rthr it i s in her 

ankles. She did not com plain much, and s he was st i ll able t o ca rry 

heavy bundles long distances. 

Perhaps there were nany willing to look after Sirapi, but in 

1966 she was still looking after other people. In her hous e sle pt t wo 

old widows (Moktun, and Vasale: Purapot hamlet); occasionally Elizabeth 

(Litana hamlet), a young widow whose mother was born in Matanavillam; a 

string of women visitors who came to help less hospitable or less able peo~ le 

with various works; extra young girls who came home f rom school with 

Mangai friends; and, in 1966, the daughter of a Sepik l aborer at Katu who 

wanted to live in Mangai so she could go to Mangai school. One day she came 

to Sirapi's and said: "I have no place to sleep." Thereafter she s lept 

at Si ra pi ' s . 

All these people had to be fed. Sometimes they would be : ed by 

other people. The "regulars" who ate from Sirapi's cooking pot were t~e 

old widow Vasale; the rather fussy old bachelor Lingai; another old man, 

Langiro, from the Tabar Islands; two or three of Lina's ch.ildren or brothers 

who happened to be around; and the anthropologist. Sirapi always a te f rom 

the saucepan, and from the fish tin I brought every night, even though I 

kept bringing extra plates and spoons. I now thin k this was a sign to 

others that if they came near Sirapi would have to g ive them the last of 

the meal, her own part. 

Langiro is from Simberi, the Tabar Island to which Mangai peopl e 

consider themselves related. Although clans have different names in Tabar, 

and are associated with sharks rather than with bird5, they a l l have 

New Ireland equivalents; and Langiro is considered to be of Mokangka i c l an. 
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He used to live with the ~b kangkai clans people in Panakaia ham:let, but 

they became cross; and Sirapi said he could put his hous e in ~an tana v illam . 

In 1965 he and Lingai slept in Siriu's old coo k house (House 5 ~) . but in 

1966 they had built a new one ( House V) . In 1<;65 Lan r~i ro was bui ldin 1~ 

his next new house back in Panakaia with his fellow Vokangkai 8 

Moktun, who looked after Sirapi some when Sirapi was a child, 

sleeps in Sirapi's house, but generally helps her.dau ghter Li na cook and 

eats with Lina's family. She helps look after Lina's children, and in 1966 

seemed to be constantly with the "displaced" second last child, Putuneen. 

Lina's four brothers shared a small house (House 53) behind 

Sirapi's in an enclosed area in 1965. In 1966 they had rebu~lt and 

moved viri-matrilocally into Siriu's old cook house formerly occupied by 

Lingai and Langiro. There were only two brothers sleeping there much of 

the time, as one worked in town and one was in the army (PIR ) in Port 

Moresby. Tokas' wife had run away to another man, and their two ol des t 

9 children, both girls, ca~ with Tokas to be cared for in Matanavillam 

Siriu is the sister of Rusrus who was more or less adopted by 

Siripi and her husband during and after World War II. Siriu and her 

husband, Piwas, lived for a while in Matanavillam (H ouses 54 and 55 ) befo r e 

moving to Lungantire and then (about 196h) to Piwas' place in nearby 

Livitua village. Siriu and Sirapi still help each other a lot, and treat 

each other almost, but not quite, as if they were real mother and 2hild. 

Siripi has already shown some of her ground to Siriu and her children, who 

are considered "a different line" of Tivingur clan. However, history will 

probably forget this, and Matanavillam will continue to be a home for 

Tivinsur clanspeople. 



Mokamuna clans people will cont inue in ~ atanaviJ Ja~ hamlAt 

through Lina's daughters. Lina and her hus bo.. nd a re se tt led u xori - 1i!;:.t tri - • 
locally, and it i ~ unlike l y Lhat Lhey w i 11 spe nd any time ir1 hi~; r:orr. e 

hamlet, Matanasoi, ~hi ch is i n cawu and cr owded . In :··.a tana villam 

Lina's l arge f amily can li ve t cget her and pr ovide mutual ass i sta~ce . 

. '. ~ 2- 0 When M3.tiu, who is a missionary for t !-; e ~ : eth ool. s 1. s , .-!: i. s a ~ s: p;ned t o 

Kulungit village near to 1·m ir.. 1·; 66 , t hei r school - a ged d'.llci ren re :.,3..:.-n ed 

in Mangai with grandmother Mokt un and a ll the i r o t her ~. i n. Lina went 

~ith hatiu some of the time and remained i n Mangai s am e of the time . her 

brothers provide man power for the hamlet. 

Important manpower comes, t oo , f rom another source: from the 

sons of Sirapi 's clan brother, Pala (t".a l i hamlet ) , a nd from I.oko r ovar , t he 

husband of Pala's childless daughter Rongo. I rarely saw Pala, nor heard 

his name (which was taboo for Sira pi to ~;ay ) : but it was tha t r elat ionship , t 
I was told, which explained why Rongo hel ped us so much , a~d why so ma ny 

fish arrived in Matanavillam; from Rongo's s i x brothers or , es pe c i al:y , 

from Lokorovar. This family did not s hare in Matanavill am re sources , but 

regularly contributed help to the people of thi s ha mlet . 

Sirapi knows a great deal about the resources of I1;angai people. 

She gave me many names for t he land s he owned, some of wh i ch came from he r 

mother, some from her father. Sometimes, but not a lways, she said : "This 

ground belongs to me a.nd to Linga i , to Tivingur and to ~':okar.iu na t o:;e ther.'' 

Once she said: "This pi ece of land belongs straight to Lingai. 11 She s a id 

it with a generous smile. But when I re peated it to Lingai he t ook it , 

apparently, as an attempt to define t heir lands separate l y. He sa id his 

line and Sirapi's line share all land, and he was quite ups e t a t t he poss i -

bility that Sirapi had told me other~ise . 
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I reassured him. Then, later, I as ked. Sirap i a~ai n. She sa i d , 

"Yes, we own all the land together." But it seemed .2..i i<:ely that MoY.ami.ma 

clan owned some of its lands on l y because Sirapi pe r mltted t his i nterpr c -

tation. She had shown much of her 12.nd t o Lina a nd he r brothers a 1read y, 

because, as Sirapi said, "They hold the children of tv: a tanavi llam ." 

I had a house built for me in hatanavi :: ~ an i n l tj(,t, , I ·f1a ;5 

settled in Kasino's brick house (Furapot hamlet ) , whi ch in ger:eral wa s 

a great advantage to me in my work. Still, its wondrous corru ~ated i r on 

roof collected the sun and rendered motion l ess all t hings organic und er it 

for a couple of hours at noon every day. I said I needed a hous e to catch 

the wind where I could work during the heat o f the day. Sira pi, a lways 

my mainstay and protector, said she would have Lokorovar (Rongo's hus band ) 

build a house for me in Matanavillam. 

Lokorovar was not a big man in Mangai, but he wa s a ve ry bi g 

man to me; because it was he who, in 1965, casually uttered a bril lia nt, 

highly general analysis of the art of his culture (see Chapter YI ) . Of 

less importance, but still memorable, it was Lokorovar who rushed t o the 

bush to find something suitable when it was decided that we should have 

a Christmas tree in Kasino's house where I was living . And, of course , 

it was he who, with the help of old Langi.ro, built my thatch house. I 

gave him forty dollars for the work; after the fashion of New Ireland exchange, 

he returned ten dollars, and I returned again five dol l ars. Construction 

progressed slowly, but I was able to work on the small finished verand a h 

before the whole thing was done. I had barely established a few th i n ~s 

in my "House Wind" when, upon my return from il short trip to New Ha nover, 

I found Langiri, Elizabeth's tcena,~e son, sleeping, matrilocally, i n it. 

-
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He had apparently lost his regular sleepi ng place w~en other peo ple 

shifted, and he had been sleeping here and there with other young men . 

Eventually (as my stays in New Hanover became longer) Langiri took over 

this house and I abandoned subtle e fforts to regain s o l e possess ion on my 

returns to New Ireland. I worked on the verandah, a nd made no mention 

of noticing all his things in my house. He, in turn, made no appearance 

at the house when I was there. Thus, our respective ecologica l nic hes had 

the same spatial, but different temporal, dimensions. 

Elizabeth could have had a house built here, in her mother's 

hamlet. She sometimes slept in Matanavillam, in Sirapi's house. She 

spent a lot of time with her yak (sister-in-law, Leiwai, who was both 

married to Elizabeth's brother and classificatory sister to El izabeth's 

dead husband) next door in Panakaia hamlet; and quite a lot of time with 

her young women relatives of Pasaik and Patapaluai hamlets . She s pent a 

few months away in Rabaul, where Moktun's aging but lively sister, Vi adiu, 

lived. Many Mangai women stayed with Madiu in Rabaul, and reported that 

she was a very good person except when she had had too much beer, at which 

times she would order them all to clear out. 

Not long after I left New Ireland in 1967, Eliza beth went t o 

Port Moresby to help the adult children of Aisoli (Panakaia hamlet ) with 

their children and housework. She seems to like to wander; and un l ess 

she marries again and settles down (which t he women say she does not want 

to do) she may keep wandering for a while. But when she is old, she wi l l 

probably come back to Mangai, where Matanavillam people will welcome her 

home. In 1971 I wrote (Billings , 1971, pg. 113), "They continue to put 

pressure on old Madiu to come home, and when her husband dies in Rabaul, 

she just might come." In 1972 I found her in Matanavillam, a widow, s ick 
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and weak, but still lively of spirit. In 1974, I found her o~. d se\·rl..n R; 

machine marking her grave, next to Sirapi' s , in t he Ma t a nav illam cemetery 

near the beach. 

Mokangkai Sub-Clan of Panakaia Hamlet 

Panakaia is the home of Mokangkai clanspeople from way back , 

and here many of them are still gathered together. Old Lamo brought 

up · his children here, and he is said to be "boss" of f·;okangkai and of 

Panakaia; but his children are grown now and Lamo has follo wed them to 

his dead wife's hamlet (Ripai) in camp. The people who remain in Panakaia 

consider themselves to be of three lines, at least for some purposes. 

Most questions about Mokangkai and Panakaia b.am l et are re f erred 

to the ancient lady Patavani ( House 65). She lives uxori-matrilocally in 

Paneval, a section of Panakaia that used to :ne fenced off in t he days when 

Patavani's male ancestors from Tabar lived here. Mokangkai people a re 

not truly Mangai village people, I was told. They bou ght Mangai l and 

"with their lives." This means, according to the cus t om ca l l ed ki ut, 

that a Mokangkai woman (or women), killed herself o:r: a llowed r:ers e lf to 

be killed upon the death of her Mangai husband, and t he land thus came to 

belong to her and her descendants. Thus Patavani says that s he is kiu t 

to a portion of Pura.pot hamlet; and Kas, of Purapot, says "Yes, yes , she 

thinks she is kiut here and I allow her to go on thinking so;" a s t hough it 

were a matter of slight importance nowadays. But none of the Mokangkai 

people say that they are kiut to Panakaia, nor does anyone else say t hat of 

them, excitpt in explaining their history. Panakaia is considered ful l y 

theirs; perhaps because there are no other claimants to that hamlet, and 

because so much time has passed. Ancient Patavani's even mo re a nc ient 

0 ·~ 
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mother's brother, Eserom, was born in Panakaia, and s o was hi s mot her . 

But it is remembered that long ago his mother's people came f r om Las uwa , • 
a little place near contemporary Lauan village. This all ha ppened be for e 

missionaries came to New Ireland. In 1965 Eserom had his own hous e ( Hou se 

67), but it was gone in 1966: he was often ill, and he s lept i n Pa t a van i ' s t 

( 6 ) 
11 

house House 5 . 

Patavani's first husband, Maleko, was t he fat her of her only 

child, Aisoli; who was father of the five children who use his name as • 
a surname in their very successful lives in the European world. Aisoli 

and his wife, Rombui (Matanasoi hamlet) both died while their children 

were very young, and the care of them fell to the grandparents and others. I 

Now they are grown and non-resident most of the time, but they divide their 

time between Matanasoi and Panakaia hamlets when they are home. Thus, in 

1965 a holiday house was built for Konda and his new wife12 in Matanasoi; 

and in 1966 a big house was built in Panakaia ( House X) , with the help of 

their Matanasoi kin, for all the children and their spouses. This hous e 

gave opportunity for quite a reunion: Konda had just come back fro m a 

United Nations trip to Turkey. Mesalem, who teaches in a Mission col l ege 

in Rabaul, came home with his wife (a distant relative f rom the West Coast ) 

and children before he went off to Austra l ia. Ruby, one of the first women 

dental assistants in the Territory, 13 came home with her husba nd, Tom 

Ritako, who also grew up in Mangai (Palapung hamlet ) . He was then working 

in the Administrative College, and was to become Warden of Students in 

the University of Papua New Guinea, which opened in 196<~ . The younges t 

of Aisoli's children, Alice, was the teacher for the you ng chi l dren a t the 

Mangai school at the time. She lived first in Matanasoi ( House 17) and 

then in Panakaia (House 66) so that she could help her feeble elde rs . The 
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oldest, Tambeta, and her New Hanover hus h:Lnd, Pi t alot , we r e in V:an s;ai 

on and off all year round, because bot h worked f or the hosp i t al i n 

Kavieng: she as a nurse, he as a driv er for t he TB wa rd. They were 

quick to send the hospital truck for anyone showing an y symptoms that 

needed attention . 

According to New Ireland land laws , the ~rou~d for all these 

children of Aisoli and Rombui is real l y in Loss uk vi llage , ~ he h~~e of 

Rombui's mother, old Kumbat. She still l ives, quite pro perly , 0 11 he r 

dead husband's ground in Matanasoi. When ilombu i and Aisol i died , man y 

people in Mangai helped their children : Sira pi (Ma t ana vi llam hamlet ) , 

as a relative of Patavani 's and as one indebted t o her t'o r c.:::i.rc in child­

hood, helped especially to care for Alice. Another re lat i ve on t he 

father's aide, Eruel, took an interest in hi. s dead br8 ther' s grandchild::r;en 

and paid for Konda's school. Relatives on the mother ' s s id e helped , too : 

Eron paid for his sister's son, Mesalem, to go to Mission school . The 

Aisoli children are sentimentally attached tJ Man~al. , t hough t he i r l a nd 

is really in Lossuk, where they have never lived. Mangai wi ll undoubtedly 

help these orphans: Alice was writing down the names of l and areas which 

Patavani wanted to give them, her only heirs. True, t he y are he i r s th r ough 

her son, and no matter how many pigs they g ive, t heoretically fathers 

cannot pass the land on to their own children. Patavani will probably, as 

undisputed elder and savant of Panakaia, do a s s he l i kes , and t he next 

generation will deal with whatever problem may remai n unresol ved. In 

many ways, Patavani acts as though s he were mother to these ch ildren rat her 

than grandmother: she, rathe r than Ruby's mother' s mo the r ( Kumbat) rece i ved 

the marriage payment from Tom's fat her, Ba Ri tako ( Pa lapung hamlet ) . 11-t-

p ·..._. 



Patavani's sister, Samer i, ~as the mo ther of Parnbali, who in 

1965 lived in Panakaia ( House 66) with his wi f e, in the hous e into whlsh 

Alice subsequently moved. In 1966 they movetl to ca mp, t o Taia' s fat her's 

hamlet; but Taia continued to work with t he women of Panakaia. 

Another Mokangkai branch occupied the central part of Pa nakaia. • 
Malu and Kiu are true sisters whose children are nearly gr own up . Malu 

has only one, her son Morokas, by her first husband; a nd that son 1... ives 

most of the time with his wife in her village (Kableman) 
1 .::: 

_.I 

now. Malu lived • 
uxori-matrilocally with second husband Kambaso in the same two houses 

(Houses 58 and 59) in 1965 and 1966 until one of them, her cook house 

(House 59) caught fire and burned to the ground. 

Kiu has, according to other people, had a succession of husbands, 

each one of whom has produced at least one child. When she gave me her _ 

genealogy she mentioned only the father of Pariu, a man from New Gu inea , • 
like Kiu's own father; and Boronai, to whom she attributed all the ot her 

children. Most of these marriages did not last: only Akui l a died while 

still with Kiu. His brother, Boronai, then "came and got Kiu," and 

fathered two children before he ran off with a girl from Nuseilas island, 

where he died. Sometimes the women teased Kiu about l i king men too much~ 

In 1965-67, however, she had no husband, and lived uxcri ··matrilocally with 

her unmarried children (House 61). 

Kiu's eldest, her daughter Pariu, lives uxori-matrilocally in 

Panakaia with her husband in a house (House 62) which in 1966 had been 

renewed and covered with the much-desired roof of corrugated iron. Such 

a roof frees the occupants from constant repair duty, and also from the 

white powder that sifts endlessly down from thatch rooves , the work of 

insects. 

• 
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Old Putunasung slept in Kiu ' s hou s e. She i s class ificatory 

sister (not genealogically traced) to Kiu and Malu, consid er ed "anot her 

line;" but she is true mother to Lovel (House 60 in 1965 ) and Leiwa i 

(House W, 1966). All were settled uxori-matrilocally. By 1966 , Love l 

had died, been cremated at her request according to the ol d cus toms , a nd 

buried in Purapot cemetery. Her sister Leiwai had married ~amu (Litana 

hamlet) and moved into Lovel's house to take care of the five children 

who were left behind. Leiwai was decorating with beautiful woven paneling 

a new house (House W) for her new family. Lovel's husband, J ohnny, spent 

most of his time ten miles down the road, where he had for years worked 

as a house servant for the Peter Murray family at Baia plantation. In 

1967 it seemed likely that Johnny, who was deeply grieved over his wife's 

death, would eventually come to live with his children, as he had few 

ties elsewhere: he and his half-sister, Baulung, are the last two 

descendants of Matanapai, an area between Mangai and Lossuk villages t hat 

had long ago been conquered by their stronger neighbors. Both Johnny and 

Baulung had spent much of their lives working for Europeans, and both lived 
lf, 

in Mangai in 1966. -

Sion is Leiwai's classificatory brother, being the son of old 

Putunasung's sister, now dead. Sion lived viri-matrilocally in Panakaia 

in 1965 (House 64) with his young son. He had long before left his wi f e, 

Ngangam, on the West Coast (Lovolai village) with their young daughter 

after Ngangam did something that made him so angry, he told me, that he 

put her out of the house. 

Sion has been married three times before, twice t o Mangai women; 

and must be in his 50's. He had never produced children before, but he must 

have produced this one, because Televuk looks just like his father. Sion 

has been divorced for a long time; Televuk is eleven years old, and Sion 
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carried him back to Mangai as a babe in arms when he left hi s las t wife. 

There are many women in Panakaia to help look after Televuk, but he 

spends most of hls time with his father. Sion decla res that when he was 

young he was quite a man with the ladies, that all the wome n li ked hi m 

too much: But he is through with all that now. He has been to the 

school run by the Cooperative Society to learn how to be clerk for tr:e 

Cooperative store, and in 1966 he was building a house, into which he 

eventually moved, in Kavalaiko hamlet, just next to the store. People 

are always wanting to buy things--sugar, cigarettes, kerosene--at all 

hours of the day and night, and Sion is accommodating. He fills the 

sugar bag right up to the top and only charges a shilling. The store 

seems destined to go the way of all, or most, Coop stores, to termination 

by the Cooperative Society officials for lack of funds. Sian's residence 

in Mangai, however, will be secure: he has plenty of land and plen ty of 

relatives. When Televuk grows up and marries, his children will use his 

wife's land, not Sion's or probably Televuk's mothers land on the West 

Coast. Sion used to be a missionary for the Methodists , and he has spent 

a lot of time working for Europeans, which may explain why he seems to know 

less about his land than do some other people. He says he is a "rubbish 

man," (a concept he probably learned in New Cuinea.); but he says it wit:i a 

grin and a philosophical foray into the virtues of New Ireland custom, which 

does not, he claims, allow anyone to be poor. "Hallelujah, give us a hand­

out," he came into my house singing bright J. y in English one day, "Hallelu­

jah, I ' m a bum • " 

At present, Panakaia appears as perhaps t'.1e "purest" case o:· the 

matrilocal extended family in Mangai. All residents claim this hamlet 
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through their mothers, and (except for the in-marrying spouses) are of 

Mokangkai clan. Yet they are of "different lines," and they do not seem 

to function any more as a unit than do people of other hamlets who a re 

related but of different clans. In future, Aisoli's children, who are 

of Mokanaka clan, will no doubt maintain claims here, and the grand­

children of present young residents will probably say, "Panakaia belongs 

to Mokangkai and Mokanaka together." 

p · ~ 



Mokititin and Mokangkai of Meteroa Hamlet 

In Meteroa live the descendants of a now dead brother and 

sister, Kavung and Kait. The name of their mother, j ust two generations 

away, has been forgotten. The descendants of the brot he r canno t r eal ly 

pass on their land, nor have t~ey anyone to pass it to: they will, 

probably, leave this hamlet, as they should, to the descendants of 

women of Mokititin clan. 

The long dead Kavung married a woman of Mokangkai clan f rom 

Panakaia hamlet. Only two of their children, now both over sixty years 

old, have survived to old aga: Ismael, who is a leader in vil lage and 

church affairs; and his sister Mele. Despite several marriages , Is mael 

is childless. Mele, after six marriages, has one grown son who, after 

some years of marriage, has no children. This son, named l'·:avung after 

I 

his grandfather, was living in Mangai in 1966 in order to act as Committeenan t 

for the Local Government Council; a position to which people elected him 

probably mainly to bring him back to Mangai from his wife' s village, 

neighboring Lossuk. However, he declined a second election to the office 

and went back to Lossuk. 

Thus the descendants of the brother Kavung are old or els e have 

gone to live elsewhere. Mele's son can live here, but it is only his 

mother's father's place. He is not really pa.rt of the ownership group 

for the hamlet and its associated resources, and after his mother and 

mother's brother die,Kavung will provably emphasize his ties to Panakaia. 

The descendants of the long dead sister, Kait, will probably dominate this 

hamlet for some time to come. They have some resources that are "outside 

the system," that they do not have to share. Kait's daughters' dau ghter, 
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Marian, married the Chinese planter who bou ght t he l and acros s th e ~angal 

river, toward Kavieng. H~ has long been dead. Il e wa ~; , Si r ap i t old me 

when I asked, a good Chinese man who helped the peo ple . Their two sons, 

George and Andrew, now have families of their o;.rn, and t hey want to s tart 

using their father's plantation. Marian's mother's brother, the chi ldles s 

Qld Kamale, has been looking after the cocon~ts for years, wh i le he and 

his wife lived in Meteroa, Kamele moved across the road into a hamlet 

that he had partly sold to Ba of Manus island. The conflict over t his ground 

is discussed below. 

In this hamlet, then, we see joint o~nership of the resid ence 

by people of two clans who can nevertheless be considered a s ingl e matri­

local extended family if we look back to the long dead woman (whose name 

has been forgotten) of Mokititin clan who gave birth to t he lon g dead brother 

and sister, Kavung and Kait. The brother's line, or, as New Irelanders 

would be more likely to say, the line of children from t he in-mar ry ing 

Mokangkai clanswoman of Panakaia hamlet, seems to have come pro per ly to an 

end in Meteroa hamlet. Sister Kait's descendants have fared more fully, 

have left, and have come back to overflow Meteroa ham l et; bu t with t he 

children of sons. Doubtless so~e sort of accommodation wi ll be made so 

that Meteroa will not stand empty in the future; and there are severa l 

kinds that can be made, all properly within the laws of New Ireland culture. 

For instance, Mokititin clanspeople from the neighboring hamlet of Ripai 

can probably claim Meteroa. The death of the woman Bosiak, whose des cen­

dants now live in Ripai, was used by an outsider (Ba: Palapung hamlet) 

as an opportunity to buy (pul) land away from Kamele of Meteroa; a c i r­

cumstance which. indicates a connection between t he Mokititin clans peo ple 

of the two hamlets which was not ot~erwise mentioned to me • 

. ·~ 
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Moki ti tin Extended Family of Ripai and 1:avalaFo Hamlets 

A large group of hokititin clanspeople live in two ad j oining 

hamlets in camp, Ripai and Kavalaiko. They are the married children and 

old bachelor brother (helisa) of the dead woman .bosia l· . L3.Do, he r ~ld 

widower (a J.Viokang ~ai clansman from Pana~:.aia hamlet ) l ives with the m. 

Bosaik's young grandsons, her daughter Raus' children who were brought 

up mainly in their father's hamlet (Purapot), came to live here in 

1965-66. Usor, a daughter of Bosia~'s sister, lives a 2 ~oss the road in 

Walrutapok, probably a "spillover" hamlet, of which there seem to be several 

in Mangai; hamlets to which no one really traces their beginnings, but near 

crowded settings to which they do. 

These people share resources, and do not clai~ or trace relation­

ships to other Mokititin clanspeople, though there is evidence (see above, 

Meteroa hamlet) of not long distant relationship with their ~:okititin neighbors 

I 

t 

• 

in Meteroa hamlet. At present, then, these people form an extended family t 

settled and structured matrilocally. Bosiak's son I.asisi and his wife will 

probably move to her village when their children, who are babies, are elder. 

Of the daughters of the family, only Haus has lived r~ ost, though not all, of 

her married life in her husband's hamlet (Purapot). But old Melisa, Raus' 

mother's brother, could be seen most days on his way to Purapot with coconuts 

to help feed the pigs; so Raus continued to be included in the comruni ty of 

her extended family, though she lived perhaps a q~arter of a mi le on down the 

road. 

Four Clans of Matanasoi Hamlet 

Several related families are bound together by their mutual claims 

to the residence hamlet, Matanasoi, and to some of the lands which in the 

past have been cultivated or otherwise exploited by those who came before t he 

present generation. 

p · ~ 



• 76 

Groups from three related clans (Mokititin, Tivingur, and 

t Mokamuna) claim this land, apparently amicably; though the present 

residents are mainly of a fourth and ''outside" clan, rv:okana ka, des cen-

dants of a Mokititin father with clear claims to thi s g r ound. Thes e 

are the children and grandchildren of old Kumbat, who ha~ a ri ~h t t o 

live here (House 16), viri-matrilocally, because she i s the widow of 

I.angiri; whose Moki ti tin ancestors, all female, are t'-.no wn b.:ici<: four 

• generations. This depth of genealogical kno>-1ledge was unique fo r !·ianga.. i , 

and I think it is significant that it is Kum bat who supplied ( to me and, 

earlier, to Matiu) this information. After all, s:1e ha s children , 

grandchildren, even great-grandchildren and they are not using her l and 

in Lossuk village. Except for coconuts: Kumbat's son Eron has been 

with his mother to Lossuk to plant coconuts. 

Kumbat told me that her second husband, Temevolai, came to look 

after the children after Langiri died. He fathered two more to loo k after. 

Temevolai also reinforced Kumbat's right to live ln Matanasoi , because 

he is a member of the owning Mokamuna line, most o f whom now live a c ross 

the road in La.marau. Thus all of Kumbat's children have rights to Vi a tanasoi 

through their fathers; rights which they therefore canno t pass on to t heir 

own children. Nonetheless, a house was built fo r one ~f t hese grand-

children, Kanda, when he and his wife came home for Christmas ho l idays. 

(See account of the children of Rombui and Aisoli above, Pana'.-<:aia hamlet ) . 

Matiu, who lives with his wife in Matanaviila~ hamlet, i s a 

Mokatitin clansman who calls Matanasoi home now, and he knows the hi s tory 

of Mokatitin claims here. Kumbat told him the name of the most distant 

ancestress known, Makak; but Matiu was confused about the order of t he 

names of women de3cended from her, and apparently he left out a generation 

in his own line when he gave his genealogy. Rakab (according to Kumbat's 
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genealogy) was his grandmother (not mother's sister), and i s t he pe rson 

who actually showed Matiu where his ground in the bus h is. Ra kab's 

mother, Wulos, "married around and about" a nd has descendants by 

different husb3.nds. Matiu 's own mother di d not have the sa me father as 

did Rakab, but, as in all the genealog i eG l collRc t ed , fa t he r s a r e for­

gotten when mothers are still remembered. 

Rakab and her generation (accordin8 to ~1 at i u ) did not belong 

to Matanasoi, but to Nomekalo, a little place near Katedon hamlet abou t 

half a mile down the road. Mokamuna clans people then owned rf:a tanas oi , 

and it was these Mokamuna men who married Matiu's Vi okati t i n f ema l e an ces ­

tors. "Marriage came and got them and brought t hem t o s e t t l e i n tfa tanaso l ," 

and now Matiu no longer has rights to Nome kalo. These right s are complete l y 

lost, and his "name" now is at Matanasoi, he says. Among the descendants 

of these Mokamuna-Mokatitin marrige, Matiu is t he on l y Mokat itin who s ur ­

vives. The Mokamuna survivors are all e;irls, f our o f f ive s i ste rs who 

lived to bear children an~ who l ive in Matanasoi (on e) or ac r os s t he r oad 

in La.marau (two) or in a nearby v:i.llage ( --·me ) . "Mokamuna cal led us t c. 

Matanasoi," Matiu told me: "All right, it belongs to u ~. now." To ffof.ati t ir: , 

and the Mokamuna sisters, and even to the Mo kanaka des cendants of i".:urn ba t ard 

I..angiri (Matiu's Mokatitin brother) as far as ~atiu is concerned. He 

doesn't worry, he told ,me. Matiu even urged Eron (I.angiri's ol dest son ) 

to bury his drowned baby in the Ma tanasoi cemetery, wh i ch he did. It seef.l ~i , 

then, that Matiu wants to allow the descendants of his dead clan br ot her, 

Langiri, to fully use the resources of their father. (This does not mean, 

it should be .noted, that they can pass on tr.ese resources pe nnc..nen tly to 

their own childre~) 
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No one disputes the claims here o~ the old man Seri , who i~ 

t classificatory father to the Tivingur siblings (Rus rus , et . al. ) Gf 

Lungantire, next door. His mother's pla ~ e was l'<atar.as oi. The r. isto ry 

of intermarriages between Moka ti tin and Ti v ingur in Ma t a nsoi is irr, Dlied 

• in the repeated use of the names Vakapal (over four generati ons) and 

Langiri (see kinship chart), names that first appear for Mokatitin 

males, but later for a Tivingur male (Seri's dead brot her) and a Mokamuna 

male (Seri's grandson). There is no rule about tte passing on of names: 

whoever wishes to may suggest a name, usually of some relative or friend 

who may or may not be dead. Kombulau told me that Tivingu r claims Matanasoi 

through her mother's two brothers (see Pasai k hamlet), Vais ele and Sain!. 

Sairu appears on no genealogies, but his name has sett l ed on Si riu' s 

second child, who sleeps at Kornbulau's house; and several people mentioned 

that he had shown them some of their land. 

And the Mokamuna sisters (see Lamarau and Panasui r.amlets ) Y:n o· .. ; 

that they have claims to resources associated with Matanasoi. Appa r ently, 

they do not know them Hell, because they suggested that I ask Matiu to 

explain them to me. 

Sometimes people speak as though Matanasoi resources are jointly 

owned, but this is true only for some lands. Someti~es people are care f ul 

to make distinctions, as when Kumbat assured me that she uses only the l and 

of La.ngiri, and none of that of her second husband, Te mevolai. About other 

lands, Kumbat couldn't understand why I would ask whether it was l·~oka ti tin 

or Mokamuna land: "The two are married," she said, and "they hold the land 

together." 

-
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Kumbat's eldest son, Eron, and hi s wi f P. Lam edeng , lived 

uxori-matrilocally in Maio hamlet in 1965, the h<~ mlet of hi s wl f e ' s 

mother's father who, with his old wife, still l ives the ~e. The re were, 

at that time, old posts from an earlier house of Eran' s in Ma t a nako i, 

(next door to Matanasoi and owned by the same grou p). In 1966 he a~d his 

wife,Lamedeng, had moved into their still unfinis hed new house U:ouse H) 

in Matanasoi, his own father's hamlet. Eron is in a s ome~ha t ambiguous 

position, along with Kumbat's other descendants: they b.ave never lived 

in Kumbat's village, Lossuk, and I suppose they si~ ply do not wa nt to go 

there. Eron himself has every right to be here, but his children . even­

tually cannot s tai .. y. Maio hamlet has plenty of space, and they can no 

doubt live there again if they want to; but they cannot stay there, e i ther. 

Eventually, Lamedeng and her children will have to follow her mother, 

Dokas, back to Katedon, where things are sure to get crowded; lamedeng 

is the second of twelve children, of whom six girls survive. 

t 

t 

• 
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Extended Families of Katedon 

Representatives of three clans own land in Katedon; Mokamuna, 

Tivingur, and Tivingo. The latter two clans are clearly distinct in 

their associated birds if not in the sound of their names. There 

are five extended families co-resident here who function basically as 

five different lines. When I put their genealogies together (which they 

did not do), I see that three of them are direct descendants of a Mokamuna 

clansman named Muang, said to be of Katedon. 

He was Eruel's father's father, and Eruel finally remembered 

his name when we were on our way to my house one afternoon after he had 

finished telling me his genealogy. Eruel tended to emp~adZe his father's 

side, perhaps because he is living on his father's land. 

The other descendants of Muang are Pala, who lives in a 

section of Katedon called Mali; and Dokas, who lives in the main section 

of Katedon, but whose mother, Randes, gives her true place as Mali. 17 

Eruel told me that his father's mother was from Kaseloi-< v11Jt~ge 

which is halfway to Kavieng from Mangai; "She married and came to Katedon, 

the place of all her children." True, the place of all her children: but 

technically it should not be the place of her children's children. Eruel 

kept tabs on his land in Kaselok as well as on his land in Mangai. 

Eruel's section of Katedon (technically but rarely called 

"Tokoras," meaning "gather koras," a shellfish) was se parated by a fence 

of wire and trees from the rest of the hamlet. This physical separation 

reflectod the social separation which Eruel maintained with uncommon efforts. 

His place was the only one in Mangai guarded by yapping dogs, who dis­

couraged visitors. At the sound of their alarm, Eruel had to come out and 

shout at them and throw a few stones to make them scamper back timidly. 



Actually, an instance of necessity taught me that I could make them 

tuck in their tails an·d retreat with a clenched and shaken fist and a 

human version of their fierce growl. 
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In 1965, Eruel's own private house (68) where he kept a little 

"power bundle" that he showed us once was falling down; and in 1966 a new 

one (Y) had been built across the way. There Eruel kept his carvings, 

which he showed me, and I presume his power bundle, which he never showed 

me again. He lay down here, too, during the day, and slept here at 

night. Eruel has lived here,viri-patrilocally, much of his life. 

There were remains of houses (69 and 70) that had seen better 

days, as evidenced by scrapy iron roofs and walls, but by 1965 these were, 

as Eruel said, just houses for the pigs; which wandered in and out of 

them. The house (71) wherein Wona, Eruel's wife, slept in 1965 was just 

a roof in 1966. Then she slept in the only other habitable house (72) 

along with whichever of her two children was staying in Mangai. Usually 

this was her daughter, Mangilamun, with her husband and their little girl, 

Makasol, to whom Eruel was much attached. 

There have been many marriages between persons of Mokamuna 

and Tivingur clans in several hamlets of Mangai: Katedon, Purapot, Matanavillam, 

and Matanasoi in particular. Eruel is considered part of the same line 

as the four Mokamuna sisters who descend from Matanasoi (see Larnarua and 

Panasui hamlets), and one of their children was given his name. I was 

surprised to learn of this relationship, as I never saw any outward signs 

of it, except for the name. An~ther old man of Katedon (his mother's hamlet), 

Keres (Tivingur clan), once was married to the mother's sister (deceased) 

of these four MokiLmuna sisters, on whose verandah I once saw him sitting; 

but he has no children. Keres was not interested in giving me his genealogy 

and finally avoided it. Sirapi (Matanavillam hamlet) "counts him" amongst 
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her Tivingur relatives, but he does not appear on her genealogy or on 

any other. He slept, viri-matrilocally, alone in a large house (73 ) 

which got its roof one day in 1965 with the help of the who Je villaee. 

If the people of Mangai wanted to do so, I think it would be 

easy for them to produce genealogies that connect all of them over and 

over again through kinship and marriage. Probably that is why they were 

less eager than I to pursue genealogies, and why I "dis covered" reJation­

ships that they seemed to have forgotten: e.g. one between Eruel and 

Rusrus (Lungantire hamlet). When I was writing Rusrus' genealogy, I asked 

her routinely if Lakaia, her father's father, had any s iblings: and she 

s .aid, "Oh, I don't know;" using a tone of voice New Ire landers use that 

let me know that the question is of remote interest and will not receive 

their attention. But Lakaia did have a brother, and that brother was the 

father of Eruel, as I found out by comparing genealogies. Did Rusrus "not 

know" because the rain was over and she wanted to Jeave? or because 

Tamasingui (Eruel's father's name) is a taboo name for her? or because she 

was bored doing genealogies? I think both Rusrus and Eruel had decided 

to "forget" their tie. Rusrus did it by "forgetting" Eruel's father, 

Tamasingui, on her genealogy; while Eruel did it by not mentioning that 

Lakaia had a son, Wanamus, who was Rusrus' father. 

The system requires this kind of mutual supression of informa­

tion: pretending not to know, pretending not to care; not knowin g , and 

not caring. No one told me that, but I think this interpretation is required 

to account for the difficulty I encountered in obtaining i~formation. 

Furthermore, it is consistent with the values of New Ireland culture, as 

well as with the structural requirement for sparse genealogies. 

In 1965 Dokas and Vatung lived in the main section of Katedon 

(House 74), but early in 1966 he was appointed Mangai missionary and they 

moved into the _missionary's house, across from camp. As the Methodist 
p ·~ 
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authorities like to keep missionaries moving around on the theory that a pro­

phet has more honor outside his own territory, the mission will soon want to 

transfer Vatung. He will probably plead that he wants to retire, at least 

temporarily, and return to l<atedon. Vatung is from Namatanai, 150 miles down 

the roada but Dokas and Vatung have been fruitful and multiplied and will pro-

bably settle their progeny in her village. A new house (Z) was built for them, 

in 1966, and Dok.as was already sleeping there (having left Vatung at the 

missionary house); partly, it is hinted, to avoid adding another to their line 

of twelve living children. 

Dm:kas' mother, Rand es (Maio) was born in the Mali section of Ka tedon. 

Their clan, Tivingo, is known to have come from Kableman and other villages 

halfway to Kavieng; but this particular branch has been in JYiangai a long time 

and seems to be fully established. It is destined to fill f.atedon in the future, 

as Randes has three other daughters who have daughters of their own, and neither 

-
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the Tivingur nor the Mokamuna lines in Katedon have produced female descendants. t 

Only Pala has produced children; six sturdy young men, and a childless daughter. 

The couple that shared the main section of Katedon with Dokas' family 

in 1965, Salau (Mokamuna clan) and her husband, Nakas (from Eauatanai) have 

produced no offspring; nor has Salau's brother, Lingiris, who married into 

Livitua village. However, the resources of Salau and Lingiris will not go 

directly to the Tivingo heirs to Katedon, because Lingiris has carefully 

designated relatives (e.g., Kasino, whose father had connections to Katedon) 

to inherit each piece of his land when he and his line die. He told me that 

if the other claimants are also dead, then the land will be sold at the funeral 

of the last survivor. Lingiris seems to have thought this all out more than 

do most people. Explaining that he had no children ·, he passed on to me his 

beautiful family kepkep (the famous clam and tortoise shell pendant of New 

Ireland) in 1965, after he knew of my interest in preserving New Ireland 

art objects. 

' 
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UXORIMATRILOCAL 

Usor-Makaes 
Kombulau-Luverida 
Vevele-Kamis 
Meena-Lukas 
Vinda-Temreikai 
Rus rus-Sun gua 
La mo 
Loli u - Is r a e 1 
~~lengleng-Darius 

Lais a 
Miriam 
Sambuan-Orai 
Sirapi 
Malu-Kabaso 
Kiu 
Leiwai-Mamu 
Pariu 
Patavani 
Dokaa-Vatung 
Salau~Nakas 

Lina-Matiu 

1965 

Lamedeng-Eron 
Kongis-Kolepmur 

.. A 

VIRIMATRILOCAL 

Kumbat 
Seri 
Welakamus-Marau 
Melisa 
Lasiai-Taria 
Matunga-Mitlang 
George, Andrew 
Kama le-Lan gas 
Kavung-Pungum 

.Kare-Randes 
Kas-Milika 
Lingai 
Eserom 
Ke res 
Pala-Kap in 
Tokas 
Darius 

1965 

Pambali-Taia 

1967 

Israal-Loliu 

.. .. 

TABLE 1 

1966 

UXORIPATRILOCAL 

Tai a 
Elizabeth 
Mele 
Desi-Boi 
Rongo-Lokorovar 

.A ... 

VI RIP ATRI LOCAL 

Koleprnur-Kon gis 
Te ling-Be lmurnu 
Eron-Lamedeng 
Mora 
Isrnae 1-De li lah 
Lovan-Raus 
Eruel-Wona 

-

OTIIER 

Ba 
Pasingan 
Langi ro 
Aisoli 

offspring 
Si on 
Taores-Ewodia 

-

, , 
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ANALYSIS OF DATA: RESIDENCE, RESOURCE~, AND RELATED SOCIAL GROUPI NGS 

Residence Choices in Mangai Village 

Detailed investigation of residence in Hangai village (see 

Table ) shows that 39 of the 52 households of the village are settled 

matrilocally and 12 patrilocally (on the land of the mother or fat her, 

respectively, of either spouse). No household is on land to which its 

members are kiut. One outsider is settled on land which he has bought 

in the New Ireland way, by "pulling" it at funerals. 

A further analysis shows that of the 52 matrilocal households, 

21 are established on the wife's mother's land (uxori-matrilocally), and 

18 on the husband's mother's land (viri-matrilocally). Of the 12 patri­

local households, 5 are settled on the wife's father's land (uxori­

patrilocally) and 8 on the husband's father's land (viri-patrilocally). 

Here follows an analysis and discussion of this data with a 

view to interpreting it in relation to the structure and style of New 

Ireland culture. 

Uxori-11atrilocal Households 

Twenty-one of the 52 households identified in Hangai village 

followed, in 1966 (see Table ), the residence pattern of least resistence 

and settled uxori-matrilocally. All but two of these 21 househol.ds contain 

children: 19 are households composed of nuclear families, parents with 

children who, by so locating, are bringing up the children on the land 

that will always be theirs. while no informant in 1966 related their 

residence choice to the presence or absence of children, this factor was 

readily acknowledged when I mentioned it in later field work in 1972~8 

Of the two households in this category that do not have children 

one is that of Salau and her husband Nakas. His village, Fangalawa, is 

about fifteen miles down the road, where this couple has sometimes lived. 
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At present, Nakas is the only man without children who ls livin g in ~ 1 is 

wife's place. She has abundant resources, and neither she nor her brothe r 

(who lives in Livitua at his wife's plc..ce) has children. I do not know why 

this couple lives rere, beyond the speculation that the tendency to alter-

nate residence in each spouse's hamlet where possible dre~ them. 

The other childless household is Sirapi's. As described a bove 

(see Matanavillam hamlet), she lived most of her life viri-patriloca lly in 

Livitua village, but came home after the death of her s:r:;ouse in 196J. 
17 

Viri-Matrilocal Households 

La.mo, who has also (like Sirapi) lost his spouse, did not go home 

after her death; but he had many children, daughters who stayed in the i r 

mother's place, and he still lives uxori-matrilocally in their midst. But 

some old widowers, with (Seri, Matanasoi hamlet) or without (Melisa, Ripai 

hamlet; Keres, Katedon hamlet) children, did go home or stay home. And 

some old bachelors came home (Lingai, Matanavillam hamlet; Darius, Pura pot 

hamlet) or stayed home (Eserom, Panakaia hamlet). And one divorced young 

man (Tokas, Matanavillam hamlet) and one divorced old ma.n (Sion, Panaka ia 

hamlet) came home with some of their children. Thus, thei8 households super-

ficially classed as viri-matrilocal are reduced to only 12 when men wit hout 

wives (but with households) are subtracted from the category. 

Of the 12. remaining households, four are old couples whose children 

are not affected by their parents' present residence, either because the 

children have grown and married and left (Matunga-Mitlang , Litana hamlet; 

Pala-Kapin, Mali hamlet; Kare-Randes, Maio hamlet), or because they never 

had any children (Kamale-Langas, Metero hamlet). Pala and Kare and their 

wives are probably choosing the less crowded alternative in re t urning to 

the husband's place; and Matunga and his second wife were living viri-mat ri l o-

cally temporarily, after Mangai called Matunga back from his wife's village 

• 

• 

' 
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to be Committeeman for the Local Government Council. 

A young couple, Kavung (see Meteroa hamlet ) and his wi f e r:ioved 

to _Mangai temporarily also because Mangai elected hi m Committeeman. He 

rejected a second term and this couple (who are child less) returned to 

her village. 

Of the remaining seven households living vi ri-matrilocal ly, six 

are couples with growing children whose residence in t heir father' s hamle t 

does not, for various reasons, affect their access to their mother' s 

resources. In two of these cases (Israel-Loliu, Purapot hamlet; Pambali-

Taia, Panakaia hamlet), both spouses are from Mangai village , and each 

couple shifted from the hamlet of one spouse to that o f t he other durin ~ 

my study. In a third case (Kas-Milika, Purapot hamlet ) , the mo ther i s 

from nearby Livitua village, where she continues to cultivate her gardens 

with her children. George and Andrew (whom I have listed as one hous ehold , 
as they alternated their residence in Mangai) are marrieci to part- cri in ese 
women without land in the New Ireland system. The re s ources in whi ch t hese 

families are interested are the coconuts planted long a go by their Chinese 

father, and their access to them comes from rights gained in the Euro pean, 
not in the New Ireland, system. However, their wish to live on their mother' s 
land, which was already partly occupied by an outsider ( Ba, Palapung ha mlet ) 
who had gained rights in the New Ireland way, did create a mild di~spute 

(discussed below). In the fifth and sixth cases (Welakamus-Marau, Litana 

hamlet; Lasisi-Taria, Kavalaiko hamlet) of youn g couples living vir i -

matrilocally, the children of both these couples were just babies in 1965-67 . 
They will probably move to the wife's village in due course, as the chi ld ren 
grow older, because the villages where the mothers own land are too fa r away 
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for the mothers to walk to the garden s . Marau :· ~ c. y v:e 11 put o ~ f 30 i n~ to 

Luberua: her mother has long been dead, and her ~oth er' s s is ter di ed i n 1966 ; t 

and Mangai is the home of both her father (Matunga) and her hu s ba~d, 

Welakamus, who is often absent at hi s wor k a t Ba ia planta tion. AJl these 

factors will probably not prevent Marau from taking her children home 

some day; she told me proudly hu~ gl~d ~er clanspeople are there that she 

and her sister are swelling the ranks of i-lokangkala clan, whlch has always 

been big in Luberua village. 19 

Taria's mother has recently married Marau's father, Matunga (see 

above), and perhaps Taria is here partly to be with ~e r mother. They are 

both from Navallu_s, half way to Kavieng, to whi ch they will probably return 

as Taria's children grow. But she will probably spend considerable time in 

Mangai, too: her husband, Iasisi (Ripai/Kavalaiko hamlets) is the only 

young man in Mangai who has been installed as a big man , a maim~l:_ . Since 

many young men leave t~e village nowadays, Mangai wil l proba bly try t~ 
20 keep Lasisi involved in its affairs. 

All cases discussed so far do not pose a threat to t he pass ing 

of land through maternal lines--at least, not yet. There were only two 

cases in Mangai where it looked as though a genui~e tr~nsfer of property 

through the male line might ::>ccur; and both come to light through .investi -

gating the circumstances of two old widows, Vasale and Kurnbat, who have 

remained with their children in their husbands' villa ge rather t~an goin5 

back to their own. Only one of these widows (Kumbat) has a hou s e a :id hence 

appears here as a viri-matrilocal household. This case has been described 

at length (see Matanasoi and Panakaia hamlets). It is V.umbat' s decea:::, ed 

daughter's children who might some day want to claim land through their 

mother's father. These are the five offspring of Aisoli who have gone out 

into the European world with great success, while continuing to contribute 

' 

4 
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to the village. They will probably be acco~moda ted in some w~y, n~ t 

because of their strengths but because of their weakness : t hey we r e 

orphaned when very young. 

Uxori-Patriloca~ Househo1ds 

The five entries in thls category name peop2.e .,.,,hos e re ~:i U e r- :e 

was temporary and posed no threat to anyone's re s ou~:e claims or us e. 

Elizabeth (Litana hamlet) disappeared from this cateGory as she d i ~ a~fea red 

from Mangai; first to Rabaul, then to Port Moresby where she helped to look 

after the children and houses of Aisoli 's offs pring. Eli z,q_'.Jeth' s teenage 

son, Langiri, came to live, perhaps somewhat improperly, in the absent 

anthropologist's house; but very properly in his mother's mother's mother's 

hamlet, Matanavillam. Desi and her husband also left Mangai to return to 

his place, Namatanai, 150 miles down the road. Ultimately, however, s h2 

will probably move back to her mother's mother's hamlet, Katedon, ~, o whic h 

her sister, Dokas, has already returned. 

Mele (:Vletero hamlet) lives in her father' s nar:llet because sh~~ 

21 is following her brother and, for the time being, her s on Kavung. She 

is old and unmarried and her only child is a son and childless: she could 

live anywhere. In any case, she and her brot~er, Ismael , are ten mi nutes ' 

walk from their mother's hamlet, Panakaia, and they use her resources . 

Rongo and her husband are middle-aged and childless. They i,.,·ere 

living in her father's hamlet, Mali, when I first knew ther.i, but Rongo 

and her mother also had a house in her mother's hamlet in Livitua. Her 

husba.nd, Lokorovar, sometimes slept with his brother (who had two wives: see 

Marriage section) in their mother's hamlet, Kaelis, which marks the Q.)undary 

between Livitua and Mangai. This case first made me aware that multiple 

22 simultaneous residence was a well-established pattern. 
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Taia was living in her father's hamlet in 1966, but i n her 

husband's in 1965. Her mother was a Tsoi Islands woman (see Panakaia, 

Matanasoi, and Lungantire hamlets), and she 2i:d her brother Y. ole pmur were 

orphaned young in Mangai. People find ways to include her: fo r in s t~n ce , 

Sirapi helped her name her ground for me. She often worked with Sirapi 

and other women of Matanavillam, to one of whom her ad~pted ~~ther Ma tiu 

is married. Her only child is a son, and his children will f ind t heir 

land through their own mother when t he t i me comes. Taia will not need 

to have any land to pass on, as she has no daughter tJ pass it to. Her 

weak position makes it easy to include her. 

Viri-Patrilocal Households 

Of the seven couples in this category, s ix offer no challenge 

to matrilineal inheritance. Two couples (Eron and Lamedeng, Kongis and 

Kolepmur) lived inthe wife's hamlet in 1965; shifted to the husband's 

in 1966; and may well shift back again some day. Both marriages are intra-

village, so resource use is not affected. 

This ls not the case for Teling and his wife, Be lmumu ( Pas aik 

hamlet), whose home village (Navallus) is too far to walk to for gardens; and 

in 1966, 
23 

day. 

it seemed that they would probably have to move to Navallus s ome 

Mora's presence in this category is mis l eading . He i s not ma~ried 

yet, and he is simply living in his mother's hamlet in the house built for 

Konda's holiday visit (see Panakaia hamlet). 

Ismael's household is viri-patrilocal, but he is old; and when 

he dies he will leave behind no children to claim the residence, or the 

resources of either of his parents, both of whor:l 11e re of Mangai village, 

p ·, 

• 
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Eruel is firmly settled on his father' s father's l ar,d, but he , 

like Ismael, has no children who might wish to inherit it. l ie cor.tinues 

to use some of his mother's resources in Luberua., ar.d 0 £' his f :-:: t her's 

I 1 ·11 24 mother s in Kab eman vi age. His present wife, Wona, gets he l~ f r om 

her Livitua kin, and her daughter will inherit Wona's resources t here. 

Lovan is the only man in Mangai who has planted (permanen: 

crops: coconut and caocao) on his father's land, ~ith every intention 

of passing this land on to his sons. He has no sisters, and no sister's 

children competing for the land; and his father's clansmen, in particular 

Kasino of Purapot hamlet, have given permission to Lovan to settle in return 

for the pig and shell currency which Lovan and his motner, Vasale, have 

ma.ny tim~s given them. 

As mentioned above, Vasa1;, like Kumbat, is d.n old widow who has 

remained in her husband's village with her child. She did not have a hous e 

in 1966-67, but if she had not had a quarrel with her daughter-in-law, Rau~ 1 

she would have had one with her son in Purapot. Or perhaps it was the lac k 

of a house that precipitated the quarrel. In any case, she slept in the 

little end room in Sirapi's house next door in Matanavillam; but she could 

be seen in late afternoon every day, feeding the pigs, sweeping, and pul l ing 

out grass around Lovan's house. He is the only child she ever had. 

Lovan has an assertive personality. He spea ks publically a l ot in 

other villages, though he is not an installed big man (maimai). He has begun 

to encourage people to bury their dead in the Purapot cemetery, saying that 

he will eventually organize a malanggan ceremony for them. He is also a 

carver, the only man in Mangai who helps Eruel ma~e ma l a nggan In 1971 I 

wrote of Lovan that, "Mangai needs him. He lives viri-patrilocally, and 

he plants viri-patrilocally, and he gets away with it. 1125 
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In 1972, Vasale was alive but very feeble. She lived in a t ous e 

next to that of her son, and never came out anymore. I n 1973 Vasale died. 

To_ everyone's complete surprise, Lovan took her body ba ck to Lema ko t, her 

home village where she had not lived since she was married. l a s to l d me 

everyone had expected Lovan to bury his mother in Pura pot, and to aga i n 

obligate himself to organizing a malanggan for the dead in that cemetery. 

Kas said they wanted Vasale to be buried there also because s he had lived 

there, and they wanted her grave nearby so they could go to the cemetery 

from time to time and "be a little sorry." There were no relatives in 

Lemakot now to care for her. Kas was so angry about Lovan's l etting Vasale 

go back to Lemakot that he told him that when he, Lovan, died, his children 

could no longer stay in Pura pot. "You' re no good," Kas told Lovan. It 

was, after all, land that belonged to Tivingur clan, where Lovan stayed _ 

only by permission of Purapot hamlet's Tivingur clansmen, among who~ Kas 
26 is prominent. Lovan's father, Simek, was a big :nan of that clan. Pr obably 

the quarrel will pass. Lovan had become far too ill with emphysema in 1974 
to initiate a malanggan, which may have been a factor in hi s decisi on to 

buTy his mother in her own home cemetery where someone else would be re~pon-

sible for organizing the .!!!.•':!)anggan work. Lovan and I did not tal k speci -

• 

fically about a malanggan_ for Pura pot, or about his quarrel with Kas. However, ' 

he told me that his mother had been old, that she had lived long and well 

amongst her grandchildren, and that one could not be too sorry f or one who 

dies in this way. When Vasale felt her death nea r, s he hersel f had told 

her relatives to leave her: "My ship waits a:.t the passage. Let me go no ·..,r!" 

Perhaps he felt that her death did not require long mourning terminated by a 

malanggan. 

• 

p ·~ 
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Lovan's children can use the ground Qf t he i r mo t her , Raus ; but 

she is from a lar5e fami l y of girls, Mokat i tin clans wome n of Ripai . Given 

the New Ireland dislike f or conflict, it s e e~s l ike l y that Lovan ' s child r en 

will be using their father's father's land in ye.:i r s to come . I ha'1e no 

data that indicate clearly how long t hey wi ll ?;O on pay in g Ka :: :J r h i ~:,; 

kinsmen for the privilege. Perhaps the absence of data itse lf i ndi ca tes 

that such transfers of wealth do not continu0 into s ubsequent generations . 

On the other hand, however, Lovan' s s on, named <.Lf' ter his grand £'3. th er , S irne .~ , 

has already given pigs and shell currency to Kas. 

In practice claims to land are a cquired through a pe r sonal 

sequence of events, some of which are well known to eve ryone, some onl y 

to an individual or a few individuals. People own l and whi ch t hey us e, . and 

which they do not use; a bout which they know, and about which they do not 

know. Their choice of residence is influenced partly by thei r r:eed to 

claim their resources, but partly by other factors as we ll, as dis cussGd 

below: 

1) Ownership, Use and Children Land t hat a chi l d grows u p with 

will be well known to him or her, and others wi 11 re mer.:be r t o whom t he }and 

belongs when the owners have been s een there day aft er day, year a fte r year . 

The pattern of planting in each other's plots a s tr.ey a re cleared mean::; that 

many others besides the owners will have gone down t he s ame path to pl a nt 

together in gardens that belong to one or several amo r.gs t them. 

a) This practical consideration no doubt part: y expla ins 

the tendency for the presence or absence of children t o a ff ect res idence 

choice. People said that they could live either on the wife's land or on 

the husband's, but in fact couples with growin g child~en nearly a lways lived 
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on or near the wife's land. This allowed the child~en to :-rrow U D 0 . 

and learning their primary resources. They nearly always spent sor.i e ti:rie 

as well residing on the father's land, t hus making vis ible the ir clai~s ; 

which were weaker than those of their father's sister's children. 

b) Old couples without children and without heirs need 

not concern themselves with confirminG the clai rr s of the next gener-ati on . 

Residences which are not uxori-matrilocal constitute more than half tr.e 

total nunber of households in the village, but nearly all of these a r e 

temporary in the long run; that is, in relation to the next generation. 

They are temporary because they have no children, or cecause although they 

have a son he had gone to live on his wife's land; or because although they t 

have daughters they are childless; or because although they have frui t f ul 

daughters, they have gone back to their mother's place; or if they are -

still residing at their father's place, the grandchildren are young yet 

and are still expected to return to their mother's mother's land. In all 

these instances in Mangai, residence away from the uxori-matri1ocal land does 

not affect a growing child's chance to learn well his own mother's res ou r ces. ~ 

c) People seem to prefer to live in their own hamlets. 

The fact that most couples without children to instruct live in the husband's 

hamlet supports the interpretation that while children's needs are Given ' 
first priority, men's preferences are given second priority in this regard. 

Even young couples with young children accommodated t he husbands when they 

could. This tendency may be seen as a particular exam ple of the way he w 

Ireland gives to the weak: men are in a weak position with regard to th e 

passing on of resources. 

2) Ownership, Non-Use and Group Membershi p Most people have 

some land which they have never used. 
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a) Sometimes some diligent elder t oc k pai ns lo show 

the young before he or she died. I think Sairu must ha ve be e!1 such an 

elder, because Kornbulau (Pasaik hamlet), Matiu ( rfat a.s oi ham let), and Rus­

rus (Lungantire hamlet) all mentioned that Sairu (Thin gur clan ) sho wed 

them land far out in the bush. 

b) People own land that they h~ve neither seen nor heard 

of from any elder, at least not yet. Many people claim land in genera l 

which they do not know in detail: it is not necessary that each claimant 

be shown the land personally. Y.nowledge of the land is held by one person 

on behalf of a whole group. For example, the four sisters of Mo Jr..am una 

clan (see Matanasoi hamlet) suggested to me that I ask r at iu about their 

land, as he would know. The individual need merely k~ow tha t he is 

accepted as a legitimate member of a group of claima nts, and that he may 

depend on one among:;t them all to know and to share. (Trusting someone 

else to know and also to share is a general characteristic C> f New Irela nd 

culture.) 

c) What if the one who knows dies ? Clea rly, each iDdiv idu.al 

has a different universe of knowledge, and in fact no one coRpletely t r ans­

mits his view. However, people make efforts; and Sirapi had shown her l and 

to her Mokamuna clan co-residents, and to her adopted daughter, Siriu. Bu t 

if she had not made this special effort, and had gone suddenly to her grave 

(as she did, early in 1968), there are other people who know: at leas t in 

general, and at least in theory. No one ever claimed to me that he or she 

did not know his or her land because an ancestor had died suddenly; though 

some said that they knew less than others because they had been away at 

school or at work. Still, for example, when Baulung ( Panakaia hamlet) came 

to live in Mangai village as an old woman, having spent her life working fo r 

p · ~ 



white people and then married into Lossu k v i l laGe, Sirapi told her and 

the anthropologist at the same time whe r e Baul ung 's land was; becP-use 

Sirapi had known her mo t her, who died while Daulun~ , in her earl y teens , 

was working for a white woman in Rabaul. ( Bau l~ng con t i nued t o go to the 

gardens and for sago with other people, 2.nd t o use the i r res ources . ) 

J) Ownership and Selective Forgetting The land laws are 

supported by selective forgetting, which in turn ·a l l ows f l exibil ity in 

residence choice. Short genealogies, differential emphases on kinshi p 

connections and on various aspects of life history, and avoidance of di s­

cussion that might lead to conflict are techniques of forgetting which 

New Ireland culture uses to maintain order and other va lues. 

a) Selective forgetting may help to explain, f or instance, the 

commonly unquestioned circumstance that two clans often jointly own a 

hamlet. It is possible that the children of a brother and s i s t er rema i ned 

together in a hamlet while later residents forgot exactly how the brothe r' s 

wife's clan got there. Co-residents of two clans arc said to be descend ed 

from "two mamas; ll and if those two women were res pee ti vely s ister and wife 

to the same man, no one remembers. In thi s way land may be permanently 

transferred to a man's children over time without anyone remember ing what 

• 

happened, and without challenge to the land laws. In genealogica l a c ~ount s , ' 

mothers are commonly remembered when fathers are fo rgo tten; even two, and 

certainly three generations hence. 

b) Even when a hamlet is owned by only one clan , s e l ect i ve 

forgetting may have played a role in its history. Practical considerations 

affect the definition of the clan or sub-clan as a single cor porate un i t. 

Clans are said to be composed of "many l ines 11 which are not co-owners of 

resources. However, when one "line" has no descendants , and another 
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previously separate line has many, some of the many children may reside, 

part-time, in the childless households whose resources they will t hen 

eventually inherit. Gradually the two lines merge, and property remains 

in the sa&e clan. This kind of flexibility in the definition of sub-clan 

unit contributes to the redistribution of resources to accommodate differen­

tial population growth without requiring any unsettling redefinition of. lcnd 

ownership in relation to clans or to the land laws. The facts of common 

clan-hood and of semi-adoption legitimize these improvised descendants in 

relation to co-owners of other clans with whom~ they come to share resources. 

This same opportunity to regard any two segments of a clan as a unit 

when matrilineal inheritance can be rr.anifested by so doing allows people to 

pass the father's land to his son if the son, or even t he grandson, marries 

a woman of his father's, or his grandfather's clan. The children of this 

couple will be allowed to use the father's father's land, even though pre­

viously his clan segment and that of his grandson's wife have been de[ined 

as "different lines" with regard to resources. 

4) Residence and People People appear to prefer or expect variety 

in their residence locations, perhaps because it gives opportunity to multiply 

the relationships that are the foundation of this group-oriented socie ty . 

a) New Irelanders rebuild their thatch houses about once 

every seven years, not adjacent to the old house (as they do in New Hanover ) , 

but in the hamlet of the other spouse, or the other parent, or someone else. 

The Aisoli c .hildren vacationed in Matanaoi . ham~et in 1965, and in Fanakaia in 

1966; a common pattern which avoids provoking jealousy in one set of k in h y 

spending too much time with another. Sentimentally as well as practically, 

moves back and forth are usually not difficult, because many marriages are 

within Mangai or just into nearby Livitua. 
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b) The need of particular kin of ei ther sex or any a8e 

for help may influence their relatives to become co-res ider. t s. Thus Israe l 

and his wife moved to his hamlet (Furapot) in ord er to hel p one of hi s 

sisters, Sambuan, look after the children of her twin s ister who had 

died. (However, Israel did not move to Purapot unti l he needed to build 

a new house.) And Alice moved from Matanasoi to Panaka ia t o hel p l ook 

after her feeble elders when Taia and Fambali le f t Fanakaia to move t o 

camp. 

In the old days, before the German colonia l gove rnment and t he 

missionaries put a stop to it, a mother could secure her ch ildren' s r ights 

to their father's land in perpetuity by allowing hers 1.: l f to be s tra ng l ed 

and burned on the funeral pyre of her dead husband. One informant granted, 

in response to my question, that it had been possible that a woman coul d 

be strangled by her clansmen whether she wanted to be or not, i n 0I·d c:: t o 

secure her husband's land for her own clansmen. There is no evidence, 

however, direct or structural, to support this possibility. 

It is possible that this custom, kiut_ .in the local language , 

arose somewhere where there was a land shortage; but there i s no r:: cmo r y 

of land shortage in Mangai. There is a strong Demo ry a f de?opul ation , ~ 

time when there were very few children; a period of history eas i l y docu ­

mented from various external sources. 27 But there i s no e.x: t er:'.1a l e v i. dence 

for land shortage in New Ireland, and there i s none t oday . 

The custom was explained to me by both male a nd f emale info r man t s 

as a woman's resIXJnse to the loss o: her husband: s he th inks of ~ he m~ny 

fish he has brought her, and she l l currency he has giv8n her, and a ll the 

gardens he has cleared for her, and she thin ks she will not f i nd his L ke 

again. It is better that she s.hould go with him r a t ~ er than take a .", other 

p ·• 
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. 28 man, who may not be so good to ner. But it is n8t jus t for t he memory 

of her man that she dies': she "dies for he r chi ldre::l," as they say 

when explaining kiut. Thi s was the co:nmon interpre tat ion. r)nly a cyni ca l 

anthropologist accustomed to a Western perspective would a s Y. beyond it , 

or ask at all. 

There were kiut claims to land in Viangai in 1965 -67 , pur chas ed 

so long ago that few besides old Patavani (Panakaia hanlet) knew that it 

was Halau, tile mother of old Eserom, who had died. Kiut claims receive 

full respect. In practice they do not exclude the original owners fror.1 

the land, but merely add the kiut claimants to those who have perpe tual 

rights. Patavani gathers some coconuts in Purapot on the basis of 

these claims. Her age and f eebleness and general s ervice to many people 

would probably have allowed her this small privilege in any case; but then 

one cannot be sure, because there was a dispute invo l ving t he grounds of 

Patavani 's mother's brother, the even more aged and feeble Es ero!Tl . ~ < i u t 

claims to Purapot hamlet were also respected fo:!:' Lamo (like Patavanl, a 

Mokongkai clansman of Panakaia hamlet). Israal (Purapot hamlet), who 

was married to one of Lama's daughters, said that La.mo had relinqu ished 

his kiut claims to Purapot hamlet; but no one doubted that they were I..amo 's 

to hold or to give. 

No one in Mangai claims any significant portion of his or her 

resources through kiut: there are only these two s mall claims made by 

Patavani and La.mo. Either it was infrequently invo f.: ed, which J.lakes s ens e ; 

or else kiut, which was a long time ago, made clai:ns which were less s .3 cure 

than claims through birth, and which have not survived. Ties through mothe ~ 

were spoken of to .me in 1965-7 casually or lovingly, but kiut claims were 

asserted with a touch of belligerence. Perhaps the insecurity is due pa ct J. y, 
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or mainly, to the passage of time. Eve r yone !:nows or k.I10 ws of one • s 

mother, but kiut ties refer t o the mother d.~ someone \-1 [w i s no 'tl f orgo :ten , • 
at least in most cases: it is .known tha t the rnot he .r o f Ma vis , o [ .Pa rua i 

village, now too old to cowe outside the ho1.ls e mu ch , d i.ed i'or l'Yirn . 

When someone dies, whoever comes to the f une ra l ( the burial or 

cremation) may "bid" on the deceased's belongings: hi s bicycle , his l am p , 

his land. Informants compared this custom to the Euro pean auction, which 

they have seen in Kavieng; but there are di f ferences. A bid at a funeral 

merely "pulls" the object of the bid. (The local word if3 ~l , the pidgen 

English word is pul, and "pull" seems the best translation bto Englis h ) 

One makes a first payment on the lands or goods, a pi..: 1 , at a funeral; but 

unlike the European auction, a single payment doe~; not complete the transfer 

of ownership. A second distinction from the European auction i s that , 

unless there is debt~ be paid, the European fami ly decid es what r es ources 

of the deceased are to be sold. In New Ireland, by con tras t, the fami ly of 

the deceased 11 cannot be cross," and "cannot sing out," when s omeone pu l s 

the resources of the dead :at his funeral. The family of the de ceas ed rnus t 

wait until the situation is reversed, until so meone in the family of t he 

buyer dies. Then the previous oy;ners can pul back land, lantern, bicycle, 

and so forth, from the family of the more recently deceased. Howeve r, if 

members of the same family continue to die, the buyer can ~and P~l a nd pul 

until finally he "has finished payi.ng" and has achieved kattom: final 

payment. This same system regulates the transfer of mala_Q.ggan carvings: 

if payment by the recipient at a malanggan ceremony is not enough, the 

carving will be considered only "pulled;" and it must be " pulled" again at 
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subsequent malanggan cere:wnies i: katt:;m is to be achiP-ved and 2_ ful l 

transfer of the carving occur . 

Kattom payments are supposed to yie l d per:Hane r: t tran ~:>fe rs , 

but these transactions are subject to qualific~ti on and inter pr et a tion. 

A series of payments called pul precede the fina l ~a t to m which f in i s hes 

the transfer; but who ~s to say when enough has been paid ? I t i s a ~ind 

of barter: both parties must be satisfied, in publi c . Tr.ere mc..y oe a 

long time between pul payments, and new situations wi ll re-struc t ur e 

understandings. In effect, then, kattom is hard to achieve: but oul 

allows for temporary use. 

One man in Man gai lives on ground which he has " pu lled" f rom 

its owners: Ba Ritako, a man of Manus who has lived in Ne w I r e land for a 

long time, is married to his third New Ireland wi f e, r a ised fine children 

in Mangai, and in many ways contributed not j ust to Mangai but t o l ~ ew I re l and. 

he is well-known to local Europeans, mainly for his e f ficient or ganiz i n,; 

of labor to unload cargo from the big ships that come i~to Kavien g , but a lso 

for the help he tried to give Europeans when the J ap~nese occu pied New 

Ireland during World War II. 

Ba lives in Palapung hamlet, which ori ~ i n~lJ y belon ~ed to Vamele ' s 

line of Mokatitin clanspeople in Meteroa hamlet. Two members o f Varn e le ' s 

line died successively: first Bosiak (Ripai ham l et ) and then La isa ' s 

infant (Meteroa hamlet). The Mokatitin clanspeople o[ Ri pai a nd of 

Meteroa hamlets do not trace relationship to each other, or c"t.ai m t hat the y 

are of the same "line " but this is one of several in s tance0 t ha t indicate 

some acknowledgement of substantial ties between them. At ea ch death, 3a 

'·'.pulled," with only one or two strings of shell currency, and wit~ f ive 

p ·, 
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shillings. Token payments of thi s size ~re appropr iate , and no one c~n 

be cross or ask a bigger payment. Kamele can only ~ait for Ba to d~e. 

Eventually, theoretically, Ba could buy the land co~pletely a nd forever ; 

kattom, nat just pul. 

In 1966, Kamele's clan sister, Ma rian, and her two gr own 3ons 

with their families returned to Mangai, and to Metero2. hamlet. I t wa s 

crowded. George and Andrew put pressure on Kamele t~ take his , . Lana , 

Palapung hamlet, back from Ba: an improper act, according t o New Ireland 

custom. Palapung hamlet is back a little from the road, hidden a litt le 

by trees, off by itself away from other houses and ~onvenient 1y right 

next to the river. George and Andrew could bring t heir hal f - cas te wives 

there, live more or less away from the other vil lagers, avoid the high 

rents in town, watch over their Chinese father's coconut plantation 

(adjacent to Mangai), and drive back and forth to their j obs in town every 

day in the village truck, which would ultimately be paid for with p~ssenger 

or freight (copra) fares. It was through Andrew's urg ing that t he vi llage 

put their funds together and acquired a truck. It was the source of endless 

mechanical and financial problems, with which George mo re or l ess cheerful l y 

dealt; but it solved many social and trans portation pr-Jble ms when i t wor ked 

and had gas. Mangai villagers were glad to have George and Andrew a nd 

their families living in the village. 

But Ba is a respected reside~t of long standing , and married to 

Rombul, of Livitua village. \-/hen Kamele discus s ed the dispute with the 

native chairman of the Demarcation Committee, he hun g his head and said it 

was not he but hi~ grandchildren who wanted Ba to 16ave. Pe was ashamed 

to press his claim, bu~ apparent l y felt bound to at leas t bring it t o a 

• 

I 

• 



• 

• 

• 

• 

lO 2 

higher authori t y. When i t be came kno wn t hat Kam e l c want ed Ba t ~ move 

and let Kame le take bac k hi s l a nd, Ba ~;a i d pub l i ca 1ly , a t tf1e r egula r 

Monday morning meeting of the who l e vi llage: "Th e s e i s pl enty of t alk , 

I am ashamed. Maski (never mind ), I can ~~ o t o my wife ' s village ." 

Within a couple of months, public opinion s e emed de f i nit e l y with Ba . 

Kamele must wait for Ba to die. But i n 1974 , ~ame l e died, and Ea st ill 

resided in Palapung ; while George and And rew had gone off t o s ee ;.:_ t '.J ei r 

fortunes elsewhere, at least fo r the time being . 

Even the eternal bond with mother's land i s s t ra ined by t he 

pul-kattom system, which is valued as a way to include outs i ders . Ho wev er, 

the feeling that you cannot shake off your mother's l~nd , t hat i t is 

inalienable, is part o f what aff ected the d is put e be h ;een Ba a nd Ya mele. 

Everyone felt that Kamele should be able t o have t he land , hi s mothe r ' s ~ 

back: it is just that he ought to wa it f or Ba to d ie , they said . 

The land where the schoo l ·.-1as built in rfan gai was sti ll 

referred to as Lingiris' land, even though everyone ackn owledg~d that 

the government had paid a great de a l o f money fo r i t, plenty to cc nsL itute 

a kattom payment. Sentimentally and conversationa lly, t his land from his 

mother continued to belong to Lingiris. But pul- ka.:tom t rans f ers , while 

(like kiut) not common, are respected. The kn own pa t h is f ol l owed , a nd 

gives clarity and trustworthiness to the sys tem f or i nsiders a.nd o _: ts i de r s 

alike. 
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Un re solve d C onflicti~c Cl~i ~ ~ 

I 
Many people have many claims that they do no t excrc i 3e, a~d 

most of these go unresolved. New Irelanders avo id confl i ct whenever 

possible with regard to land as wi th other na t t er~ . ( '1'~, is c haract e T i~, tic 

is discussed in Chapter IV.) The f ollowing example i~ lustrates the 

New Ireland way of suppressing conflictin; claims ln the interest o f 

maintaining cooperation. 

• There are many Tivingur as well as Mokamuna clanspeople with 

claims to Purapot hamlet, but then there are 1:i.any Ti.vingur-Mol\amuna 

marriages. One of the Tivingur claims that has now been solidly made is 

that of Kas, who has built a brick house on :.he Rukube~: section of Pura pot. 

There was no dispute about this land, but di fferent peo ple to ld 

me different things about it. Sirapi said that th i s part o f Pu ra pot belonged 

straight to Kas, but on another occasion she said t ~at ~ungaro, a very 

small place near Kaelis ( the border hamlet between Li ,,,::_ tua an d Jv: angai ) 

was Kas' true place. On one occasion a group of ~o~en info r mants a~reed 

that this section of Purapot was Kas' true pla2c, and my genealogies he l p 

to confirm this in showing Purapot as the true place o f Kas' mother' s s i ~ t e r . 

Kas himself just said that Pura pot was his true place . :le is an exce l l ent 

sociologist for his own culture, but he has s pent many years away, ~nu 

freely ad mi ts that he lacks the detailed historical krD w led ge that so:ne o t t: e r 

people have. He was the young orphan o f old parents, which also blosked one 

avenue of detailed family knowledge. 

Th t i l • t ..-, V b T ' • h \' l ( p T • h , + ) ere were o 11er c_aims o ttu .. u e i<. . i~ .en i. a , u Jana ;<.a1a .a m.Le ..., 

was telling me abput her land she nentioned the Ru kube k section of ru ~a pot 

as one of her pieces of ground. She said her grand ~~ : i ther ha1 pla::: '. .:; -:..i "'.. t . 

She said it is where Kas has put his ho:.J. ~ . e . Eer gr a.:1C. fa. tb.er u::: ed t c 2-i ve 

p . __ 
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there, and it belongs to her. I a sk ed i f. ha s ha d t o g i ve her mo ney , 

and she ans'h'ered: "I don't know." I s a~ d , " i:e r:2.s n 't yet." Lalu : " Yes ." 

I as ked, "Did he a sk y o u? " t·:a lu: "Yes." 

He must have a s ked I s r a e l , t oo , tc cau :-.; r.; ~ 0 r2.e ] (fu r ::;..pot - '.:.;~n . edRn ) 

told me he had g iven Kas permiss ion t o ~1c il d hL-. brL:~·. ;·,c.u ::c in ::'.1; "'.-· u t- e~~ . 

Israel's sister, Sambuan, ;..ra~; pr cse r:-: dur.:..n.'.<. my i n ten'1 e w wit '.! ~'.:.1l u • . ·'.<:: 

we walked home together a fterward t o Furapot , SambL:.an said: " H ut< uhe ~ · 

does not belong to ~alu. I thin k ~alu is not thin king well. It be longs 

straight to me. A male ancestor o f hers ( Ma l u's ) marr ied a f e male a n c es -

tor of mine, and perha ~1s he planted coconuts a nd Ma 1u lh :in k::> ~ he ow ns t hem ." 

I asked Sambuan if either she or Malu are k i ut to ttis g round , a nd s he s aid: 

"No. 1.amo (Ripai hamlet) is kiut, but he gave bc:~ c k t he l and be cause he: has 

no children."29 "By and by," Sambuan said, "this land ·,.,- ill be lo r. r, to ali 

my children. It doesn't belong to t".alu!" Only in th~ :--~ la0t r c fTl a.r '.--: did she 

allow her voice to show slig ht indignation: but t r.ere w::u ld be more to 

follow, I thought, if it became neces s ary. 

Later I asked Sirapi about tr. e Ru Y.ube~ section o~ I\~. ra;o t. ShP. 

said it belongs to Malu a nd Ka~:. (both her re ~ et tl v cs ) , .}nd to 1am0 . " t:o ," 

she said confidently, "it does not belon; to Is r a el. a nd Sa r1 bua n." Is rs.e l 

had listed it to me as amon gs t his l anjs, nea rly t hre e mon ~ hs be fore I s poke 

to Malu (and then to Samtuan and finally to Sirapi) 2.bou t it. " It be l ongs 

to Kas, all the way to the beach," Sirapi s a id. The n ~ he a ddec : " Hr.ere 

Vasale is, too, belongs to Kas." (She meant where Hou .:::;e 1+9 i s , whf_:re '/a~ale ' s 

son Lovan and his family live?
0

) Some what contradicto r i a l l y, f:: he wa nt on: 

"Vasale married and had a _child (Lovan); all rig ht, the son sits d own the re 

now, and he is boss of Pura pot because he is 'blood' t o Pura pot" ( i.e., 

because his father is from Purapot ) . On othet' occasions Sirani said that 
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Kasino was boss of Purapot. She was gi ven -:o b1owin f~ u ;; a 1... l ~'..c.jrr. ~ t o kee p 

happy as many people as possible. 

Sirapi went on: "La.mo showed f a s this pla ce, becaus e :-~a~ ; was 

little, he went away to school, ~~o he didn't kn ow." 

I have surP.marized the claims that I know a bo '. j t to one sna l l 

uncrowded lot, the place where is the brick house that Kas built, and t hat 

I lived in. The people in conflict about this area a :re :'...r, daily ccnta ct, 

and often work together. Sambuan does not seem to work with any othe r 

woman but Sirapi regularly. Sirapi often goes with Ma1u, and Sambuan with 

them. Kas and IsraeJ are best friends, being of li ke mind, li ke educa t ion, 

and having fled New Ireland together during the t:ar. Valu's clos e hoka ngkai 

relative, the ancient lady Patavani ( Panakaia hamlet), l ooked a f ter Sirapi, 

Sambuan and Kas at some time during their respective childhoods. ~alu 

made her claim in front of Sambuan, who only dis puted it later, t o me, t ry i ng 

to make it look as though Malu had just made a ca~eless mista~e. l cannot 

imagine that in the future these people will take each other to court; It 

is much more likely that the people will share and drop their claims t han 

that they will break their relationships. 

Non-01mers 

Land rights are not people's major concern. If people were pri­

marily interested in land rights, they would have let Matunga and Kavung 

(see viri-matrilocal households) stay in their respective wives' villages , 

• 
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• 
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instead of pressuring them to come back to Mangai by e1.ecting them committee- 4 

men. Sometimes people chided me gently for my fastidious concern ~ith ~inshi p , 

and I wonder if anyone but the anthropologist ever fi gured out that Y.avun Ej 

was living on his mother's father's land in Meteroa. In any case, t ~ ey 

p ·• 
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wanted him to s tay in Manc;-a i; but he did not sL;.y. t:any ::..:t t.:.dle::; 0 1 

matrilineal, rnatrilocal s ocieties have s hown t ha t me n of t he mat ri l ine , 

who must marry away, must not marry a way too f a r; for they a re ne ed ed 

in authority roles back home, wher e their mothers and s is te rs s til l live . 31 

Ma tunga and Kavung were elected to s uch ro les , and br:mght be.ck horre . 

But people without matrilines in the vi .llac e , like Lo va n, are 

encouraged to stay. Lovan i s a l eader, but peo ple without l eade r sh ip 

ability, without anything in particular to offer the communi t y, are also 

welcomed. Pasingan, from New Hanover, was such a man. He came t o Manga i 

many years ago, before World War II; and La.mo, who was t hen luluai , a long 

with Wanamus (Rusrus' fatter), who was then tultul, s a id he could stay . 

They were busy with government work, and t hey wan tE:d Pas ingan t o he 1 p 

with their other work. He lived at first with Wanamus , t hen later with old 

Ngadu and her husband in Pura pot. Put now he h; old and r. o longer ma~ e s his 

own house, and Marau looks after him in Litana. Why do es Ma rau look af ter 

Pasingan? "She looks after him, that's all," I was t old. They rr. ade 2. garden 

together out in the bush, on land Israel let them use. Afte r all thes e yea r s , 

he is still an outsider, however, Sion gave him one pound f or taxes , be ca us e, 

he said, he is able to feel sorry for a man who be l ongs to another pla ce 

and has no money. Even though he has neither married nor bought l a nd, a~; 

Ba did, Pasingan finds a place in the Mangai com~unity. It was ty pi ca l 

for a New Hanoverian to avoid responsibility to the co mmunity, and it was 

typical of New Ireland to overlook his failure s and f ocus sympatheti cally 

on the weakness of his situation. 

There i$ really only one way to become an insider, however, a nd 

that is to allow three or four generati ons to pass. Af ter four generations 

in the same place, a line becomes "wel l -entrenched:" no one r emembers 

p · ~. 
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before it was here, exce pt in a. plea.';ant, irv-r!h; 11>tr.t '.:to ry- tel 1in g way . 

That is how Israel, who i s ve r y much an ins ider , rememt ers that his mot~e r' s 

line came from Luberua village, a l ong l ong l or.g t ime a go . 

t 
People of the Western World who live fa r f ro m the world ' s ru ~> t ic 

scenes, but not far from the madrling crowd in the con f us i on of whi ch 

they think they see the source of their own, sometimes earnestly bel i eve 

• in a myth of the noble credulous savage. He supports their need for a 

scene somewhere of order and clarity, where unkno wn forces are controlled by 

unquestioned rituals. A slightly adjusted vers ion this myth i s often 

known to the noble savage, but he applies it to the world of the wondrous 

white skins, whose orderliness and efficiency and ritua l manipulation of 

unknown forces has produced the like of speedboats, and whose phys i cal 

endurance is manifest in his ability to continue t o work at a des k in a 

hot room all day. 

The truth is that Europeans often do not know exact l y wha t t hey 

are doing with all that paperwork, and New Ireland or s often are not quite 

sure where their land is; so that several people may quite innocent ly t tin k 

they own the same piece of land. Land ownership, as f, ta ted above, refJ.~· <; t s 

a personal sequence of events, and one person may not realize that another 

person has had that same or an equivalent ex perience. Thus Rus rus t hinks 

she may have to tell Matiu that she also owns a piece o f land on which he 

is planting coconuts (see Lungantire hamlet). He do es not know, she s ays ; 

he thinks he is following his mother's brother, the safest possibl e path. 

What he does not .know is that Rusrus is following ma ternal nnces tors t he re, 

too. 
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How did Matiu and Rusrus ~et to be respectlvely ove r fi f t y 

and forty years old in the same village without each knowin g tha t t hey 

owned land jointly? It i s possible that they do both kr:o w, a nd that t :1 E.y 

are just saying nothing in order to avoid a confli c t. Cr pe r ha ps e2sh 

is not sure what the other thinks, a~d they do not want to e~barra3s each 

other by bringing up the subject. It migh t seem that lac k of kn owledge 

of land and kin are the root of Mangai's land conflicts. 

However, I think the reverse is more likely. Detailed vn owled ge 

would corr.plicate, or even subvert, the sys tem. Perfect knowl ed ge and 

awareness would perfectly shatter all the myths with which Man~ai muddles 

through. The order and efficiency of the system lies not in its exhaustive 

cataloging of claims, but in people's willingness to adhere to the ba s ic maxims 

of giving and helping. Decisions can be taken in terms of the hi gher va;ue, 

Le., distribution ico those with less, rather than in terms of perpetua tin g 

some historic structure. New Irelanders suppress ex ploratory behavior in 

favor of accepting, including behavior: better that t he facts s hould remain 

unknown and conflict avoided. One of their major myths , which the an thro­

pologist unknowingly challenged at firs t, is this one: I don't knm-1. i,,! e 

don 1 t know. 

I don't know, I was away at s chool. We don't know , we >-;ere a w:__:.y 

at work. Oh, that was before my time! The a ncestors knew that. I ~as so 

little then. I was just too young to understand when ~cople knew about that . 

Ask so and so, I think he knows. 

Fortunately, as it turns out, he doesn't know either. 

Demurcation Committee 

Durin g the period of my field s tudy, there were no ma j or conflicts 

about land, partly because people were wait ing for the Demarcation Co~mittee 

members to come and hear cases; and f or the offi c i als in Port Moresby to 
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make final judgments. They knew th :~ t " '. ·E:'.li J ~ .. _ _: ~) ple ".-.ii 1.1 be c r oss " about 

the decisions. Perhaps that :is 'n"hy they seemed not to know tha t "ifo re ~~ by" I 

was waiting to hear their judgnents: they kept wal ti nt:S for "!fo res by" to t e 11 

them who really ot-med the 1and; and, l pre:::;u mc, to ge t the blame for the 

decisions. (In New Hanover people reali zed that everyone wou l d be cross 

about land if the Demarcation Committee came, so they decided si mply t o 

refuse to allow them to co me.) 

The few small disputes I witnessed (see Ch~ pter IV) were heard 

by the Local Government Councillor with a vi ew t o end i ng t~e quarre l , rather 

than to making a decision about resources. But with the Demarcation 

Committee set on marking land now and for all time, re~ l dlsputes about 

boundaries must follow. Land means coconuts, a.:id coconuts a::::-e the only 

road to cash for most people. In the old days, s elective remembering 

• 

• 

functioned to maintain a fairly equitable distribution of resources, ~nd t he ir 41 

orderly transfer to the next generation without also transferring t he 

gains and losses of one generation unalterably to the next .32 In those 

days, the major resource was land, but now it is coconJts. New ways t o 

maintain fluidity in the system will have to be found, but they have not 

yet been found. Currently it is not fluidity b~t stability, a new kind 

of static relationship, that is sought, in corr,pliance with governnent or ders. 

The government originally sent out orders for people to get ba ck 

on their father's land. Enlightened officials realized that for New Ir8land 

this order should specify m.::>ther' s rather than fa th er' s land. The gover.1 -

ment is closing its official eye to other traditional legitimate mod e3 of 

claiming both land and coconuts. Individuals could always own co conuts 

their fathers had planted for them, for the life of the individual or 

the tree. But coconut plantations do not end with the death of a single 

tree, and now a new kind of permanence has to be dealt with. It is true 



I 

• 

L L () 

that the nearest thing to a permanent relationship with the land that 

New Ireland has is mother's mother's land, and so they are trying now 

to think only of this law. The preceding analysis has shown how much 

more forget~ing they will have to do in order to achieve this. 

SUBSI STENCE P RODUCTI ON: TSCHNI QlJES ANTI >!Oi~K GPCD'.C~ 

The people of New Ireland practice slash-and-burn farming 

techniques to produce a typical array of Pacific island crops: taro, 

sweet potatoes, yams, and bananas. They also process sago. They own 

pigs, but also hunt wild ones occasionally with dogs. There are plenty 

of fish in their sea, and even young people seem to know well how to 

catch them in various ways. 

In the following account of a malanggan, more will be reported 

about the working arrangements of the people of New Ireland. It will 

suffice to state here that they work together, no matter what the task. 

This makes technical sense for some work, which makes it tempting to 

say that communal labor is required for it. Close examination and 

comparison with New Hanover shows that this is not the case. People 

work together because they like to, and because they think that that is 

the right way to do things. 

Sago: New Irelanders generally try to finish processing a sago tree 

in a single day. Several men and several women go together, the men to 

chop out the inner pulp of the trunk of the sago palm which they have 

selected, the women to wash the pulp in "canoes" which they construct 

out of the fronds of the tree. The "canoes" are set up near the river, 

from which water .is drawn and poured over a portion of sago pulp, which 

is then squeezed through a fine net made either of cloth from the store 

or of bush materials. It is hard work, wringing the sago pulp and 



l 11 

separating out the fiber, standing all day over tlt e c;:inoe . Ancl pe op l e 

often feel sick the next day, because working in the swampy areas where 

sago grows causes a reactivation of t l1eir malaria, they say. Still, 

the · next day the women return to the canoes, pour water off the starch 

precipitate which has by then settled, an d !Jack it int o bags ne;:itly 

sewn up from sago · palm leaves. In these bags, sago r.lay be stored in 

the roof of a cook house, where it dries, for as long as a year. 

Sago has become something of a staple. It is a lways available 

without planning long ahead, and it never disappoints as gardens do, 

or rarely: one time Halu went back to get her sago on the second day 

and found that a pig had eaten it. 

Sago is best when cooked in a mumu with coconut and perhaps some 

green leaves, but it can be cooked in a hurry either rolled in a ball, 

which is then set right against the ashes of a fire, or spread out in a 

frying pan and stirred over a fire. 

The group that goes together to process sa~o may contain a core 

of closely related relatives, but there are usually other more distant 

kin, or newcomers, or visitors who go along. One day a group from 

Matanavillam hamlet went to process a tree. Lina's four brothers did 

the men's work, and there were four canoes, one eaci1 for Lina, Semeles, 

Hoktun together with Belmumu, and Kongis together with Sirapi. :Moktun 

and Sirapi, being elderly, probably did not have to do much of the hard 

work, although they no doubt did some. Belmumu, Semeles, and Kongis 

are three young women who are related to the people of JfatanavilL1m 

through their clans, Mokamuna and Tivingur. Kongis is from I1angai, as 

is Semeles, but Tielmumu is from Ngavallus, and is living in ~1angai 

because she married a Hangai man. Serneles usually lived in her husband's 

village near Kavieng, but she happened to be at home visiting her sister 

and her father, Matunga. 

p ._ 
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Gardens: As with the processing of sago, men and women we nt toge t he r 

in groups to plant and care for gardens. After an area was cleared 

and burned over, a fence had to be put around it to keep out pigs. This 

was men's work. Women then planted together. If taro was to be planted, 

two women worked together, each with a digging stick, to dig the deep 

hole needed in which to put a taro top saved from the last taro eaten. 

People told me, ~1en I asked, that taro and sweet potatoe s were 

not as big as they used to be. One person speculated that the land had been 

somehow damaged during the war. Others thought that they used to walk 

out further into the bush years ago, where the land was less used. No 

one walked further than an hour's journey into the bush in 1966-67. 

Whenever a person decided to clear and prepare a garden area, 

friends were invited to come along and plant. Thus, individuals had 

crops planted in several gardens on land belonging to several people at 

any one time. There was also a company garden, an area planted together 

by the whole village. Still, it was possible that, during times whe n 

there was only hot sun and no rain, that all these crops would burn in 

the sun. Mangai was lucky to have plenty of sago to carry them through 

such times. 

Fish: There are plenty of fish in Hangai waters and on the reef, but 

some places are marked with "taboo" sticks to prevent trespassin~. 

Sambuan said that when she wanted fish she had to go on the reef adjacent 

to her hamlet, Purapot, but that she found plenty of fish there. When 

the reef was dry, she could go with her basket and catch them with her 

knife. School children sometimes picked up shellfish on the reef ~nd 

cooked them thems~lves. 

Men, often accompanied by women holding lanterns, sometimes 

went in large groups at night to spear fish on the reef. They also 
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went in groups during the day, manipulating nets to surround the fish 

and drive them into a basket. A catch made by a group was cleaned 

and then divided amongst all who helped or came near or wanted some. 

Karnak knew how to catch sharks by shaking a kind of rattle in 

the water near his canoe, but, as far as I know, he only caught two 

while I was in Mangai. He did not often have time to go on shark.­

fishing expeditions. 

Pigs: Nearly everyone has one pig, and many people have two or three 

I 
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in various stages of development. Pigs are needed for taking to funerals, t 

or occasionally for small family ceremonial occasions. Big pigs are 

needed for taking to mala~ of those to whom a person is closely 

related or indebted for past pigs and other services. 

Pigs are out and about during the day looking for food, sometimes 

(too often) finding it in someone's garden, into which they have managed 

to break, through the bamboo fence; but at night they come grunting 

home, looking for the four-to-eight coconuts that will be offered to 

each of them in the hamlet where they are fed. People of ten feed pigs 

that belong to other people while their own pigs are also fed elsewhere . 

This situation results from the custom of buying a pig when it is small, 

perhaps for one or two pounds, and then collecting it one or two or 

three years later. It is difficult to move pigs from the place to which 

they are accustomed; so they remain in the. place of their birth until 

they are killed by a car on the road or until their time comes to play 

their role in a ceremony. 

House-Building: Men usually built the foundations of their houses 

themselves, with help from perhaps another man or two. nut when it was 

time to put a roof on a house, this task was announced at Monday morning 

meeting, and the whole village would spend the day collecting leaves, 

p ·, 
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sewing them on poles, and, fin.'.llly, attachin~ the m to the house . 

Sometimes it looked to me at about 5:00 p.m. as though the roof would 

not be finished, and suddenly many people were there helping, sewin g 

up, climbing on the roof, and by sundown it was always finished. Although 

attaching the finished rows of leave s was me n's work, me n and wome n, 

young and old worked together to sew the leaves around the poles in 

neat rows, and to collect the raw materials. 

Work: Attitude and Values 

Work is of unquestioned value in New Ireland, and people work 

hard. Still, they rarely appear exhausted, and they do not often 

complain. Plans to go to a garden together are made more with the air 

of an outing together than of drudgery. 

People generally work together. If anyone needs help, people 

will give it. Community projects, such as planting a garden for the 

missionary, for the doctor, and for the whole village always draw enough 

people to do the job. The grass at the Council house had to be cut, 

and the women and school children attended to it. I alnost never 

heard anyone mention the names of people who failed to help, but some 

general remark about how few helped might be made, followed by a list 

of those who did help. 

Working for Honey ;md Mias 

The only way to earn mias is to raise pies or own malanggan 

carvings or be asked to make cement for a malan3gan ceremony. Mias is 

is used only in this ceremonial context to buy these exchange items. 

Nowadays, the people of Hangai earn money primarily through the 

production of copra. There is a copra drier in Livitua, and there h a ve 



been functioning ones in Mangai. One can also s ell c oconut s dire ctl y 

to the Chinese traders, whose trucks, driven by local me n, go up and 

down the road seeking to buy them, eight coconut s for one shilline. 

Women often stand by the edge of the road waiting for a trade r wit h 

whom to exchange their eight coconuts for cigarett e s, t e n cigare tt e s 

for one shilling. 

Some of the young men can make a lot of money qui ckly by he lpin8 

to unload the big ships that dock at Kavieng. Ba Ritak o is t he boss 

of this work, and he takes as many as thirty young nen from Livitua 

and Hangai to do the job. Sometimes, I was told, this work interferes 

some with local communal labor needs. And sometimes m~ n pay o t he r men 

nowadays to do these jobs, ~. _g_., processing sago for a malanggan, in 

their absence. 

l I 5 • 
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Marri :~ic.:;o and :; rm r:; - Sr i <::..: :i. t .~~ t.i_ on 

The structure o:.: marriag e i n Mant;<li i l lu~. t r;:i. Le ::: t heme:::; 

that recur in New Ireland culture • 

Marriage is a group project. Other. m~;mbers of t he ~;rou p besides 

the bride and groom may encourage or sugge:::; t or arran ge the :nrriage , 

and infants are sometimes promised to each other. The gr oup as a ·r1hole 

helps in the exchanges that are f undamental to a ma rr iage at i t s beginninG, 

throughout its duration, and after t he death of one or both of t he s pouses . 

Marriage is accomplished for young people by the excriange between 

their relatives of food and mias. Some say the a mo unts an; eq ua l , some 

say the man's side pays more. The marriage is con s i<le :red e0 t ablished when 

all the payments are made and when the two eat to rsether. The r.1an mus t ma.ke 

a house for the two, and t hey wil l not live toge t her unt i l he has dare s o , 

regardless of the status of the other elements of t hei r marriage . 

Food is important in ma rriage a s in othe r New I r e land i nstitutions : 

eating together for the first time is the act of int ima cy ;,,rhi ch mar ks 

passage into the new state for bride and groom. It ls a mos t appr opr iJ. t e 

symbol for this society, where a readiness to s hare, as well as a s ty l e of 

production which assures plenty, creates the trus t and s ecurity which ma ke 

this culture possible. 

Several factors in f luenc:e the choice of a spouse . t·!arr l :.i<e 

creates bonds between groups which ot her people continue i n subs equen t 

marriages, follcbwing knovrn paths between vil l ages, c l ans , extended and 

nuclear families. Sometimes repeatin g ties between gr ou ps pr events the 

dispersal and division of resources. People J~~ow t his ~nd va lue .i t but 
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do not consider it more inportant than individual preference i n s elec t ing 

a marriage partner, at least not now. Marriage , including simultaneous 

and successive polygamy, has to do with creating famil ies and relationships 

between kin groups. It does not have to do with political power for an 

individual big man, or with t he creation of political bonds that serve 

the interests of groups at the expense of the individual. Often individuals 

find that they want to follow the paths suggested by others, by the culture; 

to marry a particular relative or clan or village. 

But everyone agrees that individ~als must marry according to 

their own wishes. If they do not, the marriage will not last; and it is 

important that the marriage should last, especially if there are children. 

There are brief marriages among the young or old which do not 

produce children or lasting ties, and which no one worries~out. When -

divorce occurs where there are children, they are not abandoned by either 

parent, or by grandparents and other kin. In the few cases I s aw of 

divorce some children lived with one parent and some with the other, but 

there was much moving back and forth. 

lf one spouse dies, it does not end the relat~onshi p between 

their kin. At malanggan exchanges earlier affinal ties of widows and widower~ 

• 

• 

• 

are activated even if they have remarried, and even if there were no children. 4 
Ties may be retained more directly: a sibling of the de~d may replace him 

or her in the marriage, not in response to rules of levirate or sororate, 

but in response to the need for a spouse and a parent in that f amily. 

Children make a marriage important and are given priority in 

this as in other contexts. But couples need not have chi ldren to make t heir 

marriage important. Nor do individuals need to be married in order t o be 

important. Everyone is part of the larger family and the larger grou "9 :rnd 

may help with the tasks of raising children, burying the dead , and ma in-

taioing relationships among the living. Men who marry out do not marry 
p ·, 
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far out, and they continue to be i mportant lil embers of t ~1 eir con:3:-.:.nguin oal 

extended families; which, as has been a r gued abov ,2 , i :.:; the r oc.k on which 

this culture is built. 

The following case histories illustra te many of t he poin ts mad e 

above, and provide a basis for the interpreta tion of some qua:ititative 

data presented below. 

Cn:=;e Histori e 3 

I. Lovan and Raus 

Lovan stopped in one night just to talk. He was on his way 

home from camp, where he had been just "greasing ." It was late, 10 p. m., 

and presumably his wife and children were asleep in their hous e, which was 

just beyond mine. I was up working. 

Lovan was talkative, as I only saw him on one other similar 

occasion, and I took notes on our conversation. I would have thou~ht he 

had had a drink in camp, exce pt that he and others all said that Lovan did 

not drink. 

Apparently people in camp had been tal king about s ome newlyweds , 

who talked all the time. "Talked about nothing, in the fashion of the 

newly married, plenty of talk." 

I asked about marriag e, and who it was proper, i:1. ki ns hip terms, 

to marry; and Lovan said, 

"Your true mokok (cross-cousin), li ke Kanda and his wife (thi rd 

wife) Kaute, that is a taboo marriage; because they are on e ~;kin, tru ly 

of one blood. Now suppose it is outside a little, a mo kok is all r i.Ght to 

marry. This is the skin of another man. II 

"This kind, II Lovan went on ( classifica.tory D1okok "li ke you r 

sister (Sirapi) and me. They can't sleep or lie down in front of you, or 

talk playfully about women (if they are male cross -cousins) in fron t of you. 
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They must have shame. She (Sirapi) and I were young a t t he same time, 

but we didn't talk playfully. She is 'blood' (related thro 11gh he r fat her ) I 

to all this lina (Lovan' s children). One ch.i ld, Lolo, is nameJ fo r her 

father. When she was little, she cooked ta ro (fo~ me ) . All ri ,;ht , t!-'1en 

she grew a little bigger and she understood a bout t ~i s taboo ( between • 
Lovan went on: "I was j ust ready t o marry , and Si me k (his 

father) died. 1941. I t h ink it was j ust be -fo re t he war . We boug ht 

my wife in March, number 16, Saturday. I think we paid fo r ty mias. Is mael, 

Israel, all ~lokangkai (clan), we all got up toge ther at \fonga r arum in 

Lemakot (Lovan 's mother's ~illage). Temeri kai ( I'!iokan g ~·:a i c lan) , Lasisi 

(his bride's brother), all of Wuap village. All he r ( va~al e , his mo ther) 

brothers and their mokotoks (mothers' brothers and sisters' sons ) in Navallus, 

they all came, and brought mias, pig . The fashion of buying a wi f e , it' s • 
just like buying a pig: fasten her with t a nget ( lea:) , mia s . One bi g pig 

came from Lemakot, one from Navallus. Two belonGed strc::.i 8ht to me ." 

At the start of the marriage, Lovan a nd Raus ate f rom a bGs ket . 

Vasale sent it to the mother of Raus. Then Vasa le and Raus exchang ed. Lo van 

and Raus then ate in their hous e, that he had already bu i lt. I anked a bout 

the fathers of the two. Simek (Lovan' s fa ther) had j ust d ied, and iD van 

said nothing of Raus' father (la.mo, who had been J uluai of Viangai ) . T0.;3pan , 

a big man of Lemakot and f ormerly Paramount Luluai f o r years in northern 

New Ire l and, helped, along wi tb another big man o f Lemakot. ".fo were l ~.:: ·. rn in g 

the fashion of marriage: eat, both together, in the house, ' g re::;,se . • ·.:hen 

the pay comes up, later, then you are married. 11 Thi s even t too k place in 

Purapot, Simek's place, Hhere Lovan and Raus li·.red in 1965- 67 . 
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"Sometimes we two (Lovan and his :n o~, !-;e r 1f as a , e) wou 1.d 
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the house of .:..a.mo in Panakaia (the hamlet n e xt doo r ) . They all wou l d l::. vl ~ e 

us. And they would visit us in Pu ra pot. Jhen it w~s ti~e t o sleep , I 

took her to the house of all in Panakaia. ~' lenty o : t~me:~ :-. ~e ca i:.e lo 

visit, and she would leave ~hen it was time to sleep . jhen t te pa y 2a~e 

up, all right, I no more went to Panaka:'._a ; we bro s tc.1.y t:: d in fura p~)t. " 

I noted that Raus had married t he clan ·o :C ~e :: f'a th er, a nd ~v :-:. n 

responded: "That is not a strong rule. Th i s one al.Jou l r;tor~o ;~ .::.; L~ !:3. rd ." 

He and Raus were married on t he basis of the wishe~ of the two o f t ~em , 

Lovan volunteered, with a shy snile. "We were childre: t Of-;et h2 r, and she 

always used to come and ask me f or thin~s, all kinds of th ing Ll , a nd I 

always gave them to her. And they said: I I think when t hey o,:s r ow up , 

they will make something true of this.'" 

On another occasion when l was t2lking about marriages with 

Israel te told me that Raus had heen marr ied fu church to Vatung , w~o ~as 

the missionary from Namatanai (and who is now married t o Dokas) . Then 

Dokas "came and got him" while he was inspector of scho o ls at Li c;;a . ~ovan 

had been married first to Dokas, and the ti,.;o had already lived t ogeU:er . 

Then he married a woman called Stili of Na v2.llus, and .'.inall ~,- haw:~ . 

These lc.der marriages have been lf1~, tin e~ and fruitful. Lovan 

helped Raus deliver their tenth child, of whom eight s t.:.rvi ve , in U :ej_r 

house one night in 1965 while t he other children slept. Their o~n ~i rs t 

spouses, Dokas and Vatung, have had fourteen children , o: whor:. a do~1. en 

survive. 
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II. I s rael and Loliu 

Israel told me about hi s ma r ric.ge on hJO occas ~ ons . '.Li s De Lr.e r 

had "marked" Loliu for Is rael. She gave a pror:i :.::; (-:: to t~~ e r;:ot.r;er· c, f ~ . .o J...'..u , 

and these two mothers gave f ood to ea ch c t iie r s ' babi c :: . ~· .'r:c n t he rnoth f: r s 

died, the grandparents continued to exchan;-: c f ood . i s rat;] La.d shc:-~m e , a nd 

he did not talk to Loliu. 

Isra el was born in Purapo t , a.nc hi s twi n s i sters at Sam bu t e i, 

their fatherts place in Livitua. Hi s mothe r dj_ed wh en he wa:..; about 12 year s 

old, he thinks; before the war, when he was away at Liga (m i ssion ) s c hool . 

In 1943 Israel was too young, he said, t o be in t he FAB (Pa pua 

Autralian Battalian). He went to Port rfore s by whe re hP. was tra i ned a s 

a Medical Orderly. He finished schoo l in 194'-t- i n Lae, then wen t t o 

Bougainville where he worked with a microsco pe doing l a borato ry a nd d is ~ 

• 

• 

• 

• 

pensary work. He continued this work after th e 0apc.r.e :-~ e surre nd er in 1945 , • 

and returned to Rabaul July 16 , 1946 ; and then went or: to assist a docto1· 

(wriiih whom he went to Gua daca nal. i r, 1943) in Na rr.a t anai (sou t hern r; e·,1 Ireland ) . 

Meanwhile Loliu had go ne with a mar. named Ando du r ing t he war . 

Then she did not like him (Isr~el laug hed when he told me t his) a nd she 

came back after the war, in 1946, to awa it Israel, with whom s he had been 

promised. Israel came ba ck to Ma ngal on l eave i n 19!J..6. "I d i dn 't '.·:now abo ut 

Loliu yet. My re la ti ves bou ght her." 

He continued hi s wo rk , but became an gry tha t his pa y was no t 

what others of his rank were getting . He qu:Lt wor k in 1947 , a nd re fused 

to go back when they as ked him. 

Israel's father had bought Loliu, but s he s t i ll lived in he r 

own place. Israel lived in the bush then w:i t h a ll hi s g rand paren ts (r'Jgad u 

and her husband Ekonie: Purapot, a nd Be l ung , a n old :rnn new of Liviti; a) , 

and with his friend, Kasino (Pura pot). They ha d three hou~. e s , fou r co u:lting 

• 
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one that broke down. And stil l Lc.1liu staye d in b. c ---::- own place . In ·Y~J~er 

to be married, there must be mi as and a }so tr: e: y mu .:::. t. c.:a t to~e the r . 

Even after his raarr1dge, Is ~ae! said, he s t ayed f or a l ong t ire 

in a h en's House, while Lo Lu went to t he hcw~.e of r;c !'. : r a nc1 f:2.I'C i i t. 

Then he built a house, a nd th en ::. he came t o it. . Ee b '...i i l t 2.. 

house in Purapot; the 011e I (the anthropolog ist ) have 0cen , he re:;~ rnu~: 

me, the one completely broken down, on the beach. 

Israel's father, old Marangas wanted Israe l to ma rry r<a ;;'J. it ; the 

daughter of Maran.gas' sister, and thus his true mo1wk . "Tru e ," said 

Israel, "it is better to marry the clan of one's father , it is good to 

marry mokok." For example, such a marriage would be one between I srae l ' s 

son and one of Sambuan 's daug hters. "Today, however," Isr&e l went on, 

"people marry around and about, according to their likes . 

"The reason for this marriage between mokoks was to allow people 

to sit down straight on their own ground, to stay all the ti~e in t h~s 

place, the place of the father a nd the wife both. Today , we d on 't ha.-..re tr.is ." 

Israel's feeling, he says, is d if f erent, He is " blood" t o c:..11 of 

Mara[\gas' sister's children, and he wc.s as ho.med to marry his own bJ_ood . 

By "blood" he means the "business" (clan relatives he~· e:) of hi s :ather , a ll 

his father's mokotoks (sister' s children). Israe l thoug ht, " She i s my blood . 

I would like to marry outside a little. She is t oo c l os e." This i.s only 

Israel's fashion, he hastened to add. He did not ge t it from Euro ~ean ideas . 

Yes, he had heard of European doctor's views, but thi s was Israel ' s own id ea . 

Loliu is his mokok, but outside. 

Israel's father was cross, and said Israel ct:d not respect hi~ . 

Israel told his father, "Yes, I respect you. I just k.no(J" it's no good, 

that's all." In answer to my question he said that h i :::; father wa s not c ross 

with his mother for having "marked" Loliu, not at all : "He boug ht Loliu for 

me,·~ he pointed _out. 
, . ... 
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To pay for Loliu Israel t hin kE=: t hey gave eighty mias, because 

she has a big family. All the "business " (here clan relatives i n a Jc.r ger t 
sense) of Israel's father and mother , inc lud~ng ~ome from Lu be rua village, 

helped give the eighty mias. Loliu 's f amily maoe a r et'J.rri payrr:ent tha t 

was small, just twenty pounds, he thinks. (Since mias counts as fiv e 

shillings in ceremonial exchange, twenty pounds is e xn ~ tly the equivalent 

of eighty mias, at four mias to the pound. Mi a.s is an honcred curren cy , 

however, and seemed to be not for sale for any amount of Aust ra lian curren cy . • 

However, both families no doubt used both currencies in the exchane e.) Today, 

for a young woman, very young, a man might pay about twenty pounds, I s rael 

said; and a woman's family might return about ten pounds. "But before, 

we didn't have big money," he said (as though he had told me tha t his 

family had paid less than people would nowadays. ) 

• 

This incident illustrates the unreliability of information a bout • 

absolute measures, even with an intelligent, articulat e , a~d educa t ed pe rs on 

like Israel. The important point, in similar accounts, i s tha t the man's 

side is (nowadays) thought to pay a slightly larger a mount. However, some 

accounts indicate that the exchange is of equivalent amounts. 

One day some of the women were telling me about marr iages . Whe n 

Israel and Loliu were mentioned, I indicated that I knew tha t his mot her had I 

"bought" Loliu. I should have said that his mother had "marked" Loliu. 

Sirapi was quick to contradict me. "No! Israel's mother did not buy Loliu 

for Israel, we all bought her. Elizabeth's mother ( Fatapa.s of Matt'.~! avi llarn t 
hamlet) kept Israel along with Elizabeth (after t he death of Israel's mother ) . 

Israel went to school just here (before he went away to Li ga). And we all 

bought Loliu. He has forgot ten." 
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In these comments Sirapi demonstrated that hel ping i n a r:ia r ria0e 

• exchange is not just a routine contribution to a grou p obliGat ion; bu t 

a participation remembered firmly and i~ deta i l . Af ter t he dea t h o[ his 

mother, the people of Matanavillam hamlet helped Isra el to &ttain a s uccess -

ful marriage. While New lrelanders seem to be cons tantly involved i n • effortless giving in large groups, ttis inciden t s ugges ts t ha t t he ~iving 

requires effort, and that the efforts are remembe r ed. 

III. Incest and Marriage 

Kas had bought a beautiful guitar for Wyli p , the son of Kasino ' s 

half-sister (they share a father), rtandes. One day I a s ked r.;ili ka what 

relationship Wylip was to Kas and she said they were mokoto k . She 

answered thus: ''Kas counts Wylip as rnokotok. He's not l i ke Robert and 
33 Pamela , they don't count their relationship. Kas and Rand es are brother 

and sister because they have the same father. So, also , are Robert and 

Pamela. (They have one father, but they have different mothers and there fo re 

belong to different clans.) But Robert went and got Pamela, and t oo k her 

to his house and slept with her. Mary (who is full older sister to Pam ela , 

and therefore also half-sister, younger, to Robert) went and hit her and 

hit her. She really made her savvy: (i.e., t a ught her a lesson ) ." 

Milika went on to say that Sirapi had hea rd that Robert was 

"already married" to someone (besides hls wife). She heard thE .. t tal~ , and 

then told Francis, Kas and Milika. Rongo (who mu s t abo have been t c l d) 

then told the wife of Robert. They all were puzzled as to who the gir l 

could be, because there was not a single one who had no one; every woman 

in the village was already married. 

At this point i n the s tory I interrupt ed lo ask li Pamela was 

the same young girl who had recently married Kennet h , t be young man in 

the Army in Port Moresby: and Milika said yes, that s a::;e one. The mother 

p ·-. 
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of Kenneth had gone to great trouble to prevent the ma rriage. She had 

heard that Pamela took money from men, and she had app~_.1. ren t. 1. y been • 
expelled from Lemakot Catholic school for having s exua l re lations hi ps 

with men. When Kenneth brought Pamela t o his mother' ::.; Louse , she would 

not let them stay. When Pamela and her brother were roun d sleepi ng to~e t her, t 
I wondered how much more Kenneth's mother knew~an I , ~ nd perhap3 othe r 

people, ever found out. 

Milika went on: "Then one morning Pamela wa s gone fro!"'l l:e~ 

sister Mary's house, where she lives. They a r e full s i s ters , one mama , 

one papa; thus both hal f - sisters to Robert. When Mary fo und 0 ameJa ~one, 

she decided to go to Robert's hamlet, to see if ~he wa~ t he ~e . The two 

had slept late, the sun had already come u p , and Pamela had been ashamed 

to leave the house; so she just stayed completely in the house. 

"Robert stood at the front of the house. Both his mothe::.- a nd he r 

ti mother came and spoke angrily to him, but he would not move. Then 1~1ary ca :ne , 

ousted Robert, dragged Pamela out of the hou~se and beat i-1er up--ye~J, in 

front of everyone, they all watched. (Note: the hamlet where this occuTred 

is small, and probably only those mentioned and perhaps a few others wc:ce 

present.) Now Robert has run away. He says he wi ll tal-:e Viary to court fo c 

hitting Pamela. Mary and the other- women said, "You have done a wrong 

thing, because Pamela is married, and you, too, you are married , and you a:ce 

brother and sister (vasak), too. " 

Milika told me that Robert's wife i s stayin ~~ at her own place 

now, another hamlet in the same village. 

In the old days, Milil<a told me bot~1 at the beginning of her 

story and then again at the end, the girl, Pamela, would h2va been ki l l ed t 
by her own "business." But l .:::. ter it turact out that perha .. ps r1;iLka <l.nd i 
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were both accustomed to s ee this partL cula r ·, i nd of in c e ::; t 2. ; ; ;:1:.J n:! -,,.;ror. :Z 

than the local New Irelanders f 0t.<nd it. Vi il 'i'.-':a late r ~1:ade c lear t r.:.;,t i:: 

Lesu, where she is froB, people evaluated this wron~ act i n a ran k o r der 

different from t hat of at least so me of the ~anga i people . 

• Some time later, Milika a nd I me t t he ~ather ' 3 Bro t he r ( ;, fl. ! 0 t. 
' , _,,, I 

Bobert and Pamela, who was a clan relative of Vi ilii~a ' s , ·l';·hen we ;.;ere a ll 

walking on the beach. She told us that all the women repo rted t~at ~obe rt 

and Pamela were already married, that the patrol officers had marri ed the m. 

They said that Robert did not have to pay for her, that t~e pay for his 

first wife would serve the purpose. Th:is was unclear to everyone, becau:3e 

Robert's wife and Pamela are not of the same clan. Afte r the cour t , in 

front of the patrol officers, Robert's wife a!1d PameJ.a fo ugh t, ;.;i t h their 

hands. 

FB said nothing. I asked him if he had ta lked t o Ro be rt , 

and Milika said, "The two were cross." FB s tarted t ·:J explain t o ;r.e : "You 

see my brother is the father of both of them, and Ro be rt has already go t a 

child by his wife." Milika interjected: " He has two (;hildren," and FD 

added, "Yes• a..11.d another in school." 

Milika: "I think he belongs to another man." 

FB: "Yes." 

DB: "But Robert looks after him?" 

FB: "Yes. If he did not have children, well--but he has c hi ldren a lrea dy." 

later, as we walked along, F'B mumbled to hims elf;" Li ke dogs , 

marrying around and about." FB stressed the importance o f the fact t i1at the 

people involved were married, and that there were children to be considered . 

The fact that ihe new marriage was an incestuous one was eithe r o f less impor-

tance to him, or else he ;.fas playing it down because he was ashamed. 

p ·, 
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Kenneth's two brothers wrote to hi m a bout th i s ,and Ke nn eth 

has written back that he wa n ts hi s money r etur ned . lie has c-; i ven le:is 

than the whole s um, he says : he has on l y " mar ked" he r. Kenne th t_j:J..ve 

the payment to the brothers of Pame l a. Mili ka sa ys ~~h e do e3 not kn~w 

whether or not Robert was one of the brothe r s who rece i ved t he pa yme n t . 

(There is only one other true brother, and he lives on ano ther i sland , ) 

The marriage between Robert and Pame l a was evaluated by So van 

in a later conversation wit~ him about kins hip rules. He ta lked a bout 

the taboo on marriage between true moko ks, saying tha t t he t erm properl y 

applies only to the children o: true brother a nd sis ter. I asked hi m 

what is the reason for this taboo and he ex plained, " fi. y mokok is t he 

daughter of my muk (father's sister), and she has got t he bl ood of my 

father through her mother. Mokok~ 'out at the border' ( i.e., fur the r 

away genealogically, whom Lovan called rnagma kaug) "all rlght, t hi s ki nd 

I could marry," he said. (Note: This was the only tim~ Lovan or anyone 

else used this terminology·) "This one in .M a tanavi llam ( Sira pi , who 

is his mokok), I can't talk playfully with her. She ' s like a s i s ter 

(vasak ) , the feeling is the same. But toda y, some do it, so me ma rry. 

Peter wants to marry FB's daughter, his true mo ~Q~ ( his mo t her i s ?B ' s 

I 

• 

• 

sister). Robert and Pamela, that is the nunbe r two wr ong . This of Pe t er , t 

that is the number one wrong , because FB is his true mokotok (mothe r's 

brother). My blood and that of my mo kok is one blood. :vlary and Pame l a 

and Robert all have one father, and Mary and Pamela have one mo t her . 

Robert has another mother. Mary practices shame customs with Robert, 

the two have one father. Previous ly Pamela called Robe rt ' brother. ·• Now 

the two make trouble." 
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t 

I asked if the girl cou l d ha ve been ki l l ed in the o l d days , 

and Lovan said yes. I asked i f anyone could have be e~ ~ illcd i~ 

case he described of Peter and FB 's daugh ter, :wd L.o v;1L <ln::..;wc:rcd , " '1i i L11 

regard to mokotok, this behavior would have been en 0t...:. 1~n ~o ow:; t hi rr . . 

Some would have killed him. There is no ru le. '' 

~hen Milika and I were talking with ? B I ~ ~ id t hat I had ~ c~ rd 

that FB' s daughter and Peter wanted to marry. f. 'B said , "I d ::m ' t ~'. n o -.1 ." 

Peter is the son of FB's dead sister. 1 explained t hat in my culture 

Robert's marriage would be considered wrong , but marr i age to a mo~o k 

(first cousin) is not considered very wrong, and not wr ong at all by 

some. Milika said, ''Yes, with us on the other side (in t he Les u area, 

where there are matrilineal moieties) marriage to a mokok is not con-

sidered very wrong." FB did not clarify his own view s on the subject . 

Later I remarked to i"il lika tha t I t hought the father- of Rober t 

and Pamela, who was in a hospi tal outside New Ireland, would be ve r y s or ry 

about all this. Milika answered, "Yes, it would not be good i f Kennet h 

tells him~" 

It is interesting that Milika thought that this news mi ght 

not have been told to the father of Pamela and Robert . I take th i s 

as evidence in support of the interpretation of New I reland cul tu r e as 

one built on reserve. The overriding desire to preven~ qua rre l s puts 

a premium on control and restraint, on t he courteous remark r a t he r than 
J4 

the honest one, or the joking one. Better still, say nothing at al l . 

Perhaps that is why gossip and j oking are not common in 

New Ireland. One of the few j okes I heard there was mad e abcut Robe rt. 

Kas' young relative Wylip came over to my house with Vilika one day , 

and Milika brought up the subject of Robert a nd Pa mela , te l ling u~> t~n. t 

the patrol off icer said he had not married them. \.l y l i p , mo ckin g wb.a t 
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Robert might say to Pamela as his wife, ", '." . ( . . \ i'': a s :-: . .:. neverm1ne1 ) t ha t you a.re 

'sister,' first cook dinner." ~veryone l au,:; hed. The j oke un-:l erscores lhe 

importance of cooking f ood and of cooked ~·o od a~ sym bo.~~3 , generally , o~· 

relationships in New Ireland. In this ca se, it points t o th is 8 Y~bol 

as a basic one in marriage. It is taboo for a man to t a;.c.9 cooked Coon t 
from the hand of his sister. 

IV. Luverida, Kombulau and 13iliT.0:1 : Si!TtUl ta~eou s P8lyr;amy 

There was only one polygamous marriage in ~angai in ~ 965 - 6 7 , 

that of Luverida to both Kombulau of Mangai ( Pasai k hamlet ) a nd 3iliton 

of Livitua. All three were childless. 

Biliton lived in Livitua, and Kombulau li ved i n Pasaik , land • 
that belonged to her but also to her husband's father. l. ombu lau r.ad 

been married to a man in Livitua who left her. Then f or a while she 

"stopped nothing," stopped alone, a sorry state f or a ·...i oman, or a man , t 
to remain in. Luverida came and married her, apparent l y with t he blessings 

of his first and continuing uife, Biliton. Biliton and l.ombu l au arc "very 

good friends," one informant told me, and they work together in s ome 

gardens. 

I can only speculate about why Luverida ma r r i ed Komtulau. Firs t 

and foremost, I think, among his mo ·!:.ives must have been the ho pe for 

children, which neither he nor his brother, Lokorova r, ha ve prod uced . 

Then, too, Kombulau needed a man, and she was one of t he women hG :n i gh t 

well have married in the first place, because through her a nd ~e r o~fspring 

he and they could claim his father's resources. 

Whatcve.1· the motive:.:>, the marria ge occurred. ~~ till t h·:::re •.-1ere 

no children. After the fashion of New Ireland, a nothe r wo man ~as 3or ry for 

Kombulau, and gave her two chi l dren to look a f ter. The mother of t hese 
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t~o children, 8irlu, is a close t ivingur clan r elatlve who i s c l as si : : ca tary 

daughter to Kombulau. By giv ing Kombulau ~e r children to care f or , Sir iu 

has put them onto land t ha t they can properly clai11: as both ~ irlu and 

hE:r siblings ( Rusrus et al , Lun8antir8 hamlet) ami ;'o r::':JL!lau a c~'. n ow:erl ~e 

joint claims to land in the oush, as well a s to P.'.l~:)<tl ;-; , Sti 11 , I h;::ue 

noticed that Kor.ibulau loves to tell of the children who sleep .in her r:0i_:.s e , 

while Siriu merely acknowledges t he situation. In other cases , too, the 

joy of the "foster parent" was not shared by the real par ent . Thus , i t would 

be wrong to say that Siriu has given her children to Kora bulau in order to 

secure Pasaik. This would not have been necessary. She must have give~ 

them to Kombulau because otherwise Kombulau would have had t o sleep a l or.e 

sometimes, an intolerable situation. Luverida is said to slee n in hi s own 

place, Kaelis, with his brother, Lokorovc.r. It is no t u nu s ::;11 for na:-r ied 

couples to sleep apart some of the time, even in a ~o n o~amous mar~~ age (sue~ 

as is Lokorovar's to Rongo) , or even in a marriage with ~any ch i ld ren to 

look after; such as i s Dokas' to Vatung . (Some women ~a id t hat Do~ac 

moved to her home hamlet and left her husband in t he missionary's ho~Ll e in 

hopes that her fourteenth child would be her last. ) So~etimes t wo happily 

married spouses will each have his own house, perhaps partly because of t he 

overlap of time required in . b~ilding new hou~ es; and partly becaus e people 

like to live in their own little places. The houses in Fasai k (houses 2 and 

9) belong to both Kombulau and Luverida, but she and Sir:tu'it c h=_ld rer; ;::. ye 

the most steady occupants. 

V. Wowuak: Successive Polygamy 

Wowuak was a feared warrior of' t.he past who "caught a "rnman , 

then threw her away; then caught :. :;other, then threw he r away," 3irc.~pi told 

me . He was not married t o mo re than one at a time. The s a r:-i e cavalier 
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treatment of wives was at tributed by 2ome to I s~2 e l , t~ t he wa~ not a 

highly assertive persona 1 i ty. t-ie w ;:; s '- 1-, i l d le~:::, , and so 1-:a.s ·,.;.y .. rn3. ;: . • 
VI. Adultery 

There were no publ ic accusation ~~ of a.d u 1.. t cry ( 0 Lh c r the- Lr: t ~1c:~ e 

regarding Robert and Pamela ) in Mang<:ti in }<j (, 5- 6? , l f l·y <~dul.tt:ry l:--. '. :·. ea.n L ti 

voluntary sexual re la tior.s bet.....-een someo:ie who i s ma n ·i e d t o so! .E'. o:: e ,; t'.-!8 r 

than his or her spouse. There was a public case, ho ·.-;evs r, 2.::..:.ut U! (; h .nd 

of marital infidelity that New Ire!anders apparently fee l jeal ous abou t a nd 

consider worthy of juducial action: in 1965 a man ( Ho'ue rt' s fat her ) wr.o 

had been three times married made a garden f or hi~; s econd wife, ar:d the .1. r 

present spouses were both angry. A meeting was held a t once with the 

committeeman of Mangai, and the second wife had to pay f ive pounds t o th e 

third wife to ''buy her shame," 

• 

Making a garden for another woman a ppar ent ly constituted ;r~ 2. r i ta l t 

infidelity for this food-focused culture . There was no ~ndl catio~ t~at th0 

infidelity had been sexuo.l. The on l y s exua l i nfidelity of rrh~. c h I hea r d 

was from one woman who was casually "be ±.'r iending" a ma n i.n a nother vi 1 }a g e. 

Her husband was "befriending" other worr.en while they i.;-e re in a tenuous 

situation of semi-separation. Her husbanc's women fr iends d i d not worry her , 

she said (and she seemed to consider her own male f riend irrelevant) . But • 

what did worry her, and make her furiJus, and rr.a ke her refu~> e t emporarily 

to take her husband back was that he did not hel p her enough wi t h !-:er ooli ­

gations to provide food and other services for a malanrgan in whi ch she was 

closely involved. They reunited when he hired some men to plant a coccnut 

plantation for her children, a reconciling settlement negotiated for t his 

couple by her mother's brother . 

. ·. 
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Marr i u.,··e : 

In these examples several characteristic patterns re cu r: t he 

use of food as a symbol in marriage as in other New Ireland i nstituttions; 

the use of exchanges of pig, shell currency and food as a way of bu ilding 

and maintaining relationships; the reliance on the group to muster the 

material and non-material resources necessary to create and sustain a 

social relationship; and the importance of children in stabilizing marriage. 

When a marriage produces children they seem to direct the course 

of events for the family. But children were not mentioned by anyone in their 

stories of their marriages. There are lasting childless marriages in Mangai 

which underscores this point. There were also some divorces where there were 

children. 

Neither Lovan nor Israel made anything of the early brief marriages 

of their own or of their respective wives. Lovan did not even tell r:1e of 

his. Marriages are made not of brief affairs, but of exchanges between families, 

of having a house together, of eating together, and of having children to raise 

together. 

With all the emphasis on the group in marriage, the individual's 

wishes are nonetheless respected. Israel stated his wishes in general rather 

than in personal terms: he did not wish to marry his true cross-cousin . Lovan 

stated his preference in very personal terms: he snd his wife had evolved 

their marriage from a childhood friendship. 

Food: Israel and Loliu were promised to each other by their mothers, who 

exchanged food along with the promises. Lovan and Raus were actually married 

when they ate toge,ther, an act of intimacy that is taboo for most members of 

.. . , 



I ll 

the opposite sex, including siblings. Wylip's joke about Robert's incestuous 

marriage with his half-sister depended on the strong taboo against a man 

taking cooked food from the hand of his sister as thou gh she were his wife. 

Lovan said that Sirapi, who was ~ and therefore "like a sister" to him, 

used to cook taro for him when she was younger, but as she grew older s he 

understood that this was taboo. 

Even marital infi~elity was identified in the act of a man producing 

food for a woman who was not his wife. And a woman was less concerned about 

her husband's sexual behavior with andher woman than about his failure to help 

her produce food for her children and her malanggan obligations. 

Exchange: As with other exchanges in Mangai and northern New Ireland, 

the marriage exchange is essentially egalitarian. Some, like Israel, said 

that the man's side paid more, but the evidence, like Israel's, was not clear. 

Perhaps the woman's side pays less at the time of marriage, but there is 

a custom of a woman's family giving a little feast and pig to the husband's 

family as the years pass to "reciprocate the husband's help to the wife's 

family." Siriu, who had been married at least ten yea rs, and her family 

gave such a feast for Piwas and his family. These occasions no doubt 

also recognize that all the children continue the wife's clan and not the 

husband's. 

The whole malanggan institution (described in Chapter III) is 

based on exchanges across affinal lines, even after the death of one or 

both of the spouses. 

Group Sentimentss People feel involved in the group efforts that make 

marriages, as Sirapi did, when she insisted on her role in getting a wife 

for Israel. Where there is failure in a marriage, other relatives are as ked 

to help, as the wife's classificatory mother's brother was asked to negotiate 
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a reconciliation, which he did when there was trouble between a couple 

who had been married many years. 

And when a woman felt that her husband had been unfaithful 

to her by making a garden for another woman, the other women and men 

of the community gathered around her and made the demand on her behalf 

that the other woman "buy her shame." 

When brother and sister were found in what was taken to be an 

incestuous relationship, another sister and the mothers of them all as 

well as the brother's wife took a lively interest in the affair. But 

most other people were careful to stay out of this quarrel, which was 

potentially too disruptive. Peace in the community was more important 

than taking sides in what was viewed as mainly a family affair. 

Multiple Marriages: There is no local ideology associating many wives 

with male prestige. One man told me that he knew of an old woman in a 

village further south who had had two husbands simultaneously.JS I 

find no evidence that simultaneous or successive polygyny was associated 

with political power. The Mangai women seemed slightly disapproving of 

Wowuak's behavior in taking several wives in quick succession, and the 

attempts by Robert and his father to take women inappropriately met with 

clear criticism. The men were viewed not as powerful but as powerless: 

they were not even credited with primary responsibility for their acts. When 

Robert's father maee a garden for andher woman, his wife demanded five 

pounds from the woman, . not from her husband. His indiscretions were paid 

for by the woman who allowed them, just as Pamela received the beating 

from Mary for indiscretions which were also Robert's. Eventually he 

went back home more or less unsullied while Pamela was out making her way 

as a prostitute. But she would have no doubt been accepted with open arms 

had she chosen to come home. 



Both Robert and his father were respected, not for their 
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relatively flamboyant personalities but for their generally good services 

to the group. Their assertiveness di.d not make them big men: it just 

embarrassed everyone. They both went back to their wives. 

Robert's behavior was considered particularly reprehensible 

because he left not only a wife but children; to :whom he also returned 

eventually. Only Luverida had two wives simultaneously. He was praised 

because he "came and got Kombulau" (the second wife), who otherwise might 

have been alone. In the cases of Wowuak and Ismael, and Luverida as well, 

a succession of spouses was associated, for both men and women, but 

especially for men, with childlessness; and also with the death of a spouse. 

Successive or multiple marriages derive, I suggest, from the desire for 

children rather than from the desire for power. 

Divorce: I have not given divorce figures for Mangai because my data 

is not reliable in this area. Informants tended to skip over marriages 

that seem unimportant for one reason or another; perhaps because the liason 

was brief and there were no children. I have shown these marriages on the 

kinship charts where I know about them. 

Informants may have skipped over these marriages because they 

felt some shame about them. They did not tell me themselves about them, and 

on the two or three occasions when other people mentioned these marriages 

there was light joking about someone who married "plenty of times!" In one 

case a woman was teased in her presence about "liking men too much! " But 

her husbands had either died or left her, so I think the joke was a way of 

dealing with an unhappy situation. 

Selective remembering operated in this matter as in others to 

reinforce the myths and values of stability; as when Lovan did not tell me 

about two early marriages he had without children, but only about his marriage 
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with the mother of his ten children and about their childhood preference 

for each other. 

Only one adult that I knew of (Marau) had been brought 11p by 

divorced parents; and only two parents in Mangai (Tokas and Sion) were 

bringing up children alone because of divorce. One other parent (Laisa) 

was bringing up a child alone because she had never been willing to 

accept a husband. Kiu had had several husbands, but had apparently brought 

up her children most of the time alone. 

None of these people were really alone, of course; all were part 

of extended families whose members were co-resident and helped with all 

the concerns of raising the children • 

There is no indication that one sex is more li kely to leave a 

marriage than the other. Tokas' wife left him, but Matunga left his 

wife. Sion left his wife because she did something so terrible t hat he 

put her out of the house. The house was her house on the West Coast, hm·,-ever, 

and he soon left it, carrying his son as a babe in arms back to his matri-

local extended family in Panakaia hamlet. Both men and women who leave 

their spouses, or are left by them, have a place to go back to where they 

will be welcomed by whatever other members of the extended family are 

currently living at home. 

Children: Children go first in all situations, a theme for which evidence 

is developed elsewhere (see Chapter IV). Having children tends to sustain 

a marriage, though childlessness does not necessarily end a marriage. 

Sirapi and her husband, Makalo (who died in 1963) were married, each for 

the first and last time to each other, when they were young; and their 

lifetime marriage produced no children. Sirapi died early in 1968, less than 

a year after she helped to give a malanggan ceremony ·for her dead husband. 

Lovan told me Sirapi did not live long (five years) after her husband died 

because she missed him so much. 
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Kamele and Langas, too, spent their long married years together, 

and each was married only to the other. She told me shyly of how he t 
found her when he was worklng on the West Coast road near her village, 

Lovolai, He died about 1970. 

Rongo and Lokorovar had a clearly affectionate child l es s marri age 

ended only by his sudden death in 1974. Despite childlessness, ~elisa and 

Xeres each had only one wife, both long dead; though it is not clear t hat 

Melisa's marriage lasted throughout the life of his spouse. Ismael and 

Eruel, on the other hand, are childless and each has married several times. 

All of the childless people were involved in h~lping raise other 

people's children, both in the pa.st and in 1965-7• either the children of 

the extended family, or orphans who were taken in for care. 

Remaining Single: All the women in Mangai except Laisa, who was about _ 

40, either were or had been married, and Laisa's case was ambiguous: s he 

had a son and had lived with a man who was not its father when he was born, 

but had not married. There were two old bachelors: Eserom and Lin ga i. 

There were quite a few widows and widowers of long standing who had not 

remarried, and some young ones, like Elizabeth (age about 40) who had been 

single for some time but who might remarry some day. All of these people had 

secure places within extended families. 

Individual Choice and Group Structure: Marriage is a relationship between 

groups, but everyone said clearly that unless the marriage results from the 

wishes of both individuals it will not last. Thus at one time Ba (from hanus) 

wanted to marry Meena, whose sister was already married to another man from 

Manus; but'~er mind was set on Lukas'' and she married him. 

It is no accident that in this society the wishes of the individua l 

often follow structures already available through prior group ties. Repeated 
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ties between villages are counted here below for the l iving (Table ) . 
Most of the villages with whom the people of Mangai marry are nearby; whi ch 

confirms the expected picture for a matrilineal, matrilocal s ociety where 

men want to remain near their own extended family groups so they can go 

36 home and, among other things, act in their capacity as authority figures. 

When marriages are repeated with villages that are relatively far away, 

probably the main factor promoting these marriages is simply t he enhanced 

opportunity to meet at gatherings involving both families. That is how 

Milika explained four generations of marriages between the women of her 

hamlet, Tokanaka, in Livitua and the men of Amba (next to Lesu) village. 

(See Purapot hamlet kinship charts.) This certainly explains the third 

marriage between Mangai and Lovalai villages: the young Lovolai man (Darius 

Malenge) is a relative to a woman (Langas) who has been married for many 

years to a Mangai man (Kamele). 

There have been repeated marriages between clans. No purpose 

would be served by counting the current ones. People are aware of these 

repetitions and, for instance, occasionally accounted for the presence of 

both Mokamuna and Tivingur clans in Katedon and Matanavillam hamlets as 

the result of repeated marriages between the two clans. If true cross-cousins 

were io marry generation after generation there would be a succession of 

marriages between two co-resident clans; but most people seemed to think 

that such a marriage was too close. Marriage between cross-cousins was 

considered a good marriage so long as it was not too close; partly because 

people thought, as evidenced in the accounts of Israel and Lovan, that it 

kept land matters straight. 

People have classificatory cross-cousins in many clans whom they 

could marry, but it was seen as particularly good for people to marry someone 

of their father's clan and thereby continue to have access to his lands through 

hia mother's clan. Kas explained to me in 1965, prefacing his remarks with 



1J9 

the comment that I probably would not understand what he was going t o tell 

me, that it is good to marry "back along the 'leg'(road) of your fat her;" 

because it "consolidates land holdings." 

Most mature people understood why cross-cousin marr i age was 

desirable in terms of resources. Nowadays, Kas told me, people just 

marry around and about; but in the old days, there were high clans and low 

clans, rich and poo~, and you had to marry your own kind. The last pro per 

marriage in Mangai, according to Kas, was that between Elizabeth and 

Vaka pal. 

But even back in the good old days, Kiu's mother, long dead, married 

a man from the Madang area of New Guinea;and Kiu followed that dead-end road 

too for her first marriage. There is no land to be gained or consolidated 

from this kind of marriage. But New Ireland women have their own land, and 

they do not need to worry much about such things. And Kas himself has been t 

married three times, each time to women from far away. It seems li kel y t hat 

even in the good old days people married whom they likeq often enough to 

prevent the development of the kind of stratification Kas described. In 

each village, there were some clans that were stronger in numbers and in 

resources than other clans,but these positions were almost certainly fluid. 

If lineages or clans had consolidated high positions and become ranked, 

New Ireland would have developed institutions of hierarchy ihstead of the 

relentless leveling system it has, a complex and stable egalitarianism. 37 

Marriage ties have been repeated in Mangai not only between villages t 

and clans, but between extended families and nuclear families. There were 

no cases of siblings of one family marrying siblings of another, bu t there 

were several cases of a person coming into a marriage to take the place of 

a sibling who had died. For instance, when I.apiu, who was married to r:amis 
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of Manus, died, Kamis "came and got" Vevele, her youngest sister (I.amarau 

hamlet). Vevele has looked after her sister's two sons, and she and Kamis • have had three more children, the last named "Lapiu" for her dead sister. 

When Lovel (Panakaia) died in 1966, her sister Leiwai came with 

her hew husband Mamu to look after Lovel's five children. By 1?73 1-'iamu 

(who was younger than Leiwai) had left the marriage, and Leiwai ~ad married 

Johnny (who was much older), Lovel's former husband and the father of the 

children. 

In 1965-7 Sambuan (Purapot) was not happy with her husband; and by 

1972 she had left him to marry the former husband of her identical twin, 

who had died at least ten years before, and for whose children she had been 

caring, along with her own, in the intervening years. 

Kumbat said that her second husband was the brother (classificatory) 

of her first, and that he "came to look after the children" when his brother 

died. 

These actions are not taken in response to levirate or sororate 

rules, as there are none; but rather (so it is said, and so it seems) to 

take care of the children of the dead sibling. These marriages make sense 

in terms of the priority given care of children and the needs of the group 

as a whole. 

Sambuan's remarriage, which required her to leave her own husband 

and the father of her own children, shows that there is more to it than : ust 

fitting into the group. But in many of these instances, people come to fill 

in family roles where someone is needed just as they take up a sago chopper 

that someone else has laid down so that he may rest; just as one person takes 

part of the burden that another is carrying, or one of the betel nuts, or a 

cigarette from someone's mouth or from behind his ear. Just as women are 

·-
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suddenly there helping when another woman starts to cover her oven, and j us t 

as dher men appear when a man lifts a log into place t o build his new house; t 

just as they so often come to take a vacant s pot on the ma t , s o t hey come t o 

take a vacant spot in a marriage. It is less revealing to speak of 

particular motives in these situations than to think of general respons i ·.reness • 
to the group: to its structure and function, to its stability, its wholeness, 

and the expectations 1of its individual members. 

Institutionalization of Behavi or: Kin an d Affines 

New Ireland culture provides kinship categories which are 

associated with specific guidelines for beavhior, and also provides ways 

of extending kinship categories to everyone. This kinship system, like • 
all others, cannot be applied in practice as a logical system because it 

results from complex individual histories, each with its own logic. Each 

individual can view his relationship to other people from v.any angles, and t 
individual choices and behaviordepend on such circumstantial considerations 

as whether or not you grew up together, how close you live, who else in your 

respective families married each other and where they live, your respective 4 
ages, and so forth. :tbnetheless, people seem quite clear about how they should 

behave with other people once they have decided what category they belong to; 

but perhaps if they are not certain, they remain silent or leave t he scene. 

The only really "easy" kinship relationships in New Ireland 

society are those with real and classificatory mothers, fathers, grandparents, 

grandchildren, and siblings of same sex. Some degree of avoidance is prac- t 

ticed with all affinal relatives: the taboo is especially strong between 

mother-in-law and son-in-law. Within the extended family, there is strong 

avoidance between siblings of opposite sex. Cross-cousins of same sex are 

careful to respect each other, while those of opposite sex avoid each other. 

There are no prescribed joking relatbnships, but there is occasional joking 
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amongst the women, especially between affines; and sometimes about the 

taboo they are breaking by joking. (If there is comparable joking amongst 

the men, I did not see it.) 

Consistency in terminological designation is certain only between 

any two people. For instance, a man may marry a woman who calls a second 

man "father," thus making him "father-in-law" to the man she married. 

However, her husband may have called this man "grandfather" all his life, 

"along another road," and he will not then change from his easy relations hip 

to a taboo relationship with this man, unless he is his wife's real father; 

in which case the long personal easy relationship will color the strength 

of the taboo, in any case. 

Taboo relationships are a prominant part of New Ireland society. 

People who are taboo to each other do not speak each other's local names 

(although those who can write may write them, and everyone can use anyone's 

mission name), cannot touch, cannot remain in the same house together, cannot 

talk playfully in front of each other; cannot talk jokingly about the opposite 

sex to a taboo relative of the same sex, cannot give to or take from each 

other food or cigarettes or betel nuts, cannot lie down in front of each other, 

cannot look each other in the eye: in short, they cannot do or say anything 

smacking of personal intimacy in relation to or in the presence of each other. 

Some taboo relationships are stronger than others, and taboo relationshi ps are 

always stronger between persons of opposite sex, between people of about the 

same age, between people who grew up together, and between real rather than 

classificatory relatives. 

The strong taboo regulating the relationship between siblings of 

opposite sex has been mentioned above in describing the incestuous relation­

ship between Robert and Pamela. This taboo was consistently practiced , so 



far as I could observe, by all but the few who were living t heir l i ves 

largely in the European world. The children of siblings of opposite sex 

call each other mokok: that there is a strong taboo between mo kok , es peci a l ly 

those of opposite sex (who are, according to Lovan, like sisters) has been 

discussed above. Another strong taboo derives from this basic one between 

brother and sister: that between a woman and her brother's children , 

especially his sons and especially his eldest. She calls them, and t hey call 

her, !!ll!.!::., A man need not avoid his sister's children in the same way: on 

the contrary, he is their mother's brother on whom they may depend for help 

and advice. But his wife avoids his sister's children, the mo kotok of her 

husband, whom she calls, reciprocally, muk. In summary, women cal l the 

children of their brothers (who are of another clan) and of their husband's 

sisters (who are of another clan) muk, and the term is reciprocated. They 
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do not speak each other's names, even when referring to someone e l se who happens t 
to have the same name; they do not give them food or touch them or remain i n 

their presence; and women wear a head covering (nowadays usually a scarf 

tied around the head) to show respect and shame for these relatives. This 

taboo, like all others, operates variously in response to circumstances: 

thus, Sirapi calls the names of three of the sons of her clan brother, Pala, 

but not of the other two. She works closely with Pala's daughter, Rongo. 

When I asked a group of women why they were taboo to the children 

of their brothers, Sirapi answered: "We are following t he ways of the ances-

tors." 

Schneider38 points out one possible source of brother-sister avoid­

ance or respect in matrilineal societies: "In matrilineal descent groups 

there is an element of potential strain in the fact that the sister i s a 

tabooed sexual object for her brother, while at the same time her sexual 
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and reproductive activities are a matter of interest t o him." This f a ct or 

may partly account for New Ireland custom: it is noteworthy in t his reopec t 

that the taboo between a woman and her brother's children is les s s trong 

or does not operate with his daughters, and is stronges t with the brot her's 

eldest son, who is closest in age of all his siblings to his fat her' s s ister. 

I think that another of Schneider's propositions is more re l evar. t 

to the New Ireland situation: "Matrilineal descent groups depend for their 

continuity and operation on retaining control over both male and female mem­

bers. 1139 This is so, Schneider suggests, because the males are needed to 

play authority roles. New Ireland does count on men to play authority roles, 

but the authority is slight and shared among adults of both sexes and with 

extended family members of other clans. Men tend to stay near their mother's 

hamlet for a variety of reasons: a marriage may have been prepared for _ 

them with the girls growing up next door, who may be of their father's clan; 

the men will find it easier to become memais in their own villages, t ho ugh 

they will not gain much respect until they have had that status valida ted 

elsewhere; and men want to stay near their own resources. 

For a variety of reasons, ~1angai men marry close to home, and because 

of this, as Schneider points out, "Isolated communities (or srnaller groups) 

consisting of matrilineal core and in-marrying spouses are extremely difficult 
40 

to maintain." Several matrilineal extended families that are co-resident 

have developed together into an ownership unit in many cases in Mangai; 

which implies, as has been pointed out, the possibility that the children of 

brothers have been allowed to become co-owners of the family resources in 

the forgotten past. 



In New Ireland, it is to this circumstance rather than to the 

universal prohibition of sexual relationships between siblings in con junc-

tion with either matrilineal or patrilineal descent groups that we should 

look for an explanation of brother-sister avoidance: their children are 

competitors for their resources, resources t hat belong finally to t he 

daughters of the sisters. These daughters may marry the sons of t heir 

mothers' brothers, but they T71ay not: some people thin k firs t cous i n 

marriage is "too close." True mokok. - treat each other with respect, if 

of same sex; avoidance if of opposite. But a woman completely avoids t he 

children of her brother. 

The attitude of New Irelanders toward children (discussed i n 

detail below; see ChapterIY) is protective, attentive, devoted. Children 

come first. Homen care for other women's children, and sometimes childless 

women are given the gift of a child by a woman who has several. And yet 

women must avoid the children of their own brothers, especially as they 

grow up. I suggest that if women were allowed to develop the warm personal 

relationships with their brothers' children that they have with their sisters' 

children, they would find it emotionally very difficult, embarrass i ng and 

shameful, to deny land to their brothers' grown children. I sugges t further 

that there is some jealousy and tension between a man•s wife and his sister 

(see the discussion of disputes) in relation to his children. The avoida nce 

41 patterns makes clear that it is his wife who has control. A woman has to 

hang herself at her husband•s funeral in order to gain rights to his land, 

which belongs to his mokotok - (whom she avoids) for her own children in 

perpetuity. It is for these mo~rntok. · of her husband, as well as for her 

brother's children, that a woman wears her scarf. 

She wears a scarf, and she cannot call their names; and she 

cannot t ouch them, or give them food. She is thus barred from develo pi ng 

• 
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the close personal ties which would make it hard for her to follow t he 

rules of resource ownership. New Ireland culture provides easy listG 

of avoidance rules, simple rituals, a known path for each individual 

to follow. Along these paths one may safely give generously, even t o 

strangers, without fear of substantial loss or of shattering conflict. 

In the end, it is the group that is supported and maintained: t he socia l 

structure, the culture, and the population as an 'integrated whole. 



STYLES OF CULTURE 

Chapters Three, Four, Five 
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"halanggan" is the name for the New Ireland cer emon i es f or 

• the dead, and also the na!lle f or the carvings used in then . ;:a lan,:;;;an 

carvings are among the nost ad mired Pacific art ob~ects in t he wes tern 

world. 

}ialang;;an cerenonies are similar in general to fea s ts else-

where in r•;elanesia . The J··ielanesian feast and its f unct ions are we ll - ~ :n own, 

as is the Melanesian Big Man who makes it and is made by i t. ~ h ile the te . 

• are many variations within the ~elanesian pattern , t here a re als o co~sta~t 

features: exchanges of pi gs and of valuables; bi g men ~ ho a chi eve t hei r 

l eadership positions mci nly in relation to these excharises; &n absence 

of hierarchy over time in all aspects of culture, including those which ~egu -

late access to basic resour c es; and re c ipro city beh;een '' nm:n pa rties 

(rather than tributeto a distant chief, or purchase in the i mpersonal marLet ) 

as the characteristic mode of distribution of goods and services. It is in 

the area of ethos and the structural arrangements whi ch suppo rt ethos that 

New Ireland seems non-Melanesian, in that it protects t he weak , restricts t he 

strong, and frowns on individual egotism. Even in this regard, howe ver, t he r e 

are Melanesian prceedents: the Arapesh (Vead, 19J5) protect the wea k and pl ay 

down assertive ma~e roles; and the Oro lwla ( 1.Vil l i a rr: s , l '~ .'.10) cooperate togethe r 

over long periods of time to produce events reminiscen t of rr.a lan .~ . :;0. r . . 

' 
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Malanggan is the final ce re ro ny for the dead. It can only be 

organized with the help of a big man, a ~emai; and usually ~t wi ~l only 

be sponsored for a dead man who was of some i ~po rtance , at leas t in h!s 

family; and vi hen several dead await finaJ ri tc ~ . 'l'hP l r;: ) :""; c r d e: :~ . d i n the 

same cemetery, or perha ps in the same vil l age; are "finished " a lor:6 ·,.;i t h 

the big man, and the relatives of all the de~ help with the ~or~ of the 

ceremony. 

• 

t 

Chinnery wrote in 1929 (p. 6) that mal2:iggan had "scarcely 2. hope I 

of surviving the present generation," and Groves regretfully re ported in 

1933 (p. 351) that the cerE;monies were "dooi.l ed to certain c.nd early extinc-

tion." 

And yet malangr;a n flour i shed in 1 s·6 ~ -7. ':'~i C: ~-· e :r; 1 \; (._) f Lan ~J i Here 

involved in four feasts where malanggans 1.re~"'= di s ::~ a yed du ring j anua~y-Fe bn.:2.ry , 

1965 : and in ten from July to ~·: ay , J. C) ~6 - 67, in two of ·11hi 2h i".an i~a i ;· 1.~ y2d 

ma j or roles. Why have they continued? 

Their raison d'etre has never been fully understood . Jr~ve~ , ~ ~o 

wrote that malan~6an was certainly the religious aspec t of the culture, 

recognized the all-embracing integrative nature of the institution, ~~a 

urged the mission not to interfere. Fowderr.'.al.:er ca r e fu:J-0· a.v-oided c:oncludin,; 

that malanggan are religious ceremonies: "Their exact s igni fic2-nce is s til"2_ 

not quite clear. We know that they are to honour the dead, that t he y c..rc 

taboo to women, that they are surrounded with very elaborate cances and other 

ritual,that wealth is necessary to make the feas ts acco~pc..nyin3 then , and th~t 

much prestige comes to him who ho1ds the malan:-r.;:;an rit es . 1ie T·now too 

that they have come fro m the far past. ln the ritual SiJeeches , and in the 

more informal discussions a bout the carvings, t here is scarcely any ffie nti on 

of the dead, in whose honour they mi ght be made. i",en tion is ;:~a.J e; o f the 

. " 
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former ownership of t hem , how the present owne r l ear ned t ~~ ~ i~ ~s 

and how his clan relatives helped hi 8 . ·v;hc +,r.el.~ i r. s:Ji:.c: ~' e:.1' .:J i s :.cn 1
c, ;,a.st t he y 

were more inti~ately as socia ted wi t h t he dead than t he y 11 0 ~ apr ea r is a 

matter for speculation." (pp. 134-5) . 

Powdermake r s tates that while i t is diffi cu:t t o d e ~ine a 

malanggan, it always had to do with initiation of boys, ~h i ch incl~oed 

circumsicion. This observation, raad e in 19JO in Lesu , ~as re pea ted ~ n that 

village in 1954 by Phillip Lewis (Lewis, 1969). Bu t in Via ngai and northern 

New Ireland there was no male initiation or circumcision , Both boys and girls 

used to be secluded and "brought out with malanggan, 1' but t his custom was 

abandoned long ago in response to the demands of governrr.ent census ta ~-: ers. 

However, various other ritual events were marked ~ ith the d ispl ay 

of malanggan objects in 1965-7. I observed or heard reports of the follm:ing : 

a) the cutting of a widow's hair, signifyi ng the end of her 

mourning; 

b) the naming of a baby, "just like bapti sm ;" 

c) installation of a man as a me rr:ai, a big man status.. l ~ o :na langga.n 

in particular marked this event, but it occurred at ceremonies where mal~_ng ,g;an 

were present for other purposes; 

d) the lifting of a mira, a taboo on the us e of a place ; 

e) the burning of the house and other rer.1ains , '1 rubbish," of the 

dead. 

f) the decoration of the graves of the dead during final rites, 

usually some years after the death. 

Nalanggan carvings are used for these various ritual events, but 

only when they are used to decorate the graves of the dead for final rites 

are the ceremonies themselves called "malanggan." People bring pi gs , food, 
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malanggan, shell valuables (m ias), and entert a i m1ent s in t r.e fo r m of 

songs and dances to these. 

196) - 7 

I was present for the last day of malan g~an ce r emonies i n 

several East Coast villages: Panapai, Livitua, I..auen, Sali, La-1ru r a mau , 

Laopul, and Lasigi. All of them followed a standarj pa t t ern exce pt the 

one farthest south, at I..asigi. In that case t he honored dead was not yet 

dead. He was Dori, an old man from Tabar who had become t he richest ~an 

in New Ireland. He had three trucks and a European style house, and man y 

"lieutenants" around him. Dori was blind, and considered t hat his eyes 

were "dead," and that he would like to have his malanggan befo!'e he died. 

He sat up on the hill in li.s house while people from neighboring villages 

came and sang and danced and ate. Dori had the freedo m of the old and 

venerable, the freedom to outrage custom. He died four months later. 

Lasigi was ID southern New Ireland, where there are matrilinea l 

moieties, as in Lesu, and other differences from nothern New Ire land~ 

The two malanggan ceremonies I observed most fully, from their earliest 

preparations, were in the north; in the two villages that were Nangai's 

closest neighbors: Livitua and I..auen. 

Here follow brief summaries of the Wuap malang£an, which Nico l as 

Peterson observed in 1965 (Billings and Peterson, 1967); and of the Livi tua 

(Tokanaka hamlet) malanggan, which I observed in 1966. I then present a 

full report of the events of the rn.a langga n in lauen vi lla:;e , i-: u l uvo s ha:r.let . 

Following the chronological accounts of t hes e malanggan is an ana lys i s of t he i r 

structure and function in relation to Kew Ireland culture and the peo ple who 

keep it going . 

. ·, 

• 

• 

• 

• 

•• 

• 



' 
I 

• 

l 5 l 

Some may wonder if it is necessary to in clude so full , so long 

an account as that of the 1'.uluvos malanggan, as bloated with names and 

genealogies as a Russian novel. I hope that the concurrent remarks inter-

prating subject matter covered in adjoining paragr~phs, as wel l as the 

subsequent analysis, will help to direct the reader's a ttention to the 

general point for which I think each particular datum provide s evidence; 
l 

and also to convince the reader that no data provided is poi nt less . 

Cas t of Chnractcr3 

Many persons who took part in the malanggan in Kuluvos hamlet, 

Lauen village were also present and active at the malan~gan in To!<:anaka 

hamlet, Livitua village, and at Wuap. The index of persons and the kinshi p 

charts for Mangai and Kuluvos identify the major participants in both 
2 

ceremonies. 

p ·, 
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Index of Personal Names: Participants in the Malanggan at Kuluvos 

Brief descriptions of the individuals mentioned by name in the 

account of the Kuluvos malanggan are given below. Most of the information 

given in the summary is given again at some point in the text. However, 

some of the information given below is background in formation which is 

not repeated elsewhere. 

Kinship charts identifying participants at Kuluvos are referred 

to in the index (e.g., "Kuluvos, p. 3" refers to the Kuluvos charts, 

p. 3) • 

BEONG: An old rnemai of Nonopai village. (Age: 70.) Clan: Mokamiva. 

I saw Beong in two malanggan ceremonies in 1965, and again at four in 

1966-67. His role at Kuluvos was small; but he is still active, an 

important Big Man. 

BUNGALOO: Mokangkala, married to the brother of Rusrus. (Age: 30.) 

(See Lungantire hamlet, Mangai. See also Kuluvos, p. 7.) 

EMANUEL: Mokangkala of Medina, married to the sister of Emi. (Age: 

40.) He is a missionary in Paruai. His home (his mother's place) is 

Medina village, t'Nenty-five miles further down the road. Melisa asked 

him to make the cement monument for William. (See Kuluvos, p. 1.) 

EMI: True sister to the dead William, classificatory clan sister to 

the dead Makalo . She initiated the malanggan. (Age: SO.) (See 

Kuluvos, pp. 1, 2, 5, 6.) 

EPHRAIM: Mokatitin of Nonopak village. (Age: 40.) Ephraim was active 

in tloJO malanggans in Nonopai in 1965 and in at least two I saw in 

• 

• 

• 

• 

• 



1966-67. He always seemed intense and serious and was not interested 

in being an informant. The malanggan he brought to a gathering in 1965 

was spectacular, featuring his sister's 10-year-old daughter live in 

the center of a vavara. This semi-living malanggan is the only one I 

ever saw attract the attention of an audience. Ephraim was invited to 

make the cement monument for Masapal, but later he did not do so. 

EPITA: A missionary to one of the islands near Kavieng, he (age: 40) 

is married to a sister of Kavok. Lauen village is his home. (See 

Kuluvos, p. 2.) 

ERUEL: Memai of Mangai (Katedon hamlet). (Age: 65-70.) 

ESAU: Mokatitin of Lauen. He lives in Sali, the home of his wife, 

Lowe!. (Kuluvos, p. 5.) 

FRANCIS: Mokanaka of Livitua, classificatory brother to the dead 

Makalo and to Livitua memai Lasuwot (Kuluvos, p. 6). He often speaks 

for Livitua, though he is not a memai. His wife left him for another 

man • (Age : 45 • ) 

ISMAEL: Ismael has been "marked," and will be memai when Eruel dies. 

(See Mete roa hamlet, Mangai.) (Age: 65 . ) 

ISRAEL: Israel is closely related to some of the Livitua people in 

this malanggan, as well as to the Mangai people. (Age: 45.) (See 

Purapot-Lameden hamlet; also Kuluvos, p. 4.) 

ITO: (See PISKANT.) 

KAIPOK: A Mokamiva of Kuluvos who has never lived in Luluvos. His 

mother married and went to her husband's village, near town: Omo. 



Kaipok and others from Omo were invited by Emi to bring a malanggan 

of some sort to the event in Kuluvos. 

L54 

KAMAK: A Mokangkala of Kaelis hamlet, Li vitua. He is not a Big Man 

traditionally. He is the only uneducated New Irelander along the road 

who has a brick house. (He does not wear European clothing: I never 

saw him even in shorts, which many uneducated younger men wear.) He 

·is the only New Irelander in this area who knows how to make canoes. 

He hunts shark, successfully. (Age: 45.) (Kuluvos, p. 9. See also 

Maio hamlet, Mangai, the home of his wife, Semege.) 

KAMBASO: See MALU. 

KAMNIEL: A Mokamiva of Kuluvos who has never lived in Kuluvos. His 

mother married and went to the West Coast, to the village of Panemeko. 

Kamniel married back to the East Coast, into Wongerarum. He is a memai. 

(Age: 40.) (Kuluvos, p. 1.) 

KAPIN: Wife of Pala, mother of Rongo and six sons (see Mali hamlet, 

Mangai. Also Kuluvos, p. 2.) Kapin's home is in Livitua, and her 

family is involved in this affair along many lines. 

KARABUSO: Mokotok of Tavakariu, from Wongerarum. (Kuluvos, p. 1.) 

KAS (KASINO): Tivingur clan,relative of Sirapi's (Purapot-Rukubek 

hamlet). (Age: 50.) Kas was among the first group of New Irelanders 

to be educated for work other than mission work. He is the head teacher 

in Mangai's school (which takes children up to Standard 3). 

KASE: Mokamiva whose ancestry goes back to Kuluvos. He lives in 

Nonopai. He is a memai and played an important role in the proceedings 

t 

• 

• 



at Kuluvos. (Age: 65.) He is mokotok to the two honored dead, William 

and Makalo. 

KAVOK: Mokatitin from Livitua. He is married to one of Taito's three 

daughters. His brother Sakarap and Rongo's brother (Mokatitin) Daniel, 

all of Livitua, are married to Taite's other two daughters. Further, 

another brother of Kavok, Meleke, is married to Taite's dead brother's 

daughter, Marie. Taito is Mokatitin, like all his sons-in-law, who 

tend his coconuts and produce his copra. Wuap is considered by the 

administration to be part of Lauen village. It is small, and seems to 

be controlled by Taito alone more than other villages are controlled by 

any single man. He will doubtless succeed in passing on his resources 

to his daughters' children. Kavok also uses the resources of his own 

father in Lauen, where he and his tamboos and their wives all live. 

K.avok was invited by Emi to make the cement for Makalo at Kuluvos. She 

was reciprocating a promise made by Makalo to Kavok before Makalo died. 

(Kavok's age: 45.) (Kuluvos, pp. 2, 3, 4. Kavok has a traced 

relationship to Mangai residents Sirapi and Sambuan's family.) 

KOR: Mother of the dead child Mare. (Age: 25.) (Kuluvos, p. 1.) 

An Australian patrol officer fathered her children, but Tavakariu 

married her before the second one was born and is thus considered 

socially the father. 

L AKSIA: The young boy from New Hanover who came to Mangai to live with 

the grandmother of Tambeta (Patavani of Panakaia-Paneval) whom he knew 

in town. He often ate at Matanavillam. (Age: 17.) He had gone to 

attend high schoo'l in Rabaul but arrived late and was not admitted. 

Back in New Hanover (he will be discussed again in connection with the 

~ ·. 



account of New Hanover), he got into tro uble with the Johnson cultists. 

He was helpful and well liked in Mangai. (In the report of the Kuluvos 

malanggan here, Laksia disappears into town and into jail. I found out 

later the jailing was a result of his being charged with theft by a 

girlfriend in town.) 

LAMSISI: Son of Lapuk. (Kuluvos, p. 12 . ) (Age: 55.) 

LAPUK: A dead Mokamiva memai of Kuluvos , from whom William got rnemai 

status. He is buried in the Kuluvos cemetery. His son, Lamsisi, was 

present and active in the malanggan for his mokotoks. (Kuluvos, p. 12.) 

LASUWOT: The memai of Livitua. He initiated a malanggan for the dead 
t 

of Takanaka hamlet in Livitua in October 1966. A Mokatitin classificatory 

brother to Taiot, he made the cement for Taite's wife, for whom Taito 

held a malanggan early in 1966. Lasuwot does not seem to be an ambitious 
I 

man. Though he is older than his brother, Kanda, he was glad to hand 

over the malartggan for their dead mokotok, Waradis, to Kanda. 

Unfortunately, Kanda got jaw cancer and spent over two years in the 

hospital. (He returned, well, in August 1967. Lasuwot reluctantly 

led a malanggan in October 1966, when others urged him to face his 

responsibilities. Kanda was not expected to live.) (Lasuwot's age: 55.) 

(Kuluvos, pp. 6, 7.) 

LANGASIN: Mokangkala of Livitua, presently married to Pepa, the old 

sister of Makalo's dead father. (Kuluvos, pp. 5, 6, 9.) 

LEPILIS: Lepilis and his wife Salome are from Medina village. They 

lived in Mangai fn 1965, when he held a job as caretaker and constable 

for the Council, which met in a brick house in Mangai. He was obsequious 

, ·. 
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to Europeans and mildly laughed at by the local people sometime s . Hi s 

best friend was Lingai (Matanavillam). Lingai had worked a lon g time 

for Europeans, and, doubtless, this is what he and Lepilis had in common. 

Lovan (who asked Lepilis for a malanggan) and Lepilis both wanted to 

be "bigger" men than they were in the traditional system; and I think 

that is what they had in common. (Lepilis' age: 60.) 

.LEVI: Mokamiva of Nonopai, a memai. (He is not well known in that 

capacity.) He is mokotok to the two dead, brother to fellow memai of 

Nonopai, Kase. (Levi's teen-age son was selected to go to university 

in Australia. When that son, Noel, was home on vacation, he told me 

that some men were putting a lot of pressure on his father to build a 

"white man's" house for the son, who would no longer be willing to live 

like a kanaka, a native. Noel, like all members of the educated elite 

in New Ireland, protested strongly that he wanted only to come home 

and to be at home as usual. Pressure on Levi due to this circumstance 

may have affected his behavior during the malanggan.) 

LOVAN: Mangai's spokesman, who is not a memai. (Age: 50.) (Purapot­

Pangai.) 

MAKALO: Mokamiva of Kuluvos. He lived all his life in Livitua, his 

father's village. He is one of the honored dead. He was married to 

Sirapi (Metanavillam hamlet, Mangai.) (Kuluvos, pp. 1, 2, 4, 6, 12.) 

MAKEAS: Mokamiva from Sali, brother to Pape of Nonopai. (Makeas lived 

in Mangai, the husband of Usor: Walrutapok hamlet.) Ultimately, he was 

invited to make the cement for Masapal. (Age: 40.) 

MALU: Mokangkai of Mangai (Panakaia hamlet), who helps Sirapi and 

Rusrus because of her connections to Tivingur. Her husband, Kambaso, 
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was more visible than usual at this Kuluvos malanggan, perhaps because 

he is Tivingo (see Masapal.) 

MANGAN: Brother to Mano, the husband of Emi. (Kuluvos, p. 5.) 

MANO: Husband of Emi, sister of the two honored dead. (Kuluvos, pp. 

1, 5.) 

MASAPAL: The epileptic young man who · had a seizure in the water and 

drowned in November 1966. Mangai people went to the funeral. Most 

closely involved were clan relatives of the dead boy's mother: Tivingo 

old lady Randes. At that funeral I met a woman, Rakel, from Kablemen 

village who brought a pig to the Kuluvos malanggan. She is also Tivingo. 

Simeon, the true brother of Mangan and Mano, brought two pigs to Masapal's 

funeral and participated as a leader in the Kuluvos malanggan. (Kuluvos, 

p. 10.) 

MATUNGA: Mokamuna from Mangai (Litana hamlet). Classificatory brother 

to Sirapi, who asked him to bring a malanggan for her dead husband, 

Makalo, and for his brother, William. Lovan, his mokok and Mangai's 

spokesman, helped. (Age: 50.) 

MAVIS: Mokamiva of Paruai, a very old man, and a memai. Francis asked 

Mavis to bring a malanggan to Kuluvos for both Makalo and William. 

MELANGAS: Mokamiva whose mother came from Kuluvos originally. She 

married into Omo village, where Melangas lives. Emi asked him (her clan 

brother) to bring something to the malanggan. He and his relatives 

brought a singsing (song and dance). 

MELEKE: Mokatitin of Livitua and Lauen, brother of Kavok (Kuluvos, pp. 

2, 3.) 

• 

• 

4 

t 



,. 

t 

• 

15 9 

MELISA: Mokatitin of Nonopai, whose father and wife are Mokamiva of 

Lauen. Emi asked him to be "boss" and mernai for this malanggan for her 

two brothers. Melisa's mother was from Nonopai. She married twice, 

bo·th times to Mokamiva men. Melisa's wife called the dead "brothers"; 

and they were therefore his tamboos (yak in the Mangai language, efak 

in the Lauen-Nonopai language). (Kuluvos, p. 11.) 

MILIKA: Mokatitin of Tikanaka hamlet, Livitua village. She is mokotok 

to Lasuwot, wife to Kasino (Purapot-Rukubek). She and Sirapi were my 

best friends and informants. (Age: 30.) 

PALA: Tivingur of Mangai (Mali hamlet), whom Sirapi counts as brother. 

None of the other old Tivingur men played this role. Pala's children 

regularly helped Sirapi in their role as brother's children (Rongo and 

her brothers) . 

PAMBALI: Sirapi's young mokok (Panakaia-Paneval), just back from a 

year in jail for negligent driving. 

PAPE: Mokamiva from Lamakot village, married into Lauen. 

PAPE: Mokanaka son of Kaute of Livitua, third wife to Kanda. (Age: 

30.) (Kuluvos, p. 7). 

PEPA: Mokatitin sister to Makalo's dead father and muk (father's sister) 

to Lasuwot and Francis. Very active in this malanggan as well as in 

the earlier one in her home hamlet, Tokanaka, despite her many years. 

(Age: 7 5.) (Kuluvos, pp. 5, 6, 9.) 

PISKAUT: Mokamiva of Livitua, teacher in the Catholic mission system 

who married a Highland New Guinea woman during his last assignment. 
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She is the terror of Livitua because she Eights with knives and nearly 

severed the foot of a young Livitua lass with whom she thought Piskaut was 

having an affair. Piskaut and his brother, Ito, are the sons of Balenei, 

one of the men for whom the malanggan was held in October 1966, in Livitua. 

They helped a great deal for that one, Ito telling me that he did so 

because he loved his father very much. However, their education (Ito 

is also a teacher) takes them out of the village too much for them to 

accept leading roles in malanggan activities. (Age: 30.) (Kuluvos, 

p. 3.) They are also mokoks to Kavok. 

PITALAI: Mokamiva from Lauen, who is currently Local Government Councillor 

representing the villages of Mangai, Livitua, and Lauen (including Wuap). 

He made cement for one of the dead at the Livitua malanggan, and played 

an active role in representing the ancient and incapacitated Mavis in 

the Kuluvos malanggan. 

RONGO: Muk (brother's daughter) to Sirapi (see Mali hamlet, Mangai. 

Also, Kuluvos, pp. 2, 5). 

RUSRUS: Tivingur of Mangai (Lungantire hamlet), last wife of the 

honored dead, William. (Kuluvos, pp. 1, 2, 4, 5.) 

SAKARAP: Another brother of Kavok. (See Kuluvos, p. 2.) 

SAMBUAN: Mokamuna of Mangai (Purapot-Lameden). Her father is true 

brother to Kavok's mother, both of Sambutei hamlet in Livitua (Kuluvos, 

p • 4) . (Age: 40 • ) 

SAMUEL: Mokamiva of Nonopai, one of the group of Nonopai Mokamiva 

brothers (classificatory) to the dead. (Kuluvos, p. 12.) He is married 

to a Wongerarum woman who is sister (classificatory) to Lamsisi, with 

• 
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whom Smauel requested a pig during the Kuluvos rnalanggan. He turned 

out to be an important person. 

SEMELES: Sister to Piskaut (see description under his name; also, 

Kuluvos, p. 4). 

SIMEON: Tivingo brother to Mano, husband to Emi. He is a memai with 

many connections to the major participants in the malanggan in Kuluvos, 

his father's place. (Kuluvos, p. 5.) He was active at Masapal's 

funeral (see 11 MASAPAL11 in this index). 

SIRAPI: Tivingur of Mangai (Matanavillam hamlet), wife of the honored 

dead, Makalo. She, along with Milika, was my best friend and informant. 

(Age: 60.) (Kuluvos, pp. 1, 2, 4, 6.) She is mokok to the boss of 

the malanggan, Melisa, through her Mokatitin father, Lola. 

' 
TAITO: Mokatitin of Wuap, memai of perhaps greater power than any 

others in the area. In 1965, we witnessed a feast leading up to the 

malanggan he gave mainly for his wife early in 1966. He is connected 

to many people of Mangai, Livitua, Lauen, and Nonopai, but perhaps his 

most important connection at the Kuluvos malanggan was his son-in-law, 

Kavok. (See the description under Kavok' s name.) (Age: 7 5.) His dead 

wife was Mokamiva, and he was classificatory father to the dead men. 

(Kuluvos, pp. 2, 3.) 

TANGAI: A representative of old Mavis in Paruai, his own village. He is 

married to the sister of Eron of Mangai (Matanasoi hamlet). (Age: 35.) 

TAVAKARIU: First son of the dead William by his first wife, now dead, 

of Wongerarum. He is a clerk in an office in Madang in New Guinea, 

and came home only for the malanggan. At first it was said that he would 



be given memai status, but he refused on the grounds that he did not 

know the job and was not going to be at home. He is now married to Kor, 

the mother of the child who drowned near the last day of the malanggan. 

(Age: 25.) 

TULEBUNG: Son of Emi who works in Rabaul for the Electric Power company. 

He came home for the malanggan, and he accepted mernai status. (Age: 21.) 

WILLIAM: Mokamiva of Kuluvos, the true brother of Emi, who has first 

place of honor at this malanggan. He was a mernai who was very angry 

with Taito when he died, young, perhaps about 50 years old. Rusrus was 

his wife at the time. (Kuluvos, pp. 1, 2, 4, 12.) 

WULOS: Classificatory daughter to Vasale (hence, sister to Lovan) 

from Navallis village, where Vasale has relatives. She was often in 

Mangai, sometimes with her husband and their adopted son, Kambakaso. 

They stayed in Matanavillam hamlet when in Mangai. 

' 
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Explanation ~ the Symbols: Kuluvos Kinship Charts 

Male Persons important in the 
proceedings at Kuluvos are 

Female shaded in on the charts. 

Broken line indicates death 

Marriage 

Consanguineal relationship 

Classificatory relationship 

The first name under the symbol is the personal name. 

The second name under the symbol is the clan name (preceded by C) . 

The third name under the symbol is the hamlet name (preceded by H). 

The fourth name under the symbol is the village name (preceded by V). 

Where fewer than all four are known, the letters C, H, and V 
alone will suffice to indicate the category of name given. 

The letter R before a name indicates that place of residence is 
shown. 

Where only hamlet is indicated, the village is Mangai. The 
individual's connections are more fully given in the charts for Mangai 
hamlets. Further information in the Kuluvos charts is indicated thus: 
K6 means "See Kuluvos charts, p. 6)." 

Where more than one marriage is shown, an earlier one is shown 
lo-wer on the page than a later one. 
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f~ALANGGAN AT TC;·:M:MA :-:Ah LET , lI '!ITt:A FI_-_···_)_~~ 

The events of tr.e ;r,a lans £:2~n at ·10 '-'.an.::.. ; a hcJ.::l .;t 1.1. I:..i 1r:'... L::.;. 

village came during Se pte~ber and October, 1966 . Th~ Ji~ ~an ~h~se t~ yia~ 

in the Tokanaka cemetery mainly structured th -; acL_ 'l i ·t :'... s::.: c:if tl:e r·:r l:-.:. r:7 ·· c.:~ 

was Waradis, a .Mok.a ti tin clansman of Livi tua vill8'.~;e ¥; (: :Jse r ,o -+-, ":--er ~.-ei. s =~ ~ -:-., ; .---. 

Katen.a hamlet, just across the road from To;· ana ~~a. Ee was cla..s sifica t or y 

mof:otok (mother's brother) to the brothers Lasul-lot and ;.·:anda, who ·1:e re 

expected to sponsor Waradis' malangga::J.. The y are also ~:o~ i t i tin ,but c~ 

Tokanaka hamlet . 

Waradis married three times (first to a wo r:i.an of ::..uten.:a, t hen to 

one of Livitua, and finally to Vasale, :ovan's mot~er, o ~ ~ a n~ai ) . \aradis 

died in the hospital in 1962 in Rabaul, and his body was sent ba:~ t: 

Kavieng. Big men of both Mangai and Livitua went to t o~n in t~e Ti·r i tua 

truck to pick up the body. 

Lovan wanted to bur:y his ste ~father in Eangai (?ura :=ot ~-,2:~.~et) , bu+, 

apparently he was not prepared to ma~e an issue of it. :-ie acce-:Jted '.Y e :.;ou:-:d 

(Australian currency) from Waradis' mo;~oto~~ ( ::anda ar:d ~asuvio t, Li s s i s ter ' ~·. 

sons) in token payment for release of the body fron .t' ur·a~.;'Jt ; c..nd ·,.:ar c.d is·.-:.::: .. : 

buried in Livitua, in the To ~ana~a hamlet ce~etery. (T~e ;rior ri~~t of t~e 

clansmen of the dead is generally acirnowled8ed; ·. :l--. ir,h do es not r-:ec.. :·_ , :-.'Yr.eve -:c, 

that there are no quarrels. While I w2.s in new Ireland confl2.ct bsb;ee r: 

claimants of a woman's body in Lal'uramau village resulted in a 'r ind 0f " hl?. of 

war" over the casket, and the throwing of sticks and stor..es. T'.:e · ... 'oi :; er. 's 

clansmen finally obtained and buried the body.) 



Waradis had been a big man: lulua i in Lube rua vi llage , 3 nd 

memai both in Livitua a nd in Mo. ng.::ii. ln l ·\~bru a r y , 19 6) , K<lrH.la t u Ld lit e: 

anthropologists, privat e l y , th;it whil e hi s br o tlw r L1s t1wo t w;1s tl ic c i de r 

brother, he, Kanda, would lead the malan ggan for Wa radi s because he had 

"good ideas." (He inserted this English phrase into our conve rs a tion in 

pidgin.) But Kanda had a large cancer developing in his mouth, a t ype 

that develops typically inside the cheek where people insert a lime-cove r ed 

pepper bean to chew with their betel nut. About a year late r we heard 

that Kanda had gone to hospital, first in Rabaul, then in Port Moresb y . 

When I returned to Papua New Guinea in July, 1966, I visi t ed 

Kanda in the Port Moresby hospital, and he put a long me ssage on my t a pe 

recorder for me to take to New Ireland. There was much discussion whe n 

people heard it: it was instructions about what to do with Kanda's two 

big pigs which were being grown for the malanggan for Waradis. Lasuwot 

told me that it was time for the malanggan to be held, that the people 

were ready and urging him to start; but that he wanted to wait for Kand a. 

By the end of July, however, people had begun to put up new cook houses in 

Livitua, and some people told me that Livitua could not wait for Kanda. 

In early August, Lasuwot said there would be a m:il :rn gg:rn, :rnd 

whether or not Kanda came would be for the doctor to decide. Lasuwot was 

still hoping he would. Lasuwot himself was not a memai, he said, and he 

did not expect to be one. He had told people (he said to me privately ), 

"Maski"(never mind), if you want to work something over us two (that is, if 

you want to install Kanda and me as memai to take the place of our mokotok 

Waradis), you can do it. But I am not here (in this leadership posit i on ) on t he 

basis of mias and pig (i.e., he has not initiated the exchanges necessary to 

make himself a formally installed memai); I am here on nothing , tha t 's al l." 

, ·. 

t 

• 

• 



• 

• 

• 
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I asked him then if someone were goirig t,o ~.a~e ~ r.2.l~~­

carving and he said he did not ~now . rio we ver , he added ( b; wCJ.y o~ ex ~:a~~­

tion to me) if sor,:eone does ;:,a!:.e a malan,.:; .. ;ar., it :r~ust :-. oc cons fru: :i L, i·ri:.:..:.a , 

it must come from outside. Thi:: n Livit ua \.i ill t ·_y it . ·;i:r;';i it :. e> o~: ..., :/ :J ·Jcl. 

Everyone can help bring a rr..alarL:,g3.n, CJ.!1d all can hel 'J 1:-,uy l t, . " ', e r2c· r.'.)t 

think about paying back, and He do not cal l t ~ie ar:-1::.rn:-: t o: ;ay ," ~e 0c.. ~ :i . 

On Sunday, October 2, 1G66 , Sirapi told me t~at Lepi~is ( ~~o 

had been until 1966 caretake r for the Council buildin ~ wtere ~~icolas ~e~erso~ 

and I lived in 1965) and his wife Salofile would be comin ;; u ·p fro m f<edinc: 

village for the malangga n. "The two remair.ed wit~ t he :: ou nc5. 1 fo!' a long 

time, and Waradis, he loo ked after t he m. ~e did not forget abou t t hen , witt 

fish, with sweet potato; and now the two third· of hi::: s till ." 

The next day, October J, on ~onday morning l~ne, ~ovan as~ecl t hat 

all Mangai buy a malanggan from Lepilis to ta~e to Livitua. Isnael stood 

up and said tha~ he did not have a pig, so he had hesitated to tal ~ about 

a malanggan. However, since Lovan had stz~rted tal~:ing about one, r.e, Is r:. a c ~, 

would say that he thought it was a good idea. Ee noted that Lovan had a pi g , 

and that Kare also had one. Furthermore, Waradis had been a big helD to Lan ,~ai , 

and Mangai should be strong in its suprort :or this ma lan ,~gan . 

Later I overheard Sirapi telling Alice, with so i..e cnU:-1s i a sr., t:-i<l.t 

on line it had been decided that i'· iangai cannot just go in with Livit u<:~ ; that 

Mangai must bring a malanggan of its own. (She meant t hat ~ ... an ,~ai cou~d not 

just help to buy whatever else Livitua was buying; that ~:anga i ::i.ust o'J y so:1e ­

thing of its own. And yet the obligation seemed to be social and ~oral, ratb.er 

than a debt defined in economic terms.) 

p ·. 
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The next day I..asuwot was at my house 2 . .:- icl ::: 2.s~:ed :1 .i.. ;:-1 : s t•22-l . ·-

about the plans. It was at t h i s t i me that he f i rst ex~~ai~ ? d ~ is v ~ ~~s ~ ~ :~t t 
the bringin go f a malanggan by Le nilis. Giffer:w~ .'L inicus or. -~:1 _:_ :-: ; . 1;;tt e~ 

continu ed to flourish on in to the la ter ce re ;-;-,on y at ~· u lu vo ~ • 

account of it (though my informants mi ;ht Jrefer that ::: ~ot G8 

it exemplifies and illustrates the ~ i nds of conflicts t hat are : ~t~~~s ~ c tJ 

the malanggan system, a nd that must come ou t , o r ~lse 

rr.alan . .:;5an. b.;c.:,c h par t i c ipa.nt has ::is o~m J.2 bL " ~;tu~:: t'.) ;-t _:_ ~. : . · i. r. , ' ' 

c..nd some may be repaid on ly by not repayin0 :::; +}!ers I r.C his 2.t;COunt c:. l so 

shows that New Irelanders do not sit bac:< and drift on their well-or_sanized 

traditions, but must continually struggle with t he tensions a :r.ong conf'licting 

interests in order to maintain their group-oriented culture. 

Lasuwot said that Lepilis had already brCJJght two Iliala.Q_g_gar. -for 

Waradis: one was a fish carving, which he had ta~en for the ~ur~i~g of 

Waradis' house and clothes in Purapot. Lovan, Vasale, and tt' i..: los had boi..:.sht 

that one. Kanda had asked Lepilis for the other 2alan3gan for ~ aradis ; and 

he had brought a vavara style (target-shaped) malanggan to Tokana!a , Khe re 

Waradis also had a house that had to be burned. (;aradis a~so had ~oJs es 

in Mali and Fanakaia hamlets in Eangai, wh.ich were burned T,ri t hout ma..2-anc.san . • ; 

Lasuwot said they had lost plenty of mias to Lepilis, and t ha t ~e did not 1· .·r'. t 

to lose any more until Lepilis "straightened" his debts . "Later r.e will n:it 

invite me (to bring something , and thereby return n:as and money to Lasu~1 0t). 

I lose, lose, and lose and he sits down and has a har r-y ti :r.2 , ar.rl. tr:en be 

does not repay. A lot of money and mias I have not s·=>t ! 11 Lasm;ot · .. ;0nt .Jfl : 

"If he (Lepilis) comes again, it will be another debt. If Lovan ·.-1ants h: :-:: , 

that is his business. He can have him come to Furapot, not t o 'lo~3r.c.: · a ." 
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Theoretically Lovan could bring a r:a::.a!:~:an to =-.:·ii tt.<a 1.:!d bJy 

it with the help of Eangai only. But Lasuwot kn ows that '.",e :.·c ...:.l c.1 : c:;c\ 

greedy if he did not help buy at his own :n3.J..an;;;c:;_n ~t: re: iOD./ ; .so l1e hc;.s to 

prevent the malangs:;an from co!'Tlin;:;. 

• Another thing: I.asuwot is a little bit c r o3s wit~: Lon.:"~ . 11 Lov::.;_ 

got plenty from Waradis, because ~aradis lived with his ( ~0van's) ~ama . Lo~an 

should have shared: checkbooks, mias, pig." I as ked i2.su·(:ot ::...: LD'/2.!1 i~ c. 

• little greedy. "Yes, greedy. He must be ashamed, 1: r:e dce:.3 not clear '.i 2 2.l 

all debts," I asf..ed if Lepilis is greedy. "I do not· now ," L:-:.:.;u-.:0t an~·dtjrr:.::d, 

"we are friends." But, he went on, Lepilis has an u~.~2:. .1 rl::;'.':' t tC> Lo ·1an of 

another sort, Lovan paid for the whole fish malan:; .:;c.n , ':Jut Le p:'...J..is h2.s not 

finished bringing the whole carving . (Later .ba explair:8d t o :-;, c t~a t a :-'.a!'l 

could leave off a little finger or foot and the~ t he buyer would ha ve to buy 

a second time in order to fully control the ~·:1ole .::JS.l_,-::..r:g:z;a:-• • ) 

He had asked for a cement r.,onument, and he had as· e ~ -=·Jr '..:~~ ~ca:·:a (o f Far1ai, 

teacher and councillor, hokar:1iva clan) to ~Yin; it. I as:.ed if r:e wc.s re::-:a~ .. ~- :._; 

something (as I had heard from other ~eo:ple) and lle s2. id no : he as ~--- ed Y2.ra!:a 

for no special reason, just in response to his o~n tn1 2 thJu3hts about wto 

he wanted to bring the cer..ent. ~e said it was true t:.:.7- waradis 6.r.d : ~ ~2 :L:'~ 

had r:1ade the cement for Yayaka's father, but th~t debt 'r-c-:'..-:,::~eC ~ ·J d .;;;o , Sire:.~l, 

and Lovan; not to Lasuwot. He asked Yara~:a becaus;;; i".·-:: ,. . . -a=. .- ni.rn . i. 

asked why Kanda had sung out his request to LepilL, ar:.d .':...::i.::~ u•-ro t ;-;arn: "'I i·::; 

two are friends... They used to 'grease,' (talk), p::..ay, e2.t t::; '.-;etr.er." 

A wee k later .Lc.suwot Ji:a.de a public s~ee ch 2.t. cE ,; :;;!: :::.;e ·,re: :.:.:al : r e -

lii7linary feasts, in which he said that he did c~ot ",{2.n t 2.nyoEe to b:r L-~ ~~ :--o..2.ii..rL -:· _.::..r: 

have tabooed malane;gcw aLd sa. ::.. d t:10y ·,iere :::-.infu::.. 
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that one had been the fis ~' h ·3 l:ad tole r..e c:.bout w her~ :·,e ~:~.-~: .:.. t -·· " ·.) 

G . . ~ t ' A t ,... J. h <..:' ' t h . f ' :::! ' • .C" 1° .... \ r-i '.-- . , .. + - ' " . '.:> - - • • > ..., ·, . .. ..:; l - T_ • • • 
Ulo.r s .....£_ 0 I ~ uOl. .... "' Cl.J.. °'-'I ) 1 LCl. v ur.e, :l t:: , .. .;.~ le., .. ~ :.::;..<_ .,-::. ·:. .. J • .' • 

Lovan "but Lovan did not ' '.:. ill' • .l.. fl 

l VI (That is, Le pili ~ 

as still his own, because Lovan hact not ye t pa.id C:10 t..: 2: h : or it. rr0~ l,0 ·1 2. :1 's 

point of view, this neant that he had lost :r.ias for nothic .;, unless he c0u lC. • 
get Lepilis to bring the rnalan£Sgan again and Lovan cou2.d then fir.ish paying 

for it.) The vavara that r·:anda and Lasuwot had bought, I.epi1is said, was 

ka t torn (bought completely) . 11 I cannot work it again. l.at;;uwot won it," for • 
twenty-five mias and two pounds. 

Among the other dead being 11 finished" at the: To :~ ar.:::.~:a ;;-,ala.ng;;an 

was Balenei, the father of the two Livitua teachers, yQur.g ~en in t~2 ir • 
twenties: Ito and Fis~:aut (See Kuluvos geneal06Y chart,~. 3). ~: 2.·1 0 ~- ~ , :i'.-:o 

beca~e important in the Kuluvos malanzgan, brou~ht a pi g for buying 32~ e ~e~ ' s 

cement, which was made by Pi talai; councillor for l·iangai, Li'li h .a, and ~uer. • 
villages. 

A third dead was a child who had drowned: t~e little 3lrl 0f 

Taores and his New Hanover wife, Ewodia. Taores belonged at LivitGa (see 

Kuluvos genealogy chart, pp. 2, 3), but he had been living in i<angai, where 

he was clerk and manager of the Cooperative Society store. :?has ;..ade t he 

cement for the child. On the first day of fayment, ?rancis (a cl~~ si:icatory 

mo kotok of Taores, and a big man, though not a memai) said that the ceffient-

making had been "put close" (in terms of kinship and locality) to Ta.ores 

• because Taores, though he belongs at Livitua, "does not sit down easy." 

Therefore, Francis said, we cannot pay much for this cer.ent (ar.d one need 

• 
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not pay people who are close as :r.uch as one nus t pay so '."l eone ~-1 h o i s "outs : cc.: " : . 

later I asked people if i"rancis was cross wne r. h e 111ade t i1is S;Jeec '.; , :i, n~ :-:·:::; s t 

people said no, he was not cross. 1-ie was ~'. ust e;<plai r.i r:g i,.;hy i<o Y:ar.a >:=i 

(the clan of Francis and Tao res) had not called on s o:neor1e •loutside" tc· do 

the work. But one person said tr.at Francis i-:as c-cos s, J ecause -: .::.. o y c ~ · ;-_ad ;on ~:: 

to New Hanover, and he had r..ot even held fo_st a p i 8 foy tr.e cenen t ·J:::- :-: is c :-:i-:.. ] . 

Subsequently he returned with his wife and her nwther, 2-nd they all :;;a:-ti~i-

pated in the malanggan, an institution with which Ewodia and he r motber v; ere 
J 

not familiar. 

There was a fourth dead, a wonan, from Tabar. A letter was sent 

to her brother. Finally an answer came, saying that he and his "line" fro n 

Tabar would come, but not until the last day, People thought rather badly 

of this attitude. The Tabar woma~ had died in ~avieng, during World War II, 

but she had lived for. a while in Livitua; and when she died, Livitua offered 

to buxy her. In 1966, there were no exchanges of pig, c.r:d mor:ey f o r 

woman. but several people from Tabar did come during the last wee ~ of the 

malanggan. The men who were making cement crosses for ;.~aradis, Balc:nei, and 

Taores' dead child also made a cress for the Tabar woman. 

There were 29 pigs and about 600 people on the last day, and t he r e 

was plenty of pig to go around. But it was a good thinJ that ianda's s on , 

Pape, did a little pig ~agic over the cooked pigs (a few words, a cross o: 

ashes) to ensure the sufficiency .J. t the feast, because thcr2 ~ ~ c.:· no ~ ~ i :_:: :e : t 
over to be divided among those L'ho helped to buy it. 

later I.asuwot tolcl me that it was .J. very suc~essfol r:.alan :-~gan; 

that everyone had said that the place was full,the ~en's house on the beach 

was full, all the cook houses were full, and everyone had plenty to eat. "I 

steered it well," he said. Then he referred to a rnalanc;.c;an in another villa3::; 

I.!·.: :.. 
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which was not "steered well." The rr. e :::ai who stee r-ed i t , r.o ·,.;evey, '2. c:. ~er 

told me that his mal~ng?;an "beat them all," ar.d l eft n:) doubt t '.:::;. t in i: ::. s 

mind it was better than t he malan:': ::;:.u1 a t To kanaka. A :o ~·~2. 1:'en t l y t: va lu2.. lien~ 

of the success of a malang~an, as of any undertaking in a~y s oc ie t y , v~~~ e s 

with the viewpoint of the commentator. 

• 

• 
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THE MALANGGAN AT l\'ULUVOS HAMLET, LAUEN VILLAG~ 

Introduction: The Dead and Their Celebrators 

In August, 1962, William of Kuluvos hamlet, Lauen village, 

died. He was buried in the cemetery of his home hamlet. In April, 1963, 

his clan brother, Maka.lo, died; and was buried beside his brother William. 

Maka.lo had planned to convene a malanggan for William, and had 

begun preparations to do so. When he suddenly died, there were no men of 

-their clan, Mokamiva, left in Kuluvos hamlet to initiate a malanggan for them. 

Toward the end of 1966, Emi, the sister of the two men, decided that she 
~ 

would undertake this ceremonial work; and Melisa, the son of a Kuluvos man 

of Mokamiva clan (himself a Mokititin clansman of Nonopai village) came to 

help her organize it. He was a well-known mernai. How he ca.me to be "boss" 

of the malanggan was the subject of continuing discussion. 

Maka.lo had been the husband of Sirapi, and Wil:liam -had been the 

husband of Rusrusz both Tivingur clanswomen of Ma.ngai village. Emi asked 

these two women, her yak, to help; and they agreed to do so. 

Data Collection and Presentation 

I was able to follow the events of this ma.langgan in detail from 

nearly its beginning, and with an understanding founded on experience. 

Sirapi was my main informant, general helper, and best friend. Rusrus was 

an outgoing woman, articulate, and one of my first friends in Mangai. When 

I observed the final events of this malanggan, in April and May, 1967, I 

had otherwise completed, my field research in New Ireland; and I knew the 

names and clans and hamlets of everyone from Mangai and Livitua, and of 

most of the people from other villages who participated. Furthermore, I had 

the perspective drawn from nearly three months' work in New H&nover. 

'·· .. ' 



I recorded data in notebooks, on tape, and on J5mm slides. I 

present here a chronological account of the proceedings of this malanggan, 

taken more or less directly from these records. I have rearranged my 

notes for clarity; I might have written and taped, for instance, fou r 

• 

entries about the ownership of a particular pink pig, half a dozen on t he I 

relationships of Melisa to other people, three on the process of making 

a~ (stone and earth oven), and so on; these various items intermingled 

sporadically in my records. I have pulled them together; but I have reta.ined I 

some of the randomness of sequence that reflects actual events and my own 

process of discovery, which continued with the writing of this account. 

I found, for instance, that a very ordinary incident turned out to be 

crucial, and only a photograph identified the actors whom I had not noticed 

at the time. 

Presentation of the data in this "raw" form allows I!le to show 

how malanggan activities structure time and focus interest. Furthermo re, 

events remain somewhat in the context (social, physical, emotional, et 

cetera) which partly defines their meaning. Analysis of the data appears 

both concurrently and at the conclusion of the account. 

Back.ground: Previous Malanggan at Wuap 

William was already dead when I first lived in Mangai, but I 

heard a great deal about him. In February, 1965, Taite of ~uap ini t iated 

a ceremony to end a mira (taboo) on his cemetery imposed by this same 
4 

William just before he died. Nicolas Peterson attended this ceremony. 

He reported that there had been rivalry between Taito and William to initiate 

a final malanggan ceremony for the cemetery at Waup; and when Nilliam thought 

that Taito had behaved improperly by planning a feast without telling William 

about it (so that he could also prepare to make a good showir.g), Wi lliara in 

p -

• 
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anger imposed a ~on the cemetery. This meant that Taito had to give 

a little feast to remove the mira before he could proceed with the final 

malanggan ceremony. Perhaps William hoped to be able to take control of 

the final ceremony by-that time, or at least to be ready with food and 

other contributions. 

But things did not work out that way. William, rtuch younger than 

Taito, died. Taito still had to remove the mira, and he did so in a ceremony 

which some people said was "wrong." He bought a malanggan from his own 

people, which constituted "putting the money back into his own pocket." 

He therefore did not have to wait long for his people to rebuild their 

resources; and he initiated the final malanggan early in 1966, before I 

returned to the field. People said they had to hurry, as Taito was old 

and might die at any time. But Taito was alive and well and active sti-11 

when I left the field at the end of 1967. 5 
Whereas it had been the case 

that, according to one informant, "No one knows who goes first in 1tiuap" 

in 1965, by 1966 Taito no longer had a rival for the number one position 

in his home village. Everyone said that his malanggan went well and was 

a big success. Some visiting University students from Australia were 

present and added their appreciation to this event, which distinguished it 

from others and which made people feel especially good about their accomplish-

ment. 

Kuluvos Malanggan: Preliminary Planning 

In February, 1965, just before I left the field after my first 

period of research, Sirapi produced a long malanggan carving from storage 

in the rafters of her house. She had bought it from someone in Livitua 

who had helped to buy it at a malanggan ceremony in Tabar; and she had 

planned to use it for a ceremony for her hu~·band, Makalo, sometime in the 

future. However, she said that she could get another, and, having noticed my 



interest in malanggan carvings, she offered to sell it to me. 

her twenty Australian pounds (about $US42) for it. 
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I paid 

When I came back in mid-1966, no progress had been made toward 

planning the malanggan for Makalo. But on October 1, I learned that plans 

were underway; and that the malanggan would be for both Makalo and his 

brother William, who had died within a year or two of each other. I 

discovered this indirectly when Sirapi did not take her big pig to the 

malanggan at Tokanaka. It must wait, she said, for the malanggan for 

Makalo. 

I heard nothing more about Makalo's malanggan (and had given 

up hope that I might see it) until Wednesday, January 18, 1967. Sirapi 

told me then that there had been a m.eeting in the hamlet where he was 

buried, Kuluvos, to make plans for the event. On Sunday Sirapi planned 

to go to La.uen for another meeting: the first one to which she had been 

invited. 

The meeting was held, however, not the following Sunday but 

• 

• 
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t the following day: Thursday, January 19. It was held at the house of Emi, sis-

ter to the two dead men. Big men were there, and they scheduled the malanggan 

for William and Makalo for April. 

I asked Sirapi for how many people (who have died) the malanggan 

would be held. Just two, she said; then added that she thought now that 

perhaps one more boy would come into the malanggan. Later I learned that 

she referred to Masapa.l, the teenage epileptic who drowned in Lauen village 

in November, 1966. We had attended his funeral. 

I asked her if all the gardens were ready, and she said yes. She 
was called in just to hear the plans, rather than to confer. She will be 

expected to help, but they (at Kuluvos) are boss. Sirapi told me that 

Livitua village, the village of Makalo's father where Sirapi and Makalo 
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lived most of their married life, had already done some "work" in response 

to Makalo's death. The very old lady Pepa, muk (father's sister, i~ this 

case true father's sister) to Makalo, had asked "the husband of Semege" 

(Y.a.mak of Livitua) to bring vavara malanggan for the burning of 

Ma.kale's house. 

At this early meeting about the malanggan in Kuluvos, several 

big men conferred. Sirapi mentioned to me only that La.msisi was there 

"helping" with the talk. He is (like the dead men) Mokamiva clan and 

bebngs at Lauen, but he married and went to PutPut village, near town. 

One function of malanggan never explicitly stated as a purpose was already 

evident at this early stage: it reunites the clan as the men of the place, 

married away, come home to work together again to help give a malanggan. 

After these early meetings I left Ma.ngai to work in New Hanover, 

and have no further information until late April, 196?, when I returned 

to New Ireland. 

' ~1 ~:u-;:7 .:; y, APRIL 20, 1967 

Working Together to Prepare Food, a Malapggag, and Entertainment 

We are sitting in my house in the evening, talking. Sirapi 

came over, followed by two of her Matana.villam hamlet group: old Langiro, 

who, having been cross with his fellow clansmen in Panakaia, came ~o 

Sirapi to be fed; a.nd young La.ksia. Both are "outsiders," Langiro from 

Tabor a.nd La.ksia from New Hanover. The latter was wandering around in 

town not knowing quite what to do with himself, and Tambeta Aisoli (whose 

husband is from New Hanover) sent him to Mangai to her grandmother, Pata­

vani. He often drifts over to Sira.pi's house to eat, and he likes to come 

to my house. 
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This evening Lovan has also come, which means that Sirapi, hi s 

mokok,has to sit in th e kit c hen, just insid e the do n r. S!1e and Lov:in 

are supposed to avoid each other, which is probably one reason why Lovan 

rarely comes to see me. When he does, he makes a lot of noise and comes 

with a flourish and plol's himself down in the best chair. On one such 

occasion, Sirapi made a slight snort of disgust as she ambled into the 

ki·tchen and sat on the floor. But tonight we are all a bit jovial, as 

I have just come back from more than two months in New Hanover. There is 

more conversation than usual, partly because I.aksia is talkative, even 
6 more so than mcst New Hanoverians. 

Today Laksia went to help wash sago in Lauen village. It 

is Emi's sago, a.ntl Rusrus and Wulos (Lovan's classificatory sister from 

Navalli.s village) were there helping. They are remaining t here to sleep, 

so they can help with the sago. 

LOVAN (to DB): "We washed two sago trees in La.uen. We 

waited for you but you didn't come." (He is teasing, but typically many 

comments of this sort let the returnee know that he or she has stayed away 

too long.) "All the young boys of Mangai went Tuesday to sapal (chop out 

the inside of the sago trunk). They will go again another Tuesday." 

Sirapi says that they have done three trees this week. She 

has been staying in Mangai in order to feed the men who are making the 

malanggan for Mangai to bring to Kuluvos. I ask who is making the malanggan 

and Sirapi names four old men of Mangai: Keres, Pala, and Seri, all Tivingur 

clan; and Ma.tunga, one of the Mokamuna clan members to whom Sirapi is related. 

None of these people any longer knows the genealogical "road," but they know 

they are tigak (brothers) and vasak (brother-sister). 

• 

• 
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Lovan says that he held fast a pig yesterday, so he is " O ·J ~-3 s 11 

of this malanggan from Viangai. Mias and money were added to the pi g t o 

lakau (buy) the malanggan from Matunga, who got it fro m his sister in 

Tabar; who got it from her husband, who belongs there (in Tabar). By an j 

by it will be bought many times, Lovan says. Yesterday (Lovan says ) 

we started; and Sirapi begins to list the names of those who helped t o 

buy: Kambakaso (Wulos' 5-year-old boy), Caroline (Lina's one-year-old 

daughter), old La.ngiro, and so on. 

Sirapi went and sat in the kitchen door when Lovan came, 

but she and Lovan are talking. Th~y are talking about how much has been 

paid to Matunga: four pounds plus nine mias (red shell strings of currency). 

Lovan tells me: "We bought it, along with everyone." 

SIRAPI (to DB): "By and by the father of Simek (Lovan 

whose name it is taboo for her to say~ will talk strong to Emi and the hus­

band of Leiya (Melisa, also taboo to Sirapi, who is boss of tha ~.alang0an) 

that they cannot burn the malanggan; it must come to you (to go bac k to America). 

Other things will be brought to the malanggan. Emi sent out 

requests for two cement monuments: from Melisa, for William; and from Kavo~, 

for Maka.lo. Emi also sent a request to her brot~er in Omo village (near tm.;r. ) 

to bring a malanggan, for both William and Makalo. And !l:angai 's malanggan 

will be for both the dead big men. Sirapi's big pig will be cut free, for 

Ma.kale. 

Already people are coming to help, or have sent help. Pitalai, 

the New Hanover husband of Tambeta, sent a big bag of sweet potatoes to 

Kuluvos, and Tambeta herself sent a letter saying that she would send money. 

And Pasap, the brother of Rusrus who now lives on the West Coast 

(Kaut village) where he is married, has already come with his wife, I~ gur,to 

help. 
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Why is Lovan in this? I ask. Ee is mokoto k to :~ a Y.alo, I 

ask: "Along wbat roa.d?" 

LOVAN: "From the time of our ancesto ·.::-s ," 

DB: "You don't know we 11 the (genealogical) road." 

LOVAN: "Yes (I don't know). They all got the i r fathers from 
one clan." (In giving me his genealogy, Lovan, who seems very i~tel l i gen t, 

thought hard for the name of his father's mother, but he could not t hink o: 
it. He knew nothing, as is common, of his father's father, nor name nor 

hamlet nor even clan.) 

DB: "Laksia, I think New Hanover is not as strong fn its clans 
as New Ireland is." 

LAKSIA ( ~mphatically): "Yes!" 

DB: "Sirapi, I would like you to tell all to get a singsing 
(song, dance) ready for the malanggan." 

SIRAFI: "A memai can vorkarai (organize, boss), not me." 

DB (teasing): "You're a memai." 

SIRAPI "No, just all men. A woman can't maimai (talk)." 

Saturday there will be a meeting to set a day for the making 
of a fence (tavetau) around the cemetery at Kuluvos. (This is a ceremonial 
event which brings together a wide group on which the success of the malanggan 
depends. It constitutes a second stage in the discussions and planning . ) 

The malanggan has not yet taken everyone's attention, even those 
closely involved. Kas told me this morning that his wife ~i11 ka, along with 
Israel and his wife Loliu, had gone with David to help with a malanggan at 

• 

• 

• 

Lovolai village on the West Coast. David is a young relative of the Lovolai 4 
in-marrying wives in Meteroa hamlet. Kas w&nted Milik& to go, he said, because 
David has helped here in Ma.ngai; and Kas thought it would not be good if David 
felt that they did not return his help. 
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Laksia has been helping here, but his mind is on another ~atter. 

Tomorrow the "string band" of Mangai will go into town to play in t he new 

Civic Hall, and will sleep there. Last Saturday Mangai played football in 

town, and they were invited back to pl~y again at Kop Kop (near town). The 

string band is to play to open a play ground in town, but laksia is wu rr i. l'. d 

that it will not be too good: there is only one guitar. (I ~.now that New 

Hanover young men, like Laksia, are much more interested in guitars than 

are New Ireland young men. If Laksia has noticed this in general, he does 

not say so.) Tokas asks me to go photograph them. 

Laksia is still worried about many things beyond the malanggan. 

He was a cultist in New Hanover, and he wants to understand things. This 

evening he asked me to tell him about everything, and why peoples of the 

world are different from each other. 

FRIDAY, APRIL 21 

Funeral in Lauen Village 

We had all planned to go to Kuluvos today, but someone, an 

old man, died in La.uen; and we all took the day off for the funeral. Lasuwot 

said they should hurry with the cement for this man, so that he could be 

included in the malanggan. But they buried him elsewhere in La.uen, on 

Moka.titin clan ground; not in Kuluvos, on Mokamiva ground; and apparently 

wanted to delay "finishing" him. 

Sirapi did not come back with us to Mangai. She stayed in 

La.uen at Emi's house, to cook pig. 

SATURDAY, APRIL 22 

"Clean the Place" 

I got to Kuluvos early. A good chance to count the bags of sago 

hanging in eighteen neat rows, separated into three groups: 5 rows, 6 rows, 



7 rows, each of about 200 bags, totaling 602. So far. 

Today people will come for a formal event: cleani~g t he 

cemetery. As is the case for any gathering, there will be eating, 

and there are three houses full of women working t o pre pare food. One 

house is Emi's; one is her sister Menameen's; and one belongs to f amniel, 

a Mokamiva man who married into Wongerarum hamlet of Farurai village. He 

belongs on the West Coast, I am told, because his mother l i ves there now; 

but she really belongs at Kuluvos, and,therefore, so does he. 

The Mangai village women are working in Emi's house: Rusrus, 

Sirapi, Vasale, and Lina. There are twelve women alto~ether, and Sirapi te l ls 

me that the others are our yaks (sister- i n-laws, me being counted as Sirapi's 

sister). All are scraping taro with ko is, shell scrappers . These have 

a rounded indentation and work far better for this job than the k~ives they 

all own. 

A dozen men are carrying logs to the beach to construct a bi g 

roof~covered mumu in which to cook pigs. (They will need l ogs around t~e 

outside, and they will have to bring in stones, large pieces of coral rubbl e, 

and fire wood • ) 

Someone brings some betel nut. One of the ycunger men says, 

smiling: "Just for all the big men." Everyone laughs, and one of the big 

men, Taite, says: "For everyone." From Mangai village Matunga, Pala, 

Langiro and Rongo's round-faced smiling young brother, Beno, are here. Also 

another older brother of hers, Daniel. These are all Sirapi's ";nenfol~" 

in various ways (see Litana, Mali, and Matanavillam hamlets). Simeon of Livi­

tua and Parurai villages, Meleke of Nonopai village (ro kamiva clan brot~er of 

the dead), and Taito of Wuap village, all big men,all are here already. 

Emanuel, the missionary from Medina, is here. 

• 
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Taito and Pala sit down and "8reas e. 11 

not greasing. 
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Taito and Pala are talking· when I approach t hem t e ~ tatively and 

ask what is being made. "House to cook pig." End. They offer no mo re, 

I cannot think of anything else to ask, except what is everybody's name. 

(Pala is generally non-communicative, even by New .Ireland standards. 

Taito seems to avoid me, Sirapi says because he is ashamed that he has 

never brought me food. I feel he preferred to talk to Nie, my male colleage 

in 1965). I sit down, say nothing, watch. They go on in local dialect. Here 

they do not translate for me as they do in New Hanover. (I think it is 

because they are so involved in their own ways that they do not quite 

realize that I do not understand them, even now. When they do translate, 

their conversations are often very straight-forward descriptions of what did 

happen, what is happening, without analysis: again, because- they do not need 

analysis, and it does not occur to them that what they are doing is no t "obvious" 

to me. I certainly think most of them try to help me, want to help. They are a 

bit shy and reticent.) 

Three men are trying to erect a main log. All are considering, 

giving advice. A lot of laughing here, with Taito et al. Tai to laughs, 

says in pidgin, but to his age-mate Pala; '1n a little while they'll ask 

us to finish it (the pig-~ house) . " 

I sat nearly half an hour before the men made an attempt, success ful 

and interesting, to talk to me. Taito asked about La.vongai: Do they have 

plenty of pigs in Lavongai (New Hanover)? They have few, I said, unli ke 

New Ireland. 



It is much hotter here in New Ireland than in New Hanover; 

though today is better than yesterday, which was unbearable. Even 0~ 

the beach here where there is a good wind, there is that like-to-slee ~ 

wind; or is that the social atmosphere? I feel about to fall in a. fain t . 

• All movements are so slow. I saw two kids kicking a coconut and . ~ pi g-

bladder ball, but five others were just sitting in the sand. 

The men started the pig mumu this morning, cmd now, ll: JO a. n . , 

the main frame is finished. 

I start away from the beach, toward the houses where the wo men 

are working. On the way I pass Siriu and two other women examining ~he tops 

of taro, tied in neat bundles and set up on a "bed" made to receive them. 

DB: "You are looking at what?" 

Siriu: "Stick taro." 

DB: "Yes, but for what?" 

Siriu: "Another kind" (and her voice goes down, closing the 

subject). 

DB: "You have plenty of kinds!" 

No response. This reminds me of the time I tried to get Sirapi 

to tell me how taro we were looking at, distinguished by eleven different 

names, were different. "Different markings," she said: and there the r.1atter 

rested. 

I am not sure if people are more shy with me than when I left 

in February, or if during my stay in New Hanover I have forgotten how shy 

they are. Here (but not in New Hanover) there is a funny tension indicating 

one does not dare make a mistake. Yesterday I wanted Sirapi to go first leavin~ 4 
I 

Alice's house, and she wanted me to go first. (Alice Aisoli, who calls Sirapi 

"mama," wa.s at this time the teacher at Parua.i school, in the village next 
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to La.uen.) I said: "You know the road." She said: "Now I know the 

road here? I don't know!" But she must have been in Paruai literally 

dozens of times. And Slrapi is assertive by New Ireland standards. 

One of the secrets that underlies so much of the be havio r 

of these people, I now think, is that often they are worrying about just 

what any European visiting a village worries about: where is there good water? 

who will feed me? where will I pekpek (defecate)? where will I sleep? 

am I doing something foolish? will I get caught in the rain? wil l I be 

cold? will I get fever? will others laugh?" "We are lucky in lv!angai, 

another woman told me, "if you want to pekpek there is plenty cf bush nearby. 

But in Livitua, we are longlong (crazy), there is no bush nearby." They 

never really solve these problems: they just muddle through, partly because 

shyness prevents them from confronting them; and partly because availahle 

solutions are more difficult to achieve than the discomforts are to endure. 

Europeans often say "the natives" do not mind riding in the open on the backs 

of trucks; but I have ridden with them, and they mind! They are cold and 

miserable, and they do not like to get their clothes wet and dirty. But 

alternative solutions are costly and unreliable; so they shiver, and sometimes 

joke, and carry on. 

Siriu 's baby cries. Rusrus says "~, kamus," (finish, fi nish ) 

and tries to distract it. It soon stops. "Put on your laplap for Dorothy,'' 

she keeps telling it as she keeps trying to fasten a small towel around its 

waist. (Of course I have told them many times that I do not care: clearly, 

it is they who do. But they had given up all this long a.go, as I recall. I 

have become strange again in three months' absence.) 

p . ( . 
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Another woman takes the baby and wraps the towel around it 

again. Then Rusrus takes the baby back, and does the towel a third time. 

The child is not yet two years old. They are enjoying the whole pro cedure, 

and the baby is, of course, content. They are mwnh l i11 ;~ .- 111d c0ni11g ;1t i.t : 

"Dorothy has come back from Lavongai, put on your laplap." 

Emi struts slightly, waving a stick, just for a moment, in 

imitation of a band leader. Everyone laughs. (Just this small show of 

ostentation is enough to arouse laughter.) 

When I came up from the beach where I had been sitting with 

the men, the women outside Emi's house with Sirapi (but not Sirapi) and 

the women inside, including Rusrus, called out (it seemed independently) 

"Pistoen! Pistoenl Pistoen!" which means "Follower of men! Follower of 

men z Follower of men J 11 This has become a common accusation against me~-

only teasing, but sti.11 somewhat upsetting. I do lots of things that are bra­

zen, of course, and some of the women seem to me to be jealous of my freedom. 

They would also like me to come and scrape taro with them. But I have other 

work. I have discussed this with Sirapi, and I think that is why she did 

not put pressure on me this time by joining in the chorus of "pistoen!" 

Rusrus tells me to sit on the mat; then Sirapi sits, pats the 

mat next to her. I sit. Some of the women are lying down in the house, and 

they fix a bed for me and I sleep. When I get up, I sit with the women outside 

the house. ·The women suggest that Sirapi a.nd I should go wash "in hiding" 

so tha.t we will wake up well. We were about to go when a l i ttle half-caste 

child, William (about 5 years old), appeared. They pointed him out, sayin~ 

"Look, his skin is like yours." I invited him to come sit on my lap, and 

they told him very quietly to do so, He was sta.ring at !ne. He came and sat 

down, A patrol officer of Madang is the father, and he sends little William 

t 

• 

• 
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money, the women said, A blond, but bl essedly dark-s kinned sister, yo~n3er 

(about two years old), appeared but did not seem to not i ce me much . =. itt J.. e 

William was very quiet, sat apparently comfortably on r~y lap for a l ong t:. r;; e 

(which no New Ireland child ha.<l ever done before ) , Lhen leaned ove ~ and t hr ew 

up. Rusrus calmly came -.nd led him away a bit, held his hand while !-'.e threw 

up a bit more at a distance. Sirapi covered the vomit near ~e with s~nd; 

others did likewise with the distant little spew. No words, :10 alarms. 

I felt like a big scary white monster. 

Then Sirapi told me to wash, so I washed. She and -.nether woman, 

our "~"(grandparent) Sirapi kept telling me, came along. I went along 

the beach, and when I came back to them, "~" said to me: "Did you wash? 

You gamon l (lie, fool)." Then she said I was a "number one meri" (aood 
--- 0 

native woman), asked for a smoke, asked what had happened to my black purse 

(that she had seen and liked before), asked me to give her o~e--all in that 

order. Then they two washed. 

What is so stultifying about life here? Middle class? Hard work , 

and therefore no time and inclination to cogitate? or to play? No openness 

to new experiences which would force people to cogitate on something. As 

I write, Sirapi and our~ talk. Fupu asks me if my father is alive. 

Yes. Mama? Yes, and brother. Sir&pi then goes on in local dialect, tand on 

f&ce, doubtless saying (as she has so often) how my brother's daughter had taken 

my round face. P~rhaps it is this protective po~sessive interest which I find 

sometimes so oppressive and depressing. There is some denial of privacy i n 

general that makes it hard. (But it is more than that. I have again the 

desire to read madly intellectual things--this desire, as a continuing 

overwhelming thing, passed in New Hanover. They cogitate there.) On the other 

hand, when I got mumps in New Hanover, I came "home" to ~iangai and a pprec i ated 

the protective attention I got. In New Ireland, they get you, like a protective 

"' "· 
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mother. I feel I am much indebted to them, that I can neve r r epay t hem ; 

and that makes me feel very guilty all the time. (In New Hanover, the y owe 

me no thing and vice versa.) Still, since my s ojourn in New Hanover, I am 

more than ever awe<l by New lrelan<l culture. lt is :.1 tilin g of bea ut y , 

respected by its pc orlc, ancl worthy of r cs rwc l. 

When we get back to the cook houses, Mangan (one of Emi's s is t e r s) 

is holding a sleeping little William. His mother, Kor, is in the hospi tal 

having another baby. (No one would hold someone else's sick child i n Kew 

Hanover.) Old Vasale points to William and says to me: "You have se en this 

man here?" He makes a little cry. I think seeing me has upset him again. 

"Now what is it," says Mangan, as she picks him up, turns h i m around away 

from me, rocks 11im like a small baby. They have wrapped him in a t owel. 

Two older girls (about age thirteen) and two younger girls (about 

age ten) sit near, the two younger staring at me and giggling. They stop 

when I look at them. (I have never had that happen before. If s ome ad ult 

had seen them they would have been promptly dispatched for their bad manne r s . ) 

(New Hanover does not regard me as so Outside. Beca us e Inside 

is less well-developed and less intensely structure, I think. Everyone is 

"outside" in New Hanover. They do try to take me in here. I would not get 

any work done if I did what they want me to do to be Inside: work, move , be 

Together. I have noticed that when New Hanover people meet they shake hands, 

and talk a little as Europeans do, crossing the barrier. Silence is embar­

rassing. In New Ireland when someone comes to visit, we go and sit wit h them 

and give food. There is little talk. The barrier is not so much crosse d a s 

dissolved. I remember an occasion at the Tokanaka malanggan when the mother 

of Ewodia arrived from the Tsoi Islands, near New Hanover. Pepa asked us t o 

go sit with her. And that is what we did. A little parade, with f ood, and 

then we sat in complete silence, for ten to fifteen minut es. ) 

t 

t 
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It is 2: JO p ~m. and the ~· are ready; but the men all wo r:-­

yet, sewing up the roof, down on the beach . ~ ·l u2. o:s sa i d: "All t '.ie >:iO:.:er: 

are ready, but the men " humbug" (loiter)." 

I ask Wulos: "Why are you in thi s wod':? ·:Iho iil do you foll0w?" 

WULOS: "Emi. I call her mama. She is sister t o Vasale. And 

we two, Sirapi, and I, looked after ~iakalo (when he died) i n t r.e :~c s pi t al, 

at Lemakot." 

Wulos volunteered this long, informative answer. She had s t art l ed 

me from the first time I met her, in Mangai, because s f:e was different fro m 

the other women: very talkative and analytical. Vasale, who~ she calls 

mama, has many relatives in Ngavallis village, where Wulos lives. To 

find out exactly how they were related, I asked Wulos to give me her genea­

logy, I expected it to be a full one, in view of Wulos' bright talkati v_eness, 

but still I was surprised: it was about five times bi zger than any ot r er 

genealogy I collected, covering fourteen pages; each name given wi t h bright 

conunents. But Vasale was not on it, nor was anyone else in ~langai. 

She had also surprised me by asking me for many things right 

from the beginning, and big things, much more expensive than Sirapi or any 

of my close friends asked me for. Where others asked for a cigarette, 

Wulos wanted a tin of cigarettes that cost seven shillings and six pence 

(about one dollar). Then she wanted a flashlight (torch). In retros pect, 

I see that other people asked me for token gifts, signs of friends hip and 

intimacy; whereas Wulos really wanted the particular things she as ~ed me to 

get her. 

There was another factor that made Wulos different: her adopted 

son. I said that little William was the only New Ireland child who ever sat 

in my lap (even though it apparently frightened him so he t hrew up) . This 

is an exaggeration. . Putuneen (Matanavillam hamlet) sat on my lap once, 

p · •. . ~ 



before she was two, for about a minute; but so;rehow she did not fit 

comfortably and she got up carefully and went to her mama. And ~u los' 

adopted son, Kambaka.so: tL"llike other New Ireland children, V;imb?..kaso r c:-_n 

to meet me, played around me, sat on my lap. He also r~n around playing 

with a little toy his father had made him, just a tin top nailed to a ?Ole. 

I would have simply written in Kambakaso as an exception in r,;ew I r-eland 

if, upon my return from New Hanover, I had not noticed that Wulos s ha 1':es 

her head to mean "yes" the way New Hanoverians do. (Since it is a cl ear 

"no" in my culture, I bad had ample opportunity to get to 1<".now it well 

through misinterpreting it.) I mentioned to Wulos that she said "yes" 

the way they do in New nanover; and she explained that she had been brought 

up there, where her father was a missionary for ten years. I now see t his 

background as explanation for her behavior and that of her child: it has 

much of New Hanover in it. 

Sirapi is outgoing, for a New Irelander. I thin I: she 2.nd '.folos 

get along especially well. Wulos said both Sirapi and Fakalo are r.w '.-:o k 

(cross-cousin) to her. When !v!akalo died, Wulos said, he was getting ready to 

give a malanggan for his brother William. Wulos and her sister Milia had 

already processed two sago trees. Makalo had asked them to do this work. 

Then this sickness took him, . in the bush; and he went and died. That is how 

it happened, Wulos told me, that she was nearby to go to the hospital with 

Sirapi, to sit with Hakala. 

Sirapi listened to this talk. She then told ffie that r a kalo had 

made this house here in Kuluvos, to be used to cook in, for the r.ialanggc..r. 

or cement of his dead brother William. Sirapi helps her yaks (sister-in-laws ) 

here, the Mokamiva clanswomen of Lauen, with whon sher.ever lived. She 

does not help the Livitua village Mokatitin clanspeople~ Eakalo's fa t her's 

4 



relatives, with whom they lived throughout their married life. Tte Li vi t La 

women are cooking in another house, _:ust a roof noi,.;, being bu ilt :or the :n . 

Once when Sirapi and I were sitting in Livitua she v o 1.u r i teere c~ t fic t. •,:(· 

were sitting right where she and Makalo had had their house. She poi~ted 

out the stone wall he had helped to build, and the tree he bad ~lanted. 

The house had been burned, with a malanggan. She smiled quite te~derly 

on that occasion. Every other time I have ever heard her :nention I·:a.~:a lo, 

she has been matter-of-fact, as she is now, in telling about the disru~ted 

plans for William's malanggan. 

This cook house where Sirapi, Rusrus et al now cook, that we 

have been calling Emi's, was built by William; and it was here that Rusrus 

and William lived when they were married. (I wonder why they did not burn 

it ceremonially. Perhaps they will when it wears out. It is very big and 

well-made. I feel I should not ask: they may feel they s hould have burned 

it.) 

The young man here with long sideburns is Tavakariu, Williarr~: 

first son by his first wife, who died before William ~arried Rusrus. 

He is a clerk in an office in ~:adang, and has just cone home for the 

malanggan. Divorce does seem to break marriage ties, but death does not. 

So many people have been married to so many other people who have died; b~t 

they seem to be maintaining all these marriage ties. 

Rusrus' present husband, Sungua, the Sepi~ laborer from Katu 

plantation, is here helping. Yesterday the women told him he was helping 

well. They seemed to be reassuring him. 

At least four children, aged about seven to ten, have been 

sitting here, sometimes looking at me, doing nothing visible, for nearly 

an hour. This is a characteristic of New Irelanders of all ages: the 

Q •• 
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ability to sit content, together, waiting. It is now J:JO p.;r.. Willi2.;.J' s 

little blond sister, aged about two, has been here since before l: ~}J f' . r;~ ., 

with a few breaks. She has changed her clothes, and I s a·.-l t:er fu ss or. ce 

for something; on the lap of Matan8anas, who is "~randparent" to -l:. f-: e c hild. 

Sirapi and Wulos are going on in local dialect, and I b~ar 

names and ask what they are saying. Sirapi (who probably would give r.:e a 

watered-down version) nods to Wulos to answer.· 

WULOS: "I was talking crossly about Matunga, saying he r:iust g i ve 

money from this ~alanggan to his two daughters. The malang~an belongs to 

Bata, his sister, who married in Tabar, and Matunga brought it here. H 

does _.not belong straight to him. I will scold him this afternoon, he must 

give to his children." 

DB: "Has he no clansmen who want it?" 

WU.LOS: "None!" 

DB: "His clan •• ?" 

WUI.OS: "Mokamuna." 

DB: "Who is another Mokamuna?" 

SIRAPI: "Lina (who just sat down here), Elizabeth • 

DB: "But they belong to another part of Hokamuna?" 

" 

WULOS: "Yes. One center of the place of !foY.arnuna (gestures one 

way, sweeping) and another center (gestures the other way) of the place of 

Mokamunas." 

Sirapi says nothing. She never said anything cross about Matunga 

to me. She claims with pride that she does not know this fashion, being 

cross. She would have no reason to suspect that Matunga would not. share with 

his children. And Wulos is wrong about one thing: Elizabeth is in the 

same Mokamuna line as Matunga. This excited interest in being cross must 

be the New Hanover coming out in her. I was excited and cross a few times 



about European customs here until I gradually realized (thro ug h ge tting 

no response) that this kind of behavior ma kes New Ir eland~r s uneasy . 

Emi asked Meli s a to bring the c e ment for th e d c;1d , b tJt Lt 

was Sirapi who asked Matunga, she now tells me, to bring a ma l a n ggan. 

Sirapi says that she t a lked to Emi and Emi agre ed no t to burn the ~a l angg~n 

I want to take to America. However, Sirapi says , I s hou ld t a l k t o "t he 

husband of Raus" (Lovan), "the husband of Leiya" (Me lisa ), and t o Tai t o . 

I ask why: are they going to help buy the malanggan? ~o, it is not t hat ; 

it is just that they can help you, too, Sirapi tells me. She kn ows t hat my 

attempts to buy vavara malanggan have mostly failed. Most p eo ple think 

vavara give you sores; and old Beong, one of the big men o f No no pai, told 

me he was sorry, but they had had a man die from cont a ct with a vavara and 

it was just too risky. So he burned his. 

Kase, the important old Mokamiva clans man of No no pa i, a rr ive s by 

bicycle. 

I go down to the cemetery to see who and what is there. The r e 

are a few broken stone monuments, some crosses. Pitalai (councillor for 

the villages of Mangai, Livitua and Lauen, and c e ment-maker for the Livitua 

malanggan last October) comes to explain things to me. "In this ceme tery ," 

he says, "all the cement crosses are from after the war. We carried the 

bodies down (from the bush), just like we carry pigs." 

DB: "Are these all Mokamiva dead?" 

PITALAI: "Oh no! Some from Lemakot villag e a nd o ther 

places. (He did not say what clan.) There is one big Mokamiva man here; 

Lapok, mokotok to William and Makalo. And the father of Tn kapan is here." 

(Takapan was one of two pa ramount luluais for many yc ars in New lrc l a nJ. 

He is old and smiling and full of stories about his deeds in the Eur op e a n 

world and his recognition. He is often at funerals and malanggan. ) 
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Inside the old cemetery f enc e , the men ar e cu tting <l own 

trees, including one coconut tree, to "cle an the plac e ." Tha t is wha t 

our g.a tlierlng toJay ls (or, forma l Ly : Lo Ch~ a 11 Ll1 c i>l._i cc , mcd r1 L1 1g LlJ 

clean up the cemetery. The men are puzzling over a tr ee tha t i s "lunai," 

leaning against another tree, not falling t o the beach. 

It is 4:25 p.m. The house for cooking the pigs in is f i nis hed . 

"It isn't a very good house, it is .just for cooking the pigs, then we 'll 

break it down." They got the roof already made (which saves a couple of 

days labor by at least 15-20 people). It had been used to make sleeping 

quarters in Nonopai for a mission meeting that came and went. 

Many men have come now. From Mangai: Matiu, Ma tunga, Warau 

Rusr~s' brother), Pala, Nakas, old Langiro of course. Most of Rongo's 

brothers (Pala is their father), who are usually to be seen where there -is 

work, are here. Other big men: Taito of wuap, Simeon o f Nonopai , the 

missionary Emanuel, Lasuwot of Livitua. I teased Lasuwot and Matiu when 

they arrived: "All right, work is done, food is ready now , now the Big Men 

come." Lasuwot is a big man reluctantly and Matiu is no t one tradit ionall y , 

and both work hard. I would not have made such a remark to some big men 

here. 

Suddenly there is pig-buying in the cemetery. It always seems 

sudden. People are milling around and suddenly they are in intense groups. 

The men keep going out of the cemetery enclosure, ge tting money f rom tl1cir 

women I think. 7 

There are three small pigs. I ask Matunga: "Whose pigs?" He 

answers: "Tai to and sister. 11 I tho he me~mt Taitn's si s ter ond he, 

seeing that I was puzzled, whispered qu i ckly 11 Sirapi. 11 (Sh e is taboo to him, 

and he should not, politely, call her name.) Matiu and Matun ga brought one 

of Sirapi's medium-sized pigs stretched between their two bicyc les this 
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morning. ~1atiu and his son, Kolepmur, held fast the pig thi s mornin g . 

(Matiu's wife Lina had come to wake me to come s ee .) 

The men are cutting the rigs. P ;1l.1 i. s r utting :1 p i g ' s l1 L"·· 1<1 

that he got yesterday at the funeral. 

Melisa, who is boss of this malanggan, arriv ed a bout 4 p .m.; 

and half an hour later, in the midst of the pig-cutting, he b e gan t o t a lk. 

MELISA: "Taito. Kase. Lasuwot. Matunga. Alamuk (tamb oo ). 

Lamsisi. Council. (Melisa calls Pitalai thus rather than by name, pro­

bably because Pitalai's name is taboo to him rather than to identify his 

status.) Kamniel, Kavok. Matiu." 

He is holding a big bag of sago. He speaks in local dialect. 

Lasuwot translates for me. 

MELISA: "This meal is to schedule everything that will come 

up for this malanggan. This meal is to bring us together to clean the 

place." 

Matiu says grace,. and then we eat. (Only once did I ever see 

anyone eat before grace was said, a signal that all have been served; 

and then it was just a furtive nibble.) Then Melisa went on with his spe e ch. 



riELISA: "I will speak pidgin because DorotLy is here, s o tha.-t. 

she can understand. 

"I like this wee t: (to start things ) , but I ask JOL . 

called all you big men. It would not be good ~ .f' 
..L. .... I f,U t J'JWT1 y'.:lur t!!in ~- :.nf5 . 

It is something for you and me and all of us to decide toGetrer. Sup pose 

you worry a little: as for me, I do not. That is my idea, .~ust what I , 

one person, think. I don't want anyone cross, or any talk. 

"I want us to 'brother' good. I would li ke everything to be 

straight, to all turn out well. 

"What day will you work, what day will you rest. You thin k , 

you mark the day, on what day will the fence be built. 

"Also, I thank you, all young men of Lauen who hav~ wor!:ed 

hard to get up everything well here--and all of Mangai who helped, and those 

of Li vi tua too. 41 

"I would like everything to run straight and fook good . ( :-:e 

repeated that.) I would not like for there to be 'hot bel l ies,' far the re 

to be people cross. All must run straight." 

(Later I thanked Melisa for spea~ing pidgin for me. !':ase 

made the next speech, and he spoke pidgin.) 

Y.ASE: "This ~: onday is coming up. Now w:-.a t wo rk is tr.ere 

for Monday? You all think about this week. There is one sa~o pal~ left 

I think. I'll check first. May 11-12 is a meeting of XINSA (X ew Ireland 

Native Society Association, the Cooperative Society.) I don't know what day. 

I got this by letter, I ask, that's all: for this week, what work is there 

that we have to get done?" 

A m~n stands up to speak and I ask Lasuwot who he is. He 

cannot think of .his name and has to ask someone. It is i·~amniel, the 1:uluvos 

hamlet man whose mother long ago moved to the West Coast and who has hiflself 

married back to the East Coast, into Wongerarum village. 



• I (I () 

KAMNIEL: "True , Melisa put tills week [or (buil J Ln g) t ill'. 

tavctau (fence). But 1t is li:1rcl for ml', r think. M.1ski (11C'V(' r mi 11d) :1bn11 t 

the fence as far as I am concerned. Because I have no sago . I am 

surprised by all this. It would not be good if I blocked yo ur idea. But 

I have plenty of work. If you want it to go quickl y so that it will 

finish quickly--all right. But I cannot. (Still,) it would no t lJl2 go od 

if I blocked your idea. As for me, just one person, I have not got (fo o d 

ready.)" 

Taito now speaks in local dialect, and Matiu tra nslate s for me . 

TAITO: "I think of the talk of Kamniel, tha t he has not sago 

ready. Pala and I look at the sea, it has not yet become dr y r eef completely 

so that fish can be caught well. And fish are a most important thing 

for tavetau (ceremonial buying of the fence, the t avet au ). 

(At the time, I wa s just barely able to keep up with what, 

superficially, was going on. But in retrospect I wonder: is thi s a 

delaying tactic?) Melisa talks again: 

MELISA (Summing up what each has said): "Kase, go . Kamniel 

worries. Taito, can wait a little. 

"Now me, myself, I got this thing started. I want it to hurr y 

up. Work together, that's all, with regard to every thing. There should not 

be one man who says: 'My sago is not ready.' I want everyone to work 

together. I am crazy with a man who says: 'Me, myself, I want to wash 

sago and put it in front of my house.' Why? 8 The place is fast with sago! 

It would be enough (su~table) if we just work this (the tave tau ga t hering) 

with food from the ground. If we haven't got anything in the ground ( t .:.t ro , 

sweet potatoes), ~hen we think of sago. We have two kinds of things : true 

food and sago. And we have plenty of food now. If we were having a big 

'singsing'--but this is just a little something. 

p · . 



"Kamniel runs about with all ( '.ri:1ds of) ·(;o~ '.r . = ;.·no·,.; , -:' !-i is 

is not something to thin ~ badly of !a~n ie1 about (be ca~~ e he is not re a d; 

with sago). I have brought my thin~ i n~ bac~ to him ( ~ow). 

11 It is the last week of AprE ncnt. I :~.ar'· · ed Thursday, but 

something stopped us. (anniel can ask men from ~ongerarum o~ Faruai . 

But, if he does, they'll say: ' '1i hat is "stuck to my s!:in" (o':Jli.csation ) 

that I should go wor~? The line from Lauen did no.t go to r.elp with 

the malanggan in Paruai.' They will not think badly ( of Lai..~en )? (Rhetorical 

question.) 

"'"'hen there is a malanggan, it isn't something t hat has to 

do with pay: it has to do with help. I tal~ed c:early on line, and was 

cross Sunday in church. 1..Jartabar is an important thin.; (the ~ -~ ethodist 

church annual collection, with songs and feasting): I don't want to ~eep 

a man from that. 

"Lasuwot, Ma tunga, Fala are here. You can ta l !: .~ :~amn i el 

has tal ked, Kase has talked. This is not something tr.at concerns ::-: e a l one ." 

KASE: "I talk again. I know ?amn ie 1 has no sa.:so . A 11 right, 

according to my thinking, the day for this (processing his sago ) is ~onday. 

I think badly a little of Melisa regarding the 'house.' (Ee refers to 

helisa's sarcastic remark about Kamniel wanting to put sago in front of his 

house.) Monday, Kamniel. Wednesday, all women work for a little mea l . 

Thursday, cook. Saturday, make the tavetau. You all cannot ~ust say 'Yes.' 

Talk as you will. This, then, is my thinking; it has come out." 

He sat down; then got up again. 

KASE: "Regarding the sago in front of the house. We (you and 

I) think of all me.n who come from outside: fib.en a ma.n brin .~s two b2.s >ets 

of food, give him two (bags of) sago. I want ~amniel to (be able t o; ~ave 

sago." 



I 'l ?, 

KAhN IEL: ti l would 1 il.e I< ond a y to pre _[Jar~ iliJ sc.. ; ·J . ~ f ~ 

ask Paruai, there will be tal i< . I wi ll a s 1< a : ine fr -ir~ ~ .a : .. r-::---. . /.. }~ ri ~ i t --

Tuesday, ;dednesday, Thursday, Fr i day-- yc u m:.st v--. i n ~~ . 

"In answer to t he talk oi' t-: elisa : ':' rue, ·,·c s r.o;__. ld 1n r >. t) :o.:;r; -: :--.e.'.:' 0 

But my wife has this t hought yet. And me, my wis h is tJ cl u s ~ t ~~ 
1
e}C

1 

(front, entrance) of thP : ·cad (to our house) wi t '.l s a.:;-; ." 

::..ASU WOT: "!-:elisa called on me. I w2.nt t o t 2.. ::_:.~ a. l it tle t ·J 

memai brother Melisa. I am not cross. Tait~, :·~e l isa, a 11 v~ry good 

There is no bad talk. 

"Rest a little. Plenty of tal~~ remains yet, b.as not co me out 

yet. I am not cross. But I have a thought that is with me, ttat has 

not come out yet. But I say this: 'The skin has got ~air.'" (r<atiu 

says this means that he has a pig and will bring it.) 

Lasuwot sits down. He does not us ually tal k , a r~d r;robac ly 

would not have if Melisa had not called his name. : : a :r~r.iel gets up a gafr . 

KAKNIEL: "I want sago, but all right: if I don 't r.3.ve i t , 

all right too. It would not be good if I held you ( fra ~ d a in~ ~ hat you 

want to do). If I do, you will say 'one month, t wo mo nt ~s , ~ hen wi l J 

ttis finish?• Now Ital~ directly: suppose I have not go t sago , I 

will not think badly. That, that's good (i.e., it i s a l~ rig~t fo r 

them to go ahead without Kamniel's being ready with sa~o . ) 

MATUNGA (talking very quietly and in local dia l ect ) : ti I ' r". 

not a big man, but two mamas stop in (my) place. (::e means Sirapi and 

Rusrus, who are his sisters. Here he calls them mothers. I do not ~~now 

why, unless it is just a short form of teknonymy, whic!'-1 allows hi m t o 

omit the names of their children. Sirapi has only clas sificatory ch i ~ d~en . ) 

I supp ort the talk of my two tamboo. ~aski (it doesn't matter ) , I ~ill 

follow their talk." ( he means r·: elisa and :.::ase, his tar:-: boo . ) 



A young man gets up now. He is Kaipok, a bro the r of ~akal o 

and William, Mokamiva. Ile ls a true Kuluvos µe r .;o n, but h i ~ ma m.:.i 

married and went to Omo vilL1ge,where Kaip ok g r ew up. (l ie.· i_s one o[ 

the men fr om Omo from whom ~mi r cq ue s t c cl ;i ma l:rn g g ; 1 _~~ . ) I !c· ~ po kc· 

briefly. 

KAIPOK: "You talk of fish and sago. I Wdnt t o know wh a t 

time (we will come for the tavetau) ." (He means he i s not i nterested 

in all these details, only in getting on with the schedule.) 

MELISA: "All right, everything is straight now. About the 

cement, it is already clear. Kavok and another tamboo straight (Emanue l ) 

(will make the cement). 9 A malanggan will come from Mangai. Another 

something will come from Omo. Anything else you want to talk about ? 

Is something wrong (that we ought to talk about)?" 

SAMMY: "My sago, I bought a team (for next week) from Mangai . 

Missionary Emanuel, too, he bought a team (last week) of Mangai pe opl e ." 

(Yes, Matiu tells me, Emanuel gave them pay. I do not know how mu ch , 

but often in these cases it works out to less than one shilling per pe r -

son.) 

There are some giggles, earlier and now, at the odd squa r king 

of a dog here. (The mood of the meeting does not prec l ude such l ig l1t ness . ) 

MELISA: "All right, this is the last time we will talk abo ut 

tavetau. Before, Kase put Nonopai (to do the work of making the f ence . ) 

And them, too, Mangai. I don't like to make another pl a ce worr y . I 

would like all Livitua to come. (Note: when the eve nt occ urred I co ul d 

not see that anyone but Nonopai villagers got paid. The others, i ncl uding 

Livitua, all came bringing bamboo and other fence-makin g materia ls, t oo, 

but only Nonopai people were paid. No one was cross. (I think they accep t ~~ 

a distinction between bringing the fence-making materials and being the 

• 



~ () I) 

Foremost Official Bringers of the Fenc e -Ma king Ma t e rials . ) Ju n ' L t !t i.nk 

too much about getting bamboo . I call Ma nga i, Lauen, Nonopni now t o 

bring bamboo. Me, I h a v i.:.~ none." (This mu s t he me r l' l y ; 1 symb o l i c· 

statement, asking for their help. He g i ve s the m l11t: stimul us : \.J e d k ness ; 

and expects their characteristic response : help.) 

Matiu tells me Kaipok has lived a l ong time down (i n Om1)) a nd 

has lost the language here; "but he reall y belongs he r e '" (Tlw t LS , 

this is his mother's birth place where her land is, and t heref o r e his . ) 

Remarks of this sort make me wonder if it is really only for me t ha t t he y 

are speaking pidgin; or am I a convenient excuse. The y seem t o think i t 

is shameful not to know: the names, the way , the l a nguag e , e ve n if t he r e 

is no possible way for them to know. They pretend to o ther pe o pl e t ha t I 

know the language, and my saying that I do not is felt to be no t hones t 

but rude, a rejection. The pressure on people like Kaipok mus t be much 

greater; and neither he nor anyone else "inside" would be able eas i. l y 

to admit that he did not know his own language. (Matiu tel l s onl y me , 

who also does not know the language, about Kaipok.) 

Melisa is walking back and forth now: 

MELISA: "I add my talk to that of Kaipok and all o ur b ro thers. 

Pape, Sakerup, Meleke, and Letas (all Mokatitin clansmen of various 

villages), all are strong to get this work up. They are a lready t i r ed. 

The 'skins' (bodies) of all pain . Pape has a big sickness, yet he wo r ks . 

(Melisa is still pacing.) Now: why this hard work? We think of t he s e 

two pupus of ours (Makalo and William). They grew up on this g r ound . 

Two children of (woman's name). If she had not had two ch ild r e n I wou l d 

not be here beating you (driving you to hard work). 

"Everybody--all the women, too--all work, all a.re s trong . I 

myself, I was first to chop out sago pulp. There is not one Kuluvo s 

person who chopped sago first. You sat down, that's a ll. 



:2 0 L 

"I wa nted t o lo se (lo se money, mi as, pi gs , L: Lc . ) ovl'. r Liii. s 

thing, but my thinking was blocked. Nelson (Willi am's seco nd so n 

by his first wif e ) came up t o me , and Tu l e h1111 g (Em i' s ~ o n), ton . ThL· y 

asked me to make the names of these two all ri ght (hono r their names , 

clear their names) by working something over the father of Nels on. 

"All right, tavetau (fence) come from La ue n. Ce t a l s o some 

from Livitua. Tavetau come from Mangai. Tavetau come from No noµ ai . 

But I have already told you: I do not have a 'name' (o fficial r o l e ) 

for this. I'm not thinking of cement (which would give him a 'name ' 

if he made it, as Emi asked him to, therefore giving him the right 

to make it). I have a malanggan. I'm not a child (o f the pla ce). 

(That is, he is not acting in that capacity.) I am memai, f ound a tion 

(pidgin: ass), boss of the place. 

"(We do this work) in order to 'kill' (the past as sociat io ns of) • 

this place, so you can play about here. 

"Line from Lauen: Monday, sago of Karnniel. Th e sago of S<lmmy : 

I think the line from Mangai, Monday. Tamboo (Emi's brothers in Omo ) , 

Saturday or Friday (for the tavetau). 

"I had a q u es t ion : ' Why p 1 en t y o f sago? You are r e pa y in g 

whom?' The answer: 'In order to close the entrance of the road with 

sago.' Very, very good! I do not want any man to come, sit down, look, 

and say, 'my belly pains' (with hunger): and he sits down, and the 

sun goes down. Will it finish like this? A man carries a bag o f food 

to (your) house; (if) he is filled up wel l with your food, this is really 

very good. 

"Now you talk about food at the entra nce to th e: pa th t o the h o u s~ . 

A man comes a long way, he can carry back food, and be f ille d up well he r e . 

That is very good. Line from Livitua, Mangai--I want yo u to say yo u ~ r e full 

up well at my place: 'I had good and enough, more th a n enough of sago 



that came fr om Kuluvos. I li a J good ;_mcJ ~noug l1, of t ;1ru or :.; 1.·1c·~t [ll >L.:Jt () 

that ca me up at Kuluvos . Abus, a bus, a bus (mea t a nd f ish) . 

" Al l ri ght. ~!0 11Ll : 1 y , s ;1gn ol K;1111 ni 1.2 l ; 111 cl :-: .11 ;1 ni y . T11L·s 1!:1·: , 

a ll wome n go ge t a littl e foo d in the hus h, a nd l e<l f . Tl1ur :--; cL1 :: , s t.::irt 

to cook. Shake hands, Frid ay . Sa turd ay th e mdLrnggan of my t amb oo 

(Kaipok) will come, a nd all t he bamboo o f tl1os e p L ac~s I already called . 

I~~ sorry for all brothers who feel pa in--the s kln (body) pHins witl1 

hard work. 

"This, that's all, my little talk." 

Matiu murmurs "Thank you." 

VASALE (Lasuwot translates for me): "Thank you. Al l right, 

all little rubbish meals will come up, as you say.'' (Vas a l e prob abl y 

takes what would be extra privileges for someone else. She i s very old, 

a bit senile sometimes, but very bright when she is not. Ri gh t no\v, she 

is not. She is either playing down the women's role , o r mak ing ~ sd r cas t ic 

remark in reference to Melisa's saying tha t no more fo ud was needed , tha t 

this was just a small mea l anyway, not a big imp o rt ant one . 

was being lightly sarcastic.) 

I t h i nk s he 

Me 1 isa talks a round a bit in l oca l cl ia 1 ec t, the n s.:1ys : 11 C rn1L'. 

from Mangai on Saturday. I want everything to turn o u t we ll." 

Matiu now takes it upon himself to e xplain s ome thing t o me : 

HATIU (to DB): "It was a big thing before, a ll women had t o sit 

down and hear, too. It's not something that has to do just with the men. 

You know--all the men, they talk, that's all; the hard work go12 s to the 

women. All the men, they run about, that's all. You know, yo u s it down wi. t. h 

all the women. Before, the memai could walk about in front o f al l the 

houses (wherein the wome n were working) gi v ing talk." ( I saw Lasuwu t 

do that before the Livitua malanggan.) 



KASE (in local dialec t, translnt C' d by Ma t Lu t: o !) in : " 1 

say all right to all this talk of Me lisa's." 

The crowd mumbles " gi ro paliu," 

"good,very"). 

"th .:J nk yn ll " ( l L t ~ r aL l y , 

While all this was going on, L0s uwo t w0s l e Lli ng m~, wi t h 

pleasure, that his daughter had been home for two \..; e ek. ~. il l.'. was st.Jc! 

that she had left again. She is a yo~ng nurse trained a t Lemakot Catholi c 

Mission ten miles down the r oad from Mangai. She WGS se nt bac k t o Lihir 

Island where she had been before and where, according to Lasuwo t, they 

wanted her back. Sister Clematsia, head of the Lemakot hospital, want ed 

her there, too; but Sister "was sorry for Lihir" and sent the daughter 

back there for another year. Lasuwot is more open than mo s t about miss ing 

his grown children and his wife, who died a few years ago. He had a 

memaihood thrust upon him when his younger brother, Kanda, got jaw ca nc e r. 

Kanda wanted the work, but Lasuwot did not. 

seems true.) 

(Both told me ~his, a nd it 

While Lasuwot may be among the least interested in the s e mat te rs, 

it would still be correct, I think, to interpret the level of import a nce 

and involvement in this meeting as being about that of a r outine f ac ult y 

meeting at a routine University. There will always be some to whom some 

decisions are very important, but the meeting itself is something of 

a chore for most. One thing distinguishes these New Ireland meetings: 

excellent food. 

Next day Sirapi told me that Taito's line had bought Sirapi's 

pig, and Sirapi's line had bought Taito's pig. No one seemed to know 

anything about the third pig. Eruel had not known that a pig was to be 

held fast at Sirapi' s ye sterda y, and th.:it is why he d i_d no t come . I l l'. w:1s 

a bit put out about missing a chance to eat pig. 

the fat makes him sick.) 

(He eats onl y lea n pci r k : 

• 

t 



• 

• 

• 

MONDAY, APRIL 24 

Mangai's Malanggan 

Milika asked me tod ay if I kne w there wa s a m;1lan gga n be i.n g 

made in Ma tanavillam. (MaLrnavillam i s S ir c'.1 pi's h:im 1L' t, whe r e ~f: 1 t t rn ga 

is making a malanggan of vavara style.) 

DB: "Yes." 

MILIKA: "Does Lauen know?" (She is asking if the peo ple i n 

charge of the proceedings in Kuluvos hamlet know.) 

DB: "Yes, Wh y? " 

MILIKA: "Melisa said he did not want them." 

DB: "No, he knows. Why, is he Catholic?" (La suwot had s a id 

he did not want malanggans at the Livitua malangga n beca use lie wa s Ca tho l ic 

and the fathers would be cross. Later it turned out that that was l a r gely 

an excuse.) 

MILIKA: "No, Methodist. He's a missionary." 

DB: "Why did Sirapi ask Matunga (to bring a mal a nggan )? " 

MIL I KA: "Who knows." 

THURSDAY, APRIL 27 

Mangai's Malanggan (con't.) 

I went to Matanavillarn to photograph the vavara malang gan be ing 

made there. It is a target-shaped object, about three feet in diame t e r, 

constructed of rope (made of fiber, marita in pidgin English, twist e d into 

rope of about one inci1 in diameter) spiraled out from the center. Acco r ding 

to old Langiro (who is from Tabar), here helping Matunga, the idea of 

vavara first came to a woman in Tabar who, when she squatte d t o a ns we r 

nature's call in the bush, noticed a small insect of this s pira l f o r m. 

She went home and told her son, who the n made the firs t vava r a of t lll_s form . 



(This story reminds me of other storie s a nd i_ ns t a nces , '.·.t her e 

I have noticed that pe ople say they do s ome thin g bec Ju sl'. som~one Ll ic>u gl tt 

o f it, or bec a use someone s howe d the m how. No ex pli c i t l'. V.1l 11 :1t iu n or 

the activit y is made. It is enou gh, a pp a r e ntl y , t ha t it is some t hi ng 

to do that someone once initia ted, however c a sua lly . Thi s s t o r y p r t= :::->l'.nt s 

vavara as a pleasing design, without s ymbolli c i nt e ntion; wh ich is wha t 

other informants said it is.) 

Matunga then adds that this vavara does not be long s tr a i ght 

here, in New Ireland. It com~s from a long time ago, and from Big Tabar 

island. His sister, Bata, got this vavara (named Karava s) f rom his tamboo 

(i.e., her husband), who belongs in Tabar. He gave it free to Matunga, 

because Matunga had already worked (paid for and all the re s t) this 

malanggan. I ask on what occasion. Matunga says he ma de thi s malanggan 

before for Lakia, mokotok (mother's brother) to Matunga. Wurus, o f Taba r, 

a brother of Langiro's, taught Matunga and Keres how to make Kara vas . 

Several interpretations could be explo red he r e , but no f urth e r 

data was gathered. Everyone seems very certain that mala nggans cam~ 

from Tabar. Their source in this distant island probably gives them t he 

higher status due the exotic. It could also mean that there is not li ke l y 

to be anyone around who will know whether or not Matunga is using this 

malanggan improperly. I did not understand Matunga clearly: how did he 

gain rights to this vavara? I never heard of anyone using a malanggan 

free across the marriage bond. That is the very bond that evokes e xchanges. 

But Matunga's sister and her husband are both dead. Matunga is no t an 

ambitious man, and as it turned out he was only takin g this malangga n t o 

show, not to sell, in Kuluvos. Or was he? 



MO NDAY, MAY l 

A Work Day in Kuluvos 

Milika a nd I started o ut fo r L:lll c n ( .:i h rn1 t r ivc mi 1 c-::-; f r o r:1 

Mangai) about 10 a.m., but we did not get the re until ab o ut 2 p . m. 

We rested in Li vi t ua village along the wa y, wa iting f o r Cl yo un g \voman 

there to bring Milika the betel nut she ha d requested. 

When we got to Laue n s o me wo me n \..re r e al r e;_id y wo r ki ng , b ut t l1 c: 

Livitua women had just arrived, with taro. Another n e w cook hou s e h a s 

been put up for them. They started using it when it was just a ro of . Now 

it has "walls" about three feet high, made of bamboo split and laid do wn 

horizontally, instead of the usual vertical direction. That makes enoug h 

wall to keep out pigs and wind. 

In Emi's house the women helping her and Rusrus and Sirapi are 

scraping taro. Bungaloo is here working with Rusrus, each y ak (sister-in-l aw) 

to the other (Lungantire hamlet). Also here are thre e Tiv i n g ur c l answo me 11: 

Kombulau, Kongis, and Siriu, the last two being true s iste rs to Rusru s . 

Sirapi looked after Siriu when her mother died during the wa r; but Sirap i, 

childless, in this way got herself a f ;_imily. Kombula u is ~lso c h i l d l e s s , 

and it is Siriu's children that she looks after. Milika co uld b e he re , 

as classificatory yak (and friend) to Sirapi, being ma rried t o Tivin gur 

clasnman Kasino; but instead she is with her mother and the o ther Liv it ua 

women in the Livitua cook house. 

Sirapi (who has been sleeping at Kuluvos) asked me, wh e n I 

first arrived, to bring the basket of kois (shell scrapers) f rom her 

house in Matanavillam when I come tomorrow; but a little later Vasale 

(who shares Sirapi's house in Matanavillam) appeare d wlth the needed 

utensils. Vasale was sitting on the road j ust o ut s id e th e v illag e wh e n 

we came in, her legs giving her pain, as usual. Now she h a s come i n, 

with the scrapers, and is sleeping. 



This evening, back L11 Mangai, S;imhu ~rn l (} ld rr tL' Llial :-d ie: 

had sent taro to Kuluvos tod.::iy, with Wy Li p (Ka s ' moko t <lk). S amh u ; 1 ~ 1 L:-; 

relat e d to these events through severL1l kinshj r r oads, hut :-; he 

usually helps Sirapi. Sambuan and a couple of other wome n were t he 

only ones that "heard" (answered) the call o n line tuday fo r pco p L ~ t u 

go cut the grass around the school. I me ntioned (th inking tha t l 

was being polite ) that 1 hL1cl seen many of the wom L' t). wu r k. Ln g Ln r .~1LJL·n 

village. Yes, she said, ::i bit scornfully; but so mi:.; j us t s taye J ( .J.nd 

did nothing). She named several in response to my asking. 

Sambuan does work harder than most. She and Sirapi (who 

were good friends, though they did not speak to each other for two 

months when they were "cross" in 1966) were outgoing a nd gen e r ous. They 

took responsibility, along with Kas and Milika, for the feedin g and care 

of the anthropologists soon after our arrival in 1965, and resumed the 

burden whenever I returned. One time Sambuan (my nc ighbor on on~ s Ld1: ) 

and Sirapi (two hamlets aw;..iy on the o ther) mentio1H.~<l L: J ~-; uall y tk.1L it 

was a good thing that they were here and alive while I was doing my wo r k , 

because if they were not, who would look after me? Had so-and-so, mv 

other neighbor, ever brought me anything? And I had to admit that she 

had not, though her husband once brought me an egg, and then asked for 

a packet of cigarettes. Still, that family had many mouths to feed, and 

the mother often seemed very tired. Sirapi and Sambuan remained on go od 

terms with her. Their reproaches behind her back were not meant to turn 

me against her, but rather to make sure that I appreciated the contin uin g 

efforts of my closest supporters. 



• 
TUESDAY, MAY 2 

Another Work Day in Kuluvos 

I walked to Lnu e n today with Milik<1 oncl S <1mbt 1:rn. A h i g 

truck load of women (Fran c is' truck for which Termer Lkai p.:iid) wC:nl 

off to Lauen without us, passing us on the way. Milika kept fussing 

all the rest of the way that I should not give them a ll cig.:i r c tt es fo r 

nothing, since they did not want to sing out, "Hey , you come up on Lile.; 

truck!'' I said that the truck had be en loaded full (which was true) ; 

but I granted that they could have taken our baskets and her leaves. 

I was not sure the driver saw us. 

When we got to Lauen we sat a while on a littl e bench tha t 

the men have put up. Behind us was a great bed of t a ro (about fo ur 

feet by fifteen feet). Sungua (Rusrus' Sepik husband) said the taro , 

piled neatly with its trimmed leaves blowing in the bree ze (the wa y tl1ey 

like to see it) was brought on Thursday. 

Yesterday when I was asking Sirapi about who was helping and 

who was not she said: "I think they will all come tomorrow." And the y 

did. Belmumu, Malu, Kongis, Elizabeth, Loliu, even Sambuan have no t bee n 

here helping, and they are here today. 

In Emi's house, I notice that the women tend to be working 

with their true sister-iri-laws (yak): Sambuan and Loliu (married to 

Sambuan's brother, Israel) are working together on sago; Bungaloo with 

her two yak Kongis and Rusrus, to the brother of whom she is married. 

Taia is married to Pambali; the clan brother of Malu and Leiwai, with whom 

she is working. But Kombulau is helping her Tivingur clan sisters, her 

tikak, not her yak. 



Emi herself ha s be en ma inly over in the bi g 11ew coukhcn1s L' 

with women who are mostly f r om Nono pa i v i llage . l3ut sh~ cumes bac k 

to her own house from time to time. Onc e when she c Amc b :1(~ k , I wz:is 

s itting with Sirapi, trying to help s cra pe taro . Fi_r s t Emi, then 

Bungaloo, went out of their way to s t ep over f oo<l nea r ll S , food tl1<l l 

I was preparing. I did not know how to interpre t this so I igno r ed it. 

Sirapi began to laugh: "Look, didn't you see Bungaloo jump ove r t he 

food here?'' I responded then with f e igned anger, as i s pr o pe r when 

one is teased. Bungaloo went first over the food again, and then Emi . 

Emi went on to a little dance, letting her arms dangle loosely , fin a lly 

giving a few slight swings of her behind. All women present, a nd t here 

were plenty, roared with laughter. They prompted me t o s ay to Emi : 

"Have you no shame in front of your two tamboo (meaning Sirapi and me)?" 

Sirapi, Bungaloo and others then kept repeating this. 

Sirapi made me _go walk over Malu then a nd out th~ doo r wit h 

her. I was resistant. Please, she said, <lragging my ha n<l. So \-J C J id. 

Then she laughed outside. I did, too. Others did not. I t hink the y we r e 

not sure what we were up to (and neither was I); and be cause o f my r e luc ­

tance (which they gleaned from the slightest gestures) ther e \.J .::l S <l p;ll! sc: 

that was sustained. The mirth was over. 

Later I gave Emi a stick of tobacco. "Thank you," she said. 

No fooling about. She was either too tired to play, or perhaps regaining 

her Dignity, her reserve. 

The boys from Malaria Control came about 11:45 a.m. Tokas 

talked to one of them, then went up to Emi's house and said to the 

women within: "Hey,, you all come and drink medicine!" The women, 

especially the old ones, were shouting out for cigare ttes from the boys . 

(I gave them cigarettes when the boys did not, but I r eali zed lat e r that 

t 
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of course getting the c i ga rett e wa s no t th e point. I t w:1s th e p~r -

sonal interaction that was sou ght.} T l1c b() ys we re th L·n· t o :-:;p r<.l y 

houses, a nd th e women w e rL"' b c in ~ ve r y L' Oo pc r ;1ti_vc . N < ' V(. : rth e l c~ ss , t h e: 

boys did not insist on spray ing the hous es, wh ic h would have mea n t ca rr y­

ing out all the food; a nd also b e in g ca r e ful tk1t h<tbi.es <.rnd dog s did 

not eat the poison spray. When I asked, Emi said, :-Jo , s he ne ve r had any 

mosquitos in her house. I nev e r s a~ any mosquito s in a ny na t ive house , 

only in European ones whic h are compara tivel y sta ble , closed , un- spraye d , 

and not regularly filled with smoke as native houses d r e . Ye t peopl e 

seemed to fully accept the government's good intentions, while trying 

to dodge the consequences. Milika said people would lock their doors a nd 

run away into the bush when Malaria Control personnel came t o the vill a ge . 

The Malaria Control boys were fed. They we r e not a ll New 

Irelanders. New Irel~nd takes in outsiders, even when the y are doing t he 

wrong thing: like spraying your house with poison; o r, in Sun gua 's 

case (described below), making e ven lightly critical r ema rks about 

technical problems. Sungua was a Sepik, and seemed to me t o be qui cke r , 

more talkative, and more interested in results (not jus t in proce s s) t han 

are New Irelanders. On this day at Lauen I s aw an exa mple of the clash 

-of cultures on a small scale. 

One problem which I had noticed, and a pparently Sungua haJ 

too, when many people come together is this: what is there to drink ? 

The household supply of bottles of water, brought from the r ive r, i s soon 

gone. But having to go to the river every time you want a drink do es no t 

bother New Irelanders much, for three reasons: first, it is all part of 

the whole process bf being and working together, so it does not see m l i ke 

an annoying interruption of the work. Second, the y do no t d rL nk muc h . 

Third, only by going to the river can you get your drink cold. Still , 
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people would have drunk more at these gatherings, perhaps, had wa ter been 

a t hand . 0 n th i. s d Cl y n t K t t 1 t1 v n s , t h c m (' n ~..; c r c s c r : i p i 11 / '. 1 • < 1 < · () 11 t 1 t .s , \.,' J 1 i \ · J 1 

they had first broken open, letting the water go on the g r ound. Sungua , 

grinning, called out: "Hey! Don't just throw the water c.n·.ray. Some 

woman get a saucepan! By and by all you women will drink where? Semc l cs ! 

Saucepan!" Semeles ambled across to where the men were s crap ing coconut s , 

without a saucepan; picked up a coconut and drank its cu nt l:! nts. 'ill~ n she 

ambled away again. 

Rusrus, Sungua's wife, leaned out the window, trying inc on­

spicuously to get Sungua's attention: "Pipe! Pipe," (smoke, smoke) she 

half-said, half-mouthed. He ambled over, reached under his laplap into 

his pants pocket for a smoke. (Interpretation: Rusrus had given him 

something to do to cover this awkward moment, and had also shown solidarit y 

with him by asking him for a cigarette.) 

About 10-15 minutes later, Semeles reappeared with a wa s h 

basin. Warakau, who was scraping coconuts, called out with a straight 

face: "Hey! Let's wash." 

SUNGUA: "The little ones (coconuts) with e yes must come out­

side (into the wash basin)!" 

Semeles went back and sat down at her work. Five minutes 

later Kongis (Rusrus' ~ister) brought another basin, same size and s o 

forth, but I see water dripping from it. It is clean. (Interpretation: 

a request such as Sungua's cannot be ignored, even though l1e is an out­

sider. It must be fully and well met. The insulting dirty basin was 

supplemented by a close relative, when a less close relative was being 

just slightly rude~ Of course Semeles thought Sungua both rude and 

barbaric: who would drink coconut milk from anything but the coconut?) 

• 

• 

• 

• 
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A f t e r an o t he r [ iv e mi nu t e s , S u n g u a po u r <.; cJ :J c o c o 111 1 L i 11 L u L : 1 L' h ; i '. -; i n 

th<It Scmcles !iJJ brought . • Bais (Kongis' young child) starts to cry, and first his 

father (Kolepmur), then his mother, takes him up. \fowua k ( the ve r v 

much younger brother of Rusrus, whom she raise<l--on c.:1nn ~ <l mi.lk 1·1l1ic h • 
cost two shillings a day--when their mother died giving birLl1 lo i1i 111) 

is holding the child of his older brother, Pa sap. .Pa sap' s wife l 1as 

been helping Sirapi and Rusrus in the cook house. When 1 ask th ey 

say yes, they came back to Mangai just for the malanggan. (T hey live 

in Pasap's wife's West Coast village, and Rusrus did not know they had 

• had a baby.) Thus does malanggan bring the men back home . 

This morning Lina brought food she had cooked f o r f~m i. Emi had 

sent food to Matunga and the others helping him, because the y a re making 

• a malanggan. That is the fashion: the malanggan-makers are to be fed . 

They are making the malanggan in a tiny "lean-to" type house - in Matanav illam 

hamlet, and Sirapi is feeding them while they do it. ,\ c tua l l y Lina has 

been feeding them while Sirapi stays in Lauen village; and Lina coo ke d 

food as a representative of Sirapi's line in Matanavillam to reciprocate 

the food Emi had sent. There are many jobs, and not all of them are to be 

done here in Kuluvos. 

WEDNESDAY, MAY 3 

"Lakau Tavetau" and "Lakau Semel" 
(Bu4 the Fence) (Buy the Cement) 

This is the day to lakau (buy) tavetau (cemetery fence). This 

is the day Kamniel thought his s,-igo would not he rc~1cly for, if it ca me • any sooner. I do not know how much or this sago arounu li ~ rc LS l1is. l$ut 

he should have had plenty of time, because the lakau tavetau was pl a nn e d 
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for last Sa turday; and had to be postponed because someone d i e d in :Jonop a i. 

This is the first 1 have heard of t h is <l e:i.tl i. 

Pig Exchanges 

There ;_ire nine pi.gs cooki.11g in tl1l' m11mt1: 

f r om Ling a i and S i rap i ( t l 1 e one L in g a i. ten cl s in ~ b t ; rn av i.L Lim ) , or 1 c I r u 1 ;1 

Kamale (Meteroa), one from Siriu, one rrom M;mt1 (l~mi ' s l1t1sh:rncl), ( >Il l ' 

from Kavok (who is bringing the cement. monument for :tikn 1. o) , a11cl t Wll (one: 

wild, and one that belongs to the v'ilL.ige) from Lev i, a big man of 

Nonopai. 

The general plan with regard to pigs seems to he t liis: a 

malanggan, and its preliminary proceed ings (like today's l aka~ tave ta ll) 

needs pigs. Pigs are brought to the leaders and hosts of the ce remon y , and 

to people who have been invited to perform services. Making the cement 

monument and bringing a malanggan are the major services r equested. 

Nowadays cement seems to be considered more important f o r the eco nomi,: s 

of the situation· than malanggan. Pigs may be brought to an yone, hm..;ever , 

with whom one wishes to begin an exchange, or to whom one is indebt ed for 

a past gift; to help him, or to help him help someone else, at the m~lan~. 

The pigs must be brought the day before the meal so t!1at Lhcre i s 

time to cook them. Sometimes a man of the place from where the pi gs come 

will make a speech over it when the pig arrives at the malanggan. He will 

announce to whom the pig is given. That person, who may or may not know 

that the pig is coming (he probably has some good hunches if not actual 

plots) must then get hi.s people together to "buy" the pig. Little groups 

gather on the ground, hushed and more intense than during any other activit y . 

One person writes down the names of those who "help buy." First the mias 

comes out of purses, baskets and pockets; and when there seems to be no mo r e 

forthcoming, the money comes out. When no further shillings come out, the 

• 
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collection of money and mias is take without c e remony t o a l eader of t he 

group that brought the pig . 

One mias (one string of red shell curren cy) is considered CCJtt i. ­

valent to five shillings in this context; but the mi.:1 s r em<J i ns mo re v2 lua bl c , 

mo re hon o red , and f i r s t . Wh c n a b i g m ;:in t a l ks , h c cL rn g 1 c s ; i s L r i 11 g o I 

mias, not a shilling. No price can he cal led. rt i s SiliJ Lhat p cop JL· 

give "whatever they want to give." In the old day~ it was a g reat shci.me 

if anyone called for a particular price for anything. In fact, pi gs 

draw from about three to six Australian pounds, plus five to twent y mias. 

The size of the pig does not seem to influence the price. However, since 

great pigs are saved for great occasions, the greater sums t end to change 

hands over the greater pigs. But the greatest sums sometimes go for the 

small pig of a young person that people want to help. 

The buyer or one of his helpers will cut the pig when it is cooked 

and ready to be served. All the pigs are cut at one time and se r ved to all 

the assembled guests. If there is any meat left over after e veryon e i s 

decently served, it is divided amongst all those who gave one mias o r five 

shillings to help buy the pig. (At the Livitua malanggan there was none le ft 

over; eventually at Kuluvos,there were large chunks for each of tho se who 

helped. 

It took me some time to figure out all this, though it i s a quit e 
ordinary Melanesian exchange. Like most anthropologists, I come from a 

culture that weighs and measures and is founded on a profit motive; and I 

found it took some time to shed my assumptions, to apply Melanesian gene ral­

izations to particular situations. But even when I had laid my capitalist 

expectations to rest, I still never understood more than two or three of 

these transactions while in the field. Retrospective st udy of t apes and 

notes has clarified the sources of confusion: 
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1) To "buy a pig" means to " e xc han ge a p i g" s ome t i mes , 

but other times it means t o purcha s e a pig. L use J Llle L .:i t l~r inter -

pretation when T s hould h:1vc u sc~ d tl1L' fornH ·r . 

2) I would lw t o l e! t h.1t w0 n r c bt1yin g : 1 Ji i ?, . ,\ m i n s o r 

shilling would be thrust into my hand, a nd I would marc h wi t l1 th e o thers 

to lay down this currency next to a pig. Then s omeone fr om the gruup 

to whom we had given a pig would come and take away tha t pig whi ch \ve 

had just "bought" (or so I thought). I kept thinking I was no t wa t chi ng 

closely enough. It was only at the Kuluvos malanggan tha t I fin a lly 

understood that we were not buying a pig but rather adding mone y and 

mias to our gift of pig; which drew an immediate return g ift o f only 

money and mias, delivered inconspicuously into someone's hand. 

3) People are in different groups for different purpos e s. 

Within a small group, a pig may be bought from someone who is "one of 

the family;'' and then the whole group, including the individua l fr om 

whom it wa s originally bougl1t, will take t he pig a nd g ive it t o someone 

else. Sometimes these two operations are not seµ a rat e <l in t ime ; for 

example, once Lovan was selling a pig to Sirapi a nd Ma tunga a nd a t the 

same time Lovan and Sirapi were giving the same pig t o Matun ga . 

An example of two transactions going on more o r less simu l-

taneously occurred at Kuluvos on this day, Wednesday, May 3. All t he 

pigs, I was told, will be bought by Emi's line of Mokamiva clanspeople 

at Kuluvos. (Eventually I learned tha t anyone who want ed to he lp could 

help, and persons married to Kuluvos Mokamivas were certainly expected 

to help.) Then my informant added: "And all Mokatitin clan will buy the 

cement." Why? Emi had asked that the cement come from Moka titin cl a ns -

men Kavok and Melisa. Why should Mokatitin be buy ing the cement ? Even-

tually I learned that Melisa had passed on the µrivilege give n hi m o[ 
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performing this service, the making of th e cement, to th e mi s sion<H': 

Emanuel, a .Mokangkala clansm<ln from Mcdin<J vilL1ge. ~ Iokilm i va clan :Jl 

Kuluvbs would still have t o ray Kavok for m.'.lkin g Mnkalo' s ce;me nt; but 

Melisa's Mokatitin line in Nonopai village would take the l ead in 11a y i_ 11 g 

Emanuel for making William's cement. 

At this first formal meal o[ Ll1e tn<..llangg ct 1~ c yc l e , 11 Ltt c p ~ g ::.> 

were exchanged, dispatched, and consumed (see Table ). 

Rain, Waiting, and Everyone Helping 

Shortly after the pig-buying, the garamut (slit drum) bega~. 

One person tells me (when I ask) that the garamut is to notify people 

to get ready; others say it is just someone wanting to play the garamut. 

Piwas, Rongo's shy eldest brother (and husband to Siriu) comes 

and invites me to the men's house nearby, to shelter from the very light~ 

rain. (New Irelanders run or stay inside at the first drop of rain; 

New Hanoverians walk about freely in the rain. Both groups experience rain 

as cold. Are New Irelanders more sickly? or less accustomed to 

uncomfortable physical stimuli? Perhaps cold rain seems aggressive to 

New Irelanders; whereas for New Hanoverians it is fun, a changed setting, 

a chance to play. I saw one New Hanover woman once hold her hand under 

a pouring rain spout, apparently just for the experience.) Piwas makes 

polite conversation: he tells me that the people have not come yet with 

bamboo. It is 12:45 p.m. 

Eruel left Mangai by bicycle about 10:00 a.m., just before 

Milika, Sambuan and I set out, walking. He is not here ye t. Some men 

are here, I notice now, with bamboo; waiting to join the ~ "pa rc1d c " \vhen 

the others come. 
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We are waiting out the drizz l e and I have time to lu ok 

around. The people here wlio hav~ cu n l i_11ui1.l Ly parl i.. c i p;it c J i_n l1L'.lplllg 

are: Ba (perhaps in rec ognillon ul Ii Ls su1 1' ~.; rn:1rri;1gL : L l 1 l\t 1h y 1\i_ :-;(ll i, 

o r p e r haps to he 1 p h is w i f e ' s Liv i t u C1 vi l lc1 g e k i n ) ; Us() r , w Jin Ls t Ii c 

daughter of Sirapi's fathL~ r's kin; Tivi.ngur cL111swomvn lkl 1111i11111 :rnd 

Kombulau; the latter's hus band, Luvc r iJa; Kongis <rnd Sir- iu (bu tli 

helping their true sister, Rusrus); Taia and Pambali (who is counted 

as close to Sirapi); Matunga (Mokamuna clan brother to Sirapi) and his 

wife Mitlang; Elizabeth (whose mother was from Matanavillam) and her 

son Langiri. From Ripai and Meteroa hamlets, home of Sirapi's father' s 

Mokititin clanspeople, Loliu and Israe l have regul a rl y help ed, as have 

Kamale (who brought a pig) and his wife Langas. Ismael and wife Delilah, 

Randes and the Purapot hamlet group: Mil i ka, Sambuan, Lovan. Everyo ne 

from Matanavillam and Panakaia (except old Patavani, who is too old 

to go out of Mangai; and the husbands of Malu and Pariu, wh~ work for 

wages in town and are gone a lot. I scarcely ever saw them.) Also 

among the regular helpers have been the Tivingur c lan connections in 

Katedon and Mali hamlets: Eruel and his wife Wona, Keres, Pala, hi s 

six sons and daughter Rongo, and her husband Lokorovar. This is nearly 

everyone in Mangai! 

Still, it would be wrong to see the group here entirely in 

village terms, and ignore the kinship obligations being fulfilled at thi s 

malanggan. Old Tivingur men Keres and Pala became much more visible 

in this malanggan for the husbands of their clan sisters Sirapi a nd Rusrus 

than they have been at others. (At other gatherings, Keres usuall y came 

to eat, but Pa l a s~metimes did not even do that.) For this malanggan , 

• 

• 

• 

• 

• 

t 



• 

• 

• 

I 

• 

2 18 

Pala was here at every main function a nd gave mias; a nd Keres helped 

(or at least was present) t o ma ke the vav;ir;1 maL-rngga n. PaL1's " te am " 

of sons, alon g with the "t c~1m" o l Ml)ktt1n' s so n s f r om ~Ltt.1 11 : 1 v i ll:1m ;i11d 

the youn g men (brother a nd son of Eliza be th ) o f Pa nak;:ii.1 , ,.;ere e ver ywhere 

doing the heavy work. 

The Main Event: Lakau Tavetau 

Now I am told that we have two purposes tod ay : we mus t 

lakau tavetau (which was scheduled for last Saturday but postponed bec a use 

of the Nonopai death); and lakau semel, buy the cement, the event origina lly 

planned for today . 

The rain is over, and the men from Nonopai a re coming from 

down the road, each carry ing over his s houlder one, two o r three lon g pie ces 

of thick bamboo; or else a bundle of sticks to use as ve rti ca l post s ; o r 

another kind of sticks, the bark of whic h is peeled t o make r o pe wi th 

which to tie the. fence together. The men sing as they c ome . The y ri.re 

also cutting down trees. 

The Mangai men finish their preparations , a nd s t a rt a l ong t he 

road from the opposite direction, also singing. Both sides cut down a 

lot of trees, more than I have seen cut before, inside the hamlet a nd 

along the road. Ten, about, on the Nonopai side. The y have brought th em 

along into the village, probably to be burned. That is what hap pe ne d a t 

the Livitua malanggan. 

Tokas is cutting down trees, now attacking a big one, about 

eight inches in diameter. Usually they settle for the very small ones. 

Mangai's big men come first: Ismael, Matunga , ancient Lamo, a nd Lovan 

leading. 

Matiu explains to me that the mea ning o f c utting down trees 

is this: it is a "picture" (symbo l) o f removin g eve r yt li Lng t li a t the 
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dead man planted. This occasion was one of the two ti. mes an yo ne L'.VL'r 

offered to explain anything symbolic to me in ~ew Ireland. 

a missionary, and probabl y h e i s used tu exp l ;i i.n i.n g symbl) L wh e n lie g i \' '-·~ 

sermons on Biblical texts. ) 

All the men o f L Lvitua <1re coming be Ii ind th e 'fang :1 i g r () up , 

but Mangai and Livitua are waiting, letting Nonopai go ah e a d . ( :.J ut e : 

Nonopai was the group originally asked by Ka se to bring the bambo o . 

Throughout the proceedings, Nonopai seemed to take first plac e . But no 

one acknowledged this.) Of all the men, young and old, Lasuwot is the onl y 

one not carrying anything, and Eruel is the only one (as he o ften is, in 

many ways) carrying a decorative plant instead of the usual bamboo and 

sticks. He carries the great coleus plant over his thin shoulder. 

Quite a few of the men have decorated themselves with lime 

powder and leaves. 

Meli?a, who is boss of this malanggan, meets the incoming groups. 

He walks around in a circle, shouting out "Ah! Ah! Ah!," after the fashion 

of memai. He carries four strings of mias and a leaf of o ffice in his hand, 

also after the fashion of memai. He shouts out that a malanggan is to be 

held at Kuluvos and that he is now buying the fence. He then shouts out 

the names of people, starting with big men, and sends shell currency to 

them, one string at a time, carried by the women of Kuluvos. "Lasuwot : 

kattom!" meaning, "Lasuwot: bought altogether~" (i.e., this single 

payment constitutes full payment for Lasuwot's bringing of bamboo t oday ). 

There will be no further payments for the tavetau. For other elements 

in the rnalanggan--for the malanggan and for the cernent--there will be 

several lakau· (payments) before the lakau kattom (final full payment) 

on the last day. 

I 
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Now Kamniel s t e ps up a nd be gin s t o sh out out. I c rnn o t 

hear him well, but I hear "Kuluvos ... mal anggan. . p irin.'' Piri n 

refers to respected old me n, both .::i live a nd d e ad. Ka s in o t o l d me onc e 

that pirin used to mean something like Cod; which s ound s like th e 

ancestor worship one can read about in New Ir e l and, but for wh i c h I 

1 d . . d' 'd 10 see no c ear irect or in irect evi enGe. 

Lovan now adds to the genera l clamo r, s t e pp in g in , Lrl t l · r -

rupting, also with leaf and shell currency. He tr embl e s sligh tl y . 

(Is he slightly nervous?) He begins to call out names; and then 

another man whom I do not know begins to call out names . 

• Kase (Mokamiva clan of Nonopai, a big memai who has conn ec-

tions through his father here in Kuluvos hamlet) is talking now and 

giving currency to women, who take it to the Nonopai people. Kase 

• must be acting in hi~ capacity as a man from Kuluvos: o the rwis e , he 

would just be "putting money in his own pocket," as the y say . Or m;:iy be 

he is doing that: but it seems unlikely. 

Everyone with mias is going with it to the Nonopai people. 

Nonopai men are standing, but the Livitua and Mangai people a re sitting 

down. Lovan gives a string of shell currency to Vasal e , hls mother, 

and sends her with it to Simeon of Sali, a brother to the husband o f 

Emi. 

Simeon is the memai I have photographed ma ny times ove r 

the pigs, here and elsewhere. The Nonopai memai Beong, with his gr ea t 

mound of white hair, is here. (For whom is he in mourning that he 

does not cut his hair? I once asked him. "All my brothers," he s a id.) 

Samuel, another big man from Nonopai, is here. (Note: Samuel wa s no t 

noticed by me again in the proceedings, but h e ha d a profo und a f f ec t 

on the outcome of the event.) 
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Pambali and wife Taia, a nd Sir<1f)i and Bung;11no, .ir l'. lrndJ LL·d 

together here, all digging slowly inlu llteir purses at H.l ILtskl'.Ls fur rnias . 

Rusrus gives money to Lov.1n, he holds it ur, gives it h :11 ·k to he r :rnJ 

calls out her name and the name of the Nonopai person to whom sl1e wa nts 

to take it. She carries it over, taking Siriu's child along with her, 

holding the child by the hand. 

I am not sure, but I think Mangai has not got raLd an y thi ng 

for its bamboo. 

Time now, 2:45 p.m. Some woman just pressed tobacco into 

Lovan's purse. (Lokorovar once told me that was enough to make trouble 

between a man and his wife. But this was a public gesture.) Lovan 

smiled, and she mumbled something about a cigarette. Matunga comes over 

to tell me to watch the bamboo coming in now. Mangai takes theirs in 

first, with Nonopai slightly behind. But I did not see that Mangai 

was paid. It all went to Nonopai. 

DB: "Mat iu, did they buy from Mangai?" 

MATIU: "They were all at one time, it went here and it came 

there." 

The place is "fast," as they say, so full peo ple cannot mov e , 

which is a measure of success for this kind of event. It is not really 

crowded, of course, but there are at least two hundred people here: 

35-40 men from each of the villages, Livitua, Mangai, and Nonopai. 

Making the Fence: Status, Cultural, and Individual Differences 

As they go down toward the cemetery on the beacl1, Lasuwot 

is carrying two bamboos. The big men seem to go ahead, but they are 

not exempt from physical work. Carrying the bamboo is of course onl y a 

token involvement in physical work. Usually the leciding big men <Jr l' busy 
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talking and organizing; but I often see them lift or ca rr y , partl y t o 

make the point, I think, that they do not co nsider themselves abov e~ 

this kind of work. One old l(~adc.r from Medina was vc:r y e xpLi c Lt t o ml' 

a b o u t th is . Lu v e r id a c a r r i e s b am boo , b o.1 an c i n g i t on Ii i. s s l 1 u u l ck r 

with one hand, his other hand holding onto the hand of one of Siriu' s 

children (one of the two that lives with him and Kombulau in Pasaik hanl et) . 

Thus do the children learn . 

Cracking and whacking, as the men cut down trees still, and 

begin to cut the bamboo to size, making the fence. Everyone laughs as 

a small tree nearly falls on Laksia . 

Laksia (the New Hanover boy) is standing here eating. It 

seems out of place, and I do not recall ever seeing anyone eat in public 

like this in New Ireland. The injunction to share food is too great. 

And in any case, this is a time for work. Laksia finishes his snack and 

mumbles: "Now I finished eating, now I'll go fasten the fenc e ." /\nd 

off he goes. He hurries very fast in helping when he fi nall y start s . 

He tries to beat Langiri, it appears, in tying up. New Irelanders work 

at a steady, slow pace. No one ever appears to hurry or compete. People 

move faster in New Hanover. 

However, there is something near to hurry going on he re now 

in building this fence. There are at least as many men outside watching 

as inside helping. About half and half. Counted: 35 inside, 45 outside, 

about five of these latter getting coconut leaves on which to put th e Food 

later on. This fence is going to be finished in no time. Time now: 2: 56. 

But there's quite a bit left to do. They're making the fence 

bigger than they i~tended. The little trees used as vertical supports 

will take root and form the permanent fences I have seen arounJ Mali hamlet 

and between parts of Matanavillam and Panakaia hamlets. 
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They used Eruel's big plant as a vertical in the fe nce. 

I m.::i g in e be f o re , when th c y 1 iv~ d in t h ~ b us h , g u i. n g b : 1 t..: k tu ; t 11 o L c.l µ L 1 '· · c 

where they had buried a b i g nirm . Go i n g b Cl c k l h r e 12 - f n u r ye a rs l a t e r 1 • ..,· h c : 

they had pigs ready; cutting down the tre e s on th e w:iy , rwk in g a f encE:-: 

around the grave: to "put th e• mark o f man on t11 L· pl .1c· 1.," :is t!t L'Y 

sometimes say. The mark of man soon disappe a rs i_ n th e bus h. 

Laksia comes and says a . few words to me, th c~n go ~ s t o 

find betel nut. It is 3:13. He did not stick to it <.l s long as th e 

others, who are still plugging away. Old Beong is in there, leaning on 

a tree, but I do not think he is doing anything. Neither is the young 

man near him, who must be about twenty years old. He is a sullen unhapp y 

youth who took a cup from us on our first day · in Mangai. Kasino took 

it away from him and brought it back. Ba is working, as alwa ys: he is 

a Manus, and he looks .now, as often when there is work to be done, mo re 

serious and intense than New Irelander s usually look as they work. 

It is generally the younger and middle-aged men who are working, some 

who always work: three of Rongo' s brothers and her hu s b.:rn<l, Loko rovar; 

Tokas and his brothers. There are some who rarely do communal physi ca l 

work, and who are sitting on the beach now: Taito and Lovan, both hi g 

men. But big man Lasuwot often works. I saw big man Eruel carry half 

a pig once, though he looked as though he might die of it, and I wis hed 

someone would help him.
11 

.Matunga works: he is not a traditional big 

man, but he is committeeman, and he is playing a big man role (bringing 

the vavara) at this malanggan; and he must be over fifty years old. Ismael, 

old and a memai; Lingiris, old and not a memai; Kambaso, middle-aged hus­

band of Malu who works in town and is rarely in the village: all are hel pin g 

to make the fence. 
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Pambali is helping. He has just come out of jail in Rabaul . 

People welcome him warml y : "Oh Pamb a li! You ha ve c ome; b.::ic k!" (fie was 

in jail fo r a year for dri ving while into x ica ted, hitti ng and kil ling 

a man fr om Ngava lli s vill age. Such a cc id e nt s a r e becom in g commo n, ~rn J 

people express distress ove r them and ove r drinking i n gc.; n(; r;:i l. ) 

Some men are putting down l e af "pla te s " in t he now nea r ly 

enclosed cemetery . We wi ll eat insid e the f enc e , a s we d i d at t he 

Livitua malanggan. It is 3:17 p.m., and onl y about twen t y men a r e 

finishing the fence. Makeas and Tokas, Kambaso. Old Beong of No nopa i 

is sitting on the new fence, still inside giv i ng moral supp ort. Lovan 

and Ephraim, both "big men" who are not memai, watched f o r a wh i l e fr om 

outside. 

The garamut has been going all through the fence-~~iJ . d ~ ~ ~ . 

One old man who has been a t the garamut most of the time is re s t i ng , 

his sides heaving. The fence seems to be finished. Time: 3 : 24 p . m. 

Yes, the last of the men is leaving the fence. Th e f ence is done. 

Buying Pigs Again, and Cement, Before We Eat 

Now we eat. I count 127 men inside the enclosur e a nd on 

their way in. Fancy cooking for them. (This is one of th e " l ittl e 

rubbish meals" Vasale promised that the women would pr epa r e .) Some 

women have now come inside the fence to he lp bu y pigs. Emi w;:is t he firs t 

woman into the enclosure. We are going to buy pigs be fore we ea t. 

It is 3:48 p.m. Men and women a re all in s id e th e enclos u r e , 

buying pigs. The starchy food has been cut up and i s be ing ea t en b y 

flies. I counted 127 men; there are f ewer wome n: 40- 60 , on l y 40 insiJ e 

the fence. 



• 
The presentation of the pigs begins. The pi gs ha ve all been 

brought from the~ and lined up in the ceme tery . Th~ pig of Sirap i • 
a nd Lingai will go to Kavok: we all go to add shell money to t he p i g , 

our names called by Lovan, as is ust1.1l. Sometime s till' c: 111 (· 1· s t .· 1n cls 

by the pig, but Lovan does not this time. Okas of Livitua called ou t 

Sambuan's mias. She is dressed up with a yellow scarf on her head: wlio 

are her affines or muk (for whom these scarves are worn) here all of 

• a sudden? I have never seen her wear a scarf before . Kavok must give 

back money and mias, and Lovan calls out to him: "Never mind hiding 

anything!" The people with mias go before others; children before a dults, 

• and women go before men, in general. This pig goes to Kavok for making 

Makalo's cement. 

Now a pig that is to go to Emanuel, who will make the cement-

• for William, is prese~ted. Emi "sang out for" Melisa to make the c e:nent, 

but he in turn called on Emanuel for this work. Emanuel (Mokangkala 

clan) is from Medina village and a missionary in Paruai; important in 

• this malanggan because he is married to Emi's sister, Menameen, who ha s 

a house here in Kuluvos. 

This pig is, however, from neither Emi nor Melis :l. rt l.Oml'S 

• from Pasaik hamlet where Kombulau has looked after it for Siriu. This 

pig, then, comes from Rusrus' supporting group, and is for the man who 

has made the cement for her dead husband. People of Mangai go up to 

add money and mias to this pig: R E• h I . 12 usrus irst, t en 1er sisters , th e n th e 

other women of Mangai village. Siriu's little boy Steven (about four 

years old) goes up alone, runs back. They are shy, but not allowed to • be too shy to give. For both this pig and the preceeding one, 1 find that 

there is a representative from eve ry nu c lear famil y in ~Lrn~.1i. 
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Now another pig for Emanuel, this one f r om the ~oknmi va 

clanspeople of Nonopai village : Lev i brought it <1nd Kase ca ll s 011 t the 

n ames . Both .Jrl2 Mok~ .. lllli va b i g me n r·rum Nu 1iup .:..i i.. VLLl<l gc . Cul L::rni.. gucs 

first, fol lowed by all the line he r e From Kuluvos a nd th e r es t of r. ,~t tlL'.n , 

• and then the 1 in e fr om Nono pa i vi 11 age . Th us Em i .i o L n s w L t h Nono r .1 i 

village, or they join her, on thi s gif t to Emanuel. In o t he r ~xchangcs , 

Emi and Nonopai are on opposit e sides. l am gradua ll y r c.:.il i.. z i..n g that 

• h h f " . . .. "13 t ese exc anges are a maze o cross-cutting ties several laye rs deep . 

Emanuel comes now to collect his pay. I suppose Kavok must 

have collected his. I did not see him. 

It is worth noting that when I asked Sirapi ea rli er what 

we were going to buy here today she said: "Yes, today we bu y ." And 

I said: "Buy what?" And she said: "Pig." Now I realize tha t we a re 

also buying the cement. It is just next to impossible to find out in 

advance what is going to happen. Sometimes the y do not know, bu t mor e 

often they just do not realize how much I do not know. Or maybe they 

think (as Kas did about marriage rul es ) that it is a ll much t oo compl e x 

for me to understand, which it is in a ll its glorious detail. The n, t oo, 

I am a nuisance. I feel sure, however, that Sirapi is try ing very hard 

to tell me what I want to know. The only thing she is purposefull y 

silent about is anything having to do with people being cros s. 

Kavok now gives pig and mias to Emanuel. On e ceme nt --1;1aker 

thus gives to another, his rival in a way for available resources. One 

wants those resources in order to be able to give: it is giving, no t 

accumulating, that counts. Kavok is helped with this gift by Laucn village 

people, by memai Kase, and by Marangas, the dr<:lmatic, balding mcm.::ii From 

Panapai village. 

There is a tenth pig here now, c:i tiny pi g , nex t t o which Kav o k 

puts some mias. It was probably killed by a car. 



Now a pig for Matunga from Kavok, helped by ~1angai a nd 

Lauen villages. MelisG, holding mL:is, makes o lLttlc t :il k z1brn1t 

Matunga bringing the malanggan. 

I ' ) -

- - I 

Kase now speaks of a pig which he (;rnd hi s J_ ine: thi s p i. g 

was provided by Levi) is presenting t o Kcivok . Ther e i ~:; some co nf1.1s i on 

as to which pig is which, and over which pig Kase is presen ting t u 

Kavok. How they know which pig is which all the ti~e [ will nev~r 

know. Of course they do not always know, as now; and three pigs ago, 

when the women were discussing (to help me find out) amongst th emselve s 

whether or not a pig came from Levi. Someone sometimes watches the 

placement of the pig in the mumu. That is one way. Or they tie something 

on the bundle, or add some other marker. 

Now Kase goes up and stands next to one pig, so the people 

know which one it is they are to add money and mias to for Kavok, for 

making Makalo's cement. The whole line from Mangai goes. Only Sirapi's 

marriage out is at stake. All other marriage ties in Mangai are taken for 

granted fo r this t rans a c t ion . Al 1 Ma ng a i is Ii e 1 p in g S i r 0 p i buy t h ~ c L' m L' n t 

for her husband. Lovan calls again. Lina handed him a mias, he c<illcd 

her name, gave it back to her, and she went up to the pig. Tokas (Lina's 

oldest brother) went up this time: I have never seen him go before. Once 

a long time ago when I asked him if he were going to some malanggan feast 

he said, smiling: "No, I have no money to go to such things. 11 Anyone 

who comes may eat, of course; what he meant was that he would be ashamed 

to go without giving money. But he must have been making an excus e, because 

ev~ryone has one shilling, and even five shillings. Tokas often helps 

unload ships in town, and he must have money. Matiu says he will give one 

shilling on this one; so it must be respectable to give only one shilling 
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even on an important pig, even when you are an important relative (as 

Ma t i u i s t o S i r a p i ) . 0 r r c r ha p s h c \.J a s s p c c. lid n g rn c t: i p l 1 u r i. c • .:J L I y : t !i c 

expression "one shilling" sometimes means "a little mon~ y " in g cn c: r ~ 1l . 

Melisa has given no pigs. The two pigs from ~unop ~ i vil l ~gc 

came from Levi (who later played an important rol ~ behind the sc en2s 

in this malanggan). 

It starts to rain, and we are crowded under she lt ~ r. Pe op le 

move back, as always, as if by magic, to make a place for me and m/ t~pe 

recorder. 

The last pig to be bought is from someone in Lauen vi llage 

to Ephraim, for making the cement of Masapal: the drowned boy buried 

here with Makalo and William. 

There are three more pigs, two from Emi, and one from her 

husband, Manu. They will be "cut for nothing," cut free. Thus the y 

add meat and elegance to the feast without starting an exchange with 

someone. 

Melisa is squatting over each pig, holdin~ part of it. A 

young informant whom I do not know tells me: "He is doing a "singsing " 

(ritual words, sometimes sung) that belonged to our ancestors. When 

he gives everyone pig now, there will be plenty.'' I always wondered how 

they knew there would be enough food, and here is the answer; they do 

not know. I find out that the young informant is lavos , of Kuluvo s , 

a tamboo to the two honored dead. Iavos goes on, "They (the pig-buyers) 

remember the mias and money we brought (to help buy), and they g ive us 

a piece of pig, to amat with us for our mias. Amat means to "finish" 

(or 'kill') this mias." 



• 
What is finished is an obligation about whi ch the y feel gui.lt y , 

or at least "troubled." Melisa expressed this kind of obligation as some - 41 

thing "stuck to your skin." But people do not say that others owe t h em 

things: for instance, here Iavos says the obligated person "thin ks of" 

or "remembers" the money or mias brought to he lp him. Thinking of i t, 

or remembering it, is enough to prompt h i m to action, apparentl y . But 

people are careful to say of these t hings: "He can give to us if he \va n t s 

to. I cannot ask him to give to me. " It is known that some people 

"think badly" of others, probably for not fulfilling presumed obligations; 

but it would be very bad to speculate on these matters, as to who mi ght 

be thinking badly of whom. Only an anthropologist would show such bad man­

ners as to ask about such things. And there is a risk, too, pe rhaps; 

of poison. 

Distribution 

Now Melisa is making a speech over the starchy foods. He 

started by calling the names of the big men. The men start to get the 

food now, to distribute it. Matiu tells me what Melisa i.s s<lyi.ng: 

"Melisa talks of this feast. It did not come about from one big man. It 

came about only from the thinking of one woman. Emi. She thought too 

much of her two brothers, and she worked this thing. It did not get 

started with one man, or a big man; not at all. But Emi, herself, she 

talked about this: maski (it does not matter), if it goes badly (pidgin: 

bagarap), if you all are hungry, maski (nevermind), you cannot think badly. 

It is just something that came up from the mouth of a woman, that's all. 

If a man called it, then, then you all could live well within it. 11 

(Melisa is just repeating Emi' s modesty, or being modest fur her , l t hink. 

He is making a host's apology rather t han ridiculing women, 1 think. ) 

• 
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DB (to Ma tiu ) : "Is he s ay in g th a t i f a ma n ca l ls .J feos t, 

a ll pigs will come; but a \voma n, ne ver mind i f i t <ll l go L'.t> badly ? " 

MATIU: "Um ( ye s). A man wh o is a t a l ker , he ca n t alk abu u t 

something, it c an be go od." 

And yet, a s the fec:ist went on, it bcc ;ime c l c:Jr t h:1 t i_t w : 1 ~ 

going well. Was this just one more instance of New l r e l a nde rs go ing t u 

the help of the weak? Or did women "help wome n? 

I go to watch the pigs being cut up. I ask again who brough t 

and who bought, and now someone tells me that the pigs brought by Lev i 

were first bought by Kase and then passed on to Kavok a nd Emanue l. Kavo k 

is cutting one of his pigs himself, and Thomas of Livitua, who is his 

tamboo, and who always seems to be willingly doing th e nasti es t work, is 

cutting another. Thomas is a gentle, smilin g , ha nd some m.J n who IL::is had -. 

twelve ulcers cut out : of his stomach and still has a lot of pain. 

The smell of the greasepaint, the roar of the c r owd . Th i s 

is the roar of the crowd (on tape) as pe ople ge t s om eo ne t o r ep r esen t 

them settled by their "plates" (leaves) and the food i s de l ive r ed. All 

the young men, and even Lovan, are helping to delive r. Umm, the s ago 

looks especially good. (Good sago has lots of coconut chunks in it, a nd 

is not hard and dry at the edges. Sometimes there are bit s of g r eens 

in it that give it a tang, like parsley. It tastes a bit l i ke a maca r oo n, 

but it is drier: just right to go with a big chunk of pork roasted with 

the blood in and dripping great pieces of pork fat.) It is 4:30 p.m. 

About fifteen minutes ago Yaraka arrived, after schoo l I suppos e . (Ya r aka 

is Councillor and big man and teacher from Paruai village, one of Kasino's 

classmates when th~y were amongst the first New Ireland e rs t o go on t o 

High School in the Government s ystem.) Ya r nka made th e ce ment fo r someo ne 



at the Livitua malanggan, and he made a speech complimenting Livitua 

for being able to carry out the old tradi tio ns ve r y w e ll~ ancJ s; ty i n g 

that the children must be taught these things. The Covl'.rnmC'.n t now for ­

mally encourages the teaching of local songs and stor i ( · :-; 1-11 the Cov c·rn -

• 

ment schools. t 

Mat i u and I are s i t ting toge the r now to e J t . Tl 1 a t Inl:.'. i.l l 1::i 

we are sharing a plate. No one ever gets a plate alone. 1 us ual l ; 

sit with Eruel, partly because we like to sit together and pa rtly 

because he thinks they will give me pieces of meat without fat, wtti ch 

they usually do. Eruel's stomach has been off for about twent y years 

now and he cannot eat pig fat. When we (Nicolas Peterson and I) first 

met him he claimed to be subsisting on Carnation Condensed milk, at 

two shillings a can. But he can eat lean pork and dry potato an d s ago . 

Not coconut. It is certainly true that he looked ten pounds heavie r 

and ten years younger when he came back from a month in Rabaul where he 

lived with a young relative of his who works there and ate entirely 

European foods. 

Eruel also liked to sit with me because I 10 t him carry 

away all the food, until Sirapi told me it was my responsibilit y , 

since I was the only woman allowed to sit with the men, to bring awa y 

my share of food to give to her. I tried to do this, but the lo gistics 

of the situation often failed me: one had to be ready with a leaf 

basket, which everyone else could whip up in five minutes, but for which 

I always had to wait. Someone always made me one,of course, but somet i~es 

Eruel had gone off with most of the food by then, saying he would give 

some to Sirapi (his classificatory daughter, and a good friend). 

• 
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So it was a bit of a relief to sit with Matiu. ~L-:i t i u :ind 

I ea t f r o m the s am e po t , L n Ma t an a v .i l L1 m h; 1 m l e l , s u L J i J n u L l 1 <L "I c L u 

worry about my responsibility to get as much food as possible, politely, 

for my consumption group. Matiu and I have seven great chunks of s.J.go , 

like half-loaves of long bread; and five potatoes. All taro so fa r. 

Everybody else has just as much. Seven on the lea f hl:'.r c beh.ill J ml'. Lo r 

Ba and another man. That leaves seven for Makeas and another man . !)ut 

now I see they each have their own "plates," and each will have s even. 

(Eruel says of the leaves: the plate of the kanaka is good, you do not 

have to wash it, just throw it away into the sea. Kanaka is a term for 

natives which they consider derro.gatory in varying degrees nowadays.) 

Eight more potatoes just arrived. The potatoes are cut in half, but 

the taro are whole. 

Melisa called Eruel first, then Lasuwot, when he made his 

speech. I did not hear who else he called. Eruel and Lasuwot are 

each first, without challenge, in their respective vill ngcs. I thin k 

there is also a tendency to call first the P2rson from r-arthest away 

and work toward the village where the event is taking place. Melis a 

seems to look around and call the big men who are present , honoring 

people who are big in the present situation who would not be called in 

other circumstances: e.g. Matunga. 

Eruel is here, but sitting toward the back of the men's 

house on the beach. It was raining. Looked like more rain--he probably 

wanted to be safe. If someone paid him to do rain magi c for this event, 

I do not know about it. Someone earlier said that some people could 

stop the rain, and · I mentioned Eruel. "Yes," this person said, "Eruel : 

give him pay, and by and by the day must be all right." 
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Matiu got up to go help de liver meat, a nd I a m l ef t he r e 

as a "mark e r" f o r o u r p l a t 12 • ll c d c l i v c r L: J t It e [ i. r s t rn : 1 r v c l o u ~~ - 1 o u k i. 11 g 

chunk to me; but ultimately, of course, to hims e lf, t o us. This can 

be a strong motive for helping with the meat. He lpin g delive r mea t is 

the only dirty work (of a communal nature) tha t I h a v e eve r scc' n Lov:rn 

do. 

Our plate is almost overflowing here; the f irst ti me I ha ve 

seen such plentitude. "Only something a wo a n got started," and a litt le 

rubbish meal. This is the first time I hav _ seen the pl a tes overflow. 

This is really plenty, plenty, and all the meat is well-done. (No one 

but the rude anthropologist asked why the meat was not full y coo ked a t 

one malanggan we attended. \.!hen the meat is not fully cooked, we ha ve 

to take it home and cook it some more. Sometimes the wome n ar e hun g r y 

and stop and cook it .along the way home.) 

Consumption (At Last), Distribution (Continued) and Exchange (Con s id e r ed ) 

Melisa says grace, in Kuanua (the language of R<lbaul whi ch 

is used by the Mc tho <l is t M i s s ion ) . No on c Ii as n i b b I c J 1111 t i l 11 ow . No w 

we eat. 

Not all of us. Some of the men are still doing thei r wor k. 

Great big bits of extra pig are going to Tuluk (of Livitua), Matunga 

and Lovan, Eruel and Lamo, Simek (Lovan's son). Kavok called out s ome 

of these names. I thought the extra pieces of pig go to the ones wh o help 

buy, but Kavok is giving to those who helped give him the pig, or pe rhaps 

gave him some of the mias and money that came with it. Probably just anothe r 

case of return, return, return, back and forth. If I as ked why Ka vo k 

gave the pig to these people, a :1.y informant would say, "I don't know," or 
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" I think he wa nted to . " I w o u 1 d n ' t d a re as k Ka v o k h i ms c= L f : h ~ b t r i L' 

only perso n i n New I r c l .:.11HI wlw li:1 s s lJ<1\vl1 :-; ] i g l1l :lll11 ll y . 111 c 1· wltl' ll r Lr i l·i! 

to ask questions. 

Me 1 is a i s t a 1 k i n g , s h o u t in g o u t : "Ar a k o k ! ,\ r :1 k o k ! .\ r ;-1 k o k ! 1 1 

Matiu translates voluntarily: "It is good! It is go od ! I t i s good ! Res t 

now. Have a good time. Tomorrow (Thursd a y, Ma y 4) st.:.Ht tu makL'. t li l' bu;.;, 

(the wooden box mold into which ceme nt will be pourc cJ t o rnakl' t l1c ccm c u L 

• monuments.)" 

Melisa is pacing up and down, after the f a shi on of memai: 

MELISA: "Friday (May 5), start with cement. Saturday (May 6 ) 

finish cement altogether. Monday (.May 8) go get l ea f. Tuesd ay (Ma y 9), 

make a mumu. Wednesday (May 10), break open the ce ment (i. e ., take it 

out of the wooden molds). Thursday (May 11), think abou t pigs . Frid ay 

(May 12), Saturday (May 13), finish entirely. Malan ggan. Thu r s day (Na y 11 ) , 

make mumu; Friday (May 12), open (display) cement. On Sa tu rday , fi n ish . 

The preceeding Friday night (May 12), dance, drink aroun d and abou t; by 

and by everyone will be lying about on the beach, nnd fl L ~s wLll come on 

top of the mouths of all." 

MATIU (to DB): "Now he's just joking." 

Melisa pauses, then goes. on: 

MELISA: "Now why. All this sago you a ll rwvc worke d is 

plenty, more than enough. And food--by and by you all will do wh a t with 

it?" (It is a strong speech, and probably refers to his earlier ne ar-

quarrel with Kamniel.) 

DB to Mat i u : "Be fore they a 11 wanted to w a i t - - fo r p 1 e n t y 

more sago--but our ' baskets aren't big enough! A little bit more ca n 

come inside, eh?'' (I am making sure that my basket f o r Sir ap i has as mu c h 

as Matiu's basket, just in ca s e .) 



Lingiris comes by and invites me to c ome al ong t o the bea c h 

with the men to wash our hands . Wome n a r c not su pposed t o go t o t he hl2 l< 'h 

at this time. I am allowed to go bec a us e I am outsi c.ie til e sy s t em . .\n J 

a weak European that has to be given s pe c i a l co nsid c r ati on. 

Lingi.ris .::ind Laks i :1 and T w;1Jk hnml' t 11g c th 1: r. f. :1k :-; i;i i 1 ; 1 ~ ; l 1i s 

bicycle, or someone's, and has our baske ts hung on it. ~bkalo a nd 

Simbakon (sons of ~lilika and Lina, respe c tive ly), both <J bout t we l ve ve.:i r s 

old, tease and hang on Laksia. He is a bit annoyed. (Laksia, a nd o th e r 

New Hanover men who have been in Mangai for various reasons, are ve r y 

popular with New Irelanders. Laksia has become a kind o f "hero" for 

these boys, a phenomenon I have not seen amongst New Irelanders. If 

Laksia had grown up in New Ireland, his expressiveness, wit and charm, 

which amounts to ostentation in New Ireland, would have been quietly anq 

consistently discouraged in favor of the virtues which s ustain th e g r ou p 

and draw attention to the individual only over the long, long haul. I n 

New Ireland culture, it is deep and last i ng Virtue that pays o ff. P a ~ i n g a n, 

the old man from New Hanover who has lived in Ma ngai for ye <lr s , m<1y lwv c 

been charming when young, too; but he never becc1111c <l bi g ma n. Ne v e r t:.: vc tl 

a husband and father. Never, in fact, even a grown-up. He is st i ll pro­

tected in Mangai, and needs to be,as though he were a c hild.) 

I am trying to find out from Lingiris who g i ves pi gs to wh om 

and why. Lingiris says that Sirapi gives her pig only because she wants 

to, because she thinks of Makalo (her dead husband). She gives it to 

Kavok. He must repay it with mias, but half only. Similarly, Kavok give s 

Matunga a pig (for the malanggan), but he only half repays it. If the 

malanggan belongs to you, straight, you can show it for nothing; wh e r ea s 

if you request it from someone else, you must pay th e owner. 

• 

• 

• 
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Laksia volunteers that in New Ha no ve r, th ey bur y the d e .::iJ 

a nd eat a me a l, and that's all. All on one d ay. Rel a ti ves co me f r om 

elsewhere on that day, that's all. He said: "We ' r e like you ( Eur ope. an s) ; 

when they're dead, they'r e completely <lL·ctd. TJ1;1t' s t l1 e e ncl (JI it." 

SATURDAY, MAY 6 

"Buy the Box" 

This is the day we. are to finish buying th e c ement, they :""'ay . 

I drove to Lauen today, having rented a truck in town yesterday to 

help me get back and forth easily during this last week o f the malangga n 

work. Lovan rode with me, playing "white man" all the wa y: " You must 

wait on the road! I can't come and find you in the hous e ! Bloody benzine 

(gasoline, petrol) goes for nothing!'' Mangan (Emi's husband's brother) 

of Livitua, who also rode with us, was audience, along with ~e. We sto ppe d 

at Semege' s house· (the only native brick house, besides Kasino' s) on t :1e 

way, to pick up a pig. "All right," Lovan said as he walked into he r 

house, "pour the tea." 

Lovan also fussed and complained, in good humor, about the 

light rain and Eruel: "Why is someone making this rain? Ce t Erucl to 

stop it, 11 he said, but he was joking. When Eruel finally got to Lauen 

today he told me he was cross that I did not wait for him. I told him 

I would take him back to Mangai. 

Pigs and Rewarding Lifetime Hel~ 

There are four pigs here today. They were brought by Tait o , 

Bungaloo, Piwas, and Telengebei, who is the daughter of Lina, and is 

about thirteen years old. She calls Sirapi "mama," which is doubtl e s s 

why she has brought her pig. Bungaloo is married to Rusrus' brother, 



I ,, ..., 
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and Piwas is married to Rusrus' s i. :-otl'r. T ~1ito is ;1 big m:in. L t1, ' ; lll, \v liL·n 

I asked, said Taito brought the pig becau s e William a nd ~aka l o w~ r e his 

children, through marriage: Taito's de ad wife wa s Moka mi va . 

I am trying to find out who brings pigs and why. Pambali t o ld 

me yesterday that he will give a pig to Sira pi to r cc Lpr ocCl t C::' lt cr h ;ivi. ng 

looked after him when he was a child. She is his dist ~.mt c ross- cous in, 

only a little bit taboo; if one wants to, one can marry such a pe rs on, he 

told me. 

Yesterday Pambali and Kasino discussed with me the lo ~a l wo rd 

for reciprocate (in pidgin, bekim; from "back it"): amouli. Kas trans-

lated it into English as "reward." For example, Kas said: "For a long 

time you eat in one place, then you want to reward it." It is noteworthy 

that he chose the word "reward" rather than "repay." New Ir e l anders prefer 

to think in terms of the more freely given "reward," rather than the more 

obligatory "repay." 

Who Makes the Cement Monuments? 

I also want to know why particular people were reque s ted to 

perform the services of making the cement. Emanuel, Kavok and his brother 

Meleke, and Kavok's true mokok Piskaut (who is the teacher in Livitua 

and of ten comes to feasts in a white shirt) are here working on the 

cement. 

I asked Kavok directly: ''Why did Emi ask you to make the cement?" 

Kavok said that Emi is mokotok to Kavok's dead father, Suraman. I a sk: 

"Is she repaying something?" Kavok says that he asked Makalo t o make the 

cement when Suraman died. That is what she is repaying. (Kavok is 

Mokatitin clan: Emi and Kavok's father are Mokamiva. This would mean 

that Kavok asked a Mokamiva, Makalo, to make cement for a nother Mokam i v ~ , 

Suraman. No one found this objectionable; so they must have be e n consider ed 

different "lines.") 
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Then I asked Emanuel why Emi ha s a sked him to rn:i ke \.Ji l Liam ' s 

cement: was she repaying something ? Emanuel s a id no , tha t she h.::id 

asked him because he marri ed a Mokamiva c lanswoma n; Emi' s si s t e r, 

Menameen. Emanuel is Mokangkala, and he belongs at Medin a v i l l a ge , the 

place of his mother. 

There is another man working with Emanue l, Fra nc i s Welakamus 

of Ngavallis, who is helping because he is mokok to Pa pe (Mokami va of 

Lemakot, who married and lives in Lauen village), wh o is t a mb oo (bro th e r-

in-law) to "the two who sleep" (William and Makalo). 

Emanuel, Kavok, and Paper (Emanuel tells me) a re all tamboo 

to William and Makalo: yak in Mangai dialect, efak in Lauen di a lect. 

I ask if it must be a tamboo who makes the cement, and Emanuel says no, 

one can ask others. He then explained: "They asked us t ambo o , straight, 

because they will not have to repay. If this pay does not c ome up 

well, there will not be any talk. If Emi had brought this request t o ano t her 

bisnis (pidgin: clan relatives, used loosely to includ e othe r r e l a ti ves) 

and the pay did not come up well, because th ey were sho rt of mi as -- if 

(the request) goes to another bisnis, they will have to want mu c h more 

mias." He is saying that asking your true tamboo is rea lly ke eµin g i t 

"all in the family;" and you do not have to worry the way yo u do if you 

really go far outside. 

I ask Emanuel if the custom is the same in his home area and 

he says "Yes, it's the same except that in Medina, when they see all the 

mias that Erni sends, they would repay it right away." Her e , Emi' s mias 

will be repaid on the final day, Saturday. The bisnis o f Emanuel and Kavok 

must join together to repay, to help. "Because Emi has lost plenty of 

money. So we give back, so she will have some." Ag a in, Ne w Ire land cc jt1al i zc s , 

strengthening the weak. 
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We Buy Again, and Note the Nuclear Family 

We got here about 10:30, and it is now 11:00 a.m . This mea l 

was to be a "morning" meal. Matunga says we are waiting ror the r a in 

to come and go. However, there is much work to be done ye t. 

Now we buy everyLl1ing agaLn. Lo v<ln c alls, :111(! >!:111 g;1 L .111 d 

Livitua add money and mias to Bungaloo's pig. It will go to Mcll~-" a, 

along with Emanuel, for making William's cement. Kas is here toda y , 

and he goes first, with a mias given to him by Luverida. Then Tk lung 

(of Livitua) gives a mias to Warau (Rusrus' brother, husband to 

Bungaloo), who goes up with his little child by the hand. Steven, 

age three, goes up alone again. 

Now Lovan calls names for people to add money and mias 

to the two small pigs here for Kavok. Virtually everyone here goes 

up. One pig belongs to Telengebei (Lina's 13-year-old daughter), and 

one is now said to belong to Beno. Previously this other pig was said 

to belong to Piwas, the older brother of Beno. This is now a familiar 

phenomenon to me: often a pig is said to be owned by th e member of a 

nuclear family who is a peer of the informant. Thus, a woman will almost 

always say that the pig belongs to the woman of the famil y , and a man 

will almost always say it belongs to t he husband. If you ask either one 

of the spouses, each will say "It belongs to me." Part of the explanation 

for this phenomenon, then, is that a woman will usually get her information 

from another woman, and a man from a man, and so on. In addition, everyone 

is taboo to many more names of the opposite sex than of his or her own sex. 

In the case of Telengebei, she is a child; and everyone knows the pig 

was cared for by h~r elders. But no one said so. It is important that 

the pig be considered the property of the child. The underlying basis for 

this phenomenon is that there is no individual ownership of resources 

within the nuclear family . 

t 
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Mangai's Malanggan 

Last pig now, Taito's, for Matunga. Lovan calls out " fo r t he:: 

malanggan!" Sirapi and Pala go first. On other occasions, for buying 

the cement, Sirapi has not gone up. She gives he r mo n ey a nd mL1s fo r 

others to take, so they will look generous. So will s h e . Furt l1c n nor c , 

the group will look large and strong. 

Matunga makes a brief speech over his pig, in which he say s 

that the pay is enough; never mind Mangai now, the malang gan goes t o 

Lauen now. He goes on: he is giving this pig to Lovan to repay Lovan 

the pig with which Lovan started the malanggan-making in Matanavillam . 

That gave Lovan "name," or ownership title, to the malanggan; and Matunga's 

returning the pig terminates Lovan's "name" with regard to this malanggan. 

Matunga thus kattomed Lovan. 

Later Lovan ·explained that nine mias and four pounds came for this 

malanggan; and that he agreed that it could go "clear" now (i.e. , it no 

longer belonged to him). "It's good for helping the work in this ceme tery ,'' 

he tells us all. He says that he will not make it easy--the pay was sho rt! 

But Matunga wants to help and make it easy for the hosts; they came to 

Mangai because they cannot go to their own village. (But they did not really 

want to spend a lot, so they were counting on Mangai to behave as though 

they were one of the family. Matunga would; Lovan, good-naturedly, would 

not). 

Livitua's Malanggan 

There is a fifth pig here that I was not told about earlier, and 

now Francis is talking over it. He says that this pig, provided by 

Langasin (of Livitua) is to go to Mavis (Paruai village), to get a ma lan gga n 

from him. Francis begins calling names, in a hurry, and all the Liv itua 

line goes; women first, all with mias. 
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I ask Langasin what kind of mal a nggan it will be? (I was 

still checking to be sure that the kind o f ma langgan owned was of no 

consequence.) Langasin said he could not know, they had not made it 

yet. I asked who had requested the malanggan? La suwot a lon g with 

Francis requested one from Mavis. And Lang.'.1sin held fa s t ;i pig . l 

asked if Mavis was here. No, he has not come yet. (Mavis is a very o ld 

man, and in fact he never did come. He cannot leave the vill a ge he 

lives in. He is e man whose mother "died for him," according to th e 

custom kiut_, many years ago.) 

Now all the Livitua men go up with mias. I ask Wulos: "Did 

you all know there was going to be another malanggan?" 

said: "No, we just found out today." 

And Wulos 

Men from other villages go up to give to help buy this malanggan, 

so they must be supporting it: Pitalai, Taite, Manu (Emi's husband). 

Manu is from Livitua, but in this malanggan he is mainly identifying himself 

with Emi's group. 

Counting~' Cutting Pig, and Bei~g Seen 

They all count their mias and money. Matunga tells me he has 

five pounds ten shillings and three mias. Emanuel tells me he has six 

pounds ten shillings and six pence and seven mias. How much there is is 

not regularly a public announcement,and sometimes people do not count it 

right away. And it is a bit rude for me to ask. 

Pitalai and Francis are counting for Mavis: four pounds twe l ve 

shillings and six pence and eight mias. Pitalai is standing in for Mavis 

because "I married there and they were all 'losing' (to Mavis); so al l right, 

I'll wait (and pick up the money and mias for Mavis)." Pitalai, as Councillor, 

is also expected to fill in generally in public roles. 

• 

• 

• 

• 
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Pitalai now cuts Mavis' pi g . Lo v0n is cuttin g th e on e 

Matunga passed on to him. Emanuel a nd Kavo k a re pe r so na l ly r i p p ing 

the leaves off their pigs. It is c onsidere d an honor, a nd mu s t be 

done eithe r b y the one who buys o r by some on e he s e nd s f or th e t :1s k . 

(New Ireland generally weig hs activity heavy against words. Wh o own s 

the pig? I ask . "Ka v o k cuts it , 11 is the answer . Imp o r tan t re 1 a t io ns h i p s 

are highly visible in activity. Thus, money and mias a r e publica ll y 

given in a little drama wherein each individual carries his g ift a cros s 

an open space, following the calling of his name, and lays it down nex t 

to a pig. And the pig is cut by the man who receives it, or someone closely 

identified with him.) 

We Eat,and Hear the Memai 

The food is not yet served and Melisa gives a talk. ( I h ave 

noticed that the memai often does not eat at these feasts. ~elisa is 

often talking; but Lasuwot did not talk so much at the Livitua ma l a nggan, 

and still he just sat, not eating. I asked him about it. Lasuwo t sa id: 

"When everyone else has eaten, I will eat. 11 I have seen Meli.sa e a t at 

these meals, and I think it is not bad manners to do so; just very good 

manners to wait.) 

MELISA: "Arakok. Arakok. Arakok. It is good. It is good. 

It is good. Eruel. Matunga. Lovan. (All from Mangai). Lasuwot. Francis. 

Peterus. Karnak. (All from Livitua). Taito. (From Wuap). Kase. (From 

Nonopai). Kamniel. (From here, Kuluvos)." (The order followed here was 

this: he started with the acknowledged memai from each place, then men­

tioned the other men who are playing big roles in this malanggan. He started 

with the village farthest away, and worked up to Kuluvos, skipped it, a nd 

went to the other side, to Nonopai; then came back to Kuluvos.) 



Melisa starts to speak in local dialect, but after a minute 

or so someone I do not know shouted out "t a lk pidgin." An<l Melisa we nt 

on in pidgin. (Evidence, I think, that conducting proceedings in pid g in 

benefits othersbesides me.) 

MELISA: "On Tuesday, (May 9), pig: t o take away th e mold frnm 

the cement. Or on Monday (May 8). Finish this work of putting lukla ka u 

(pay) for the cement, Wednesday (May 10). (He repeats and repea ts. An<l he 

has told us this schedule once before.) 

(Sirapi is outside the fence. Many other women have stayed ins id e 

the enclosure, to hear.) 

"All right, one thing: about the promise of the two pigs. One 

stops here, and belongs to Tulebung along with his mama; and one stops in 

Matanavillam. According to my own wishes, about these two pigs, I would - like 

that the bones of these two pigs be thrown away inside the fence (of the 

cemetery). Because these two pigs were promised. They were promised in 

front of the graves. Now me, I don't want a man to cover up meat from these 

and go away with it. I want all to eat it <lll inside tl1e [ence, <rn<l all 

the bones, too, must stay inside the fence. I don't want anyone t o _ ca rry it 

away a long way. 

"Now that's all, my little talk is finished. Thank you." 

I asked Melisa what he had talked about, and he began at the 

beginning, repeating the big men's names (omitting Peterus and Karnak) that 

he had called in exactly the same order (indicating that it was not a 

fortuitous one.) His tone and pauses group ~ e men in villages. He told 

me: Wednesday (May 3) we ate a line of pigs This was to make the tavet a u 

(fence). Today, the feast is to make the (w J
0 en) mold and to put the cement 

inside of it. 

t 
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• 



"Regarding this work, I look a t th e str e ngth o f a ll of ~t:rn g ~1 i , 

over these two graves. _They have all done something, the y a re l i ke a p i c ­

ture of the strength of the two men formerl y husb a nds o f t he t wo wome n 

o f Mang a i . Now 1 1 o o k a t t hem to d a y , a n <l t It e y c o m e , i_ n L l i.i s wa y : w i L l t 

good work." 

I ask him to explain ab o ut the two pigs: .are they s omehow t 3boo ? 

Melisa says no, there is nothing t a boo about them. It i s jus t t ha t t he y 

have already marked (set aside) these pigs for the fr ont o f t he g r ave . 

(He does not explain further; but the implication from this and later 

remarks is that these pigs go symbolically to the dead r a ther tha n t o a n y ­

one amongst the living. There was no mystical implic a tio n: j u s t s ymboli c .) 

I ask if they were promised at the time of the burial. Melisa says no, 

later. "Afterward they thought: 'I will designate a pig, I can put a 

malangga~ along with it.' All right, then they got the pig Feady ." I a s k 

who promised, and after some confusion (due to my relentless f ailure t o 

remember that many people cannot say many names, and due to my inc o rr e c tl y 

guessing Rusrus when I did remember name taboos) I find out that the two 

are Sirapi and the mother of Tulebung: Emi. 

Emi's for her full brother, William.) 

(Sir a pi' s p ig f o r h e r h us b a nd, 

Someone said grace, and we began to eat. 

People Become Cross 

While we were eating, Francis talked: 

FRANCIS: "It ' ·s not enough that Emi should give Makalo mias . Shi..! 

must get a man outside, because she must lose, lose, lose, lose, after the 

fashion of Makalo! It's not enough! I must get a man from outside, in order 

to return the fashion that Makalo had toward me. By and by I wi l l r e all y 

lose!" He tells a little more about Makalo being a brother to him a nd the ir 

having been raised together. 



Ka v o k , who is al o o f a t bes t , is now w <l l king b: 1 c k a n J [ o rL Ii , 

clutching his little basket-purse, looking ferocious, with se ve ral d~y s 

growth of beard on his face. He m.-ikes a very s trong sp eec h, in r1t1 ic:k, 

high tones, in local dialect. All the women have left, excep t Wulos 

• 

and myself. t 

Meleke, the brother of Kavok, kibbitzes some. Everyone else 

is quiet. Lovan, sitting near me, mutters to no one in particula r: 11 W11 y 

didn't he want me to work something? He said it was a sin for me to bring 

a malanggan to Lauen." (Lovan is referring to the fact that Lasuwot, supported 

by Francis, stopped him from bringing a malanggan to the Livitua ceremony 

for Lovan's stepfather, Waradis, on the grounds that that Catholic church 

thinks, officially, that malanggan are false gods. Many priests no longer 

think this, but it remains policy. Lasuwot's real reason was that he did 

not want Lovan to proceed with his plan of getting the malanggan from Lepilis, 

who had not proved reliable about reciprocating.) 

All go on eating while he talks. Some wash their hands at the 

beach. Lovan goes over to confer with Melisa. Taito and Kamniel share a 

laugh. Kavok has been carrying on now for fifteen minutes (time now: 12:30 

p.rn.). His manner is indignant, and the point of his speech is this: 

Livitua should not be bringing this malanggan. The people who are to bring 

things (including Kavok himself) have long since been selected, and Livitua 

should not be suddenly bringing in this new malanggan, uninvited. 

Kavok takes himself very seriously, Others are looking around, 

vaguely enjoying the performance, unperturbed. Whatever else this new 

malanggan means, it probably means that Kavok will get a smaller amount 

of mias and money than he otherwise would. Now people will have to divide 

their resources to include helping for the Livitua malanggan. This rivalry 

• 
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between Livitua and Lauen to "work something over the death of Makalo" 

did not start now: it st0rtcd with Makalo's death, as caml' o ut L1tcr on . 

I t is l 2 : J 5 p . m . , .: u H.l Lo v .:111 l ca v c s t 1i c e n c l o s u r L' • S Ii o rt l y 

thereafter, Kavok finishes talking. 

Melisa says a few words in local dialect to tho se :1ro und him, 

then begins, calmly, to speak to the public, in pidgin: 

MELISA: "Kase; Pakai; Kavok: Lovan. 

"First, Pakai; second, Mavis; third, Kase. These, all 

belong straight on this ground, this place. What kind of man from a long 

way away shall I ask to work something in this place, Kuluvos? (The ques­

tion is rhetorical. He means all these people have rights here.) 

"Because this thing, this is how this thing got started: me. 

And Kavok. We two, children of this place, or men of this place. We tw9 

got this thing started. 

"But hear this w·ell: you know, him, this tamboo who is here (the 

dead William), he wasn't all right with me before (i.e., we weren't on 

good terms). He had a big anger, and his thinking was really fouling about, 

about me. All right, he died. Some men had thoughts like this: me, I 

killed this tamboo. Because I am a man of poison. Because we two were 

always cross, and our relationship was not straight. 

"All right, I sat down (lived) right inside Lauen. And me, I 

kept looking a little at the kind of thing the mother of Tulebung wanted 

to do; because a big worry stayed with her. Mavis, did he come to help her? 

Kase, did he come to help her?" (Pause, long). "No." (Slight pause.) 

"Now we who belong away (from Kuluvos), I got up this thing. I 

belong to this family. Kavok is Mokatitin (clan), and me too, Mokatitin. 

Nonnem. (A word in pidgin that underlines the affirmative: "You bet," 

or "My oath.") Kavok is Mokamiva, and me too, I'm Mokamiva?" (Another 
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rhetorical question. Note here an instance of the t ension be tween i denti ­

f ica tion with the clan of the mo ther a nd tha t of the fa the r. In t his 

case, it is a t e nsion be twe en th e childre n o f the wome n o l tl1 e c l. an , 

who are Mokamiva; and the children of the men o f the c l an , e . g . Me l isa 

and Kavok, both of whom happen to be Mokatitin. No t e 3l s o the t ypica l 

New Ireland conception: Melisa did not, by his own words, rus h in t o 

seize power, but to help someone in a weak position'; Emi, a woman alo ne , 

without a man of her own clan--Kase, Mavis--to help her. The a lterna ti ves 

are also here, as elsewhere, conceived in terms of "outside" and "inside." 

These terms refer both to clan and to locality, and they may also refer to 

participation in an activity.) 

"All right, Lamsisi (of Kuluvos), he went down and he talked to 

another tamboo (of his own and of Melisa--all these Mokamivas are his 

tamboo, because he is married to a woman of Mokamiva clan)--him, here, 

that you heard (Kaipok of Omo). He (Lamsisi) came and told him: th i ngs 

are ready, now what are we waiting for? 

"All right, tamboo got up, he came .'.lt holid0y time , on Chri stmas 

day. All right, they came and stood up here, with others too. Now as for 

me, I was on my way, I wanted to go to Namatanai. Now did they all hold a 

meeting after I left? Did they all ask Kase? Now did they all ask Mavis ? 

in order to get up this meeting, about this, so that it could get sta rted ?" 

(Pause.) "No." 

"I came back from Namatanai, and they all said: 'The meeting 

can get started now.' Now as for me, I was in Namatanai and I heard talk 

that the meeting--that they had a meeting about getting this thing s t a rt ed. 

And I came back from Namatanai, and they called out to me: 'There will be 

a meeting. ' 

• 

• 

• 

• 

• 

• 
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"Did they bring this talk to Mavis? 

"Did they bring this talk to Kase? 11 (Rhetorical question s . Pause. ) 

11 Why didn't Mavis get this thing started, .lllJ wh y cljdn. 1 t l( :1sl'. 

get this thing started? or whoever else is ne nr, too. Wh y me , o f :rntJt.: h e: r 

clan, Mokatitin, why should I come and get this thing started in anothe r 

place?" (Note that Melisa is further justifying his leadership on the 

grounds that he was asked, or invited. There is an obligation to s e r ve , 

but also an obligation, sometimes stronger, to request service. A leader 

should be called by the people he serves. Some think as Kavok said: Who 

invited Francis and Livitua village to bring a malanggan?) 

MELISA (continuing after a short pause): "On my hard work, on 

~ strength, on my help. I don't know what kind of idea the mother 

of Tulebung (Emi) has that she called straight to me--and Emanuel--and 

Kavok. 

"Kavok you have already heard: a promise remained from before, 

and I think they wanted to reciprocate (hesitates) whatever thing he, 

Makalo, had done for Kavok. All right, Makalo himself promised this 

brother of his, William, that by and by Kavok himself would come and 

'kill' (eradicate the obligation) whatever thing there was from be f ore. 

Him, Kavok, did he ask Makalo for it?" (Rhetorical question. It would be 

rude to ask.) 

(Here again, people should take responsibility and perform 

services in response to being asked. People should not seek these positions 

for themselves.) 

MELISA (continuing): "Now you all square all these things, who 

wins and who is wrong. 

"Now as for me, I'm not saying that I am cross, and I am not 

ousting you all from Livitua, because of your thinking, no (i.e., their 



deciding to bring a malanggan.) But you all already got up something 

here, at Tokanaka (Tokanaka hamlet, Livitua village, where ~1akalo lived 

and died). Now I didn't know (clearly) that you would as k Kase (to 

help). This was something having to do with all Tokanaka; and me, I don't 

know: straight or not straight? (i.e., Right or not ri ght?) 

"Now you all have asked whom? Thus, now Lovan comes c'.lnd says he , 

yet, will work something." 

(That is, Lovan now thinks that if Francis is going to "cras h 

the party" with a malanggan, he, Lovan, will, too. Francis and Lasuwot 

prevented Lovan from bringing a malanggan to Tokanaka with the excuse that 

the Catholics do not approve of it; and now they are exposing their deceit. 

Lovan's assertion works as a sanction against Francis' "unauthorized" 

action in this way: by showing that if one person can "break the rules," 

so can everybody.) 

MELISA .(continuing): "Is this wrong (Lovan's bringing something) 

or not wrong; me, I don't know. But about this foul-up of yours, there is 

no man who has gone along the straight road (i.e., done everything properly). 

There is no man who has already worked something over the death. (That is, 

no Mokamiva big man took on the responsibility; and Melisa is therefore doing 

the right thing.) 

"All right. Here's the last thing I have to say. There is talk 

that I trick. Kavok told you you are not capable (of finishing this properly) . 

I think as Lovan said: You and I, will we win or not?" (This is a challenge.) 

From the audience, a more enthusiastic and audible 11 Giro, giro," 

"good, good," than usual; and some applause. (The challenge accepted. The 

group claims thus that they can buy extra malanggan if Francis and Lova n 

want to bring them.) 

• 

• 

• 

• 

• 

• 
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Kavok, after a two-three minut e pause, mad e a brie f l ow t a l k 

• in local dialect (I could not find out what he said), then slipp e d of f 

to the far end of the c e me tery. Mc1 isa h.1 ·1 f-Llllghs. T:1 i t o h :1s turn e d 

his back to Kavok, and speaks briefly. Eruel says a few words, a nd peop l e 

• seem surprised when he starts to speak. Melisa is smiling. Luve rida 

says a few words. I ask Piskaut what is happening. No response. Now 

Melisa has walked over near me, and ·1 ask him what is ha ppening . He te l l s 

• me this: Kavok said that Makalo had promised Kavok he could come and wo r k 

the cement for William. The two were ready, and Makalo died. This promis e 

remains, and the "two mamas" (Sirapi and Emi) abide by . this promise; and 

• Kavok is working the cement. Kavok is cross because Livitua ca ll e d for 

a malanggan (which is competitive with Kavok's cement, for money, mias, 
I 

and "name"--reputation). Makalo had worked the cement for Kavok's fath e r, 

and Makalo wanted to reciprocate by asking the same service of Ka vok. 

Melisa then added his interpretation of Kavok's anger: Kavok wants to b e 

the only one to work something. 

Now Kase has started talking: 

KASE: "We must straighten things, and then do them." (Most pe opl e 

are gone. They finished eating and then left. Young boys are cleaning up. 

Whenever a quarrel comes up, New Irelanders leave the scene; whereas in 

New Hanover, a quarrel collects an audience.) Lovan has come back, and talks 

briefly: 

LOVAN: "Me, I am not cross--not at all. (But) I think you cannot 

do this. It is taboo. For what do I say, 'I can do this,' and you say , 

'I don't want you to.'" (He means that they have no right to stop him.) 

FRANCIS: · "I don't like it that you, Lovan, talk and then go. You 

come back." (Franc is is smiling.) "Hey! Come back!" (Lova n say s a bit 

more.) 



jesting.) 

') - ' 
- J ! 

FRANCIS: "Come back and hear. You can't be cross, the n go ." 

LOVAN: "I want to be cross and then go." (His tone is h<ll f-

(These two, Francis and Lovan, are both non-mcm.:.i i who play 

big men roles: Francis for Livitua, Lovan for Mangai. Both are much 

more expressive, and self-assertive, than a New Irelander is suppos ed to 

be. New Ireland needs a few of these, but the system could not sur v i v~ 

more than a few, or even a few not kept in check. Here, when they s eem 

to be on opposite sides of a dispute, they are more playful than all the r est 

of the group. They are playing a game with each other, one they both like 

to play: but the group will pay the cost. That is perhaps why they are 

smiling while other people are leaving and some people are angry. But their 

fellow-villagers are glad to have men who will "go first" for them. 

Francis goes on with the discussion, public for anyone who will 

listen: 

FRANCIS: "We had already asked Lepilis. All right, Lovan, too, 

he asked Lepilis. He comes fouling this work of another place. He wants 

to get Lepilis again, so it will be the two of them again. Get Lepili s 

how many times?" (The question is rhetorical. He is referring to Lovan's 

wanting to get a malanggan from Lepilis for the Tokanaka malanggan, when 

Livitua had already got Lepilis for an earlier occasion for which Lepilis 

had not yet reciprocated.) 

FRANCIS (continuing): "Lepilis belongs in another place. Our lakau 

(pay) will all go to another man. We give to Lepilis, then I don't know. 

Me, Emanuel, all, we have no talk (no quarrel)--if Lovan had his own malanggan, 

we would have no talk. We don't want--you lose completely, something that 

belongs to Lepilis. 

• 

t 

• 

• 

• 
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''Today, it is enough to follow the fashion of ~1akalo. We 

are happy, too, that you Jll have go t up this thing, .:mu we (now) c L1niL 

inside. I don't know why Lovan is c ross. The cement, i t' s a lready 

clea r in the eyes of everyone. There's no nne who says ~ny t hing nhot1t 

this." (Thus Kavok need no t go on justifying him se lf, h c·c;rn sc :ill 

accept his right to bring the cement. Makalo used to bring malanggan , 

and . now Francis, after the fashion of Makalo, is reciproca ting , bringin g 

one to Makalo for the last time.) 

(To go outside, or not to go outside: that is both the risk 

and the adventure. Kavok is close to home, and safe, and owed, and pro­

mised.) 

Now Matunga speaks briefly: 

MATUNGA: "I don't work for no reason (i.e., on his own initia_tive. 

He was asked) I want to support the mama of this child (Emi, the mother of 

Tulebung). Two mamas here· (Sirapi and Rusrus) would like that one l i ttl e 

something comes (to honor their dead husbands). I cdn brin g a pig. t can 

bring a malanggan. (He stamps his foot.) I can ask him (Kavok). (He means 

he can support the invitation to Kavok rather than to Francis e t al, who 

may have felt they should have been asked to make Makalo's cement in Livitua. ) 

It's not taboo for me to do so. We are already cross about this talk, me 

and sister (Sirapi)." 

Francis is sitting down, and calls out without getting up: 

FRANCIS: "You help whom? Do we stand up behind a woman?" 

When Francis said this, Rusrus appeared, coming toward 

the fence, talking loud and fast. Lovan called out "mok, mok, mok, mok, mok, 

mok" ("quiet, quiet, quiet, quiet, quiet, quiet"). Francis and Rusrus go 

on at one time, both talking loud and fast, she furious. Kaute and Pepa, 



both old women of Livitua, now begin to ye ll. I hear Fra nc i s say , over 

the general noise, "Lepilis didn't come up a l one , he came with two me n. 

This wrong came from you all, not from he re ( Kuluvos) . Now we (of Li vitud) 

have got another man." (It seems as though the hea rt o f the qua rre l lies 

in who was asked to help. Livitua, or s ome people from Livi tun , es p~ c iall y 

Francis, is left out, or feels left out. Lepilis is being useJ ~s a n 

excuse on all sides: he is not a big man traditionally , and pr oba bl y cou l d 

not repay even if he would.) 

Eruel yells: "Hey! Kapul ! (Women!) Women can't talk about this 

t a lk conc~rning men. They just make talk that's not good (i.e. they don't 

understand, their talk is irrelevent)." (I smiled at Eruel, and he 

smiled back, benignly.) 

Kavok is now sitting on the edge of the fence. 

FRANCIS: "~elisa and missionary (Matunga) are wrong. Their 

talk isn't appropriate for all. For Lovan, that's all." (He means onl y 

Lovan should not bring a malanggan.) 

I hear Sirapi yelling far in the background. People seem r eall y 

cross now. Rusrus and Pepa, an ancient lady who often has a pipe clamp ed 

between her teeth, yell; at a distance, but at each o the r. L:o r .:ib out fi ve 

minutes their mutual yelling is the only local activity. Then Rusrus turns 

to Francis and they exchange some more words. 

Melisa now gathers a bunch of leaves. He is near me, and he as ks 

me: "Have you seen these before? Fufus." He holds the fern leaf (raring) 

that they eat, and a big solid green leaf, fufus (pidgin) , called arundun 

(local dialect.) "If there is a quarrel, the memai will go and 'kill' the 

quarrel with fufus .· 1114 

Melisa then strides out to the center of the gathering, waving th e 

leaves. Four times he calls out "fufus!" Then he goes on: 

• 

• 

• 
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MELISA: "We have already finished with this kind o f fashi on. 

(He means that being cross belongs to the dark days of th e ir " savage " 

past.) You know my father was a memai. My brother got the work, but he 

brought it to me: he did not know how to talk. When papa and brother 

died, I wanted to take the place of my father. I wo rk e d. I did no t 

get this place for nothing. All right, all thoughts and f e e lings ( p i dg i n: 

bel) are out; now it's a matter of doing the work. The quarre l is f ini shed . 

You just attend to your work now. 

"I talk clearly in front of Lasuwot, Matunga, Eruel. According 

to my thinking, this thing that a woman has got up, I want it to go straight, 

so there will be no anger. 

"The meeting is finished. Kavok has spoken about the promise. 

With me, Emanuel, Kase, all is clear. We said just that suppose Mangai 

wants to work something, that's all right. 

"I came up to the mother of Tulebung (Emi) and the old woman 

of Matanavillam (Sirapi). They said: 'I think there is a pig here, a nd 

a pig here.' No malanggan in addition to the cement, because then there 

is jealousy. What, were they two men who were nothing, they have not got 

malanggan? All right, now I think of one malanggan for decorating the ceme nt. 

I asked everybody, and all said all right. 

"Me, I am boss of cement; and Kavok, he is boss of cement. I 

am boss. I want this thing to look good. Decoration. I no more think 

of Kavok, I think of me, boss, I don't think 'Where are the things (money, 

mias) of William and Makalo.' 

"My father--true, he did not die in good times, he died during 

the war. I worked .hard over this death. 

"If I die, should my wife work something? She has worked hard to 

give me food. Everything of mine can remain with her . 
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"About the two (women)--one married ( Rus:rlls), one sir :5) e 

(Sirapi)--I think: it's all right, I can as!: F~angai to he~p. • 
"The child (of William) lives in '.- uluvos. I am sorry for 

the son here. 

"Kavok, his feelings have turned bad. As for me, r.o • 
(that has not happened). 

"Paruai, Sall, Nonopai (villages); and Lavis. All are 

inside. As for Francis and Lasuwot, that is straight. There's not 

something wrong there. 

"It's not good that you all be fi ghting about. I wanted to 

• ask Livitua, but you had. already lost to Lase and Nono pai l at the 

earlier work for Makalo in Livitua). 

"I think Kavok is cross because he has a debt. Ee thin ~~ s: -

how will he 'win' over this debt? !·!e too, I have plenty of debts--

at Paruai, Nonopai, and so forth. I don't thin k of them." 

Francis gets up to speak: 

FRANCIS: "All right, about these thoughts. I tal k clear: 

this (idea) came from me yet. We two ~akalo and I, we ate together. 

I didn't live with Belung and Didi or with Lamut and Kuve: I lived Hith 

Sesil and Menung (respectively, Makalo's father and mother). I h2ve told 

you, we two, Makalo and I, were together truly. We held fast a pi g , and 

Kavok lakaued for it." (He goes on a bit more, in local dialect.) 

KASE: "It would not be good if I, a man of r~uluvos, did r.ot 

speak. I am no longer cross about this thing that nearly ruined ( pidgin : 

bagarap) everything today. 

• "Makalo said to me that he was ready; then he died. Now I 

already knew, I am clear. This readiness did not belong to us all toget~er. 

There was no meeting. But as Emi saw it, Emi wanted to go a head so that 
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this preparation did not just go for nothing . She as I:ed me and Eamniel. 

We were not ready, but we said: 'You go ahead. It wouldn't be good if 

we spoiled your plans. '" 

(Thus Emi did the "polite" thing, and also t he safest thing , 

and asked her own clansmen first. They were not ready. They did not feel 

left out, or that plans were being made behind their backs, so that they 

would not be ready; as William had felt, just before he died, about Taite's 

malanggan preparations in Wuap village.) 

KASE (continuing): "With regard to Kavok's being asked, 

that is a matter of reciprocity. With regard to Emanuel, I don't think 

about repaying anything. This thought came up in this way: Emanuel 

belongs at Medina.. He has not got bisnis here. He has not got a man 

who repays at (his own) place. He works hard for this place: do you see 

brothers here? No, Emanuel, that's all. He stays, stays, stays: the 

sun goes down, he stays still at work ." 

(Thus Kase helps a man in a weak position, an outs ider without 

help from his own. Emanuel's position will be strengthened, and of course 

so will Kase's: because Emanuel will be a faithful, and now moneyed and 

miased, follower.) 

KASE (continuing·): "Yavo k , he just changes slightly this 

prcrmise of Makalo's (rt:akalo had promised ?:avok that he could bring William's 

cement; instead, Kavok will make the cement for Makalo himself.) 

"I said: vorkarai (leadership , speech- ma king , orsanizing , 

governing: pidgin English) to Delisa. I can't hold it. ~ie holds all 

here, he carries all here. Y~en who are strong under r::.e, I must give them 

to him. Melisa doesn't talk here for nothing (i.e. on no basis) . " 
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(Thus Kase said that he will cooperate, not compete, with 

Melisa. I think he did~ throughout.) 

Y~SE (continuing): "I look today: fouling about (i.e. 

going wrong, not going straight). Look at all the women. They don't 

get mias for all their cooked food packages (i.e., all the food, scraped, 

prepared, covered with leaves, tied, cooked in the mumu). I put them 

(the malanggan and the cement) nearby, because suppose it goes badly 

(pidgin: sapos i bagaran), it's all right, it's straight, just something 

to 'finish the name' (i.e., perform the last rites in someone's name)." 

(Kase here makes clear that malanggan performs an obligatory 

ritual purpose which can be carried out, and must be carried out,with or 

~thoutassociated social, political and economic activities.) 

KASE (continuing): "I talk to you about Mangai. (He refers 

now to Lovan's proposed malanggan, not to the "authorized" one that !":atunga 

is bringing.) If you think of another little something (that you want 

to bring), all right, that's your business. 

"Also, you know: the strength (i.e., everything he had) of 

Maka.lo stayed in Livitua. How much mias? I was tired from walking back and forth 

w Livitua (L.e., he had visited regularly); all right, MaJralo died. I stay 

here (i.e. , I don't go there any more. He wan ts to point out that Makalo, 

though he belonged at Kuluvos, lived and worked mainly in Livitua.) If 

you put his strength here, in Kuluvos, it goes straight, it fits well 

(i.e., it is fitting). 

"I am not cross • • • I talk to let you know what I Jr.now. 

"I am a man, I am a Christian (straightens up, chest out, 

clenching his fists). I do not return a wrong. I am not a young man. 

I am an old Christian. God cannot be cross with you and me, if we do 

something wrong. God is not like that. That's all (I have to say)." 

-
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All is silent. Kase goes and sits, ho l ding ~is little bas~et 

up as he goes. 

It is 2:10 p.m. Kava '.< says a few words in lo ca l dialect , 

calmed down now. Pi talai and Francis are lau:;hinG . 

LUVERIDA: "Everything that was up for discus 0ion 2-s 0~1 t no;.; . 

We have nothing more to talk about now." 

~·1ELISA: "I talk clearly now about on what day ·(:e 0 
.. ;ill :inis h 

this. Francis talks of something big now, but I do not want to c han ~e 

the day from Saturday. I promised A?ril, and it's already t he next ~on th. 
By and by where will it go, to Fatmalak? (Fatmalak is a vi lla~e perha ps 
fifty miles down the road. For a joke, Melisa has substituted s patial 
for temporal distance.) 

"No man can change it any more. Saturday, Satur day . 'r;'hate>'rnr 
you are 'pulling' you must have it ready." 

I go to tal~ to Sirapi, for her views and expl anation3. Si rapi 
tells me that Kavok is her brother. Their two mothers had fathers who were 
brothers: MoY~gkai brothers of the old bachelor Eserom. Sirapi was sorry 
that Li vi tua did not think of Kavok (i.e. , they are r.ot helping to -pay 

Kavok, but starting their own exchange with Viavis). Yavo :: had reques t ed 
a malangga.n from Makalo and Livitua for Kavok's father, Surai7,an. '.<'avo:·: 
sees that Livitua has not held fast a single pig to help Sirapi ( i.e., t o 
help Sirapi by presenting a pig to Kavok for Ha~alo 's cef.'lent). Li vitua does no t 

think of this debt (to Kavok). They hold fast a pig , but it goes to Fa vis. 

Kavok is cross because he is sorry for Sirapi (says Sirapi). All !·:angai i s 
behind her, but there is not one person in Livitua who he lps her, s he 
says. The quarrel is not over the use of malangga.n in relation to the 

Catholic view of the171. A vav-ara is just t he decor a t ion o: a nalan 1_::; 2an , 

and Father is not cross becuuse it is burned quic~:ly, co t r i d of quic ;-: 2-y. 



I ask what the women were cross about, a~1 d Sirapi tells :-:-.e t :-.at ?usr...:.s 

was supporting Kavok, and Pepa was su pporting F'rancis . Then she added , 

smiling: "They weren't cress, they were 'big- r.10u thin 3 ; ( s hot.:. tirn~ ), t hat' s 

all. We do that kind of t hing. 11 

• 
f.lOLDAY, :·1AY §. 

A Suicide Attempt, Lalanggan-Buying and Another Death 

I took the women with their leaves to Le.11 - . • in my true ~: this 

morning. (N. b. this is right on schedule.) f·ialu, EL zabeth, S irapi. 

(Sirapi had been back in Mangai for 'the weekend', for Sunday, when t here 
t 

is no work. That, they say, is so2ething they learned from t he missionari es: 

no work on Sunday. The J apanese did not know about Sunday, and wor Y.ed 

hard every day. ) That is Sira pi' s close group. I had not ~:nown how i·:alu t 
got into the group, but I assumed it was through Sirapi 's ;.:_okang!:ai cor.nec-

tions two generations back, which are maintainedmainly throu gh Patavani; 

who at one time or another seems to have 11 loolrnd after" half of Lan ,3ai, 

including Sirapi. It turned out, however, that r·:alu sees her obligation 

here as derived from a Tivingur relative. 

r·alika came along for the ride, and rode back with me to !-':angai. 

On the return trip, she told me that Lina had come to find me last n::. :;ht 

to take Warakau to Lemakot (where the Catholic I·1ission hospital is). I 

had gone to town. Warakau and his brot her--yes, To~.as (bot h brot '.lers to 

Lina) fought, over notbing, Milika said. ( Milil:a is tam boo to To '.r.as t ~rouf:h 

his broken marriage.) They were crazy fro rr. drinking , and T.fara!-.au a t e 'rope ' 

to die. It is a kind of vine, called mal in local dialect, and used t o cat ch 

fish. Warakau could no longer tal:t:, and the ;.;angai tru e:: was foun d =x.d .:.. t 

too : ~ him to Lema::ot. The Sister (nurse-nun) said s te w2~s no t "e:::ou~ :-:, , 11 

and they took him into 
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really eat." I, 

II 

I thin~ soneone talked badly. 

While I was ~ · ;or'.: in0 in i·:an.::;ai t his :-;orninz , ~ov&.n cai~. e ::.r., 

plopped down, ea ting. ": :ave you got hot ·;-1a ter?" ~: e a:J :-:ed . Ye s , :·;0L2-d 

he like coffee? Yes. ( I am still not quite us ed to the er.orr.lous c :-:c:..r. - e t h ;i L 

·h .:.1s Cl)me over him since he heard fi1~ e sPeak very ve r. e :nentl ~r a r~~in~. -: :: s· ~ ~ ~ 

of the practices of Europeans in relation to the nat~ves here. e ·1seri 

to walk right by my house, he could not find ti~e to ;ive he ~is ;enea~o;y, 

and he called me '' r.i.issus '', the pidt3in term for a 11 wh~ te wo~en, ~-ri t r: ~:::. 

touch of scorn. Now he is at ease. r-.e is the only one who r.as rad t'.-:is 

reaction to hearing my occasional barbs about El.~. ropean be~:avi0r. :' he ot::ers 

in }·~angai seen uncomfortable if I say anything "cross" ab-Jut t'.-'_e Eu :-o ~e~ns; 

so I always have to conclude with something nice, with ~hich they t~eG 

agree. Viany r.:angai people seem to have a ~:ind of 11 protecti·~e" at ti t ·_·de +, 0 1· : -2 ~·=-

the local planters' definitely toward t hose wr.o have been here J., lori ; :,ine. 

But not Lovan. He does not ig:e feelin8 inferior to the :-.·, , or to tLe edu cated 

Hangai boys when they cone hon:e. He is just a few years 01.de :~c t:ian ~· ·c-~s , .2ron, 

and Israel, who went on to school: Lovan did not. .) Lovan tells r::e, ._i o'.·:in r; ly, 

what he will say to I.asuwot: "What, isn't it a sin now? Yot: sa:.!.d 2. r..al2.n v,.:'.;an 

was a sin in Livitua." 

Lovan does not know why Livi tua selected r:avis to l1rin~ t'.-;eir 

malanggan. "I ·~avis is not 'inside' this, he doesn't worI,: to help 2ri1i ," 

Lovan said. (Thus he does not ''count" as 2. ruluvos person for present ;,ur-

poses.) 

• I asI-: Lovan to explain to f.le what :-~avo}~ said yesterday. hccordin c_; 

to Lovan, Kavok said this, to Francis: "'1ou :·anc'a rr"=' "" ll"O t'c ·ro1 ·n...,...,,-r ..1. , - ~ \..:_,,( ,, ~ ,., ..:,} J 1,,,,,4. (.;. ....... 

brother, away in Port Mores by with ~aw cancer) , IE.su-.;o t ~ · rc ::_~ .3 .:; i v2n _pi _ _:s 



before, you cut pigs before (from Eri.) e.t F·.e ma2-2.n -,'"':2.n for ;.:a:2- ::._o . r .. ::; -::- -·· 

full-scale malanggan, because t hey did not r-a·re '.-:is bod/ ; ~ ~.: t :.,-_,:--_:=y '' ·.; -:1 :.c- ::e .:i 

something'~ to burn his '.louse). I:ow you don't '.':elp S;.i. i. ; ' o ·..; yc1.1 dcr.'t 

re pay Emi." (T:-iat is,Livitu& has brou:Sht no pL;s to S : · i. ~; 

As for Kavis, Lovan says, ?r~~cis :ust as~ed hi~ f o r nc ~e~32n : 

he did not want something reciprocated later, and he W-1.~) not re:- ;:;y~ r. ~ ~ :-i y -

thing. "You can't as k a man on the border! ( z:.lmo s t ou t s id c )" Lo ·1 a.n sa=...d . 

(But he did: Lepilis. Or did he thin k Le pilis "insid e" becat.:.se ~f '.'i is 

many years' residence in hanc;ai?) 

Lovan went on muttering, not quite serious: "I'm ~:o 211 .; to ta '.~ e 

them to court, to Father." 

I then say to Lovan that I could not tau~ r..uch to ; : avo~: becaLl.se 

his "face was strong" (set, hard): and Lovan says that his thoughts and 

feelings were not out yet. 

DB: "Is he a good man?" 

1-0VAN: 11 A good man, he doesn't tal k . 11 (t-:e doesn't tal :~ : i.e. 

he doesn't talk badly of other people.) 

Lovan goes on, considering the Ji1eri ts of the cc..s e: "Three 

things (i.e. the two cements and Ma tunga' s malan;;,Ian) 3.re 8now:;h to he 1 -:J 

this place. Emi, Kase, helisa, Tai to, they asked us. Our :::aJ.an.,,:.·_,_ran !. he 

means Hatunga's now, not the new one from Lepilis h e him si.:.lf was threa t 12 ni11g 

to bring last Saturday, Hay 6) didn't come because l!an.:;ai wanted it to. Emi 

is boss of this work." (He means that Mangai is brinr,in.::s a malan.9>3an that 

has been invited by Emi.) At the time of the bamboo (tavetau) and of the 

cement (i.e. time to lakau, pay, for them), Livitua did not throw away nias 

and money, Lovan tells me. This was according to the wishes of all--yes bot h 

Francis and Lasuwot: they did not want this mias to go to t auen and to 

Mangai. They should have asked Emi and all first: "If they li::ed tr.e idea, 

all right: if not, they can't do it." 
p . 
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Lauen: "Plenty of quarrels come u p wi tb. 3. nalanz gan_. " 

DB: "All are jealous?" 

h ILD'. A: "Very, very j ealous!" 

Suicide Atterapted 

This afternoon, about 2:00 p.m., just before we ~e~t to ~auen , 

I went over to ;,:atanavillar.i. beac'.-1 to :·:-ash . Lina · .. ;c; s t, :-J ; ;:- •· , s r1 +,>2 1-,:;:-_ c-. , 

ma~ing a new Loi (s hell scrayer ) . I sup~8s e t!-le '·:a-tana'1i~ ~ ar, ~· 0 i '.'-:a ve a l :. 

gone to wor~ at Lauen. She is Grindinr; an ed 0e of the s ~ell on a stone , 

with sand and water. Suddenly l. remembered what Vilika had told me t hi s 

morning. Lina has said nothing. 

DB: "Your two brothers fought." 

LTifA: "Yes," 

(pause) 

DB: "Is he all right'?" 

LIKA: Yes." 

DB: "Where is To~(as?" 

LINA: "At the hospital." 

DB: "Good." 

(I conclude that it is not possible for me to find out fro~ 

her what happened; if indeed she Y.nows. She probably would not be so gross 

as to ask. Only the anthropologist has no manners. But she is l earning 

some.) 

Warakau is about twenty-five years old, not married. !:e has 

been in the Army, where his younger brother is now. I ~ave noti ced ·. : a~a i '. au 

being more assertive than most New Irelanders: he . ~ t:-~rped '..:p c.r.d :.1ade a ::: aJ.ute 

to the patrol officer taking census, and he jumped into t r e front sea t cf 

my car when I said I could taI~e anotber person up front. 
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a pause and then someone gradually ed ges out the others 'A ho ,,,,.c:tn i:, t o s it 

in front. It s hould not be done ostentatiously. I t sho~ld a : ; ear ~a s ~~ ~ . 

not grabby.) Warakau is very s milin; and fu ll of ener:.:;y , ar.ci s ee r:: s "': o 

want some attention, and some fLln. 

t Trying to Find Out in Kuluvos 

This afternoon we went to I.au en v i lla.~e: : o var. , ~rue l , 2.nd .= 

in my truck. (The other day when w·e passed Eruel, '. c.:. i:-ec -

tion, Lovan said: "Eruel likes money too much." But his tone wa s casual , 

almost joking; not cri ticaL So rr: e other people sound more c 1· i t Lc<1 I w l1c11 L tiL·y 

say the same thing.) 

Eruel tells me (he realizes more than others do t ~at I do not 

know things) that today we will lakau to Vavis. Luverida has held fast a _?ig . 

DB: "Why ( :Suverida) 7" 

LOVAN: "You and I cannot irnow yet. ·.fo'll go fi r_i d oc.t ." 

When we get there, Lovan walks up to ~·~ase and start s a con vers a -

tion. Meleke ( Kavok's brother) is here, too. They are standing nea r a ben c h , 

on which Eru.el sits down. He pats the bench next to him for me to s it. I do . 

LOVAN (to Ease): "Suppose it were a T:"1an inside, a ll right. 

But your mouth can't just run for no reason to just any place ( i.e. you 

cannot make a request from a place that is unrelated to events )." 

They are talking in local dialect, Lovan and Eruel exchan .;e a 

few words; Meleke grunts occasionally; bu t :-:ase and Lovan are carrying t :-t e 

conversation. No one offers to explain or translate. I wi 11 as ~ l 2.ter . 

They are, in any case, discussing the r.:erits and de l;',erits of Livitua 's 

action in asking a malanggan from Vavis. 

I go to watch Emanuel and two others wor I-: ing in the ceme tery, 

finishing the cement. Kavok was standing out side, bu t followed !'"le over t:--.e 

fence to watch. They have built a "wall" of coconut fronds now, s o t~at 
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their work, as it nears completion, is no longer "open to the public." 

They show me a photograph of William that they wi 11 put, 

behind glass, in the cement monument. 

DB: "He was a young man (when he died ) . 11 (I had heard this 

from others.) 

V.AVOK: "He was young" (as t hough, "Of course, what else?" 

Is Kavok one who suspects that William was poisoned?) 

I go to talk to the wonen. Sirapi te l ls me t hat by and by we 

will eat a pig that our Tivingur clan sister Kombulau will bring . (I now 

realize that t his is no doubt the same pig t hat Lovan told f.le about, which 

he said belonged to Luverida, the husband of Kombulau.) Since ~~ombulau and 

Luverida are very close to Sirapi, it seemed odd to me t ha t t hey s hould give 

a pig to a 'cause·• Sirapi opposed. (It will be recalled , s he felt t hat it 

was too bad Livitua people were doing t his thing of t heir own instead of 

helping Kavok.) 

A bit later I as ked Sirapi: 

DB: "Why did Luverida hold fast a pig? I s he r e lated to I<avis? 

or to Francis? or what?" 

SIRAPI: "To help Livitua." (Si rapi is alf."ays t he perfe ct lady , 

and in some ways not a good informant. The cynical ant~ropo logi s t al~os t 

missed the most i mportant piece of information here: Sirapi consistently 

put the unity of the group a head of her own i mrr,ediate interests . She probably 

as ked Kombulau and Luv~rida to give a pig, and certainly a ppr oveE i t . :' hey 

are so closely identified with her that their action te l ls t he wo r ld : Sirapi 

is not cross, even though Livitua has not helped her. 
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We Women Talk and Tease 

Sirapi and some other wunan here are ma king faces at ne and 

talking, and I insist on a translation. The other woman said, Sirapi 

tells me, "Oh, sorry ( emotionaJ. ly moved) about Dorothy; by and by you 

will carry a child with white s kin who wil l sit do wn ont op of plenty of 

money." (It was interesting that her thoughts went not to how muc h mon ey 

I had, but to how much my children wou l d have. This reflects t he t y-pi cal 

New Ireland focus on their children. ) 

DB: "Sirapi, where did you get your new headsca rf?" ( I had 

given her some, but this was not one of them.) 

SIRAPI: "Frof.l you." 

DB: "Gamon (a fib; fooling rather than lying ) ! You' re a big 

important woman, but you know how to gamon." 

The women there laughed; s ix of them sitting together , not 

talking much. I wondered if Sirapi had really forgotten which scarves I 

had given her. I wondered if they really do remember all t hese debts t hey are 

supposed to remember. 

SIRAPI: "Susannah here has been in Lavongai. l:J ith a missionary." 

DB: "Oh--where?" 

SUSANNAH: "Noipus and Lungatan." 

D.B: "Lungatan--master White's place?" (It is the name of a 

plantation, not a village.) 

SUSANNAH: "Yes." 

DB: "And is the fashion of New Hanover the same as t he fas hion 

of New Ireland?" 

SUSANNAH: "It is not! (pidgin: nogat!) 11 

She and Sirapi share a light laugh. I said something briefly, 

hoping to urge her on; or did I just loo k at her ho peful Jy? al l t o no avai l , 

of .course. The subject, an unkind one, was closed. 

t 
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Then Sirapi picked up the subject of the head scarf 

Perhaps she had forgotten, and now remembered: 
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a gain. 

SIRAPI: "Elizabeth got it from the master who belongs to 

you two. 11 (Perhaps forgotten, or perhaps Sirapi thought I might be angry.) 

I made a fist at Elizabeth and she made oneback and everyone 

laughed. (The "master" was a planter Elizabeth had met at my house. '.: '.1en­

ever Europeans stopped to visit me I tried to make sure that everyone con­

tinued. to feel welcome. Elizabeth had told me she was interested in this 

particular man, partly teasing and partly making sure that I did not mind. 

I think the women may share their men, just like they share everything else. 

Sirapi was always asking me to brine home men "for us two," because neither 

she nor I was married.) 

Sirapi asked me about the food she had given me yesterday (~efore 

I went to town). I told her I had gamoned >:aster Hally, at whose house I 

stopped to eat on the way into town; I had told him that one of the women 

who helps me in Mangai had sent it to him. I told her he was pleased. Fif­

teen minutes later, without identifying her subject (but I knew what she 

meant) she said: "Tomorrow you go to the meeting (Demarcation Comf:littee), 

and Wednesday I'll give you some food to take him (no name mentioned); because 

his mama carried him (gave birth to him) in :~avieng, and he eats all our food, 

shell fish, everything." New Irelanders are more pleased than most peoples 

perhaps to be able to give someone good food and have it well received. 

Men Join Us 

We are all just sitting around. Kambakaso is the only child 

playing, with a toy. (He is the one whose mother was raised in tl ew Hanover.) 

Lovan is sitting here with his mama and another old lady, talking to his 

mama, all with their baci~s to each other. Eruel and I l au3h at a dos fi sht. 
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Eruel says: "All men a.re cross, and now all dogs, too, are cross." 

(Eruel is the only New Irela.nder I met who volunteered such philosophical 

remarks.) I ask how everyone is related to everyone else: Eruel and Sirapi 

agree that they are papa and child; a.nd Eruel says Siriu is child to him, 

too. (Sirapi, who also calls her child, says nothing. But perhaps they 

are figuring along different "roads.") Pamba.li is Sirapi 's magmagaog or 

~(a.tie aaya they mean the same thing), aa is the .. father of Ta.mbeta.." 

Why does she call the name of th• one and not the other? "Beca.use Pamba.li 

came alo11g behind. I held him when he was little," Sira.pi says. Malu, it 

turaa out, is c&IUlected to all thia not through Sirapi's Mokangkai kin; 

mt becauae Sairu, a dead big man of Tivingur, was her clasaificatory father. 

Eruel aaya all hi• ma.gmagaog are dead. 

Aa•ther Death 

Eruel now asks me: Did you know that a child di~d in Paruai today? 

No, I did not. Yes, he went on, it "drank saltwater" (drowned in the sea). 

They are making a box (casket) for it here, in the cemetery (using, I 

auppoae, the toola that had been accumulated for building molds for the 

cement monWlenta.) 

I bad vacuely wondered why there was so much h4mller1ng going 

011 there, whell the wooden molds were no longer needed. I had been in Lauen 

more than an hour. I ha.d been in the cemetery where the box was being made. 

I ha.cl been sittinc with people, doin, nothing. And no one had thought to 

tell me. Except Eruel~ 

The child already walked about. It belonged to Tavakariu, 

the eldest ••n of William's first wife. 

t 
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We Buy Livitua.'s Malangga.n 

At last it is time to buy the pig. There is only one pig 

today. Thia is sort of like a fund-raising dinner, &nd we will see now, 

who are the aupportera of Francia. 

Francis calls out the names, as people go to the pi~ and add 

mias and money to it to be given to Ma.vis for the malanggan he is to bring. 

(Mavis is not here. Ta.nga.i, who will represent him, is here.) First the 

women of Livitua go, as usual, then the men; including the mad Chimbu 

who ran away from hia plantation a couple of months ago. He showed up 

in Livitua, an& they found work for him amongst their coconuts; and now 

here he ia, helpin& with the ma.la.nggan. (In New Hanover he would have 

been sl$uched off. People would have ipiored him; he would have been, 

at beat, takeA te the mission. In New Ireland, they did not tell him to 

move on, or not ,1ve him food, or even leave him out of the "party," 

the malanggan. Sambuan mad.e fUn of him once, rejecting his amorous 

advances but tellin& him he would be well-received if he followed that little 

path; which he did, ta Bunga.loo's house. Sambua.n ~iggled about that. 

I do not know a.beut Bungaloo. But people in Livitua took him in and 

gave hill work.) 

And now some Ma.ngai people go up: Sirapi first, then Lovan, 

Matunp., Rusrua' husband Sungua.. Eruel gave one shilling (a. rather mighty 

1eature fna hi•). Lovan did the calling, and he called 11• first, thrusting 

into my baad a miaa frem somewhere. 

(So ~ere we are helping Livitua.. Yesterday Sira.pi supported 

Kav•k'a view, and ao did Rusrua, that Livitua should not bring this 

malan1@, which they have ordered from Mavis. And today Sirapi and 

Ruarua' husband a.re helping the culprits. But Kavok is not helping. He 

ia here somewhere, but he is not helpin1.) 

p ·-. 
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Now Pitalai an<l Tangai, both acting [or Mavi s , go to Langasin 

(both of Livitua) respectively, with mias a nd money for their pigs. (Pita lai 

is true mokok to Kavok, who appears to be still cross over this.) Langas i n 

contributed the pig Saturday (May 6), and Luverida contributed the pig toda y ; 

both pigs to go to Mavis for his malanggan. Lovan and Francis now exp l a in 

to me: each pig-bringer got two mias and five shillings to "take awa y the 

belly" of the pig, to make the name (the "title") of the pig go to the 

Paruai line (Mavis' line). They c annot buy the pig alto ge the r, bcc Cl use thi s 

pig is partial payment for ' the malanggan. (This return payment is in keeping 

with their general principle of giving back something, at least a li t tle 

something, even when the burden of the payment is coming to them.) 

The Child's Body Arrives 

Taito is starting a speech , holding a potato. I am about to go to 

hear him, but I hear wailing. The child's body has been brought, and all the 

women gather inside the cemetery at the fence around the body to cry quietl y . 

One older woman cries very hard, then another, for about five minutes. Rusrus 

is holding the body. 

Emanuel seems to be making the casket here, inside the cemetery . 

Sirapi comes late into the enclosure: predictable. She's not much for all 

this formalized crying. 

Kavok happens to be standing near me, and I ask him who the child is. 

She -is the child of the dead William's eldest son, Tavakariu, and his wife Kor . 

When I see the body I recognize the little blond child whom I watched, and who 

watched me, the other day; the sister of little William, who threw up after 

sitting on my lap a few minutes. They all say that she is Tavakariu's child; 

he is pater. The ?enitor of little William and of his dead sister is an 

Australian patrol officer, who sends money from Madang. 

t 
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Kavok goes on: Kor "befriended" a muta (white man, the patrol 

0fficer); then she felt she was pregnant again, then she married the son 

of William. 

Little William is playing around here while the women cry over 

his sister's body. She is wrapped in a blanket, and looks very ordinary. 

I wonder if he realizes she is dead. 

Rusrus is still holdin' the body. She looks quite stricken. The 

little 1irl is, throu~h several marriages, her grandchild; and she looked 

after her once fror a while in Mangai. 

"Oh, a number one (firat-class) little child," Lovan said when 

he saw her. 

They have put a colored blanket first, then a white sheet inside 

the casket. 

Rusrus cestures the flies away from the dead child's face, and 

cleans its nose the way they are forever cleaning children's noses. 

The mother, Kor, is sitting near, but not looking at the dead 

child. She is holding its leg, patting and lightly squeezing it. Her 

face is impassive. 

The child is placed in the casket and carried down toward the 

beach. 

Th• Child's Death Is Included 

Taito has finished his speech, and I missed it. It was about 

the drown.ed child. Then Melisa spoke in local dialect, a.nd Lovan translated 

for mes Abeut this little child of Tavakariu's, it is all right with Eai, 

it ia her wish, that this child come inside too, in this cement work. Melisa, 

he wants this to~; · because there is not anyone to stand behind Tavaka.riu 

(in his dead mother's village, Wongerarum). True, he is the child of 
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Willia.ra, but when Melisa looks to Wongerarum, there are not plenty of 

people to st:a11d behind these two sons of William (Tavakariu a.nd Nelson, 

hie younger brother). It looka as though his bisnis is not enough to take 

care of this. Nowz Is it •11 richt with everyone for her to come inside 

this work, which will make it easy? This is Tavakariu's thoucht. When 

Melisa looks to Mangai, he says, (be sees) tha tMancai is capable, Manpi 

ca.n stand behind Rusrus and her child (by William) in the work for William 

here. But when he looks toward Wongerarum--there is no r.a.n who sta.nds behind 

Willia.a 's son that coaes from Wongerarua. For this reuon, he dees not 

want to cive the (dead) child to remain (to be buried) in Wongerarum. She 

must come here to Kuluvos. That is Emi's wish, she wants it. 

( Kuluvos)." 

DB (to Lovan): "She wants the child to stay in this cemetery 

LOVANs "Yes. Then she will have a name, along with her ~·" 

DB: "Her ~William." 

LOVAN: "Yes, him. Ma.ngai is straight, it 1& good help that 

comes . (fro• Manp.i) to stand behind Eserom (Rusrua' son by William)." 

(It occurs to me now that in their view Rusrus is here mainly 

to help her son. It is a child-centered culture in other ways.) 

LOVAN& "Melisa aaid he was happy, too, about Mangai, that 

Mangai gives truly good help ••• and he said, 'Thank you very much.'" 

(Lovan is pleased. His attention has turned to the role he- and his 

village are playing.) 

I tried to find out about something Eruel had said in 1965: 

that a malanJian must come to an end if someone dies in the midst of it. 

It may be that this was true only if someone died when the time of play 

(which used to go on for months, I gather) had come. Lovan does not und.er­

stand my question, which is unclearly stated, and says: 
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LOVAN: "If a man dies at the time close to the time for a 

malangga.n, the man goes inside too, so he can finish along with the others. 

No good to ha.ve to work hard again later." 

More Pigs Promised 

The garamut is being beaten, by the old man who was beating 

it for the tavetau (not everyone has equal skill) and by Pitalai. It is 

5:45 p.m. Someone tells me that the garamut beats to announce talking 

about pigs. A line of nok (in pidgin; in local dialect, sila), the slim 

stems of single coconut leaves, has been stood up in the sand. My infor­

mant tells me that whoever has a pig can go and get one. 

Taito speaks, and then tells me (at my request) what he said: 

A man who has a pig,and wants to give it to whoever, he can give it. He 

can get a nok here, and give it to the man whose pig he has (i.e. to the 

man to whom he intends to give the pig), 

Little William is jumping around, counting the nok, showing 

no signs of his family's tragedy. 

Sirapi's)." 

Some people take the nok. Matunga takes two. 

MATUNGA: "Two figs, Pamba.11 'a and va.sak's (sister's, i.e., 

Matunga tells me Sirapi will buy Pambali's pig. 

DB: "And Sirapi 's?" 

ERUELz "She cuts it for nothing, she is sorry." 

Kavok takes one, says (in pidgin) that he will look for a pig 

to come. La.msisi of Kuluvos (the son of the dead big man Latok, mokotok 

of "the two who sleep," who is also buried here; and from whom William 

"got mema.ihood") takes two nok • One he gave to Kavok, to whom he will give 

p ·, 
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a pig he has requested from Ngavallis. The other represents a pig Emi will 

give to Emanuel. 

Lovan calls out that Rusrus gives to Kase. Samuel calls out 

that Tolei gives to Melisa. Someone calls out that the child of Turkai 

will give to Tolei (the child of Turkai is a classificatory sister of 

Vasale's and lives in Wuap. Tolei is a boy of about twenty years old.) 

There are great gaps as we wait for people to take the nok for 

the pigs. It is 6:10 p.m. Taito put up the sticks about forty minutes 

a&o,and the first Qne was taken about thirty minutes ago. Simeon of Sall 

says now that he wants to pull out one nok, but it is already dark: maski 

(nevermind), tomorrow. 

TAlTO (Eruel translating): "The place is already dark, so 

we'll do this tomorrow." 

But we are all still sitting here, and Lovan indicates there is t 

work yet. 

Eruel says, to me: "The work is finished?" 

I say," All right, shall we go now? Are ~ done?" 

LOVAN: "Not at all. (He is playfully snappy.) Go and find 

out from your sister (Sirapi)." 

ERUEL: "Ach!" (Eruel has eaten and is clearly ready to go home. 

Eruel is always wanting to. go home. He really is Rot very well.) 

Funeral Plans, and Malangr:an Goes On 

I go ask Francis and the Livitua people where La.suwot is. He 

has gone to hold fast a pig, a pig that belongs to Francis, for Mavis 

tomorrow. There will be the funeral in the morning, and the feast in 

the afternoon • 

I see that the child's casket is in the men's house on the beach. 

The box was made by all the Kuluvos people, I am told. There is a lamp 
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hung in the men's house, and the only person in there, sitting behind the 

body, is the mad Chimbu. He does not seem crazy anymore. 

Lovan teased about my waiting for him: "All right, when I am 

ready, then you will go." He laughed. I said, "Yes, I'm the driver for 

Lovan" (the role of "driver" is one the natives usually play for the 

Europeans). He laughed one of his surprised laughs that starts Wheee! 

It's 7:00 p~m. and dark. Melisa makes a speech, outside the 

cemetery fence, among the cookhouses. Pitalai translates for me: 

MELISA: "Here now, this death comes, and has already gone 

inside the malangza.n. It is not necessary to go and get plenty more pigs. 

These pigs that have come are enough to bring this death inside the malanggan 

tomorrow. Now everyone cannot think of holding fast more pi gs (for the death). 

So, that's all 1 I just had. this one thing to say." 

Melisa is walking up and down, and people are shushing children. 

He pauses, then goes on: 

MELISA: "In the morning this death will be buried; and during 

the day, food will be cooked to get ready for Wednesday, the day when the 

cement is taken out (of the mold). Tomorrow during the day, all cook then; 

after the death has been buried in the morning." 

I asked Pitalai if there would be an auction in connection with 

this d.eath, as is usual. At first he said yes, hesitantly; then no, there 

will be no kattom, because this death has already gone inside the malanggan. 

Pitalai tells me that plenty of people will come Wednesday, 

because the time of opening the wooden mold of the cement is a big time. 

On the way home Milika said of the child's d ~th that it was "just 

like I.amedeng's child's death." That child also "drank saltwater." This is 

either a very common kind of death (Taores' child died in the same way when 

he lived in Mangai), or else this is a culturally stereotyped explanation; 
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or both. Milika. said she thinks maybe the other children "shoot them into 

the water." (I wonder if Milika, who is more expressive than the Mangai 

people, is the only person in Mangai who would openly project such an 

aggressive explanation?) Rusrus told me later that she thought the child 

had died of something else, because there was no water in its mouth, and · t 

it is dry reef time. 

On the way home I also learned that I had missed the arrival, 

in his truck, of Malembes, Emi's brother (another one) from Omo. Tomorrow 

he will start to prepare his contribution to the malanggan. 

TUESDAY, MAY 9 

Funeral and Tobal Semel 

Complexitiesz Everyone Helping, Giving 

I brought a lot of people in my truck this morning, but mostly 

food, leaves, dry coconuts, and the pig of Sirapi and Alive (still not her 

big pig), which I collected at Panakaia hamlet. 

The pig was held fast by I.aksia and young Wowuak (Rusrus • 

young brother.) Matiu organized me to get the pig. Malu had been feeding 

it. Alice's ownership probably derived from a money contribution to its 

purchase. (Alice is a teacher, and, like me, she has money. She perhaps 

never saw the pig, just as I never saw the pig Sirapi maneuvered me into 

owning, by getting money from me which she gave to Wulos, who went on feeding 

the pig. Only the title of ownership had. changed.) Operating in this 

piece of work thus were factors of kinship, clanship, marriage, locality; 

but two outsiders, La.ksia and I, were integrated into the group where we 

could. best contribute. Holding fast a pig requires, first and foremost, strong 

young men; and in that capacity Laksia worked with Sirapi 's young clansman, 

the young brother of Rusrus. Getting the pig from Mangai to Lauen usually 



requires, nowadays, wheeled transportation; and this I was able to 

provide. 
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We got to La.uen about 9:00 a.m. Francis was sitting holding 

the child of Pape (of Livitua), his ~· As I approached them, Iasuwot, 

got up and insisted on giving me his kerosene tin to sit on. (There are 

two striking characteristics of New Ireland Big Yien manifested in this simple 

scene. One is that even when events of important social and political 

and economic consequences are underway, Big Men, even assertive ones like 

Francis, can be seen holding children. The second is that in New Ireland 

it is the biggest people who themselves make the sacrifices, are most eager 

to serve, and most "humble." Lasuwot is one of the three or four biggest 

men here, and there are several others sitting on kerosene tins. But it is 

Lasuwot who jumps up to give me his. At first I thought this kind of atten­

tion was a response to a kind of deference to Europeans, but now I know that 

it is not: not just that, in any case. In this context, I am like a child 

who needs help, and Iasuwot is giving it. Europeans cannot sit on the ground 

as well as natives can; therefore I am in a weak position in relation to 

La.suwot, and he will make us equal. In New Hanover, people pass work and 

service down a pecking order based on brute strength; in New Ireland it is 

the top people, not the bottom, who do the work. It is Sirapi herself who 

sweeps my house nearly every day. ) 

Old Kaipunga and her husband Mangan (of Livitua, he the brother 

of Emi's husband) are looking serious, dropping a shilling in a paper bag. 

Clearly they are straightening money matters. I think many debts are forgotten, 

but maybe not: they remember every banana anyone ever gave me. I am begin­

ning to, too, as I come to know and feel the people and the implications. 



10:15 a.m. and work goes on apace. A truck comes from Kaselok 

village, a big truck. A small truck from Kavieng comes and goes, and only 

two got off. A Land.rover from Medina vil lage has been parked here since I 

arrived this morning. 

The Funeral 

Suddenly the funeral for the dead child begins. I do not recog­

nize the missionary. (I asked Rusrus who would perfonn the service for the 

dead child, and she said, very sweetly, "the missionaries;" as though "who 

else?" Usually the missionaries are somebody's relatives. Often New 

Irelanders focus on the role rather than on the individual, as in this case, 

but there is certainly no indifference to the individual. As with the 

avoidance of the use of a personal name, it is his terrible specialness that 

prevents the use of his name, a.nd this very specialness that makes a big­

mala.ngga.n in his name years later. It is hard to get names, and rude to 

keep trying: but, by the same token, fundamental to understanding this cul~ 

ture.) 

The missionary reads the prayer in Kuanua (the Tolai language 

used by the Methodist mission). All join in all verses of a hymn in Kua.nua. 

Then the missionary prays in pidginz 

MISSIONARY: "Thank you for this day. We got up in the morning, 

and we meet in your great love. We see the sun come up, along with a lesson 

which comes up with its light comes into the earth, everywhere, that all 

can work and see things, because we have clearness. 

"We thank you, our Father, because we all hold good life today. 

All right, we sit down here together in this place, we come together in order 

to bring one sister of ours. You have called her now to go back again to 

the place that she had left. 
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"We think of our life on this day, and how busy we are in this 

life. We have so ma.ny things around us (to do). But in this place, we 

have read (in the Bible), you have told us clearly that our life is not 

ver:y strong, About our life, God has compared it to the leaf of a tree. 

We walk about as flowers of the grass. Now we think that this ground that 

we walk on belongs to us; but it is not truly our ground, that we shall by 

and. by stay forever. In this life that we stop in now• we look a t everytl:ing 

on this earth that we shall not be able to understand well. As we see it, 

sometimes we are cut short for no reason in the middle of our lives. 

"Now we come to you, our Father, our sitting down here in this 

place is to bring one little sister of ours, that she go back again into 

the hole of death. Our thoughts go back to the father and mother, these 

two, on this day," 

While this prayer is being made, Kor, the mother of the dead, 
-hears her new baby yelling, and goes outside the cemetery fence to it. The 

stepfather Tavaka.riu and his little stepson, William, are here. Little 

William is on the lap of his father, sitting on the side of the cemetery 

toward the beach, where the men are sitting. The new baby is in a beautiful 

basket (European style, probably something bought with money the patrol 

officer from Madang sends for his contribution to his children). There are 

twenty-five women and nineteen men here at the church service. Rusrus is 

not here. She is probably still in the cookhouse. She was sitting briefly 

with Kor this morning. Rusrus no longer looked stricken. 

The missionary goes on: 

MISSIONARY: "About the life of these two, these two(parents) 

are so very sorry about this child that has got up and left them. But we 

ask you, our Father, it would be better if you can sit down with these two, 

and .help their thoughts, so that they can be clear about our lot in this life; 
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we cannot stay forever. Now we bring these two into your hands on this 

day, better that you can remain with them, and clear their thoughts. 

"Help all the people, too, that have come to gather all together 

on this day. There is a big affair under way in this place. Now we call 

on you, it would be better if you can look after us in all kinds of work 

that all can hold on this day. Some are able to go up into the trees, some can 

go down into the sea, or some can go about here in· this place. We would 

like that your spirit be amongst us on this day, so that we can complete 

our work well. 

"We would like that you yourself come into this service of ours 

so that we can feel that the ' workaf the spirit stops amongst us. 

"Help all these men, too, who have sorrow in this place. It 

is too much to call each one by name. We would like that you stop with 

all, and help all with their vorkarai (prayers). Everything that all feel 

on this day, it would be better if you yourself can clear their thoughts 

of all, that all can feel that you stop amongst all. 

"All right, it is too much that we can talk to you about 

everything; but we think back about all the things we have done before 

your eye, that are not straight. And we ask you, our Father, it would be 

better if you ca.n be sorry for us, and send out all these things that have 

made us go wrong. Now clear our thinking that by and by all will be well, 

by and by we can straighten our walking about or our sitting down in this 

life. 

"All right, there is too much for us to talk to you about. 

It would be better if you come and we and you are together on this day. 

We ask all these things, and we be:Heve in your name, our Savior, Amen." 

p ·-. 
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The crowd joins in the Amen. This missionary is fast and 

matter-of-fact. Not more than forty years old, I think. The Lord's 

Prayer follows in Kuanua, and then the final hymn. It is 10:40 a.m. 

The mother, Kor, is still attending to the needs of the person 

that wants something and sings out: the new baby. (New Irelanders like 

to be asked for things, or needed. They are responders, in known 

channels. They are amazingly sensitive to other people's physical and 

psychological discomfort. When they see people loo:king unhappy, they 

surround them with people, attention and chores.) 

There are two missionaries here. Maybe they came in that car 

from Kavieng. (I guess I will not try to find out.) 

Kor has come back into the cemetery. It is 11:00 a.m. She 

was sitting nearest the coffin, now has (unostentatiously) sat near the -

back, near the fence. (She would not push her way forward, even at the 

funeral of her child.) 

MISSIONARY: "This life does not belong to you and me. It is 

not the same as the life of the world. (Now he goes on in local dialect, 

and I hear the word pirin; which used to mean ancestors. It could mean God 

nowadays. This missionary must be a local man.) If something spoils our 

life, we can get up again, and by and by we will sit down well with God. 

"God brings and God takes back again. He has spoken thus." 

The missionary then tells the story of Job. Rusrus is here now, 

and Kor is gone again. I don't see anyone else but Rusrus here from Mangai. 

(Is this letting the mi ssionary take care of the ritual aspect of things? 

At other funerals, I have noticed that close female relatives go on cooking 

rather than come to the service. I think they avoid putting themselves in 

situations where they might lose control of their feelings.) 

p ·, 
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Now they start to nail down the lid of the box, and one old 

woman in an orange blouse starts crying right away: "~, ~, ~. 

~·~· ~" (~ is pidgin for the local tenn ~· the informal 

~. grandparent or grandchild). Kor is back. She sobs without making 

any sound, but I see that her sides heave. She covers her face with her 

blouse, and stands near her husband, who is in front of her, at the foot 

of the grave. 

(Many Europeans here say that the natives have no feelings; 

that it is rare when one ca.res that someone has died. There are cultures 

that are supposed to f~ster a low intensity of emotions; but this, I feel 

sure now, is nQt one of them. It is interesting that the local Europeans, 

so many of them of British background, do not recognize the Stiff Upper 

Lip on a New Ireland face.) 

Wulos' husband and two others shovel, filling 1n the hole. 

Rusrus sobs, does not go to watch. She stands just inside the enclosure. 

I do not see little William. They have planted a dainty 

plant at the head and foot of the grave. Rusrus has quit, is going out. 

The true mama is not leaving. 11:15, and the grave is half-filled. 

Taito is here. Melisa was here, has gone. Two young Mangai 

men are here now, Wowuak and Simek. 

Now they are planting two big plants as is usual at top and foot 

of the grave. The mother breathes hard, but has quit sobbing. Her older 

child., a girl, comes and takes her hand, and they leave together. 

I ask Eruel where Melisa is, and he calls out to Kor as she 

leaves the enclosure: "Hey, where is Melisa, did he leave'" She says no. 

(Thus does Eruel make his contribution to her return to routine.) 

• 

• 
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Emanuel is helping to fill the hole. I get a chance to talk 

to the missionary. He is Epita from right here, Lauen village, and is 

now a missionary on Nusa Island, near Kavieni• He belongs here, he te l ls 

me, and is here for the mala.nggal'!• He is married to Kavok's sister, Luta. 

I suppose he spoke little in the local language because missionaries are 

accustomed to doing their services in pidgin. 

Lakau Everything 

I find Melisa. He tells me that today's meal is for Tobal 

~: taking the cement out of the plank molds. And also for the funeral. 

And now we will lakau for Matunga 's malanggan. There is a pig 

here to go to Matunga for the malanggan, brought by Karabuso of Wongerarum. 

He is mokotok (mother's bro~her, in this case classificatory) of Tavakariu 

(son of the dead William, stepfather of the dead child). I wonder if h~ 

was stirred to action by Melisa's public statement that no one from Wongerarum 

was helping; or perhaps by the child's death. Or perhaps he was already 

helping. 

Kor, with new baby and big black umbrella (often used by 

mothers of new babies) comes to join her group inside the enclosure. Her 

group gives money and clothes in a REXALL wrapping to Kamniel, who passes 

it on to I.amsisi, It is shirts and ~ and money for the men who made 

the box and dug the hole, 

In ad.dition to Karabuso's pig for Matunga, there are four other 

pigs here today to be bought and eaten (see Table ). 

One is from someone in Livitua for Mavis, for his malanggan, 

I ask Langasin (of Livitua, who brought the first pig for Mavis) who brought 

this pig. "It belongs to Francis," he says. Pape (of Livitua), who is 

standing near, says, "It belongs to me." Pi talai says that this pig for Mavis 

will actually go to Tangai, the young man who has been standing in for Mavis. 

p · ~. 
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Another pig was held fast by Emanuel, and goes to Kavok. Kase 

stands by this pig, says "Kavok, 11 and a long line from Lauen goes up to 

add money and mias. And now Livitua goes up, too. (Is this the first 

time Livitua has given to Kavok? At any rate, they are not prolonging 

the quarrel.) 

Kase now moves over and stands by the pig Lamsisi held fast 

for Emanuel. About twenty Lauen people go, and then Livitua goes again. 

Eruel goes with a shilling. (Lasuwot never goes I think. But everyone 

knows it is some of his mias and money that goes with Livitua people. Eruel 

likes the histrionics of it all.) Kavok deposits a mias in the heap for 

Emanuel as he goes to collect his own. t 

A pig is here to go to Tulebung for making the cement for the 

dead child that was just buried, Taito tells me that the pig belong s to 

Eli of Wongerarum. Eli is tamboo to Tavakariu, and pupu to this child. I t 

say: "He i-s ~· then as are the two dead big men," and Tai to says "Nonnem ! " 

("Right!") (Taite always seems a little offended to find out how little I 

know.) 

Again, the Paraui people "buy the belly of the pig," this time for 

two mias and ten shillings. They took it to Francis, who passed i.t on to 

Pape. (So it must be Pape's pig. It is interesting that even Langasin did. no t t 

know that. Each knows only his own role, except the big men.) 

Plans Changed and Unchanged 

Melisa makes a speech now: 

MELISA: "About this day that I marked for breaking the mold 

from the ''skin" (outside) of the cement: this event was planned for 

tomorrow, Wednesday. But now, something has come up. All right, we are 

not doing what we said we would on this day, because of something we all 

know about (i.e., the death). 
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"All right, about these four pigs now, for taking away the 

cast from the skin of the cement. All right, I marked Wednesday and 

Saturday (for pigs). But we haven't come to these days yet, and we 

haven• t changed them yet. But what w.e were to do Wednesday we are 

doing today (the work we were to do). 

"But Saturday, that day, let it stay the same. Let's not 

change it. 

"These four pigs are for taking away the cast, and work 

inside the cemetery fence, or work in connection with the cemetery. On 

Saturday, the last work; to finish our work for the graves. 

all men will work a big luklakau (exchange) for everything; 

cement too. 

Saturday, 

malanggan and 

"This food now is for taking away the mold. True, we marked­

this last lulalau for Wednesday. But something (the death of a child) 

came up, and it thus cut this day. Now my thought is: omit this (Wednesday's 

luklakau). My thought, that's all. When the meal is finished, if you want 

to straighten this day, you all Big Men, and all men who are bossing this 

work, you can all talk: shall we stay with Wednesday still, or I don't 

know, or what. I don't know, what shall we do. Shall I put it in the middle-­

Wednesday, Thursday, Friday--I'm just calling for no special reason (just 

suggesting alternatives). 

"Now another thing. A thought for all Mangai. I think they 

all looked at this work of calling Tulebung (to make the cement for the dead 

child). Now it's true--it's not something to be cross about, or something 

to change one's thoughts. Not at all. It's like this, true, it's something 

that belongs to our place. We all know. Before, according to our custom, 

this thing cement hadn't come up. 
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"Now according to our own custom, we all know that malanggan 

is one very important thing of ours. It functions to 'kill' everything 

completely (settle all obligations, so that everything is 'square,' as 

they say). But now, 'the clear ti•e' has come up, the government has 

come up, and all the missions too have come up. 

"All right, this fashion, custom of ours, malanggan, has grown 

cold now, it is slack now. We all think of cement now, it is one very 

important thing. 

"All right, as I said yesterday, this death has gone inside 

the malanggan, and this is one very important thing to all of us ourselves, 

and before, too, to all of our tumbuna (ancestors). 

"But--we all can understand, thus,about Tulebung. some who 

understand this have left I think. (He is explaining why another thing 

was added to the malanggan after he discouraged Lovan from bringing another 

malangga.ns bepause there needs to be cement for this child, cement being 

as iaportant now for us as malanggan used to be for our ancestors.) 

"Now, too, as for me, I am a little sorry for Tulebung. Because 

he has not got soaething given back into his hand. Thus, he has thr own 

away, thrown away, thrown away, and it is as if he worked for nothing. 

"All right, now Karabuso had a good idea. He thought of 

Tulebung, and he wanted to give a little something into his (Tulebung's) 

hand, so that he, too, will have something. It is not good that he should 

lose, l~se, lose, lose. Now true, he has not worked to get something that 

will stay with him (i.e. that has not been his motive~. He has worked only 

that soaething co~es and then goes back again. He hasn't worked for some-
15 

thing like we used to think of before. All right, everyone here has zoo<l 
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thouchtss thus we put our hand to go toward Tulebung, this is a good 

thing. It is not something to be cross about. This is what I think, 

and this is what I says it is good. 

"Tha. t is all. Thank you." 

I thanked Melisa for talking pidgen. I asked him about 

Tulebung, and Melisa told me (what I already knew) that Tulebung is 

mokot-ok (sister's son) to both William and Makalo. He belongs here, 

Kuluvos, but he works for the Electric Power Department in Rabaul. 

He hea.rci that something was being done about his two mokotok and he came 

to be together with everyone. Tulebung will go back, next week Melisa 

thinks. He is just a. young man. 

(This talk I had with Melisa was the first time I realized who 

in kinship terms Tulebung was, and I never was sure which one he was 

during the work. I suppose one reason why I did not find out for such 

a long time was that my major "identifiers," the Tivingur women, were 

all tamboo to him; because he is mokotok to their husbands or along some 

other rQaa. He is a very important person her~ who just disappeared, for 

me. (There is another important man moving around here, Samuel, that 

appears only twice, briefly, in my notes. He is also of Mokamiva clan, 

and the ea.me explanation for his "disappearance" may apply. But there are 

other factors, personal ones. Neither Tulebung nor Samuel ever said any­

thinc, for instance, in public, er to me.) 

It is 11:45 a.m. and someone says grace. The food has been 

delivered. 

Paulo of Wongerarum makes a little talk: "Francis and Pape 

get the head of the pig they brought." Lovan and Taito, sitting near 

me, say that is the custom at malanggan. 

p ·, 
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I asked Lovan about some mias that I had seen transferred 

and he said, "Everyone is cross." (It is their custom to exchange 

mias or money to terminate a quarrel.) I looked at him and he was 

laughing; so I said, "You mustn't fool (gamon) me!" He said: "You 

eat first, talk later. No good the pig gets cold." 

Omo P•rfGna.nce 

After we ate this noon · a man came to me and asked me to 

come and photograph the work of the Omo people. They are bringing a 

song and dance, called Bukbal, that uses headdresses. They asked me 

to come to photograph the "bones" of their work. I followed him to 

a small clearing in a little area of uncut bush not far from the vi l lage 

and near the beach. A dozen men had put up a half-finished house, and 

were working in and around it. The "bones," i.e. deliflate cane framework, 

of the headdresses were propped up awaiting covering and dec~ration. 

(I went be.ck every day after this day to photograph their pro~ress, 

and w&s rewarded with my only chance to see the construction of the famous 

"hair" of New Ireland art. It is the inner bark of a tree, which peels 

off in sections of loni fibers. These fibers must be carefully separated, 

dyed, clipped, and sewn into place. The whole procedure is long and 

requires the patient, careful, detailed, repetitive attention that I had 

come to view as typical of New Irelanders.) These men had already been 

working for two days, and expected to be worldng for the rest of the 

week. They woula bring_ this mobile malangga.n Saturday to the last day's 

events. (New Hanoverians, I thought, would not spend this much time, let 

alone this kind of patient effort, on anything: non-utilitarian or even, 

perhaps especially, utilitarian.) 

p ·.. ~ • 
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Other Important Events and Emotions Continu" Durin~ Malanggan 

I went back to the village and sat with Sirapi for a while. 

She told me that Warakau (the boy who ate fish poison) along with Wulos' 

husba.nd is making the little fence-trap needed for catching her bi~ p~~ 

for the last day. I ask: "He has ceme back?" 

SIRAPI: "Yes, 1ast night Pitalai (Ta.mbeta's husband, who is 

the driver for the hospital) brought him. 

DB: "What happened?" 

SIRAPI: "I don't know, I was staying in 1.auen at the time." 

DBi "Did he eat 'rope'?" 

SIRAPI: "Yes" (shaking her head, with a kind of laugh, 

as though 'whatever will they do next?') 

DB: "Do you know of other people who have done this?" 

SIRAPI: "Yes, many, I lmow ef many who have ea.ten 'rope' to 

die. ~eta., the brother of Lamo, died in this way, He was ashamed because 

he and his wife were cross, and everyone talked badly. Some. people went 

to 1et fiah at Katu (plantation). Peta ate 'rope', went in the canoe, 

and fell down in the big reef. Ismael saw him, went to get him, and he 

was tead." 

DBi "What were they (he a.nd his wife) cross about?" 

SIRAPI: "His wife always had cross words for himz cross, 

eress, cross, all the time she gave him talk that was no good ('bad-mouthed' 

him)." 

DB: "Did other people outside always talk 'badly of him?" 

SIRA:PI s "No, his wife, that's all." 

(There really is a lot going on here, even when people seem to 

be just sitting a.n« stariag into space. Death, attempted suicide, quarrels, 

anticipation of drinking and love-aaking coming up for the last day of 

the aalanggan. - And a.n end to mourning, a real emotional experience for 
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Sirapi, probably a lesser one for Rusrus. Sirapi seemed reluctant at the 

Livitua malanggan to let the Kableman memai remove her taboo to taro, in 

preparation for this malanggan which finally completely terminates her • 
mourning. But she is holding out. She will give her big pig free, because 

she is "sorry." Perhaps there is so much going on emotionally for th em 

that they have to be "reserved," to suppress expression of most of what they 

feel; just like they have to forget kinship ties and se lect which road to 

choose to those they remember. Perhaps this reserve is a consequence of a 

system that keeps everyone involved with everyone else. They never seem bored . 

New Hanovers are outsiders in their own homes, not "involved," and often 

seem bored.) 

There is a meeting of the Demarcation Committee members for 

Northern New Ireland this afternoon in Nonopai. I take Melisa in my truck, 

and Eruel and Laksia come along for the diversion. (Also Eruel wants to 

make sure he gets a ride back to Mangai. But there ar e other ways he could 

get there more quickly.) When I said I was going to the me e ting in Nonopai, 

Eruel and Laksia each independently said "I want to go. I have not seen 

this meeting." (They are the only two whose curiosity, "exploratory behavior," 41 

is such that they would think of such a motive. Perhaps Eruel just wanted 

a ride home, and perhaps Laksia just wanted a ride in my car. He is from 

New Hanover. Eruel, the artist, the big man, the magician: the deviant. • 
He is assertive. Whatever their motives , at least they sought diversion. 

h d k 
. 16 The ot ers o not see or seem to want it. Eruel expresses emotion more 

than do the others. He said, "Oh, sorry" about the dead child today. He a nd 

I are the only ones who do. He said it to me; perhaps he would not say it to 

his compatriots. It is too obvious; it i s "schmaltz." But Eruel is th e 

only man who goes to the body and crie s with the wome n at fun era ls; so pe rh aps 4 

he says "sorry" and makes other expressions of the sort t o other New Irelanders, 

too. 
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Kase, Melisa, and other big men of the area are all representa­

tives to the Demarcation Committee, and all went there and talked. This 

committee is making momentous decisions about land tenure in Kew Ireland. 

Thus these men have other things on their minds besides malanggan now. 

This came as something of a surprise to me: they seemed fully involved 

in the malanggan. 

Melisa rode back with me after the Demarcation Committee meeting 

to find out about two pigs he had heard had come from the West Coast. 

Melisa said that the West Coast would lakau tomorrow. 

Matanavillam Hamlet: The Extended Family As A Unit 

I went back to Ma.ngai after the Demarcation meeting. I found 

that Lokorovar had sent me fish, which I gave to Moktun to cook for us in 

Matanavillam hamlet, asking her (which I felt was rather bold) for sago 

to go with it. (Now that Sirapi is staying in La.uen village, it is a good 

chance for me to find out if it is only Sirapi who will help me, or will 

co-residents? The individual or the culture. I have found on a few 

occasions when Sira.pi was sick that her various relatives--Moktun, Kombulau-­

ha.ve come to fill her place in helping me. Milika and Sambuan have been 

doing things for me all along, but I usually eat at Matanavillam, taking 

whatever food Milika and Sambuan have given me along with me.) Moktun 

must have asked her son Warakau to cook the sago, because when I came 

back from washing he was frying the sago, with Moktun watching. (I wonder 

if this is an extra attempt to involve him in everything now that he is 

back from the hospital.) 

Warakau had re-worked a little catching-fence made earlier 

by Piwas (for another pig), and with it he intended to catch Sirapi's big 

pig. I said (always trying to find out how they feel about things, and 

rejecting the European view that they have no feelings): "I am sorry about 
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the pig1" and someone said,"Yes." Then I said: "But it is old;" and 

someone else said, "Yes." 

A line of four men (who came in Master Wally's Landrover from 

Katu pla n ·t a t i. on) where Sung11a works or used to work) was at Matanavillam 

helping Sungua make a new little enclosure in which to catch Rusrus' pig. t 

(It is a pig-sized three-sided and topped enclosure into which the pig 

is invited to eat his last supper. His legs are grabbed, pulled out from 

under him, and tied.) Thus Rusrus' present husband, Sungua (a Sepik laborer), • 

along with his friends from a plantation labor line, helps Rusrus perform 

her duties to her last husband's kin and to her son by that marriage. 

Tonight the pigs were fed in these little enclosures, just 

to get them in the habit of coming here. (It is clear to me that no one 

enjoys this job. There is no sense of triumph in the catch. It is all _ 

done very matter-of-factly.) 

Matiu, smiling and watching, said of the "line" from Katu: 

"Everyone wants to have friends to back him, a line." (It was sort of 

touching to see Sungua's line. I realized that, except for Rusrus, he is 

usua.lly a.lone.) 

After dinner Lina asked me to take her the ten miles to Lemakot 

Mission Hoapital with baby Caroline and husband Matiu. Caroline has had 

diarrhea and vomiting, Wulos told me. Seventeen children sick in this way 

had died in Nonga (Rabaul), they heard on the radio. Lina seemed a bit 

scared. She had first gone to the l ocal doctor, Igua; then decided to go 

to Lemakot. She asked me to stop on my way back to Mangai after I left 

them at Lemakot at Peter Murray's pl antation nearby and leave word for Lina's 

half-sister, who works there. (Lina did not mention why she wanted this 

sister, of whom I had never heard, notified; but I realized later that it 

must be because this woman is near the hospital and may be able to get food 

• 
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to Lina. The European world is always scolding these people for not going 

tg the hospital when a child dies of diarrhea. But many times children 

live through diarrhea, and when they go to the hospital it is a real hard-

ship. They may have to wait two or more hours on the road for a ride; 

or, if they know where a truck is that they can hire, they may pay one 

pound for it. But the hardship is yet to come: there is no clear way 

for them to sleep and eat at the hospital. They do not have money to sus-

tain themselves by buying food for long periods of time. And how shall they 

cook it? There are thatches..ho1..Jsasfor such purposes at Lemakot, and people 

feel much more "at home" at mission hospitals than at government ones: still, 

the best hope is to have a relative nearby who will help, and .people who 

live near Lemakot must find this a constant drain. This incident tells some-

thing of the context in which malanggan takes place today. If there is any 

mystical, magical, or religious meaning in malanggan, it goes along with a 

total commitment to Western medicine. A total commi~ment, but within 

the typical Melanesian pragmatic frame of reference: if it works, I will 

use it. 

I stopped at La.uen village again then, on my way back from Lemakot, 

partly to tell Sirapi about Lina and Matiu. They have been playing a big 

role in this ma.langgan, but of course no one is indispensable. All the 

women are still working, some by the light of a big lamp, some by small lan-

terns, some just in the light of the clowing coals of the mumu. (At the 

Livitua malanggan, I saw them working by lamp light to prepare food parcels 

until 2 a.m.) I said. to Sirapi and the other wome·n: "Oh, you work so 

ha.rd, all the time, and. you don't rest a little." 

SIRAPI: "Yes, and we don't eat well." 

DB: "What!" (The women do not come and eat with the men--and 

ae--at these feasts, but they can surely help themselves "in the kitchen," 

and their men are supposed to bring them pork. The pigs' legs are taken . ·. 
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to the women before the pigs are put in th e ~, and c oo ke d a t o nce 

"for the women." When I first learned of this custom I was n o t sur e h ow 

this was to be interpreted, so I said to Sirapi, in a neutra l-to-c h e e rf ul 

tone of voice: "Oh, the women get the legs of the pig ." And Sirapi s a id, 

"Yes;" and came as near as she ever does to expressing a negative o r 

complaining point of view: she wrinkled her nose. But I know the wome n 

get a lot of the pork, too; and of course so do the children. If it is 

not well done at a feast, all the meat goes home in a basket and is giv e n 

to the women to be re-cooked; or, if only the women go to a feast, as seems 

to happen fairly often, the women may cook some of the pig on the way 

home for themselves and the children who are along . In any c a se, I was 

unsure about the pork distribution, so I was very interested when I 

thought Sirapi was on the verge of e x pressing a complaint.) 

SIRAPI: (quickly, because she realized that I h a d misint e r-

preted her statement): "Because we don't feel like eating. We eat a litt l e, 

and then we're not hungry. Our 'bellies' (mind, f e llings, interes t, a tt en-

tion) stay only on work." 

It was 9 p.m., and they were just finishing the last mumu f or 

the night. 

WEDNESDAY, MAY 10 

Lakau Semel: Kattom 

(Finish Buying Cement) 

Lovan, Eruel, ·sambuan and I arrived about 9:30 a.m. this morning 

in my car. Matunga and Pengas (an old man of Logogun village who o f t e n 

plays the garamut). are beating the garamut, for no particular r e ason. 
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More Pigs? Whose? 

I hear now for the fir s t time th a t th e r e wi ll be t hr e e pi gs 

eaten today. (I wonder for the fir s t time i f I might have be e n d e l i h e r a t ely 

misled. Last night two pe ople who did not want me to go t o La u e n t oday , 

because they wanted me and my truck in Ma nga i, to l d me there would be 

no feast today. They said one of the pigs had died and they had ea t e n i t 

right away. Perhaps they were only teasing, becau9e I make sure I n eve r 

miss a pig. Eruel wa s hoping I would go to Ka vie n g a n d t ake him a l o ng 

for the ride, and Lina thought she might need me to take her child to t he 

hospital. I begin to see that my not being able to afford a car a ll the 

time has some advantages. I would certainly have had to t a ke someone t o the 

hospital nearly every day; if not someone who was sick, then some one who 

needed to take food to someone who was sick.) 

Lepilis and his wife Salome are here from Medina. They will 

stay now until the end. Lepilis went right over to Lovan to -c on f er, as s oon 

as we arrived. Matiu told me that th e y will h o ld f a st Lepi lis ' p i g i n 

Matanavillam. Lingai has looke d a fter it a ll this t i me since Lepi l is l os t 

his job in Mangai in 1966. He had been Council Const a bl e sin ce 1957. 

(All those coconuts that Lingai h a s fed the pig ! Ab o ut eight a day . Th e 

"name" of the pig can be transferr e d for one to five pound s , a nd th e person 

who feeds it for two to four years, at the loss of one shillings' worth 

of coconuts a day, gets no glory. But then I suppose most peopl e h a v e a 

pig that is being fed somewhere else, and they themselves f e ed someone 

else's pig; so it probably all comes out even in the end. Linga i has b e en 

feeding Leipilis' pig. I thought it was Lingai's. Sirapi, I now learn, has 

been feeding Lingai's pig, as well as her own big one. Sirapi and Alice 

had the pig that . we are going to e a t tod a y fed a t Pa n a ka i a b y Malu. I do 

not know who is feeding Malu's pigs, but probably s omeon e e ls e i s . ) 

. ·, 
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10:40 a.m. and everyone from Mangai is here, even those who 

are not "regulars." Eron, Ismael, Vatung, all here. All th e Mangai 

women, some crouched in the shade of th e men's hous e on the beac h. I 

do not see a single Livitua person yet. 

These are the three pigs for today, according to Sirapi: her 

own (she does not mention Alice this time), for Kavok, for Makalo's 

cement; one from Lowel (a woman of Sali), and she does not know to whom ; 

and one from the West Coast. She does not know any more about the 

West Coast pig. 

Lovan stands next to Sirapi's pig and calls our names, and we 

lakau Makalo's cement. We go in this order: me, Sirapi, Pambali, Rongo, 

• each with a mias. Eruel gave one mias. I never saw him do that before. 

Even Sion is here. Somehow they all knew it was their day to 

help. 

Sometimes Lovan calls the name first, thus: "Pambali lakau 

cemel: kat tom!-" 

DB to Sirapi; "Kattom means 'it is finished now', right?" 

S IRAPI: "Unh." (Yes.) 

DB: "Bought entirely now." 

SI RAP I: "Unh." (Yes. ) 

All the line of Lepilis and everybody went up. "Kattom" means • 
we have lakaued all we are going to for this cement for Makalo. But nothin g 

seems final about these things, sometimes. 

Melisa gives a talk over the second pig. Esau (who is the husband 

of Lowel; again, Sirapi referred to the wife as owner, Melisa names the 

husband) brought this pig. He is mokotok of Taito, and he lives in La uen 

village. His pig and all mias from Lauen people are to go to Matunga. 

p ·, 
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I thought perhaps Mangai people would not go up t o lakau again 

to Matunga, but after the Laue n line went up, Ma ng a i wen t u p aga in, l ed 

by Sirapi with one mias. Wh y? " Fo r Ma k:.i lo," say s Si r<1pL; a nd " to help 

Lauen," says Wulos, when I ask them each separately. 

(If there are whole groups ope rating agains t each o t he r her e , 

it must be next to impossible to figur e out wh a t they are . I neve r could . 

The principle seems to be to all come togethe r and give to the c hos e n 

few who are "bringing something." But they all know tha t tha t indiv idua l 

will have to share the loot with his "group" in the fullness o f time . 

In this case, all the mias and money are moving to Mang a i. Wh e n th e 

time comes for Mangai to reciprocate to La uen, Matunga will be expec t e d 

to hand out the mia§, if he has not done so already, distributing it 

amongst his group.) 

Now Timot, the Lauen missiona ry, a slight whit e -hai r e d sof t-

spoken man, talks for the cement for Masapal, the epileptic who dr own ed . 

Money for his cement is put by a post, not a pig. "Turn cement--kattom," 

Timot calls out. Pape (of Nonopai) will make it. La ue n went fi rs t fo r this , 

Mangai behind. Before they said Ephraim of Nonopai would ma ke it. The r e 

must be a problem here, but I do not know what it is. 

out.) 

(I n e v e r co uld find 

The last pig will go to Tulebung to make th e cement fo r the 

child buried yesterday. The pig wa s brought from the Wes t Coas t yes t erday 

by the brother of Kor (the child's mother) when he and his "line" c a me 

for the funeral. Tulebung started to pick up his mon ey and mias a f t e r 

only the West Coast peopl e had gone up. Lova n mumbl e d "f inish e d?" Tul e bung 

seemed unsure about what to do. Then all the Mangai line went up. 
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Have People Just Put Things Back Into Their Own Baskets? 

Melisa has already spoken over t he starchy food, befo re all 

the pigs were presented, and now it is time to eat. Taro nncl sago; th e r e 's 

been no sweet potato. Is that a lowly food? They say not. 

Sirapi is not staying for the eating as the other women are. Some have 

gone out, but many from Mangai are still here, within the cemetery enclosur e . 

I ask Wulos why all the women are here . to eat. Wulos says: ''Melisa said 

it was all right, he was sorry for ·all women who work hard." (Some of the 

hardest workers are not here--Emi,Sirapi, Rusrus are not here. Too conser-

vative?) 

Melisa makes a speech now: 

MELISA (shouting out): "Arakok! Arakok! Arakok! Now what is 

the meaning of this talk? Good. 

"Plenty of you who sit down here, and some (who are not here), 

they say, for instance: 'Some people here and away, they get something 

to fill up (their baskets) with, something to go back inside their own 

baskets. He does not bring it to a man who goes a long way! He does not 

shoot it to something that goes a long way! It's enough, only, to catch 

it again and he goes in front of the hous e and brings it back inside again , 

into his own basket.' 

"But this talk I think is nothing. It does not fit! 

"Lovan! Now me, I call this pig to go to Mangai to finish the 

work of all on the malanggan today. Now it looks like this: one thing 

• 

• 

• 

• 

• 

has come up good, as I see it and in my thinking, about something they (Mangai) t 

all did: they do not keep anything! They shoot back anything that comes 

back. 
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"I look where, I look at the l a ka u o f all (i .e . of ev e ryone 

in general, not of Manga i). All wai t fo r some thin g t o go bac k in t o th e i r 

own hands! (But not Ma nga i.) They al l ca t c h it, the n th ey a l l throw 

it away back again. (He means that those who are a cc us i n g Mangai a r e th em-

selves guilty of making it look as though they are g iving , wh e n t hey a r e 

really only giving back to themselve. Mangai gives a ga in wh a t eve r they 

receive.) 

"Now--and this is the last thing I have to say--it i s thi s : 

it is really good, the work of all. The help of all inside of this v e r y 

busy work. As for me, I say tha nk you for this kind o f thing I se e ; for 

the strength of all and the work of all. 

"But now you, some of you, sit down, you talk, and it is said: 

Mangai catches it again and goes and puts it back, it goes inside of the 

basket. Not at all! Those of you who made this kind of t a lk, yo u, ye t, yo u 

are doing this. You catch, that's all, and you shoot it a b o ut a nd you gamon 

(gammon. pretend) about, and it goes back inside of the basket t ha t be l on gs 

to you. But I look at Mangai, it does not do this. I wa tch h e r e in thi s 

place: some men (some of the rest of you) do not do thin gs th e way Manga i 

does. 

"It is Mangai alone who got up this thing. I do not see a single 

person of Lauen! Now I do not see it in a single person fr om wherever-­

there, just Mangai, gets up this thing. Mangai for cement; Manga i aga in 

for malanggan. They don't laze and do nothing for a single thing! 

"Only all this talk that you all make, it is just talk, ba sed 

on nothing. You are the ones who are doing this kind of thing. 

"A man who uses his malanggan to put back into his own poc k e t 

'shoots' it (sells it) altogether; and (the buyer) gets pay back, later. 

But this malanggan of Matunga's, I catch it but (not permanently ), only 

in order for it to come to decorate the cement. 

p ·, 
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"Some people are saying this kind of thin g : 'These two bro th e rs 

(William and Makalo, the dead), what, these two have no ma lan gga n? Now 

these two did not work malanggan for oth e rs?' So n ow this malanggan o f 

Matunga comes to sit down, it does not c ome in order to sit down altoge t her 

at Kuluvos--not at all! It comes just in order to s i t down o n t o p of th e 

cement. Now eventually Matunga will catch it back again to go ba c k again 

to Mangai. It does not come to sit down he r e pe rma nentl y . 

"Now I talk clearly in front of you all, as I s e e it, and in o r de r t o 

say, thank you--for good work from all of Mangai. 

"Now that's all, my talk is finished now. Thank you. 

"The time for the finish of this, on Saturday , for this work on 

cement. It is this that initiates this work: inside this work is 

cement, only, not malanggan. Now, that's all." 

(It is much cheaper to "rent,"~' a malanggan for decoration 

than to "buy," kattom, one. Melisa is telling people to sp~nd their 

money for the cement, not for the malanggan.) 

DB to Lovan: "The malanggan, it has not 'died'? (meaning that 

the debt incurred by Melisa has not been paid fully). 

LOVAN: "Saturday it will die--die completely." (Is Me lisa ' s t al k 

a challenge to people, implying that they cannot pay f or both mal a n ggan and 

cement? Or is he acting in his capacity as boss, telling them where to put 

their money, and putting a stop to more money and mias going to Matun ga? I 

think it is the latter. But Lovan is not giving up for Mangai's mal a nggan.) 

• 

• 

Matunga makes -a short talk, holding up mias, in local dia lect; and f 

then tells me what he said. He brought a pig to go to Melisa. This pig 

goes for Matunga' s· malanggan, to bring it back. "The work in mal a ngga n is 

like this, this is the fashion," Matunga explains to me. 
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DB: "Thank you. I see you hold your mi as on a knife." 

MELISA: "Um." (Yes.) 

(I wanted to know if there was any special r easo n why he did 

this, but I did not ask further. I thought that if I irrit a ted peopl e 

constantly with small questions they might become unwilling or unable to 

' answer more important ones.) 

Melisa calls Pakai, the son of Esau, to send the head of th e 

pig to the man who brought it . (l do not know wher e Mc:itunga's pig is. 

• He must have known what was going to happen today, since he was ready 

with a pig. Or did he just return that of Esau, who, for Melisa's side, 

gave a pig to Matunga for the malanggan. When Matunga returned a pig, 

to Meslia, Melisa passed the head to Esau, who exchanged it for two mias. 

This is another example of their kind of exchange: wherein a big thing is 

given, a slightly smaller thing returned, and again a slightly smaller thing 

returned again from the original giver; and so on and so on until th e pro-

cess finally stpps. This is their mode of "barter:" people are able t o 

politely adjust their views on the values involved. However, this particular 

exchange, with the pigs' heads, is quite standardized I think. I have 

seen a pig bought with a process of returns like this wh e r e th e re was 

"price adjustment" going on. Of course what is being b o ught is not the pig 

alone, but also, primarily, the social relationship.) 

Melisa's Instructions: Cement, Not Malanggan, Bosses He r e 

Melisa says grace, and everyone else eats. Melisa t a lks again, 

striding back and forth in the fashion of memai: 

MELISA: "Arakok! Arakok! Arakok! I call it Good! Good work 

comes up inside of' the village Lauen, at the place Kuluvos. I call it go od! 

"Everyone comes down to help, because of the kind of work th a t stops 

inside at Kuluvos. Now I call it good, that all come: from the Nalik 

(language) area, for whatever work stops at Kuluvos. I call it good, whatever 

p .. 
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kind of work belongs to Lemusmus (West Coast), that they a ll c ome , t ha t 

their help comes up at Kuluvos. 

"I am very sorry (emotionally moved)! Some peo ple came up o n 

Tuesday; some people again came up on Wednesday, today; now tomorrow 

again, Thursday, some people again will come; up until Friday. They all 

leave their relatives (pidgin: bisnis) (I.e. they all leave the s afe t y a nd 

comfort of the bosom of their families: a ve nture into e ne my t e rrit o ry 

which must have been,in the old days , quite impressive). 

"There are plenty of kinds of work that come inside now. Eve ry­

one can sit down well, everyone can be happy well. Or else not. What thing 

will they be able to be happy about? Suppose there is good food, all can 

be happy. And suppose there is whatever kind of thing is needed in order 

to sit down and 'grease' (talk, gossip) together and be happy together for 

whatever kind of thing--then this affair of mine is all right, my thoughts 

must be good. 

"I don't want something that everyone will be cross about! I 

don't want that there should be, eventually, thoughts th a t are n o t go od 

about whoever and whoever. 

"Altogether, hear! The malanggan of Mangai
17 

is finished. 

"You fasten your malanggan in order to come put it to show to 

whom? You work on (the basis of) nothing. You catch something belonging 

to you in order to go inside your own basket. You have not got any good 

reason! 

II 

About this work of your coming together here, for cement. Hangai 

helped to start, cut down trees inside the cemetery, with a pig? To ge ther 

with Taito! Together with the mother of Tulebung (Emi)! 

I 

• 

I 

• 

• 

' 
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"Then you started working to clear (the malanggan). Did yo u work 

to the finish? You work (on the basis of) nothing. If yo u had cl ea r ed 

your work first, you could work. Your work has no way for it (i.e. the r e 

is no way your work can get done: probably meaning there is insufficien t 

resources to pay for both malanggan and cement.) 

"I talk straight in front of you. (He is shouting.) I, for 

one, only me, I say I am boss at Kuluvos. I am boss a t this little place. 

You did not help me to come out in front of the house--he re, the pig was 

here. (He means they did not help him "come out" as a memai. His instal-

lation, over a pig, was here. He probably refers to his early "marking" 

as a memai, rather than to his installation as an adult.) Now I stop, 

I stand here, and I talk. You don't have a single man who has done this 

(i.e. you have no memai.) Something was to be done, and it came along 

here. Following the 'mouth' of whom? Following the 'mouth' of me. Now 

if I want to do something, I can do it. 

"Suppose someone wants to 'kill' my thinking. You must put 

something (money, mias) on top of the cement first! It is that, cement, 

that bosses this work; not malanggan. 

"Now, about the last work of yours and mine, on Saturday. I 

talk clearly to all women and all men: whoever has got (money or mi a s), 

cement only must finish on Saturday. It is the mark of this work, cement 

only, not malanggan. I talk strong about cement, because Taito thought 

clearly about it first, when he spoke in the cemetery. He (Taito) is my 

tamboo! He is my tamboo! He is the tamboo of Kavok! He is the tamboo of 

Kavok! We two (Melisa and Taito) do not work (on the basis of) nothing 

(i.e. illegitimacely). Taito, and Kavok, and me, we do not work (on the 

basis of) nothing. We are strong on top of the governmenq of this place. 

It comes here, it comes here (to us) up to today (from the ages). If you 

understand the meaning of this, that's your business. 



"All right, now I talk clearly in front of you all: the 

malanggan of Mangai
18 

is finished. Now I talk straight in front of 
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you all, Mangai has won over all of you (in contributing work). You a ll 

talk, just talk, that's all, about Mangai putting back into its own 

basket. 

"Emanuel works cement! 

"Kavok works cement! 

"The cement must stop. We don't get something (the malang gan) 

in order for it to stop. We get it, it goes back. I talk strong about 

the cement: we cannot get it and send it back! No: it must stop 

altogether here. 

"All right. There isn't much time now. Today, the most 

important thing is this: you know about this 'banana' of yours--Dorothy 

doesn't know this way of calling it, that means 'pig'--if someone feels 

his 'banana' (is ready), he must bring it now, today. And tomorrow too. 

There is no time now. Only two days now (are left). Today, Wednesday; 

tomorrow, Thursday, Friday altogether everything will 'die' completely . 

"Now there are some nok I made ready yesterday in the afternoon. 

Now they come up (for discussion). Thirteen nok. (Pause) Now I said 

yesterday in the afternoon: I am not working something with the Lovolai 

area; and I am not working something that goes into Kabin. Because 

Lovolai (people) are brothers, some stop here, and we walk to go t o Lovolai. 

Some women from Kabin, too, they stop. Now suppose you were going to Kabin 

(a West Coast village)--well, some know well how to paddle; well, they 

could paddle there. Or walk. Some would be afraid, that they might capsize 

in the sea; and they would think, 'All r i ght I will stay here (I won't go).' 

But, on the road (the East Coast road, where Kuluvos is), you are not able 

to block whoever wants to come. By leg, by bicycle, by car. How many cars 

• 

' 

I 
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will come up here on Saturday now in good times? (i. e . if i t i s no t raining) . 

"(This place) will be full up with men, women, a l l children, 

whoever. Are you capable of winning ove r a ll? What kind of t al k comes 

from you? Where are all the things now that you have been 'pulling' ? 

(i.e. has the talk that comes from you been honest? Whe re a r e the things 

you promised?) Things go and go and go and go a nd go-- p l e nt y of t i me o r 

plenty of days go by. Now think about this: the fe e lin g s a nd t houg l1t s , 

and the talk of a man about what kind of thing he comes for. He does no t 

come for no reason. He stops to see you, and he stops o n th e bas i s of 

your work. Now what kind of thing can he go back with, and wh a t kin d o f new s 

can he bring back when he comes back from you? (In o ther words, pe ople 

are able to visit here because of your preparatory work. Wh a t will th ey 

say about it, after they've gone back home?) How do you feel ab out this now. 

"All right, now I want plenty more (pigs). On e line (o f nok) 

now today. Now you all cannot go yet. Sit down now, t ake t0em (no k) out 

again. (He puts down another line of nok.) There--that's the last \vo rk 

now, in order to finish this preparation of ours tod ay . Eight nok s t op 

here, which will make it twenty-one altogether." 

Nearly everyone is gone. There are about twenty men her e , about 

four women from Medina still here. 

THURSDAY, MAY 11 

An Unhurried Day in Lauen: Melisa's Views, Sir a pi's Pig 

Father Kelly from Lemakot Catholic Mission stopped in be fore I 

left for Lauen today. He asked if Warakau had died, and was surpr ise d to 

hear that he had not. He said it was about 5 a.m. when George brought 

Warakau to Lemak6t last Sunday morning in the Mangai tru ck. George s aid 

that Warakau had eaten fish poison about midnight, after he and his f rie nd s 
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had been drinking all day. He and his brothe r fought o n th e tru ck 

coming back to Mangai from Kavieng. Sister C: l emnts i,1 nt Lc m<J.kot tri_ eci 

to make him vomit, stuffed a tube down hi s throat , a nd got no r e spon se . 

She gave him a heart stimulant, but thought he would not live till the y 

got him to the hospital in Kavieng. 

Sambuan also stopped in before T l ef t t o give me s ome taro, whi c h 

I took with me to Lauen. She had got it from her husb a nd's gard e n, on 

the boundary between Mangai and Lossuk (his village); and Master Wall y ' s car 

brought her back from there. I asked her why there was no sweet potato 

at this malanggan, wondering if perhaps there was some ritual explanation 

for its absence. Sambuan explained, however, that the s we e t potato, which 

had been growing in the "company" (village) garden, was now all gone. 

Melisa Explains Things: Malanggan, Memai, Marriage 

There is no public event in Lauen today, and I have a c han ce to 

talk to Melisa. He belongs at Nonopai, his mother's village , but his fa t her 

was from Lauen; ·although from another hamlet, not from Kuluvos. Melis a is 

Mokatitin, but both his father and his wi f e are Mokamiva. He tells me that 

he married a woman of Mokamiva clan so that by and by everything (land and 

other resources) would not be lost, all would come back; and everyone would 

not be cross with plenty of bisnis with conflicting claims. 

I ask him if everyone understood this function of marrying back 

into the father's clan; and he said some understand, some do not. It is not 

a strict rule, and some do not see the consequences.
18 

Then Melisa explained for me what yesterday's speech was all about, 

and what the problem is. (In his explanation, he talks as though it we re 

Livitua's malanggan he terminated yesterday. I have his speech on tape, and 

he said "Mangai" three times. But on two other occasions he said Mangai 

when he meant Livitua, and then he corrected himself. Some parts of hi s 
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speech seem directed at Livitua , some a t Ma n ga i. In a n y case , th e speech 

has important informa t i on ab o tLt th e e thi cs o f ~~.!:2n g_g_:~_- h rin gi. n g in i. t . 

Melisa may have also talked against Livitua' s bringi n g a m<ilan ggan, a nd 

he may be telling me of that talk, instea d of a bout th e on e against 

Mangai's malanggan, to be polite a nd careful: b e c a u se he k n ows that I 

am a Mangai resident.) 

Melisa began by saying that he, Emi and Sirapi a r e bos s o f this 

work . (N.b. if I had not been from Mangai and a specia l friend of Sirapi' s , 

he probably would not have included her as a boss. He u s ually does not in 

his public speeches. It is very typical of New Irelanders to flatter those 

present.) He said that at the start Emi , Sirapi, Kase, and Ka mniel had had 

a meeting. All wanted Kavok to work, to keep Makalo's promi se . If a man 

wants to work something, he must meet with the bosses of the ma l a nggan, 

and ask them, Melisa told me. 

Francis did not do this. I ask wh y . Melisa said: _ " I d on't know. 

I think he wanted to work on his own strength, and his own wishe s . He has 

no respect for a boss." 

I ask him about the purpose of malanggan. He s aid ( re fe rrin g 

back to our earlier conversation about marriages arrange d to s e cur e land) 

that malangga~ is not the same thing as tryin g to streng then cla ims t o r eso ur ce s. 

Malanggan is to set minds at peace about the dead ("mekim isi t i nktink lon g 

man_!_ dai" in pidgin). 

I asked him if malanggan had anything to do with the spirit o f a 

man, and he said: "We don't think of his spirit. We think of h i s f as hion 

(i.e. the kinds of things he did). We think of his lif e , not o f his sp irit, 

and we want to reciprocate.'' I said I had been told tha t b e for e the mi s sion­

aries came people did not believe that people h a d s pir i ts, a nd he sa i d 

"Yes, before we didn't know that man has got a spirit." Some, h e went on to 

say, believed in marsalai (bush spirits, ill-defined), and that you cou l d 
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call on them to help through the use of kororavar (;1 plant that ac co rd i ng 

to Melisa burns the mouth when eaten) and kambang (lime , which tingles 

and which, according to contemporary medical thought, c auses jaw cancer in 

those who chew it with betal nut. 

The local term rongan does not refer to ma r sa l a i but to t a mb a r a n. 

(Throughout the Territory, and in Mangai too, ma ny peopl e us e this t e rm 

to refer to the ghosts of the dead. Lf rongan means the spirit s of the dead 

in New Ireland, the existence of the word contradicts Melisa's stat ement 

about people not believing in ancestor spirits before the mission came. 

This contradiction occurred in every conversation I had with New Irelanders 

on the subject. Perhaps the mission had convinced them somehow that they 

had not really believed in the spirits of the dead before the mission came. 

Or perhaps they felt they had believed in a different kind of spirit. I 

think the beliefs, traditionally, were not clearly defined.) Melisa went 

on: "Marsalai is the same as God, Kalou in Kuanua (the Methodist mission 

language). Rongan is the same as spirit, the spirit of a ma n who ha s di e d. 

All were afraid before. A man who died still stayed in his place." 

(In 1965 I asked Kanda of Livitua, Lasuwot's younger brother, if 

the spirits of the dead were aware that a malanggan was being given for them. 

He thought a bit, then said, "No, they don't know.") 

Melisa then went on: "I forgot to say this: malanggan is the 

basis (pidgin: ass) of our business (economic system). If a man does not 

work malanggan, he has not got money. Some men have mias, money, and some have 

not. I (Melisa) have plenty, because my father got plenty of malan gga n 

He bought them in Tabar. But Francis, for instance, he must request (a 

malanggan) from a long way, and he must get up a big affair and mias to 

'kill the road' of the malanggan, so it will belong to him (i.e. he ha s to 

buy it in a complicated and expensive way)." 

"· •. 
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I asked Melisa if his father had bisnis in Tab a r. No , he d i d 

not; but he requested them from the "fa ctory," that i s , the pla ce wh e r e 

everyone made malanggan . . 

(Melisa's information must be taken in th e li ght of o th e r 

information on these subjects. Some would say a malanggan ha s no va lue 

unless it is bought from "outside, 11 as Francis is doing it. Fr a ncis s aid, 

in public, that a man must be got from outsid e . But Lova n sa id: Yo u 

cannot just go outside to just anyone, you have to get a man inside . Melisa 

is the only person who indicated that malanggan could be picked up a t 

the "factory," without regard for any social relationships. This s ame set 

of alternatives are a source of dispute in connection with mema ihood: 

whether it is better to get it "inside" from your own clan, cheaply ; or 

"outside," from soneone else, to whom you must "lose, lose,lose." Lovan 

also said, when I aksed how they knew who had malangga n, that e ve r yone has 

malanggan. Melisa says some do, some do not. My view i s th a t not e ve r yo n e 

had a malanggan all the time, but everyone had access to someone who had 

one or could get one. Thus Sirapi asked her classificatory brothe r 9 Ma tunga.) 

Melisa continued: "There is another road for getting m<i l a ng gan. 

You can ask your bisnis to bring them. Or you can ask the bisnis o f your 

child (n.b. this is your wife's bisnis, but it is here conceived a s your 

child's bisnis) . 

"Before, they put kororavar and kambang in both the vava r a and 

the carved wood malanggan. Then (a person who came near) could fall down 

from a coconut tree, or a shark might catch him, or a sore would come up. 

But this belief is no more 'hot.' The mission has come up, all know the re 

is one God and so forth." He smiled. 

Melisa said that he gave the cement work to Kavok because Makalo 

had a debt to him; and also because Livitua has not yet repaid a pi g they 

owe Melisa (so he would not ask anyone else from Livitua). (Thus i f on e 

p" 
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wants to be c a lle d to service, one must keep others obli gat e d , o r a t 

least k e ep clear of debt s . That, a t l e a s t, is tl1 e t he o r y he r e impli. e d 

briefly by Melis a .) 

"The only thing wrong with what Francis did," Me lisa e xplained, 

"was not the going outside --that is all right; but hi s not as kin g t he 

leader.'' (In short, Francis challenged the operation o f a utho rit y , which 

a mounts to an attack on the legitimacy of all aut~o rit y .) 

I ask Melisa about the custom of buyin g the "be ll y" of the pi g , 

and he said: "If I think too much came (along with t he pi g ), I can retu rn 

some: e.g. if ten mias came, I can return three, seven remain for buying 

the malanggan." 

I aske d Melisa about the c a lling out of na me s in orde r at the 

beginning of his speeches. He says he does this just to show r espe c t. I 

say: "They don't have to be memai then? For instance, Lovan i s not a 

memai." Mel i s a responded: "Lovan is a mema i. A ma n who i s not a memai 

cannot talk all the time as Lovan does. You see a ma n who always d oes 

the talking, he is a memai." 

(All other informants, including Lovan, s a id that Lova n was no t a 

memai. I wondered if Melisa really thought he was one . More likely he was 

just being big-hearted, and careful. Or lightly mocking ? ) 

I tried to get Melisa to distinguish between Francis (who is 

assertive) and Lasuwot (who is not) in personality terms. I repeat e d wha t 

he had said about Francis: "Francis is a man who likes to work according 

to his own wishes and strength." 

done here. 

. ·, 

MELISA: "Yes." 

DB: "Btit it surprises me that Lasuwot does this." 

MELISA: "Yes." 

But Melisa would not go on. (Analyzing personalities is rarel y 

It is impolite, I think, to suggest that some one is devien t, 
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or different, as it implies that someone i s no t co n forming to th e iclcal ; 

and it implies that some one is 'out side ' tile g roup. J ask~d Sirapi 

again why Warakau ate rope a nd she said 11 /\sk Leiwai, s he knows ," 1 

did not know Leiwai we ll, and s ince Sirapi see me d to think it was wr ong or 

impertinent to discuss the subject 1 l e t it drop. On e should not di s c uss 

the motives of other people. In the old days, such discussion mi ght have 

been, I suppose, tantamount or antecedent to an accusation aga inst th a t 

person of using poison.) 

Sirapi's Pig 

There is only cooking going on in Lauen today, and I go back 

to Mangai. At 5:00 p.m., pig-feeding time, the men finally held fast 

Sirapi's big pig that will go free to the malanggan, for Makalo. Under­

taking the work are several men from Ma tanavillam: Matiu, Lingai, Warakau. 

Elizabeth's brother and son, Mamu and Langiri, are helping. (Mamu lives 

with his wife just next door, and Lingiri is sleeping in Matanavillam i n 

my beach house. now.) Also he re: Lepili s (who is sleepin g here now with 

Lingai) and Kas (a Tivingur whom Sirapi counts as close but non-traced 

kin). Siriu's husband Piwas is here. Old Langiro is carrying a bucket 

from the beach, helping with the part that does not require physical 

strength. Lovan estimates that Sirapi's pig weighs a bout s e ven hundred 

pounds. 

Rusrus' pig is also being held fast, and went into its little 

trap before Sirapi's did. Rusrus' husband Sungua and her brother Warau, 

plus two of Sungua's friends, and also Wylip (old Randes' last child, now 

about twenty, in whom Kas has taken a special interest) wait until Sirapi's 

pig also goes into its trap before grabbing Rusrus' pi g by the legs a nd 

upsetting it. Otherwise, they explain to me, Sirapi's pig would be frightened 
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and would escape. (In New Hanover the first pig into th e tr a p would 

probably have been tied up at once, squealin g a nd s nortin g a nd f ri ghtenin g 

the second pig away; if they bothered to k ee p p igs .) 

Lepilis and Piwas tie up the legs of Sirapi's hig pig. Matiu 

says to me: "Now if th e mamd of the pi g is here (for s uc h a n oc cas ion ) 

she can cry." But Sirapi is in Lauen. (I heard a n old woman in Livitua 

moan and cry when her big pig was taken.) Warakau has made a d ecora t e d 

pole on which to carry Sirapi's pig. Warakau seems ver y serious tonight. 

We all are. 

The pigs are loaded on my truck and taken to Lauen. I t is late, 

and no one is there, and no speeches are made. Vasale observes that 

Sirapi's pig is suffering from "short wind" and she comes and does a little 

ritual to help it breathe. Very gently, very caressingly, she rubs lime 

all over the pig's stomach, mumbling something. They reject my idea that 

pigs become "short wind" at this time because the pigs a re af ra id . No, . it 

is because they are hot. The pigs are kept on the bea ch , . in the shad e , 

to keep them alive until time to cook them. Dead, they spoi l very quickl y . 

Sirapi did not come near the whole thing. She knew we were 

there. Kas paid Malu two shillings for the use of her conch shell, which 

we blew upon our arrival a t Lauen. The s ound of the co n ch s hel l annou nce s 

the arrival of a pig. 

FRIDAY, MAY 12 

Sirapi's Pig, Talk of Traditions, Francis' Views, Pigs a nd More Pigs 

We arrived early this morning, about 9:00 a.m. There are a 

dozen pigs on the , beach. I asked some men to help me identify them, and 

one said to the .other: "Do you know who all these pi gs belong to? Wh e re 

is the mama of each?'' The pig scene is more complicated today than us ua l, 
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as we approach the end; and what each person ha s bee n "pull i n g ," as 

Melisa says, is either here or on i t s wa y. 

112 

Two more pigs have just come on a tru c k. Lova n a n d th in old 

Timot, as the men nearest the truck, go forwa rd to he l p t ake the pig s 

down. The truck comes from Lakuramau village . 

Lepilis' pig (which Sirapi ref e r s to a lways as th e pi g of 

Salome, Lepilis' wife) is not here. It would no t go into i t s little 

trap last night. Perhaps it was watching from the bush the fat e o f its 

colleagues. 

Sirapi's Pig 

Eruel and Sirapi are sitting together on a bench in the shade. 

They are both more open and assertive than their fellows, more willing 

to risk the unknown: Eruel for the fun of it, Sira pi t o see i f she 

can help someone. Once when we went to town they two sa t in f r ont wi t h me 

(I was driving) and· chatted continually. They must each be - the onl y per son 

of opposite sex, adult, that each could sit that c lo s e to a nd c hat 

easily with. He is classifica tory father to Sirapi, but I did not know 

that until I asked: they call each other by na me , and Erue l i s per ha ps 

ten years her senior. When Eruel wanted to tell me wha t a wond e rful wife 

he had had before, the one that died during the war, he said: " She was 

very good, just like Sirapi, always giving food to people." Sira pi has 

teased me about liking Eruel too much, and sometime s s he says Eru e l l i ke s 

money too much; but her criticisms are light and affectionate. Now they 

are sitting on the bench, each looking off in opposite direction s , not 

talking, Eruel wearing a bright new yellow laplap and his old felt hat. 

Now all of a sudden Eruel gets up, comes out into the open, and 

makes quite a long talk in local dialect, shouting out, after the fa shion 

of memai. I photograph him and catch it all on my tape record e r (wh ich 

.. ; 
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unfortunately was not working.) /\f terward r .:Jskc d h Lm what he li .1d s a i d , 

and he told me that he had announced Sira pi's pi g : the pig had come free, 

as promised, to the malan ggan for Makalo , bec ause SirapL was " so rry ": 

grieved over the death of her husband. 

Talk of Two Memai 

I go sit down a bit with Melisa and Kase. I a m interested to • 
see them sitting together, because I h a v e continued to wonder if t hey 

are fully cooperating in this venture. They are the ri va ls he r e , ac co rding 

to my interpretation of the structure and function of this culture (based 

in part on other studies of matrilineal societies): Kase a Mokamiva clans-

man of Kuluvos, Melisa the son of a Mokamiva clansman of another hamle t 

of Lauen village; and both of them mature (Kase about t en years older than 

Melisa), established, quick, able, experienced. 

Melisa tells me about the organization of the malanggan a ga in, 

with Kase listening. 

Melisa tells me that Emi and Kase both reques ted that he t a ke the 

leadership for this malanggan. They could have called Simeon: his fa the r's 

place is here at Kuluvos. They could have called Kamniel: his place is here, 

and he is a memai. But Emi asked him for the first mee tin g . At th a t meet-

ing besides Melisa and Emi, wer e Kase, Kamnlel, Malabes (Omo vill age ), 

Meleke (Nonopai village), Kosot and Lamsisi (both o f Ku luvo s) . (/\11 the s e 

men are Mokamiva who call Kuluvos home; with the possible exception o f 

Malembes, who was born in Omo, but whose mother is a Kuluvos hamlet Mo ka mi va. 

Only Kase and Kamniel are memai. Kamniel is young, perhaps forty; Me li sa 

about fifty-five, Kase at least sixty-five. Melisa is very well-known in 

New Ireland; the 9thers are not.) 

p ·• 
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At this meeting Melisa asked everyone, and everyone said it 

was all right to get something started. Not present we re Simeo n, Kavo k, 

Taito and "the two mamas:" Rusrus and Sir a pi. 

At the second meeting, the two, Sirapi and Rusrus, came "inside ." 

All were asked a second time if it were all right to go ahead, and 

all said all right. 

So Melisa went ahead and worked the first fence. Kase then 

explained that properly there are two fences to be made : one a round th e 

graves themselves (an area called wit) a nd one a round th e koa: the pl.'lcc 

where they used to burn the dead. (Kase has to think which terms to use 

in talking to me because, he says, the languages meet at Livitua, and 

Wuap catches some talk here, some there.) 

We briefly discussed the former custom of cremation, less of ten 

carried out today due to objections from the Catholic church. Simeon's 

mother was "cooked." She had always said, ever since she wa-s a child, that 

that was her wish. Melisa's own mokotok, Inmat, said, when he was dying: 

"Cook me in my own place." But they did not. Melisa did not want to, 

because he was a good man, and he had had a good life, over ninety years. 

Kase thinks Inmat found one hundred years; he was a big man already whe n 

Germany came to New Ireland. He was there at the last fight, Kase says : 

and then he and Melisa launch into a story of those last days of militant 

glory. Kase's father was there, too. It was during the time of fighting, 

Melisa tells me, that two children went from Lesu to Lunana in Taba r and 

brought back malanggan for the first time. 

It is 10:00 a.m. and another pig arrives. Melisa gets up and 

talks rapidly and ~rossly to the women. He then tells me that he told 

them to finish "shelling" all the food, so there were be plenty. 

certainly a lot here still on the beds, "unshelled." 

The re is 
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Francis' Views 

Lovan asked me to take him back to Mangai to finish the ma l a nggan. 

While I was gone I missed the arrival of three pigs from Livitua. Francis 

had talked and sung over them, I was told when I got back (12:40 p.m.). 

So I went to Francis to ask for a repeat performance. He was very obliging. 

He said that two pigs came, one of his own (for Kamniel); and 

one of Kamak's (for Simeon, to repay an obligation). Francis told me that 

he had said this: 

FRANCIS: "I look at myself in relation to these two pigs, 

and I think: what man is sufficient to talk over them? Me, I am no memai. 

No one fastened me with gorgor (ginger shrub) and with cane or some other 

thing like that, the marks of the memai. I am a man of no account. I am 

no memai. But I can talk. I can talk according to the fashion regarding 

a man who talked on these ;occasions; me, too, I am able to talk. 

"All right, I call out thus: Kumbuk, Kumbuk, Kumbuk. The 

meaning of 'kumbuk' is this: I go onto the sea to catch shark. Then I 

hit a "bell" (made of coconut and shells) in the sea to make the shark come 

up; but the shark does not come up. The shark keeps coming up, then he 

goes away and about. He does not come up to me. All right, I think about 

what would be enough to pull the shark to come to me so that I can fasten 

him. 

"All right, this talk that I'm making now has a meaning: any 

man, whoever is here, he can think about what kind of wrong he does inside 

this feast. And all fashions at this feast, I put inside this one talk 

only here: this 'singsing' (kumbuk). Any man who attaches meaning to this 

will understand it (i.e. if the shoe fits he can put it on)." 

Q ·-. 
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DB: "Wait, I don't understand well. What k ind of wr ong ? " 

FRANCIS: "This kind of wron g , like thi s : A man of this fe a s t, 

he shouldn't try to get ~~0s inside this f eas t he re. Ce t mi.Js ilnd ge t 

money, he must not get them from all the other men. Him, he must los e 

(i.e. one should not try to make a profit) . 

DB: "I was going to come ask you last night at Livitua, but I 

was tired. You stood up in the enclosure he re and you sa id this: that 

you follow the fashion of Makalo-~lose,lose, lose, lose, lose." 

lose." 

another. 

FRANCIS: "Yes." 

DB: "Explain about this fashion to me--lose, lo se , lose, lose, 

FRANCIS: "Him, Makalo, he was a man of ours." 

DB: "Yes, what kind of man was he?" 

FRANCIS: "He was my brother." 

DB: "Yes." 

FRANCIS: "Now we two did not belong to the same bisnis." 

DB: "You grew up with his mama and papa." 

FRANCIS: "Yes." 

.DB: "They gave you food?" 

FRANCIS: "Yes. My mother was one person, and his mother was 

All right, his father, and my father, the two were brothers. 

All right, at the time Makalo was born, and me, I was born, the father of 

Makalo and his mother held us two at one time." 

DB: "Why didn't you stop with your mother?" 

FRANCIS: "No. The mother of Makalo took me." 

DB: "Um." 

FRANCIS: "She knew; the brother of the father of Makalo, the 

two were brothers, they had one mama. All right, th e father of Makalo, 
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he knew me, I was the son of his brother. All right, they took me too, 

and we lived ·together at the same time with them." 

DB: "Who was born first?" 

FRANCIS: "Makalo first, and me, I was born later, after Makalo . 

All right, Makalo's father and mother held us two at one time . The y looked 

after us two, for food, f or altogether e ve rything complet e ly." 

DB: "You two were friends. 11 

FRANCIS: "Yes. All ri ght, time passed . He grew big, and me, 

I was big too. Together, absolutely everything. Suppose him, he go t up 

something; me, I stayed close to him. Wherever I myself got something up, 

him, he stayed close to me. Altogether everything regarding us two, 

together all the time, all the time. All right, at the time when he died, 

now, I wanted him to go into the cemetery that belongs to us in Livitua." 

DB: "Ah yes." 

FRANCIS: "And I spoke out in front of everyone, a t the t ime he 

slept in the casket, they hadn't buried him yet, I said, 'It would be 

better if I myself, me, I must hold Ma kalo in Livilua. I wlll bury hi.m 

in the cemetery, and by and by I myself will work hard for him lat er , at 

the time for working whatever · something for him.' 

"Now them, all from here (Kuluvos), the y did no t want to br in g 

him. They all were strong, strong, strong, and they won over us f r om 

down (in Livitua)." 

DB: "His casket stayed in Kuluvos?" 

FRANCIS: "It stayed, and they buried him, too. All right, his 

house, that's all, we have already worked a malanggan over his hou se . 

(His house was in Livitua 'camp.') We burned this house, we stood up one 

malanggan for it. It did not belong to us, we got another man; him, that 

big man, Kutere, the father of . " 

.. . _ 
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DB: "Milika." (Her father is from Lesu, but reside s in Livitua . ) 

FRANCIS: "Ile worked it and we bou g ht it. 

many pigs--three pigs. One that belonged to me , on e from Pepa (th e s i s -

ter of the father of Makalo), one that belonged to Maka lo. It had lived 

here (in Kuluvos) and we bought it. We bought it from everyone he r e ." 

DB: "From Lauen (village)." 

FRANCIS: "From Lauen. We bought it and it came here (to Livit ua) . 

These three pigs, we cut them for nothing, they didn't have to pa y for th e m. 

One that belonged to me, one that belonged to Pepa, one that belonged here 

(in Kuluvos), but we paid everyone here for it. 

"All right, we vorkarai (made speeches) over them, we cut them. 

Cut them for nothing(without pay). 

"Now some pigs--there were plenty of pigs, but these three pigs 

were free. Went for nothing. (There were other pigs that were bought). 

"All right now, about this thing they all get up fiere (in Kuluuos), 

we think we are no more able to come help here. We can come and help with 

the cooking and with whatever something; but with mia s, mo ney , so me of us 

cannot do more. Because we have already worked hard." 

(He means that they cannot give money and mias to help Lauen. 

I think he is still annoyed that Kuluvos got the body, a nd the privil e ge 

of working the malanggan. And that Livitua was not asked to brin g any thing.) 

DB: "Oh, now I understand. You have already worked hard in 

Livitua. You cannot give everything here." 

FRANCIS: "Um. All right, we worked hard alread y in Livitua, 

and there were some from Lauen who helped us (in Livitua). 

"All right, now again we think we would like to complete (the 

ceremonies over) the place; not this cement inside the cemetery, but the 

place where he (Makalo) wall<ed about, outside. And I think he slept, too, 

p · -. 
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on it, at the time he died." 

DB: "Where--in Li vitua?" 

FRANCIS: "(No)--on the beach here. At the time when he 

died from sickness, and he c a me and he slept o n the be a ch i n the box . 

"All right now, it is the fashion of the place, suppo s e a dea th 

has stayed (i.e. a casket has been placed) in this or t h a t pa rt of a house , 

or on this or that ground, they must put a malan&ga n on i t. On t he 

'soot of this fire' they have all sat by while they watched over him ( the 

dead)." 

DB: "Wait, now I don't und e rst a nd we ll. The Cas h i on of the p l ac e 

is that you must put a malanggan on the place wh e r e the caske t s top ped 

when he died?" 

FRANCIS: "Um. They call this 'soot from the fire,' this 

custom. All right, we were thinking eventually they would work it, b ut 

they think only of inside the cemetery, where the y burie d him. But out sid e , 

they don't think of that." 

DB: "Oh, now I understand. And that is why the y ma k e the little 

house for your malanggan outside the cemetery." (A small struc ture i s in 

construction twenty yards outside the cemetery fence.) 

FRANCIS: "Yes." 

DB: "'Soot of the fire.' How do you c a ll thi s in loca l dia le c t ? " 

FRANCIS: "Veipit. That (little hou s e), thi s be longs t o us fo r 

our malanggan; and it stands up there for this reason (that he has jus t 

explained to me). All tight, we think about this, we ge t up thi s malanggan 

of ours. It does not belong to us: we got another man, Mavis." 

DB: "I .know, he is the old man of Paruai." 

FRANCIS: "Yes." 

DB: "They strangled his mama (when her husband died)." 

• 
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mal anggan in orde r to s t a nd i_t ti p ove r t:l1i s pLi cc w h en~ M: 1k.1 l o sl e p t: ." 

DB: "Now why did your thou ghts go to Mav i s? " 

FRANCIS: "My thou ghts go t o Mavis b ecause we mus t l ose . We 

cannot . II 

DB: " . come inside." 

FRANCIS: "Come inside." 

DB: "Now there are plenty of men who ar e out s ide. Wh y do yo u 

go to Mavis? Do you know about the malan ggan of Mavi s ? or is he ma rrie d 

to your group, or whatever?" 

FRANCIS: "No. He is a man whose clan (Mokamiva) lives he r e . 

His ground h e re goes along the beach here." 

DB: "At Kuluvos?" 

FRANCIS: "At Kuluvos. All of them, along with Kase--Ka se o f 

Nonopai. So (it's a matter of) clan, that's a ll. J u s t tha t be fo r e (some 

time ago), th~ir mothers got up and they all married aro und and a bou t, 

and they all live around at all other places now." 

DB: "But all their mamas came up at Kuluvos." 

FRANCIS: "Yes." 

(Francis may be thinking in these terms, but othe rs say th a t 

Mavis is not helping Emi; and that, therefore, he is not a Kuluvo s r e pres e n-

tative, operationally, in this malanggan. Francis must know that, a s he 

wants to avoid giving to the Kuluvos group, I think. I could have gone on 

and asked why he chose Mavis rather than other Mokamiva s, b ut I f e lt I 

could not push him any further on this point.) 

p · ._ 

DB: "Now your thoughts go to Mavis beca u s e 

FRANCIS: "He is a man of this place." 

DB: "Now Mavi s , is he your friend?" 

FRANCIS: "No." 

" 



DB: "Now how do you know he has a ~~~g_an ? " 

FRANCIS: "All men ha v e malangga n . " 

(N.l.L this c onL r acJicts wh c.l t Me li s a t o ld mL' l'ar l i..cr, b u t 

supports Lovan's stateme nt. ) 

') 2 l 

FRANCIS: "Suppose I do not want Mavi s, I c a n ge t a n o t her man, 

he has got a ma l a ng gan too." 

DB: "Oh. All men have malangga n. Now, a t the time when yo u 

asked Mavis, did you know what malanggan he had?" 

FRANCIS: "I didn't know." 

DB: "You asked him, said you wa nted hi s ma l a n ggan: a nd he 

said 'All right, I'll get you one.'" 

FRANCIS: "Yes . " 

DB: "And when you ask (someone f or his mal a n ggan), you don't -

know if it's vavara, or wood, or whatever." 

FRANCIS: "I don't know." 

DB: "Do you know now (what Mavis' ma langgan i s)?" 

FRANCIS: "I kn ow now." 

DB: "What." 

FRANCIS: "This one is wood, that's all." 

DB: "Wood. Oh good." 

FRNACIS: " And, it's go t flower s a ll aro un d it s bo r de r s ." 

VOICE (of a listener): "You' 11 take it to America." (He i s 

teasing me a little for being so eagerly interested in malang ga n .) 

DB: "Yes, it will go to America." 

FRANCIS: "Un. You will s e e it tomorrow." 

DB: "Yes, I will look. You can't burn it!" (They n ever burn 

the wooden ones. They know that I have chased vavara in vain, f ind i n g 

them already burned when I came for them.) 
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FRANCIS: "No. Tf you like it, all right." 

DB: "Yes. All right now, one thing more. This fashio n, 

'lose.' It is an important thing with you all." 

FRANCIS: "It is an important thing with us." 

DB: "Must lo se , lose, lose al to ge tli er ." 

FRANCIS: "Um." 

DB: "Now 'lose altogether '.--this means you cannot go to r e la-

tives close to you." 

FRANCIS: "You cannot." (Pidgin: "no inap," from the English 

"not enough." What is implied is this: you would los e face , or be ashamed, 

to go to your own relatives; you have not got the nerve, you have not got 

the face.) 

DB: "And 'lose' means go a long way, right?" 

FRANCIS: "Another man; go a long way to another man." 

DB: "Now--by and by will Mavis come back again ? " - (That is, 

will Mavis make a return request?) 

FRANCIS: "If he wants to." 

DB: "If he wants to. According to his own wishes." 

FRANCIS: "Yes. I cannot talk to him about it." (In pidgin 

again, I am 'not enough' to talk to him about it, or 'I a m not up to 

talking to him about it.') 

DB: "No, you cannot talk to him abo ut it. Thank yo u Franc is. " 

I asked Francis why Tangai was collecting the lakau for Mavis, and Francis ---

was not sure; Mavis is Mokamiva, and Tangai is Mokatitin, but Francis thinks 

perhaps Mavis 'came up from' (was fathered by) the Mokatitin line. 

DB: "And who taught you this singsing that you did over the 

pigs? Did you buy it?" 

FRANCIS: "No. It belonged to a big man of our own, from before." 
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DB: "What was his na me?" 

FRANCIS: "Bim." 

DB: "Oh, I've heard of him." 

FRANCIS: "He had a child, and he gave it to his c hild." 

DB: "What was the child's name ? " 

FRANCI S: "Pakasak." 

DB: "Pakasak." 

FRANCIS: All right, this Pakasak, he knew it was some thin g t ha t 

belonged straight to my Big Men, and he gave i t back to me . I didn't 

buy it. He gave it for nothing." (N.b. here is an instance of a "re s ource, " 

the singsing, that was about to slip out to a son. However, the son 

recognized the prior right of the mokotok, his f a ther' s sist e r's son, his 

mokok; and gave it back. Probably he would not have if Francis had not 

made a claim. ) 

DB: "And Pakasak, is he dead?" 

FRANCIS: "He is dead." 

Socialization: Learning New Ireland Reserve 

After talking with Francis, I went to try to say hello to Semege' s 

baby. A few months ago he was the darling of Mangai. I liked him because 

he was still too young to fear and reject me. (Lamedeng's baby became 

afraid of me and she apologized, saying that when the babies pass a certain 

age they identify me with the white Sisters at Lemakot, whom the y fear 

because of the various medical things the sisters do to them that hurt. 

In New Hanover, the children's lack of fear of me was explained , when I 

raised the subject, as a result of a similar situation: th e c hildren did not 

fear me because t~ey were used to whites skins due to the proximity of the 

Sisters.) Semege's baby used to take my glassess off me and put them on 

himself. Now he is about to cry, just looking at them on me. I take them 

p ·, 
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• Given _!!l_ 

1- Kosot (Kuluvos) 

2- Emi (fed by 
Yanis of Paruai 
who held it fast) 

3- Simeon 

4- Kamniel 
(l,arge pig) 

5- Kamniel 
(small pig) 

6- Tulei 
(Lauen village) 

7- Emi (fed by 
Esau of Sali) 

8- Meleke (fed by 
his brother 
Timot) 

9- Laua (Lamakot 
village) 

10- Kavok 

11- Lepau (Fissoa 
village) 

12- Seronge (of 
Livitua) 

13- Francis (of 
Livitua) 

14- Semege (Livitua) 

15- Pengas (fed by 
Pe pa) 

TABLE 

Given to 
and 

Bought ~ 

Matunga and 

Emanuel 

Emanuel 

Melisa 

Melisa 

Melisa 

Kavok 

Kavok 

Kavok 

Emi 

Emi 

Emi and 
Melisa 

Kamniel 

Simeon 

Mavis 

Amount 

20 mias 
four pounds and 
five six shillings 

10 mias 
three pounds 

12 mias 
five pounds 

13 mias 
five pounds 

12 mias 
three pounds and 
fifteen shillings 

20 mias 
three pounds and 
ten shillings 

'3 2 4 

Pi was 

Esau 

Ave, of 
Nonopai 

Daniel of 
Nonopai 

Kavok 
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TABLE (continued) 

Given to 
and 

Given !l_ Bought ~ Amount Cut~ 

16- Rusrus Kase 10 mi.as.. 
(Mokamiva, four pounds and 
Nonopai) ten shillings 

17- Pambali Sirapi 20 mias 
two pounds 

18- Maturau Ontimo 16 mias Lasisi of 
(Nonopai (Mokamiva) four pounds and Lemus mus 
village) ten shillings 

19- Timot Beong and 10 mias Robin 
Meleke five pounds 
(Mokamiva, 
Nonopai) 

20- (West Coast) Lamsisi Maris 

21- Pakulup Samuen and 
(Lauen) Lasisi 

22- Rakel (Kableman Timot Sammy 
village) 

23- Lemus mus Timot Reris 

24- Sirapi (Free) Matiu 
4 

25- Tu le bung (Free) Tu le bung and 
Esau 
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Interpretation 

1- This pig was said to be for Lovan by some and for Matunga by others. 

This pig was a last payment for the malanggan; but since it was to 

come only to "sit down" to decorate, and not to belong permanently 

(until they wanted to give it away) to Kuluvos, a large amount of 

mias was given back to a Lauen representative. (No one confirmed 

this interpretation.) Pigs are cut by someone who helped buy them, 

usually by someone very close to the person to whom the pig was 

presented. In this case, Piwas (husband of Siriu--see Lungantire 

hamlet) cut the pig. 

2- Simeon (whose father was from Kuluvos) is helping Emi (whose husband 
and 
3- is Simeon's brother) here as they both give pigs to Emanuel for 

making William's cement. Esau, Emanuel's "brother," cuts the pig. 

4- Melisa received two pigs from Kamniel (one very large pig, one small­
s-
6- one) for his leadership role in the whole affair. Kamniel is acting 

for Kuluvos, and Melisa is an outsider who came in to "boss." Melisa's 

Nonopai (his mother's village and his place of residence) followers 

produced a very respectable but not large amount for one of the pigs. 

I didn't find out what the pay was for the second pig; it was very 

small and may not have been bought. Two young men of Nonopai who 

helped Melisa buy were given the honor of cutting his pigs. 

Tulei is Mokangkala . He wants to give a pig to Melisa because 

Melisa gave him food and looked after him when he was a little boy. 

Melisa made a somewhat public display of paying Tulei, who looks 

about seventeen years old, smiled, held the mias up, made a little 

talk about ha~ing fed Tulei when he was a child, and then handed 

him the~· (That he gave this young man without power more than 

he gave his fellow memai shows forth again the New Ireland tendency 
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to give more to persons in weak positions, to equalize. He is 

helping Tulei start his career. In some other culture, he might try 

to block the competition.) 

7- Kavok received two pigs from Mokamivas of Kuluvos (Emi, who still 
8-
9- lives in Kuluvos, and Meleke, who married into and lives in Nonopai). 

Kavok told me how much he gave for Laua's pig and then walked away, 

ignoring my next question. Another informant told me that Laua 

brought his pig to present to Komoi, of Kaf Kaf. Laua brought it in 

order to clear the road to a place where he had not been before. 

He comes to this malanggan following his wife of Lamakot, who comes 

following Takapan, the Big Man of Lamakot, who is her mokotok. Laua's 

idea was that Komoi could in this way "have his name inside the 

malanggan." He would be an "insider," to whom a pig was brought. 

Both his name and that of the bringer, Laua, could come to the 

attention of the people in this area. However, Kavok, not Komoi, 

bought the pig. Probably, Komoi wasn't ready with money and mias. 

I don't know Komoi's relationship to Kavok, if he has any. 

10- Emi received three pigs as one of the givers of the malanggan: one 
11-
12- from Kavok, for which she gave a large return; one from a relative 

by marriage from Fissoa, about fifty miles down the road; and one for 

her and Melisa from Seronge, of Livitua. He brought it to maintain 

the good name of Livitua, which had been maligned (see below). 

13- Livitua brought three other pigs, and Francis talked and sang over 
14-
15- them: one of his own, for Kamniel. Kamniel requested this pig 

from Francis. It is the only pig that Kamniel received at this 

occasion. 

Semege brought a pig to Simeon to repay one Simeon had given 

Kamak (husband to Semege) when one of Kamak's children died, some 

years ago. 

p ·-. 



The pig of Pengas cannot be repaid, because it is to kattom the 

malanggan, buy it completely, "kill" it. Here is another case where 

the old work in the name of the young, to bring honor to the young: 

Pengas lives in Rabaul, and his old pupu, Pepa (the sister of the 

father of Makalo) feeds the pig. If the pig originally had to be 

purchased from someone else, Pengas, as a wage earner, probably gave 

the Australian currency. 

16- Kase gave Rusrus a respectable minimum for her huge pig. 

17- Pambali received mostly mias, and the maximum amount given (in my 

experience) for his large pig, which he brought to Sirapi, to repay 

her for looking after him when he was young. (She calls his name 

even though he is mokok, because he is much younger; about forty.) 

When it was time to buy Pambali's pig, Sirapi got Pala (they're 

supposed to avoid each other, and usually do), and they sat down 

with Kapin (Pala's wife), Rongo (their daughter), Randes _(Kas' 

half-sister), and Seri: Sirapi's Tivingur relatives and their near­

kin. Now others soon joined them: Israel, Matiu, Marau (Matunga's 

daughter), Bungaloo, Kombulau, Olol (wife of one of Rongo's brothers). 

Seri gives one mias, Piwas throws in a mias, Israel throws in five 

shillings; Eruel is sitting apart from us and doesn't budge. Sirapi 

gives the money and mias to Rongo and me to hand to Pambali, and 

he says "giro" (Good; thank you). 

He was given a large am0t~nt because he is "one of the family," 

and they really are putting it back in their own baskets in this case. 

Pambali will be expected to produce the mias for Tivingur and their 

in-laws when it is needed. He is just back from a year in jail, and 

the huge pig has been faithfully tended for at least three years by 
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his wife, Taia; but in his name. He is now honored, moneyed, miased 

and welcomed (and held) back "inside." 

18- Matura of Nonopai is giving to his in-laws. He is married to Mokamiva, 

and Ontimo is Mokamiva, brother of all Mokamivas here at Kuluvos. 

Ontimo is also Emanuel's tamboo (brother-in-law). Lasisi of Lemusmus 

is a West Coast relative of Ontimo's who helped buy the pig. 

19- Timot is the father of the mother of Masapal, the dead epileptic. 

He is also, Eruel once told me, "first here in Lauen." He is not a 

memai. He is a missionary, and I have seen him performing that 

function quite frequently. He is a small, thin, bent old man with 

white hair. Nonopai brought pigs to the funeral of Masapal, and it 

may be these he is reciprocating. I was given various names for the 

recipient of this pig, but all Big Mokamiva Men of Nonopai. Robin, 

who cut the pig, is the son of the brother of Meleke, who is probably 

the main recipient of the pig. He was brother to Makalu and William. 

20- Someone from the West Coast brought a pig to .Lamsisi, son of Lapuk, 

the dead memai of Kuluvos. One of Lamsisi's tamboos, Maris, married 

to a mokotok of Lamsisi's, cut the pig. 

21- Pakulup of Lauen village sent this pig, at the last minute, in response 

to a request from Samuel and Lamsisi because "the two had no pig," 

according to one informant. (N.b. pig number 20, above, was for 

Lamsisi.) The pig came in the truck of Francis. 

22- Timot received two pigs. (Timot is described in connection with pig 

number 19.) One was from Rakel, a Tivingo clanswoman from Kableman 

village, near Kavieng. The dead boy, Masapal, is Tivingo, and Rakel 

and her group .also came to his funeral in November 1966. Sammy, one 

of Timot's pupus, cut this pig. The other pig came from Lemusmus 

for the combined funeral and malanggan for the drowned little girl. 

• 
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24- The pigs of Sirapi and of Tulebung will go free to the feast because 
25-

they are "sorry." The pig that is said to belong to Tulebung has 

been raised by his mother, Emi, while he himself works in Rabaul. 

This is another case of the mother passing on the honor of giving a 

pig to her child. Matiu cut Sirapi's pig, and Tulebung (with the help 

of his classificatory father, Esau, who was present) cut his own pig. 

p · ... 
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off and offer them to him; he throws them down, his father (Karnak) and 

I laugh, the baby cries. Pape, who is also sitting he re, sa ys " Go to pa pa ." 

The baby does so; Karnak takes him on his lap, holds the child' s head to 

his chest, his eyes hidden, pats him. He used to be a wand e ring, a dven­

turesome baby. Now he is a New Ireland child. He-- a nd I--both mov e s lowl y 

now, and he is afraid of rapid movements. (I have only been back from 

New Hanover two weeks, but I have slowed down again. 
19 

Thi s child i s no t ye t 

two years old. New Ireland culture has a thousand ways of t e lling yo u t o 

slow down and be careful.) 

They are very explicit about keeping their children away from me 

sometimes. Warau's young baby is approaching me, and Warau keeps saying 

"Manei ! " (Stand away! Keep away!) I hever hear them te 11 ing their children 

to keep away from other people. But usually there are a dozen relatives around 

that they do not have to keep away from, and who keep them away from one 

amongst them who is, for instance, trying to catch a pig. I saw Mitlang li ghtl y 

spank the hand of her eleven-year-old grandchild who was reaching into Matunga' s 

basket of mias; but that is as near as I have come to seeing "discipline "; 

except for two stronger incidents, described elsewhere. If the children avoid 

me here it has to do with New Ireland culture; not with contac t with the 

Sisters at Lamakot, I think. New Ireland sees me as different and outside, 

and that is very important to them. Children are afraid, adults overcome 

their shyness to offer extra help. Eruel is again an exception: a Lauen 

child, who had not seen me before, was watching me the other day and Eruel 

said , gr u f f 1 y , to i t : "What are you s taring at ? " 

Big Men Work: More Evidence 

I go to see what is going on around Kamniel's cook house. His group 

has dug a hole about five feet by five feet, and they are making a mumu 

separate from the one down on the beach. Men of his group (from Paruai , 

• 
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Wongerarum and Lemusmus villages) are carry ing stone s f or t he mumu 

(coral rubble) that they got down the road in variou s p l ace s a nd brou ght 

here in a car. Kavok and eight other men are carrying a hu ge lo g for 

fire wood. (Kavok seems to want to be a big man. In 1 965 , Ta ito told 

Nicolas Peterson that Kavok would succee d him as me ma i.) 

Suspense and Social Pressure in Pig Buying 

People are gathering in little groups to buy pi gs. Sira pi a nd 

her group gather first to buy Pambali's (see Table ). Then Sirapi a nd 

Rusrus go over to get in with Emi's group, which ha s to buy at l e ast thre e 

pigs. Pitalai tells me that it is "Melisa's line" that i s gathere d with 

Emi. (When the y say 'line' they include clan members who a re c lose, a s 

well as non-clan members who are close; and pe ople married t o the m. I t 

means "followers" in this cont e xt.) 

Buying pigs is sort of a "waiting game." They count the mia s 

again and again, move it around, pick up a string and stre tch it out aga in 

next to the others lying on the ground, or on a leaf . They usual l y do 

not take money until they think they have got out the last mia s. 

Sirapi, still in Emi's group, laboriously digs out mias now, hers 

making fifteen lying here on the ground. Everyone is int e nse a nd serious. 

Who feels he is the next to give? Who can out-fumble whom the longest, 

until there is enough? Now Emi very slowly opens a pape r of money, puts 

down five shillings. Tulebung, her son, is playing the 'clerk' role, writing 

down who gave what. Manu, her husband, is here, but not in the c ent e r o f 

things; standing on the edge. Wulos, Lepilis and Sa lome , a nd Siriu a r e he r e . 

Other potential contributors from Mangai (Matiu, Pamb a li, Bun ga loo, Erue l ) 

are near-by, but do not join the pig-buying group. 
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cases, how much (see Table ). 

Melisa is smoking a nd looking per p l exe d in ano th e r g r o up. On l y 

ten men are in his group, and one woman. Of course the se peo ple i n th ese 

groups sitting on the ground ar e represent a tives of others ; o r so l t hi nk . 

I have given money to Sirapi to use as she wishe s, because I ha ve no t 

figured out yet well enough what to do. She hesitates to take it. I think 

she prefers me to give publically, to show that I am "helping;" but ne ve r­

theless she finally took some money from me to "help" her. I think s he 

must have taken from others who, like myself, are not sure what to do with 

it. 

Melisa does not smile, as he usually does, when I take his picture. 

He is spending a lot of time looking at the money, shifting it slightly, usin g 

the characteristic stalling maneuvers. 

Sirapi now moves over to the group buying the pig that Ko s ot brought 

to Matunga. Lovan is here, a nd his mother, Vasale; and hi s c la s sific a tory 

sister Wulos (who does a lot with Mangai in her rol e of da ught e r to Va sale ) . 

Lovan's son Simek is clerk, writing down who gives what. Mitland (wife of 

Matunga) is here. Ismael is here, a Mokangkai clan s ma n l i ke Lovan and 

Vasale. I do not know of any other connection he especially has to thi s 

group, but he is, nominally, one of Mangai's memai. He may be thinking mainly 

of his Mokangkai connections to Sirapi. Pala is here, a s clan brother t o 

Sirapi (and thus also classificatory brother to Matunga); a nd he gives five 

shillings. (Five shillin-gs count as one mias, but mias is really more highl y 

valued than Australian currency in this context. Kavok gave me th e sing le 

figure "twenty-seven" to describe what he had paid for a pig once. Then he 

relented: "twelve mias and the rest money." No one el se e ve r c omb i ned 

them in this way.) 

• 

• 

• 



• 

• 

• 

• 

Everyone who got pigs is buyin g pi gs , so ever yo ne wh o should help 

is supposed to be here. There are f ew in the "buyin g g roups," c omp a r ed to 

the l a rge number of pe ople a ll around go in g 0 11 abo ut Ll1 C' ir v:1ri o u s work.s . 

I am not sure about the manners and mora l s involved , but 1 th i n k people are 

supposed to show their faces in the group s , if but briefly . 

Seronge of Livitua has just arrived with hi s p ig . He speaks over 

it in local dialect, then tells me what he s a id: 

SERONGE: 11 I talked of this fashion o f all who ma ke ri d i c u l in g 

remarks (pidgin: tok bilas) about everybody. And me, I sa i d something like 

this, over this pig: 'You make ridiculing remarks about ever yone, (sa y ing) 

that they do not do something. Now I want to let you know. 111 

DB: "That Livitua is doing something." 

SERONGE: "Yes, Livitua is doing something." 

DB: "And you said 'almuk. ' 11 

SERONGE: "I am almuk (tamboo) to Makalo." 

Melisa is smiling, holding up mias, which he give s to Tulei ( see 

Table ). 

Lovan, then Simek, then Melisa t a ke mias over to Ka mni e l' s s i de of 

the hamlet here. And someone is going to Simeon. 

Pig Kiiling and Preparation 

The garamut has started. Lingiris and old Pen ga s a gain a r e d o in g 

it. I go ask Eruel what it is for . It is to call eve r yone to d o a ll t he 

work regarding the pigs, he tells me. It is time to put the pi g s in the mu mu. 

I go down to the beach. Time to kill the pigs. Some people mu s t 

have started already, because 1 hear the pigs sque a ling. 

Three of Rongo' s brothers a nd Lina 's hro th e r Wa r ak::=tu a nd Ru s ru s ' 

brother Warau are carrying Sirapi's pig further down the be ach. Its belly 
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is heaving. They are going to a hq~rible death, these pigs. (The Europeans 

here think that killing pigs b¥ suffocation is cruel and shows forth the 

heathen savagery of the nat _ives. I <lo not know what W<-\Y of kill~ng t 11{.:y 

think is humane. I timed the suffocation once, and it LQQk five minut es 

for the pig to cease all movement, but it ceased all viol ent movement 

after two minutes. In the Highlands they beat pigs on th e head, an ac t of 

assertive aggression. Suffocation must seem less violent to New Irel anders. 

Furthermore--and this is their point--all the blood stays in the pig. Roast 

New Ireland pig is thereby enhanced in qualities of both taste and nutrition.) 

All the pigs are gathered here on a grassy spot. There is some 

poor pig's last squeal. Wowuak and Pambali are struggling under the weight 

of some pig, not Pambali's. 

One small mumu here on the beach is already covered. It must be 

the one for Kavok's pig that died last night. They cooked it right away 

so the pig would not spoil. 

Beno (Rongo's youngest brother), Warakau, and Matiu are preparing 

to kill Sirapi's pig, while Lovan and Seronge have a snack on the beach. 

Warau, Simek, Rongo's brothers, and a few men I do not know are here doing 

the actual dirty work. They are all non-rank people, and mostly young.) 

One of Rongo's brothers and Wulos' husband are here helping to kill Pambali's 

pig that Sirapi bought. 

Lepilis is here fretting. He says Piwas will go with dogs for his 

pig. The pig must come, l;>ecause he has already "got a name" with the two 

women (Sirapi and Rusrus, toward whom he nods). Then, including me , he add s: 

with you, and with her (Sirapi) and with her (Rusrus). Lep ilis looks quite 

miserable, and calls out to Igua (Mangai's "doctor boy" from New ll anovcr) 

for a smoke, which Igua produces from behind his ear. 

• 

• 

• 
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Matunga and Pitalai a re cutting fire wood. They a r e bo th big 

men in the mo<l e rn s ystem: Md Lun g:1 l s cn 111111lLL ee m;i11 l u r M. lllg;1 i, <rnd l) i L<tLtL 

is councillor for Mangai, Liv itua , and La ue n. In s ome c;is c s peop l e have 

told me that men 'are asked to 'work something' in a ~a l anggan becau se they 

have a position of leader s hip in the modern s ys t e m, a nd wi ll be therefore 

able to get things done. New Irela nd, like other pla c es i n th e wo r ld , did 

not put forward their real leaders to be pawns in the colonia l s ys t em . But 

some of their luluai were and are respected for their positions in bot h world s ; 

and their councillors are quite often memai, or at least r espect e d ind ivid ua l s . 

But then New Irelanders are pretty much determined to resp e ct e veryone. Lamo 

was luluai for Mangai for years; following Sirapi's fathe r, Lolo. Bo th we re 

respected. Lepilis was luluai for Medina; people see me d t o va r y i n the ir 

attitude toward him. Pe rha ps he ha d wo rke d fo r t oo m<rn y wh i t e me n, for t oo 

long.) 

Some of the people who do not come very often are he re today : Eron 

is sitting with Pambali and Kavok, watching the pig scene . Some of t h e Moka t i t in 

clanspeople from camp, Pungum and Loliu, are here today. Mele (a l so f r om 

camp but of Mokangkai clan) is here; and so is Lamedeng (Tivingo cla n ) , Eron's 

wife. 

The pig-killing is under way. Some men here are try ing t o ki ll with 

just crossed sticks stuck in the ground, between which they tr y to cho k e the 

pig. The usual method is to wrap a bicycle innertube (or, lacking a tube, 

a rope) around the pig's nose. Now these men have loosened the sticks and 

are starting all over again. Simek has started to kill Pama ha l i ' s pi g b y 

wrapping an innertube around its nose; and he is not us in g s ti ck s . Wa r a ka u 

comes and bops Simek . on the head saying , "Simek isn't up to this (S imek~ 

no inap)," and smiling . The tube is not long enough or ti ght e nou gh, a nd the 

pig is breathing in at the corners of its mouth and between the gap s . On e of 

Rongo's brothers comes with a rope which he wraps around, tighte ning the who l e 



thing and cove ring the corners. The pig succumbs. 

Sirapi's pig is still waiting with the sti c k s a round it s neck. Or 

is it dead. I believe it is. I will go look. I t i s dead. 

I go back up to the cook house s. Ru s rus a nd Sirap i a r e putting 

taro slices on the leaves in which they will cook them. I say: " Yo ur t wo 

pigs have died.'' Rusrus goes on with ~he taro, but Sirapi stops, l ooks up 

quickly: "Is it dead?" I said: "Yes. It died quickly . I am sorry for 

some pigs. Some men don't know how to kill them and the pigs keep squealing ." 

Sirapi gives a short laugh, not light-hearted. (And so much for my attempt, 

once more, to find out how they feel about their pigs being killed. Cer­

tainly the kinds of expressions that I make are not made by New Irelanders. 

Doubtless they have learned to adopt the impassive stance which all farm 

families that kill animals for consumption must learn. New Irel a nd e rs g ive 

names to their dogs, .but not to their pigs; presumably in anticipation of this 

day when they will eat them.) 

Down on the beach, four Omo dancers walk around wearin g their he a d­

dresses. "They are just showing themselves, that's all, 11 someone tells me. 

Wulos, Rusrus and one other woman run to them. Wulos gives them food and one 

other woman run to them. Wulos gives them food and one shilling, "beca use the y 

have been taboo (in seclusion), and now they come out in the open plac e," she 

tells me. "You can give them a little food or something." The women enjo yed 

running up to these men, laughing, giving them food. That is one of the great 

pleasures in New Ireland culture: giving food. Rusrus gave sweet potato, 
20 sago, and taro. 

(I have heard a couple of these women say, to no one in particula r, 

but about me: "Oh, she has so much work." I am glad that some peopl e have 

finally realized this, so they will not think badly of me for not workin g in 

the cook houses all the time.) 

• 

I 

• 

• 

• 
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It is 4:30 p.m. Tihe Omo men came through jus t as the l as t of the 

pigs was being hun g up (with sti c ks hc twC'e n th C'i r ti e d l egs , lwn g betwee n 

two raised poles) for de-hairin g . /\ hu ge f ire htirn s hd e f l y und e r t he m 

and then, singed, they are taken down. Someone calls a na me, a nd someon e 

responds, joking, "Yessuh, ma ster." 

The pigs are set down in severa l groups a t thi s stage , a nd t he 

men put Mangai's three (Sira pi's, Pambali's, Matun ga' s ) t oge the r. Tomorrow 

all the pigs will be put in a single line. I suppose by the n each pe r son 

will know where in the line his pig is. 

The men are brushing ashes off the pigs, some with l e aves. Le pilis 

is wandering around, muttering that his pi g may still come up t o mo rrow. He 

is quite upset. 

Now the men begin to cut off the legs of the pigs . The y a re cooked 

separately, by the women. T go <Jro und a s k i n g everyo ne who i s cu tt i ng whose 

pig. The answers do not mesh, without considerable probing of - genealog ies and 

connections, with what I have learned before. (Once one man mumbled: " Wha t, 

do I have to cut and talk as well?" T pretended not to hea r. Tha t was a t 

the Livitua malanggan. Here, Kavok is the only one who seems to r e sent me, 

but I do not like this job, anyway. I know they do not like to b e bothe red. 

But one is most likely to get a correct, or at least a convincing, an s wer 

about men and pigs when one man and one pig are to gether in t he same spo t.) 

Warakau collects the twelve legs from our p ig s and t a k e s t hem up 

to Sirapi. Emanuel is pouring various kinds of innards on a leaf f ull of 

sliced taro. Kavok holds up a liver to be tied with a string , a nd it i s 

then immediately transferred to a taro-filled banana l e a f . Nothing i s was t e d. 

Tokas is out in the sea again (I have s e en him doin g this un p leasant cho r e 

before at other feasts) cleaning out the intestines. 
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Matunga and a white-haired memai from Lakuramau village are 

carrying more stones to the mumu. Lovan is just standing around. (Was 

a memai ever thus made?) There was no pig magic, so f a r, not that I saw, 

anyway. (I have only seen it once. It must be option a l: like napkin 

rings. Grace is always said at feasts, but never, so far as I know, at 

home. It is more a signal that all may begin to eat, I think, rathe r than 

a magico-religious act. It is also, however, an acknowledgement of r e spect. 

The mumu is about seventeen feet by seven feet, about twice the 

size of Livitua's, for fewer pigs; and heaped. with huge stones. Ther e is 

strong reason to hope that the pigs will be well done. 

I go up to inspect the situation at Kamniel's cook house. There • 
are five pigs going into his pig mumu there; and there is a separate small 

mumu, being made by the women, for grease, liver, and so forth. (In this . 

area, men make the pig mumu, and women make the mumu for the vegetable 

foods and small packets of fish, pig l~ver, and so forth. Milika, who has 

just a touch of the prima donna about her, tells me somewhat indignantl y 

tha.t in Lesu the men do all the heavy work: making the mumu, bringin g the .t 
food from the gardens, bringing the firewood, carrying heavy bundles o f leaves 

from the bush and so forth. All these are women's jobs here, and Mil i ka 

~ound it very ha.rd to make her shoulder learn to carry the heavy eval , sticks 

with burdens hung on both ends, that women carry here. In Le s u, the bundles 

that women do carry are put in baskets with big handles and hung around the 

forehead. But Milika conformed when she moved to Livitu a . Milika to l d 

me that the women here laugh at her for not tying her bundles just ri ght 

the way they do. Maybe that is why she works with her moth e r, r a th e r than 

with Sirapi. Mil;i.ka is helping the Livitua women make mumu a round the ir 

cook house, and Sirapi and Rusrus are making mumu in Emi's cook house . 

. ·, 
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5:50 p.m. and another pi g arrives. It is from Pakulup of Lauen, 

and it is for Samuel and Lamsisi, according to Pitalai. They asked Pakulup 

for it, because (Pitalai tells me) "tile two li<Jd no pig." l t c <Jm~ un Lile 

truck of Fr<Jncis, and he m<lkes Ll little speech over it: 

FRANCIS: "Ai! Councillor (Pitalai); Lasuwot; Lovan; Lamsisi; 

Emanuel. We are surprised now, because we hear that a pi g has just come up, 

and it is already dark." 

DB: "Tell me about this, Francis." 

FRANCIS (to DB): "This pig came late. They' 11 put it in a 

separate mumu. Lamsisi along with Samuel requested it to come to them. " 

Emanuel, who is standing near us, says to us: 

EMANUEL: "There is no time now. He just made the request, just 

now. If he had asked €arlier it (the pig) would have be en held fast e a rlier. 

Now it will go into a separate mumu." 

Francis looks tired. The women are staring into s pnce, hav e bee n 

for the last two hours. But they all say they will dance tonight. Kaute said 

of course she will dance! Rongo looks tired. 

Laksia just walked by. Yesterday I asked about him and Sirapi said 

he was in jail. We do not know yet what happened. 

FRIDAY NIGHT (MAY 12) 

The Party the Night Before the Last Day 

We all went back to Mangai to eat, rest, wash, a nd put on our 

party clothes. We arrived back in Lauen about 11:15 p.m. Kas, Milika, Kas' 

young relatives (and friends) WyJ.ip and Lamet all started out riding in my 

truck, along with many other s , but Kas got out, and insisted that Wylip nnd 

Lamet come out with him, saying that they would walk: th e truck is too full. 
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Milika said, after he got out, "He gamon (pretends)!" She want ed t o turn 

right around and go back to Mangai. I drove on to La ue n, t elling her th .J L 

if she still wanted to go back .:J.[Lcr Wl!. goL Ll1 c r c , I wut1l.d La ke li er . '-i l1l' 

sat next to me, annoyed. After a while, she said (as much to herself a s t o 

me): "He was cross because the car was too full." Milika has been a nn oyed 

when other people demand rides in my car and other things of me and , in he r 

view, use me. Her relationship with me is quite different from that of the 

others, mainly, I think, because of her individual life experiences; but 

partly because Lesu women are, I think from the little bit I know of them , 

a bit stronger than local women in various ways; socially and in personality. 

She does not ask little things for herself from me, not eve n for smokes. When 

she asks me for something, it is because she needs it and cannot afford it or 

does not know how to get it from the European world; not because she wants to 

give and take with me, or anyone else, to form a social relationship. 1 fee l 

free to ask her for things, and she does a lot of the basic things for me 

without my asking. 

We arrive at Lauen to hear Piskaut and th e Mangai boys playing 

"Jingle Bells" on their guitars, and singing along. 

Lasuwot came with us. He had said he would not come, but when I 

drove through the Livitua camp to pick up people, he jumped in, too, saying: 

"Oh, I want to sing too much." 

We go and sit outside our (Emi's) cook house, and I tape "Jingle 

Bells." I interrupt this song on my tape to catch the Livitua women doing 

"Sinsinnuk," a traditional number, which they are singing just in thei r own 

cook house. 

t 

t 

t 
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A group is coming along the road with guitar music, coming in 

a big group, just like a procession with a malanggan mask, or with a 

traditional song, or bringing bamboo for a cemetery f e nc e . The group is 

from Lemusmus on the West Coast. Lingiris tells me that we rrn1st g i ve 

them all money. He means we should slip a shilling to someone we know or 

like. 

I say to one of them, "You are well-decorated!" and he re spon ds , 

just audibly over his soft embarrassed laugh, "Yes." 

Midnight at Emi's cook house. Kongis and her group of younger 

women are here. Some of the women are still in my truck: Milika, Wusuku, 

Loliu, a few others (hugging the home fires). Lasuwot is sitting just outside 

the Livitua cook house with a couple of his people. The o thers are all sit­

ting in their cook house. Our people (from Mangai) are sitting in our cook 

house. In short, they have scarcely ventured from their own groups. (This 

is another manifestation of New Ireland "shyness," the low level of explor­

atory behavior: "following the known path." The Livitua women ha ve a big 

benzine lamp outside their house (for the public) and just a tiny lantern 

within (for themselves). The mumu is reassuringly steaming away.) 

The two Chinese "stores" (trucks containing merchandise that go 

up and down the road every day) are here. From what people tell me, it is not 

"mouli" (soft drinks) that they are selling. I am told that they sell a 

lot of liquor at these affairs, but I never see it and rarely any signs of 

it. There are plenty of people who do not drink, or who drink only a "tas te" 

to show their sophistication. There are many cars here, lining the road. 

Tony Thomas (of English descent, aged nineteen) is here with a Thomas and 

Sons truck, rented by a village near town for the occasion. 

p · -. 
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When we got here the Omo men were building a "stage" on which 

to perform tomorrow. Why should they be doing this in the middle of the 

party? No people were ever less equipped, surely, for partLes. They 

are much better at work: careful, routine, Hritualized'' familiar work. 

(Reminds me of life on an American mid-western farm, where they play a 

game of Snap after dinner and then turn in.) 

Suddenly, Kombulau starts a song: first she leads, then Sambuan 

(who often seems to lead) does. The ladies are singing for my tape recorder, 

as they often have; and they are competing with the young men's guitars. They 

are putting their all into it, and it sounds very good; as it always does. 

This is a traditional song, one they know well. They always seem to be 

ready and willing and happy to sing such a song, together. The children 

are all singing along, shouting out, smiling. 

At some distance I am watching a group of dancers: two young men 

and a group of kids. I know, from what I have seen before and from dis­

cussions with Alice (the Mangai teacher) that they are doing their concep­

tion of the Twist, the "modern style" of dancing, in their view. All but the 

older young man appear to me clumsy: he is merely wrong. They are all jerks 

and stops, all angular, no flow, no grace: and all embarrassment. But 

Luverida, aged late fifties, comes and, while all yell with laughter, does it 

very nicely. (He has the confidence and the skill to do the Twist steps in 

New Ireland fashion, which makes it beautiful, sexy, and, to these young 

children, embarrassing. I saw Kanda--Lasuwot's brother with the jaw cancer-­

who is something of a dandy, for New Ireland--dance once like this and get a 

similar, but more subdued, response. It was a mission party. Probably no indi­

vidual is supposed to be so good--stand out from the crowd--until or unless a 

party 11 gets off the ground. 11
) 

• 

I 

• 

• 
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Sirapi sees that I am watching Luverida, and sh e says: "Luve rid a 

already is 'sparking'" (i. e . he 's had a drink, e nou gh t o ma ke him hi gh 

and ready to play). He is certainly not drunk, from wh ;i t 1 c an see . Sir a p i 

is ever-so-slightly mockin g his ostentation. He i s he r ~~k~~' s li ghtl y t a boo . 

An hour later Biliton (Luve rida's first and olde s t wif e ) wa s dan c in g , a l so 

very gracefully, by herself. I said to Sirapi, "All the old pe ople ha ve 's a vvy '" 

(i.e. know how to dance well); and Sirapi said, with just i touch of di s -

approval in her tone, "All the old people are 'sparking'." 

I say to Yaraka, who is standing around with his white dog (c alled 

"Snowball"): "Yaraka, you do not want to dance?" (This is the form and 

the question repeated over and over on such occasions, as people try to get 

other people to go first, "let themselves go," start the action s o that other s 

can slip in and dance unnoticed. J\ctually, I suppose, th ey wa nt t o be not~c e d, 

but they do not want it to look as though they are trying to be noticed. ) 

Yara.ka sa.id, smiling, ''I can't dance in front of you two tamboo." (He r e ferred 

to Sirapi and me. He is nantuwak to her, a brother of Makalo' s .) 

Kaute and a couple of Livitua women have come ov e r to our cook hous e . 

(This is a step toward being adventuresome. Kaute is Kanda's third wife, and 

she is a bit adventuresome.) 

I go to talk to Milika in the car. She says that one of the women 

has been drinking, but she in no way showed it (to me). Milika yell ed to her: 

"Hey, why don't you come sit inside the car." Milika said then I would s mell 

liquor on her breath. 

Milika and I saw Beno slip on the ro ad, and Milika s a id: "H e ' s 

already 'sparking,' or completely drunk." 
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(Milika manifests a much more strongly nega tive a ttitud e t oward 

d r ink in g t 11 an d o mos t p e o p 1 c . S Ii e v i. e w s l '1 ~ p r o h l ~ 111 s s I 1 (' Ii: t s I 1; 1 d w i LI , IC 1 s 

as being related entirely to hi s drinking: thi s t.:Jke s li Ls mo ney , a nd l c a Js 

him to do things she does not like.) 

Milika staye d in my car until just before T l eft , a bout 2 : 10 a . m., 

to go back to Mangai. She only got out whe n Kas came and go t her. (Why 

was she upset? She did not want Kas to drink, but she was up s e t a lso be cause 

she was disappointed. Perhaps she thought she was go ing to a dance with 

her husband, the way Europeans do, and the young New Irelanders follow suit. 

She, more than any other woman in Mangai, feels unsure of herself in these 

"semi-modern" situations. I think she wishes she ha d gone on to sc hool her-

self and become a teacher, so that she could be independent; and she feels 

some jealousy about educated New Irelanders, and embarras sed l es t she appear 

unsophisticated. To me, she seemed very intel l i gent, and sophisticated in 

understanding herself and the ways of the world: understanding enough to know 

what she did not ~now,and to want to learn. When Mi lika a nd I we nt t o th e 

Livitua malanggan together, she wanted me to show he r how t o danc e . 1 said I 

did not know how, and that this was all her fashion, not mine. She and 

two of the other young, uneducated women said: " Oh no, thi s is your fashio n 

here, not ours." The other women were con tent to sit a nd wa tch a nd ke ep ou t 

of the way, but Milika wanted me to show her how to parti c i pa te.) 

I have seen the educated elite dancing in European fashion, men 

with women; but at this party, even the educated elite dance only with members 

of their own sex, though the dance is some ve r sion of Cl Eur o pean d a nce . Ear lie r 

Pitalai (age about forty) was wandering around holdin g hands with a n older 

man, Langasin (aged about sixty); and now he is holding hands with some young 

man. In between times he held the tape r ecorder for me. T have not see n him 

dancing. 

p · .. er.; . 
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(At the Livitua malanggan, Kas directed a group of children 

to dance, and they did, looking stiff and scared but pleased. Kas ordered 

them in the tone of a drill sergeant, and led the dance himself in a drill 

sergeant's version of the twist on the drill field. His treatment of th~ 

children is very different from the New Ir~land pattern, and perhaps it i .s 

the approach necessary to push them through their shyness. They did seem 

to enjoy their moment on the stage, which Kas procu~ed for them.) 

I do not see any husbands and wives together. People sit and move 

almost entirely with members of their own sex. Husbands and wives are seen 

together occasionally outside their hamlet, but it must be unusual, because 

I have noticed it. Bungaloo and her husband Warau (Rusrus' brother) walked 

here tonight late, alone, together. This morning Luverida carried Kombulau 

(his second wife) here on his bike. (Kombulau was smiling and laughing, 

with pleasure, I think, at Luverida's performance. I said "You have a good 

men, Kombulau," and she tapped my arm in feigned coyness and laughed.) 

It is possible for husband and wife to appear together in public, but they 

much more frequently appear with members of their own sex. 

Warakau and some older man are now dancing "European fashion:" 

sometimes pelvis to pelvis. Malu ~al are now laughing: "Oh, Warakau! ," 

she calls. The older man claps ostentatiously for himself, and Warakau 

and some of the women join in. Malu cannot seem to stop laughing. (She may 

have had a spot too much.) The older man is Laving, a Tivingur from Nonopai; 

but Sirapi did not know his name (even though he was of her clan and she knows 

most names) and had to ask (for me). (They are all clearly uncomfortable with 

the new styles of dancing, but they seem to feel that they ought to make a stab 

at it. It's just so far from, and contradictory to, their own style: delicate, 

graceful, small, slight movements, done with a group, the individual dis-

appearing within the group, each member of which makes identical movements.) 

p .. 
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Laving is a clown. Warakau is trying to imitate him. Laving is doing a 

skillful satire on European dancing, using grace and control to mock the 

heavy movements of Europeans; Warakau is trying to suggest ·European heaviness 

through loss of control. New Ireland culture does not like loss of control, 

but the women are not ridiculing Warakau. They must realize that he is 

trying to take a step they would not dare attempt. 

It is 2:30 a.m. and I am leaving. No one is coming with me. I 

am not surprised: they seem to need very little sleep. I tell Tony Thomas 

I will leave a thermos of coffee and a tin of cake for him on my doorstep to 

help him keep awake on the drive back to Kavieng. Later he told me he had 

stopped at my house about 5:30 a.m. with his sleepy passengers, who were not 

the last to leave Kuluvos. 

SATURDAY, MAY 13 

Malanggan: The Last Day of Ceremonies 

I arrived at Lauen about 10:00 a.m. People are bustling about, 

finishing preparations for this and that. But some are asleep on the beach, 

on the benches, and I suppose in the houses. I see men and children, not 

women, sleeping publically. 

Emanuel is completing the painting of the cement monument. It is 

a pointed monument, about eight feet tall, resting on a base of four steps. 

On each step, Emanuel is painting a name and date of death. 

Also in the cemetery, some men are putting up a little fence to 

surround the place where the two free pigs will r est: those pigs brought by Tulebung 

and by Sirapi. Later, someone tells me, they wil l install two memai here: 

Tulebung and Tavakariu, respectively mokotok and son of William. There is 

a little stage here, about four feet above the ground, containing decorated 

pig-carrying poles in its structure, on which the memai will be installed. 

.... 
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Sirapi told me that Melisa had announced when I was not he re last \~ednes da y 

• that a memai would be inst a lle d on Saturday. He ha d s aiJ it would be 

Tulebung. Then SlrLJ.pl said, ;Jl- Lcr proddcJ l1cr, Lii.:JL Ll1 c r c would b l'. Lwo 

memai, both Tulebung and Tavakariu. Sirapi tells me, "By a nd by t oday th ey 

will decorate a memai. They will put on him reek (pidgin: t a n get; En gli s h, 

Victory leaf shrub). They will put powdered lime on his fa ce, f a sten r ee k 

on ·his arm, put a kep kep (the well-known shell neck ornament of New I reland) 

around his neck, give him labui (pidgin: gorgor; English, ginger root), 

and a spear." 

Sirapi also tells me that Lovan has stopped Lepilis' pig from coming . 

Lovan has said that Lepilis should save the pig for a malanggan that Lovan 

will have in Purapot. There are three dead there now: Selene (Sambuan's twin 

sister), Lowel (Panakaia hamlet) and a West Coast woman's child who died ar 

Lemakot hospital before it even had a name. Tl1e mother, Ku seo , ha s a r e lative 

in Mangai (Delilah, married to Mokangkai Ismael) and they asked Lovan if they 

could bury the child in the Purapot cemetery. (I remember when Sira pi tells 

me this story that Lovan said he had some of his own bisni s in th e cemetery 

now, and that he was looking after other peoples' relatives who were not of 

his clan. Lowel, like Lovan, was Mokangaki. This is the first I had heard 

that Lovan planned to give a malanggan. There has been no malanggan in Mangai 

since just after World War II. This is a surprise. Lovan's actions at 

this malanggan must now be viewed in terms of his intentions for the future. 

Israel had told me that Panakaia hamlet wanted to bury Lowel, but Kas wanted 

her in Purapot, her father's place.) 

• co · .. 
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Malanggan Arrive 

About 10:30 a.m., and the r e are fe w people here . No n e t he l ess , 

the Ma ngai ma l a n g_ga n is a r r ivi. n g . T. e cl hy L rin g -i ro, F. n1 e 1 , T.ov nn, <i n cl 

Matunga, the men come singing. Lingiris and old Pe n ga s a r e pla yin g 

the garamut for them. A little house they have made is waiting , a nd 

in it they set up the vavara. I wonder if they have deliberate l y been 

unostentatious about the bringing of this vavara. 

When the vavara is in place, I a pproach Lovan, who i s putting 

the finishing touches on the installation. This, I hope, is my big 

chance to finally find out what one malanggan, at least, means. I had 

been completely unsuccessful in this quest, though it was one whi c h I 

had pursued faithfully and with great interest. Lovan tells me the 

name of the vavar~,where it came from, how it got here: all in f ormation 

which I already had. I point to the circles of pa int, on e yellow, one 

blue. Yes, Lovan says, a blue circle, and a yellow circle, and we bou ght 

the paint at the store because it lasts longer.
21 

As I look at the c a rve d 

head of a bird that projects from the center of the vavara I n o tice tha t 

it is upside down, and I say so: "The bird's head is upside down." Lova n 

seems pleased that I have noticed: Yes! The bird's head is upside d own. 

I say: "Now, Lovan, why?" And he says, " Because that is the way this 

malanggan is made: the bird's head is upside down." I say, "All right, 

thank you, Lovan." 

This interview was helpful in one respect, anyway: I conc e ded 

defeat. I know that I might as well give up seeking more detailed meanings, 

if this is all I can learn from Lovan; my friend and neighbor, an articulate, 

analytical man who is a carver and who understands a rt.
22 
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There is nothing unost e nt a ti o us , a n ho ur la t e r, whe n Pa ru a i 

arrives with Mavis' malanggan, which Livitua will buy . They come , sin g ing , 

from .the far end of th e vill a ge , wh ic h b o rcJ ~rs P.J rt1 :1 i, ~rn d w.:i l k do wn l11 rougl 1 

Lauen. The y carr y their ma langgan on a ki nd o f s tre t c lwr on th e s houlde r s 

of four men. The malang gan is hidd e n under l e ave s . 

Lasuwot talks, receiving the mal a n gga n; 11 /\h!" He sp oke in 

local dialect. Neither I nor those who were helpin g me t o int e r p r e t we re 

near enough to hear him; but the tape I r e cord e d, tran sc ribe d year s l a t e r, 

caught the words "Tulebung" (the name of the young man wh o i s to be ma de 

a memai), "pirin" (respected elders, probably here the two dead) a nd, 

most important, these: "Pasal, Makalo! Pasal, William!" Pa s a l is a word 

often used to the children by some people: "walk about," or "walk along ," 

or "walk away:" never "walk toward me." Thus, "Wa lk away, Ma ka lo! Walk 

away, William!" He calls them "pirin, 11 r e spe c ted hi g me n, i n th is case 

dead; but he mentions Tulebung. Tulebung will now take ove r the dutie s 

of big men amongst the living: walk away, big men who ar e d e ad. ( I f ee l 

quite certain, from specific conversations such as the one de s c rib e d 

earlier with Melisa; and from an abundance of evidence of a l e s s d irec t 

nature, that this talk of Lasuwot's should be interpre ted a s s ymbolic. 

There is no literal, detailed, mystical belief that the spiri t s of Maka l o 

and William are present. Melisa attributed such a belie f to h is savage 

forefathers. Still, individuals doubtless vary. Informants va r y . The 

culture may not be explicit: a culture without priests has no f ina l 

authority in these matters, and even cultures with prie s t s ha ve no fina l 

descriptions.) 

p . __ 
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When Lasuwot finishes talking, Francis goe s to s t a nd wh e r e Las uwot 

had been standing: near the little house which has been built b y the Pa rua i 

people to receive their malanggan. Francis spoke pa rtly in local dialec t 

and said, among other things: 

FRANCIS: "Makalo. Pasal te Makalo? Yung," wh i ch me an s 

"Maka lo. 'Walk away' to Maka lo ? Ye s." Tha t i s , do I s ay " go a way " t o 

my brother and friend? Yes, even I do. 

Now the Livitua people go to the Paruai people to buy the 

malanggan. The old lady Vakwar goes first, to Simeon. Las uwot hand s a 

mias to old Pape (Maka l o's father's sister), who takes it to Tan gai (the 

young man representing Mavis). Francis cal ls the names, a nd one of Kamak's 

teenage daughters goes, and then Thomas, to the men of Paruai. Seronge 

gives another mias to Vakwar (his wife) to c a rry: Franci s g ive s one t o 

his sister Kaute. Luverida gives a mias to Francis to ha nd on to Luv e rid a ' s 

first wife, Biliton; and off she goes, with her pipe, as ever, in her 

mouth. Lingiris gives to his wife (Sirnbaiko); Milika goes , Wona (Erue l's 

wife, but where is Eruel?) goes. And so on. When it all come s to a n e nd, 

Simeon starts singing again, and the procession moves on toward the lit t le 

display house. 

But there is more work to be done. They have brou ght with the m 

materials for constructing a screen of coconut fronds, behind which they 

will set up the malanggan. I notice that the men at the back of the group 

are not singing. They ar~ probably just along to swell the ranks. 

While we are waiting, we hear a little garamut. I ask t h e n a mes 

of this and that and how the various decora tions a re ma de, a nd c ha t 

with Pitalai and Lingiris. Pitalai says to me, teasing me s lightly , '' You'r e 
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a woman of the inside of malanggan now. You'r e not out s id e now; you ' r e 

i nside now, for all work." (Thu s aga in, i n s id e a nd o ut side <Jrc imp o rt: .:rnt 

concepts; but used to include, even me, rather tha n t o excl ude . )
23 

They tell me tha t Si r a pi's pi g will be put on t he li t tle s t age 

where the memai will be installe d. I try to f ind ou t wh y Si r ap i' s p i g 

was chosen: because it was free? or for Ma kalo ? a nd so on; bu t a ppa r e nt ly 

it was more a matter of prox imity. The memai st a ge i s n e ar the graves ; 

Sirapi's pig is to be near the grave of Makalo. An y pi g a t the fe a s t 

may be used for the installation of a memai, and Sirapi' s will b e c onveni en t. 

(That the stage for memai installation is near the graves of the de a d c annot 

be a matter of convenience. It can only refer to the tr a n sfe r o f lead e rshi p 

from the dead to the living . To me, today, thes e as s ocia t ion s seeme d 

symbolic. That is, as far as I could tell, they do not "b e lieve i n" 

"ancestor spirits" in the sense that Hamlet "believed in" hi s fa t her' s 

ghost; or in the sense that some of the Irish playwri ghts hav e the ir 

characters "believing in" saints.) 

DB (To Lingiris, Pitalai, a nd Emanuel): "Do they have t o a s k 

Sirapi?" 

EMANUEL: "They must talk straight to Sirapi. Bu t the y must 

'lose' here, it must go to an old memai." (His response indic a ting t ha t 

Sirapi should be asked was mere courtesy, I think, in de fe rence to my bein g 

one of Sirapi's "group." In Emanuel's view, the important aspect of mema i 

installation is that a new memai has to give pay to an established mema i. 

The pig is, I think, just decoration for the event.) 

We are still waiting for the display o f the Pa rua i ma l a n ggan. I t 

is 12:10 a.m., and th~y arrived at 11:45. They have taken ma l a n ggan, stre tcher­

like carrier and all into the tiny display house, and the s t r et c h e r i s 

being fed out again now. None of the Parua i me n here is old Mav·s , 
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the men now tell me (in response to my question). He is too old and not 

well, he is not able to come. (But he hath honor yet, or a t least his • 
group has power.) Simeon is leading this, along with the you n ge r 

, . 24 
1anga i. 

They call this "big work," but it is also play . They cannot • 
justify play, so they call this "work." (They do seem much less interested 

than I am in seeing the end result, the malanggan displayed. Are they 

bored? Undemonstrative? Jealous? In the old days, when you had to pay, • 
they say, to see these things, perhaps they charged what the traffic would 

bear, and it was cheaper if you looked indifferent. I paid five shillings 

to see a man play the lanaut, a whistling drum, at the Lakuramau malanggan. 

He asked that price and I paid it. Or perhaps it is unseemly to show 

strong interest in a malanggan carving, rather like examining evaluatively -

the decorative details of a coffin lining, or of a badge of honor while 

it is being presented.) 

In the old days, the men now tell me, smiling, people took very 

seriously all the taboos surrounding the making and display of malanggan . 

(But it is not really taken seriously now, it is more a game. Perhaps 

it was always a game; or perhaps the serious part then wa s what rema ins 

the serious part: the transfer of resources, which show forth and consti-

tute relationships amongst indiv~duals and groups. We tend to assume 

and presume that primitive peoples before contact lived in a state of 

Total Conviction and Commitment to their culture. The " slave to custom" 

idea has been put to rest amongst anthropologists, but it lives among 

some ex-"primitives" as part of their conception of their own forefathers.) 
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All the Paruai men have now disappeared inside the little 

display house, and have begun to sing. (This i s an acl compa rabl e to 

one familiar to the western world where all the clowns get into one 

small car, or come out of it.) The _garamt.!_~ goes hri e fl y : T,in g iri s 

tells me that they sing now to finish this work. 

Simeon shouts out, first in local dialect, then in pid g in: "With 

this talk we now break open the enclosure!" And the.men come out a nd 

break open the screen of coconut leaves that they had just built. Havin g 

hidden their work, they now reveal it, completed, with a flourish. 

Simeon goes on talking (in local dialect; Lingiris tells me 

what he is saying): "Simeon talks about who had this r.1alanggan first. 

It came from the island Teripas. Now it comes and sits down here. There 

is no big man who requested this: all the big men of this place, they 

are lost already. Now all the boats, all the canoes that used to c ome 

- II 
here from Tabar, they stay in Tabar. He talks metaphorically now, Lingiris 

II 
says, of this canoe that they used to call out to, that it should come 

ashore here. (Pidgin: Em oli tok piksa long dispela kanu l:._ savvy singoutim 

DB: "Just talks metaphorically." (I.e. there are no canoes 

from Tabar waiting out on the sea to be invited in that mu s t go o n wa it i n g 

for want of a big man). 

LING IRIS: "Yes." 

Beong, the old white-haired memai of Nonopai (who is always 

pleasant to me, and direct) now tells me that this malanggan b e lon ged to 

him before, and he then brought it to Mavis. 

DB: "When ·did you bring it to Mavis?" 

BEONG: "When Mavis gave a ~.?langgan in Paruai." 

DB: "For whom that was dead?" 

BEONG: "For all that were dead." 
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DB: "A long time ago?" (I thought perhaps he me ant after 

World War II, when villages had malang gan for all who ha d die d during 

the war in the bush.) 

BEONG: "No, not .J. long time . 

jus t finished." 

Durin g thi s y~;ir th a t has 
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The malanggan is set up, and people dispe rse . Ling iri s c omes 

with me to look at it. It is a woodcarving showing two me n. I t i s in 

high relief on an oblong block, around the ed ges of which a re small 

detailed designs. 

DB: "Now tell me about this, Lingiris." 

LINGIRIS: "This is a picture of th e two brother s , Ma k a lo a nd 

William.'' (Lingiris is making the picture fit the situation. Ma l a nggan 

designs are fairly standard. If Beong took this malanggan to Mavi s l as t 

year, for "all" who were dead, would it still be the same malanggan i f i t 

had three big men in it, or only one; or if they we r e wa lk i n g ins t ead 

of standing? I could not find out, with hypothetical que s tions .)
25 

DB: "And this (band around each head), is this just decorat i on ?" 

LINGIRIS: "Just decoration, to divide the heads" (i. e . serve 

a design purpose). 

This malanggan, like all malanggan, uses some works of nature 

to add to the work of man: flowers, roots, branches, and so on. Lin giris 

explains that the branch used in this one is effective de c oration beca u se 

it lasts a long time; unl~ke another small part of the decora tion, whi c h 

he says will quickly dry out. 

This malanggan, like many others, uses betel nuts a round it. 

I ask Lingiris about this and hear, as I have heard be f ore , tha t it i s 

just decoration. 
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Lingiris and I go over to the Mangai malanggan and the cemen t 

monument next to it. Again Lingiris say s the betel nut around this 

malanggan is not important (pid gin: samting nating) ; i[ a man wants to 

eat it, get it and eat it. (But I have never seen anyone do that. Per-

haps it was more common in the old days during the revelr y that fo llowed 

the conclusion of the rites and exchanges.) At th e corn e r s of the little 

display house that Lovan and Matunga have built they have affixed the 

roots, cleaned and dainty, of two plants. Lingiris and, later, Matunga 

both told me these were just decoration. 

Lingiris volunteers what others have volunteered before to me: 

that this thing, malanggan, does not belong to New Ireland, but comes 

from Tabar. "If they all want to see it they must bring a pig and mias. 

The malanggan is not brought for nothing. It costs big pay. If it is 

bought, a pig killed, mias: all right, a man c a n go a nd look, a nd they 

will show him their work.'' (As in other conversations with other people 

about other things, I note that it is taken for granted that the work is 

interesting and good. Wh a t is continually stressed is that tho se who 

know how will not show you, which is tantamount to teachin g you , unless 

they receive a big payment.) I mention that some women are coming to 

look at Mang~i's malanggan. Lingiris says: ''Women can come and look now. 

The work is finished now." There are only a few women here, man y others 

who do not come to look, and who do not show interest. 

The cement monument has a hollow part, glassed over, in which 

the constructors placed a photograph of William, and the false teeth of 

Makalo. Lingiris tells me th a t Sirapi brought these te e th of Makalo. She 

took them out of his mouth when he died. He had got th em a t Vunapope 

Catholic mission hospital (near Rabual). I ask what they did with bones 

before. Lingiris said they ha d to be buried. 
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DB: "They did not hold the bones in the house." 

LINGIRIS: "No. If a man wanted to do something with the bones , 
t 

he had to ge t the head to do something wit h . For workin g whatever kind 

of thing (he wanted to work), all ri gh t, they had to ge t the face. Now 

everything (else) they had to put back in the ground." 

Lingiris explained that the teeth could be saved even whe n a 

man was cremated: "The teeth don't 'light' (catch fire), they r emain." 

And they could be saved by the family, and sometimes were. • The cement monument had four steps, tiered downward. The names 

of the dead and their date of death were painted on each step, and read 

thus, from top to bottom: 

William Malabes 

Died 19/8/1962 

DANEL. Makalo 

Died 25/4/1963 

Aser. Masapal 

Died 11/11/67 

MARE. Sabuaag 

8-5-67 

New Memai, More Pay 

It is 12:50 p.m. and Kase is talking. He says "All right, there 

is another memai again.'' (I did not understand that at the time, and no 

one explained. I just thought he meant that he was doing some talking. 

In fact, he had taken over the top spot in this malanggan, and become the 

leading memai for the rest of the occasion.) He went on to say tha t every-

body must come together to buy malanggan, to buy cement. And after that, 

the singsing of Omo will come up. 

p" 
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And so we all pay everything again. This time the mias a nd mon ey 

heaps into mounds: Emanuel's is on the top st e p of the c e ment monume nt, 

on which William's name is written. While peopl e a r e s till putt.in g mo ney 

on William's step, Kavok goes up and stands near th e monume nt and ca ll s 

out "the cement for Makalo." Emanuel collects his, puts it down, ha nds 

a mias to Kase and asks him to call out his (Emanuel' s ) na me . He per -

sonally takes the mias to Kavok to kattom for the ceme nt o f Ma k a l o . 

Later Emanuel told me the a~ount he had received : 38 mi as and 

25 pounds. Previously, he told me, he had received ( on one occasion) 17 

mias plus 10 pounds 10 shillings and 6 pence; and (on another occasion) 

7 mias plus six pounds. Totals: 62 ~ias, and 41 pounds 10 s hillings. 

I did not learn how much Kavok received, nor how much eithe r of th e m 

finally kept. 

The pay for Masapal's cement is going to Makeas, the brother of 

Pape in Nonopai. (It is not clear to me why: but he is the third man 

designated to perform this service, all three from Nonopai or Sali. Makeas 

is married to Usor, and they live in Mangai.) 

Matunga now stands near the malanggan. I hear him say , " Now I 

asked Kase ... " (I still did not realize what had happ e n e d. As it turn e d 

out, many people did not seem to know. Probably some neve r found out, 

and did not care. Apparently, with Melisa no longer serving in the memai 

role, Matunga asked Kase if he could collect more for the ma l a n ggan, a nd 

Kase said yes. Was the malanggan bought completely, or wa s th e pay jus t pay 

to the men who brought it, just for its display? That was uncle a r to me, 

and perhaps it was a decision that was avoided. But I think this one pay 

would be enough , only· to "pull" the malanggan to Lauen, not to ka tto~ i t 

there. Pigs and mias had already been excha nge d in such a mounts as to 
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bring the malanggan back to Mangai.) Simeon (who brought the malan~ 

of Mavis to Livitua) goes first with a mias for the bringer of th e malanggan 

from Mangai. Then the Omo village brother ol l·'. mi , Mc lang;1 s, goes : hi s 

'mobile mala~" has not yet been displayed. Someone has put down an 

empty cement bag to receive the pay. Sakias and his line from Ngavallis 

village go. The Lauen line is not here, which would co nfirm my view that 

they are not buying the malanggan to bring it to Lauen. Livitua people go. 

Kavok--he waited a while, but he went. I think this is the first time 

he has given to Mangai for the malanggan. Kase sends someone with a rnias 

now. A lot of people have disappeared, just''rnelted away," as they do, when 

the pay begins for something they do not want to pay for. 

like to be rude, so they just disappear.) 

(They do not 

Kase talks about Makalo, saying that he has come back again to 

Lauen (his mother's place), that he no longer belongs at Livitua (hi s 

father's place). He was born, raised, secluded, brought out, married in 

Livitua: there he lived and died. 

mother's land. 

Still, his body came home to his 

A young man I have not seen before makes a talk a nd gives se ver a l 

mias and several pounds--I am not sure to whom. Later I ask him to explain. 

He is Peta, and he comes from Tandes village, about one hundred miles down 

the road. 

PETA: "I worked a malanggan for my mother, at Tandes; and Melisa 

came and helped. Now I reciprocate." 

DB: "You return it. Did Melisa bring a malanggan?" 

PETA: "We all worked a vavara, ~:ind he he lped ti s with th e buying. 

Now we help him with buying." 

p ·, 



DB: "When did you come here, just today?" 

PETA: "Yesterday." 
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DB: "And did you s a y that you gave bi g pay be cause you we r e not 

here earlier to help with the earlier occa sio ns o f bu y i n g ? " 

PETA: "Yes." 

DB: "I heard you say something a bout the fashion of t he ' wh it e 

skins'." 

PETA: "This malanggan--I know this work, the work of dry in g c ao cao . 

I dry beans. Now in this work, I've become friends with Melisa. That is 

the basis (pidgin: ass) of this thing (i.e. of Melisa's going ther e to help, 

and Pet~'s coming here). I'm not following. II 

DB: "You're not a relative or somethin g--you a re a f riend, in 

the fashion of the white man." 

PETA: "Yes. I'm not bisnis, following our own fa shion." 

(This instance perhaps points to the future cours e of ma l a n ggan. 

People may take "roads" other than kin s hip ro a ds, a nd still find ways t o 

come together to support malanggan.) 

Omo Village Brings Its Performance 

A very rough count indicates about 280 here. I have not gone 

over to Kamniel's cook house. It is 2:30 p.m. and in the distance we hear, 

at last, the singing of the Omo group. (I urge Lasuwot to come with me to 

see. Even the children do not hurry as I do to these events. But I 

think I am too pushy by New Ireland standards.) 

All in the Omo group are wea ring large , ela b o r a te headdresses ; 

and their faces are covered with powdered lime. They c ome singing . There 

are women in the group: there were none making the he a ddresses. The Omo 

group climbs up on their stage, and their leader speaks, h a rshly : 



3 61 

"Ah! You, all Kuluvos, where? Where are you, Kuluvos? Kuluvos, 

where? This is Kuluvos true here, or whe r e are the true people of Ku luvos? 

You must watch us--by and by you wLll be happ y af t e rward. 13ut I cannot t e .:-i c h 

your tastes (form your preferences, tell you what to like) , all Df yo u. 

If you want to watch me, you watch me." 

Merange, a memai whom I have watched speaking, very well, in his 

home village of Panapai (near Kavieng), steps forward, holding out mias t o 

the Omo group: 

MERANGE: "Ah! You come! There are two without men again for this 

thing. I am not inside, and I have no piece of ground here: I am outside 

altogether for this thing. Why did I come here? I follow after my father 

here." 

He went on to talk about Sirapi's coming to his village, bringi~g 

warm packets of food of all sorts, and finishing thus: "1 come because I am 

papa to her (to Sirapi). And I come here again to Kuluvos to find it littered 

with people. They know the two men used to go around to all places, on foot, 

to bring their help around to all places. Now I come here aga in and 1 am 

surprised a little to find that inside it is full up (with people). They have 

not got a man to go first for them, and (yet) all come again." 

He gives Sirapi one mias, then he gives one to Rusrus. Kase g i ves 

one to Emi. Rusrus is in a headdress and has her face powdered with lime: 

Sirapi and Emi are not decorated. Kase gives Rusrus another mias, and she 

passes it on to another woman to carry over. Now they go over to the Omo 

group and give them the mias, to buy the singsing (song and dance). Sirapi 

gives her mias to some woman. Simeon walks across, gives to the old man of 

the group. Sirapi comes back to Me range, then takes ' five shillings across 

to the stage. 

t 
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And so Merange and Kase go on passing out ~ia~, Merange calling 

out in his dialect, "Buy the singsing: kattom!" 

People are much more intereste<l in these "live" shows than in 

the malanggan carvings. They press forward and stay to th e end (about 

twenty minutes). During the singsing, on what looks like but does not seem 

to be a wobbly stage, there is enough movement to either break or kno c k o f f 

half the headdresses. Or was it the heat and the sweat pouring down their 

faces that provoked the performers into removing the headdresses? (Later, 

when I bought them, for two pounds each, the Omo men volunteered that some 

of the headdresses had broken during the performance, and they were a little 

reluctant to accept my pay on that account.) During the dance they all wore 

around their waists leaves that give off an amazing clean fresh fragrance. 

Wulos is in this dance, and (she told me later) after she "went_ 

inside" the Omo dance she became taboo to work relating to the mumu. Rusrus 

went into the dance, too, but just today, I gathered. Sirapi put on some pow­

der, put a flower in her mouth, and just "stood up" in the singsing. Later 

when I asked her about it all, she said they told her to stand near the stage 

and give mias; and then they told her to join the dance. (She did not say 

so, but I presume that this is another example of the New Ireland tendency 

to take people into the "work" that is going on in order to restore them to 

a "normal" or routine emotional state.) Sirapi seems to enjoy being in these 

things, but she thinks she does not have a good singing voice; and her ankles 

hurt her a lot, due apparently to arthritis. At the Livitua malanggan, she 

beat the garamut for the women's dances. 

Where Is Melisa? 

After the singsing I ask Sirapi where Melisa is. She answers: "I 

don't know about him." Then I ask Matiu and he says: "I think ever yone is a 

little cross over the two pigs here, one that is Sirapi's and one that is Emi's; 

. ·. 
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about which is to go on the 'stage' h e re (the me mai- s tage )." i\nother ma n 

tells me: "Melisa had a little shame; so he stayed (at home), he did n 't 
I 

come." 

I ask Matiu what they are saying about the two pigs . 

MATIU: "Later they will put the two (Tavakariu a nd Tul e bun g ) on 
I 

the pigs, they will sit down on the pigs, and they wi ll g ive the two th e 

decorations (of a memai) .·: 

DB: "Who will?" 

MATIU: "Levi." (This is the Levi, a Mokamiva of Nonopai, who 

brought two pigs to lakau tavetau at the beginning of things, at the 

first garthering.) 

DB: "Levi is a memai ?" 

MATIU: "Him too, he's a memai." 

DB: "Oh. Now the two will get the i r memai st a tus from Levi. 

• Now--Melisa, is he cross about this, that they don't all get memai from Me lis a? " 

MATIU: "Him, he wanted to do it; then they all talked a round 

about him, and now he doesn't want to come ." 

DB: "Now why did they all talk about Melisa?" 

MATIU: "Oh, I can't know." (His tone indicates that I have a sked 

enough.) 

DB: "Ummm. Thank you." 

I go find Lasuwot and ask him. He says: "They all talked plent y 

about the pig of Sakarap's. The quarrel just came up this morning." (He 

refers to the late pig from Lauen. Various owners are named for it.) 

I go to find my most patient in f ormant, Lin g ir is . 

DB: ''Do you know about this quarrel, Lingiris ? Melisa hasn't come 

and he's cross about something. " 

LINGIRIS: "Um." (Yes.) 

DB: "Now I didn't know." 
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LINGIRIS: "It just has to do with them." (Th Ll t is , it is the i. r 

business. He is telling me that he does not concern himself with such thin gs , 

not that it is none of my business .) 

DB: "Um, it' s thei_r busi_ness . Do yo u know :il)l) t1t it ?" 

LINGIRIS: "I don't know." 

DB: "No, you must talk straight to me so tha t I can know what 

kind of quarrels come up at malanggan . 

a pig?" 

(Pause ) Are they cross only about 

LINGIRIS: "They are cross about the malanggan (the Livitua malanggan 

that Francis got from Mavis). It's like this: he caught us (i.e. we were 

the ones that he was referring to) with the talk that we wer en't helping , t ha t 

we were just looking, and that we waited." 

DB: "To give pigs." 

LINGIRIS: "Umm. We came and got into it all i n th e mi_ddlt: . We:. 

didn't get in at the start of working everything (Melisa said) ." 

DB: ,.,Yes, I heard this talk of Melisa's." 

LINGIRIS: "All right, now we (Livitua) talked a bout this (accusa tion) 

and this is what we thought: we just got into this in tlie middle? We a lready 

worked hard in Livitua!" 

DB: "Francis explained that to me, yes." 

LINGIRIS: "Yes, that (that Francis told you about). But we came 

to help all here." (In other words, they in Livitua had gone first with the 

most, and came to Lauen, nevertheless, to help and give even more; and for 

that they received not _thanks and praise but accusations that they came too 

late with too little.) 

DB: "Yes, and some brought pigs yesterday." 

LINGIRIS: "And that too." (One of those pigs was brought by Seronge, 

who is rnokotok, friend, and constant companion of Lingiris. They are much 
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alike in looks and personality: small, modest, helpful. Each i nd ivid ual 

has a different view of any quarrel, and it is fitting that Lingiris a n d Se r on ge t 

felt hurt that their efforts, always larger than most people's, wer e re buked . 

Of course it was real l y Francis, who could take it, to whom Meli sa w.J. s 

directing his harsh words. It surprised me a bit that unasse rti ve people 

like Lingiris supported Francis; but then Melisa is perha ps in Lin gir is ' 

eyes not much different in personality from Francis, and village l oyalti es 

are of primary importance apparently. 

DB: "And this pig that came up late at night ye sterday , Fr a nc i s 

talked over it--was that Sakarap's?" 

LINGIRIS: "Sakarap's?" (No one ever mentioned this, but surely 

it is crucial that Sakarap is the true brother of Kavok; and Francis sent his 

truck for the pig.) 

DB: "No, another name I think. Did you see the pig?" 

LINGIRIS: "No, Dotty, me, I had gone then." (He saw his wa y out 

of this part of the discussion and he took it.) 

DB: "Now what was the quarrel that came up tha t Melisa doesn't 

come?" 

LINGIRIS: "That, about this, this thing--his talk." 

DB: "And big talk of Livitua." (That is, Livitau talked a lot of 

him, and a lot of talk always means a lot of critical talk.) 

LINGIRIS: "Yes. Then he looked--we 'answered' him then, and we 

came and won everything then. Just that, that's all." 

(Did Melisa really think that he could shame Livitua, that the y were 

depleted, especially since just six months ago they had a big malan ggan of 

their own? This is Lingiris' interpretation: that Melisa accused Livitua, 

Livitua came back and "won," Melisa was ashamed and went away, or stayed away . ) 

. ·. 
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DB: "Ah. All ri ght, thank you, Lingiris." 

Livitua Malanggan 

I rush over to hear Lasuwot calling out names a nd send in g mia s 

to the Paruai people, to buy their malangga n (from Ma vis ) . (A wh ole g ro u p 

of men here at first tell me that it is Omo's singsing that i s being bou gh t; 

then find out for me, then inform me correctly--1 had by then fi gured it o ut. 

I mention this to indicate that many people who come to these thin gs know 

very little about the details of what is going on.) 

Lasuwot calls out"Simeon--kattom!" He has hrought a pig in front 

of the malanggan and Lingiris comes to tell me (relieved to be bac k on this 

subject, I suppose) that the pig goes along with the pay for the malanggan 

to lakau kattom (buy completely). This pig, then (Lingiris explains) is free: 

they cannot send back pay for it. 

DB: "Who brought the pig, do you know ... oh wait, the y 're goin g 

to make a memai." (The pig was from Pengas--See Table .) 

LING IRIS: "Yes, go look first." 

Installing a Memai 

Lingiris and I run with the tape recorder to hear Kase t a lking 

over two pigs in the little fenced-in part of the cemetery built for that 

purpose. Tulebung (Emi's son) and only Tulebung, is standing with him. 

Tulebug wears a beautiful kep kep (shell ornament.) 

KASE: "Ah! Hear this! (He said a few words in local dialect, 

then went into pidgin.) All right now you hear: You all look at Tulebung. 

Now I fasten him, that by and by he shall become a memai of Kuluvos. 

"He shall take the place of me, my place here at Kuluvos. 

"He shall take the place of William: William is dead. • 

"Now, this memai (status), as for me, I got it on the other side 

(of the island). It would not be good if one man said: ' You got it wh e r e? ' 

p ·• 
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Now I talk clear, that you shall hear. 

"This memai (status), me, I got it on the other side at Lupei, I 
on a raised stage. And all the men of Kusori came down for it. The man, 
Gura (i.e. that is the man from whom he got memai status.) Yot1 all kn ow 

of him: later he came and put one person at Wuap (on th e stage). • 
"All right, then Nameteran, the father of Makadin, he took me on 

top (of a stage), and he fastened me, with this ginger root plant here. 

All right, then I got memai (status) straight at this time. • 
"All right, now these ~emai of mine, all have died. Not just half. 

Plenty of men today, they say they are mema~, but their memai (i.e. those from 
whom they got the status) have not died. Those who gave to me have died, 
altogether. Now, at this time. All right now, now. I think of fastening him , 
this child straight of my skin, the hair of my skin. (They are both of Mokamiva 
clan.) All right now I will put him (into this status): this position comes t 
onto him. By and by he, too, can stand up and talk. Suppose I died, then he 
can stand up and talk. He will perform this work, memai. Now I talk clearly 
about the road that this memai (status) has already travelled. 

Kase goes on in local dialect, calling out "Tulebung!" and giving 
him each kind of decoration that marks a memai. He returns to piJgin as he 
puts a leaf into a band around Tulebung's hips: "Suppose all men altogether 
are cross, all right this darum is for you to run with, to break up this quarrel. 
The quarrel will end." 

(Jn the background, people are singing. Again, not everyone is 
interested; in this case, in the installation of a memai.) 

Now people begin to go up and give pay, just as they do for malanggan 
or cement or pig. The pay will go to Kase, pay for having given memai status 
to Tulebung. It seems to be mostly people from Kuluvos. Kase calls out, "The 
memai of Tulebung, they have all died!" 
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Now Kase leaves the cemetery and heads for the line of pi g s toward 

the beach, running. He runs down to the far end of th e line on one side , 

turns and runs back up the other side of the pigs. He s t o r s in t he mid<l l e 

after his fourth trip: "Ah!" He is holding a spear or pa ddl e . He s ay s 

a few words in local dialect, then goes on in pidgin (a hit b r e athl ess) : 

KASE: "What big man asked for this? Lapok. (He is th e dC:'.acl 

Mokamiva, buired here in Kuluvos, from whom William got memai st a tu s . 

The following are also dead big men of the clan.) Tulema n. S.a ra sak. An d 

who just now before? Gavman? William and Makalo! Mandate (vorkarai ) of 

Gavman! Manaate of Gavman! Mandate of Gavman! 

"And this now, that you and I have come together for today, it has 

not got one man who bosses and talks for it. Something belonging to women, 

that's all. Now today you sit down together for it, we come here for this, 

at the call (summons, orders: vorkarai) of women, that's all. 

"In order to end (this situation, without a man to lead), some thing 

strong stops here today (i.e. the installation of a new memai). Altogether, 

all are gone (the old memai); and the canoe, it wants to go on now. (He speaks 

figuratively: the ship of state needs a new captain.) There are no more 

(big men), and (the canoe) stops (i.e. is at a standstill). 

"All right now, now all these things, you and I come here now in 

order to end it. Now I have finished speaking. The authority (vorka r ai) 

of women, that's all: there is no authorized man (pidgin: no man v orka rai ) . 

Just that, the orders (vorkarai) of all women." 

Samuel runs up when Kase is finished, and throws his arms around him, 

h h
. 26 

ugs im. 

Kase walks along the row of pigs, counting to 24 (missing 19). He 

says: "All right, now I cannot count those that have gone before. Hard work 

has already been done. A great deal of work has yet to be done. Plent y (o f 
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pigs) have already gone, I think something up to ten." (His e stimat e i s l ow . 

There have been twenty-three, and there are twenty-three more here.) 

(This is the work Melisa should have been doing. This was to have 

been his big day. I feel sad about that.) 

Kase has just given a mias to Tulebung, who has a lready taken off 

all his decorations. The feather that they put on his head during the inst a l­

lation is a Bird of Paradise feather (from Highland. New Guinea). Levi is 

holding it now. In future it will be said that Tulebung got me mai "down below," 

on the ground, on top of a pig. He would have got it "on top," on the little 

stage, I suppose, if Melisa have given it to him. 

I go find Sirapi to ask about her pig. 

DB: "Sirapi, it was your pig here that they made a memai ontop of, 

right?" 

SIRAPI: "Did they put him on top?" (She is surprised, so she must 

know about the quarrel and that Melisa did not do the work. I was no t speaking 

clearly, and she· thought I meant that Tulebung had gone "on top" of the stage, 

when I just meant that he had gone '"on top" of the pig. Then she realized wh.:Jt 

I meant.) ''No! These two pigs, they put them there (in the cemetery) because 

they will be cut for nothing" (i.e. it had nothing to do with making a 

memai.). 

DB: "Yes, cut for nothing." 

SIRAPI: "There is no pay." 

DB: "Yes. No, the pig did not go on top of the stage, it stayed 

down below." 

SIRAPI: "Yes, because this man who made the stage, they were all 

cross while you and I were still in Mangai (this morning). They were all 

cross in the morning and ... " 

DB: "Melisa ran away." 

. ·. 
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one mias. 

SIRAPI: "Yes. They all went and stopped him ( fr om coming) with 

Now he stops, he no more comes to see you a nd me ." 

DB: "'Stopped him with o ne mL1 s .' 

is the meaning of it?" 

L J on' t u1Hl <..2rs t ;_i n J tliat , 1,..1 h;it 

SI RAP I: "They all stopped him because he cann o t come he r e . H ~ 

cannot come as memai for this feast." 

DB: "Who gave him one mias?" 

SIRAPI: (She whispers aside to someone, "Pisingasa," wh ich I 

used to think was the name of half the population, but whi c h instea d me a n s 

"call it," say the name. Sirapi is taboo to the man's name, but the other 

person here does not know what she is talking about so Sirapi goes ahe a d and 

says it): "Levi." (The fact that people go ahead and say names which are 

taboo when it is socially acceptable to do so, to help the fumbling anthro­

pologist, confirms the social, rather than mystical, nature of the t a boo . 

It is, as they say, a taboo that shows respect.) 

DB: "Levi. Of Nonopai." (The man who, a few minutes a go, he l d 

the Bird of Paradise feather.) 

SIRAPI: "Yes." 

DB: "And Levi belongs to this place (Kuluvos) ? " 

SIRAPI: "Yes, and he was sorry for him (for Melisa), some 

men talked secretly about him, they "memaied" (spoke) behind his back. 11 

DB: "They talked secretly of Melisa." 

SIRAPI: "Yes." (Sirapi probably really believes this charitable 

interpretation, and who is to say she is wrong? She says that Levi stopped 

Melisa as a friend, to save him from public shame; not as a rival, to pre­

vent him from fulfilling his single most important function at this malanggan, 

for which he would be most highly paid. Levi, a Mokamiva, belongs here; 

Melisa, his tamboo, is the son of a Mokamiva father from La uen. ) 

"" 
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DB: "About what (did they talk secretly)--about this critical 

talk of his about Livitua ? " • SIRAPI: "Now I don't understand well. By and by you go find o u t 

good from Levi." 

DB: "Levi." 

SIRAPI: II k • 11 27 Yes, when the feast is over, then you go a s him. 

DB: "Now Levi is a memai?" 

SIRAPI: "Yes." • DB: "And Melisa made the stage." 

SIRAPI: "Yes." 

DB: "And previously they all wanted, Tulebung wanted, that Tulebung t 
should get memai from Melisa." 

SIRAPI: "Yes, they wanted to put him on this stage--now, me, I don't 

know any more about this feast." (She means the whole thing has passed be yond t 
her now. Or beneath her: she does not like to have to do with people being 

cross.) 

DB: "All right. Then Kase gave it." (The show must go on .) • SIRAPI: "Yes. He gave to someone (not Tavakariu, does she mean ? ) 

and the stage just sits there for nothing." 

DB: "Um. Thank you Sirapi. Now I' 11 go ask Ka se." 

The Feast 

I go back over to the pigs in the cemetery. Lovan and Simek are 

cutting Sirapi's pig, Lovan apparently teaching Simek (his eldest son ) how 

to do this. Warau (Rusrus' brother) is hitting it with an ax. Emi's clan 

brother Ontimo is cutting this free one from Erni, with Kase's help. 

I asked Lovan if he knew about the quarrel, and he seemed genuinely • surprised. He said he would try to find out. (But of course he must have 

already been to Melisa, I found out later, to try to persuade Melisa to change 

. ·, 
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his mind and come back to the feast.) 

It is 4:30 p.m. now. I have not seen Emi for some time, but there 

she is now, standing on the heac h inside the fence with ;1 ll th e rigs ; th e only 

woman in there. I would say this has been a smashing success. 

Rusrus goes by with two pieces of pig on a leaf, s he looking per­

plexed. Rongo with one great piece, looking perplexed. They must be div iding 

up the extra pig now, the extra that is not needed to serve the c r owd. (T he 

extra goes to people who gave a mias or five shillings to he lp buy the pig. 

I suppose Melisa's asking that the free pigs be eaten entirely inside the 

cemetery prevents people from e xploiting this situation and running off with 

half a pig that belongs, in theory, only to the dead; and, by proclamation, 

only to those in attendance.) 

Sirapi told me that she spoke to "the husband of Leiwai" (Marnu) 

and told him he should get a piece of meat for me; which is why he suddenl y 

produced one. He probably would not have otherwise. I do not know him well. 

All these things demand constant vigilance and intercession. Of course 

Sirapi will get some of this piece, but she would not ask for herself. 

(The young European boy here today wants a drink o f welter all the 

time, wants to jump into the sea to cool off, thinks he cannot stomach the 

pig. He is being very polite about everything, but it reminds me of myself 

when I first came. Now these things do not bother me at all, and the food 

I have liked from the beginning. But seeing this boy's problems, and what a 

nuisance he is, reminds me what a nuisance it must be for these people to have 

a European, me, around needing special attention all the time.) 

There's Erni wandering around with a piece of meat. We have got 

two great red raw hunks here. Warau has a huge piece of pig, going where? And 

a couple of women now corning from the pigs with huge hunks in both hands. 

Erni's gone back into the fray; Sirapi and Rongo are standing to ge ther 

p ·, 
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looking at huge hunks of pig here, clearly trying to decide what to do with 

them. Matiu and some other people have put down some huge pieces of pig on 

the vegetable food leaves, and they are earnestly discus sing their di s posi ­

tion. The women never got into this pig-distribution before , so far as 

I have seen. This is such a mess, a hostessing nightmare, I don't know 

how they can stand it. They do look perplexed, anxious, intensely serious . 

I am just sitting here with our plate. Ev.ery piece of pig we' ve go t 

• 

• 
has been brought by someone we know well. We're just getting big extra pieces I 
now, not just the little ones that everybody gets. (Not little: about half 

a roast pork as we would buy it in a supermarket. These huge pieces are three 

feet long and five inches square.) Sirapi brought two, Rusrus brought one, 

Pambali brought two I think, Matiu is headed this way with some, and Mamu 

brought the first piece. 

This may be something "got up" by "just women," hut I have never 

seen anything like it. There is five times as much pig as I've ever seen at 

a malanggan before, there are mounds of taro, sweet potatos, and sago; and 

despite Melisa's urging the women to "shell all the food" the other day, there 

is still a lot of uncooked food sitting on the racks built for it. A great 

success in every way, except tl1at a quarrel did come up, and people were cross; 

and Melisa did not come. 

SUNDAY, May 14 

Mangai's Malanggan, and A Talk With Melisa 

I go to Lauen to try to make sure that this time the vavara will not 

be burned, and that I will be allowed to buy it. I am told I must ask Emi 

and her sisters, Mangum (of Kuluvos) and Lowel (of Nonopai, wife of Esau), 

as well as Melisa. Also, I must ask Kavok, because ''they all held fast pigs 

for this malanggan." 

• 
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I drove on to Non opai to find Me lis a, to find out wh a t haJ happened . 

I was not sure what reception I would ge t. I was reli eved to f i nd th~t he 

seemed very pleased that I haJ come . [ s a id I was sorr y had not go t t o 

see him perform in all his decoration, and he offered t o dres s up t omo rrow 

morning and come and stand on the little stage he had made , so t ha t [ cou l d 

photograph him. 

Melisa looked sad, and he remained in his house. I felt it was 

appropriate for me to say that all were sorry about Melisa, and t hat pe r haps 

Tulebung was a "big head." Melisa said no, that Tulebung had been influenced 

by others to decide that he wanted Kase, his Mokamiva pupu, to give him memai; 

rather than Melisa, who is Mokatitin and classificatory father to Tulebung . 

Melisa said that Tulebung got it put in his head that he should get memai from 

his own clan. I said that Tulebung would ha\e to read my book so that he would 

understand the fashion. Melisa laughed and seemed cheered; but he was care fu l 

to make clear that Tulebung did not do this on his own, that he acted in re-

sponse ~ the urgings of others. I asked who had talked to Tulebung, and Meli sa 

said, "I think Samuel or someone. 1128 

Melisa said he was sorry because he had wanted to ma ke ''good news ,~ 

to show me all about the "stage." Tulebung had asked him: i f lie wLl nt eJ t o 

change this promise, why didn't he talk straight? All was going well except 

for this one hidden talk that had not come out. 

I asked if Sirapi had known about this and he said, no. Some othe r s 

knew: Kase came with mias, and so did Lovan and Matunga (offering it to him, 

to ''buy his shame, 11 so that he could come back) , but he ref used to come. I asked 

if he would have come if Tulebung had come to get him and he said, "Yes, all 

right, I would have come if Tulebung had come for me." 

0 • . 
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I asked Melisa about the vavara, and he told me to first a s k 

Matunga about it. I said I knew some people thought it should be burned 

and would worry if it remained nearby for a long time; so L wanted to t a ke 

it now. Melisa said that was wily T should ask Matunga fLrsL, b ecau~~ lie.: 

(Melisa) did not know what Matunga had worked inside the vavara (i.e. wha t 

"power" was in it.) 

When I told Sirapi what Melisa had said about the vavara she made 

light of the matter, said Oh yes, whatever Matunga had put into the vava ra 

he will get rid of with leia (pidgin: kororavar, a plant) early in the morning. 

She told me I would have to get up very early to catch this. He will burn the 

little house in which the vavara is displayed. It cannot just be thrown away 

(without doing something about it.) 

Sirapi reported that Kavok said it was all right with him (for 

me to take the vavara) if Melisa said it was all right. (1 had passed on the 

task of asking permission from Kavok to Sirapi, as 1 found Kavok still dif f i­

cult to approach.) 

• 

I 

I 

I 
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This evening back in Mangai Lovan told me what he knew of the quarrel t 
at Kuluvos. He said it was Samuel who told Tulebung, and Ephraim who took 

word to Melisa: that Tulebung should get memai status from his own clan (of 

which Samuel is a member). Both are Nonopai residents, Samuel from the large 

hamlet (almost village) Sali. Kase had wanted Tulebung to get memai from 

Melisa, because it is stronger to get it from outside. (Lovan did not say so, 

but I suppose Samuel and other Mokamivas of Nonopai and Sali would have borne 

the extra cost of going "outside," of paying Melisa. The cost to them may 

have been less on their minds than the thought of how much Melisa was getting 

from various sources from his role in this malanggan. They probably did not 

want to give any more to the same man who already had so much. This is another 

instance of the New Ireland tendency to equalize, to give to the weak, and 
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give no more to the strong. Jealousy is probably an important part of 

the motive of those involved.) 

I asked Lovan if it was good for a person to get memai from his 

own clan. Yes, he said, a young boy c.:.in ge t it f rom hi s vwn pe lLn (clan), but 

a big man cannot. (Here is another example of the child being helped into 

the adult New Ireland world. The young boy is given a hand along the wa y by 

the big men of his own clan.) 

Lovan told me that Tavakariu withdrew. He said he cannot now, 

because he lives a long way away, and he has not learned about this work of 

the memai, he has no understanding. Tulebung got it according to the wishes 

of all, Lovan said. They all want him to eventually take the place of William, 

his mokotok, at Kuluvos. 

Lovan went on to explain that for a long time, there was no big 

man who came to Emi about getting this work s,tarted. Then Melisa went. 

Kase, Taito came to help. No (in reponse to my question), Melisa was not 

second after Kase: Melisa got this up, and Kase asked him to give memai 

to Tulebung. (Thus Kase went outside, but just a little bit outside; to a 

good friend from the same village, a tamboo, married to a Mokamiva. He did 

not go across the island, where he got memai himself; he di<l not go far 

outside.) 

"All right, then this talk came up," Lovan said (referring to 

the critical talk that came up about Melisa giving memai to Tulebung ). Lovan 

went on: "'What for did these men--Samuel, Ephraim--come to cut off my work?' 

That's what Melisa said to us (Lovan, Matunga and Taito) when we went to 

see him. But Melisa said, 'It's all right, I'm not worried.'" 
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Lovan kept stressing that Melisa had said that he was not worried 

that he was not cross, that he was not a man of anger. Still, he would not 

give Tulebung memai now. They had all tried to get him to "turn his belly" --

change his mind, Lovan said, but he would not. Melisa had said that he just 

wanted this thing that he had got started to go straight: all right, now Kase 

can do it (give memai to Tulebung). 

Lovan told me that Melisa had said, "I have no talk." (That meant 

that he was not going to say critical things about this turn of events and 

about the people who turned them. Melisa was being careful not to show anger. 

In New Ireland, it is shameful to be cross; not strong, as in New Hanover.) 

MONDAY, MAY 15 

Matunga Takes Down the Malanggan, and Melisa Talks About ~ 

I arrive at Kuluvos to find Matunga spitting what looks like white 

mist at the vavara. "All right, I'll get it ready first," Matunga says, 

looking slightly annoyed that I caught him in an act that white people, I think, 

are supposed to think is silly. (Or is no one supposed to watch?) 

Milika would not come with me: "I'm afraid of the malanggan," she 

laughed. "We get sores," she added. I said: "All right, maski (nevermind), 

I'll get sores." (Of course tropical ulcers are killers without European 

medicines. Many died of sores during World War II.) Milika said, "No! You 

are all right, you'll be all right," meaning that Europeans are not affected 

29 by these things that "belong to our place." 

It is 6:15 a.m. now and Matunga is whacking the little display house 

with a heavy stick, to demolish it. Emanuel has gone into the fenced area 

of the cemetery where the vavara is, but everyone else has gone on with the morning 

routine. Emanuel is helping Matunga: he carries a piece of roof outside 

-
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the fence toward the beach, to be burned. Ma tunga spit one L.ist mo u thful 

of leia (pidgin: kororavar) on the little house, the n se t f ir e to it wi t h 

a lighted coconut frond. The smoke from the house, and f rom the pi l e of 

leaves detached from it and put at the edge of the cemetery , is a ll go in g 

out to sea. That was the plan, that is why this has to be done ea rl y in the 

morning, when the wind blows out to the sea. Then the smoke will no t come 

into the village and cause sores. 

The vavara is then loaded into th e hack o f my tru ck, .::rnd r go to 

pick up Melisa at Nonopai. He has on all his bilas (decoration), a nd we go 

back to Lauen so that I c an photograph him on the stage, whereon he had 

meant to give memai to Tulebung. While Melisa is getting read y on the stage, 

another man who happened to be in Lauen volunteered to me tha t t he re are 

many kinds of decorations for memai; but he mentions the same plants that I 

have listed before. I am trying to find out if there is standardi zation of 

decoration symbolism; and if there is, what itis. (Someone gave Nicol as 

Peterson a list in 1965, which I could not get repeated.) 

I take some pictures of Melisa, and then ask him to explain his 

decorations. (I hand him the microphone to my tape recorder. He, like man y 

others, seems to have in the back of his mind the idea that this might one 

day be used on the radio. Such things are used in pidgin English pro grams. 

This accounts for the kind of introduction he gives.) 

MELISA: "I am Melisa and I will explain. I want to explain about 

this kind of decoration that belongs to all men that are called memai. Now 

these things are not chosen for no reason: they have got a reason or a way 

for them. 
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You see this decoration that I s t a nd up in now, tod.::i y . The r e i.s a 

spear, and there is something around my neck, and there a re fea thers on my head , I 
and there is lime. I hold th.:it whicl1 all big men eat: lime. To e.:it wi.th bet ~l 

nut. Now there is some bet e l nut, too, whi c l1 r ho l<l, alo ng with some fea thers . 

"All this kind of decoration belongs to this kind of ma n, who is 

called memai. Now this kind of thing is not obtained for nothing: the re is 
• 

pay for it. If a man wants to go ontop of this stage, and wants to put on t h i s 

decoration, he must first put forward pay, to whomever has got this kind of I 
thing; to a memai. He cannot get it for nothing. We call this (pay) lukoi 

(Nonopai), or lalakau (Mangai-Livitua), this pay that a man uses to obtain 

memai. It is the same kind of thing that belongs to malanggan exchange. 

"All right. They brought this thing (memai) to me. I do not just 

do this work for no reason (i.e. without the authoritative basis derived from 

the process of selection and buying that he is describing). My own mokotok 

(mother's brother) himself, he put me on a stage, and he gave me all this 

kind of decoration. He gave me the feathers of chickens, a spear, lime, lalei 

(a leaf), and some decoration that I hold. And all these things, I myself 

bought. I brought mias to go to my mokotok, and I obtained this (status ) . 

A man cannot do it without basis (pidgin: no kan wokim nating). Suppose 

he stands up like this, before the eyes of plenty of people, and he follows 

the procedure (as described here), then all men can recognize him when the y 

say: him, this man here, he is a memai. He cannot do this work without basis, 

with nothing. 

"Now suppose a man does do this work without being properly installed, 

and he just stands up on top of a stage like this without having the authorit y 

to do so; by and by, it won't be a long time, this man will die, if he does thi s 

work without the proper basis. This procedure belongs to this kind o f thing 

(this status): we know very well." (Pidgin: Dispela kain wei bilong dispela 
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kain samting: mepela savvy tumas. They know well that they mu s t fo llow 

the known path, the known way, to a known status which i s de f i ned main l y 

in terms of the procedure r e quired for obt a inin g it. ) 

''Suppose a man has stood up on a stage, and he ha s alread y bou ght 

(this status); and his name is clear before many men: the n i f he s t a nd s 

on top of the stage, he cannot die. But if a man st a nd s up withou t hav in g 

followed this procedure and performs the work of a memai, he will die. 

"This kind of thing belonged to our ancestors, and it is our cus tom 

that runs the same (today) for all this kind of thing, when a man stands on 

top of a stage in order to talk. 

"Now that's all. My little talk stands up here and is finished." 

DB: "Now this feather, it comes from New Guinea, doesn't it?" 

(He is wearing a'Bird of Paradise feather.) 

MELISA: "Yes. It doesn't belong to us." 

DB: "Now your mokotok, did he give you this very feather ? " 

MELISA: "It was another one, this one here that belongs to a true 

foul, eh? They use those yet, too. Now they also used those that stop around 

the mouth of the parrot, putting them in a line. That's not this kin d here-­

I think you have seen some on some men, this kind of feather ? " 

them. 

DB: "I think I have just seen pictures. I don't know much about 

"Now this, on your arm, has it got a meaning?" 

MELISA: "Yes. This is lalei (a leaf) here. 

DB: "Now what is the meaning of it. Has it got power or what?" 

MELISA: "This here has got power because it is the decoration of a 

man who is called memai. They all can put on lalei. Now if you put tanget 

(Victory leaf shrub) inside of this, the power is bigger." 

"", 
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(The lalei is a long leaf that looks like a whit e onion s k i n tied 

around the arm, and the tange t, a lon g gr e en l ea f, h a s it s t ip s t uck in to 

the arm band. Tanget is the plant used in cemeteries to ma r k grave s t e mp o r-

aril y , until cement monuments are provided at a malanggan. 1 did no t c a r e -

full y investiga te its use, but 1 think i t i s c ommonly use d fo r dec o r atL vL'. 

purposes.) 

MELISA: "This kind is the kind I used be f ore whe n all men wer- e 
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cross." I 

DB: "Fufus." 

MELISA: "Yes, fufus . " 

DB: "You hold this in your hand." 

MELISA: "Yes." 

DB: "And you put lime on your shoulder and face too." 

MELISA: "Yes. The decoration of a memai." 

DB: "One other thing I wanted to ask you. Some put memai to be 

installed on a stage, and some on a pig. Now what is this all about ?" 

t 

MELISA: "Just as now Kase came and did this work here, down below, t 

with a pig?" 

DB: "Yes." 

MELISA: "Now he did not install him on top of the stage here. This ti 

is another kind of 'road' here ... A man who has been given something (memai 

status) down below, he cannot stand up on a stage." 

DB: "Oh. If you get it down below, you must give it down below, 

that's all." 

0" 

MELISA: "Down below, that's all." 

DB: "And you got memai on top of a stage." 

MELISA: "As for me, I got (memai status) on top on a stage." 

DB: "Can Kase stand up on a stage?" 
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MELISA: "Ile can stand up on a ~t;tge, llul lie did not m.:.ike o n ~ ... 

I made the stage, uh?" 

IJJ.): "Um." 

MELISA: "Now at the time when the quarrel c ame up--all ri ght, 

Kase was not up to putting Tu le bung on top of the s t .:.ige beca i1 se the s t a.ge 

belongs to me still. Kase did not know about it." (Does he mean t ha t Kas e 

did not know what (special powers) had been used in its constructions ? ) 

I asked Melisa about the use of pig-carrying poles in the construc­

tion of his stage, and he said that was customary. I asked him about what 

pigs were to be used for the installation of a new memai: i.e. did they have 

to be pigs brought by anyone in particular, or brought free to the feast, as 

they were in this case? He did not understand the question at first, but then 

said a memai could use any of the pigs brought to the feast. Melisa explained 

the custom of bringing pigs free to a malanggan in this way: 

MELISA: "When a pig is free (to the malanggan), it may be used for 

whatever good a man does for all (the public good). Just a s befor e (wh e n 

this man was alive) he gave freely to all whatever they liked." 

DB: "Yes." 

MELISA: "All right, at the time when a man dies, they think of the 

good work that this man of theirs did for them. All right, they want to make 

free, too, the repayment for anything before that this man helped them with." 

(It is not entirely clear who 'they' are. The referent is wider than just the 

surviving spouse, and must designate the extended family group that looked to 

this dead man as leader, and that ultimately owns resources jointly. The idea 

is a familiar one: the attempt to disentangle a gift of respect from economic 

purposes.) 

DB: "All right, thank you very much, Melisa." 
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ANALYSIS OF THE MALANGGAN AT KULUVOS 

1N1'RODUCTTON • 
Process of Analysis 

As the Kuluvos malanggan drew to a close, 1 felt sa tisf i ed th at I 

I had been able to document it; but uneasy over my continuin g failure to 

grasp it. What, after all, was it all for? 

I would like to remind the reader that he has had an advantage 
t 

over me: the speeches I could not hear as they were given, or did not under-

stand as they sped by, have now been transcribed from the tape recordings 

I made and are presented here in translation. The names hast ily scrawled • as I ran from one event to an overlapping one; or as I proceeded method ically 

down a row of pigs, shame-faced but doggedly demanding identifications from 

reluctant informants hacking away at their prizes; have here been neatl y laid 

out, embedded in all the genealogical and annecdotal richness 1 have been 

able to excavate for them from my notes. While the Kuluvos malanggan was 

taking place, I could not apprehend, directly, its meaning, its power to • compel so great an endeavor. 

But I had every advantage an anthropologist could have: the 

ceremony took place near the end of my field work, and it centrally involved 

my best friend and informant, Sirapi. I wanted to see s ome signs in her that 

this effort had something to do with her loss, with her memories of ~1akalo, 

her husband; his 11fe, his death, her grief, her obligations. Gut I did not • see any signs that pointed directly to this meaning, or to any other; most 

notably, perhaps to that which trips the social scientist's mind, the 



significance of these de a ths or a ny othe rs for the struc t ure nnd fun c tion o f 

the group. Such references as were explicitly mad e to these ma tter s s e e med 

so small, too small for large consideration, too weak to push forward the 

mighty event I saw; too lifeless to enliven so many efforts of so ma n y people . 

I was not, however, without hope that I could s ome how ma ke s ens e 

of it all. I have done so now, several times. Each time I have r e -examined 

and re-written my analysis, I have found many clues that further support my 

tentative understandings, and a few clues to other directions or de e pe r level s 

of consequence. Here follows, then, an analysis o f the malanggan at Kuluvos 

in which I have a great deal of confidence, as well a s s ome c onfirma tion f rom 

New Irelanders consulted during my subsequent visit s with th e m in 1 9 72 a nd 197 4 . 

Form of Analysis 

Regardless of the task at hand, people tend to inte ra c t in c harac ­

teristic ways that require for their interpretation a f ull unde rst a n d in g of 

the culture. For instance, New Irelanders tend to do muc h to gether, move 

slowly, talk little, and give of ten. I have called these pa t tern s "Mod e s 

and Media of Integration," and I have sorted them out at the beginning 

because they are present at all levels of analysis. 

I proceed then to view the malanggan from fiv e perspect ives: 

social, political, economic, psychological, and ritua l. Und e r th e s e headings, 

I consider the following kinds of data: 

Social Aspect: how social groups based on kinship, 

locality, and the like create and are recreated by mal a n ggan ac tiviti e s, 

and how such social categories as sex and age function here as elsewhere in 

New Ireland society. 

· Political Aspect: the network in which tie s are e voked to 

bring together the large number of people who make a ma l a n gga n; a nd th e 
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leadership, formal and informal, which organizes and guides the efforts 

of each to the effective e f fort by all which makes a malanggan successful. 

Economic Aspect: how malanggan activities relate to the 

production, distribution, and consumption of basic resources. 

Psychological Aspect: how some common characteristics 

of New Ireland personality are manifested, created, reinforced, expressed 

and served by events and behavior at a malanggan. 

Ritual Aspect: what the Kuluvos malanggan means, in particular 

and in general; as well as how this form of expression is intrinsically 

related to New Ireland life. I claim here that the ritual aspect of malanggan 

is its primary one. While many other purposes and functions operate effectively 

in malanggan, they could be otherwise maintained; though malanggan would dwindle, 

no doubt, without them. Without its ritual purpose and function, however, 

malanggan would ipso facto disappear, having lost its meaning. 

These five categories represent a low level of generalization 

appropriate to a preliminary scooping together of incidents, encounters and 

outcomes into divisions that sit comfortably in the anthropological field. 

In each of these five aspects of culture, I view the intentions and results 

of the malanggan at Kuluvos in relation to three patterns common to all of 

them: institutionalization, egalitarianism, and group-orientation. These 

three higher level general i zations describe comprehensive patterns that are 

the foundation of New Ireland society generally, and Chapter Four is devoted 

to their fuller, operational definition. Brief definition here will suffice 

to support the use of these terms to help elucidate the events at Kuluvos. 

When I say that patterns of interaction are institutionalized, I 

mean that they a~e explicitly prescribed by law or custom, explicitly taught 

to the young and the newcomer, and widely known and understood. By 
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egalitarian, T mean that intcr;i ct -ion p.1 tt c rns, wh c·t l1 c r in s tit11tL0 11 :1li 1,L·rl 

or not, tend to restrain the strong, bolster the weak, unde r score the valu e 

of each individual's contribution to the whole; and t o r e spec t a n indi v idual' s 

full qualit y as a person, whatever his individual attributes, in his or her 

public roles. Nonetheless, in New Ireland the individual l ~ a rns fr om in[ a ncy 

to define himself in groups with others, to depend confidantl y on o t he rs, 

to take pleasure in skills of giving and helping others, to control os ten­

tatious assertions that further the individual in favor of fulfilling the self 

in the communal life of one's fellows: and it is to the common features of 

this set of characteristics that I refer in the term group-oriented. 
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MODES AND MElHA OF INTEGRJ\T ION 

Introduction 

• 
The modes and media of interaction that char ~ ct e r ize r e l a tL on-

ships between individuals and groups at a malanggan are in man y case s 

institutionalized: helping and doing things together, giving gifts of • 
food, betel nuts and smokes, mias, malanggan art objects, and cement monu-

ments. These same acts occur continually in non-institutionalized forms, 

as people help each other to achieve the ceremony they all know. 

The egalitarian equilibrium- toward which New Ireland culture 

tends finds non-institutionalized support in interactions wherein the strong 

help the weak and modify their own assertions of strength. Sharing whatever I 
there is to share, whether it is power or a feast or a place to sit on the 

mat, gives everyone a chance to participate without display of a ggres sive 

demands. • 
Institutionally people are exhorted to give priority to the whole 

group, and non-institutionalized kinesic and verbal patterns invite everyone 

into it. Those who have been separated from it by grief and mourning as well t 
as all outsiders are shown to a secure place with fellow travellers along 

the known path. Dissidents, egoists, those prone to quarrel or command are \. 

all bound equally into the group wherein they achieve their identity and play 

the part which serves the whole. 

• 
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Institutionalized Modes 

Giving, Helping, Doing Things Together 

188 

The institutionalized acts of giving need not be ca talo gued; 

they occurred continually at the Kuluvos malanggan, and wer e th e foc us 

of all activities. Acts of helpin g and doing things to ge th e r we r e int ri n­

sic to public giving: whenever one individual or g roup ga v e , o ther 

individuals and groups helped them with pig, or mias, or with wh a t e ve r was 

appropriate. 

People characterized their roles in the malang gan as th a t of 

"helping," when an outsider might have interpreted them in man y diff e r e nt 

ways: for instance, Melisa, Sirapi and Rusrus all said that the y were 

there to "help Emi." Matunga brought the vavara to "help the two mamas" 

who would "like that one little something come" to honor their dead husbands. 

Melisa publically defined "helping" as fundamental, not accid e nt a l o r in s tru­

mental, to malanggan when he chided Kamniel for wanting to prepare mor e s ago 

of his own even though the group already had plenty. He sa i d, " Wh e n t here i s 

a malanggan, it isn't something that has to do with pay: it has to do with 

help." 

The institutionalization of "doing things together" wa s best 

illustrated on the first public occasion of both the Tokanaka and the Kuluvos 

malanggan: in each case, men of all ages and all villages came carr y ing 

bamboo with which they built a fence (tavetau) together around the cemetery 

where the malanggan was to be held. New Ireland weighs activit y heavy against 

words; communicates by doing, and by doing publically. This emphasis on 

process is relate~ to the New Ireland willingness to continuall y participate 

in the public parades at malanggan to "help buy:" pig, mal a ng gan, c ement, 

memai status . 
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Verbal Communication 

Some institutionalization of speech forms was evident at the 

Kuluvos malanggan, most notably in the oratorical style t1seu by tile 

memai. He regularly heralded his public speeches with an exclamation, 

usually repeated three times: "Ah! Ah! /\h!" On several occasions he 

went on to repeat, in exclamatory style, the expression "Arako!" (it i s 

good!). Some of the men calling out the names of those who were gi ving 

mias used a formal, repetitive style, announcing the giver and sometimes t he 

function of the gift: e.g., "Cement, kattom! (final payment)." These 

few formalized verbal mechanisms helped to create simple procedures whereby 

all who wished to participate could do so, and all who wished to hear 

what the memai was planning knew when to stop and listen. 

Non-Verbal Communication 

Much of the order at the Kuluvos malanggan was crcateu by nun- I 

verbal communication achieved by groups who are used to working together 

and watching each other. Some institutionalization of coordinated activities 

was evident at the Tokanaka malanggan, where distribution of pork to those I 

assembled to eat was accomplished by a procession of 75 men carrying huge 

chunks of pork, walking single file around the village behind a young man 

carrying a pig's head. At Kuluvos and every other malanggan I attended, • 
people fell into line to deliver their gifts of mias and money in parades 

which anyone could join. These simple, repetitive, public acts both dis-

played participation and taught newcomers, without verbal instruction, how 

to take their places in the group effort. 
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Non-Institutionalized Modes 

Giving, Helping, Working Together 

J CJ 0 

These institutionalized forms o f interaction a ll have no n-

institutionali zed counterparts . Preparation for a ma l a ngga n r equi r es 

months and then intensive days of planning, planting, r r ocess i ng , she llin g 

taro, making mumu; all helping together. Earl y in the proceed in gs a t Kuluvos 

some young men were making a half-house for the pig mumu, defe rr i ng 

to the advice of the older men watching. Old Vasale, despite grea t pain 

in her legs, walked the five miles to Kuluvos to help by bringing Sirapi 

the koi= (shell scrapers) from her house in Matanavillam. One young man came 

to help Melisa not because of any traditional obligation but because, after 

the fashion of white men, they had become friends in business; but after 

the fashion of New Ireland, they helped each other with m~as a t malanggan. 

Probably the helping of friends in this way will gradua lly be come a n i ns ti­

tutionalized part of malanggan exchange. 

Verbal Conununication 

People used whatever means they knew to create e galit a rian unit y 

at Kuluvos. I noted in particular inclusive language and kinesic patterns. 

Pidgin was spoken not just for the anthropologist, but also for the pe r s on s 

in attendance from four other language areas. There are cultures who 

insist on using their own language, at whatever cost in exclusion, or 

specifically in order to exclude. But it is not surprising that many New 

Irelanders, who on other occasions were shy about speaking other people's 

languages, including pidgin, made the effort to do so at Kuluvos in order 

to include everyo~e present in the public communications. 
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Non-Verbal Communication 

Patterns of body movement that are not explicitly recognized 

as forms of communication by a culture are powerful moues of integration 

between people who share them. A study of New Ireland kin es ic sJO g ives furt her 

evidence of the group-orientation that characterizes the c11lture . The 

style of movement in daily life reflects their awareness of each oth e r: 

New Ireland responsiveness makes it possible for them to work together 

in large groups well, without getting in each other's way, without bumping 

each other or dropping things or working against each other; so that, for 

instance, the men catching pigs at one time in Matanavillam hamlet coor­

dinated their efforts without discussion so that both groups were successful. 

When a pig came in a truck to Kuluvos, men nearby who were neither its 

bringers nor its buyers went to lift the pig down with no words spoken. 

People respond to the movements and situations of thos e around 

them non-verbally, communicating inclusiveness that keeps the group 

functioning as a whole. During the Kuluvos malanggan, Eruel patted t he bench 

to invite me to sit down next to him, and the women similarly seated me 

on a mat. People moved back into the men's house to leave room at the front 

for me and my tape recorder when it began to rain. 

New Ireland responsiveness requires a slow, controlled, careful 

style of movement; so that deliberately clumsy or ostentatious movement 

constitutes "clowning" and evokes laughter. Thus, while a dozen women 

were carefully processing food in the cook house, Emi provoked roars of 

laughter by swinging her hips in front of her tamboo. Similarly, Bungaloo 

stepped over the food I was preparing, and the women lat1ghe d: she was delib­

erately out of place, inappropriate, feigning clumsiness, and getting in 

someone else's way . 
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People arrange themselves, each other and thin gs in r e l a tion 

to each other so that there is a place for everyone and e ve r y t hing : a t 

Kuluvos, 602 sago packets hung neatly in rows from racks on top o f which 

taro bundles stood in ele gant lines , their lea ve s blow i. ng in t he br c; L·z. e. 

People, too, tend to fall into lines when the y go to pl .::i c e mias o r mone y 

next to a pig they are helping to buy; a tendency so regular that it mi gh t 

better be considered an institutionalized mode of intera ct i on. 

Rows are seen again in traditional New Irela nd dan c in g , and we re 

seen among the Omo singers at Kuluvos. Some attempts to imitate European 

dancing, which is individual and requires relatively strong and uncontrolled 

movements, produced embarrassed laughter. However, when Luverida lightly 

mocked European dancing by performing its strange movement s but with the 

control New Irelanders admire, there was appreciation. This s light varia­

tion, without a deviation in style, was appreciated as a specialit y of the 

individual, where a deviation in basic style produced l a ught e r o r r id i cule . 

Most people, who probably thought they could not achieve the s uc cessfu l amal­

gamation Luverida achieved, did not try. 

New Irelanders notice kinesic style, and it is important to conform. 

It is somehow unseemly to move too fast in New Ireland, which is why I noticed 

it when Warakau quickly took the front seat in my car; and (as recounte d in 

the Kuluvos report) why I felt myself slowing down when I returned to New 

Ireland from New Hanover. It is part of the local etiquette to move slowly 

and carefully and unostentatiously: and it is sanctioned by ridi cule because 

it is a basic integrating mechanism, and as such has f undame nt a l s ocia l and 

moral import. Milika mentioned that other women sometimes laughed at her 
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for not tying up food bundles in the s ame nea t fas hion tha t Yi~ n ga i wo me n 

typically followed. No douht it was a more ge ner:1l ca r efu l con fo r mit y t he 

women sought to produce; as Milika, from Lesu, was s omewhat more a sser-

tive than most Manga i women. 

Not Analyzing, Not Confronting; Not, In Fact, Even Ta lki~r:!._& 

The New Ireland ability to sit for hours not t a lk i ng pr esent ed a 

greater personal and intellectual challange for me tha n a ny thing e l se 

• 

• 

• 

encountered in the field. 
31 

I find it difficult to tolerate long, or even t 

short, silences. New Irelanders, by contrast, so far as I could tell, exper­

ienced no discomfort not doing, and not saying, anything as time passed or 

went on around them. 
32 

When they did talk, their remarks tended to be descriptive: a 

blow-by-blow account of who gave what to whom, who went where to get leaves, 

who is tying up the pig: or even who prevented Melis a from comin g t o be 

memai on the last day. I came to consider it a satisfactor y achieveme nt 

even to get this basic data from people. 

Now, why? I am analytical, and I want to know wh y they are not. 

Is it a basic cognitive difference? Is it good manne rs to keep still, not 

to speculate, to dwell rather on interpretations of behavior at conventional 

levels of courtesy? Is it bad manners to talk about other people, will 

they poison you? Is no one but the anthropologist interested in what's 

going on? Or do they all know and assume I do, or assume I am too thick 

to understand, or prefer to keep things from me? 

I think some of all of the above. Here, however, I will treat 

these characteristics together as another non-instit11tionali zed mode of 

integration in New Ireland culture, -one that allows inst i tutionali zed modes 

• 

• 
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to proceed apace without interference from sub-currents of interpretation 

or epicycles of extraneous analysis. What are people up to ? They are up 

to exactly what they ought to be up to, neither more nor less. There is 

an attitude or stance of unquestioning ~cceptance of otl1 c r pcop Le' s g()ou 

will and conventional intentions. These pcoµlc arc do-cr s , .111d tltc y w:111t 

to get on with it . 

Summary and Conclusion 

New Ireland culture, like any other, offers a wide variety of 

techni~ues of interaction and modes of communication that are non-institution­

alized. These inexplicit understandings are gained gradually and indirectly 

by persons who participate in the social life of the people over a long 

period of time. Since they are taken for granted by most, it is difficult 

for an outsider to learn them. New Ireland culture seeks outsiders, 

however, who do not share these non-institutionalized understandings. 

Malanggan is the major formal counterpart of the informal acts of inclusive­

ness, help, and giving that characterize New Ireland culture. Malanggan is 

a formal, explicit form of integration, with formal, explicit acts that 

are easily learned and performed. As detailed in the account of the Kuluvos 

malanggan, children and outsiders can and do participate in the malanggan 

mode of giving, and of becoming an insider. 



SOCIAL ASPECTS OF MALANGGAN 

Malanggan, like daily life, is integrated in it s soci a l as pec t s 

in patterns that are institutionali z ed, grour-ori. c ntc ci , ,1ncl cg.1 1 i t n r Lrn. 

The roles that individuals play in malanggan are determined mainl y b y t hei r 

social relationships de f ined by kinship and affinity, sex , age and l oca lit y . 

Social groups are called upon to play ritually established roles, and i n so 

doing they reinforce their own structure and existence. 

Its integration is group-oriented, in that malanggan serves the 

interests of the whole group as an open and expanding unit. If one person 

is angry and talks badly, this is everybody's concern. However, the group 

does not allow anger or dispute or those who might serve the interests of 

component units or in.dividuals to split it. It is not possible to define 

a component group in terms of its participating individual members, be ca u s e 

i ndividuals activate "cross-cutting ties" and act with many groups. 

The integration of malanggan is egalitarian, in that no comp o ne nt 

group or individual operates at the expense of another component group or 

individual in the long run. Groups that have been weakened by death are at 

the center of a malanggan, to renew ties and regain strength; and the y will 

help another group to be in the center at another time when it is the y who 

have lost members and ties. 

Social Structure and Organization 

Kinship, Affinity, and Locality 

The roles people play in malanggan derive from their social roles 

in everyday contexts. The malanggan at Kuluvos was given by the s ist e r ( Emi ) 

.. . , 

• 

• 

• 
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and widows (Sirapi and Rusrus) of two dead big men, along with the famllics 

of two dead children; with the help of the kin and affines of all . 

The old Tivingur clansmen who rarely participated much in malanggan 

and who were not big men were much in evidence, and their names called some -

times by Melisa ;.is though th ey were big men, <luring tl1c i<. uLu vos m<.1Lrnggan 

because of their kinship with Tivingur clanswoman Sirapi. Matunga's untrace­

able classificatory position as her · "brother" gave him the important role 

of bringer of the vavara. Brothers and mother's brothers, absent fo r long or 

short periods of time, to near or distant places, came home to help. 
33 

The Kuluvos malanggan was built on affinal ties. It recreated 

interactions amongst the living who were related to the dead, mos t especially 

between the kin of the dead and the kin of the spouse of the de ad . Rusrus 

played her social role as widow even though she had remarried, and her new 

husband helped vigoro.usly. And when I asked Emanuel why Emi had asked him to 

make William's cement, he said it was because he married Mokamiva clan, Emi's 

sister, Menameen. He added that Emi did not have to ask a tamboo, but this 

way there would be no talk if the pay was not big. In preparing the food at 

Kuluvos, many women helped their yak: women to whose brother they were married, 

or who were married to their brothers. 

Ripples from the Kuluvos malanggan affected which individuals played 

which kinship roles elsewhere: thus, while Sirapi was gone from Matanavillam, 

old Moktun (with whom I had had very little interaction) cooked for me, and 

Lina fed the malanggan-makers who were Sirapi's responsibility. 

Friendship or its absence may enhance or de-emphasize these kinship 

roles, but the roles are played unless there is some more or less formally 

recognized rupture in a relationship which hns yet to he mend e. d. (Even women 

as close as Sirapi, Sambuan, and Milika had times of avoiding each other because 
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of temporary splits, usually between one of them and the kinsman of 

another.) 

That the role of the "friend" is not one which exist e d tr ad i­

tionall y in New Ireland was explicitly stated by a man who came t o he lp 

Melisa, to reciprocate help Melisa had given him earlier. They worked t oget he r 

in the caocao business, anJ wanted to help cJc h other, altiioll gh th ey wc: r e no t 

kin. The visitor identified his status as that of a "friend," following the 

custom of white men; who help people to whom they are not related. 

In a society like New Ireland, "friendship" results not so much 

from like-mindedness as from accidents of circumstance and conditions of social 

structure which bring people together for a while or for life. Like-mindedness 

in important matters is assumed for everybody. What matters is what people 

do: whether or not someone gives and helps or does not give and help. Generally 

everyone plays the expected role. 

Reciprocity very clearly is expected, as Kas made cl ea r whe n he t o l d 

me that Milika had gone, with Israel and Loliu, to help David with a 

t 

• 

• 

• 

malanggan his people were giving in Lovalai village: David had helpe d in Manga i, 4 
and Kas wanted Milika to return his help. 

During the public and private proceedings at Kuluvos, individuals 

and groups were regularly identified by their clan and village membership: 

Nonopai will bring the bamboo, Mokititin will buy the cement, Livitua wants 

to bring a malanggan. Mainly because of name taboos, individuals were regu­

larly identified by their kinship relationships: the husband of Leia, his 

sister, my tamboo, two mamas. 

• 
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Reserve and restraint between ~amboo no doubt op e r a t ed i n m<'.l ny 

ways, but only came to light for me when the restraint was broken to make 

a joke. Thus, Emi danced a little in the coo k hou se, a n<l the wome n p r omp t e<l 

me to s a y , "Have you no shame in front of your two t a mb oo? " And dt the pa r t y 

the night before the l a st day o f the mal a nggan, Ya kara s~id t hat he co uld 

not dance in front of me a nd Sirapi, his two t a mb oo . 

The factor of age intersects the factor of kinship cate go r y and 

alters avoidance behavior. Pambali is Sirapi's mokok, but because she looked 

after him when he was a child, they do not observe the taboo that is usual f or 

that category. They do not avoid each other, as Sirapi and her mokok Lovan 

do, and they even call each other's names. Age alone might not be sufficient 

cause for not initiating taboo behavior, but the fact that Sirapi "held him 

as a child" like a mother makes the difference for Pambali, and he brought 

her a pig in order to reciprocate that motherly act. That the t aboo on 

calling names is social rather than mystical was indicated seve ra l time s 

during the Kuluvos malanggan when people qu i etly spoke names that wer e 

taboo to them in order to fulfill another social task, that o f he lp i ng t he 

anthropologist. Social roles, social taboos, social behavior were t hus 

altered in Pambali's case, as in others, by social circumstances. 

Sex and Age 

The universal institutionalization of roles by se x and age i s 

found here in diminished form, in keeping with the egalitarian whole-group 

orientation that characterizes the culture. 

a) Sex. 

The women's role was specifically pointed out to a few women who 

got into a shouting matcl1 with the men over the issue of who should bring 

a malanggan. "You help whom? Do you stand up behind a woman?" Francis 

p" 
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asked, and when Rusrus began shouting at him in response to this r ema rk, 

and Kaute began shouting at Rusrus, Eruel said, "Hey! Women! Women can' t 

talk about this talk concerning men. They just make talk tha t's not good . " 

Wilen Vasale resµon<lec.I to Meli s .:..t ' s sc he dule o[ r e.:..t s Ls with till'. 

remark, "Thank you. All right, all little rubbish meals will come up , as you t 
say," Matiu told me about the women's role. He sa id, "Tt was a hig t hing 

before, all women had to sit down and hear, too. It's not so methin g t hat 

has to do just with the men. You know--all men, they talk, that's a l l ; 

the hard work goes to the women. All men, they run about, that's all. You 

know, you sit down with all the women. Before, the memai could walk about 

in front of all the houses (wherein the women were working) giving talk." 

Kase also made a remark that put the women's role in a favorable 

light following the shouting match between Francis and the women: "I look 

today: fouling about. Look at all the women. They don't get mias fo r a ll 

their cooked food packages." The implication is that the men are f i ghtin g 

about how much they will get, while the women work for nothing and do not 

complain. 

Women are supposed to stay with women, and gener a ll y do at t hese 

large gatherings. When I did not, some women shouted "Pistoen!" at me to 

scold me for being a "Follower of men!" when I should have been performin g 

my womanly role: shelling taro in the cook houses. But during the shoutin g 

match the women sided with the men who were their relatives and co-residents, 

and not with each other. 

Men do not have men's clubs here, though there is sometimes (and 

they wish there always were) a men's house on the heach which, 1 was told, 

served the same purpose as a hotel for white people. Men did sit in th e s e 

houses when they were available at malanggan, partly because they were o n t he 

beach where they caught the breeze and were cool; and also because the wo men 

• 

• 

• 

• 
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were occupying all the other houses, which were de fa c t o the ir do mai n , wit h 

their hot and smokey cooking. The separation between the two se xes is 

partly social, there being often many members of the oppo s it e s e x who a r e 

tab oo a n<l who he nce s l1ould a voi<l e a c li o Llter. i)ttt, beyo nd L l1csc Ldhous , i. t 

is largely utilitarian, not ritual or hierarchiacal. He r e , a s e l sewhe r e , 

the division of labor follows the familiar s ex line s, a nd , as Ma ti u acknow-

ledged, women do most of the work. (Matiu's a cknowle dge me nt was gr acio us , 

and we must note that men also work hard and perform tasks that women ha ve 

not learned, like cutting up pigs.) What is less familiar, especiall y in 

Melanesia, is the respect generally accorded women (alon g with everyone else) , 

and their capacity to lead. While she did not do the talking or the organizing 

of details, it was publically stated that Emi was the boss of the malanggan 

at Kuluvos. 

b) i\ge. 

Age differences like sex diff e rences de t e rmine some di s t i nc t io n 

in social roles, but they are mainly functional. The physical weaknes s o f 

the very old and the very young may limit their physical capacit y , but the y 

are not exempt from ceremonial tasks. The account of th e Kuluvos m.i l a ngga n 

includes several instances where very young children carried mias, e i ther a l one 

or holding the hand of an adult, to help buy pig. At the very beginnin g of 

the proceedings, Sirapi named a baby (Caroline, about a year old ) as one o f 

the buyer's of Matunga's ·vavara. Telengebei, a girl aged thirteen, br ought 

a pig to give. Even Eruel and other old men occasionally ca rried mias to he lp 

buy. A twelve-year-old boy, Tubei, received twenty mias, a very lar ge number, 

from Melisa'sgroup ~or his pig. A pig brought in the name of the young man, 

Pengas, who works in Rabaul, had been fed and cared for in Pe ngas' name f o r 

0 · .. 
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s eve r a 1 ye a r s by h i s o 1 cl p u p u Pc pa . 11 i. s .:.i b s c n c e r ro m L: ll c v LL b g c t It t 1 s (JL d 

not make him o. b scnt from i.ts co n ce rn:-:>, o r le;tvc him :in 011Lsi.clL' r i.n this imp o r -

tant event. Probably it was the old who usually helped the youn g with their 

, ceremonial tasks: Sirapi had done most of the routine feeding of the pig • that was said to belong to Alice. The young, on the other hand, took ma jor 

responsibility for the physical labor, ·though perhaps not for the d irection , 

involved in such projects as making the cemetery fence, carrying and killing • the pigs, and making the temporary house to cover the pig mumu. Taito thought 

that the young men might soon ask for the help of the old in this last task, 

in a kind of good-natured exchange between the generations. But the old 

were by no means expected to abstain from physical labor: the o l d memai 

Beong helped to build t he fence, and all the old men helped to carry bamboo. 

The major cere mon i<1l to.sks were rer f o rmccl by men who we re p.Js t 

• middle age, but their age did not assign them to these jobs. Rather, their 

age gave them access to greater experience, which allowed them to know how 

to do things; and indeed it did seem as though nearly eve r y man and woman 

• who had attained old age was referred to as a "big man" or a "b i g woman," 

at least within their own families and hamlets. 

Summary 

I did not see any general antagonism between the sexes or the ages, 

nor any marked status differences based soley or mainl.yon these attributes. 

Persons were barred in practise from opportunities to perform some work by sex 

and age characteristics, and women were barred in theory, as wel l , from 

becoming memai. They were not barred from leadership roles entirely, however, 

• by this limitation. The relationships between persons of different sexes and 

ages, like all relationships, were based on respect and trust; and t ended 

toward maintaining an egalitarian, whole group. 

• 



• Four outsiders who were forei gner s a nd wh o we r e in we3.k pos it i ons 

for that reason, were taken into the ma lan ggan and g i ven important ro l e s 

to play . La ks ia, f rom New llanove r, he lp e d t o procl'.SS rood ; 111 <1 l1c lpl'.J t o 

build the fence and helped to bring the pig. Sun gua , a Se pik l abo r e r, was 

mildly ridiculed for his suggestion that coconut milk be saved in a ba s i n, 

but his wife Rusrus and her sister made s pecial effort s a t once t o su ppo r t 

him. He carried out the crucial task of catching Rusrus' pig (c rucial 

because sometimes pigs cannot be caught, as was the case with the pig of 

Lepilis; and Rusrus' pig, unlike Lepilis' pig, could not j ust as well be 

held over for a later malanggan). 

As Rusrus' husband, Sungua's participation was determined by factors 

more important than his foreignness. The same cannot be said for the mad 

Chimbu: he had two points of weakness, his foreignness and his madness; and 

yet he carried mias, and he sat with the body of th e de .:id child. 

I was the fourth foreigner, and I was given every special privilege 

and service: the kerocene tin to sit on, the first coconut opened for drinki ng , 

the lean pork; explanations, interviews, translations, and mo s t o f the public 

speeches in pidgin. But my help was enlisted in earnest, too; a nd the re was 

no way to remain an "outsider," even when, at times, I tried to do so. I 

drove the truck that I provided, and I helped scrape taro. 

When Warakau walked into Matanavillam hamlet upon his return from 

hospital, he was immediately pressed into responsible service to help cat ch 

Sirapi's big pig. His return to his equal status within the group was encoura ged 

by a return to routine. Similarly, immediately after the funeral for her 

• .. .. 
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child, Eruel c.J.llcd out a routine qt1est:io11 t:o Kor; an a c L wl1icli [ int: t: rrr e t 

t as an attempt to bring her back into her routine, non-sp ecial status within 

the group. Thus are people in weak positions helped to full and equal 

participation. 

Children are "outsi<lers" in adult affairs, ,:rnd in a we ak position, 

in that they do not know, as a foreigner does not know, how to participa t e . 

At Kuluvos, they were shown how and helped, and they playe d responsihle r o l es • . h 1 34 in t e ma anggan. 

There were no whole groups (Livitua, Mangai, Lauen, etc.) operating 
t against each other at the malanggan: no opposition of clans, moieties, or 

villages. That was hard for me to see. I thought I should be helping one 

group, that I should be identified with my hamlet, my village, my extended 

family, Sirapi. But as I followed the people of my group, I could make no 

sense of their support: they seemed to be helping both sides in the buying 

and selling of, for instance, pigs. The point is that they were helping indivi- • duals, helping the exchange, and they would have been helping "both sides" 

except that "sides" do not remain segregated even during a single event. People 

help people, and no matter who you h~lp, that is good. Once when I finally 

gave up trying to figure out which side to give with and went up and gave my 

shilling with what I saw as both sides, I heard Sirapi speak approvingly of 

me to someone: "She wants to help everyone." 

Sirapi, whom Livitua had not helped, was among the first to help 

Livitua with its disputed m·alanggan; to terminate its status as interloper, 

and to bring the people of that village fully into the proceedings. When 

I asked her why one of her close relatives (Luverida, h11shand of Sirapi' s 

close clan sister, Kombulau) gave a pig to Francis for the malanggan carving 

he would bring from Mavis, I overstructured my question thus: "Why did Luverida 
t .. _ 
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hold fast a pig? Ts he rel a ted to Ma vis ? or to Franc i s? o r whnt? " 

And Sirapi answered simply, "To help Livitua." He, and then others, 

thus showed willingness to e nd the dispute. ~1en there is d is s ention in 

New Ireland, the dissidents are included, not excluded. Eventua ll y Li vi tua 

brought the controversial malanggan; and even Kavok, who was most d i s tr essed 

by the unwanted competition it threatened, helped to bu y Lt 0 11 tlt e last 

day. Thus the group was expanded and kept whole: Francis, who had bee n 

feeling left out of an event which meant a great deal to him, was allowed 

to play the important role he thought he should have. Franc is felt outside: 

his push to be included was accepted by insiders, a nd he be came one of them. 
35 

New Ireland actions continually tend toward brin ging "inside" not 

just dissidents but all outsiders, toward crossing what mi ght be bounda rie s 

between groups many times, in many individual acts, s o tha t th e tempora r y 

and provisionary boun_daries dissolve and the group i s a unit y . The r e were 

several specific references to "inside" and "outside" during the Kulu vos 

malanggan: most explicitly with regard to whethe r one s hould go " out side " 

or get someone "inside" the work to bring a malanggan. Lovan s ai d t ha t lie 

did not know why Francis had asked Mavis: "Mavis is not inside this, he does 

not work to help Emi." But Mavis' village (Paruai) was brought full y "inside " 

the malanggan by this action. Lovan said Francis was neither repayin g some t hi ng 

nor expecting to be repaid: he had asked Mavis for no good reason, be ca use 

Mavis was "at the border." But by Francis' invitation, Mavis and Paruai 

village were brought inside, their "borderline" status terminated. Go in g t o 

the border is the more expensive, and perhaps in some sense s the hi ghe r, r oad 

to take. Outsiders become, in some sense, insiders: the group i s expanded, 

and yet remains whole. 

·::: ... 
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A dramatic example of New Irel and's ab ilit y t o maintnin 11nit y in 

a group is to be found in the sudden replacement of th e leadi ng memai on the 

last day of the malanggan. He did not tr y to mobilize a fact ion be hind 

himself. He would have split the group had he been able to cJo so . He '·1 i t h­

drew, the group remained whole ~xcept for Me lisa himself), a nd the ma l a ngga n 

went on. He did what his fellows approved: he avoided confronta tion. No 

one said he was a coward, or weak, or that he should have fou ght for hi s r igh t s . 

In fact, no one said anything at all: even Lovan, who was generally more 

assertive than most New Irelanders, pretended to me that he knew nothing of 

the quarrel, though he had been to see Melisa to try to end it. 

Summary 

The group is defined and maintained in its strength by malanggan 

exchanges, which reinervate ties of kinship, affinity and localit y tha t have 

bound groups in the past but which .might wither following de a ths. The grou p 

is kept whole and expanded by going outside and adding to it; by blurring 

or dissolving boundaries (such as those of kinship, village, sex, age) within 

it, thereby keeping it as large as possible; by ending or ignoring d i sputes ancJ 

anger which might divide it; and by keeping in its midst individuals (and 

those who follow them) who want to be in, even when some special concessions 

have to be made for them. 

p ._ 
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POLITICAL ASPECTS OF MALANGGA N 

Malanggan is institutionalized in it s rolitic a l <1Sj) CC t in t h:i. t 

it is organized by a memai whose authority derives from his off i ce , no t 

from his personal attributes; and standard public procedures mu s t be 

followed in order to attain that office. 

It is group-oriented in that the sanctions of the group and 

the authority of the memai are used in ways that tend to keep the group 

expanding, prevent it from splitting apart into factions of a n y number, or 

from disintegrating into its individual members. The memai and all other 

participants should, and usually do, serve the group; so that the reverse 

may also be true, which it is. 

New Ireland is group-oriented, but individuals are by no means 

lost in the group, It is through actions that indicate that e ach ind i v idual 

is very important, and as important as any other, that New Ireland culture 

maintains the loyalty and help and praise o( its carrie rs. The weak ar e 

raised and the strong pulled back into the group. Socialist theorists will 

not fin<l this paradoxical: the continuity and stability of the group 

secures the rights, protection, and freedom of individua ls. He r e in I a m 

calling this egalitarian integration. 

Leadership 

During the course of the malanggan proceedings at Kuluvos, leader-

ship roles were played by memai and by men and women who are not memai. 

p '.. 
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Memai: Legitimately Constituted Authority 

Memai, e.g. Melisa and Kase, are men who have been inst a lled i n • 
the status by other memai. Kase installed Tulebung as a memai on the l as t 

day o f t he Ku 1 u v o s ma 1 a n g g an , g iv in g h i m t he v a r i o u s in s i g n i a u r o r [ ice , w hi c h 

are prescribed; and explaining their symbolism, which t el l some th i ng about • 
the memai's functions in fue society. 

Kase first stated his qualifications as memai on th is occasion 

in order to remind people that he occupied the status legitimatel y , tha t he 

spoke with the authority of the status of memai, and thus had the right to 

perform the installation. His qualifications consisted of a recital of the 

circumstances under which his own installation as a memai took place. I 

The prescribed procedure for attaining memaihood is "buying" it 

from other memai. Kase told publically the "road" his memaihood had travelled, 

a road that passed from one individual to another; their positions legiti-

matized by their own memaihood, not by their relationship, whether kinship 

or otherwise, to each other. If men were kin to each other, memaihood might 

pass more easily, for less currency, than if they were not kin; but it was 

not their kinship relationship which validated the stntus. Tt was the group 

participating in the transfer of currency to an established memai on behalf 

of a man they wanted to see achieve the status among themselves. 

Kase's recital of the history of occasions on which he received 

memaihood told something of the history of his leadersh'ip, but noth i ng of 

his subsequent activities. A memai is a memai because he has been formally 

installed, and he continues to be a memai until his death, regardless of his 

activity or inactiyity in that capacity. When a man has followed the p r , '·•:...~ r 

procedure he may continue to fill the role of memai, he continues t o ho L • 

I 
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office, regardless of his individua l charact e risti cs . Thu s '.'fa v i s , o l d , 

• and too weak to leave the house, hath honor still; and power, a nd h i s k in 

and co-residents and even the Local Government Councillor (Pitala i), who 

holds office in a <liffere nt but similar syst e m, will c Li rr y ou t t l1 ~ act uLi l 

' physic a 1 tasks for him , on be ha l f o f the o [ [ ice t Ii e y a 11 r cs p e c l . I) u t 

a man who has not achieved the status of memai legitimately canno t p e r f or~ 

these tasks on behalf of himself: as Melisa said, " Now s uppo se a ma n does 

do this work without being properly installed, by and by , it won't be 

a long time, this man will die.'' 

When Melisa stopped a quarrel by "running with the f u f us" there 

• was neither physical force nor, so far as I know, threat of phys ical for ce 

in his action. He was using an institutionalized signification that the 

quarrel was to end. All sides :could cease their efforts without loss of 

' face or without loss of the argument, and with honor. The y were bowin g 

not to the will of each other, but to the authority the y a ll respe c t ed : 

not the man, Melisa, but the office of memai which he fiLl e J. That i.t i s the 

office which all respect and not the person temporarily in that office was 

succinctly demonstrated when Kase's taking over the role on the last day 

of the malanggan caused hardly a ripple in the proceedings. 

The status of memai itself received no public justification. 

New Irelanders accepted memai as legitimately constituted authorit y , "our 

government;" and they accepted the legitimacy of the status as the y ac cept ed 

the legitimacy of other authority statuses, such as luluai, councillor, 

malaria control officer, missionary, and so on. I met no anarchists amon gst 

New Irelanders. 
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Leaders Who Are Not Memai 

But New Ireland big men are not unaware of the possi b ilit y t ha t • 
anarchism will develo p . Melisa's concern about Livitua's bringing a 

malanggan was concern over just this possibility: it woll lc1 lt ave he <:.2 n a ll 

right, Melisa said, i f Livitua had first " clea red it" wi.th Lite ho .c.;s t.;s of • 
the malanggan. 

Francis did not say that a malanggan does not need a bo ss , howev e r. 

He wanted to assert h i s own will, but he justified his position within th e 

institutionalized system in doing so: he had a right to speak, he said, 

because his father had spoken at feasts. And he had a right to bring a 

malanggan to Kuluvos because Makalo had been his brother, and because the • 
place where Makalo's body lay in Kuluvos had not been attended to properly 

in the plans made by Melisa and Emi. Francis did not question the role 

of a boss in the malanggan; only the wisdom of a small part of the decisions • 
made in this particular case. 

Lovan, similarly, did not assert that no hoss shou1cl tell him what 

to bring and what not to bring. He said: "Why do you (Melisa) say I cannot t 
bring something when I say that I can?'' But he did not bring his ma langgan, 

and he said that Francis should have "cleared it" first. He let people know 

that he saw through the excuses made by Francis, Lasuwot, and Melisa; but he 

complied, anyway, with the wishes of the organizers of the malanggan. 

Francis and Lovan are men who are not memai who are, nevertheless, 

spokesmen for groups, accepted and used in that capacity. Not at Kuluvos, 

but at other malanggan Lovan justified his speaking at feasts by the same 

criterion used by Francis at Kuluvos: that he is the son of a man who spoke 

at feasts. t 
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It is not at all certain wh y these two men are no t me mai . 

What was clear at Kuluvos, however, was that in order t o become 2 mema i 

a m~n (in this case Tulebung) must have the support of hi s g r o up. I t is 

often said that in order to "buy mema i" a ma n mu s t g i ve t e n mi as to ~mo t her 

memai for installing him in the status. But e ver yone l 1:is or c.J.n ge t t~n 

mias. The important point is that the payment is public a nd , like all 

payments at malanggan, is accomplished by a line of individ ua ls goi ng fo r -

ward to pay and manifest their support. Lovan and Fr a ncis are no t memai 

because, for various reasons, no group has invited them to become mernai . The y 

may yet become memai: they are only slightly older than Kavok a nd Ephraim, 

both of whom appear anxious to succeed in the quest for status. 

Summary: Institutionalized and Non-Institutionalized Leadership 

Memaihood is thus an institutionalized leadership status. There 

are alternate, but definite, ways to attain the status. In this a spect 

of New Ireland culture, as in other aspects, there is a known path t o follow. 

But it is also characteristic of New Ireland culture that individua l s l ike 

Francis and Lovan are given honored places in the group. They speak, t hey lead , 

they say they are following their fathers, and they are not challenged; a nd 

their path becomes another known path for others to follow. The y a r e r espec t-

able and respected members of the whole group, rather than leader s o f op posi-

tion factions as they might be in other societies. 

Women playing leadership roles met with mild resistance, mainl y in 

the form of light ridicule from Francis, a few barked (and ignored) commands 

from Eruel, and a somewhat patronizing attitude from their male supporters 
) 

(Melisa and Kase). But their leadership went completely unchallenged, if 

one judges by the success of the malanggan: attendance, though smalle r tha n 

at the Livitua malanggan, was good, and there was much mor e f ood pe r r c r so n 

than usual, very well cooked. Exchanges of mias for pigs, malanggan, a nd 
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cement occurred at the usual rates. Melisa, in a speech to inspire th e 

people to greater efforts in preparation for the last few days, asked: • 
What kind of news can people take home from this malanggan at Kuluvos, 

about the hospitality they received? The news was very gooJ . S till, 

women cannot be memai; and memai as a group rank ;:ihove 11 j t1s t plain me n" • 
(pidgin: man na ting). 

Ranking Amongst ~ 

Amongst memai, there is no clear ranking. Memai are, as a s tatus, 

equal: there are no higher or lower memai, though some lead here, others 

there, and there are fluctuations over time in numbers of followers. 

When Melisa called the names of memai and other leaders at the • 
beginning of one of his public speeches, he did so in terms of their 

residential proximity, starting with those from farthest away. Some cultures 

would insist that the home folks be extolled first on such an occasion, but ' 
it is in keeping with New Ireland culture's propensity to give honor and 

preference to outsiders that those who have travelled farthest should be 

first honored. Within each village, the men who were either memai or who 

"go first" for that village were called first. Men who would not in all 

cases be big men, but who were playing an important part in the present 

proceedings, were addressed; and memai, too, rank differently in relation 

to each other depending on the role they have in a current event. 

It is sometimes implied that older memai rank above younger memai, 

or at least that men who got their memaihood earlier rank above tho se who 

got it later; and informally this principle generally operates. Kase said 

that when he dies, _ Tulebung will succeed . him as memai of Kuluvos; but also 

that Tulebung is . already a true memai because all "his memai" a re dead . Mo re e 



clearly, Kase is about ten years older than Melis<l., and was rroba hl y 

installed as a memai before Melisa was; and yet Kase acknowledged ~1elisa's 

position as stronger than his own in Nonopai village. When Emi asked 

Kase to lead the malang~ for William an<l i"la kalo, he declined, saying 

• that Melisa "holds everyone here." Kase said th :1t he wo111 cl r11t his own 

men under Melisa's leadership, and there is every indicat io n t hat he did try 

to do that. However, apparently some of Kase's following were unwilling 

to accept the rank order Kase saw, unwilling to follow ~elisa as Kase 

himself did; because it was two men of Kase's clan and village who r efused 

to go along behind Melisa at the end of the malanggan. The relative f lue-

tuations in rank, as well as the general limitations on the power of memai, 

is illustrated in this instance. 

At any given time some memai are stronger than others, but there 

' is no institutionalization of these temporary placement s . Thus, while 

William of Kuluvos had high status as a memai, his mokotok Tulebung sta rt s 

again from the beginning. Kuluvos has not had a memai s ince the death of 

William, and it is not systematically required that each hamlet or family 

group have a memai. Tulebung was installed as a memai because a group o[ 

people who were able to provide the ceremony considered Tulebung to be an 

eligible young man that should be encouraged to provide leadership. He will 

have to participate successfully in many activities before he can function as 

a big man, as Kase and Melisa do. The fact that he is presently working in 

Rabaul does not mean that he will not eventually come home,learn his work, and 

do it well. Nearly all men of all ages in New Ireland have worked for 

Europeans for several years. This experience may increasingly become expected 

' 
of local leaders. 



A Memai's Constituency 

Memai status is not a position of leadership de fi ned rigidly 

in terms of a particular group of people or a particular territory . ~owa­

days, however, there is generall y consider e d to be at l c;1s t one mem;:i i 

[) e r V i 11 a g C , .'lll cl S 0 lll l~ t i Ill L' S C O 1 ll: l' p l i n 11 S O r s l l C Cl' S s i 0 11 i 11 , I 1 < H · , l ] i l y , I r- , · 

then associated with the status. Tulebung was viewed b y Kase as s uc ceed i n g 

to the status within the hamlet of Kuluvos, whi c h in 19()7 off c r e cl ri constL ­

tuency of two households. Those two households were able to draw s uppo rt 

from many others, however, for the installation. 

A memai can function as a leader of many different groups of 

different sizes and in different relationships to him. He ha s no single, 

clearly-defined group. Similarly, each individual has no one memai whom 

• 

t 

• 
he or she regards as his or her only memai. During the malanggan proceedings at 

Tokanaka in Livitua, Sirapi paid Uliakis of Kableman village to remove 

the taboo that forbade her to eat taro. Merange of Pa napai village spoke 

for her in relation to the group that brought a singsing from Omo village. 

Lovan performed for Sirapi and Mangai village the routine service of calling 

out the names of those who brought money and mias to help pay for pigs, cement , 

and malanggan. Eruel made the special speech that a nnounced that Sirapi ' s 

pig had come free to the malanggan, because she was "sorry." Ties of this 

sort, between individuals in various roles and various places, expand the gr ou p 

and bind it firmly together. 

Memai provide services, for which they are paid by their primary 

constituency: those who invited them. A memai may serve an individual, 

as Uliakis served Sirapi: she paid him two mias for this service. Melisa 

served the whole group at the Kuluvos malanggan, but he was invited to provide 

services by the Mokamiva people of Kuluvos. They were his primar y constituenc y 

and employers; but two Mokamiva men from Nonopai were able to discharge 

or .... 

• 

• 
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' 
Melisa from his work. They could not have done this ha d not t he ~okamiva 

people of Kuluvos consented to the discha r ge : Meli s a imrli ed thi s when 

he said that he would have come back had Tulebung hi mself co me t o ask 

him. Men of higher status than Tulebung--Lovan, Tait o , Kase lii rnseJ.f --c ame 

• to ask Melisa to return to lead the malanggan; but he r e fus ed . 

Servant or Master? 

How then shall the function of the mema i be v iewe d ? Is he he l ping 

or controlling? Has he power or a valued skill? Is he s ervant or ma s te r 

of the group? I think the former interpretation is supported by t he ev i dence . 

The ship of state needs a new captain, but c anoes do not ha ve 

captains. They have steersmen. "Altogether, all are gone (t he old me ma i ) ; 

and the canoe, it wants to go on now," Kase said in installing Tulebung. 

A memai is often said to be one who "steers" activities. Lasuwo t thou ght 

he "steered" better at Tokanaka than had some other mema i at other ma l a nggan. 

I rarely heard the word "power" in New Ireland. Melis a <l id no t use 

it during the Kuluvos proceedings. He said that the malanggan gr ew up on 

his strength, on his hard work; but he did not mention his " r owe r ," t hough 

I heard him use the word on another occasion. 

The memai is a servant of his people, which means that s ometime s 

he will make the final decision and "boss." At Kuluvos, people did not 

need a memai to force them to do things; nor has a memai control of any 

substantial force, or resource. They did need a memai to make a schedule 

and to notify and communicate, "to talk." They needed a memai to scold 

them (as Melisa chided the women for not preparing all the taro f or c ookin g ). 

They needed a memai who would run with the fufus when eve r yo ne wa s c r oss 

(but who would have the good sense to run only a fter the a r gume nt appea r ecl Lo • be dying down). They did need a memai to decide, after discussion, tha t no 

more time should be spent waiting for more people to produc e more sago . 



• 
(Melisa's taking a hard line on this point, at first, made him appear to 

yield when he offered only one more day.) 'I 

Melisa sought group consensus for his decisions: "I like this 

week (to start things); but [ .:..isk you, r ca lled :ilL yu1 1 l>ig 1nc:n. I t \ .J() u ld 11 I l 

be good if I put down your thinking. It is something for you and me and t 

all of us to decide together ... I don't want anyone cross, or any talk." 

Seeking consensus is the New Ireland way. That the white ma n 

is seen as authoritarian was implied and illustrated in Lovan's imitation 

of him: "Wait on the road!" and "Pour the tea!" It is from the white man, 

the Australian Administration, that coersion within New Ireland society 

comes today. In the early days, the white men (then German) s hot or hanged t 

people who disobeyed whit~ men's laws. A public hanging in Kavieng is said 

to have terminated widow strangulation. During the Kuluvos malanggan, 

New Guinea policemen came to Mangai and destroyed things in Laksia' s house t 
and took him forcibly to jail. Tn the old days, before the white m~n came, 

coercion came in the form of· raids and attacks by one or two villages 

against another. 

not by memai. 

36 But these attacks were led by putunangaul, war leaders, 

When Melisa's mandate to serve was challenged, he withdrew. There 

was no power struggle. A messenger brought a mias to Melisa and told him 

that Tulebung wanted to get memai from his own clan, and that Melisa's ser-

vices were therefore no longer needed. Melisa, uncertain of his invitation, 

stayed at home; ashamed to push himself forward. His shame could not be 

bought by anyone but Tulebung, and he did not come. 

People had different interpretations of why Melisa stayed away. 

Lingiris of Livitua thought it was bec.'luse Livitua hnd shown him that his 

harsh words to Livitua were unwarrented. Livitua had "won," according to 

Lingiris. That was the facet of the situation that interested Ling ir is. 

• 
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But perhaps it is significant that neither Lasuwot nor Fra nc is went 

• to Melisa to ask him to come back. Melisa had tried to g i ve orders t o 

Livitua, and Livitua had ignored them. Some people supported Me li s a 

in hls attempt. I in[er frum this that a m L~ m:1L ni:1 y tr y Lo g i ve· o r dl·rs 

to the whole group at a malanggan, but that he is t a kin g a risk in so 

doing. This is a borderline area of his function, and his "powe r" appea r s 

to be great or not accordingly as he is successful or not. The "boss in g" 

function of memai is controversial, and will be considered right or 

wrong by different groups in different situations. 

When I asked individuals why they were helping with a malanggan, 

there was no indication that they felt "forced to help" by the memai or 

by anyone else. It was difficult to get an answer to this question. 

They were helping because they wanted to help: that was the first 

answer. When I asked their kinship and locality connections to various 

people they gave the information but saw no special relevance to my ori-

ginal question. Finally I learned to ask: "Who do you follow here?" 

The answer was the name of an individual: someone counted as close kin. 

From there one could trace that person's connections to one of the main 

participants in the malanggan. But if the name of Melisa were mentioned 

by someone who "followed" him, it was only his personal connections 

that were relevant, not his status as leading memai of the malanggan. 

A big man, then, has a "following" or "faction" only in the 

sense that groups are there, individuals held in a network of inter-

personal relationships, waiting for whomever is ready to lead them. The 

group needs a lead~r with the ability to lead; and in New Ireland this 

ability is referred to as "the ability to talk." Some add that he must 

be able to organize. But the ability simply to talk well publically 
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and privately is more important in a sma ll soc iet y wh e r e r e l~ti o ns h i rs 

are face-to-face relationships than it is in a societ y based on i mpe r- • 
sonal relationships. Melisa said tl1at his brother wa s des i gna t e d t o bec ame 

a mema i, but th a t his brother di<l no t know how to talk; a nd t h.:..it t li ~r~ -

fore Melisa, instead, had taken his father's place. Abilit y t o t a l k we ll 

is especially highly regarded in New Ireland, too, bec a us e th e cu lt ur e 

discourages the development of the ability: it is a kind of ost ent a ti on. 

Those who achieve the office of memai are respected for their le adersh i p 

skills, because people know they must have someone to "go first" for them, 

and that this role requires uncommon initiative. Both Kase and Melisa 

manifested their considerable personal abilities not only as memai, but 

as representatives of their people at a meeting of the Demarcation Committee, 
a completely different arena of events. But men of high abilit y must be 

careful to present themselves as servants to other people . 

Melisa himself stressed that he came to "help" Emi. Where 

were the men of her own clan? Did Kase come to help? Did Mavis come to 

help? They did not. Melisa saw that she worried, and he came to help. 

She had plenty of opportunity to ask other memai, for instance while Melisa 

himself was in Namatanai; and Emi did ask Kase, who declined in Melisa's 
favor. Emi chose to wait for Melisa to return, and she asked him to help. • 

Big men perform symbolic (at least) acts of humilit y in order 

to underscore their role of servant to the group. Beong, who is old, 

helped to build the fence around the cemetery, the bamboo for which every 

man, big or small, helped to carry to Kuluvos. A man who is really 

important has to be careful lest others become jealous: that is prob a bly 

the major factor that influenced some men to stop Me lisa [rom givin g 

memai status to Tulebung. A really big man not only can afford to appear 
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in humble functions: . he must do so, or he will l ose in f l uence . At 

Kuluvos, it was the biggest man of Livitua, Lasuwo t himsel f , who gave 

up his "cha ir" (a kerocene tin) for me to sit on; a nd durin g the build­

ing of the f ence around the cemeter y it was the old mema i Beong , no t 

Lovan, for instance, who remained to help to the l a st. 

Trust and Respect 

"Power" in New Ireland does not come f rom a memai in control o f 

some physical force, or in control indirectly of force through control of 

subsistence resources. He can at most "steer" the forces of societ y . 

Makalo has been dead for four years, but his promise to Kavok was r espec t ed. 

What kind of power does a dead non-memai have that his promis e is respected? 

He has the power he derived from the nature of New Ireland culture, which 

organizes a society built on trust. Respect and trustworthine s s are the 

foundation of this culture, and without them it would ha ve to collapse . 

All individuals are not equally trustworthy, no doubt; bu t the ma lan ggan 

I witnessed could not have taken place if respect and trust were not promi­

nant characteristics of individual members of New Irel and s oc i e t y . 

Group Unity 

Modes of ma~ntaining the group as a whole are institutionalized 

in New Ireland culture, and some of them were reported in the account o f 

the Kuluvos malanggan. The group is prevented from splitting horizont a ll y 

by the control of competition, of disputes; and by the activation of ma ny 

ties between many individuals of varying groups, whi ch prevents an y group 

from operating as a closed entity. What anthropolo gist s have c3 lled " c ro ss­

cutting ties" dissolve boundaries and knit the whole group together. 

" '· 
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One of the functions of the memai is to control who brings 

what kind of object or performance to malanggan so that there is not t oo 

much competition for available mias an<l Cor availo.blc r u les i..n the p ro ­

cee dings. Melisa tried to limLt \.Jh:1t peoplL' hro11gliL mor l· t:li :rn di d 1< : 1 ~(· , 

who tended to favor letting Livitua bring its malanggan~ letting ~lan ga i 

bring its malanggan for kattom rather than only p~ payment, lettin g the 

whole group wait until Kamniel had enough sago to ' give to the event. In 

the end Kase's more permissive perspective prevailed, perhaps because it 

was more inclusive, did not exclude anyone, even though it may have reduced 

the amount of mias that some of the leading performers were given. Since 

the profit motive is not honored, this reduction would be consistent 

with the system, and gives evidence that Kase's way of dealing with compe­

tition, i.e. letting all join in if they insist, is more appropriate than 

Melisa's way: trying to restrict the number of competitors. 

Group Unity Preserved 

However, if disputes occur despite preventive efforts, memai 

have as part of their role an institutionalized way to end them. There wa s 

dissension over Livitua's wanting to bring an uninvited rnalanggan. A 

shouting match ensued, which was ended when Melisa strode into the center 

of the gathering waving fufus leaves, and calling out, "Fufus!" If there 

is a quarrel, the memai will go and "kill" the quarrel with fufus," 

he told me later. 

The very high value placed on the group, its unity and contin­

uity, is manifested continually throughout the Kuluvos malanggan. In the 

political context presently under discussion, it is clear that values 

related to group unity dominated values related to individual power or 

authority. Melisa, for whatever private motive, withdrew from the malanggan 

when the "public welfare," the unity of the group, was threatened. This was 

p ·. 

t 

• 

• 
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a major concern of Melisa's from the beg inning: "T don't wa nt an yo ne cross, 

or any talk . I want us to 'brother' good. I would li ke every thin g t o be 

straight, to all turn out we ll," he said . And a t t he end , he sa i d t ha t 

all had turned out well exce pt for "thi s one li.idu t: n l :1 l. k tl ut k 1J nut 

come out." Despite his disappointment in not bein g abl e to comp l et e hi s 

performance on the last day, Melisa told Lova n and others when t l1 cy went t o 

see him that he was not worried, that he was not a man o f anger: " 1 have 

no talk," he said. 

The concern Melisa expressed was not for himself, but f or the 

success of the group venture. Melisa had lost his mandate, but the group 

had not lost its structure. Kase, who was accepted both by Melisa and by 

his Mokamiva brother Samuel, took over the leadership. When his work was 

done, Samuel embraced him, while Levi (like Kase and Samuel, a Mokamiva 

clansman from Nonopai) stood by holding the memai's feather o f office fo r 

Kase. The group effort went on without open dissension, and memb e r s o f 

the group either did not see, or took no note, that another man "went f ir s t" 

for them on the last day. Kase simply announced, "All ri ght, the r e i s 

another memai again," and the planned events of the day went on a s s chedul e d. 

Egalitarian Unity 

New Ireland culture prevents splits horizontally , but al s o 

vertically, in the group. People are prevented from becoming "outsider s " 

as a class, the strong above, the weak below. This is accomplished by 

not allowing the strong to become too strong, a ruling class; nor allowin g 

the weak to become too weak, a depressed and oppressed lower class. 

a) The Strong 

The leveling tendencies in New Ireland culture prevente d Me lisa 

finally from gaining still more prestige and wealth, and directed these 

instead to Kase. Kase said that when Emi asked him to he mema i for the 
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malanggan, he said, "The leadership to Melisa. I can't hold it. He holds 

all here, he carries all here.'' And yet one or two men who prefe rred Ka se I 

wer:e able to convince Tulebung that he should get memai 1-rom a man o[ l1i s 

own cL.rn (Kase) rather Llian [ro111 ouLsid c (Mc li.. s; t), ;111d Mc LL s~ t s L;1ycd l1o me 

on the last day of the malanggan. There i s no evidence tha t people who 

preferred Melisa also stayed home: Lovan, Matun ga and Ta ito went t o g i ve 

Melisa a mias, to buy his shame, to bring him back; but when Meli s a would 

not come, Lovan and Matunga and Taito went back to the malanggan an yway . 

Melisa had been stronger than Kase at the beginning of the malan ggan, 

according to Kase; but who was stronger at the end? 

b) The Weak 

The weak are not allowed to become too weak. The persons most 

notably in a weak position at the Kuluvos malanggan were the three women 

who initiated it. Several times it was ~blically stRted, by t he bi g men 

who were helping, that it did not matter if everything went badly, bec ause 

this was just an affair run by women. Melisa said of the Kuluvos mala nggan, 

"It came about only from the thinking of one woman. Emi. She thou ght too 

much of her two brothers, and she worked this thing. It didn't get start ed 

with one man, or a big man; not at all. But Emi, herself, she talked a bout 

this; m~ski (it doesn't matter), if it goes badly (pidgin: bagarap ) , if 

you all are hungry, maski (nevermind), you can'·t think badly. It is just 

something that came up from the mouth of a woman, thatts all. I f a man called 

it, then, then you all could all stop well within it." 

Melisa and- Emanuel were protective of the women in their remar ks 

on this subject, but Francis was not. He lightly ridiculed the idea: what, 

• 

• 
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do we work for women? From the very successful ot1tcome of th e ma1.:rn gg<rn, 

I infer that people gave extra help to Kuluvos, a little more than they 

might have had it been run by the strong. New Irelanders characteristi­

cally give what e ver extra help Ls requir ed to hring the wc;1k t1p to th c2 

position of the rest of the group . 

Networks of Relationship 

The Kuluvos malanggan,_ like all malanggan, was built on struc­

tures created by kinship and marriage, locality and friendship. It was 

initiated by the sister (classificatory sister to Makalo, true sister 

to William) of the two dead men in the Kuluvos cemetery. Emi first called 

to help her men of her clan: Mokamiva. They invited a tamhoo, a man 

married to a Mokamiva woman, to be memai for the malanggan. 

Then the widows of the dead were called: Rusrus was already 

remarried. Her role was that of widow, but also that of mother to William's 

son. Sirapi and Makalo had no children, but her role was not the less 

important for that circumstance. 

Kin defined as close kin helped most, but nearly everyone from 

Mangai helped. The same was probably true for the other villages that 

were fully involved, through kinship and marriage ties, in the Kuluvos 

malanggan: Mangai, Livitua, Wuap, Lauen (of which Kuluvos is a hamlet), 

Wongerarum, Paruai, Sali, and Nonopai. 

The malanggan brought home people who had left: Rusru s ' brother 

Pasap (who has been living on the West Coast, where he married); Malembes, 

Emi's classificatory sister's son (from Omo, his father's village, wh e re 

he has always lived); Kamniel's West Coast relatives (who came from hi s 
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birth place to support him in his mother's village); Kavok' s daug h t er Dali 

and her husband, William's son Nelson (both of whom are teach e r s in ~ew 

Ireland schools); William's son Tavakariu (who came home from a job in 

Madang); a nd Emi's son Tulebung (who works with Lile l ~ L l'c lrL c UuwL: r Cu 111p .:rn y 

in Rabaul); and others, all came to be together, to work to ge t he r aga in 

at Kuluvos. 

What are the boundaries, spatial and temporal, of the Kul uvo s 

malanggan? In this single event there were villages represented fr om 

an area stretching one hundred miles along the East Coast of New Ireland, 

and there were at least two West Coast villages represented. People from 

five language areas were present. The men from Omo were reactivating ties 

that might have been dropped forty years ago, when the mother of Malembes 

married and moved to her husband's village. 

Malanggan t i es doubtless have a much longer histor y , but it 

cannot be recovered in detail. It would trace connections ba ck to Ta ba r 

long ago: all agree that malanggan carvings came originally from there. 

Mangai village has ties specifically with the island of Simberi in the 

Tabar group. Old Langiro is from there, and old Ngadu of Livitua wa s 

married there for years. · nuring the Tokanaka malanggan Milika waited 

anxiously for her (classificatory) father, Buliminski, to come. He did 

not, but others from Tabar did come to help with final rites for one of 

their kin buried in Livitua more than twenty years before. Ties with Tabar 

are by no means inactive. Considering the irregularity and difficulty of 

transportation betweerr New Ireland and Tabar (two rough days apart by launch), 

New Irelanders go ?f ten. Most of the time I was in New Ireland there was 

a small group from Mangai or nearby just going to, or just back from, or 

in, Tabar. 

p .. 
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People enjoy visiting other places, hath new and famili a r. 

Mobility requires the meeting of obligations in th e places visited . In 

1965 three men from Simberi co.me tn Mang;1L to invite resiclc:t1L s lo a tt c ncl 

a malanggan ln tlielr home vllL1ge. Tl1e Ll1r ee Ll1e111 s l.'.lvc s were rcr1ui.rl'cl, 

upon entering Mangai, to distribute shell armbands (map~) to llft a ta boo 

that automatically fell on them for their failure to attencl--and itc: l r -­
Mangai' s last malanggan. This malanggan had been for, a mon g man y o ther s , 

the brother of the Simberi men, who had died in Mangai during the war. 

The men from Simberi distributed eighty shell armbands, and some Mangai 

people were cross because they said that was not enough. (All the women 

reached the Simberi men early and exchanged mias for the mapa; s o there was 

none left for the men when they found out the Simberi men were in the 

village.) Lovan spoke out about this custom, saying: "This is a strong 

law, strong like the white man's law! I do not like that you come with 

nothing!" If the Mangai people went to the Simberi malanggan to whi c h they 

were invited, they too would have to come with plenty of mias to lift a 

taboo on their presence, resulting from their failure to attend several 

Simberi malanggan in recent years. All ended amicably with a little feast 

in Panakaia hamlet for the Tabar men; and a week later twelve people set 

out for Simberi, from Mangai and Livitua. Thus malanggan provided a frame­

work, accepted and understood by all, within which, after an interval of 

twenty years, old ties were productively renewed. The standardization of 

conventions and valuables provided a secure, known way to make contact with 

people long absent and not well-known personally, and to obtain their trust 

and help. 

p ._ 
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The institution of malanggan extends and regulates social, 

political, and economi c ties over a wide area in New Ireland and across 

to Tabar. How old are the se ties? llas the white m.:m' s comlng Jlmlnlshe <l 

or actually enhanced the tr adition of malangga n? If eithe r, 1 think the 

latter: New Irelanders regard the European presence as a great blessing 

precisely because it made possible safe visiting betwe en v i llages. Howe ve r, 

there are no stories of ambushed ~alanggan gatherings. A major fun ct ion of 

malanggan in earlier days must have been the provision of safe cond uct for 

people and goods and a "peace of the market:" the security now provided 

ultimately by a foreign government, but still primarily based on the insti­

tutions of New Ireland culture. 

Summary 

Leadership is provided by memai, men who attain institut i onalized 

positions; and by men and women who have the ability and the wi l l to 

assert themselves. In either case, leaders are servants, not masters of the 

group. They are pr·imus inter pares, and they are not ranked among themselves. 

They serve different areas and different occasions, rather than different 

levels in a hierarchy. Various leveling mechanisms prevent the strong from 

becoming too strong, and the weak from becoming too weak, and thereby mainta i n 

the egalitarian balance that characterizes the structure of New Ireland 

culture. 

Institutionalized modes of exchange are widely recognized, and 

create a means whereby ties are kept functional over many miles and man y 

years. Thus is a wide network of bonds maintained, and a large group of 

people kept ready to unify when some among them call for a malanggan . 

.. . , 
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ECONOMLC ASPECTS UF MAL/\NCC/\N 

Malanggan is institutionalized in its economic as pec t in that 

exchanges are carried on in established settings where standard pro cedures 

are invoked. A currency (which adheres to social, not just to ma terial, 

relationships) is created, used, and standardized in this setting. 

It is group-oriented in that the increased production of resources 

required for a malanggan is so distributed as to enhance and e xpand the group 

as a whole. Individuals act on behalf of groups,and finall y of the whole 

group, in the work of producing and distributing. True, each person finall y 

eats alone, but from a basket held by his consumption group. 

Most remarkable, perhaps, is the egalitarian goa l of maLrnggan, which 

seems to be roughly achieved. There is an explicit and fundamental injunction 

against individual persons or groups profiteering. Exchanges are supposed 

to be equal, either in the short run or in the long run. All who come will eat, 

without regard to the services they may or may not have ren<lered to the 

occasion. 

Production 

The Kuluvos malanggan, like all others, stimulated the production 

of basic resources. Four years earlier, Sirapi and others began to g row their 

pigs. Sirapi grew hers specifically for the malanggan for Makalo. Lasuwot 

grew two big pigs for the Tokanaka malanggan for Waradis. 

Pig-raising requires hard work. !~very mornLng and e ver y evc:11Lng 

coconuts are sought on the ground, opened, scraped out, and fed to the pigs 

p ·• 
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when they come back from the bush each evening. The pigs are e xpect e d to 

supplement their diet with wild food found in the hush durin g the d a y . 

Allowing the pigs to roam for food means that gardens mu s t be 

fenced. Men work in groups to fence cleare d a r ea s it1 whi. c h the y hav e plo t s . 

It is hard work, and often in vain: hard ly a week goes b y withou t someone 

bringing the discouraging news that a pig has broken through a f en ce, r oo ted 

up large areas of garden, and consumed what it offered. 

Extra gardens are planted in preparation for a malanggan. Several 

months before the Livitua malanggan the whole village worked together to clear 

and plant a large garden specifically to supply the malanggan feasts. 

The report of the Kuluvos malanggan ~mphasizes the ha rd work required • 

to make a feast. Sirapi said at one point toward the end that the women were 

too tired, and too committed to their task, to eat properly. Their continual 

work was that of food preparation, often in a hot smokey house; but the re 

were always trips to he m.:iclc to the hush for l e aves, food, .1nd oth e r s t1rpli e s . 

Additional coral rubble had to be brought from somewhere for the man y additional 

mumu required for the feast, and for mumu large enough to ensure that the 

food would be well done. Lina made a new shell scraper for her own use in 

Matanavillam after Vasale took the hamlet's whole supply to Kuluvos. Some 

of the material products of this labor will be left over when the malanggan 

is finished: roof materials, the coral rubble, even some food. 

Distribution 

Forms. 

Distribution at malanggan exchanges is accomplished through various 

forms of reciprocity, between individuals and between groups. At Kuluvos, 

p ._ 
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Emi invited Melisa and Kavok to bring cement, and Melisa passed the invita­

tion along to Emanuel. Sirapi invited Matunga, and Francis i nvited Mavis , 

to bring malanggan. Emi invited her classificatory brother in Omo to bring 

something, and he chose to organize a song performed in elaborate head­

dresses. 

Some of these invitations were reciprocating similar ones, a nd some 

were not. It was said that Makalo had promised Kavok that he could make the 

cement for William because "Makalo wanted to reciprocate" Kavok's having invited 

Makalo to make the cement for Suraman (Kavok's father). When Makalo died, 

his desire to return Kavok's invitation was honored, and Kavok was invited by 

the organizers of the malanggan to make the cement f or Makalo. Francis' 

invitation to Mavis represented the beginning of a new exchange relationship. 

The one which had been begun with Lepilis faltered for lack of a return invita­

tion. When the child Mare died, Melisa asked Tulebung to make her cement, 

to give this young man a chance to get started in exchange with close relatives. 

The invitation to Emanuel was also defined as giving opportunity to someone who 

was in this case not young but away from his own home and a heavy contributor 

to local work. 

Men may ask someone they owe to bring something, a nd thus repay a 

debt; or someone new, and thus start a new exchange relationship, expanding their 

own contacts and those of their group. 

Informants stressed that people do not have to reciprocate: they 

may do so if they like. It would be shameful to ask them to do so. People 

did not say that Makalo had to reciprocate, or that he had a debt to Kavok; 

only that he had sho:vn by his promise that he wanted to return Kavok's invita­

tion to make cement. Informants were very clear on this issue in gen e r a l, not 

just with regard to repayment in malanggan: whether or not people return gifts 

is optional; their own concern, a matter of their own wishes. 
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It is, in fact, not right to ask someone to bring something in hopes 

that some day the invitation will be returned. Francis asked Mavis for a 

malanggan not because he hoped that Mavis would reciprocate in the future, 

but only because (Francis said) Mavis was a man of Kuluvos: a man "inside" 

the malanggan (which Lovan denied) but "outside" Frances' Livitua group. 

One cannot both reciprocate an old debt and begin a new exchange 

relationship. The injunction to "go outside" and "lose, lose, lose" supports 

ignoring what is already "stuck to one's skin" in favor of seeking new con­

tacts, and new debts. Those who "talk badly" of others at malanggan may be 

accusing them of not going outside, of merely putting money and mias back into 

their own pockets. In a sense, continuing limited reciprocity does just 

that. Perhaps that is one reason why people emphasize the voluntary nature 

of reciprocity. 

This interpretation could be made of two groups which exchanged 

only with each other, in endless reciprocity over the years. It looked to 

Francis as though Lovan were getting Livitua involved in such a dead-end (at 

best) exchange with Lepilis: "We had already asked Lepilis," Francis said. 

"All- right, (then) Lovan, too, he asked Lepilis. . He wants to get 

Lepilis again, so it will be the two of them again." Even if Lepilis had 

reciprocated (which he did not), continuing exchanges between the same two 

sets of people was not appropriate for malanggan. 

The positive value placed on "going outside" supports expansion 

of malanggan exchange into new areas, new social groups; and therefore expands 

distribution, contacts, possibilities of access to new and more resources. 

I never heard anyone justify it for these reasons, or for any reason other than that 
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it was good to do so. But going "outside" a lso means tak in g r is ks of no t 

being repaid, a loss which would accrue to the whole group. No do ub t b i g 

men could have discussed resource-oriented advantages a nd d i s advant age s 

in some detail, but we did not do s o. Pe rhap s thi s fac t o r wa::; mo r e i mpo rt :rnt 

when people did not have Australian currenc y and Chinese s to res . 

From a broad perspective, then, the form of di s trib u tion fos t e red 

by malanggan is a network of reciprocal exchanges, the int e r nJ l r e l a t ionships 

of which are continually shifting, thereby creating the cros s - c utting ti es 

which unify all groups involved at any point in the s ystem. Individua l s 

create their own complex networks on any given occasion. The y ma y each g i ve 

mias to other individuals personally, as was the case when man y men brought 

bamboo to Kuluvos, and when the men of Paruai brought the mala nggan fo r Li vitua 

to buy at Kuluvos. Or they may give to a "general fund," for an indiv idual, 

as is the case when pigs or malanggan are bought. The individual's contrib u tion 

is not lost in that case, however, as it is publi call y a nn ounce d. 

The correct form of distribution is reciprocity, and it i s ve r y 

explicitly wrong to try to make a profit, or to make one. It is alwa ys corr e ct 

to give, and, as Ismael once told me, it was shame f11l to as k a price t he wa y 

Europeans do. One has to be careful not to make a profit, a t lea s t publicall y ; 

and to always "shoot it back" to someone "outside." One should seek to receive 

1 . d . . d 1 37 on y in or er to give, not in or er to accumu ate. 

Melis~ said, in explaining his asking Tulebung to make the child 

Ma.re's. cement: rtNow true, he has not worked to get somethin g that will s t a y 

with him. He has worked only that something comes and then goe s bac k a ga in." 

p · , 
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The way New Irelanders solve the problem of making s ure t hat 

they have given enough i s to use a kind of inverted form of barter, whe r e i n 

they begin by giving more than they will ultimately pay . Th e g ive r o [f e r s 

more, not less, than he expects to h3ve to pay; ;-in d til e r cc i.. pie nt r e tu r ns 

more than he thinks he should: each trusting til e o ther t o "r~ turn, r l! l ti r n , 

return so that it will be square," as people said. This procedure was apr a rentl y 

usual in pig exchanges, though I was not able to follow-it in de tail in any 
38 case. 

Emanuel explained to me some of the conventions of malan gga n exchange 

which again illustrate that reciprocity wi thout profit is the goal expected in 

• 
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exchange. These conventions enjoin people to give to tho se who ha ve not. This t 
. 1 d . f N I 1 d 1 h i· · 39 basic va ue an practice o ew re an cu ture as many a pp ications in 

the economic context, the principle of helping those in a weak position provide s 

the stimulus for the return of mias to those who have given it and are the r e - I 

fore left without it, or for giving it to those who never had it. Thi s pr in c i-

ple operates wherever there are inequities (or whe r ever s omeone has ~~de a 

profit), and an egalitarian equilibrium (never achieved) is what is sought. 

Emanuel said that he and Kavok and all their relatives would join 

to return mias to Emi, because she had given them much and now she had not got 

any herself. In Medina village, where Emanuel is from, the mias would be 

returned at once, he said; but in Kuluvos it would be returned on the last 

day. The tendency to level which is so prevalent in New Ireland is here 

institutionalized, then, in malanggan exchange. 

Melisa gave Tulebung's empty-handedness as the stimulus for his 

having asked him to make the cement for the child who died during the malanggan. 

Melisa said, "I am a little sorry for Tulebung. Because he has not got 

something given back into his hand. Thus, he has thrown awa y , thrown awa y , 

p ·• 
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thrown away, and it is as if he worked for nothin g. All right, now Ka r ahuso 

had a good idea. He thought of Tulebung, and he wanted to give a littl e 

something into his hand, so that he, too, will have something ." It was 

right to equalize: M~l Ls.:._i wc·1tt 011 to say tliaL Tt1 Lcht1ng !1:1cl w1Jrkc d wi tl10t1l 

seeking profit, which would not have been right . 

Despite the fact that it is wrong to make a profit, some in fo r ma nts 

referred to some people as "rich" (though I never heard an yo ne c .'.lll cd "poor", 

and New Irelanders said that no one was poor in their society). This term 

was not applied to any particular big man, but perhaps to anyone who temporarily 

had some money. People did not have differential access in marked degree 

to basic resources, nor did they have opportunity to accumulate them in 

malanggan exchanges. There are strategies to be mastered by ambitious men who 

want to be big men, but they have not got far to rise, nor will they rise on 
40 accumulated wealth. 

Melisa had acquired Australian currency througl1 his hard work with 

coconuts and caocao, but he probably did not keep much of it. People knew he 

had money and made many demands on it. His truck was in constant use by o ther 

people, and there is no way for him to collect unless people "want" to pay 

him. Where wealth and power flow, jealousy and demands for sharing are not far 

behind. Milika told me that plenty of quarrels come up with a malanggan; 

and when I asked if all were jealous, she answered, "Very, very jealous!" 

I think this interpretation best explains the actions of Samuel 

and Levi in stopping Melisa from giving memai to Tulebung. If Melisa had 

performed this service, Mokamiva clan would have had to pay him. By paying 

Mokamiva clansman Kase instead, they brought down Melisa and brought up Kase 

at the same time. One does not hear much about jealousy in New Ireland. In 

fact, Milika's reference to it is the only one I noted.
41 

People did not 

need to experience jealousy in order to find cause to pull down the rich: 

? ·. 
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the leveling process, which prohibited profit-making, which valued gi v in g 

to the weak, were sufficient stimulus to accomplish the egalitarian distr i ­

bution New Irelanders expect. 

Sanctions Supporting Reciprocity 

There is no need to imagine a people carefull y counting thei r 

obligations and their gains. There is no data that requir e s or a llows this 

interpretation. New Ireland anxieties are focused on whether o r not t he y 

have given enough, not on whether or not they have received enough. Thus, 

people look anxious and intense when they gather in groups to buy pigs, uneasy 

lest they collect too little to give the pig-bringer; but casual when a group 

of pig-buyers slips the money and mias inconspicuously into their hands. 

Emanuel, a close relative, was asked to bring William's cement partly because 

people worried that the pay they could muster might not be big enough to 

give further away without shame; not because they feared outsiders would 

not pay back enough. Sirapi indirectly supported this thesis when she explained 

to me that one man avoided me because he was ashamed that he had not brought 

me food, rather than because (as I feared) I had failed to meet some obligation 

to him. 

Kas said that people wanted to "reward" rather than to repay other 

people. At the Kuluvos malanggan, people spoke not of the debts still owed 

by the dead, but rather of what the community still owed to them. And Ismael 

urged that Mangai be strong in its support for the Tokanaka malanggan, becat~e 

Waradis had been a big help to Mangai. It was in connection with Pambali's 

pig for Sirapi that Kas suggested the translation "reward" as closer than 

"repay." Pambali said that he wanted to reward Sirapi for looking after him 

when he was young. 

• 
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Many people want to give, and feel that the y would like to 

reward someone who has helped them. But many people also feel their 

debts "stuck to their skins," a sense of obligation that was somewhat 

op p res s iv e , a p p r o ;i c h in g g u i 1 t . M ~ l i s .:i i n l c r r r c t c d Ka v n k ' s cl i s l r c.: s :-; 

over Livitua' s bringing a malanggan (which meant that pctlp L~ h.::id Lo 

divide their resources between Kavok and the Livi tua "lin ~ ") as C< llI S L·d hy 

Kavok's worrying over his debts, his obligation to re ciprocate. ~c l i s a 

added that he, too, had many debts, but that he did not worry about t he m. 

Most people in New Ireland respond quickly to feelings of shame, which no 

doubt partly accounts for the public performance of giving. People tended 

to disappear at the wrong times at Kuluvos, probably because the y were not 

going to give where some people might have thought they should. 

For persons who felt neither the desire nor the obli ga tion to 

make return gifts,there were consequences. Sanctions a gainst those who 

slowed distribution by failing to reciprocate were indirect. There was no 

talk of taking Lepilis to court for his not having returned two invitations 

to bring malanggan to Livitua. The obligation was not legal, and perhaps , 

after all, he had had no opportunity to reciprocate. Lasuwot simpl y refused 

to invite him again, and stopped Lovan from asking him to Kuluvos, apparently 

to kattom (finish buying) it. Of this plan, Francis said: " Ge t Lepilis how 

many times? You lose completely something that belongs to Lepilis." 

And Lasuwot said: "One thing is not good about Lepilis: later he will not 

invite me." Lepilis would have to "straighten" his debts before he ~vou l d 

be invited again. 

Functions 

Three kinds of distribution of resources result from malangga~ 

events, all of which spread and equalize resources. First, there is that 

distribution which equalizes availability of resources in varying suppl y 
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at different times and in different places. There was no ev idenc e of t his 

kind of distribution on a large-scale at the Kuluvos mal anggan: th a t is, 

there were no villages present that had, for instan ce, no pigs or no 

gard e n produce due to natural dis a ster. Small . va r L.lt Lons e xi s t l'. d in l oca l 

supplies, no doubt, among the East and West Coast vill ages that parti c ip at ed ; 

and exceptional efforts had created exceptional surplus among ma j o r pa rt i c i ­

pants for a special occasion. 

• 

There is some regional and temporal variation in vege table f ood s . I 

Taro is much bigger in the Lesu area than it is in the Mangai a r ea. The 

women told me this and I observed it. Mangai people do not walk very far 

into the bush to make their gardens, and the soil is exhausted: or at least 

this is the interpretation made by some informants. On the other hand, 

Mangai has plenty of sago, and there is none in some of the villages around 

Lesu. Sago is valued because it is well-liked, but also because it cAn 

be stored for considerable periods of t imc: up to a ye ar, i f it i s d r i c d . 

Furthermore, it is reliable, unlike root crops. Gardens of taro or sweet 

potato laboriously planted may be "burned by the sun" in temporar y dr y 

spells; while sago is sturdy against environmental fluctuations. Nowada ys 

temporary shortages are compensated for by buying rice; but in earlie r days 

no doubt malangg~~ and associated institutions prevented local temporary 

shortages from becoming times of hunger or even famine. The institution 

is there to be used if required to this end. After World War II, during which 

New Ireland was occupied by the Japanese, New Ireland had no pigs. Ta ba r 

was not occupied, and Tabar had pigs. A big malanggan accomplishing final 

rites for all the dead of the war years, brought pigs from Tabar: both 

by direct purchase before the malanggan and as gifts during the ma l an~. 

• 
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This kind of distribution is enhanced by widespread and vari a ble 

contacts: new contacts, new resources, new sources of mias and mone y . 

Expansion creates a system with access to more and more vari e d resour cl'.s . 

A 11 the p u b l i c mo r a l c :<ho r t a t i on s 1i c ; 1 rd cl 11 r i 11 g l li C' I\ 1 i1 1 1 v o s _m: 1 L rn g g :i 1 : ~ L' r v c: 

this economic end: "Go outside" and "lose, lose, lose." Melisa s a id 

"Plenty of you who sit down here, and some (who aren't here), the y sa y , fo r 

instance: 'Some people here and away, they get something to fill up the i r 

baskets with, something to go back inside their own baskets. He doesn't 

bring it to a man who goes a long way! He doesn't shoot it to something 

that goes a long way! It's enough, only, to catch it again and he goes 

in front of the house and brings it back inside again, into his own basket.'" 

People who do not "go outside" may expect that people will "talk badly" 

in this way. This is the counterpart in the economic system to the value 

of inclusiveness which generally characterizes New Ireland social life, 

which encourages people to bring outsiders inside. 

The second kind of distribution that occurs through malanggan 

creates an equitable supply of resources for all individuals. Anyone who 

comes to a !!!_alangg~!'.! . is welcome to eat. Sane people do not have pigs, and 

theoretically might not have any other chance to eat pork. Pigs are eaten 

on other occasions, but always for some sort of ceremonial event and usually 

only one pig is divided. Only at funerals and malanggan are many pigs in 

evidence. Preceeding the last day of the Kuluvos malanggan there were four 

other preparatory events, about a week apart, where pork was eaten by all 

who helped. In tropical climates, meat must be shared or lost: but tropical 

cultures do not all, therefore, share meat equitably. At the Kuluvos malanggan, 

as at others, everyone who came was served a large portion of pork before 

those who had helped pay for it got the extra to take home. At the Tokanaka 
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malanggan, there was none left after the publi c had been served. An yo n e 

who wants to can help buy pig (because everyone is somehow related to 

someone who is involved with a pig) and take his chan c es on there bein g 

some left over for buyers to take home. 

A third kind of distribution serve d by mal a n gga n exchan ge r e turns I 

the resources of the de a d to the use of the 1 i ving. Sin g l e in d i v Ldua Ls 

close to the dead are thus prevented from accumulating une xamin e d amo unt s of 

currency by inheritance. Resources are distributed, in particular a mon g 

the relatives of the dead and to his creditors, though th e term "creditors" 

overemphasizes the obligatory aspect of giving. 

• 

What debts did Makalo leave when he died? He had one debt that was t 
made public: the debt to Kavok. Makalo had shown by his promise to Kavok 

that he wanted to repay that debt; and Emi and others wanted to honor Makalo's 

promise. Beyond that, the malanggan functioned to reintroduce the resourc es I 

of the dead Makalo and William into the system. Strings of mias stored in 

baskets hidden away in boxes in Sirapi's house in Matan a villa m hamle t c a me 

again into use. 

Melisa said that he would leave whatever he had with his wife, and 

he implied that Makalo and William had probably left their money and mias to 

their wives. He said that he was not thinking about getting out those resources • 

when he, along with Emi, asked Sirapi and Rusrus to help, to be "inside" the 

malanggan. The resources were, nonetheless, tapped by Melisa's invitation 

to the two widows. Lasuwot criticized Lovan for not sharing Waradis' checkbook , t 
pigs, and mias; but the Tokanaka malanggan drew out some of that inheritance 

from Lovan to the whole group. In each case, it was a debt to the s ystem 

in general that was repaid. 

p •. 
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Mechanisms: Currency and Exchan ge Obj ec ts 

It is at malang~_ th<lt i1 curr e nc y ha s hec n es t cl. hl i s he d a nd s tein-

dardized in New Ireland. The currency is slightly di ff erent in the s ou thern 

part of New Ireland, but malanggan have establis he d a r a te of exchange . i\ 

rate of exchange has also been established for Australi an currenc y : fiv e 

shillings is equal to one string of mias within the cont ex t of malangga n. The 

report of the Kuluvos malanggan shows that mias is more hi ghl y val ued t han 

Australian currency in that context, whereas only Austra lian currency i s 

recognized in the shops in town. Mia~ has not been generall y devalued by 

the introduction of Austra lian currency, a nd r emain s e ssenti a l to exc hanges 

supporting social ties in malanaggan or marriage. 

The form of valuable unique to malanggan in New Ire l and is the 

malanggan object (carving or vavara). The right to commission a pa rticul a r 

design is owned, bought and sold. The artist is paid to ma ke the oh jec t 

when it is needed. Objects may be used on more than one occasion, I wa s 

told, but I never saw this happen. The climate destroys the wooden one s, 

and vavara are burned. 

There used to be some specialization in the production o f va l uabl es 

that created a basis for exchange. White shell arm bands (mapa) could only be 

exchanged for strings of red shell currency (vagaut in the local langua ge, 

mias in pidgin): two mias for a set of ten arm bands, made to fit to~ethe r . 

Mapa was made in Tabar and in New Ireland, while vagaut (mias ) wa s produced 

on Djaul island (off the northwest coast of New Ireland) and in nea r by Ne w 

Hanover. Neither of these islands entered into malanggan exchanges. They 

used mias for purchase of perishable? and for marriage payments. I f ound no 

evidence that shell valuables are regularly m~nufa cture <l t oday , thou g l1 they 

. . 1 42 remain in regu ar use. 

p · . 
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New Ireland stands between Tabar (to the north) and the t wo 

islands which formerly produced mias. According to a myth (tolrl me b y 

Lartgiro, who is from Tabar) Tabar invented malanggan speci f i ca lly in order 

to get mias from New Ireland. Tabar used to have mi a s, a c cordin g t o thi s 

t 

myth. It was in a basket held by two brothers. One day the y were s wimmin g I 

and diving in the sea . They took turns diving, one brothe r r emain i ng above 

water with the mias. Then one day when one brother came up from a d i ve 

the other brother had swum away with the basket of mias. The brothe r l ef t I 

behind quickly made a sling shot and shot stones at his brother, but in 

vain: he succeeded only in breaking Tabar into three islands; and then 

shattering the end of New Ireland, thus forming New Hanover and the Tigak 

islands. Thus Tabar had to think of a way to get back mias. First Tabar 

made white she 11 arm bands, traded with New Treland, and brought back some 

• 

mias. Then Tabar invented malanggan. New Irelanders wanted them and gave t 

mias for them. And that is how Tabar brought mias back to where it first 

belonged. 

Nowadays New Ireland has another kind of currency that Tabar attracts t 

with its malanggan: Australian currency. New Irelanders, especiall y those 

on the East Coast road leading to Kavieng (a port town), have much easier 

access to Australian currency than have the people of Tabar. 

Summary 

Malanggan is an institutionalized form of excha nge of pigs a nd ga r den t 

produce which fosters a wide and egalitarian distribution of food and of 

social relationsh~ps of economic consequence. The reciprocal form which 

characterizes exchange in the long run, or even in the short run, is said 

to be non-obligatory; and the term "reward" is preferred to the term "repaid" 

in many contexts. A standardized shell currency exists here as elsewhere in 

• 



Melanesia, and in some respects the famous malanggan carvings o f the area 

also serve as institutionalized valuables; which identify a nd e xpa nd the 

group within which they and their associated institutions function. 

43 PSYCHOLOGICAL ASPECTS OF MALANGCAN 

Malanggan is institutionalized in its psychological aspect in 

that it prescribes emotional stances toward giving, helping, workin g together; 

toward relinquishing grief and returning in good spirits to the activities 

of the living. The sequence of events and rituals following a death gives 

individuals a schedule, a road to follow toward a final marker where grief 

is supposed to give way to the life of the group. 

People give evidence of being fulfilled in playing institution­

alized roles that serve the group rather than the individual at the expense 

of the group. They have been socialized by and for the group, so that the 

group can and does in turn serve, include and respect individuals. People 

do not feel restricted or oppressed: they genuinely want to give, help, con­

form to the institutions of the culture, from which no one is left out, from 

which no one is alienated. They are urged to state what they want, and they 

do not want what the group cannot tolerate. 

The integration created by malanggan is egalitarian at the 

psychological level in that individual differences are equally accepted and 

even given institutionalized niches. Every attempt is made to include every­

one and to preclude jealousy, but individuals who feel they have been left out 

may assert themselves and be given what they feel is their due. The more 

assertive among them are depended upon for leadership, but no one's psyche 

or personality is valued (except situationally) above anyone else's. 
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Institutionalization of Expression 

New Ireland culture is rich in institutionalized markers I 
that define the known path, and in general New Irelanders follow it. Malanggan 

is an all-encompassing institution, a ritua l which provides known channels :me! 

mechanisms for the expression, and communication within the group, of per-

sonal feelings. Most people seem willing to use those channels, committed 

to what they are doing; and willing to suppress or avoid conflicting encoun-

ters or analyses that might create doubt or dissension. • 
Malanggan offers a format within which people may express their. 

emotional (as well as social-political-economic and so forth) attachment to 

other people, living and dead; their grief, and finally the relinquishing • 
f . f d h f 1 . f h 1. . 44 o grie , an t e return to a serene acceptance o 1 e among t e 1v1ng. 

Grief 

Most of the evidence for this generalization, i.e. that malanggan • 
serves to reorient mourners emotionally, is indirect; but some informants said 

as much. Eruel told me once, in response to persistent questioning, that the 

mamatua mask wood carving is used at a time when people are "sorry: it makes 

you want to cry." But when the final malanggan comes, it is time to forget 

the dead, "a time to be happy: it makes you want to laugh." He gave these 

details of emotional behavior somewhat irritably, annoyed at being forced to • 
state so crassly what should be subtly understood. But Eruel, alone amongst 

his compatriots, realized that I had to be taught appropriate emotional responses 

along with all the other elements of the culture. 

During the course of that discussion in 1965, Ismael added this 

statement: "Yes, malanggan is a time to be happy and forget the dead. You 

• cannot go around sorry, sorry, sorry all the time." 

• 
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The group helps individuals to express their feelings: for 

instance, Rusrus and Sirapi, the surviving widows, were asked to stand up 

in the Omo village dance, even though they had not learne d it in practice 

with the rest of the group. I interpret this as an att e mpt to bring 

them out of mourning, to help them to play again, to integrate them again 

into the good part of life. The individual is supported, not lost, in the 

group . Thus, when the child Mare died during the Kuluvos malanggan, people 

came to, as they say, "help cry." Her mother, Kor, was subdued in her 

expression of grief at Mare's funeral. That the bereaved cry as little as 

they do does not (according to this view) reflect a lack of depth or inten-

sity of feeling, nor does it reflect a repression or ti ght control of the full • 
feelings that they experience_ All the grief is expressed, but not all by 

the immediate family alone. And not all at the funeral: few cry "spontaneously " 

at the grave, but malanggan in all its elaboration is built around the desire 

to end lingering grief for the de a d. 

Grief is supposed to terminate with a malanggan. Those who were 

emotibnally involved with the dead are provided with an opportunity to go on 

giving to them throughout the preceeding years of preparation. Sirapi tended 

a pig, feeding it night and morning, about eight coconuts a day (a shilling' s 

worth) for four years, all the time thinking that it was a pi g for Makalo. 

Then she gave it free to the Kuluvos malanggan because she was "sorry." Even 

though malanggan is a time to be happy, there is an alt e rnative path known 

for those who still tend their grief. 

Giving 

Feelings of obligation are also expressed through malanggan. Emi 

and Sirapi gave their pigs free because they were "sorry," but also to help 

reward the dead for their many services. And Lepilis and his wife came to the 

. ·, 
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Tokanaka malanggan because, according to Sirapi, Waradis had brought them 

many fish and sweet potatoes, and "the two think of him still." 

And so the malanggan is the time when the dead are brought to 

mind, worked for, thought about, talked ahout again after perhaps several 

• years have passed; and then they are to be considered "finished." The 

emotional significance of malanggan has to be inferred mainly from events, but 

Melisa was explicit: they are held to give the living peace of mind about 

• the dead. 

This final giving to the dead reflects characteristics of New 

Ireland giving that occur in other contexts: enjoying giving for its own 

sake, giving especially generously and gladly where no return is expected 

or possible; to "outsiders" who will not become involved in exchanges and 

debts. One instance of this kind of giving occurred during the Kuluvos 

• malanggan, when "Sirapi looked forward to my going to town so that I could 

take some food she would give me to a plantation owner on the way. Many 

people were at pains to deny the obligatory aspec t of giving, which did, 

• noentheless, exist; but they meant, I think, to underscore its social 

and emotional ·meaning, to distinguish its symbollic from its utilitarian 

import. 

Trust 

New Irelanders grow up trusting people and they are not dis-

appointed. People are trustworthy: the system works. Malanggan puts it 

and them to the test, and together they are not found wanting. Thus is 

the propensity to trust reaffirmed, manifested, reinforced, and institutionalized. 

It is made to exi~t, and it is made legitimate. 

New Irelanders do not doubt the value of what they are doing, or 

the possibility of doing it, nor the motives of their compatriots. Mutual 
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trust prompts them to assume that people's motives are what the culture expects 

them to be, and they expect, or try to expect, the best of people: that 

they will give and take their fair share. Those who feel slighted are compen­

sated, not further punished for making their feelings known. Thus, when 

some (Kamniel, Lovan, Francis) assert themselves, even slightly against the 

tide of on-going proceedings, people acquiesce to their plans. And when 

there is criticism, it is of actions not motives: thus, when it is mentioned 

that some have not been doing their share, the accused do more, rather than 

res-entfully skulking off; thereby reestablishing their trustworthiness, beyond 

doubt,, publically. For instance, Melisa said that Livitua was not helping; 

and the next day, to show that it was, Seronge of Livitua brought a pig. Melisa 

thought that the child Mare should be buried in Kuluvos, because there was 

no strength in Wongerarum, her own place; and the next day her pupu of Wongerarum 

manifested strength by bringing a pig. 

People take for granted that human nature is good, that people 

are trustworthy. With regard to Yaraka's role in the Tokanaka malanggan, I 

asked Milika if he would share his pay with the men who actually did the work 

of making the cement crosses (while Yaraka was teaching school). She said 

that he could make them each a present if he wanted to do so. I asked how he 

would know who had done the work, and Milika said that the men would come and 

tell him. I asked if they would lie about it. Milika at first seemed not 

to understand my question. Then she said: "Oh no, this is not something that 

people would lie about." 

The trusting of other people's motives is usually genuine, I think; 

but doubts (if there are any) are best kept to oneself, or from oneself: it is 

best to assume that people are as they ought to be, in order to avoid . creating 

anger, or shame, or unwelcome uncertainties. 
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Emotional Involveme nt 

Because New Irelanders appear to be reserved, and have classic 

straight faces that do not show expression muc h , it was hard for me to 

decide whether people were bored or content. I now think the latter is the 

case: they were not going through the motions of traditional ritual but 

using their rituals to express themselves in ways they found satisfying. 

The major piece of evidence I have for this conclusion is that 

the ceremony continues to be created. The Kuluvos malanggan was a great and 

successful undertaking which simply could not have been produced by half­

hearted participants. One small incident gives more direct evidence: one 

night I commented to the women, "Oh you work so hard, all the time, and 

you don't rest a little; " and Sirapi answered , "Yes, and we don't eat well." 

When I looked concerned and said, "What!" Sirapi explained, "Because we 

don't feel like eating. We eat a little, and then we're not hungry. Our 

bellies (minds, hearts) r emain only on work." And even though the women were 

tired and had slept very little, they stayed up all the final night of 

the malanggan to sing and dance and watch. 

Some of the emotional involvement is related directly to the 

activities of the ceremony. People expect things of each other and everyone 

has a chance to be needed and esteemed in an important role.
45 

And some · of 

the involvement derives from people being together, continuing or creating 

or terminating relationships, becoming more or less involved in other people's 

concerns. During the course of the Kuluvos malanggan I noted some of the 

emotional events that un derlie the apparent calm: relinquishing mourning, 

a child's death, ~eople worrying over their debts and their offerings to the 

occasion, anticipation of love affairs and of "sparking," an attempted suicide, 

one man gone to jail and another come back, men struggling for position, and 

so on. 

• 

• 

• 

• 

• 

• 

• 

• 

• 

• 
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Do New Irelanders continue to perform the demanding tasks of 

malanggan because they have to, rather than because they want to? Do th ey 

conform out of fear, or because there are no alternatives, rather than be c a use 

h . 1 d . 11 ? T 1 k d f . d h. . 46 d t ey are 1nvo ve emotiona y . . oo e or ev1 ence on t is po int, a n 

concluded that New Irelanders are genuinely committed to what the y are doin g . 

Theirs are not empty rituals, meaningless repetitions, but valued and c heris hed 

acts of caring. There is no single piece or kind of evidence that c an support 

this conclusion, which rests rather on an interpretation of the complex whol e , 

both of what it contains and of what it omits. No one told me, for example, 

that New Irelanders hold fast to tradition because they like it. In fact, 

people told me little about themselves; and I think the difficulty I had in 

getting long or deep explanations can be explained partly as due to this state 

of full involvement. 

The two young men I did meet who were clearly not committed to 

their traditions did say so explicitly. One talked privately to me at a 

malanggan in Panapai village, saying that such celebrations were "useless," 

a waste of time and resources. He may have been trying to please me: he no 

doubt expected me to agree with him, as most other Europeans would have. 

But the intensity of his expression would argue that he genuinely held the 

views he stated. Another young man, however, made a speech in public at 

a funeral in Lesu in which he said that it was wrong to bring materialistic 

and business activities to such occasions: "Did I come to buy pig? Why? 

I came to show love for Boas (the deceased), I did not come to do business." 

He apparently thought that love was intangible and had nothing to do with pigs: 

an idea often expr.essed by Europeans. These two young men, "outsiders" who 

did not share th~ feelings of their fellows, had lived and taught in the world 

. " 
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• 
of missions and schools. They did not understand the complex symbollic 

communication of the rituals from which they had been separa.ted by their • 
long participation in foreign traditions. 

• 
Group-Oriented Personality: Non-Explorator y 

I have already pointed out that New Irelanders do not talk much, 

that they move slowly and carefully, that they can be seen sitting quietly I 

apparently doing nothing for long periods of time; ~hat they do not seek, 

and even seem to avoid or slough off, new stimuli. These characteristics 

d b . f 1 b 4 7 . . . 1 . d d f . were discusse rie y a ove as non-1nst1tut1ona ize mo es o integra- • 
tion which foster group-oriented structure and ac t ivity. Here I want to 

describe and investigate them further as characteristics of New Ireland 

personality. • 
This personality may be summed up as "group-oriented," a term 

which gathers in what New Ireland personality possesses; or as "non-exploratory ," 

• a term which looks outside to what is absent from it. An exploratory per-

sonality wants to probe and consider alternatives, to try out new ideas or 

applications at whatever cost in shame, to seek conflicting perceptions and 

• the widest definition of a situation. 'There is a playfulness of mind and 

body that tries out different positions, runs to other points for new vistas; 

the restless and lonely pursuit of a better path, perhaps one that leads more 

• quickly to the goal, or more smoothly, or past greener pastures. These are 

characteristics of the people of New Hanover, but not of those of New Ireland. 

New Irelanders feel in no way deprived of the attributes they do not have; 

• and, being non-analytical, they do not notice them much in others. They feel 

sufficient unto themselves, and indeed well-endowed. 

• 
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Non-analytical, non-e xplora tory , r ese rved he ha vi o r may he 

partly accounted for as adaptation to a culture that tries t o ke e p l arge 

numbers of people moving down the known path together with out conflict s 

developing into fractioning di s putes . Individua ls l earn t o r es tr a in spo n-

taneous, playful responses in favor of standard ones of known and ac cep t ed 

meaning. They expect and trust others also to restrain beha vior t ha t mi ght 

serve themselves at the expense of the group. I h~ve argued th a t i f this 

trust did not exist, or if it were misplaced and betrayed very often, 

malanggan could not be successfully accomplished. 

It is not possible to know for sure how much of thi s reserve is 

conscious restraint of behavior, and how much is ch a racterist ic of deeper 

levels of personality patterning. Some of it is hest accollnt ed for a t the 

deeper levels, I think, consistent with the interpretation gi ven above that 

people are totally involved on the known path, competentl y and confidentl y 

carrying out their tasks without cause to look or think elsewhere; and cons is­

tent with the observation that children too young to be relied upon t o fo llow 

social etiquette share these characteristics with their parents. In the follo w­

ing paragraphs I cite and interpret evidence from the Kuluvos malanggan that 

documents this description of personality . 

Avoidance of New· Stimuli 

Children learn reserve and relinquish exploratory behavior early . 

Semege's baby, who accepted me at the beginning of my field work, rejected 

me with cries of fear a few months later at Kuluvos (when he was about two 

years· old) and no longer wanted to put on my glasses. T th ink the known 

path had begun to become clear to him, and my strange ness mo r e obviou s an d 

unacceptable. (As he grows up, he will learn how to include strange-lookin g 



outsiders through familiar mod e s. Pe rh a ps he wil 1 b rin g me f i sh .) Utt l e 

William (age about five) tried to politel y obey his elders' ur gin gs t hat 

he a ccept me as being like him, a perso n with whit e s kin; but hi s per­

ce ption of me as strange and fri ghtening made him throw up. 

Perhaps it is the genera l avoidance o f new s timuli that expl a in s 

the New Ireland response to rain. I mentioned our all huddling in the me n' s 

• 
house during a light rain which fell one day on the Kuluvos malan ggan. New 

Irelanders stay or go inside the house or whatever shelter is available when I 

there is rain, however slight. I thought perhaps it was a local wisdom that 

had to do with malaria or other sickness until I saw that in New Hanover 

people tend to go on about their business even in quite hard rai n , or even to I 

go out to play in it; some women letting it rush down a drainpipe over their 

arms to wash and enjoy the sensation before they seized the opportunity (for 

which no one had systematically planned) to fill their basins. 

The restraint of curiosity, of doubts, of idle play , of spontaneit y , 

of doing anything that might draw attention to oneself; the restraint of 

exploratory behavior (presumably in the interests of group harmo ny ), the f ear 

of shame and ridicule in new situations were all manifest on the last ni ght 

of the Kuluvos malanggan. I noted that people did not leave the most f amil ia r 

• 

even for the only slightly less familiar. Finally the Livitua women came over t 
and sat with the women from Mangai whom they had known all their lives. Some 

of the younger women, for instance Milika, made clear to me that they felt 

embarrassed and shy about going into the party. Some aspects of it, the dancin g , t 

were foreign to them. This was true also at the Tokanaka malanggan pa rt y th e 

night before the final day: I hung back with Milika and two othe r youn g wome n 

• 
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who kept urging me to show them how to dnn \.e . So me o f th e youn g \. hi l d r en , 

ages 6-12, were doing what I later learned was their vers i on of t he t wi s t 

(a dance that appeared in my culture among a genera tion younger t ha n mi ne) . 

I said they would have to show me, that this was their c ul tu re ; and t he y 

said, "Oh no it's not, this is your culture!" (None of 11s j oin ed the da nc e . ) 

Fear of making a mistake, of being a shamed o r emb a rras se d , o f being 

lightly mocked keeps people from trying the new or unfamiliar. Thus Si r a pi 

wanted me to go first, and I wanted her to go first, in walking a l ong a pa t h 

in Paruai village which she had not previously followed. I neve r saw any 

harsh ridicule for mistakes, but people were teased, a s I o [ t e n was, in a 

friendly way for the slightest misplacement of word or person or basket. 

New Situations and Loss of Control 

Participation in the new and unfamiliar requires trial and error, 

abandonment of the elegant control New Irela nders achieve and admire in the ir 

own well-known, well-honed activities. Loss of control is never admired. 

At the Kuluvos party there were already slightly scornful comments about 

those who were "sparking;" and most of those that were said to be "s park in g" 

had not lost control sufficiently for me to be able to see what New Ir e landers 

saw. 

Parties that conclude malanggan are a time to have fun a nd be care­

free, stay up late playing and, as Melisa said, "Dance, drink around a nd ab out , 

by and by everyone will be lying about on the beach, and flies will come onto p 

of the mouths of all." But when Melisa said this, Matiu explained to me, 

"Now he's just joking." This is the kind of joke people who are reserve d and 

work hard can make. It would not be funny about pcorle amon gs t whom s uch 

behavior was unremarkable. I did not catch a glimpse of New Irelanders in thi s 

p ·• 
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condition, flies hovering over sleeping forms with sagging iaws. T never 

saw New Irelanders looking carefree. They are as restrained in their 

expressions of pleasure as they are in expressions of grief or anger. 

Two European planters confirmed this quality in these ways: Wall y Lussic k, 

who was born and raised in New Ireland, said that he h~d l ea rne d tha t he 

had to be careful in speaking to New Irelanders hc cause they a r e n~ vc r 

vulgar and find vulgarity in Europeans disgusting. And Peter Murray , who 

has lived various places in New Guinea, said when I was groping for a way 

to describe thes.~ characteristics: "New Irelanders are gentlemen." The y are 

in general restrained, reserved, moderate, se r ious, whatever the occasion. 

Content with Familiar Stimuli 

The report of the Kuluvos malanggan includes a description of children 

sitting for over an hour, not playing, not talkin~, not, app a rently, doin g an y­

thin8. Adults also sit in loose clusters man i fe s ting very little int e rac tion: 

hence my sitting with Taite and others for ha l f an hour before someone spoke 

to me was easy for them, very difficult for me. I would now interpret this 

behavior, which was common to people of all ages, during the course of their 

daily activities as well as at special events, as doing something fundamental 

to their culture: being together. 

I found out that the one child, Kambakasou, who drew my attention 

because of his exceptional playfulness and constant activity was the son of 

a woman raised in New Hanover, who retained the talkativeness, assertivenes s , 

and quick pace typical of New Hanover culture.
48 

The women spe11ding long hours day after day scraping taro, preparing 

leaf packets , cover~ng them in hot and smokey mumu appeared to be cont ent in 

• 

• 

• 

• 

• 

what others might .have viewed as tedious, repetitive labor; which alternated t 
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with ''just sitting doing nothin g . 11 Civcn this kind o f cvidc>nrc , it is h~st t o 

conclude that their behavi0r is guided and meaningful, rather than limit ed o r 

restricted; not conformist but committed; not incurious, but inte nse l y int e r es t ed 

49 in their own doings, non-exploratory a long a path that is , fo r the m, a lready 

fully satisfying. 

Non-Analytical, Activity-Oriented Behavior 

New Irelanders do not talk much, and when they do, the y talk of 

routine, practical matters, simply stating what is to be done or what i s being 

done or what was done. They do not analyze: they describe briefly. Thus , 

when I asked Sirapi, who is more analytical than most, and who wanted to 

help me, what was going on; and I wanted a long explanation, a nd she just 

said, "Buying pig," she probably thought she was conveying to me a whole 

complex of messages which I did not, for a long time, receive.
50 

Throughout the account of the Kuluvos malanggan, I noted t ha t it was 

hard to get a long run statement about plans, or a philosophic a l statement 

about meaning
51 

and values, or an analytical statement about motives and goals. 

It was far more difficult in New Ireland than in New Hanover, where people routine _ 

engage in analytical conversations. For New Hanoverians, things are not as 

they seem; while for New Irelanders, they are. Comparison of New Ireland and 

New Hanover reminds us that the propensity to philosophize is itself culture-

related: New Hanoverians are much more involved with plans for some remote 

future, and gloriously given to cosmic and analytical statements. The y much 

prefer talk to action. New Irelanders are fully involved with repetitive 

process and immediate activities: for them, their actions carry heavy s ym-

52 bollic meaning, and need no words to supplement them. They are Do-ers who 
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wondering what's going on. No sense of alienation or per iods of emo tional 

isolation put Sirapi and others like her Outside, plottin g how to get I n, o r 

pondering what In was. But (as mentioned in the Kuluvo s repor t ) LaksLa, 

along with other New Ha nover cultists, wanted to know a bou t evQ r y thing , to 

understand what was going on. They never seemed to find out: New I relande r s 

always seemed to know. 

For New Irelanders, activity in groups, not alone, seemed t o be of 

fundamental value in itself; nor were words necessary or releva nt to ac company 

it. They teach their children and each other and outsiders what to do by 

doing, together. The process of doing things together is, indeed, an 

important part of what they are doing. There never seems to be any hurrying 

toward a goal, but rather an unremarked contentment in continu i ng unbroken 

activity. 

For example, when the men built the fence around the Kuluvos cemetery , 

there was never a change of pace. They worked steadily though slowly. The 

New Hanover boy, Laksia, by contrast, was the last to start and the first to 

quit; but he worked quickly while he worked: with a view, no doubt, to com-

54 pleting the task, which he probably found burdensome. 

Both Laksia and Sungua (Rusrus' husband from the Sepik area) were 

more goal-oriented and efficiency-oriented than were New Irelanders: both l ooked 

to get the job done, rather than to the process of doing it. Sungua's sug-

gestion that coconut milk be caught and saved for future drinking met with no 

enthusiasm. New Irelanders do not drink often, are capable of sustained control 

and endurance, of ~teady application and postponed gratification; and probabl y 
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perceive a trip to the rivc:r for .::i drink :is .'l pl c:1sant p :1rL of 1· Ji e Lc it :1l 

process of working together, where no one person has to worr y about the gnr.il 

of finishing: all are helpin g , more will come and give a little if t he y 

see a need, an<.l wh::it is being don e will bec ome done gr aduall y , wi.t lio ut :rn y 

individual noticing, or working himself into .::i state of s tr ess , or of i nc r e.::ised 

effort. 

New Hanoverians do not, would not, could not carry out t he e labo r a t e 

preparations of malanggan: in New Hanover, "when they are dead, they're 

completely dead," Laksia said. The men of Omo engaged in a week-long detailed 

process of constructing, together, headdresses which they wore when their work 

terminated in a short performance on the final day of the Kuluvos malanggan. 

This institutionalized form of play, which New Irelanders call (with justice) 

"work," is incompatible with the New Hanover form of play, which is spontaneous, 

individual, and short-lived; but it is a kind of play congeniel to New I reland : 

the only kind for a people who as children give up spont aneity to become part 

of the secure and ordered activity around them. 

Non-Analytical Behavior and Social Tactics 

I have tried to account for non-exploratory, non-analytical behavior 

by showing that people are socialized early to cleave to the old and trusted 

ways of thinking and doing, and are totally involved in the doings along the 

known path when they are adults. But this behavior may also be partl y account ed 

for as a social tactic, learned as etiquette and morality, meant to avoid 

disputes. Some evidence points to this kind of interpretation in some cases, 

where to avoid questioning and analyzing is also to avoid the confrontations 

55 which New Irelanders deplore. 
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I often, at first, tried to find out wh y peo pl e we re doin g what 

they were doing; but no one would analyze or evaluate other people' s int en -

tions or behavior. I never heard anyone wonder beyon<l th e culturall y stern-

d . d 1 . f <l . h' "I h ' k I 11 56 dar ize exp anation or 01ng t in gs: t in ie wa nt s t o . 

Perhaps motives really do corre spond to cultura l vn l11 es . Whe n • 
I asked why Luverida had brought a pig to Livitua village when I thought 

Livitua had become the opposition in a comple x situation, Sirapi an swe re d , 

"To help Livitua." This gesture showed that there was to be no bre ac h. h'he n I 

I asked Lovan the same question, he answered, "You and 1 cannot know yet. 

We' 11 find out." But he never told me any more about it, nor did he speculate 

about what must have been a very familiar situation for him; and even Lovan I 

teased me for asking questions which he apparently considered unnecessary. 

Actions need not be analyzed, merely described; even for Lovan, i n ma ny cases. 

Lovan and ?thers (e.g. Lepilis, Francis) seemed to be t o be mor e I 

assertive than most New Irelanders, and seemed to be at the center of some 

problems because of it. But when I asked var i ous informants about them, expect-

ing to hear analyses for and against their actions (e.g. they all wanted to 

bring malanggan that were considered uninvited by some) people said, "He is 

a good person," or "We are friends," or "I don't know. 1157 

When non-analysis, standard evaluation and sile nce failed to prevent t 

public anger, confrontations were nonetheless avoided: by making light o f it, 

by dismissing it rather than by investiga t ion and resolution of i ssues. (The 

main issue always was c l ear: keep everyone working together wit hout s poi l in g t 

the unity with quarreling.) Institutionally, Melisa ran with t he fu f us. No n-

institutionally, Francis and Lovan joked: "Come back and hear. You can't be 

cross, then go," . Francis said; and Lovan responded, "I wa nt to be cross and I 
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then I want to go." Most people, with far less toleranc e and no pleasure 

(which Lovan and Francis had, I bhink) in confrontation, had melted away to 

somewhere else when this exchange took place. Stimuli Lo anger are explicitly 

avoided. Had other people stayed, they, too, might have become cross. 

Eruel was unusual in accepting anger philosophically: " All men 

are cross, and now all dogs are cross, too," he pointed out with a smile on 

one occasion at Kuluvos. Sirapi said that she did not get cross (and others 

confirmed this), and she did not like to see others become cross: still, 

she showed calm acceptance (but no analysis) of quarreling when it did occur 

between Rusrus and Francis and others at Kuluvos, treating it as a matter of 

no consequence: "They weren't cross, they were 'big-mouthing,' that's all. 

We do that kind of thing." 

Individual Differences and Expression of Emotion 

Many institutionalized forms are available to people in New Ireland 

through which they may express and communicate their personal feelings. However, 

spontaneious emotional expressions occur and are accepted and, if n e cessary, 

attended to. Grief, for instance, is not completely channeled by ritual, 

or moderated by the group. At a malanggan in Panapai village, when the women 

were getting ready to perform their singsing, one old lady sitting on the 

beach suddenly began to sob and wail. The other women ignored her, went about 

their preparations, and began to walk toward the village. I f ound someone I 

knew and asked why the old lady was crying. Because, I was told, she thought 

of her two dead pup~. Then I walked up to watch the singsing, and found there 

were two young women who had stopped singing and who covered their faces with 

p ·, 
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their hands to hide their tears. The group did not help them cry this time, 

though: it was time now to be happy. Sirapi did not cry at Makalo's 

malanggan, but was able to express her continuing grief through an insti-

tutionalized disclaimer from prescribed merriment: the giving of a pig free. 

People are encouraged to make it known if something is bothering 

them, or if they are angry. One is urged to tell it out (pidgin: outim bel), 

and it is bad to hide things. In explaining to me what had happened that prevented 

Melisa from performing the final rituals of the last day of the Kuluvos 

malanggan, he said that Tulebung had asked him; and that if he wanted to change 

this promise, why didn't he talk straight? All was going well, he went on, 

except for this one hidden talk that hadn't come out. 

People often said that it was best if everyone would "talk straight" 

and not "hide" their thoughts. But people did hide them: clearly, there must 

be reasons for thoughts to hide, as well as reasons for them to come out. 

Lasuwot, early on in the Kuluvos malanggan, urged Melisa to "rest a little. 

Plenty of talk remains yet, hasn't come out yet. I am not cross. But I have 

a thought that is with me, that hasn't come out yet." In this case, Lasuwot • 
was probably thinking of the controversial Livitua malanggan, a thought which 

did provoke spontaneous anger when it finally came out. 

• Sirapi, when she told me that the shouting women and Francis were not 

cross, but just "big-mouthing," indicated that she recognized the difference 

between the expression of feelings of anger in order to diminish them (which 

psychoanalysts would call "catharsis"), and the expression of anger with a view 

to taking hostile action on it. A loss of control involving action does not 

elicit expressions ?f tolerance; but a loss of control of feelings and expression 

that is merely ve~bal does elicit expressions of tolerance, and even of encourage-
I 

ment. 
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Individual Differences and Initiative 

Rese rved personality structure is the r e r s on :11 contr o l whi c h t s 

counterpart to the institutionalized control of social forces pro vide d by 

malanggan. Most New Irelanders adapt themselves to the g r o up, eac h doing 

what is expected of him or her, what they h.:ive done befor e ; what they 

enjoy doing together. There is no sense of oppressive co n fo r mi t y , on l y 

of confident participation in a known world. 

Individuals who find it difficult to accept the control b y the 

system, or who are merely more assertive or competent than most, are ab l e 

to find their own place within the institution. They do not have to s tay 

outside or else gain the established status of memai or conform to a sin g l e 

pattern. Those who fall at one extreme or the other in personalit y t yre 

do not become dissident outsiders, because there is a pla ce for th e m ~ l ong 

the known path. Francis does not like to r es pect th e bo ss : ;:ill r Lght, the bos~ 

can respect him, then, and let him bring his mal~nggan. Lovan is too asser ­

tive, too, and he likes to talk but he is not a memai; all ri ght, let him 

talk as though he were one. Melisa said he must be one. Both Lovan a nd Francis 

said they could talk at feasts because their fathers had done so , a nd peop le 

accepted their leadership as part of the system. Lasuwot had bi g-ma n- sh ip 

thrust upon him when his more forceful brother became ill, a nd he we lcomed 

the help of Francis. 

It is interesting that New Irelanders refer to their big me n as th ose 

who "go first." Kanda said, about the 1965 event in Wuap that derived fro m a 

competitive relationship between Taito and William, "You c;:mnot know who goes 

f i ~ s t in Wu a p . 11 He ·who "go e s f i :r: s t " fo 11 ow s the known pa th ·' bu t he ha s to · look 

around and be prepared to meet new situations. Stich a man is Eruel~ ~nd so he 
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is memai for Mangai. He has been reported as an individual who is s li ghtl y 

diff e rent in many ways. He did not conform to th e gro up a s mu c h as o th e r- peopl e I 

did, nor identify so much with it. He was more expressive, more a nalyt ical , 

and mor e c urious than most o[ his comp~1triots. Ill:, ~i1011 g wi_tl1 L l 1L' Ne w ILt1w vc r 

boy Laksia, expressed interest in going with me to se e a committ ee mee tin g 

they had not seen before. Eruel was able to be detached , to anal yze fo r- me 

the emotions that were appropriate to various ritual occ aio n s . His ge nera ll y 

more individualistic nature was indirectly manifested when he said that all 

his mokok are dead. This can only be true in a very limit e d sense: it mean s 

that Eruel has not cultivated classificatory kin, his own most parti cu l ar g ro up , 

as other people have. Perhaps all big men look more to a wider g roup f o r 

followers, and less to their own particular kin; though l have no evidence 

one way or the other. 

As the Mangai memai, Eruel has shown hims e lf in many ways willin g 

to " go first" along uncharted paths. 
58 

Along some, few followed: i f o n e gave 

him mone y , Eruel (and only Eruel in all the village s that came to Kuluvos) 

would stop the rain which New Irelanders found so unpleasant. He was also 

the best carver in the area. But Eruel's leadership is followed where no 

special skills are needed, where all are able to go. 

Those who "come behind" need only look s traight a head, a n d fo ll o w 

the person in front of them. That is how people come to malan ggan: fo ll owin g 

someone. "You come here behind whom?" is the literal tr a nslation of the 

question that best e vokes information about why pa rti c 11lar peo ple co me to 

particular _malanggan. People give the name s of their imme diate kin a nJ [ rL e nc.l s , 

not of the _memai who goes first for the whole group, or for their village . 

One man said that he came to K11luvos behincl Me lisa h ec a11 sc th ey had be c ome 

friends in their work with caocao. Some of the Se pik labor e r s from Wally Luss i c k ' s 
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plan tat ion came "behind Sungua," a c cordin g t o ;<la t i u : " Evt• r vn nc Li ke c:; t o hav e 

a line behind him, to help him." But mo s t people, t oo , 1 ike t o ha ve someo ne 

a head to show the path. 

The ma n y content con f ormers who kee µ New Lr eL1t1<.1 c u lL u r c go in g , g i vl.: 

evidence of appreciation for the e xplorers who " go f ir s t" a nd who no t Le e ~ in d 

evaluate the new offerings along the way. Such an innovJ t o r was t he person 

who first made a vavara-shaped ma l a nggan: he s a w an in sec t sp i ra l ed a r oun d 

in that form, and got the idea of making malanggan of the same desi gn. He 

then "knew how," and others learned from him. When we consider this event 

against its rarity in a culture like New Irel a nd, we c a n und e r s t a nd th a t it s 

being something that no one ha d thought of before is s 11 f fi c i c n t j l1 s t if i ca tion 

for its continuing value. Why was the bird's head upside down in the vavara 

Matunga brought to Kuluvos? Because, Lovan said, that i s how t h is va va ra is 

made: the bird's head is upside down. This identifie d i t. Thi s made i t 

right, the right one for us to give to them. This is tli e k ind o [ symbol i sm 

that has deep meaning for a group-oriented people.
59 

Summary 

Malanggan traditions provide institutionalized modes for the expre s ­

sion of such fundamental emotions as grief and respect for the dead, obli ga­

tion and the desire to give, and trust. The ceremony is still alive, in th a t 

people use it to express themselves, and are fully involv ed with the ha rd work 

required to produce malanggan, which would be prohibitivel y t edious i f the y we r e 

not. 



New Ireland culture tends to produc e people with gro11r-ori e n tc·d 

personalities, who find fulfillment in familiar 1 tasks performed with t he i r 

fellows; and who avoid new situations which might bring conflict along wit h 

the loss of control required to explore the unknown. New [re landers t end 

to stay on the knowrt path without questioning or analyzing it, in t o ll c h 

with each other through common activities rather than through common philoso ­

phy, which is nevertheless taken for granted. Individual differences do, 

however, exist, and New Irelanders greet them calmly; sometimes with insti-

tutionalized alternatives, sometimes with increased non-institutionalized e f forts 

to include borderline conformers in honored roles, sometimes even welcoming 

the somewhat too assertive persons as leaders. 
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RITUAL ASPECTS OF MALANCCAN 

Ritual is an institutionalized form of meanin g , a nd malan gga n i s 

essentially a ritual, in that its fundamental goal is a rti f i cial l y and 

symbolically related to its events and activities; and in that its 

meaning is primarily acted out, rather than thought out, believed or accepted 

for its established and directly apprehended impartation rather than for its 

logic or utilitarian functions. 

Individuals can create their own rituals, but ma lan ggan is by and 

for the group, and for each individual given sanctuary within the group. It 

educates, socializes, communicates among individuals so that they can operate 

in expected ways on behalf of themselves and on behalf of the group, in 

behaviors that assure basic biological survival, social stability, and the 

perpetuation of the culture. 

Its integration is ritually egalitarian in that no one is exalted 

above any others, and all are exhorted and expected to participat~, a nd 

praised for so doing. Any one individual could spoil the ritual harmony which 

malanggan seeks to establish, and the leading memai like everyone else is 

expected to defer to that end. Some individuals play leading roles in a ny 

particular malanggan, but these will be played by others on other occasions. 

There are no leading individuals whose personal attributes are on display , only 

established leading roles played by individuals s~lected by their position witt1in 

the group. 
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Malanggan: The Known r ,1 th I{ i t11:1 l i 7.c d 

Ritual Aspect of Malanggan Primary 

The raison d'etre of malanggan is ritual. It is a ritual that 

marks clearly for all the end of the dead. People say that mal a n ggan are 

held in order to "finish the Jea<l:" socially, economic.ill y , po lLti c;1ll y , 

emotionally, and (in the world of the living) spiritually. If the sp irit s 

of the dead are still about in the world of the living, e ven their f riend s 

and brothers tell them, at their malanggan, that they must now leave: " Wa lk­

about, Makalo! Walkabout, William!" Lasuwot said. And even Francis did not 

falter: "'Walk away' to .Makalo? Yes." 

The compelling motive around which malanggan form is love and respect 

for the dead. The timing and organization of events derive from political, 

economic, social, and psychological purposes and circumstances; and function 

to produce psychological, social, political and economic results. But if 

these could somehow be stripped from malanggan events, a malanggan would still, 

in some form, have to be held for all who are dead and remembered b y the living . 

Kase implied that he had to some extent stripped this malanggan of its 

extraneous functions when he said: "I put them (the malanggan and the cemen t ) 

nearby, because if it goes badly, it's all right, it's straight, just something 

to 'finish the name.'" (That is, he asked people close to the famil y so that 

if the political and economic aspects of malanggan fell short of success no one 

would be angry or ashamed, and the ritual function of performing "last rites" 

in someone's name would be nonetheless accomplished.) 

The responsibility for organizing and running a malanggan is assumed 

by a memai, who usua~ly initiates one only when there is at least one big man 

amongst the dead. But this is not necessarily so. Taito's big malanggan at 
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Wuap was mainly for his wife, and no new memai. "had lime put on him" a s a 

sign of his installation. Malanggan are required for all: at Kuluvos , th e ritua l 
was required as much for the dead child Mare and the dead young man Masapal 
(who were scarcely mentioned) as for the two dead big men, William and Makalo. 
No one said: We must hurry and put the dead child in the cemet e ry he re at 

Kuluvos because otherwise she will not be "finished" at a mal a nggan. What was 
said, rather, was this: We must hurry and put the dead child in the cemetery 

at Kuluvos because that will save us a lot of hard work l a ter. It was also 

suggested that the child's kin in her own village would not be able to mount 
a malanggan effort as successful as the one on-going at Kuluvos, which meant, 

again, not that she would have no malanggan, but that she would have a malanggan 
less elegant. People wanted Mare to be buried in the Kuluvos cemetery, because, 
as Lovan said: "Then she will have a name, along with her pupu. 11 

That the two dead children buried at Kuluvos played a minor role in 
the proceedings indicates that it is social values rather than personal feelings 
that are primarily celebrated in malanggan. They were loved and mourned, but 

they had not yet had time to create a social role, or fill one, beyond that 

-played in their own families. Still, small exchanges of mias, pigs and services 
were made in their names, and the ritual goal of malanggan was thus accomplished 
for them, too. 

If, as I argue here, the ritual component of malanggan is its sine 
qua non, it is not because the dead are helplessly stranded in some unpleasant 
place or condition without it. No one said that a malanggan had to be held in 
order to alter the circumstances of the dead one way or another. When I asked 

Kanda once (in 1965) .whether or not the dead knew that a malanggan was being held 
for them he said, a.fter a moment's reflection, "No. They don't know." Melisa 
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said that a malanggan "eases the thoughts of the living about the dead." 

also this: "We don't think of his spirit. We think of his fashion. We 

And 

think of his life, not of his spirit, and we want to reciprocate." And again, 

"Malanggan is not about the spirit: it is for respect." The resp e ct invoked 

is not only for the leaders, dead and alive: it is the foundation for all 

relationships in a successful malanggan gathering, and in New Ireland socie t y . 

Rituals are what we have, or what our culture gives us, or what we 

make for ourselves, to give us something to do when there is nothing we can 

do. In America, a lonely figure takes one flower to one grave in a weekly 

ritual, or all go each to his respective dead with bunches of flowers on 

Memorial Day. But in New Ireland people give to each other in memory of 

their dead; today my dead, tomorrow your dead. Thus they create relationships 

with the living to help take up the place left empty by the death. 

Activities of Daily Life Ritualized _ 

Malanggan is a s ·ymbolic ritual which enhances the known world, 

not an effective one which magically alters an unknown one. It is a com­

pelling ritual tor New Irelanders because its activities are those valued 

and required in everyday life: working together without a ruinous dispute. 

Malanggan ritualizes the giving, helping, and work skills and processes of 

survival, which in turn tend to take on symbol i c, ritualized meaning when 

performed routinely in daily life. When these activities are und e rtake n as 

part of a malanggan cycle, they are valued as ends in themselves, not merely 

as means to a successful malanggan. 

a) Giving 

Giving is valued for itself, for the process, rather than for the 

material results of exchange. Giving at ~alanggan is associated with man y 

mea.nings, but there is an underlying motif: that of the relative unimpo~tance 
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of material goods when compared with the overriding importance of social 

and personal relationships. 

Sirapi gave her pig free, and Francis ordered a malan ggan from 

someone "outside" (which cost more and risked more) in order to testify to 

the strength and sincerity of personal feelings and relationships. In both 

cases the feeling expressed was that the loss of a loved person could not 

be measured or assuaged by material gain. In explaining the action of 

widows who give pigs free to malanggan, Melisa said: "At the time when a 

man dies, they think of the good work that this man of theirs did for them: 

all right, they want to make free, too, the repayment for anything before 

that this man helped them with." The idea is a familiar one: the attempt 

to disentangle a gift of respect from economic purposes. 

Melisa made clear that he was aware of a variety of purposes at 

a malanggan, but that economic ones were not uppermost for him, in the follow­

ing statement explaining why he had allowed Matunga to bring a malanggan: 

"Me, I am boss of cement; and Kavok, he is boss of cement. I am boss. I 

want this thing to look good. Decoration. I no more think of Kavok, I think 

of me, boss. I don't think 'Where are the things of William, and of Makalo. 111 

Melisa is saying that he is not considering the economic loss to himself and 

Kavok in allowing Matunga's malanggan to compete with their cement; nor 

the economic gain to be derived from Matunga's malanggan being likely to 

draw out extra mias that belonged to Makalo and William. He is thinking 

rather, entirely of decor~ting the graves in a manner appropriate from hi~ 

perspective as boss of the proceedings. 
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Another example shows that people have to make sure that their 

intentions are not misconstrued as economic when they are only trying to 

be generous. Melisa, in summing up his attempt to convince Kamniel not to 

keep everyone waiting while he produced more sago, said this: "I had a 

question: 

K romiel): 

'Why plenty of sago? You are repaying whom? The answer (from 

'In order to close the entrance of the road with sago.'" That 

is, Kamniel said he was preparing sago in order to g1ve freely, not in order 

to repay an obligation. Melisa went on to approve Kamniel's action, and to 

make explicit the basic value of giving food: "Very, very good! Now you talk 

about food at the entrance to the path of the house. A man comes a long 

way, he can carry back food, and is full up good here. That is very good." 

b) Working Together 

Helping and working together were explicitly mentioned as integral 

parts of malanggan: Melisa said, "When there is a malanggan, it isn't 

something that has to do with pay: it has to do with help." And also, "I 

want everyone to work together. I am crazy with a man who says: 'Me, yet, 

I want to wash sago and put it in front of my house.' Why? The place is 

fast with sago!" And Kamniel answered: "In answer to the talk of Melisa: 

True, we should work together." The two men avoided a quarrel, in keeping 

with the requirements of a mala~ celebration of unity: "I want us to 

'brother' good," Melisa said. 

And as the preparations for the last day proceeded well, Melisa said, 

"Arako! Arako! Arako! I call it Good! Good work comes up inside the village 

of Lauen, at the place Kuluvos. I call it good! Everyone comes down to help, 

because of the kind of work that stops inside at Kuluvos. 

that all come." 

Now I call it good, 
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In working together, New Irelanders give attention to coordinating 

their efforts with those of others, not to attaining some material goa l in 

the most efficient, most skillful way, in the shortest possible time. In 

fact a strong case could be made for the long-term efficiency of their coor­

dinated efforts, as they are doubtless aware. But less efficient people 

have survived. Neither the material results nor the awareness of them explains 

how and why New Irelanders work together as they do . 

c) Subsistence Process Ritualized 

The whole process of achieving subsistence,according to my inter­

pretation, has been ritualized; and become a symbol of the group unity, 

acceptance, reliability, respect, of the whole array of values that give 

meaning to life, and support to survival. This most basic symbolism of 

malanggan is hard to see, because it is very mundane and very direct: all 

activities are symbols.of the same activities. Giving symbolizes and ritualizes 

giving, helping symbolizes and ritualizes helping, doing things together sym­

bolizes and ritualizes doing things together. Each activity necessary to 

malanggan symbolizes not only itself but also, far more generally, all the 

efforts which sustain life; including the effort to achieve a strength of 

character, of person, of body which inspires others to their own contributions. 

Melisa made this interpretation explicit when he said: "Regarding this work, 

I look at the strength of all of Mangai over these two graves. They have all 

done something, they are like a picture of the strength of the two men for­

merly husbands of the two women of Mangai. Now I look at them today, and 

they come, in this way: with good work." 

In the old days, before Europeans forced an end to local warfa re and 

became a source for · help in food crises, the relationships built on malanggan 

gave life itself. But while malanggan may be less essential to mere survival 
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of the population than it was when raids and famines lurked threateningly on 

all horizons, death nevertheless continues, life still requires interpre­

tation, and malangga~ remain strong. 

Ritual Remembers the Life of t~e Dead 

a) Their Public Acts and Stature 

It was explicitly stated that the contribution of the two dead 

men was to be rep a id by performing the kinds of acts for which the y we re 

known during their lives. Francis said: "It's not enough that Emi should 

give Makalo mias. She must get a man outside, because she must lose, lose, 

lose, lose, after the fashion of Makalo! It's not enough. I must get a man 

from outside, in order to return the fashion that Makalo has performed 

toward me. By and by I will really lose!" And later, in rejecting the 

malanggan that Lovan wanted to get from Lepilis, Francis said (mocking, because 

what is respected is the relationships drawn from reciprocity, not the accumu­

lation of profit): "You lose completely whatever belongs to Lepilis. Today 

it is enough to follow the fashion of Makalo." 

It was in order to reciprocate in kind the fashion of the dead that 

Melisa allowed Matunga to bring a vavara to Kuluvos: he said, "Some people 

are saying this kind of thing: 'These two brothers, what, these two have 

no malanggan? Now these two didn't work malanggan for others?' So now this 

malanggan of Matunga comes to sit down." 

The bringing of the malanggan was also viewed, however, as a reward 

for lives worthy of respect, rather than specifically a return in kind of 

the fashion of the dead: Melisa said "I came up to the mother of Tulebung 

(Emi) and the old woman of Matanavillam (Sirapi). They said: 'I think there 

is a pig here, and .a pig here.' No malanggan in addition to the cement, 

• 

• 

• 
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because then there is jealousy. 'What, were they two men who were nothin g , 

they have not got malanaggan? All right, now I think of one malangga n for 

decorating the cement. I asked everybody, and all said all right." 

b) Their Close Relationships 

Francis made his case that he should be allowed to bring a malanggan 

for Makalo on the grounds that the two had done many things together and 

were close: "I talk clear: this (idea of bringing a malanggan) came from 

me yet. We two, Makalo and I, we ate together ... I lived with Sesil and 

Menung (respectively, Makalo's father and mother). I have told you, we 

two, Makalo and I, were together truly. We held fast a pig, and Kavok bought 

it.'' In this statement, Francis testifies to his strong r e lationship with 

Makalo by briefly describing acts, one general (eating), one specific 

(holding fast the pig that Kavok bought), that he carried out in the company 

of Makalo. This is typical of the New Ireland activitiy-oriented style of 

perceiving and describing a relationship, not in terms of feelings, or 

shared values, or shared opinions; but in terms of shared activities. Later 

Francis spoke again in these same terms: "Together, altogether everything. 

Whenever Makalo got something started, I was there close to him; and wherever 

I got something started, he was there, close to me. Absolutely everything 

with us two, together all the time, all the time." 

c) Their Contribution Eulogized 

Valued activities of the culture are remembered as valued actions 

of the dead, and the values of the culture are upheld as the dead are invoked 

in support of them. The dead gave and helped, and we must reciprocate, 

return to them now, for the last time, what they themselves gave. "The two 

meri used to go around to all places, on foot, and bring their help around 

to all places," the memai Merange said in his speech on the last day of the 
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Kuluvos festivities. (Perhaps it is just as well that the y are dead when the y 

are held up as symbols of virtue, and perhaps it is just as well that the y 

have been dead for several years. Sirapi reme mbers privately that William 

became cross very easily and often; but if anyone else remembers him as a 

man quick to anger, it is not mentioned publically.) 

Melisa illustrated the use of the image of the dead to uphold 

society's values in explaining to me why Kase had used the pig Sirapi gave 

free to the malanggan when he installed Tulebung as a memai: "When a pig 

is free (to the malanggan),it may be used for whatever good a man does 

for all (the public good) ... Just as before (when this man was alive) he 

gave freely to all whatever they liked." Thus, serving the Public Good is 

extolled in the name of the dead, who served it. 

d) Their Strength Not Lost 

Work in the name of the dead, remembering the strength of the dead, 

somehow suggests that while the dead must leave, their strength lives on in 

the work of the living. This interpretation allows us to understand Melisa's 

prolonged references to work in this statement: "Pape, Sakerup, Meleke, 

and Letas, all are strong to get this work up. They are already tired. 

The 'skins' of all pain. Pape has a big sickness, yet he works. Now: why 

this hard work? We think of these two pupu of ours (Makalo and William). 

They grew up on this ground. Two children of (woman's name). If she hadn't 

had two children I wouldn't be here beating you (i.e. driving you to hard 

work). Everyone--now all the women too--all work, all are strong. I myself, 

I was first to chop sago . . . I wanted to lose over this thing, but my 

thinking was blocked: Nelson (William's son) came up to me, and Tulebung 

(Emi's son) too. They asked me to make the names of these two all right 

by working something." 

~ · 
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Thus, though people are tired, in pain, sick, and blocked in their 

thinking; still, because of the lives of the two dead, they have conquered 

and carried on. They are, as Melisa said, "like a picture of the strength 

of the two men" whose lives they were "finishing," but not nullifying, at 

Kuluvos. 

Merange, the memai from Panapai, also made clear that the strength 

of the dead and the memory of it contributed to the living, who proved 

themselves adequate at Kuluvos to the task of carrying on: "I come here 

again to Kuluvos to find it littered with people. They know the two men 

used to go around to all places, on foot, and bring their help around to all 

places. Now I come here again and I am surprised a little to find that 

inside it is full up (with people). They have not got a man to go first 

for them, and (yet) all come again." 

Merange is saying that, even without a man to provide leadership, 

Kuluvos has been cleared by the work of the living, remembering the work of 

the dead. 

Malanggan: A Ritual Dramatization 

Malanggan is an institutionalized form of play appropriate for people 

who do not play spontaneously; and, as they say, it is work. It is also art: 

an allegorical form of drama wherein great values are represented by small 

acts performed routinely by everyone. 

Institutionalized Roles in the Play 

The memai designates, in consultation with others, who shall play 

what special parts. The initiators at Kuluvos were women; so there had to 

be a man to help them, a memai. There will always be Bringers of Bamboo to 

start a malanggan, and nowadays Bringers of Cement; and, perhaps, Bringers 

. ·, 
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of a Malanggan. Everyone at Kuluvos felt that Kavok had been promised an 

important role by Makalo, and he was invited to bring the cement for his 

dead ·friend. The work of making the cement monument is not hard or lon g , 

and may not be done by the Bringer of Cement l1imself. For the ma langgan 

in Tokanaka, the men who were making the cement crosses worked togethe r, a nd 

just went ahead and made a cross for the Tabar woman whose kin did not come 

to help until the last day. And when the child Mare died a t Ku luvo s , 

the men merely made an extra cement step on the monument for her. The t 

expense and effort are small. It is the social part, th e social relationship, 

the role in the proceedings that is costly, important, and by some sought 

after. 

Nor is the building of a fence around the cemetery a job of such 

proportions that the men of several villages would be required for ' it. Nonopai 

village was designated as the Official Bamboo Bringer, and it was primarily 

the men of this village who were ~aid and given recognition for playing the 

role; but most of the men of all ages from several villages helped with the 

labor. Together they ritualized a significant process and technique of 
4 

their subsistence: doing things together. In this case, their action testi-

f ied to their readiness to participate in the performance of malanggan which 

began on that day. 

Conflicts Among the Cast of Characters 

Doing things together means there might be conflict and the re must 

be compromise. When Francis wanted to play a role as malanggan-bringer, he 

met considerable resistence from those who thought his village (Livitua) should 

play a supporting, rather than a leading, role at Kuluvos; mainly because 

Livitua had already played a leading role in other similar ritual events for 

Makalo. When Matunga felt challenged, he stamped his foot and asserted his 

right to bring his malanaggan and to perform other parts because he had been 

invited to do so. -
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Thus anger and jealousy influenced the development of the Kuluvos 

drama. People try to keep anger out of malanggan, but it seems likely that 

it commonly finds a way in. Otherwise, there would be no need for exhorta-

tion, nor for the institutionalized peace-maker: fufus. 

But the struggle to "brother good" dissipates anger that will spoil 

the malanggan by spoiling the unity of the group. Several men were careful to 

give public reassurances that their anger had passed: "I am no longer cross 

about this thing that nearly ruined everything today," Kase said, in order to 

help bring one quarrel to a close. Matunga was allowed to bring his malanggan, 

and so was Francis; indicating that people are able to write in roles for them-

selves, even without first "clearing it" with the boss, the director. In the 

end, the play went on with all the proposed parts played; though the director 

and leading man was himself replaced for the last act. 

Malanggan Objects: Props Which Set the Scene 

Malanggan objects are an instiitutionalized part of the play. They are 

present as decorations at particular kinds of ritual events, and they mark, orna-

ment, signify and symbolize those events. There is no.further cognition swirling 

around these markers: if they are to be described, what is described is who 

had previously given them to whom. 

People· neither know nor care when they ask another man for a malanggan 

what kind, let alone which one, what design, he has. "All men have malanggan," 

Lovan said; and Francis did not know when he asked him what kind Mavis had. 

Malanggan ornaments symbolize the whole proceedings, the time to play, 

to be happy and finish and forget the dead. All malanggan symbolize this same 

event, regardless of their form. Lovan and Matunga made the bird's head which 

protruded from their vavara upside down because that was the correct way to make 

the rnalanggan which Matunga owned. If there ever was (and I doubt it) a complex 

myth to go with this feature, perhaps one propounding that men were able to keep 

... , 



their feet on the ground because The Great Bird once flew with 

the sun all across the earth upside down, it has passed without 
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any other trace. Probably someone once turned the bird's head upside down 

to make his vavara distinctive, his own. That would be in keeping with the 

rest of the evidence, where elaborate symbollic interpretations would not. 

Malanggan objects, then, like the props and costume used for the 

installation of a memai, have symbolic value because they are known to have 

been used before in similar contexts. Big men decorate themselves with leaves 

and feathers and shell ornaments; and as they were decorated when they 

became memai, so must they decorate themselves again when they perform in 

that role. The decorations are defined in general, not in detail: thus, 

Melisa wore a feather at Kuluvos, as he had before; but this time it was a 

large Bird of Paradise feather rather than the chicken feathers which 

ornamented him during his first installation. 

The pig on which the new memai Tulebung was installed decorated the 

occasion in a way that spoke directly and literally of the functions of that 

role. Big men, memai, boss occasions where pigs are exchanged. Beyond this 

straightforward signification,there is no need to look for detailed symbolism. 

But all of these props refer to the larger symbolism of malanggan. 

Melisa said so when he said that a pig given free could be used for any pur­

pose serving the public welfare, just as the dead had served the public 

welfare during their lives. Pigs, too, play different roles, dependent upon 

the relationships amongst the people who exchange them, run around them, shout 

speeches over them, eat them, leave their bones behind in the cemetery. No 

simple story about an ancestral Big Pig (there is one)
60 

defines the symbolic 

status of today's pig . 

. ~· 
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The larger symbolism of malanggan is its statement about the mean­

ing of life. New Irelanders, no doubt in varying ways, become familiar 

with the statement and may gradually interpret it within the context of 

their own lives. The whole performance of malanggan requir e s the cre a t i on o f 

events that have been performed before, that have been define d by e a rli e r 

performances, that have the comfort and value of cherished shared tradition. 

Malanggan objects and other props set the scene clearly around which New 

Ireland's classic drama may be played again. 

The Last Act: Play 

From the beginning, when the bamboo is brought to build the cemetery 

fence, through all the subsequent feasts and exchanges, there is work. There 

is no gradual crescendo: work is steady, with peaks in activity and in 

numbers of people gathered for each day of exchange and feasting. 

Work is performed, in active memory of the dead; and then, to f orget 

the dead, there is play. "(We do this work) in order to 'kill' (the past 

associations of) this place, so you can play about here," Melisa said. 

And on the last day, there was play: the Omo men brought their 

singing and beautiful headdresses, and drew the two widows into their act. 

And the Paruai men brought their malanggan, singing, faces painted, wearing 

ornaments of various sorts, carrying their offering under leaves so that it 

would be a surprise. Much was made of then secluding it and its carriers 

behind a small enclosure, which was suddenly pulled off, allowing the men 

and the malanggan to burst forth. The seclusjon and secrecy have to do not 

with magical power or mystical value, but with entertainment value and power. 

It is all part of the gradual unfolding of the drama . 

. ·. 
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Why was the cast party the night before this last scene, rather 

than on Saturday night, when the whole show was over? The Omo men were still I 

hammering away at their stage Friday night while hundreds of their com-

patriots, whose work was mainly done, had a party at Kuluvos. 

Probably the party was informal play people needed to relax from t 
all their hard work, to change their mood from dedication to rememberin g 

to beginning to forget. Perhaps it was not a very jolly party, but it was 

a start. They were made ready for the institutionalized play that fills • 
the last day of malanggan, that symbolizes a time to be happy; the happy 

ending people worked so hard to achieve. 

Malanggan and Fundamental Crises: Underlying Themes 

Malangga,n addresses many of life's crises. The main social crisis 

for the group is the threat of the disintegration of its network with the 

deaths of connections. When a big man dies, added to this is the political • 
crisis posed by the loss of legitimately constituted authority. Economic 

resources follow these connections and are endangered along with social and 

political ties, as well as by the cessation of production and exchange in 

relation to the malaise of individuals in mourning. Economic crises are 

averted by creating plenty. The main psychological crisis malanggan addresses 

is that suffered by individuals who have lost a loved one through death. • 
The ritual crisis suffered affects not just the bereaved individuals, but 

the whole group. It is a crisis of meaning. What is it all for? 

The Meaning of Malanggan: What the Play Is About -- -- --- -- ----
The ritual drama of malanggan conveys to the individuals closest 

to the dead that they do not remember them alone: the whole group remembers, 

c~res, still appreciates the help that person gave. The energy created by 

. ·. 
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his works and his relationships is made manifest again amongst the living, 

is salvaged and put back into the system, so that it again has meaning a nd 

force, and will be forever thus passed on. In short, he did not live in 

vain; and, by implication, we, too, do not live in vain. Malanggan, a time 

to be happy, shows that we must go on, that it is right to forget, that you 

should no longer think of the dead, respond to what he or they did for you, 

try to go on reciprocating. It is right, now, to forget. We, the group, 

t now ask you to do so. Malanggan symbolizes what life is about: about belong-

ing to a family, a clan, a place; about giving and receiving, helping, working 

with others; and about the most profound human feelings of love for each 

other and the ultimate separation of death. It contains and supports funda-

mental values about what is good, true, and beautiful. It is good for the 

group to go on together without disruption. And true, and beautiful: dis-

tinctions are not made, analysis is not sought. This is the known path and, 

in every way, the right one. 

In order to create a performance that underscores, creates, a nd i s 

61 worthy of these Ultimate Concerns, the basic values and survival activities 

of the culture are called into service and made explicit publically. The 

meaning of the play has to be sought mainly in its processes, in its actions, 

rather than in its dialogues, but some of it is stated in words: 

Go outside and lose, lose, lose. 

Malanggan has to do not with profit, but with help. 

The women do not ask pay for their food packets. 

These two were everywhere, helping, giving. 

These wom~n give these pigs free, to return the custom of the 

• dead, and because they are sorry . 

They remember he brought them fish, taro, and they think of 

him still. 
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What will the news be of this malanggan? Were they well and 

truly full up? 

There should be no talk that hides. 

He wants to be able to give food to those who come. 

What do you think? I am only one. It would not be good if 

I say one thing and put down your thinking. 

I am no longer cross. I do not worry. 

I want us to "brother" good. 

Values are not just shouted and extolled as they are in so many 

cultures. Individuals of all ages, sexes and states are shown exactly 

how to help, give, to assent to the values, to affirm each other, to show 

that they care about the dead and about the living who grieve; and to show 

they affirm the culture's and the group's tradition and decision that des-

pite the sadness of deat h it is time now to be happy. All this can be 

easily expressed: one has only to help with the malanggan. Shell the taro, 

bring the bamboo, catch t he pig, boss and organize, help to buy. These 

acts are the acts of eve r yday life that sustain life. What could be a more 

fitting way to affirm li f e? But these dai l y activities are, for malangga~, 

raised to an art form, a work of art created by the whole community. People 

everywhere make art forms from the skills required to make a living. Malang gan 

makes honorable, beautiful, exciting rather than boring, tedious,what one must 

learn to do; a virtue and . an art of necessity, a justification for pride 

where otherwise there might be weariness. Fears of deprivation are driven 

out by a display of plenty, a sense of directionlessness lifted by the clear­

ing of the known path. And when the malanggan is over and daily life resumes, 

. ·, 
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the activities required to maintain life, having been ritualized (blessed), 

retain some of their glory. A taro dug and eaten alone is a meal; a taro 

dug and shared is a noble repast built on sacrifice, endurance, love, and 

trust. 

Time, work, food, help, attention, respect: all these are given 

in reference to the honored dead. They are invoked, appealed to for con­

firmation of the value of the lives of the living: 'they lived thus, they 

gave, they helped, they were strong; as we, too, live, help, work together 

in harmony. And though they are dead, and have been for years in this case, 

their strength lives on in us, in our efforts, in our unity, in our work; 

and now, having paid our final obligation to them, having remembered them 

with work, we can forget them in play. We can finish being sorry; we 

can play again here by their graves . 



• 
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C H A P T E R F 0 U R 

PATTERNS OF INTEGRATION 
Group-Oriented, :Sgali tari an, a nd In ::: t i ti~ ti on .:::. l i ze d I n t c c;r a t i o~ 

T1\ rR0DUGTION 

New Ireland culture is group-oriented. Groups of people who 

work together, play together, own together, reside together tend to be 

large and closely integrated. This thesis has heen given some opera-

tional definition and evidence in previous chapters in the analyses 

of residence and ownership patterns, marriage, and malanggan. 

Disputes are not allowed to terminate the unity of the group, 

to divide it into factions. The primary value is peace in the group, 

rather than justice for individuals or analytically correct decisions 

about issues. There seems to be only one major issue: the end of the 

dispute and the return to group unity. 

Integration of the group in New Ireland is egalitarian. This 

is so in the sense that leveling tendencies within the g roup prevent 

the strong from becoming an elite sub-group outside and above, and 

prevent the weak from becoming a depressed sub-group outside and below. 

The strong are pulled down (e.g. loss of group support for a memai who 

becomes too strong) and the weak are pulled up (e.g. extra support 

for children and ouisiders), and the group remains united. This the sis 

has been given some operational definition and evidence especiall y in the 

preceding descr~ption and analysis of malanggan. 
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Iritegration of the group is a chi eved a nd maintnin e d throu gh 

patterns that are highly (by Melanesian standards) institutionali zed, 

formalized, or ritualized . At the population level of analysi s , the 

di s tribution of re s ources to the group is struc tured by e xplicit 

and detailed cultural institutions (e.g. malan ggan); at the ind i v idual 

level of analysis, social and emotional interactions are s tructured 

by explicit cultural institutions (e.g. explicit standardized behav ior 

between persons of specified kinship categories). Individuals thus 

have a clear known path to follow which is communicated to them e xpli­

citly as well as implicitly from early childhood. 

Integration of the group is achieved and maintained a lso, then, 

by highly patterned but inexplicitly structured interactions be twe en 

individuals. The modes of behavior that characterize thes e non­

institutionalized individual interactions are giving, helping, doing 

things together. The media of these transactions are gifts of food, 

betel nut, smokes. 

In New Ireland, energy and complexity are channeled into the 

lateral dimension, into the multiplicity of individual contacts which 

characterize institutionalized and non-institutionalized inte gration. 

Impulses toward ranking and stratification are redirected, and inte gra­

tion is systematically renewed among individuals without hierarchies 

developing that separate segments of society over long periods of time. 

New Ireland patterns of integration are consistent with the 

kinesic style that characterizes the people, which may be described 

as responsive (to people and things) and, in order to be so perhaps, 

• 

• 

• 
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restrain~d, reserved, c a reful, detailed, graceful, a nd i n c l 11s i ve . Thi s 

responsive style is maintained by imitative participation in groups, 

and by light ridicule for deviations. 

Individuals are not so much forced as helped a nd enabled to 

conform. Strong individual spontaneous e motiona l r espon se s a re not 

often seen, but neither is there evidence of strong emotiona l suppres-

sion. New Ireland culture provides channels for the e xpression of 

individual emotions in institutionalized ways. Individuals t e nd to 

follow and cherish the path known, explicitly and ine xplicitly ; rather 

than to seek new, original, surprising and perhaps offensive, lonely 

alternatives. There is little display of cur i osity; little explora tory 

restless seeking of the new, the different, or the "better." Some 

individuals do lean somewhat toward exploratory behavior: these people 

become leaders, some memai, and they "go first" along the known path. 

If they seem to want to master rather than to serve the group by leading, 

they might find themselves off the known path, alone. New Ireland 

needs these individuals as leaders, however, and the culture adapts 

to and acconnnodates the slightly too assertive in many ways, so that 

they do not become devients or dissidents. Though closely integrated, 

groups remain open in New Irelnad: inclusiveness makes it difficult 

for anyone to be an outsider. Inviduals all express strong positiv e 

feelings about their culture, their "fashion;" and I met no one who felt 

he was an outsider, who felt he was, or who wanted to be, different 

from his fellows . 

... , 
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Individuals f e el themselves to he a part of th e g r o llp, he ha ve 

in a "groupy" way, and highly value group-oriented behavior in their 41 

fellows. They say they have a "fashion" that is good, that "helps 

everyone." But intellectual elaboration does not interest them. There 

is no ideology proclaiming the dependence of the individual on politica l 

or economic relationships between the individual and the group, ass e rting 

"the public good'' as an ultimate end. Individuals do not help the group. 

They help each other. But because New Irelanders are involved in 

individual relationships with many people, there is an endle ss network 

of individuals that can be invoked for any group project. Group 

cohesion, and the group-orientation of New Ireland culture then, derives 

from integration among individuals. The multiplicity of individual 

ties between persons who are "brothers together" makes the group strong. 

The whole pattern of the culture is expressed in the arts and • 
in a thousand ways in daily life. Frequently repeated patterns--restraint, 

reserve, det~il; interest in process and repetitive process rather than 

in goals or ideology; interest in giving and receiving, in helping and 

doing things together; incurious about the whole, unquestioning about 

the rituals--these are the redundancies in New Ireland that describe the 

style of the culture. • 
Illustrations of this thesis were presented in the analysis 

of the Kuluvos malanggan. Here I wan t to add illustrations from other 

contexts. 

There . are structural lines along which groups may separate in 

any society: age, sex, and ability of individuals; class, caste, or 

. ·. 
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factions of groups. The basis for these divisions exist i n New I r e l a nd, 

but any tendencies to use them as the foundation f or special privi lege 

· is met by a strong counter-tendency of the culture: inclusiveness. 

Acts of inclusiveness maintain both those who would rise a bove it a nd 

those who would f a ll below it at th e gene r a l l e vel of th e whole group . 

I. TH'S STRONG 

I will discuss "the strong" here in two classes: big men and 

taboo children. 

· TRADITIONAL BIG !·IBM 

There are, or were, three kinds of big men in Ne w Ireland: 

memai, putunangaul, and pirin. There was another kind of b ig man in 

1965-67: the Luluai, or Councillor, and other similar of f icials created 

by and within the government structure of the ruling Europe a ns. 

MEMAI 

I have already illustrated the leveling tendencies in Ne w 

Ireland in relation to big men, both memai and non-mema i, in the 

analysis of the Kuluvos malanggan: the respectiv e statuse s of Meli sa 

and Kase went down and up and became more equal. Non-memai like Lovan 

and Francis were allowed to speak as though they were mema i, thus blurrin g 

the status difference between them; and Melisa even said that Lovan must 

be a memai, probably only pretending not to know that he wa s not. 

Conflicting information about who may become memai finall y may 

be interpreted as ambiguity or flexibility that maintains the achievement 

basis of the status. Information about men who were generally cons idered 

to be memai and who functioned in that capacity confirms the statements 



of some th a t any ma n, ;it hirth, ma y .1s rjr e to th e st:1 tt1 s . He m:-1y 

eventually get memai from his father, or from his mokotok, or from 

outside: and he need not have memai amongst his kin. (Because of 

the spread of kinship relationships, it would be hard to find s omeone 

who did not have a memai in the family somewhere.) It is a ma n's 

ability to talk, to organize; and his interest in doing so on behalf of 

the group that finally makes people support his installation as a 

memai. New Irelanders state this as a general principle, but they 

rarely state evaluations of individual memai in terms of personal abilities, 

1 as they do not evaluate personal abilities much in general. 

One thing is clear about the formal structure of this status: 

the identification with the clan of the mother that i s re gul a rly followed 

with regard to the inheritance of resources is not found with rega rd to 

succession to leadership. A man who is going to be a big me mai usuall y 

has the mandate from his own group, but he must also be able to gain 

support outside his own clan. 

Filling the role of memai requires a kind of assertive ness that 

is discouraged generally. It is interesting that this most important 

of all leadership roles in New Ireland is called a "talker." Speaking 

in public requires an individual to "go first," to t a ke the initiative. 

New Irelanders tend to be "shy," to move carefully lest the y deviate, 

to ridicule lightly those who are doing common things just a bit dif f erently . 

Many fear the embarrassment of "going first," of not doing the right 

thing. It takes a person who is slightly deviant from the gener a ll y 

touted virtues ~o seek this status, a man who does not mind being in 

the public eye. But if he seems to enjoy ostentation, or if he is a 

• 

• 

• 
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"big head," who will help him with his undert a kin gs , who will he lp him 

with mias? Memai are not "big heads," and "big heads" do not become 

memai. Memai are primus inter pares. 

True Memai 

Some informants made a distinction between "true" mema i a nd "rubbish" 

memai. What is a "true memai? 112 

Clan Connections: Kas stated that only a man whose father was a memai could 

be a ''true memai. '' However, when I asked a group of men to name some "true" 

memai, and Kanda named Waradis, Kas agreed with that example. Waradis, 

Kanda told us, got his memaihood "straight," i.e. directly, from his 

mokotok: his mother's brother, his own clan. Kas may have agreed with 

Kanda partly to be polite, as Waradis was Kanda's mother's brother; but 

other informants also cited Waradis, the dead man whom the Tokanaka malaggan 

mainly honored. Some informants implied that it was better to get memai 

straight from your own clan: Tulebung had decided to get memai from Kase, 

his ~ of his own clan; · and Lasuwot implied that people got memai from 

outside only if they did not have memai in their own clan from whom to get 

it. But according to Lovan, that kind of memaihood (from one's own clan) 

is just for young boys. 

I asked Melisa about a man's obtaining memaihood from his own clan, 

as opposed to buying a memai position from another clan. Our conversation 

took place several months before the Kuluvos malanggan and Tulebung's 

last-minute decision to get his lime put on him by a man of his own clan. 

Melisa said that buying memai status was all right, too; that either was 

was right. He did not consider one way or the other "rubbish" as some 

other informants did. Melisa was the only informant to tell me that 
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buying memai status several times from a variety of s ources enhance s 

strength. "If you can ca 11 many men from different clans-- for example, 

Eruel and Waradis--then they say, 'Oh, a strong man, he got it from 

plenty of different big men.'" 

Analytically, this generalization makes sense; but the re is no 

clear evidence to support it. For instance, Melisa himself was as 

strong or stronger than any memai in the Tigak and Kara language areas, 

but he had only two installations, one from his mother's brother and 

one from his father, in his past. I knew of no one who had more except 

a man called Tangala, from Luberua village. He was the only man who 

ever volunteered cheerfully to tell me about his memai status. He had 

had lime put on him four times, he told me; and he described the four 

occasions in detail. Twice he got it from men of his own clan, and twice 

from men in different clans; but not from his father. Only one of these 

occasions was in his own village. Kase and Melisa each had lime put on 

them only twice, and Tangala was the only person I found who had had 

lime put on him more than twice. But there was no evidence that his 

status was higher than that of Kase or Melisa. 

Procedures 

Everyone agreed that a memai was one who had gone through the 

proper procedure for being installed. This always meant buying memaihood 

from another memai at a public occasion. 

Ismael got memai, he told me, on top of a garamut (slit drum). 

The lime (symbol of the power) was put on him by Garapoi of Fangala wa 

village. Ismael said that he had paid ten mias, so that he could be a 

man who spoke at feasts and funerals. He and his young relative, 

p · , 

• 
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La s is i, got ~~~-~j._ <1 t t l K~ s;.rn1 L· t i m~ , l>l1t l, ;1!·i i si cli_ d not "l i n i.s h:' 1 

Ismael said, 11 I think (he pa i d ) five mia~ , I don't kn ow. Ga r a poi said 

it was not enou gh." 

The se fig ures, f i ve ;rnJ t e n ~~-i;}_~ , s ho11ld no t be t a ke n lit e r a lly, 

I think: a s peo ple us ed them to indj ca te transactions r a the r th a n 

to specify sums. "Te n mia s" usually indicat e d that a tran s action \vas 

complete,that plenty had be en paid. 

Ismael described the occasion: it was with a long woo den 

malanggan and a vavara in Matanavillam, when Sirapi disposed of the 

"rubbish" (i.e. personal belongings) of her de a d husband Makalo. Lat e r 

Sira pi told me that I smael was mistaken; that her malanggan for Makalo 

c ame up later, and tha t I smael got memai at the time of ma king cement 

for Vakapal and his f a ther, Vaisele. (This would me a n tha t Isma el got 

memaihood betwe e n 1945-1950, rather than after 196 3 . ) Isma e l sa t clown 

first, she said, a nd Lasisi (who is much younger th a n Ismael) l a t e r. 

Lasuwot said that he had only heard th a t Lasisi, a nd not Ismae l, had got 

memai; that his father, Lamo, had put him on the ga ramut in Matana vil l am. 

But he, Lasuwot, had not seen this. It was common for people to ur ge 

that their own reports be taken lightly because they "ha d not seen it." 

Even so, reports diff e r; and Ismael seems to have become confus e d 

about the context of his own installation. 

I asked Ismael if it were necessary to have a mal anggan fo r 

the ceremony and Isma el said no, a man did not have to give a ma l an~ ; 

or get memaihood on a n occasion when someone else has brought a malanggan 

for some reason. However, the occasion must be public: "Everyone must 

know about it first, all the clans," Ismael said. Then mone y and mias 
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are gathered. He s t r cs s e d t h c ray n e cc s s ; ir y to a c h i c. v c l he s t a t u s : 

"You cannot just talk for nothin g ," a nd " Yo u hav e. to pay to t a lk." 

Melisa s <1id, in response to my qu estio n, tli:tL li e c o uld 110 l gcl 

mema i s tatus just a t a f un ei:-.:11 or on no p;_irti c ul ar occas i on, o r a t 

someone else's fc:1st ( l:~ .g. <lt l,:1suwot's m_~~-~1_1_~g_g ;11 _~) ; t li.:1t he wo11ld l1a v c 

to organize a feast himself at which to receive th e memai s t a tus. Ot he r­

wise, people would say it was not strong. Melisa did not assert t hat 

the installation could not occur or would be invalid , however, when the 

candidate was not sponsor of the feast where he gained memai status. 

The installations I saw wer e of young me n, a t feasts sponsored by their 

elders. 

Kase's description of his own installations include mention of 

the public nature of the ceremony, as well as the names of the men who 

per formed it. He said he "got it on the oth e r side at Lup e i. On 

a raised stage, and all the men of Kusori came down for it. The man, 

Gura (i.e. that is the ma n from whom he got memai status) . You all know 

of him; later he came and put one person at Wuap (on the stage) . 

"All right, then Nameteran, the father of Makadin, he too k me 

on top (of a stage), and he fastened me, with this ginger r oo t plant 

here. All right, then I got memai (status) straight at this time. 

Kase got memaJ_ status twice on stages, but ga ve it to Tul eb un c?, 

"down below;" a circumstance probably considered irregular by so me. 

However, no one claimed that inconsistency in this detail invalidate d t he 

procedure. 

Varying Evaluations 

I asked Ismael where the other village memai, Eruel , got his 

memaihood. Ismael seemed to interpret this question a s an att empt on 

my part to find out something that Eruel would not tell me. "Eruel 

• 
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did not tell you? Ile says he got mcmai at Munuwei vi llage when he 

was young, a mission bo y there ." 

E r u e 1 w .J s ~ 1 c kn ow l c d g c d by .1 l l t o Ii c t he ~: '~;_1_.:!:_ o f M .111 g a i , a n cl 

yet reople s~emccl s kert :ic ;Jl .JbouL l~ruel' s having r ece ive d mema i fr om a 

man in Munuwei, as he said he had. Lingai said that Eruel s aid s ome one 

from Munuwei had put lime on him but he, Lingai, did not know, he ha d 

not seen it. Later he remembered that Cruel had got rnemai f ro m Wa radis, 

too, after the war. 

Lasuwot said that "Eruel's big men did not have memai status. 

So he got it from manki. (Pidgin English: young men, with the connota-

tion of inexperience; youths.) "It's all right, they have not got 

a big man in Mangai, Eruel talks," Lasuwot said, and he smiled. 

Eruel never volunteered to tell me about his own rnemai. I 

decided not to ask l1im; rather, I never found an opportunity when it seemed 

right to do so . I think Eruel probably got memai status in some wa y 

in Munuwei, but as he was only there as a missionary for about one year, 

his supporters could hardly nave been numerous, enthusiastic, or endurin g . 

(On the other hand, Kase and others got memaihood in distant villages 

and it seemed to enhance the status.) 

Eruel had owned three trucks and a fleet of ten bicycles before 

the war, a financial achievement only one other native New Irelander that 

I knew of had matched by 1967: · Dori (the blind man who gave himself a 

malanggan before he died, as discussed earlier 3
). It was common for people 

to talk somewhat scof fingly about people who had had real wealth and 

power, as Eruel had; and several people commented to me, only half-jokin gl y , 

that "Eruel likes money too much." It seems likely that Eruel had 
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become, at one time, too strong; and that tl1 c· hal f -hearted evaluations 

of his status helped to prevent him from asserting power no one wanteJ 

t 
h i m t o have . La s u w o t ' s s t a t u s :i 1 s o w: 1 s . 1111 h i gt 1 o t 1 :.; • fi e told me himself 

that he had never bcc:11 i.nsc1llcc.l a s .-1 11H·1 11; 1 i. 

he would be installed at the Tokanaka _mala~gan, but he was not. His 

brother, Kanda, aspired to tlie status, but Lasuwot apparently did not. 

·when Lingai talked to me about memai, he sa id: " No one put 

him (Lasuwot). He just got it from his bisnis (sub-clan), from Sesil, 

the father of Makalo (Sirapi's dead husband, who was a luluai, bu t not 

a memai). Lasuwot is the ch:ild of a bi g man, too. l~ut Lasuwot clicl not 

have lime. I think Lasuwot talks on the basis of nothing. There is no 

one who put memai on him!" l asked i f Lasuwot were a true memai, having 

got memai just from his .!_11oko_tok and his father, but without having 

lime put on him. T.ingai said: "He i.s not a true memai. Re fore, Eruel 

• offered to put it on him and Lasuwot said that he already could (talk ) . 

Now he has helped his clan with this big thing (the Tokanaka malanggan), 

but they all did not put memai on him." 

Melisa also said that Lasuwot just took the place of his 

mokotok, Waradis. "They all say that it (memaihood) is not strong when 

it is just got in Lhat way." 

Melisa went on to compare Lasuwot's situation with that of William: 

"William got .memai from his moko tok, Lapik; but he also bought memaihood 

from Garapoi of Fangalawa." Melisa saw this himself, he was careful to 

say. 

T asked Ml' l is a ab o u t T ~li L l) , :i 11 d h c s a i d Ii c cl i J no t know . (Tai to 

and Melisa have been leading memai in neighboring villages all their adult 

lives, and yet Melisa said he did not know about Taito's memaihood. It 
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was statements like this that made me decide not to prob e dce rly when, 

in my opinion, [ h ~1cl 1110 re Lo lose; LILH1 Lu )-;~ 1i11 hy :-;o do i 11 g . ) 

.. .. 

There was some forgetting ab o ut who gave memn i_ t o wh om . Lin g3 i 

said that !'.:rucl li<1cl put lime on Songa of lC1h]cman, wl10 i s de ad; but not 

on Uliakis, who is alive. But Eruel told me of Uliaki s , in t one s of 

almost parental pride, that he had "put his lime on him" one day when 

we were watching him perform at a funeral in Kabl e ma n village . 

Eruel also told me that Waradis gave memai to Beon g , on the 

garamut, in Sali; but he dicl not say th a t Waradis had given memai to him, 

Eruel (as Lingai had remembered). 

This account of discussions ::ibout memai status indic a tes a 

degree of uncertainty that is not reflected Ln practice . About some people, 

there is no doubt and no disagreement: Melisa is one o f those. Kase 

is another. Taito is another. Eruel is another: that he has the right 

to act as memai for Mangai is agreed upon by all. Furthermore, in practice, 

the issue of status is minimized, because a man without memai status can 

perform big man roles. Melisa had this to say of such a man: "A man 

without memai, he cannot talk. He must call out from whom he got memai 

when he talks. You cannot just talk without basis. But another man, 

without memai status, he can 'excuse himself' to the memai: then he 

can talk about working a feast, or something, about work." In other words 

so long as he acknowledges the established hierarchy and his place in the 

organizational scheme, a man without mcmdi c<Jn participate; :is do Lovan 

and Francis. In practice, New Ireland is even more open and incl11 s ive 

about big man functions: even women can perform some of them, as Emi did 

in initiating the Kuluvos malHnggan . 
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Predecessors Dead ------------

Another s t a ndard of judgment about who is a true memai was 

asserted by Kase durin g the Kuluvos m;:ilar~_g_g_0._I_!_ : only thosl2 whos e: II own 

memai" are dead. What he sai<l was this: 11 /\ll rigli t, no w Lhe.se mt.:mai 

of mine, all have died. Not just half. Plenty of men to da y , t hey say 

they're mernai, but their memai (i.e. those from whom the y go t the status) 

haven't died. Those who gave to me have di ed , a ltogether. No w, a t this 

time. All right now, now, I think of fastening him, thi s child straight 

of my skin, the ha ir of my skin. (They are both Mokamiva clansmen.) 

All right now I will put him (into this status). This position comes onto 

him. By and by he, too, can stand up and talk. Suppose I d ie, then he 

can stand up and t ;.1lk. He will per form thi s work, memai. Now I t alk 

clearly about the road that this memai (status) has a lready travelled." 

Occasion a lly I heard this standard confirmed, as when people of • 
Mangai village named their three me~ai: Eruel, Ismael, and young Las i s i. 

People of Mangai consistently named these three, and then some would add 

this qualification: Ismael and Lasisi c an be memai when Eruel die s . 

Succession 

One point that was clear was this: a man does not necessarily 

succeed the man from whom he gets memaihood. A man may say that he is ·a 

memai because his father was a mema_~, but he does not mean that it was his 

father who "put lime" on him, i.e. installed him in the status. Thus 

Tulebung may say that he is a memai because his m~kotok William wa s memai 

of Kuluvos: but it was his _p~_1_p_~ . Kase who installed him in the status, 

after the death of his mokotok. 
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T. asked i f T s 111~1 c l ( Mo k ;111 gk ;1i c l a n) wa~c: il n y r eL1t:io n t o C.:.ir 0 poi , 

the man from whom he got: rn ~m.:.i i l 10 <..HI. li t~ s <1 Lu li e:; cal led l1i m brut:l1 c r, but 

. he did not kn ow th e "roacl ," o r wli e t:l1 c r it: w;1s t hnH1gh h Ls mother o r h is 

fath e r. Ga r a poi .i.s Mo lc rn g k.<1.La c l.:.111, a nd i :-> 11 0 c!ir c:c t: r e L 1t: Lvc o f Ls m.:.ie l. 

He is the same memai who "put lime on" Wi ll ia m of Kulu vo s . 

Me lisa s aid th a t he had go t me_!l:i c:!. i. f r om id. s f a t her (~!okamiva 

clan), and also from his mokotok, I n gm:i t (the old ma n of who m he a nd Kase 

told me at Kuluvos, who ha d lived to be nea rl y on e hundre d ) . Melisa gave 

only one mias to hi s own father. ''You CCl nnot bt1y i t ( f r om you r f a ther), 11 

he said. His father had bought it, and Me lisa t ook his place (without 

further pay). Melisa's father had had no me mai in his own s ub- c l an. 

Therefore lie had to buy it. ''l get it from so me on e , o t he r s can ge t it 

from me." Meli sa sai d , in answer to my qttc s t ions, th a t a memai does not 

lose his mema~_hood hy passing it on; and h e c a nnot refu s e to gi ve it to 

anyone who c an pay. 

Melisa got his memaihood after the war, at the ma lan gga n for his 

father (who died in 1942). He went on top of a stage, hi s mokotok talked, 

and Melisa got the plac e of hath h i s father and his mok:?~k, from th e 

latter, simultaneously. 

Melisa contras t e d his s ituation with that of Me taga l, a Tiv i ngur 

clansman of Nonop a i vill age on wh om I h a d seen Melisa put lime in 1 965 . 

Metagal had already been "ma rke d" with lime by Ingma t, t o whom he had 

given ten mias. Melisa then "fini s hed" him in 1 96 5 , and Me t agal g:1v e 

Melisa ten mias. "Some give twent y ," Melisa commented. Me t a gal had no 

big man in hi s lin e .:rnd the y ne eded one; so Metagal got it. " No w he bo ss e s." 
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Later Melisa sa i_d that ~rnyon e c o11l cl bu y mc m.::i. i if he had en ough 

mias. Then he went on: "Me t aga l, he did not have e nough. Ju s t t e n mL<Js ." 

young (p e rha ps thirt y-f ive ye .:irs o ld) and i_s one of t11 e "borde r l i ne" mema i, 

who is almost one, but not quite; or who i s on e in th e e yes of some peopl e , • 
but not in the eyes o f others. 

I asked Melis a if a man c ou l d give me mai t o bo th his own s on and 

to his mokotok. Me lisa said yes; a nd that his own mokotok, I n gmat, had given 

memai to h i s mvn son, Mel e ke, befo n.~ h e had gi ven it t o Me li sa ; when Meleke 

was only a little child a nd Melisa was alre ady big. ( Me leke , of Nonopai, i s 

mentioned in the a c count of tile Kuluvos ~'.1_0_!E_0_g_g-'=~~·) "You c l ea r it first in 

front of everybody, and then my child can get my pl a c e when I a m gone," 

Melisa said. "If 1 die, and then my c hild want s to mnke hi.mse l f strong, he c an 

ask another man (to give him _!!~e ma_l s t.:itus). /\s for me , T 'marked' hi m." 

Melisa was speaking hypothetically, and he added th a t his own son "cannot 

think too much a bout memai" when Melisa dies, because "he is no t stron g ." 

Earlier he had said, 11
/\ man who i s smart can ge t this, be ca use he 

knows about this work. 11 Some who are "marked" to become mema i never become 

full, functioning ones because they 11 do not know how to talk," Melisa told 

me. He said that his elder brother got memai status first, be fore Me lisa did ; 

but that he did not know how to talk. 

Power 

"This man ha s strong power. He is boss inside o f th e place , just 

like the government. 11 Melis a said this of _me_':'.1~~- ' and the ev i de nce to some 

extent bears him out. 
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Like tile !\usLi- <1.1..i.::111 gov L'. rnmcnt Lo wlii.c li Melisa r efe rred, mema i 

have only the µower tliat the pe ople allow Lhem to have , Lo excrc i_ se in 

ways clearly dcli1H:d rnr till' role. Sotll<' i1tdi v idt1 ;1l:.; W('f-1_' :1ck110w]L'. dgcJ 

more widely and by more peopl e th;rn others , as Melisa was mo re widely 

acknowledged than Me tagal; bttt even the most widel y recogn i zed, e. g . 

Eruel, who was known for many miles a long the East Coast, risk lo sing 

wh a t little power t hey have if people begin to think th ey ha ve t oo much. 

f ~l t u r ~~_ban _g_~_ 

When people spoke of "rubbish memai 11 (which they did in my 

p res enc e on 1 y when Ka s o 1~ I b r o ugh t u p t he subj e c t ) , they s om e t i mes 

indicated that this was a phenomenon that belonged to the present-day 

decline in standards in general in New Ireland culture. And yet I could 

find no evidence that standards had been more regular, or that alterna-

tives had been fewer, in the old days. I could fi nd no e videnc e that the 

status had become detached from its social context: e. g . no young men 

came back with Australian money and bought status. Some bright yo ung men 

(e.g. Kanda Aisoli, Panakaia hamlet) had been invited to become memai 

and had turned down the opportunity on the grounds that they we re not at 

home often, and did not know what to do. (Tavakariu declined at the Kuluvos 

malanggan, giving this same reason.) This and other evidence indicates, 

in my view, that young, educated New Irelanders continue to respect the 

status of memai and its functioning in New Ireland society. 

Insignia 

The insignia of mema ihood are not institutionalized in de tail. 

Ismael said that he had no kepkep (shell neck ornament), jus t leaves. 

I asked him if this decoration has meaning, and he said, " Yes, it has 

pay; for each arm, for lime, for spear." He knew no other meaning. 



Other informants s ome t i me s imp l i ed th a t th e r e we r e dif fe re nt gr ad e s of 

memaihood represented by d if fe r ent de c o r a tion s , but d irec t ques t ioning 

indicated E!ith e r that i.n fo rma nt s di d no t kn ow th e grades o r , mo r e l ike l y , 

th a t ther e wa s no sl and0nli za t i on on th is po ·int. 

Conclusion 

The status of memai is an institutionalized one , su f f icientl y 

well-defined so that men who want to be bi g men know exactl y wha t t o do 

to achieve their goal. This is a nother known path in New Ir e l a nd culture. t 
There are several wa ys to go along the path, however, so that no one is 

e xcluded from the opportunity to aspire to the po~ition. The structure 

within whi c h me n m.:1y he se l ec: t N I by t: li e gro11p i s wi thout gc neolo gi cal 

restriction. Men with the ability to talk, to or ganiz e , to be memai 

can achieve the status, and can be selected re gardless of their c onne c tion 

to the big men who are dead. The status is thus open, in c lusive, e gali -

tarian; a nd, furthermore, it is group-or ient e d,in th a t it ex ists t o serve 

the group, not the individua l who is in it. 

Putunangaul 

There a re two other local terms besides "mema i" th a t wer e g i ve n 

when I asked for loc a l terms for "big man." One of them, putunangaul, 

designates the status of war leader, who led his men as a lead do g leads 

a "pack of savage dogs," according to Kasino. Eruel told me that the 

face paint used on such occasions is one source for the painted designs 

used on malanggan. 

Some accounts indicate that these men wer e fear e d in their own 

villages. Sirapi told me about Wowuak and Simbakon, identica l tw i n men 

of Tivingur clan: "All were afraid of them, because the y kille d pe o ple in 

ba ttle before. They could 'pull' pigs for one or two mi as_, beca use peo ple 

p •• 
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were afraid of them." Sirapi did not r eme mb e r thi s he r se l f : Vasa le, abo ut 

twenty years her elder, had told he r. 

She remind e d me o f the sJ_1~_gJ_~_i_p (strin g of ;.;hc~ll Ct1r r c. n c: y with 

"beads" smal l 12 r Lll:rn t:liusc n f ~..:~~0~· -~~1 -~, com111<>n I y t1:--;crl n ow:uJ.·1ys , rind referr ed 

to here by the pidgin t e rm .!!1J:-E_§) I had see n a t Ro ngo's hous e . Tha t had 

belonged to Simbakon and Wowuak, who were vas~~ (brother s) t o Sirap i; 

and it would pass t o the children of Siriu, Sirapi's adopted daughter who 

was married to one of Rongo's brothers. Wowu a k and Simbakon got this 

tingirip not for malanggan, and no t for pigs, but "with their mouths, 

that's all." They sponsored a :s ing_? ing on the West Coast, and received 

the tingirip for it. 

On another occas ion Ker e s (al s o of Tivin gur clan) volunteered: 

Wowuak and Simbakon were men who killed other men; before, during the times 

that were no good. 

DB: "Why did they ki ll?" 

Keres: "1'h,.$,, 11 " c. y were a .. cross. 

Simbakon and Wowu~k were also rememb e red, howe ver, a s men who 

sponsored malanggan_ activities (see below, "The Taboo Child) . Their 

assertiveness was thus manifested in activities which New Irelanders 

now consider constructive for thei r culture. That the elemen tar y 

school in Mangai is offi c ially called the Wowuak school refle c ts a 

positive image for this deceased big man, whether because of , or in spite 

of, his "savage dog" reputati on . 

I recovered insufficient information to interpret these war 

leaders, or the wars they led. Keres showed me a tree in the Man gai camp 

on which bodies were hung and prepared for cooking. Such cannihalism 

is nowadays treated with a smile and an interest i n entertaining Europe ans. 

p ·, 
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The one aspect of these stories that makes sense in terms of contem-

porary New lrelanc.l v<.llucs is Lliat viole11cc was [careJ, nol admired, even I 
in one's own men. 

New Trelanders :1rC' gcnernlly tliottglit hy r.0 11tv111rorar y l·'.11ropc:i11s 

who have lived elsewhere in Papun New Guinea t:o be a gentle, coopcr.:itive I 
people. ~owever, several remarked t hat wh en they <lid abandon their gent l e 

ways for violence, they did so with viciousness and treachery . One 

incident cited told of New Irelanders viciousl y attacking a Sepik 

laborer with a knife. The incident most commonly ci t e d was an attack, 

with weapons concealed under the sand of the beach, on a t ax patrol on 

the west coast. 

If New Irel.:111dcrs ;ire i.nclccd mor e viciot1 s tli:rn other groups in 

Papua New Guinea, i t m:1y be that they do not know liow to be violent in 

any publically acceptable way. Their refined social system does not 

require violence within, and cannot dea l gent]y with those from wi.thout 

who come armed, as the tax patrol did. 

In fact, the viciousness now attributed to New I.relanders in 

their dealing with outsiders may well be the same viciousness attributed 

to putunangaul in their wars against outsiders, people who were far off 

the path known to New Trelanders, who gave no sign of seeking accomodation 

to the group. Probably New Irelanders had to respect such men, f a r too 

angry as measured by the common standard, but able to meet challenges, 

uncommon within the society, from witho11t. Thes e were , al a s, all too 

regular, according to contemporary reports: i.t was not possible for a 

woman or child to go alone to the river for water, for such a lone fi gur e , 

or defenseless ones, might be at tacked . l t is because they brought an end 

to such unprovoked attacks and made wide wandering rossible and safe that 

New Irelanders continue to be grateful for the coming of th~ white man. 

• 

• 
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The ex is ten c e o f the s t a tu s _p u tun an ga ~- t es t i fies to a t i me 

when physical force helped to create and maintain New Ireland culture , 

but does not tell enough to let us know exactly how. That the violence 

of two men created fear, that it got Cor tl1em rewards no t houglil: witl1 

pigs, and that these acts are remembered and perceived as remarkable 

suggests that these characteristics were not ordinar y , and were not 

central to the internal structure of the culture. Internall y , rising 

to leadership probably required sponsoring malanggan, which these big 

men also did. Still, it was the putunangaul who made New Ireland s afe 

for such friendly interactions, just as today, perhaps, it is th e force 

of the white man, his technology and his order, that defends the borders. 

PIRIN 

The third term given for "big " man Th i s term 

refers to all respected older men, alive and dead. My a ttempts to find 

out about traditional religioL1S be liefs found very little information. 

People said they did not know what happened to the dead, or whether or 

not their spirits lived on, until the missionaries came and told them 

about heaven. Since they manifest a friendly skepticism about heaven 

now, I do not doubt their stated skepticism about spirits in the old days. 

However, it seems likely that the respect found in New Ireland 

for the known path encouraged respect for the aged, who know it; and for 

the remembered aged who trod it and who have died. Everything in New 

Ireland culture points to great respect between parents and children. 

But in 1965-7 (and a ll sources lea d me to think that T saw what T would 

have seen before the missions came, in this respect) a ~~~-'?~~gga2!_ was to 

. ·. 
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"finish" the dead, not to wor s hip them, or to invoke th em , or even Lo 

thank them. It was to "show r espect ," as Melisa said. 

When Lasuwot said, 11 \.Jalk away , William! Wa lk away, Maka lo! 11 

I think that this injun c tion was int ended as .:-1 s ymbol , and that it wa s 

seen as such. These matters are subject to indi vid ual int e rpre tation 

in all cultures, but I found no evidence of institutionalized invocation 

of the ancestors in New Ireland in 1965-7. 

4 Kramer and Groves both write of interest in ancestors, and 

I heard one pie ce of important information that supports tli eir findin gs . 

Patavani told me that when she was young, before the mission came (and 

she already had children then), people "did not know about prayer. They 

believed strongly in all their bisnis (sub-cla n relatives) who had died." 

This view helps to int e rpret Kas' C<lrlier statement that _pirJ:~ meant 

"God" in the old days. 

Patavani also associated _p irin status with mama tua, a type 

of malanggan carving in the form of a mask: 11
/\ mamatua ," she said , 

"would sit down on the house of a piri~ who had died." I aske d who would 

be considered a pirin. Eserom (her ancient mokotok, who was present and 

listening) and Waradis, the man for whom the Tokanaka malan~ was held, 

she told me. 

Sirapi was there during this discussion, and she said s he did 

not know these things herself. She had taken me to Patavani in order 

to help answer my questions. Some people found it embarrassing to consider 

that their ancestors were "heathen," 1 think, hut most did not know this 

kind of history. 

• 

• 
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Patavani's inform;1Lion i.ndic ;1t:cs :rn c z1rJicr c ontLnucd 

dependence on parents at1cl other elders a[ t cr their deat h, but: no hi erarchy 

o( spirits, no speci:1.l dl.'volion t°() tli c ;1t1 cc st:o1-s ol <)IH' c.1;111 r ;1thcr t:lian 

another, or to particular individuals r0tl1er than t o o'thers. Ma l a n g~E 

ceremony may have b~en a dramatization of separation, with the masks 

representing the departing dead; b11t, on the other hand, severa l people, 

including Eruel and Lasuwot, explicitly denied this represent a ti on . 

If there was a detailed a nd earnest belief in the powe r of 

the spirits of the dead, it was held along with a lighter view which 

allowed people to use th e c onc.~pt of "ghosts" Ln order to discipline 

children. Ghosts are called _E~~g_an_ in Mangai (I_Emberan in p:iclgin), 

and some people are frightened at night, alone, on the road by them. 

Patavani told me that 11~~~1_gE~- meC\ns the devil of C1 man, th<lt' s all. We 

u s e d to u s e th i s i de a t o ma k e t h c ch i 1 d re n ,1 f r a i cl • \-1 e wo t 1 l cl say : ' Yo 11 

cannot run about, a rongan will catch you.'" One old lady hurried into 

my house one night and told Sirapi she wanted to wait to walk home with 

her, because she had seen a tamberan. Sirapi told me she was not in the 

least afraid of tamberan, and she laughed. 

If pirin, as spirits of the dead, were important in the religious 

or political life of New Ireland at one time, I think they are not now. 

I asked Kanda in 1965 if the spirits of the dead knew that a malanggan 

was being given for them: and he said no, they do not know. T asked 

him if he believed that the spirit of a person lives 011 after death and 

he smiled and he said that that is what the mission said. T said I knew 

that, but did he believe it; and Kanda <lnswered, "I don't know. I hope so." 



However, _[>i-..!:]:~, in the sense of respected living elder men, 

had, and still have, the conside.rahle in fl 11 enc e regulClrly accorded t o 

persons in that status by c ultures in wliLch family , clan, and seniority 

within the kinship group structure all rcL1L Lu11sliips in tl1c society . 

Their power was and is limited by the group-oriented values which thei r 

descendents did and do expect them to support, .:mcl by their proximity 

to physical decline and dea th . 

There is no evidence of any religious specialists who gained 

worldly power through their control of the spiritual world, but there 

is some evidence that everyone had access to control over others through 

the use of unworldly "poison." Eruel once showed us
5 

a little power bundle, 

and Eruel could stop the rain. T attended one me e ting in Li vi tua where, 

in a n u n 1 i t ho 11 s e f o r : 1 ho u t t hr e e ho 11 rs on e n i g I 1 t , th e po s s i h i l i t y w a s_ 

discussed that someone had tried to poison someone· else. The victim had 

seen a flashlight beam under his hous e , and found things in his hous e 

in slight disarray. The meeting decided tli.1t rrohahly there hnd been no 

attempt to poison, but made clear that the use of poison was to be 

greatly condemned. My attempts to find out more abottt the mechanics of 

poison met with litt l e success, but it was made clear that it did not 

affect Europeans, and that I had nothing to worry about. The kind of poi­

son they were talking about was symbolic, and did not require material 

contact with the victim. 

The power to poison, then, was generally available on an 

egalitarian basis. Young girls, according to European informants in 

1965-7, often said they had been 11 poisoned" by young men whom they met , 

against the orders of school teachers, in secret places. People 

p ·, 
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occasionally said that particular i ndivicfoa Ls had died o f "the poison 

of our place." They never said who the poisoner was. Some me n ma y have • been more inclined to lls e i L tl1<-ln tllhcc-;; <.rnd rn;i y have beet1 mo re fe;_ir c:J , 

and more powerful, on that account. There is no evidence, howev e r, that 

men who occupied any o f tl1e big men statuses also had high quali f ica-• tions with regard to knowle d ge of poisonin g techniques. Th e littl e I 

found out about it suggests that it was and i s Cl t echnique o f inter -

action between individuals, tl1at it was basically an ti-social, a nd th a t • the group was, and is, against its us e . The me r:~ ting I a ttend ed con-

stituted a statement by th e group thn t no admirntion would be ga ined by 

a successful sorceror. 
MODEHN BIG MEN 

The Local Government Council in northern New Ireland (call e d 

Tika na, using the [irst syllables of the na mes of the thH. !'. language 

groups represented in the Council: Tikak, Kara, Nalik) was instituted 

in 1957. It replaced the old luluai system in New Ireland, a s it was 

doing throughout tile Ter ritory. Under this old system, ther e was one 

luluai (headman) in each village, assisted by a tultul (clerk). These 

officials were appointed by the government. Often they were not local 

leaders, but sometimes they were. The lulua-J s e ems not to have been fully 

scorned in New Irelnad as he sometimes was elsewhere. (Sirapi' s father 

was luluai of Mangai for years, and he was followed by Lamo. They 

were respected, it is said. But people laughed slightly when they 

told me that a man I knew had been _:!:uluai_ down the road in Medina village.) 

Old Takapan of Lemakot village, who had been Para111cnmt Luluai for many 

years, was a respected gu e st wherever he appeared, though he seemed neit her 

to demand nor to receive any special attention. 
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Under the Local Government Council system, pe o pl elec t t heir 

own representative , one f or eve ry tlin.~e villages, to tile Co un c il. (ln • 
1965-7 it met in the new brick Council house in Mangai.) J.n ad clition, 

each village also elects its own committ ce m<ln, ca lled 11 commi.ttee, 11 who 

in Mangai functioned as "chairman" of the Monday morning mee tin gs o f • 
the whole village. This meeting is still called "line." In the old 

days the government patrol officers of the luluai required pe op le to 

come "on line," or to "m~1ke line," eve ry Mond [1y morning to hc<1 r Lnstruc- • 
tions, or to provide census information, and to conduct business of 

interest to the Gennan, and then to the Australian Administration. The 

major communal projects assigned at these meetings were cJ.eaning the • 
village, cutting grass, planting gardens for the missionar y and for the 

whole village, and working on tl1e roacl. Except for the la st task, now 

performed by government employees, all these kinds of c ommunal projects 

are still undertaken, and still discuss e d "on line" Mo nday mornings, alo ng 

w i th o the r ma t t er s o f vi 11 age con c e r n : par c n t s sh o u 1 d s c~ n d a s h i 11 in g 

to school with each child this week; the Mission tax collection day will 

be in September; all women should gather leaves for the ma].an~ ne x t 

Friday; and the string band will play in the Civic auditorit1m in town 

Saturday night. 

In the old days, the luluai had broad and vague powers. He 

settled some disputes without waiting for the help and authority of the 

patrol officer. The committeemen and the Councillor are expected, by 

the people and by the Administration, to also settle disputes; but they 

have not got the power to do so, as the luluai had. The luluai could 

collect fines and send people to jail. The Councillor can mediate 
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an exchange of money between two disputnnts, ~ mode of settling qunrrels 

which is traditional in New Ireland; hut li e 1:onnot c ol l c:c t any money 

himself. He has no jud:icial po\.;er, but people look t o him fo r j udici al 

function. 

Problems of jurisdiction, of f unction and of power a r e common 

to all judicial systems. New Irelanders think that thei r sys tem is mo r e 

confused than most, and evidence for.them lie s in the f act that they may 

have to wait four month s before a patrol officer comes to se ttle a quarre l 

that has been referred to him. By the time he comes, they say, the 

quarrel has grown big. (Aus tralian officials hope that by the time they 

come the people will have settled it themselves.) 

For all its lack of clarity , the system works very well in 

New I re land. New ·rr-elancie rs know the concept of legitimately constituted 

authority in their traditional sys t cm ,a nd the y acce pt it without question 

in the offices of committee man and Councillor. Mangai, Liv itua and Lauen 

first elected Kas as their Councillor, then Eron. Then !<as again, t hen 

Eron again. Then Kas. And, in 1966, Pitalai, of Lauen. They gave the 

job to men who knew how to do it, but they kept movin g it around. No 

one person was allowed to gain full control of the position. From the 

point of view of the Australian officials, New Irelande rs vote a ma n out 

of office just as he is gaining the experience he needs to perform well. 

From the point of view of New lrelanders, they are keeping off ice and 

person clearly separated; and preventing individuals from becoming too 

strong in the new system, just as they prevent memai from be comin g too s trong 

in the traditional system. 
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The position of committeeman tends to be voted to men who 

have moved away and are wanted back home, or to men who live at home but 

who have perhaps disappeared too of ten when commun.Jl ta s ks begin. Int e r-

preted from a New Ireland perspective, they give this job to the we a k, 

or to the outsider, in order to bring them in, and to mRke them strong . • 
Some memai were Councillors and committeemen, and probabl y 

some had been luluai. During the Kuluvos malanggan, the t wo leading 

memai, Melisa and Kase, absented themselve s in orde1~ to att end a mee tin g 

of the Demarcation Committee as official representatives of their village. 

They remained leaders of their peopl e with regard to both traditional 

and modern concerns. • 
A detailed study would be required to confirm .or disconfirm 

these generalizations, and would no doubt turn up discontinuities between 

the systems that my study has not considered. Here I have only annec- • 
dotal evidence which suggests that New Irelanders have been willing to 

try to make their system of legitimate authority coalesce with that of 

the European governments which have dominated them. Their primary tenclenci e s 

have molded the statuses created and institutionalized by outsiders toward 

the group-oriented, egalitarian goals that characterized the rest of 

New Ireland culture. Instead of fighting it or scornin g it, New Irel anders 

have cooperated with the new system, included its officials, and ma de i t 

function on behalf of their own. 

SUMMARY 

In discussing the various hig man statuses of New Ireland, I 

have tried to show that they institutionalize egalitarian leadership which 

serves the group, rather than the individual. Memai who become self-serving 

are no longer asked to serve; piri~ who become self-serving may continue 
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to be shown respect only within their families, on wl1orn th e y soon bl2 co mc 

dependent for physical sur-vLv<11. Wlicn they di ~ , tl1 t2 y m<..ly sa[~ ly be ho no r e d 

by all society again, <1nd their good cl~cds tol<l to the gene r <J tions th a t 

follow. Only _p_~tun_~~1_g_0~1l- we re present e d <1S perhaps sclf-sC'rving withi n 

the group; but then how could the group complain? It was t he 2 utu~~~aul_ 

who risked their lives to defend the group, and to protect its culture 

built on values of s~r ving others. 
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Tl-IE Ti\1300 CllIW 

There used to be, in this part of New Ireland, an in s titutionalized I 

seclusion for some children, who became lakainE_ ~tap (taboo girl) and 

( ) h
. 6 laruk atap taboo boy in t is way. This custom has come to an end 

because, people agree, cl1e government officers required that all children 

appear on line when census information was gathered. Memories were not 

full and clear on the subject, but when everyone's memories are put together 

these generalizations are secure: children of both sexes and of several • 
ages (from newborn babies up to married women with children), children 

of men who were big men and men who were not, children of different 

clans and even of different villages, a l l were secluded toge ther. Thus • 
taboo children were not a group apart, but continually tended in practi c e 

toward a common status with others. The principle of inclusiveness 

operated very directly to modify and shape this custom to New Ireland 

priorities. 

At its best, seclusion was in a Kupa house, a quonset-hut 

shaped structure decorated with malanggan; but often the seclusion was t 
just in a fenced-in enclosure. The children were brought out of seclusion 

with a malanggan, often timed to coincide with a malangga~ for the dead. 

There were ~wo purposes served by this institution, in the 

views of various informants (not all of whom gave hoth): one was to display 

the wealth of the man sponsoring the seclusion of the children, in exactly 

the same way th~t men displayed wealth by buying malan~ or pigs in 1965-7. 

"" 
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The other was to protect the children, to keep them heal thy, to make 

sure that they 11 came up go uJ. 11 Tl1i s pt-olection must have be e n relat e d 

to the fact tha t the seclusion area was tile re s ting place of the bones 

of the recently deo.cl, although most i.nformanls cl ·id not me nt~ Lon these 

bones, nor cl id Cl nyonc s pe e if ic ally ma kc t Ii i.s ;1s soc .i .-1 t ion . Food brought 

to the enclosure had to be eaten within it, and only close k in of the 

children could come to see t hem in the taboo area of se clusion. 

A taboo child co ntin ue d to be s ubj ec t to sp ec ial r es tri c tions 

when the child grew up: they could not walk under houses, or under the 

lines of sago flou r hung up at mal~~_g_?~; and women who had been taboo 

c hi 1 d re n could no t cook £ o r p e o pl c o 11 ts id e the fa mi 1 y . Fur thermo re , a 

taboo child should not ca rry for other people. 

l{e c ital or th ese restrictions was tr ea t ed lightl y , however. 

There we re only three pe ople who had been taboo children in Manga i, 

people told me : Sirapi, Tambet a (the eldest dau ght e r of /\isoli), and 

Simek (eldest s on of Lova n). (People [or got to me ntion Linga .i. a nd 

Patavani, who were secluded in Mangai; and Vasale, who wa s secluded 

elsewhere . ) The "rules " of the ga me were gi ven, but no one told me 

any stories of people who followed them. Sirapi cooked for mor e people 

than anyone in Mangai and , despite her arthritic ankles , carried for 

other people until someone took the load away from her. She enjoyed 

having people say affectionately that she must not carry for o ther s because 

she was a taboo child. Had the rest rictions been t ake n ser.ious ly, th ere 

woulJ have been, a nJ would still be, a n elite section of the pop ulation. 

As I reconstruct this institution, it shared with other insti­

tutions in northern New Ireland this characteristic: an orientation toward 

p -_ 
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the whole group, composed of me mb e rs o f e qu a l st a tu s . Wh e r eve r t he r e 

were dividing line s be tween group s or c 1te gories with i n a gr oup, thes e 

lines were "dissolved" and pe rsons of other group s o r c<:i t e gories 

were added to an initia lly s egr ega t e d group. 

Because of this characteristic inclusivene s s , i t i s dif f icult 

to define the secluded taboo child . No criteria of age , sex , clan , 

wealth, or health consistently describe the specific situations I 

he ard about. He re follow several illu s tra tions . 

Case Histories 

Sirapi_: Wlten I a ske d Sir.tpi about th e de t a ils of he r becomin g a 

taboo child, she took me to Patavani; be c au s e she sa :iu that she her­

self did not remember well. 

T he g a n h y .:i s k i 11 g P ;1 t n van i i f s Ii c Ji ad seen .t ~~~t2E_ ho 11 s e . 

Pat a vani pointed to Sirapi: "He r mother, a nd the n Sirapi foll owe d 

he r." They named others T did no t kn ow, addin g "But the y ju s t s t a y ~d 

be hind a fence." 

Sirapi had been agreeing and helping to name name s; hut 

when Patavani went inside for a minute, Sirapi s aid: "I just t a l k 

s traight to Dorothy" (a cknowle dgin g he r duty as informant to me , a nd 

apologizing for her immodesty), "not all those people had Ku pa ho uses ." 

DB: "Yes, I thought that." 

SIRAPI: "Just my mama, that's all." 

DB: "Yes, and you." 

SIRAPI: "Yes : " 

DB: "Yes, thank you, Sirapi, I was going to ask yo u l a ter." 

This incident confirms that the status was one tha t gave 

prestige, and perhaps tended toward establis hing an elite; whil e 

I 
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Sirapi's modesty about it, her making sure privately that I had the 

co r re c t in f o rm a t ion w i t ho t 1 t a s s e r t i. 11 g I 1 ~ r s c l r c v L~ n j n [ 1:' > n t o f L Ii e 

woman who had hct·n 111:1ki11 g IH:> r cL1ir11s ro1- hrr , r. onfirm ~> n l s o tile cg:1li-

tarian counter-tendencie s that have <1pparently molded t!1 e custom. 

Sirapi later brou ght Vasale to tell me more about her seclu-

sion. According to Vasale, Sirapi was born behind the fe nce that still 

exists (as a fence of trc~cs) in Matanavillam, a ncl behind which there 

is a little house today where Moktun' s two teen-aged sons sleep . She 

remained in seclusion there in her Kupa house until she wa s abo ut the 

age of Mangat (Sambuctn's daughter, about twelve), until her breasts 

came up. She stayed alone, except that a woman, Lintung, stayed with 

7 
her to look after her. 

Wowuak and Simbakon,
8 

identical twin men of Tivingur clan, 

big men who were feared, put a big taboo on Matavaill am hamle t. Women 

who wanted to feed Sirapi had to go around by the sea. 

Sirapi came out of seclusion twice: once at Makel hamlet 

in Livitua, and later in Matanavillam. Vasale said that Simbakon's 

son, Miligen, who was married to a woman of Sirapi's father's clan 

(Mokatitin), talked to Sirapi's mother and said that Sirapi would come 

9 
out along with the children of Makel hamlet. Sirapi added, "We were 

just following blood.'' (That is, Sirapi was not following her own 

clan,but that of her father, in this case.) After that, Sirapi slept 

at Matanavillam, but during the day she played inside the Ma kel fence. 

With her there were Leilei (a girl now dead), Langawa (B a 's wife's 

brother), Langawa's brother Mosovau (now dead), and Rongo. Miligen 

and all (Mokatitin clan)asked Eserom (Mokangkai clon) to brin g a 



malang_g~~' with \vhich they all c<Jme out. 

Siraµi th e n wet1t: back int:n s ecl usion in Matanavill.::im, and 

finally came out wh e n t:lt cre was a _malan_g_ga12_ fo r some J ead and for 

Sirapi. Sirapi watched the men make he r malangga n, a long one, from 

behind the . fence;but she does not know who they were. Vasale remembere d 

\vhich maL.1nggan it was: !·:win. But she does not remembe r who brought 

it. The malangEan at Matanavillam ended the taboo, and Sirapi came out. 

' 
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I asked Siraµi and Vasale what the purpose (pidgin: ass) t 

of this custom was. Sirapi laughed, and she and Vasal e and Lan giro 

talked for a few minutes in the local lan guage . Then Sirapi sa id to 

me: "It's something that belonged to ;ill big me n before." Then she 

added: "You white skins have -i.t, too." T said: "You mean to work 

something good over a child?" And she said Ye !3 . Other s had related 

the naming of a child af tcr a _'."'.l_~l.!2"0S.::1E_ name to "baptism," so Si rapi ma y 

have had in mind confi.rmat:ion, whi.ch took place in t:li c little Cri tholic 

church in Livitua. But there may have been more to wh a t she said 

that I never found out about. They may have known of our debutante 

custom, but not felt sure enough to make the comparison. Those most 

likely to know about dcbuUmtcs, e.g. K.Js, cli.d not menti on it; and 

I did not think to ask. 

Patavani: Wowuak anJ Simbakon (Tivingur clan identical twins, big 

men of Matanavillam hamlet, now dead) had invited Patavani and her 

sister and their mother to stay together in a Kupa house, alone with 

Wowuak's wi.fe, Me11;:111H~e11, of MokatJtin cL:rn. Tile t:w .ins lnvit:cd Scsd, 

also of Mokatitin clan and Livitua village, to bring the malanggan 

t 

• 

' 
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by which the wome n came oul, a [l e r fi.v c months i n s eclusion. R u svE~.b. 

was the name o[ :Lt: "lk~ lor e tl1 ey dj_d noL ju :~ t pl a y wi. L11 ma l an_g_gt.1 1'._, 11 

Patavani volunte e red. "Toclay, th C'y :1ll m:1k e ce ment, and it doe s no t 

look good!" I asked H the !!_1~l?_nggan __ had mean i ng . She think s th a t 

it did, but she does not know what meaning. Al l joined to he lp bu y 

the malanggan: her father, her mother's bro ther, oth e r men of Mangai. 

Vasale: Vasale s a id that she s t ayed a lone in a Kl_:l_pa ho use in he r 

home village, Lemakot. She was already a big girl, but her breas ts 

had not come up ye t. She was he r mother's first and onl y s urvi v ing 

child. 

At th a t time , "All Mokangkai (Vasale' s c l a n) we r e married 

to Mokamiva" in l.c 111 ;1kut, ~rnd til e f ;1tli c r of Va s:1l ~ 's rnoko t ok c a ll e d out 

to all Mokamiva t o ma ke a Kup~ hous e f o r Vas a le. ~1 en t he hous e was 

completed, Mokan gkai held f a st a pig, heaped t a ro a r ou nd the ho us e 

ancJ under tl1e tree, put til e pi. g on top o[ tli c Laro ;i 11d ~'.ti a_:?_ un Lop o f 

that; artd all of this Mokangkai gave to Mokamiva , to ope n t he ho use 

Mokamiva had ma de. 

She came out before her breasts ha d come up. Her pupu made 

a mamatu~, named Vagerangis, for her to bring he r out. 

Lingai: Ling.:ii said that Wowuak and Simbakon, "two bi g men," put a ll 

these children behind a fence in Matanavillam: Lin gai (Mokamuna clan), 

Lintung (daughter of a Mokamuna father, the girl wh o l a ter looke d 

after Sirapi in s e clus ion), Lcindo (ha lf-brother t o Lin ga i ) , Ta vav a li u 

(a young Tivin gur boy), and Lasisi (Tivingur, S.i r a pi' s b rot he r, a ba by 

younger than Lin ga i). Lingai was "the age of Aius (four) or L,e ti (eight ) ." 

Lintung was younger. Lasi si was only a ba by, "then he got sick a nd 

died." The y wrapp e d him in coconut leaves a nd l e ft him to "stan J up 
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and stink," bec a use a ll were so s orry a bout him. Lat e r they burned 

him. I 

Lingai's r e l a t ive s "lost pl ent y of mi as " to the ma n who cut 

hi s ear. Only Lingai had L11i s <lone. 

DB: 11 /\nd why did they put children inside the fence?" 

LINGAI: "Before, all died. Each month. Now it is a good 

time. Before, God was cross with us because we lived in a way that 

was not good. 

h d . d .. 10 w o ie . 

In one month there must have be en three or four men 

lJ I~ : " I) u t wh y cl ·j cl yo t 1 p t 1 t c h i 1 d n~~ n i n s i d e l he f e n c e ? " 

• 

• 

LINC/\ 1: "Re c a use Wowllak a nci S imbnkon knew that plenty of men t 

died, they went to the fires of the grave . So they began gardens 

and pigs, crncl pllt children inside the 1-cnce, s o that th ey would by 

and by come out with the n.1_0}-_<_1_i:_g_g_0_1:_ (for th e dc.:-icl) . " • 
DB: "But why inside a fence?" 

LINCAI: "Oh, I don't know well." 

Lingai was a good informant who had spent yea rs with Europeans, 

and I could press him further than most without makin g him feel ashamed. 

At this point in our conversation Rusrus, who had joined us a few 

minutes earlier, said: "In order to look after the children well, • 
hide them, so that by and by they would be all right." 

People were very much aware of depopulation. "Before there 

were no children here. Today, the place is full with children." The 

protection offered by seclusion must have been supernatural as well a s 

natural, because (as recounted above) they were secluded with the bones 

of the dead. But no one explained this direc tly to me. 



• 
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Taito: Taito (the big man of Wuap) was secluded inside a fence when 

he was a boy, he told me; in his own pl oce , Lok om hamlet i.n Wuap . /\ 

big man, his motlier'::; fatl1er, made ;1 [cncc.' lur ltilll, or s tone . Ta Lk.i.ng 

to him and Pitalai, the Councillor for Mangai-Livitua-Lnuen, I aske d, 

"l.J hat is th e p u r pos e ( p i_ cl g ·in : as~_) o f th is custom , Tait o ? " Pi t a 1.:1 i 

answered, "A father who is rich, and a mokotok (who is rich)." Taito 

said, "Yes, rich." Pitalai: "If your mokotok is rich, maski (never 

mind), you cannot then think of your f a ther." 

This case emphasizes the importance of the varying wealth 

of sub-clans, underscoring again the primacy of th e mother's clan in 

New Ireland; as well as the obligation of the father and his sub-clan 

to help his child. 

L .lSUWO l: LJSLH'10t w.:.1s .:.1 taboo child in lii. s fath e r's pla ce , K<ielis 

hamlet, Livitua. Before, he told me, there were plenty who were; 

and four, or three, or ten were secluded with him. He named t wo girls 

and four boys, one of whom was Sirapi's late husband, Makalo. 

I asked if only the first child was put inside the f ence and 

Lasuwot said no: a mother gives birth to her first child, put it 

behind the fence. Then a second, a third, too. Kanda, Lasuwot's 

younger brother, was inside the fence at the same time Lasuwot was; 

but Lasuwot was there first. 

When the New Ireland East Coast road was built, the government 

wanted them all to come "on line;" so the custom ended. But Lasuwot's 

fence is still tlH=rc. /\ man who lives inside a fence is a "wild pi g ," 

because he hides, just like a wild pig. "If you want to go to the bush, 

you wait at the road, look, then run quick to the bush; but no one must 

see you." 
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Eruel: Eruel and I came to a discussion of sec lusion one day at 

a funeral when we \vllre talking a bout burial. customs. Ln Nc:. w l re~ land 

they used to tie the body in a sitting position inslde a f ence, decorate 

it with fe a thers a nd red paint, then burn it on a s t age . The bones were 

retrieved and hun g up in a leaf parcel in the hou se inside the fence. 

/\ mamatua was made a nd all the children went in s id e th e fe nc e . Then 

the bones were buried in the enclosure, and all the ch i l dre n s t aye d 

inside with the bones. The y came out with a malanggan. The house 

remained; it wa s s t :ill tnhoo. When th e hous e fell clown, eve r yo ne mad e 

a feast near it, and the n "finished" it (by burning). 

(Etuel is the only person who told me of the presence of 

the bones of the dead in the taboo enclosure. The enclosure where 

Sirapi stayed in Matan~vi.llam, and the. a rea where Simek stayed in 

Purapot, are both near the cemeteries of those hamlets. It would be 

easy to speculate on the meaning of thi s association, ht1t my info rmants 

did not do so; nor, then, will I.) 

On another day I asked Eruel if he had stayed inside a 

fence as a ch i ld. Yes, he said, but added: "My fashion was to ' humbug ,' 

though; and I ran away." He stayed for a while with his bab y b roth e r, 

in Katedon, but then refused further seclusion. 11 I did not like it. 

I did not see Panakaia, I did not see Matanavillam. I stopped a nd 

stopped, then I washed; then I stopped and stopped, then I washed. 

I got tired of staying inside the fence. I ran away." I asked him 

what his mother said, and where he went. 

ERUEL: "My mama scolded me, and I did not want to hear 

her; and I ran away and worked in the bus h, with everyone else, when 

• 

' 

• 

• 
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they wen t to 111 a k e a f e n c c , o r Lo ca t , o r w l 1 a t eve r . " I·: r u e 1 t h i n ks h c 

was about the age of little Langiro (a ge s ix), younger th a n Le ti 

(age eight); and his hrotlicr was a h < th L~ jn arms. Tlw r (i;iJ li;-iJ no t 

yet been built; Buliminski (1910-1 913) had not ye t co me up; and th ey 

had not yet heard of the Bible. 

Eruel' s father had built a ~~~-house in Ka t e don, a nd in 

it, along with Eruel a nd hi s baby brother, were three girl s , who m 

Eruel named. I asked if they were all of Mokamuna clan, and he • answered, "Nonnem!" (Yes! Of course!) He confirmed that the boys 

and girls stayed toge ther, along with the bones; a nd t ha t it wa s the 

presence of the bon es that made the e nclo s ure t aboo . They came out not 

with a ~.?J:_a nggan_ (a long carving: only Eruel caref ull y makes this 

distinction), but with .:_nE~1at~~: not just on e but two, three, four, five. 

(l~arlier he ha d told me tli;_it tile c lii1drc n went into s eclusion with 

I aske d if t:l1 e c hild r en got 

the names of the ma~11atua and Eruel said, "Nonnem! Tel en gabe i, Luta. 
,, 

JJ . I I I I l 1 I l . i n l % 5 ll l 1 ° h; id ,e rem :tnc ec me t 1a t w ien 1c HOt1 g 1t me i ts -~1_0~l_'._l~~- '-

slapped me with lime; and he said that that was the ceremony t hat was 

performed when the children came out of seclusion. Then the y took 

the mamatua with them to their places, as I had done with mine . (What 

I did not remind him of was that the mamatua that he and others said 

was his, the one that he came out with, and the one that he carved for 

me, was Munerau: a girl's name, the na me o f his moth e r, and that he gave 

to me and to Tambeta; but not a name that he could have had even as a 

second name.) 

"" 
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Tambeta: The last person in Mangai to be a t .-1 hoo child was Tamheta , 

~fa t i u to 1 J me . 

• younger than Tambcta.) Sile stLlyed in Pa naka ia ham let, oLong 1.·rith Pa ri u , 

Raus, and Bakor (all g irls, of four clans, and related t o the people 

of Panakaia throu gh their mothers or their fathers). Sirapi requested 

• a mamatua, Mataneas, from Eruel with which to bring l ier out. ~!.:i t iu 

· told me all this, and he remembered that he had just gone to Rab aul to 

school;and that was in 1934. 

• Simek: Kas told me that Lovan's eldest son, Simek (born after World 

War II) was put in a regular house behind a fence in Purapot, down 

near the beach (and the cemetery, which Kas did not mention) when 
t 

he was about six yea rs old. After one year he came out, decorated 

with various kinds of pl.:rnts an<l othe r d~ co rations; and carrying 

mia~, "strung over his fingers like strings on a guitar." They worke d 

• a mal~~ for this occasion, and Kas remembered that it was a long 

wooden one named Tavavaliu. 

Nonopai Cirl: 

Nonopai village. She was decorated with ornaments, plants, and her coming 

out ceremony required her literally to "come out" by putting her head 

through a hole in the center of a vavara. People paraded up with mias, 

• just as they do when buying malanggan, and deposited a great heap of 

mias in front of her. She was about ten years old, and looked quite 

nervous as she clung to her mokotok, Ephraim, his arm firmly around her 

in the midst of the great group that :lccompanied her along the road 

to her place behind the vavara. Ephraim said that she had not been 

secluded, but Benson (also of Nonopai village) said that some girls 

still are secluded, though only for ~ few weeks . 

. .. 
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Restrictions 

Only rcl. a Lives can sec Lill'. cl1dd, Kas sa id. The moLlicr 

stays with the child at first, then not 011 th e t ime . She can go out 

.:ind work in the gard e ns, ;-i nd a I?_t_1_p~_1_ o r som0one comes to take care of 

the child. No one outside the famil y can sec the child, a nd it mus t 

not take food from the hand of outsiders. 

There were conflicting version s of this. Vasale sa id that 

when Sirapi was in her Kupa house, the enclosure was t a boo, no woman 

could go in there. Sirapi said that no boy or girl could see her, 

only old people, either men or women. Only old women, like Verigete 

(long dead), could bring food. 

When Vasale was scclt1cied in T.emakot, she wa s given food by 

two old la<lies of her own clan: he r mother's mother and that woman's 

sister. But when a ncient Patavani was seclud e d with o the r women, Moktun, 

who is younger than Patavani, "looked after 11s .:ill for food. NGangan 

helped, too." 

When Lingai was telling me about hi s sec lusion, old Me lisa, 

who l1ad not been a taboo boy, said that no woman could look behind 

the fence. Lingai qualified this statement: "Mama, that's all, she 

can bring food and she can look." Lasuwo t said, 11 mama, papa, pupu 11 

when I asked who brought him food in seclusion. 

Many of the restrictions on the activiti e s of a taboo child 

suggest a privileged class orie ntation. The r es tri c tion mentioned 

most commonly by informants was that when they grow up they will not 

carry things for other people. Benson (a relative of Lovan's fr om 

Nonopai village) added that he or she should not be sen t on er r :1ncls. 

People do not say anything bad about this child. W11Lle th ey are in 

seclusion they are well fed. According to Vasale, all the food taken 
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inside had to stay there: that is, it could not be taken outside, or 

taken to the women in their cook houses. Lasuwot said the childre n 

are brought "pig, fish, plenty. When it stinks, throw it away. 

• 

K~ts s.iicl that a taboo clli.ld slicH1l<l marry .inotlicr t<tb<>O c hild, 

suggesting as he did in other ways that ther e was, or should have bee n, t 
a consolidation of an elite class. When I asked Kas what was the 

purpose of making children at~ he answered, "Because that cla n (that 

makes its children taboo) is rich, the highest people." Today, he 

said, others can do it, because they, too, are rich. '1 But before, 

only the highest people." (It was during the course of this conversa-

tion that he explained his views on class, beginning with the statement 

t ha t T iv in g u r , I l i s o \vll c la n , w ;\ s t Ii c I Li g I 1 c s t . ) 
1 2 

Selection of Taboo Child 

Some accounts of the taboo child stress birth order: the 

taboo child i.s the p.'.lrc.nts' first child. netailecl accotints of ac tual 

practice indicate that, if this ever was a widespread ideal (and it is 

not clear that it was), the more general New Ireland tendency toward 

inclusiveness overwhelmed it. It was never impli e d by anyon e that it 

was preferred that the first-born be male; and in practice both 

boys and girls, first and later-born, were secluded, alone and together. t 
Kas said that when a baby is about to be born, the parents 

discuss this question: shall the baby be a taboo child? The parents 

do not have to be taboo children thems e lve s to make their child a 

taboo child. 

These points are important to a discussion of egalitarian 

integration in the Pacific. Special emphasis un the first-born, and 

especially on the first-born male, is one of the charactei_-istics that 
• 



• 
defines and shapes Polynesian cultures, perhaps becoming more pronounc ed 

• . . L ·r- · J l'3 as the society become s .UH.:reasL11g_ y sLr;tLLle . 

But stratific ation has bee n built on other kincls of sel e c-

tivity. Wealth can be accumulated nncl inherited, but i_n New Trcland 

• those who have access to the wealth of the dead are enjoined to "lose, 

lose, lose." If it is the little rich children who a re sec lud ed , they 

are joined by others. Tambeta is said to be a taboo child, although 

two other women of Mangai (and a third from elsewhere) were secluded 

and fed and attended to along with her; and came out with a malanggan 

along with her, though without winning the title 11 taboo child." 

It was Tambeta's family who initiated the seclusion and provided the 

malanggan at the encl, and lost mias for it. Doubtless the families 

of the others helped. Tli_is is anoth e r instance (acco rdin g to my inter-

pretation) in New Ireland of a step taken toward hierar chy , followed 

by another step taken back· again toward egalitarj_anism. 

Similarly, the instit11tion may be seen as a step taken toward 

exclusivity, followed by a reaffirmation of inclusiveness, a gesture 

toward the special individual extended to encompass the whole group. 

"Seclusion" itself was not allowed to isolate, for whatever purpose, 

the individual; to make the rigid separation between pe ople that it 

was said to make. Thus Sirapi, while "secluded" in Matanavillam, 

went back and forth every day to Makel in Livitua (nearly a mile 

away) so that she could be together with other childre n in sec lu s ion. 

The Taboo Child is celebrated, but only as a part of a group, never 

alone . 

. ·, 
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Looking After the Children 

The institution Jr1.::w aLLcnLiou to wealth (however temporar y ) 

and to big men, but it also tm<krscorcd a New fr cL1nJ value seen 

in many other cont exts : protection and honor for the chi ldren. My 

informants never made clear how seclusion protected the children from 

harm: but the children (as well as the adults) were dying; more, and 

more often, than usual. (New Irelanders know this, and European 

records show it , although this custom may well have pre-dated depopula­

tion). Secluding the children, making some of them taboo, at what-

ever age they were, or of whatever sex, whether rich or poor, and 

ever if they were of some other clan, was seen as a way to look after 

them. 

In some institutions of seclusion, older men initiate younger 

men into adult society by exposing them to the genuine hard s hip s of 

their life, but also to artificial hardships, what we may call "hazin g ." 

The line around the inside rs is clear, and it remains clear whe n 

outsiders have, by passing what e ver te s ts have been imposed on them, 

become insiders. The older are, in these institutions, displa ying t he ir 

power and superiority over the younger members of society as part of 

their whole educational process. 

Seclusion has none of these elements in New Ireland. The 

old, often the real grandparents, serve the young. The old men, the 

real grandfathers sometimes, initiate the building of the _!S.~~ house 

or merely of the enclosure; and the old women, often the real grand­

mothers, feed and care for the children. The only hardship mentioned 

was that of restriction o f movement; and only Eruel seemed to find 

that a hardship. Others emphasized that it was a good time, with plenty 

to eat. 

• 

I 

I 

I 

• 
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Sum_ma ry CJ.no Conclusion 

• The institution of taboo child was apparentl y ava ilab le 

for use by many peop l e , a nd by people who \vi s hed to use it for slightly 

varying purpo ses . Th e point which is especially relev.'..lnt here i s that 

the institution diJ 1wt Sllppor t or create a hi e r archy whic h evolved 

into, or mainta ined, a s trati f i ed society. Whe r ever it t ended to serve 

the special interests of individuals, it expanded its orienta tion t o 

the group as a whole by incl udin g many c hildre n, probably al l who 

wished to participate. 

1 I . THE WEAf( 

111 d i s c u ~;sing LL'1Hll~1H: ies Low.1rd :111cl :1 g :1i11st l1i C'. rar c:hy i.n 

New Ireland, I have been discussing pri.rna rily the ways the cu lture pro-

vides for persons who a r e strong (men, b ig men, rich people, adults) 

to break away from the whole group, to become an el it e . Th e culture 

provides counter-tendencies and counter-values that (ac cording to my 

interpretation) have prevented hierarchies from developing. The 

strong remain in the group, through their own wishes or throu gh the 

pressures of others or both. 

Just as the strong do not form an elite on top of the gro up, 

so the weak do not form a depressed class at the bo tt om . So me illus-

trations of this generalization have already been given : women and 

children, it has already heen sugges t ed, are re s pec t e d cjtizens of 

New Ireland. I want to illustrate this point further here with regard to 

children, who are a special class of the weak i n ever y society. 
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WEAK TNSTDERS 

CHILDREN • The differences between New Ireland children and New Hanover 

children were oC c:ruc L1l i.mµorl<mce in heJ pit1g me· lo describe l'.ach 

group, and in helping me to identify the major themes of each culture 

as interpreted here. New Irelanders attend responsively to the weak, 

especially children; New Hanoverians respond not · at all or with resent ment, 

ridicule:, punishment, or exploitation. The section on New llanover childre n t 
illustrates interactions which involve children in situations comparable 

to those given here for New Ti~clancl. 

In New Ireland, children are incl11ded jn adult nc:tivities, and • .:.ire geneLllly trc z1tcd .::is persons o[ status equal to that o[ adults. They 

are persons who, however, arc smnll and physically wcC1k, and with regard to 

many things they do not yet "know how." They learn !tow through being present t 
;111 cl p <-1 r t i c i p; 1 t .i 11 g . 

Babies are carried much of the time in slings on the backs of their 

mothers. They accompany their mothers everywhere and are given her breast t 
whenever they show signs of wanting it. Women go together to work in the 

gardens and to process sago, and they watch eacl1 other's children while 

they work and rest. t 
Other people, especially grandmothers, carry children in slings on 

their backs as the children get older, especially if the mother has a new 

baby to suckle. Older cl1ildren often take care of younger children but they do I 
not often carry them; nor do they appear to be "taking care" of them. By 

the time they are two or three, children appear to be responsible for them-

selves in relation to the environment in that they do not move about explora- I 
torily in it or approach it experimentally or approach it at all: they 

generally sit content with an older child, often but not always in physical 

. ·, 
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contact. One does not see a child si ttin g alo ne , ur only very young childre n 

sitting together: thus, an older chil<l or adul t is present if needed or wanted 

but the interact ion be t\ve <-= n Uw c. hi lJ an cl i_ ts c ldcr s is co111p an ion ab l e not 

supervisory or regulatory or demanding. 

The company a nd care of children is viewed as a pleasure, rather 

than as a chore. It is sad when a woman has no child. A relative may give her 

one. Men enjoy the company of children, too. While it is usually mothers and 

the other women with whom they work that take care of babies, fathers of ten 

hold the babies, apparently with pleasure, and are often in the company of 

their older children. 

One does not see children being rejected by f a ther or older siblings 

or older relatives or by anyone. One does not see rejecting behavior, among 

adults or in relation to children. Its ab sence was a prominent feature of the 

few incidents I saw of disciplinary action. I saw so l ittle di s ciplinary acti -

vity that it is difficult to make any statement about it. One element that 

characterized all the incidents I observed was that the child who was being 

disciplined was not put at a distance, socially, personally, or physically f rom 

the person doing the disciplining. (This characteristic stood out f or me after 

I had worked in New Hanover, where the reverse was true.) 

Here follow brief descriptions of particular incidents invo lving 

children in New Ireland which illustrate and bear out th e foregoing generalizat 

Crying 

Children rarely cry. Powdermaker made thi s observation a bout New 

Ireland children in Lesu in 1930, and Government anthropologist Anita Pritchard 

made it again in the early 1950's in Medina. Both these studies make obse r-

va tions similar' to mine about children in New lrelancl. 
14 

The only instances 

I saw of children crying who were older than babe s in arms are re corded below. 

If children start to cry, or look like they are thinkin g about crying , s om eone 

is there at once, comforting or guiding, and the crying does not occ ur. 
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When babies make preliminary crying noises, they are immediat e ly suckled. 

Sometimes some noises continue, and they are bounced and soothed. 

inquiries found that these babies wl'.rc teetliing. 

Hy 

I became aware of this general <ibsence of crying in co ntras t 

to its clear presence in New Hanover, though T had recorded ea rlier that 

there seemed to be little crying among New Ireland children. The situations 

which resulted in much of the crying in New Hanover were absent in 

New Ireland: children teasing and ridiculing each other; parents 

scolding, ridiculing, or ignoring children; parents walking off and 

leaving children straggling nnd crying behind; nnd parents rebuffing 

their children's attempts to get their attention. 

1) We are all at Livitua village for a feast preceding the 

malanggan at Tokanaka. A child of about six next to me suddenly begins 

to make crying noises. It leans over sideways on its stomach and almost 

sobs. A child a bit bigger comes slowly over, takes its hand. The 

younger one starts to get up. Then a middle-aged woman comes and takes 

its hand and walks off wi.th it ancJ another smaller child, also held by 

l lie Ii an J . ( l c ~inn o t t c 1 l w Ii c t h c~ r t Ii e ch i 1 cl r c n are boys o r g i_ r ls . ) 

2) Leiwai looks after the five children of her sister Level, 

who died last year, and whose husband works on a plantation. Leiwai is 

holding Taria' s baby, ;rnd one of the children of Lovel looks as though 

he is going to cry; but he is making no noise. He just looks mournful, 

standing there next to Leiwai, holding her hand. After a few minutes 

(during which Leiwai put an arm around Lovel's child, a boy of about five 

years old I think, joggled him, tried unsuccessfully to comfort him) she 

gave the baby back to Taria, took Lovel's child between her legs, hugged 

and joggled him. He was "clearing" when I last looked, but still looking 

sad. 
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J) Wulos' little boy is finishing a s obby cry , and Sambuan, 

not Wulos, is looking after him. Wu1os goe~-> on work.i ng, but l lh ink 

she is_ watching. (I wr o te t\li._s note before T had been to Ne w Hanove r, 

and before T knew th<1t Wulos was raised ther e ; lrnt aft e r T kne w that 

New Ireland women go right away, slowly, to c ryin g c hLldrc n . 1t s truc k 

me as odd that Sambuan, who is not particularly soft-hearted on this 

matter, and not Wulos was attending to Wulos' son. I never saw Sambuan 

attending to anyone else's child on any other occasion, nnd she occa­

sionally showed the slightest signs of impatience with her own children. 

Compared to New Hanover women, however, all New Ireland women are very 

solicitous.) 

4) Lamedeng is a little more individualistic than most New 

Ireland women. She does not of ten c omc lo ~~1!~l_<!~_g_gan, and s he does not 

usually wear the scarf of respect for her husband's relatives tha t 

New Ireland women wear. (However, when her husband's !_:1~_~9-~__s:J~, Mesal e m, 

who has been to Australia and teaches in a mission college, came home 

at Christmas, Lamedeng plunked a towel on her head to go to church while 

Mesalem was there.) Furthermore, according to one woman informant, she 

talks in a cheeky way to her mother, which no child of any age should do. 

One day I was sitting on the steps of Lamedeng's house and I 

asked her some questions about the care of babies. She said that her 

baby could cry during the clay, but she does not let it cry during the night. 

Her husband, Eron, and her grandmother, Randes, were both present; and 

her baby began to cry as we talked. "Ma~ld (ncvermind), she can cry," 

Lamedeng said. Eron and Randes, who had both been paying attention 

to something else, spoke to her within ten seconds of the onset of the 

crying. "Ach!" Lamedeng said, and she picked up the baby for suckling. 

Thus does social pressure help to maintain the New Ireland style. 

p ·, 
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S) Ol<l U.ngai and I are talking in Matcrnavillam. lie s 11d clC' n 1. y 

hears crying (1 had not hear<l it), jumps up, says, "First 1' 11 go look 
I 

a t t Ii(! c 1 li. l u ' II an cl r LI s It l' s () r r . I k r (' ; I s tl 1 w ;i y ~; , c I 1 i l d r ('. I l c: (J rn ('. f i r ~ ; t . 

Cl1ildren go witl1 their parents or o tl1er old e r r e. lativc:: s , ofte n • carried by the adult in a sling on her back. The chiJd's ge ne alogical 

grandmother or other classificatory pupu is a frequent helper in t his 

work. The co-resident e xtcndcJ L1mily keeps g randmothers and o t her • I 
. 15 relatives proximate and available to attend to young c 11ldren. 

6) We have gone to the funeral of Masapal in Laucn, Clbout five 

miles from Ma11g:1i. /\s 11.-->11i1l, m;111 y womc'n c·:1rri c d childrC'n l ic·r c tod;1y. • We met Maria on the way with three children, wondering whether or not she 

should leave them behind in Livitua. Sirapi told her that she should 

(probably trying to make her feel a11 right ilhout it). We went on, • leaving her in indecis i on. 

Malu carried her pu2, two-year-ol<l Larnbet, with her. (He is 

the son of Pariu, wlio is the daughter of Malu' s sister, Kiu. They 

all live together in Panakaia hamlet.) Pariu is processing sago, and there 

is no one to look after Lambet in Mangai because everyone is here at 

the funeral. Mitlang carried her grandchild, Taria's older boy, who is 

about four years old, all the way here; while Taria carried her young baby 

in a sling on her back. 

Now Lambet is thinking about crying. He cries slightly and rubs 

his eye. Malu looks at him at once. He stops. He makes a crying noise 

again, but it turns into just a noise soon, without Malu doing anything about it . 

. ·, 
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Chi 1 d re n a r e [ e J [ :i r s L , [ e d w I 1 c r e ve r t h c r c is e a t in g IJ y who -

ever has food, and feel portions equal to e ve ryone.~ e l sc ' s . 

7) Two of Lina's children, LcLi. .:1nd ~1-isamak, o. t e a t Sirapi 's 

house tonight. She ate last again, e a ting l e ss th.::in the childr en, and • from the saucepan and the Eish tin. Th e re are more d is he s , s ome of whi ch 

l have brought. T think she eats from tlt e pot to make vi s ible he r-

appropriate status, as hostess, o f "last" to cat. Wh e n s he is se e n 

eating from tile pot, people should note tlii.s, T think, and not come o ver 

to eat. If Lina's other children c ame , she would give th e m whatever was 

left. 

8) 
] () 

We go to Lesu for til e (uneral of l)oa s . - T h e wid ow, Cetti, 

gave all of us from ~1 ~1n gai plates or rLcl'.. I was g ivc 11 t e ;1; two cups, 

one for me to pass on to someone else, 1 think, s o I will not f e el 

ashamed, drinking alone. l pushed the s e cond cup ove r toward Vevc l e a nd 

Vinda, who were sitting across from me. When it cool ed, Veve le pi c ke d 

it up and gave it to h e r c hild, age about five . Later a third f ull big 

cup c;_ime. Vincla gave it to her child, age about [ive. l wonder if I 

am given extras because I am an honored Europe;in gue s t or be cau s e a m 

like a child here, weak and unlearned in adult ways; or both. 

9) Lokorovar is bt1ilding my house on the bea ch at Matanavillam, 

and Sirapi and I are supposed to be feeding him while he does it. (He 

ea~s here often anyway, a nd brings us fish nearly ever-y <lay.) About 

noon Lokorovar came · and got me at my house (in Purapot, Kas's bri c k hou s e), 

invited me to come to eat, and to bring some tinned fish or me at if T 

wanted to do so. I did. He had cooked sweet potato " grea s ed" with 
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coconuts. He had s e t o ut and f ill e d f our bi g pla t es : o ne for h i mse l f , 

one for me, one for Li n ga i (who i s help in g l ~ o kor ov a r wi l h the ho us e ) , 

and one for a fourth pe r sLrn. ' ' Fl ) r \v I 1 n rn ? ' ' T .J s k . f, o ko r <JV .1 r a n swe:: r s : 

from Navall i s vil la ge \'1 ith his mother . Ec:ic: h plat e h;i d o n .i.t a bo ut fou r 

b i g po t a to e s . Wu 1 o s and S i r a p i l w cl go n e t o \v a s h , .::i nd 1 i t t 1 e Ka mb aka so 

had been left with th e old lad y Mok tun, wh o wa s in a n d a r o und her ho t1s e . 

• 

• 

I 

He ha d wandered over to watch Lokorovar and Linga i, a nd a p l a t e had been • 

at once fetched for him. He s a t down and co n s umed evc r y tli ing o n li L ; pla t e , 

plu s one of the fi sh I brou ght. Childre n c ount on e , j ust l ike eve ryone 

e lse . With regard to eating, they ar e somewhat mo re than e q ua l, because t 

they are "one o f the L ::i ii ii 1 y" 1..v he r e v er t hey ha pp e n to be . 

10) Sirapi gave me a plate of swe e t pot a toe s th e other da y , 

which I did not fin is h eatin g . (I had l ea rn e d b y th e n th a t I was no t 

expected to fini s h what I wa s give n, i f th ere was o nl y ci n e plnt e offe red 

and someon e else was pr e s e nt. On e pl a t e mea nt, l came t o th Lnk, t ha t 

L: ha t w .-is .:J 11 th e r c w :1 s c ook c cl • ) ~t c s ome ;rnd p r1 SSL~ c! i.t h :_1ck Lo S i r a p i 

for her to finish. Instead she called over Misamak (Lina' s s on, a bout 

eight) who was nearby, and he came and finished th e food. 

Standard operating procedure at meal time wa s t h i s: c h i ld ren 

first, then men, then women, then the hostess. (At Sirapi's hous e , l was 

given food before the children were f or several months. As T be ca me mor e 

of an "insider," • I was f e d after the children and a fter v i sitors ; bu t s til l 

before the men. Visitors were ordinarily given food first, but it 

depended on who the visitors were. Local visitors who were well-known wer e 

treated as "one of the f a mily," and childre n were give n food fir s t, then 

visiting men, then loc a l men, then visiting wome n. 

0 · •. 
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11) It is New Year's Eve, and Mangai is pr ovidin g a meal 

for Lauen village. The Methodist villages entertain each o t her over 

the holidays, taking turn s . This year Mangai. went t o Lau c n for 

Christmas dj_nner, ~rnd in v it c> cl L1t1cn to M;i nga i fo r New Ye:1r ' s d inn e r. 

Two temporary bamboo tables, with attached bamboo ben c hes , 

have been set up in camp, and Sirapi has asked me to help serve . Where 

shall I put the plates? OL1c L ~1bl c is for men, and on e for Lil e women, 

she sc:tys. I follow some of the other serving women from ~1il ng.J.i to 

the m~n's table. True to New Ireland fashion, all the children si t do wn 

first; at the men's table, where we serve first, and then a t the women's 

table. We serve them there and the adults come and j o in them. 

Elders Serve Children and Give Them Honored Roles 

12) The special attention given to children (allowing them 

to eat first, giving them the best piece of meat, and so on) does not 

cease nt any age. Ancient mothers and grandmothers, so long as they 

are able, continue to serve their children. As noted in the report of 

the Kuluvos maLm_g_g_0_!:!_, a pig was given in th e name of a youn g man, Pc n gas , 

who worked in R<:lbaul. The work of raising the pig was clone hy hi s .P~J?~, 

the old lady Pepa; but the pig was said to be his. He thereby had the 

honor of giving the pig to the mal~~· Several inst ance s were cited 

where shell currency was given by or in the name of children. 

If the parents become incapacitated, the childre n will, of 

course, look after them. It was in preparation for this eventualit y that 

Alice asked to teach in Mangai, so that she could be there to help her 

ancient pupu, Patavani and Eserom. She did help with heavy tasks, such 

as bringing in firewood. But once when I observed mealtime there, old 

Patavani served Alice first. 
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As children grow up, they in turn serve their own children and 

other people. By being s e rved and attended to as children, the y l e arn, 

not to expect to be served, but to serve others. 

13) The children are going ba ck to school, c:rnd many mothers 

;ire having "cup o' te a" gatherings for tlicm. Tile mother s e r ves ric e 

and fish, and ::111 who come to eat give one shilling. /\11 th e money go es 

to the child w\10 is going away to school. Milika says there are so man y , 

and she thinks it is ::1 bit silly; because since the children 0 re going 

to a nearby school, people will see them often. Nonetheless, Milika and 

her school age daughter went to several gatherings. 

The Pleasure of Children's Compan_y 

17 I almost never heard people speak of the care of children as 

burdensome or difficult; nor were children considered, upon reflection, 

a nuisance, a problem, or anything other t han a source of great happiness. 

14) Two truckloads full of children went down the road going 

b<Jck to school (thirty miles away) this morning. Two of Bungaloo's 

children went, two of Ba's went. 111\ll the mothers, they all cried, they 

cried too much for their children," someone told me. And someone else 

added. "They 'broomed' them ~11 (swr~pt them all up), even .Little Lasi. 11 

Sirapi then said: "If it were my child, he would wait. Who will look 

after them for food?" I asked what the cooking arrangements are for them 

at the school, and Sirapi said: "Yes! How can they know how to cook there?" 

15) Lasuwot told me all were so sorry that it was time for the 

children to go back to school. He wanted Bainbai (age about twelve) to 

stay at home. The other two could go to school, he said, but who would 

stay with him? His eldest daughter then scolded him, he said smiling, 

shyly proud of her. She to1d liim that all the children must go to s chool. 

p .. 
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Children Come First 

The needs or wants of children, anybody's children, were giv e n 

attention, without res e ntment, heforc tliosc of adults, _;my c:i<luLts. 

16) Semegi \v<lS cnrrying her yot111g b:1liy son. Sli c .1ncl sev e r a l 

other women and I were walking on the road, headed townrd Se meg i' s 

brick house. Suddenly a very light rain turned into n ve r y ha rd r a i n . 

Semegi's husband, Karnak, came rushing out of the hous e with a r Cl in coat 

over his head, took the baby, co vered liim, <Jnd lrnrried ba ck in; le a vi_ng 

Semegi to manage in the rain with the rest of us. 

Children Come First,_ Even ~-g_~ 

In the following incident, Sirapi showed concern for the children 

of chickens, surprising because animals are generally treat e d with some 

contempt or else ignored. 

17) 1 am going away for a [ew days, and Sirapi says that she 

will feed my mother chicken, which is sitting on new eggs. Sirapi says 

that the mother chicken will not leave the eggs in order to find food, and 

that therefore she must he fed. l s:i:id: "That's ;iJ_J ri .ght, just br e ak 

them." (I meant: take the eggs, a valued food, and eat them. New 

Irelanders generally show no emotional interest in animals: their dogs, 

used in hunting wild pigs, are usually "just bones;" and th1~ y keep no pets. 

Furthermore, despite my explicit request, my cat had not be en fed for 

three days once when I wo s gone, bccll!sc Sirapi couLJ not brin g lter.s~l f 

to give a shillings' worth of food to a c0t. I thought, the re fo re, that 

Sirapi was making a polite of fer to feed my chicken, while s he probably 

really thought feeding a chicken rice was ridiculous. I thought she was 

pr q b a.b 1 y drawing my a t ten t ion to t h c eggs so th a t l wo u 1 d o f Ee r them to he r 

to eat.) When I said, "Br-e3k them, 11 Siarpi said, 11 Wh'1t'? 11 and T repeated, 



"Break them." She, too, repeated: "Wl1at? 11 

Then she went on, thinking 

she must have misunderstood me, "They are not ready yet." [SJ.id, "That's 

all right, break lhem anyway. SirLJpi, finall y sure lhat she l1ad under-

stood me, said: "Oh! I can be sorry for all kinds of thing." /\s I 3ot 

her point I interrupted and said, "All right, all right, yes, you must not 

break them." (I hoped Sirapi would not begin to wonder if I was really not 

trustworthy, since I was capable of such cal l ousness.) 

Guiding Children, But Letting Them Do It Themselves 

Children learn mainly through part i cipation. They are not shoved, 

pulled, shouted, lectured, or warned into appropriate l1ehavior. 

are invited and shown how. 

Rather they 

18) Sambuan is giving me lists of names of all the people in Mangai 

who belong to each cLrn. Tn each cnse hut one she gives all the names of 

the children first, aod then finally the name of the mother. (In Lina's 

case, she said first "the line of Lina," and then gave her children's names. ) 

Sambuan's children are helping to supply the names, giving the names of the 

children first. Sile enco11r~ges them: "Call out!" Sl1e wants them to speak 

up clearly so that I can un<lerstand. 

19) The children sit in front during the church service, and are 

taken out before the sermon. Taking the children out is the responsibility 

of Melisa and Lingai, two old bachelors who are ~pu of some degree to most 

of the children. Leaving the church involves getting over a log across the 

bottom of the door (meant to keep out pigs, and to strengthen the structure 

of the house). The log is as high as the legs of some . children are long. 1 

think most Europeans would, without thinking, lift the children over the log, 
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probably by holding them under the arms or by li f tin g t hem by one arm , 

if the child were bing held b y the hand. Thes e childre n hold Melisa ' s han d , 

which he slowly moves forw a rd to ac commodate their prog r c e over t he l og . 

As far as I can see, he does not lift at all. Today Lin ga i watch e d one, 

which made it over the log itself; another he took by t he a rm, bu t l e t it 

proceed basically at its own pace. 

20) The women are practicing their singsing (dance and so n g) for 

the last time before the actual performance at the Livitua ~~} a n g_~r:t- · 

Previously they have always practiced under cover of darkness ; and while 

there was some pretense of "secrecy," many men and children were present. 

Shyness, as well as the fact that most people work during the day, kept 

the practices at night. 

Even though this is th e final rehearsal, people move in and out 

of the dance, and there are people in it who will not be in it in the 

final version: in particular, children. Vevele's child is dancin g with he r 

mother, and Lambet (aged two) is there in front of his moth e r, Pariu. Lamb e t 

keeps turning in the wrong direction, and Pa riu gently turn s him a round, 

guiding him. She does not hold him tightly. I have never seen anyone hold 

a child tightly, or guide him assertively. 

Children With Big Men 

People seem to see no conflict between the work and role of a big 

man and the presence of children. Children oft en held the hand of a big man 

who sp.oke, privately or publicly. Usually the big man was the father of 

the child, but not always. Often the child appeared to identify with his 

activity, looking serious, moving with him. Such children did not demand 

any further atterition beyond being allowed to be thete holding their father's 

hand, and their presence never seemed to distract the man from hi s per­

formance, though he readily took the proffe r ed hand. 
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21) Ba tal ks on "lint:" (~funday morning vil lage meeting), 

and his baby goes around his le gs as he tc.1 lks. 

2 2 ) W Ii il L~ :"'!a L i. i 1 t ;-1 l k s u n " 1 i n c: , " I 1 
1 1 L l t I w c n ( : t g i_: t 1 n l~ c ) c o m c s 

;:rn u I 1 o L d s h i s I 1 <..m J . s 11 e s t.: ;111 cl s ' r :l c i fl g i l1 t he s \l me d i rec t.: i 0 11 h C: i._ s f .:l c in g ' 

looking out at other r e. ople and not at him, as he tal ks . 

23) Lasuwot, at the Tokanaka malanggan, ca lled the names o f 

those who brought money .J.nd mi as to Ya r <1ka. Ba in b a i ( I\ i. s l\v e l v c - ye: a r - o 1 cl 

daughter) came anu sat a t his feet as lie called, an<l w! 1cn he called l1<:'!r 

name she went with her mias. 

24) It is the next to the last day of the Tokanaka malang~ 

and Lovan is counting the money and mias he received for a pig. Some baby, 

l think the child of Lasisi (Lovan's wife's brother), ha s been put on his 

lap, and he is counting around it. 

The Individual In the Group 

The individual in the group is not lost, either in terms of the 

attention he receives, nor in terms of the responsibility expected of him. 

25) Nie and T met Eron for the first time today. He came with 

his son (age nine), each of them c:irrying a rinc0rplc. Eron madC:! no move, 

but waited until the boy shyly handed over his pineapple; and then Eron 

handed over his. 

him.) 

(The son had to act for himself: father did not do it for 

26) During the malanggan exchanges, often only the husband or the 

wife of a couple go forward to give. But often, too, husband, wife, each 

parent of each, and a child will go; and not together, but each alone, 

letting other people from other nucle<lr families go between them. Sometimes 

very young children (age three) go alone . 
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Looking t\fter Other People's Cliildrc11 

It is common for people to take care of other people's 

children, .JnJ to do so gL1dl.y. /\du1ts r c~ 111cnihcr willi plc<1s11re all 

the people who helped to care for them when they were yo ung. 

27) Mesalem /\isoli is visiting Mangai, 011 holiday from his • teaching job at the Methodist teachers college in New Britain. He and 

his two sisters and two brothers were left young orphans, and many people in 

Mangai helped to care for Lhcm. Kanda stayed with Erue l (h is [a Liter's 

father's brother), Ruby and Mesal~m with Patavani (father's mother), 

and Tambeta and Alice with Kumbat (their mother's mother), but many others 

helped. Eruel sent Kanda to the government school, and Eron (his 

mother's brother) sent Mesalem to the mission school at Liga. 

28) Sirapi and Siriu and I were on our way to the garden 

together when Sirapi said that she and Makalo had looked after Siriu 

from the time she was very young. She left home because her father 

h . h 18 it er. Siriu's breasts developed and she married while she lived with 

Siarpi and Makalo. Her mother was still alive when she came to Sirapi, 

but she is dead now, and so is her father. Rusrus (Siriu's older 

sister) went with him to hospital in Rab;iul for his last illness. 

We sat down when we got to the garden. Sirapi held Siriu's 

baby while Siriu looked for a stick to make into a digging stick. Bungaloo 

was there with her baby. Siriu's baby started to cry. Sirapi sang to 

it, then put it down. It moved a few feet over toward Bungaloo. But then it 

started to cry again, and Siriu came back. Sirapi handed over the baby, 

saying that it wants its mama, not its pupu. Siriu suckled the baby, then 

handed it back to Sirapi, in whose arms it fell asleep. The women have to 

stop a lot to comfort b ;.1hics; and there ;1lways have to be some wl10 sit with 

the babies while others work . 
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29) Sirapi told me that after her own mother died, the mother 

of Patavani kept her in Panakaia, and loo ked af ter he r with food. Wasering, I 

a Tivingur clan classificatory father, also gave her food when she was 

young. 

30) Kombulau look s after two of Siriu's six children. She 

has had them since they were babies . She is childless. (Twice Kombulau, 

who is Sir~pi's Tivingur clan sis ter, h a s brou gh t me food when Si r a pi, who 

usually looks after me, ha s be e n sick.) 

31) Karamel looks after her brother Kamak's daughter, Lisoval, 

who is now about f ifteen. Lisoval, her parent's third of seven children 

and second daughter, has stayed with Karamel ever since she was a little 

girl. Karamel, whose husb a nd recently died, bore only one child, who 

died when still a baby. When I asked why she looked after Lisoval she 

answered: "Because is it my true brother who is married (to the mother, 

Semegi, of the c hild)." 

On other occasions some women have sa id of this kind of situation 

that the true mother "was sorry for" the woman without a child. On 

this occasion, however, the women present during my conversation with 

Karamel went on to discuss the diffic11lty of findin g food when one has 

many children, as do Semegi and the sister of Semegi, Dokas. Dokas has had 

fourteen, twelve of whom survived in 1967. 19 
The women went on to name 

those who help to find food for these children: one is in Lauen village, 

two are with Dokas' daughter, Ruby, in Lossuk. Sambuan wrinkled her nose 

and said: "I would not be up to having so many children. There is not 

enough food!" 
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At first I thougl1L th2t K:.iramc l' s ai<l liad be en c: nlL :; Le <l h y 

an overropulatcd f:rndly; ln1t I ill'!\ r n· ;tl i z l·d t· li :1t till~ wo rn ( ' ll w1· rl' rn .:.ik i.n 1-; 

these points in front of Karamel, the "foster mother," so t ha t s he 

would feel good about her role. 

Some days later children were being identified fo r me , i n Livitua, 

by Sirapi, in the presence of Semegi. \~hen Sirapi ic.lc:utiC icd O ll C t~ irl a s 

Lisoval, I was pleased that I remembered the name a nd I s ai d : " Lisova l 

is the one that stays with Karamel, is that right?" No one respon ded, so 

• I repeated my question . I suddenly realized that Semeg i W<l S present, and 

I saw that she was tight-lipped, so I said: "Just sometimes, right ? " 

and got a firm "Yes" from Semegi. 

32) Milika and I were discussing where she got money for putting 

windows into the brick house that Kas built and I lived in. She had got 

some money from Sirapi. I asked: "Where does Sirapi get all her mone y, 

she has not got plenty of coconuts, has she? Is it still Makalo's money?" 

" Yes," Milika answered, "still Makalo's; and the purse of Sirapi is full up 

and is never cmµty, because all those th;it she looked after (when they were 

young) now must hear her requests. So she gets things from Si riu and 

others." 

I said that I had been afr:iid that Sirapi h.'.ld no way of gett i ng 

money, and that she would have none once she had spent all she had. "True," 

Milika said. "but all must hear her, because she is, and she was, so good 

to everyone. Just as in the c.ase of Kas," she went on. "He looked after 

Wylip (his sister's sdn) when he was little, and now Wylip does not ever 

forget Kas.'' I mentioned that Kas was still good to Wylip, that he had 

just bought him a guitar; and I asked what their relationship was. "Mokotok," 

she said, "that.' s how he counts him." 

. ·. 



JJ ) Vinda is Ligl1L ly liLLL i1 1g l1L'r c l1ild, .:..igL' OLlL' ; u1t.i u11L"-ha l f , 

with ~ 1 fh·xihl.L• pil'Cl' nf 1· ;11H'. 

s 1 a p w i th her h ;rn d . V in cl .1. h i t s i t a g ;1 i n . T Ii e n V c 1 l~ t d L'. s to d raw i t 

over. I t re s i s t s . V in J ~ go c s on 1 o o k i_ 11 g a l i t , k1 rd , s i t t i n g \-J i. t h he r 

hand raised the whole time, holding the cane. Now Vind a ta kes the child o n 

her lap, wipes its eyes (it hardly c ried), and now is s uc kling it. Th is 

who 1 e e pi sod e , \-JI 1 i ch was one o f on 1 y two in v o 1 vi n g Iii L t in g r knew ab o u t 

all the time I was in New Ireland, took less than two minutes. The child 

was not abandoned or exiled; her mother kept her eye contact operating at 

high intensit y throughout lhe encounter. La ter T was tol.cl that Vinda was 

hitting her child because it had something bad in its mouth and was eating 

it. 

34) A little girl whom I had never met came into my house one 

day, which surprised me; as New Ireland children were afraid, apprehensive , 

or, at best, smilingly shy in relation to me. In re~ponse to my questions, 

' 

' 

I 

this little girl said (in pidgin English), cherrily assertive, that her name t 

was Terecia, that her mother was Kungawot (sister of Rusrus and Siriu), 

that she lived in Livitua, and was seven years old. She had two young 

charges with her (who were very shy) to whom she attended. She asked me 

many questions, wanted to look at my books and magazines, told me about her 

clan connections and so on. l was playing the record "Funny Girl" on my 

battery-operated phonograph, and when the words "Mama who?" occurred in one 

of the songs, Terecia laughed and repeated, mocking, "Mama who! 1120 

t 

• 

• 
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I was stunned Qnd delight ed hy thi s incident be cause it so 

• directly contrasted with my usual experi.ences with New I rel a nd ch ildren in 

several ways. l n ad d i l .i 011 Lu b L~ i 11 g :::; L i I I ; 111 d s I 1 y a 11 cJ c 1 r l.'. l u l w Ii l.'. n t hey 

c:1me into my house \.Jit.11 Llil'Lr r·ld c rs, 01- c;i 111 c Lu me 0 11 .111 c rrt.11: c1 t r um tli ci.r 

• parents, New Ireland c hildren generally showed no int eres t in the books, 

mag~1zincs, [ffl' tt y p;_ip crs , or ;m y of t:lw vari o us thi ngs T somet:i.me s tr ied 

to show them. 

• Teresia's behJv ior was thu s very far from the usua l . La ter I com-

mented to the Livi tu a t eac he r th a t Tersia must be a very bright littl e 

girl, and he acknowl edged that she was, and that she had been fir s t in 

her clciss. 

The n cx t time I saw Teresia was wl1en we were all i n Livi t ua , cook in t 

for the Livitua ~alang~~ · She ;:rnd her mother were wa lking toward Milika' s 

cook house. Teresia was crying, :111<1 her moth e r, Kung.iwot, w.i s smi lin g an d 

looking guilty, her eyes looking off first in one way and th e n i n a nother. 

Kung awot was holding Teresia's hand. r said quietly to Milika: " Why is 

she crying?" Milika said, "Her mother hit her." Tasked, "Why ?" "She 

'big-heads' too much," Milika answered. "To her mother?" 1 asked. " Yes ," 

sa id Mil ikJ. (Milika sometimes told me that her children we r e good because 

she "sticked" them. She usually thought other mothers were too easy on 

their children, and I never he a rd of any other mother who hit he r children 

with a stick. Milika' s tone of voice on this occasion indi c a ted t ha t 

she approved of Kungawot's Jisciplinary action.) 

Teresia developed deep sobs, and her mother put a n arm a r ound her 

as they walked. Apparently Kun gawot is just walkin g lier arou nd to tr y to 

• h 1' •I • )] 21 quiet er. eresai s eye 1s swo __ en. 

p · .. 
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This i s no t .i s u r p r L s j n g Ll t c fo r .'.l pre co c i o 11 s ch i 1 d in New 

Ireland. Each incli.vidual must play his or her part, hut the parts to be I 

played are quite well-defined. This was the most severe disciplinary action 

[ saw in Nl'.w lrcl.:.1nd. Wlt~tt i:~ cl1.:1r;1ctl!ristic ;ilwuL iL is that the: chLld, 

far from being banis hed from the group, was attended by her mother, her 

. I 22 persecutor, in her angu1s1. 

Summary 

I 

These incidents involving children show how children are included • 

in activities, guided into participation, present with adults even when 

the adults are big men who are in the ~rocess of performing their tasks 

in that role. Children who were orphaned young do not tell of privation and 1 

exclusion, but of inclusi.on and plcntitu<le. They did not have no one to 

feed them, but many to feed them. Children are a pleasure: people are sorry 

to see them leave~ and people who do not have them are pleased to claim the t 

children of others. The true mothers are not pleased to let them go, but 

compassion for the childless moves them to do so. Children learn that they 

count as individuals, that their own acts are impo'rtant, and that they have ti 

a responsible and fulfilling place among their fellows; who are trustworthy, 

caring, and dependent on each other. They learn that assertive excellence 

is not respected, but that skill and intelligence may be put to good use by I 

performing established tasks well and modestly, and by responding gracefully 

and graciously to other people and to the requirements of the total situation. 

Unto them is given, and from this they learn to give. 

Children in New Ireland are helped and supported so that they may 

be, not becom17, equal members of the comm11nity. To relate this analysis to 



• 

• 

; 

the general thesis of this work, it may be said that chil d r e n are taugh t 

ega litari an , group - oriL~ 11L cd , .::i nd institutionali_ ;;,t2 d mod e s of interac tion 

from the begi nnin g o[ thei r lives by he i11 g inc Ludcd in all J c ti vi ti cs , 

as we 11 as by ex p] i c j t ins t n 1 c t :i on ho th -1 n th cs e f 1 111 cl ;1 rn C' n t :1 l val ll c s and 

in the forms by \vhich they may be successfully expn~sscd . 

O'l'l!El\ TNSTDlmS TN ~.J l~J\K POSTTlONS - ·---·--·--------·---·---- --·- .. ·-·- -----

Children are in a weak position in any society, be ing physically 

and culturally dependent on their elders. New Ireland co mpensates for 

that weakness, and brings them into the society as equals, in the 

23 sense that each individual is the "moral equivalent 11 of any other. 

Similarly, persons other than children who are in weak rositions are supporte < 

so that they can take a full place in society. 

1) Waraka u's situation was described in the acco unt of the 

Kuluvos mala_l}_filEl~. He tried, while intoxicated, to commit suicide. Whe n 

he returned to Mangai he was at once given a re s pon sible task to perform 

(catching Sir.:Jpi's pig), ancl thereby returned to a full place in society, 

rather than being scolded or snubbed. 

2) At the malanggan in Panapai I saw a young woman with he r 

child, aged about two years, who were both outstanding in appearance. 

She was a pretty woman, but what made her outstanding was her bright new 

red laplap (wrap around skirt), her blouse made of a bright red material on 

which there was a pattern in white and gold, and he r bri gh t red hair. Her 

hair had been dyed with a r e d dye bought from the Chinese. (New Irelanders 

focus considerable cosmetic .Jttention on their hair, crnd of t e n <lye it. 

Usually they use either peroxide, which hleaches and is medicinal; or blac k, 

or a reddish-brown. l never saw a straight red d ye on a nyo ne again .) The 

little child also had bright red hair, and a little dr e ss of the s ame 

material as that of her moth e r's blouse. 
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I thought perhaps the woman had some special rol e in the malanggan, 

and I began asking about her. She sel'mcd to be no one in particular in 

relation to tlw -~al_~ng_g;1!~· Fiiully, i11 rcspn11se Lo my quesli.ons, one man 

said to me: "Her ears are closed, and sl1e does not talk;" that is, she 

was deaf and dumb. 

This incident stood out clearly in contrast tu a compa rable 

situation whicl1 l later encountered in . Ne w 11.:rnovcr (descri bed in Chapte r V UI) . 

In retrospect I think her specially beautiful outfit anJ appearance c a n best 

be interpreted in New Ireland as special compensation for her handicap. 

3) Men who are unmarried are of ten "rubbish men" elsewhere in 

Melanesia; but in Mangai, Lingai, Melisa, Keres and Sion are well-accepted 

citizens. I heard the expression "rubbish man" used only once in New Ireland; 

by S ion, who used it .i ok:ing ly about himself. lie had prohah ly learned it 

when he worked for Europeans elsewhere in New Guinea. 

Summary 

These incidents indicate that the suicidal, the physically handi­

capped, and the socially h.Jndicapped (specifically, unmarried men) are 

supported and strengthened in New Ireland so that they do not form a 

depressed class as they do in some societies. 

WEAK OUTSIDERS 

In most societies, people who come from outside, foreigners, are 

in one of two positions: either they are conquerors, and therefore 

dominant through military control: or else they are visitors or migrants, 

and in a weak position in somebody else's territory. Throughout the account 

of the Kuluvos malanggan, and the description of the population of Mangai 

(some of whom are foreigners), it has been shown that New Irelanders bring 

these outsiders into their society. Young L~ksia and old Pnsingan from 

• 

• 

• 

• 

• 
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New Hanover; Sungua, Rus rus' husband from the Se pi. k; l3a , \vho had come 

• from Manus many years ago; the mad Chimbu and the a nthropologist, both 

o f whom a p p e; l red f o r n u l' J <..' .'.'ff n ~a so n i n t lw in i d - l <) (> 0 ' s : ;i Ll w c r c g i_ v e n 

a place. People's react ion to tli c. following s,1 d story of c'"t young German 

• - - . . f . ·1 . 24 . h boy r e ve c.11s the int e ns i ty o[ their f·e c.L1 n gs o : i.nc t1s 1ve ncss , w~nc 

begin with a mother's inviol a te obl igntion neve r t o r e j e ct li e r child r e rt. 

I went to Kavieng for Christmas eve and Christma s da y , 1966. 

• There I met a young Ge rma n boy who, with thr ee comp a ni ons , had just s ur-

vived a crossing of the I ndian Ocean in some thing l ess than an adequate 

vessel; and who had arrived in Kavieng the day before Christmas. His 

companions flew on to Rabaul, wher e they had family, leaving him with the 

vessel. He had many tales of woe, but a hearty spirit. \~tile he was in 

New Ireland, he said, he would like to meet the native peo ple. l told him 

' 
he would be welcome if he decided to visit Mangai. He came the a ft e rnoon 

of December 29, and left the next day. In less than twenty-four hours 

he made considerable progress in pidgin English, and pleased everyone with 

his interest and enthusiasm, his willingness to sit down with the people • 
and to eat the local food. He was thereafter referred to as the "little 

German master," and the whole German period in New Ireland took on a rosy 

glow. Stories of German masters of the old days were told, and Germans 

were remembered with warmth. 

I was very glad that the people liked this young man so much, beca u ~ 

I sensed some disapproval of my spending Christmas in Kavieng with 

Europeans. I was a little concerned that my having a European come to the 

village so soon after my return would not he looke d on favorably. Fortunate! ~ 

he was a great success. 

' 

p .. 



• 
After he left T told Sir.1ri that f had fc'.lt sorry for lii. r.i. \·Jhcn 

he was born, he had no father (which is what New lrelanders sa y o L a 

cliilJ h0r11 L1) ~1 \.Jt>111;rn wl10 Ii vc:-; :tl.01 1c·); ;111cl 11 i :; 1110Ll1 c r w:1 :; ; 1:-;l1~1111(·d :i11d 

mother took him ba c k; l>ul 8he wcJs then married to .::i man wl 10 d i..d not v1ant t 
this young boy in hi s house. Thc'y f ougil t. They a 11 move d f ro111 Cc r111:rny 

to America, where things were all right for only a short time. The n 

his mother told him that her husband had threatened to leave he r if her • son stayed in the house; so the son would have to leave. He went back 

to Germany, joined the Navy, and spent several years cJt sea. He had 

de c id e d to come to 1\ us tr a 1 i a , and found the op 110 r tun i t y to s a i l th is 

private vessel as far as New Ireland. He was to be wel.l paid, but he now 

thought he would be cheated. 

Si.rapi li.su:~ ncd to this t<llC' as we walked home· cJtW night. "Oh, 

' sorry!" she sa_id, but that did not surprise me. I already knew that 

Sirapi took a compassionate interest in everybody. Why did the boy's 

mother put him out? T told her that in our society a woman who has a 
I 

child and who does not h:.ive a hushand is ashamed. "She: cannot be ash::imed, 

she must look after him! Here, a mother looks after a child, just the 

same." 
I 

The next evening I was in Livitua with Milika. She was cooking 

for Mangai' s New Year's Eve feast. Her (classificatory) mother (MaL.iibe), 

Lasuwot and I were there. I started to tell them about the German boy, 

and Milika said, "Did he go?" and went on interrupting me, as most people 

d 1. d . f I d 11 ZS . 1 starte to te . a story. R11t soon Mi.lika .... rnd her mother had stopped 

working anJ Liley, along witlt Lasuwot, were lLstening intently. r said the 

boy had no papJ, and m~1111a was ~shamed ;rnd 011s tc<l Ii Lm. II is ~ liad looked 

after him until she died . 

. ·. 



• 
Milika and Lasuwot asked for more and more de tails. As other 

people came to join u s the st t)r y w0s told ;111d rc-Lold. a 
11 I\ mo t li c r cm no t o us t Ii e r ch i 1 d , 11 M il i_ k a s a id . " L f t 1i L'. n c "' 

h u s b ,1 n cl i s n o t good t o t I 1 c ch i 1 d , s he mt 1 s t o t 1 s t t h e n e w h ll s h ;rn d . " Th e y 

all said, over and over: "It is a big thing, an important thing: a 

' mother must look aft e r her child, she cannot put out li e r chi ld." 

They kept ;1skin g me, l1op i ng t !icy had m ist111dc rs tood: "And now 

he has gone back to his place?'' I said no, he cannot go back to his place. 

Lasuwot and Milika, independently, each said right away: he 

must get a job in Kavieng, we will look after him. I said: "Here if a 

mother dies, another mother can look after the child." And Milika said: "If 

tl1is master were the child of my sister, me, I would be ahle to look after 

h ' II im. 

Lasuwot said, "If his skin were the same as my skin, I think I • would look after him now. 11 I was surprised to see that Milika (usually a 

bit less protective than most New Ireland women) was ge nuinely touc hed, 

and kept saying "sorry," out of nowhere, for. the next ten minutes. But 

she, and I, had to quit showing any emotional interest in the subject when 

we realized that Lasuwot was deeply upset. He sai.d: "I cannot think of 

anything else. I do not like to hear this talk. Tonight I will not slee p." 

We had all been sitting inside the cook house, and then Lasuwot went 

outside. Milika went on working for a while, and we tried to talk of other 

things. Then we went outside to sit with Lnsuwot. "T cannot he a little 

h;1ppy notv," lie said, "I still think of this master." Earlier. Milika had 

said something like "You cannot worry," anJ given a slight laugh , partly 



of embarrassment over Lasuwot' s visible concern. So when we went outside 

to sit, I said to him: " Yo u cannot worry t oo much, J: will look afte r h i m 

l.l little 
.. 26 now. 

I had intcndvd to tr y Lo r LlH I Olll i r Lh cr~ i s ; 11t y ~;1 1 ; 1 1 11(~ [ o r 

the mother of an illegitimate chil<l in New IrcLrnd, but I n C'. vcr go t to tha t 

pa rt of the question. What was amply clear is that a mot he r's fi rst dut y 

·is. to her child. 

Milika aske d what happened to chi.ldren in Ameri ca if their 

parents die; and I told her that the government or the missions gave money 

for houses for these children. Sl1e asked why the government had not given 

money to this master, and I said perhaps he was ashamed to ask; telling 

her tltat people arc asltamcd sometimes to ask. She said that in New Ireland, 

too, people were ashamed to ask. But, she added, if he came back now, they 

would give him (without his asking) some ground,and then he could start 

a plantation and soon he would be rich like other. masters. (1 took that 

opportunity to mention that not all planters are rich, but there was no 

response. No one could believe that.) 

Lasuwot started to talk about God and Satan, then just shook 

his head, and said again, "Sorry." Then he said something about Cod help i ng 

the boy. 

Just before Lasuwot went outside he said "I feel like crying 

now," and indeed he seemed close to tears; which is what prompted Mi lika 

to try to lighten the atmosphere a bit. She said: "I think this mama, she i s 

just like a pig." T said: "But a pig looks after her children." Milika 

said: "Yes, she is like a turtle, she lays her eggs and then goes off." 

Lasuwot said: "She is like a crocodile." "Yes," Milika said, "she lays 

eggs, and then the babies come out, and they must find their own food. The 

mother does not help them." 

t 

• 

• 

I 
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On February 5, five weeks later, Lasuwot said to me that he ha d 

not forgotten about this m.:Jster whose maina !1.:.i<l oustl:cl l1i.m; an d that i f 

his skin were the same color (as Lasuwot' s) he could go to Sydn~ y (wliere, 

as I to 1 d h i m , t ll c boy It ad gone ) and h r in g h ;1 ck t h i s m~ ~; t e r and look 

after him. 

Summary 

Outsiders in weak positions are not sloughed off and ex pe c ted to 

somehow make their own way, but are, rather, helped to play a full s ocial 

role in New Ireland society. 

SUMMJ\RY: THE WEJ\K 

People in weak positions in New Ireland are not disregarded or 

exploited as they are in some societies, but rather are helped to take 

full and equal places. They are not just given things, but rather they 

are given opportunities to help, to give, to work in re s ponsible positions. 

Children, the handicapped, foreigners are all treated as part of the group 

and shown how to help. lnsitutionalization of behavior and values creates 

clear opportunities for participation by those who have not learned the 

subtle nuances of belonging required by less explicitly structured cultures. 

The story of the German boy indicates that the motivation 

directing this inclusiveness is the deep repugnance felt for rejection. 

Mothers are expected to care for their children in New Ireland, and the y , 

and many others, do. There is little experience of rejection, and much 

experience of inclusion. Thus it is that including and protecting others 

in the group stands both as a primary moral tenet, but also as a deeply 

felt emotional predisposition . 

• ·, e; ... 



i f t h e we a k go to t he ho t t om ; o r i r f a c t i. o n s 1.; i t h i n th e g r o u p f a 11 to 

clisrrnting with each other. n -isrutc's were no t L':isy to S l ~ C i.n Ne w Tr0.lanci. 

People hid them, or s.:_iid they were over, or claimed that they were not 

really cross. It was a shameful thing to be cross, for most people; eve n 

in circumstances where clearly wrongful acts had heen committed. One 

t 

of the major pieces of evidence that l have that quarrels are few or avoided t 
of kept secret is the difficulty l lwd gaining any information about them. 

However, if there was a conflict that people decided they wanted to have 

settled, it was made public, settled, and the matter closed. 

M.ARITJ\L DISPUTES 

Settled Within The Family 

1 ) :\ g i r 1 fr om Fins ch a fen , who w a s mar r i c cl to a m.1. n o f f, i_ vi t u a 

village, provided some data on marital disputes when she nearly amputated 

the foot of a girl whom she suspected of having an affair with her husband. 

New Irelanders thought it was shocking that she had fought with a knife. I 

wanted to know whether or not the husband and the girl were indeed 

having an affair, but my New Ireland informants did not manifest interest 

in that aspect of the situation. Most said they did not know. Milika 

told me there was no affair. Their only concern was the injury to the 

Livitua girl. No outside authority was asked to mediate. 

2) Another nwrit.::il dispute involved a Mangai. husband and a wife 

from another part of New Ireland, an area where there are moieties and 

where women seem to have more assertive personaliti.es.27 This woman talked 

41 
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more, and more about her fee lings , than did the other Ma nga i wome n. She 

did not like t o "sit :rnd st:1rc , 11 <rnd s he Lik e d tu kcc'.p l>ll~-; y ma ki ng baske t s 

or e ven sewing. Sh<...'. W<l s th e only woman Ln Mn 11 gi1i wlio ca s t1a l ly cYp r esscd 

a nnoynnc e , without ;111y vi r.i n 11Sn l'~>s or nn gc r, ;1 l lo t1l: othe r 1wople to me> . 

This wom;rn \.JCnt to Livitu;1 to li ve with he r mot l1c: r' s sis ter 

a t the time when everyone \.Ja s p t~ c p.:u ing [or t li e Li vi t ua ~a lan g__g_a n __ . I t w.::i s 

not immediately clear wh e ther or n ci t she had left her husband ; be c a use 

she was workin g in Livitua, and she continued to go to th e house t o prep are 

food for him and for her son (by a previous marriage) wh o stayed with hi s 

stepfather in Mangai to go to the Mangai school. Howeve r, when the malanggan 

was over the wife remained in Livitua, and the son went the re to sleep, 

walking back and forth to sc hool every day. 

One reason that the son ca me to sleep in Livitua was that his 

mother was angry at her husband for telling the boy of the quarr e l: she 

thou ght thnt children should not be made a part of their parent s ' qua rre l s . 

New Irelanders generally felt that quarrel s should involve as few people 

as possible. 

During the five months o f the separation, other wome n f rom the 

husb and's clan and those marri e d to men of his c lan bro t1 ght hi m food or 

came and cooked for him, and finally several of their da ugh t ers went to 

his house every day, did the domestic chores, cooked the evenin g meal, 

and ate with him. 

During the separa tion the women of the husband' s clan a void ed his 

wife. However, she was glad that they he lped him, 0nd s.1i.cl th ey were not 

cross with her; that they avoide<l her only out of embarrassment. 
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The wife's complaint was that her husband drank too much, and 

everyone knew that t his was true. Tlil'. dr i nking took all his time and mone y ; I 

and, furthermore, he we 11 t to camp to drink, wh c r e he fo unJ womc·n. The 

fact that botl1 lie :ind hi s wife ;1l so1nc ti111L'. :ip parcntl y l1acl c.isua l lo ver s 

d j_ J n 0 t s cc Ill r c l c v; lll l t 0 ; l 11 y () 11 l' ' ; l l ti l ull)-~ Ii T t 11()l'i-~ 11 L t I 1 l'. w i r c w; l s c 1. c ; l r L y 

a little sad about it on one occasion. 

Sirapi did not criticize the wife, although she was relate d 

to the husband . She did say one day that when he r own husband had wanted 

to go out at night, he went; a nd she did no t scold him. A woman cannot · 

sco ld her husband: "lf a man w:rnts t o go o t1t, lie can go out !" Howe ve r, 

there was no criti ca l t a lk of the two. The interest of the people of 

Mangai and Livitua in this separation was focused on the two becoming 

quickly reconciled. People wante<l to hea r news of a reconciliation, and 

one day Sirapi came into my house and announced, "The two stayed together 

l ost night. The quarrel is finished!" But they had not stayed togethe r, 

and it was not finished. 

Throughout the separation, negotiations continued through the 

mother's brother of the wife. He, like everyone else, wanted to produce 

reconciliation. At one time there was talk of divorce, at one time the 

wife insisted she would not go back (as the husband wanted her to all 

along) until he had planted coconuts for her children. Eventually she 

resumed residence at their house in Mangai, and I never found out exactly 

how it happaned. It was what everyone l1ad hoped for, which probably i s 

wh a t mainly brought it about. The quarrel was not brought to any authorit y , 

but was kept within the extended family. 

p ._ 
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Outside Intervention Requeste~ 

In the example given :1hovc, mvmli c rs or r-li c ext e nd e d ra inil. y 

helped in an informal way to smooth over a marriage conflict. In one 

other marital incident: th ,1t: was not serious, <lnd in one r.h.::it was, tli e 

conflict was taken by the family to the Local Government Councillor 

for settlement. A third marital conflict that was ve ry se rious wa s 

taken to the Australian patrol officer, who turned the settl.eme nt hack 

to the people. 

1) A Livitua man who was married to his third wife was accused by 

her of having made a garden for hls flrsl wife who w;Js also rn.::i.rried to 

another man; who was also angered by this act. Various men of their families 

conferred for ab_out two hours with the Local Government Councillor, who 

was Kasino of Mangai at that time. The setr.lement required the J; irst wife 

to give f iv e pounds (ab o u t t en do 11 a rs ) t: o t he t h i rd w i Ee , t o "b. u y h c r 

shame.'' This concept was commonly invoked in explaining wh y fine s 

were charged. Traditionally, an equal amount of money was often returned 

to the offender, to "make things square." T do not know wh e tlier or not 

a return was given in this situation. 

2) A much more serious quarrel involving marriage eventually went 

to the "court" of the Local Government Councillor from Lauen village, 

Pitalai. 

One day while Sirapi and a very old lady from Liyitua and 1 were 

coming back from the gardens, Sirapi explained to me what they were 

talking about in local language. A Mangai woman is cross that her son, 

Kenneth, is already married completely and finally to a Livitua girl, 

. Pamela. 28 She is also cross with this old Livit.ua lady because the Mangai 

woman thought that she "sang out" to her son to come and get the 
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Livitua girl. " But she did not (ask him)," Sirapi said, .in he r presence, 

defend in g the old lad y . "Tile Lwo wcr.c married because tl1cy bo lli 

wanted it." Til e son \.J C 11l: to sle e p in liis girl friend ' s hamlet with he r 

family i.n Livit ua, thus completing the m;irri.igc. 

"Tomorrow there will be court," Sirapi said. I ask what 

the court will be abo ut. Finally Sirapi s a id that it would jus t be 

a court for all the women, to talk. I asked if the committeeman 

(who reµr e sents Lhc Local Coven11nenl Co un c il in ea c h village) wo uld be 

there, and she sa i d yes . 

The next day Sirapi went to put lime on the headache of 

the youngest daughter of the new unwilling mother-in-law, saying she 

would be back right away. l3ut she was gone hal f a n hour. When she 

came back she said she took a long time with the headache r emedy 

because while she was there she heard some more about the quarrel. 

The y are all stil l cross. Kenneth came back from Kavieng today where 

he and Pamela had gone after yesterday's quarrel and he wanted to slap 

his moth er's face. However, Sirapi stopped the qua rrel, telling 

them to wait until tomorrow, and then talk to the committeeman. 

DB: "He wanted to slap hi.s mother's fnce. Why? Because 

she said bad things a bout his wife? 11 

SIRAPI: "Yes . She cannot put out (of her house) his wife.': -

DB: "(His mother) wanted to put her out?" 

SIRAP I: "Yes." 

DB: "Why is (his mother) cross?" 

S 1 RAP T : 11 Yes ! Why ! T don't know . 11 

DB: "Wh o is asking for the court?" 

• 
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SIRAPI: "John call ed for the Councillor." 

DB: " Is he rcl<:lt cu Lo the wif e (Pamela)?" 

SIRJ\PI: '' Yes , moJ~-~-~~. 
11 
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DB: "And do th ey \v<lnt to hring tl1 e moth e r t o court fo r 

talking badly?" 

SIRAPI: "I think pe rha ps. Tomorrow we wi.11 know, a t th e 

court." 

Later Sirapi told me that some women said th is gi rl to ok 

money from men. She wa s put out of Lemakot Ca tholi c sc hool beca us e she 

had a man. Someon e found out about it in a book she wrote and ke pt under 

her pillow. 

her out. 

It w.:Js discovere d a nd take n to Sister Clematsia , wh o put 

Five days later there had still been no court. The next day 

I was talking to Tom Ritako, home briefly from his job with the Adminis tra­

tive College in Port Moresby to visit his father. He mentioned the 

young groom of this incident, Kenneth, saying that he had seen hi m 

earlier in Port Moresby, where he was in the army . 

DB: "I heard he got married." 

TR: "Yes, he's having a little trouble there. He 's away, 

and some women started the talk that she saw other men and took money. 

So when he brought (his wife) down to (his mother's place), she 'blew 

them up. 111 

DB: "Are they already completely marri ed? 11 

TR: "Yes. Well no, more engaged. That me ans, well, yes, the 

same (thing that it means) for you. They've paid some money ." 

DB: "But not enough?" 

TR: " Ye s. Also they ha ve exchanged foo ds. I n Port Moresby 

they pay ridi c ulously high prices. Just the man's s id e . But here you 
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' I . . I ,,29 don t lose any t 11.ng, you Ju s t e xc1an gc --mon e y and foodstu f f s. 

The court to "stra i ght e n" this quarrel wa s fin a lly he ld ove r 

a month lat e r. Liv :iLua' s Co 111mi.tte c man t l 1c 11 ca me t o Man ga i. t o he.::i r 

the co urt a t til e requ c sL o f tlic husb and o [ the si s ter of Ke nne th' s mo t he r. 

(His father had long been dead.) The people who had be en i nvolved in 

the original ac c us ations aga in s t th e gi rl we r e p r ese nt, .tn cl so was he r 

new mother-in-law . Pamela he r s elf wa s not htere , a nd he r new hu sband 

had gone back to Port Moresby. 

The mo t her-in-law's version o f the story wa s this : two Mangai 

women (both widows, one young, one old) told her that " a ll the women" 

said that when her s on go es awa y, a nother man will come and get this 

girl. I asked who "all th e women" were, and anoth e r Ma nga i widow was 

named, a vivacious woman who had for years lived in Rabaul. 

The mother s a id s he is no lon ge r c ross. She wa nt s to s tr a igten t 
i t a 11 o u t , t I 1 a t i s a 11 s he \.Ja n t s t o cl o . She w Cl n ts th c rn to be ma r r i c d 

now, because he r son talked strongly to her. Her son s a id that he was 

going to marry Pamela, and that if his mother wished, her new daughter- t 
in-law could come to see her. 1 f she di d not want he r t o come, sh e 

would not come. "All rigl1t," she said (to me, later), "I no longer 

can put her out." (Thus she is willing to a ccept a slight defea t in 

order to maintain f amily unity.) Previo usly, she had sent the husband 

of her sister to get b.:.ick the payment tha t had already been mad e, but 

now she no longer wants it back. • I did not attend this court (because there was another one 

about land at the same time ), but I s Clw th e mother immedia tel y after-

ward and asked her what had happened. She said it was all settled now, 
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and the quarrel wa s ove r. (Thu s her e , as in other c ases , t he point of 

major interest was th .:i t th e quarrel wos over.) 1 a ske cl what was 

d e c id e d , an cl t he rn o t h c r s J .i. d LI i a t i t \...; ~ i s d c c i de cl L ha t Ii c r s on ' s b r i cl e 

would cnme to live with her. J\nd what abo11t the old wi dow wh ose rema r k 

had started all this? S l1 (:~ said s he \v .::1.s j11st joldng, th e motlier sa id . 

Later I heard that the vivacious old widow who had started 

the rumor had heard it from a man in Livitua. Her so n was a n gry with 

her for talking. Kenn e th's mother was an gry with he r because when she 

talked the marriage payment had already been made; and, since the two 

were already married , it was not good to talk badly of her. The woman 

who told me this lau ghed and shook her head slightly ove r it all. 

The next day I overheard Sirapi telling Samhu a n that the old 

widow's own daughtcr-in-L1w l1ad s<1id to Sic1pi, after tli c court, "When 

will some good talk come up ? Everyone talk's badly!'' The whole quarrel 

came up as a result of "all th e women talking around and about." The 

old widow and the man from Livitua had just been teasin g and j oking. 

Sirapi said that the bride would go back to her mother-in-law's house 

now, that she l1ad heard the outcome of the court. But at present sh e 

is cishamed, ond st ;1_ys wi.th her own mother in Livitua. No one seemed 

angry with her, or interested in the substance of the c ritique of her. 

All who felt anger directed it against the woman who "talked badly." 

The mother accepted her son's decision about his marri a ge, 

and accepted her son's wife into her house, tl1ereby accepting her pro-

per functioning as mother-in-law. 1n the process of se ttling her own 

doubts, she cleared the name of the girl, publically: for the time being. 
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Later, as recounted e l sewh e r e , 30 her proble~s worsened considerablv. 

W h i 1 e he r ne w I 1 u s b a n d \v J s ::; L i 11 L 11 I' o r t Mo r c s b y , ::,; Ii<.:'. s pc n t t h c n i. g h t 

with he r li a l f-hro ther, 01 1ll h e di d n o L ge t~ ;1wn y bcr o r e tli e st111 callle 

up. Th ey cl c c L1r c cl t:li c 111 s c' 1vc s m;1rric d h y : t pa tro l () f r ice r. 

[ n this C:J S l') tern ) t he ma i 11 tc n ; rn c c ~ 0 r: tl1 c who Le g 1·o u p Lri a 

c on di t ion o f p e 3 c e w ri s g L v e 11 top pr iori t y . 0 11 c e T ~; t a r t c d to s .::i y 

something about it, a month aft e r it happen ed, as I was s ittin g with 

other women in Sira pi' s house . Sira pi sa id has tily, " Ma rn <J he r e ," 

nodding to a woman sitting ne a r me, who wa s the mother of Pamela. She 

then talked to me for several minutes, sa y ing tha t the whole affair 

wa s shameful. (Perha ps she was mot i va t e d partly t o put me at e a s e over 

my mistake.) She especially found the beh avior o f Rob e rt (Pamela's 

half-brother by .::mother mother) shame ful, a s lie wLts th e fa ther of 

children. 

One further incide nt in connection with this inc e s tuous 

a ffair underscor e s again the high value pla ced on avo i d in g a nd pre-

venting a ng ry c onfront a tion s . l n i\u gus t, 1967, T vis ite d a yo un g 

couple who had lived in his place , Livitua, in 196 5-66; but who were 

then living in her pla ce, Ungakum island, her home. Wh e n I told him 

about Pamela and Robert, he said, "True?! And what of all the child ren ?" 

(His comment again illustrates the major focu s of int e rest in New 

Ireland in regard to this case.) Then he told me the following incident, 

agreeing with me t11at it was an example of the New Ireland fashion of 

not bringing out a conflict. He and another man a ccidentally came upon 

Robert and his present wife (i.e. the woman he left f or his affair 

with his sister) sleeping together in a house. The woman was married 

to another man a t that time. Th e two yo ung me n decided, "Maski (nevermind ) , 
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it's their business, the two of them." Th e yo un g me n subs eq ue ntly said 

nothing to the famili e s of the two. '!'li e n someone c loser in a rel a ti on­

ship to her, her mother or her fa ther, foun d th e m, and th en i t ca me out. 

She then finished h e r marriage with h C' r p r evjot 1s }ll!sbri.ncl, wl10 \v ils away 

in Port Moresby. 11 1\nd s o now Robert marries lii. s sist e r!" He 

smiled and shook his head a little. 

In many other societies peo ple would not h.'.1ve overlooke d th is 

opportunity to gossip just to keep the peace, but it wa s t yp i cal of 

New Irelanders to do so. 

PROPERTY DISPUTI~ 

/\ dispute that was superfJc.ially ahot1t prore rt y aga in i llus­

trates that pea ce ful social relationsl1ips take precedence o ver all 

other aims. 

One Sunday Sirapi told me that the women had been dis c ussing 

a quarrel between Rusrus and Kumbut over a pig. Kumbut, an old widow , 

thought a ·small pig of hers had come back, and fed it behind her 

ho u s e . Fr id c:i y Kum b u t i s yo u n g b c::i c Ii e l o r son , Mo r a , 1 ii t 1~ u ~ j r u s , s 1 n p p e d 

her face, when Rusrus said it was her pig. 

The next day, Monday, after "line," the re was a court ove r 

the quarrels that came up over this matter. 

The background was this (according to Rusrus, who t old 

me this just following the public hearing). She had be e n cross wit h 

Kumbut and her youngest daught e r, Wulwul, over a pig. That was about 

two weeks ago. Rusrus' pig h0J come back from the bt1sh "pulling" the 

pig of Kumbut and Wulwul: i.e. the pig of Kumbut had followed t he pig 

of Rusrus. Rusrus had thought it be st to feed Kumbut's pig along with 

her own, so that it would not run .ciway again. The pig of Kumbut ha d 
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run away when work wa s bei ng done to add a new sect ion on Ko nd a ' s 

house (House 1 7 , Mat a nas o i, \..ih c 1~~ Mo rd n ow li ves); \..i hicli is bel\..ieen • the house s o f Kumbu t ;rnd Ru s n1 s . 

The two wome n ci u;1n-e l e d C1 hout thi s , and durin g th e 

co urse of the argument, Rusrus sa id to Kumbut: " You do not belong he re, 

you belong a t Lossuk. Your pa pa i s from he r e , that' s a l l ; a nd bot h 

my mama and my papa belon g here ." 

Kumbut and Wulwul t o ld Mo ra about this wh e n he came ho me • Frid a y ( f rom K.::ivie n g , whe r e he had bee n working to help unload a s h i p ) . 

Mor a confront ed Rus r us (his immediate n e ighbor) at the door of her 

hous e . Rusru s ha d s ai d to him th a t the qua r r e l was be t ween her and 

Kumbut and Wulwul, a nd not with him: "Th e quarrel is not yours, it 

belongs to us th r ee." (Thus she att e mpt e d to limit the numb e r of 

people involved in the quarrel by excluding even other membe rs of the 

' nuclear family.) She repeated what she ha d said to the women, ho we ver, 

11 . I l di· d b 1 l Jl te · · ing M6ra t1at 1e, too, not e . ong 1ere. Mora then marl~ ~ fist 

;rnd hit her on t he bre a st. She grah bec.l h i s waist; a nd th e n Sungua 

(Rusrus' Sepik husband) came and hit Mora, while Rusrus held him by 

th e ne ck. (She ge stured, .:.rnd gritt e d her teeth, t o <lrarna tiz e t he 

telling of the story. Sungua was present, smilin g . !l e liac.l a banda ge 
I 

on his face, near his eye.) 

During the r ec ital of the story, Rusrus could laugh a little. 

But it had been in e <1rn e st. K.::ir e (her dead f0 the r' s tru e brothe r ) had 

stopped her from going to the "office;" that is, to European authorit ies . 

Rusrus' assertions that Kurnbut and Wulwul and Mora did not 

really "belong" in Mangai drew Israel into the quarrel. He is the 
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representative in Mangai o f the Dc ma1-cati.on Committee, part of a S / S t em 

• newly instituted by the Ad min i str a ti.on, e mpowe red to regi s t e r:- l.::i nd LL1ims 

in Port Moresby. 

j ob was me re 1 y to r cg i s t e r u n d i .s p u l c d cl .i i. ms ; n o t to d c· c i <l c d L s p u tc '. d ones . 

That was the background for Israel's announcement on l i ne '.'fonda y , 

the day the dispute was heard, th a t he would like someone to r ep lace h i m .:i s 

the Demarcation Committee r e presentative in MDngai. 

ISRAEL: "All right, it is time to straighten all this out now. 

You can talk. If there is something I have done wrong, you can talk. If my 

work is not straight, you replace me. I have plenty of work for all my 

moko tok 32 d y son Replace me." ~--~- an m . 

Sambuan (his siter) started to say something, and Israel, generall y 

a mild man, shouted out "Takamus!" ("Finish!" in the local language). He 

went to his house, returning in a few minutes wfth a cigarette. 

Israel had been speaking in pidgin English. I noticed severa l 

times, in Mangai and elsewhere, that people spoke pidgin when they were cross. 

I thought it likely that this was because speaking pidgin maint a ined a kind o f 

social distance, a kind of impersonal qual-i ty, among angry particip;rnt s who 

were relatives, friends, a nd neighbors. One man s aid (when l aske d l1i_ m) th <J t i_ t 

was because then not everyone understood, and all were not cross; but most 

people seemed to understand pidgin well, and anyone who was interested could 

follow the progress of a dispute, perhaps missing, however, some of the 

irritating nuances. 

Then Mora stood up. He had never spoken on "line" before during the 

period of my observation. "T just want you to show me--that is not much to ask . 

. ·, .-.: ... 



Where is my father's land?" 

to talk. 

5 6~. 

Rusrus quickly moved up closer when ~or a began 

Luverid.:i, Lov<in, Seri, Matung.:i <:Ind other men were r r e sent, w;_ilking 

' 
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where Monday morning "line" is convened. Some people had left t o go a bout th ei r I 

daily business. Suddenly Councillor Pital.::ii rode in through the entr ance to 

camp on his bicycle, clutching his little basket under his arm. Matunga, 

who is Mangai's committeeman but who had protested that he could not se ttle 

this quarrel, then shouted out: "The quarrel is finished!" He thereby dis­

played his confidence that a higher level of legitimately constituted authority 

could do the job. (N.b. Matunga did not call out "Justice will be done!" but 

rather pointed to the conclusion of primary significance to New Irelanders: 

the quarrel will end.) 

Right behind Pitalai came Tangai, husband of Wulwul, who was sitting 

on th~ . ground with their child. (They usually lived in his place, Wonger a r um . 

Wulwul had been visiting her mother.) Kt1mbut came into camp from across the 

road. Pitalai, having parked his bike, strode across the middle of the meeting 

area. 

/\ftcr ten minut~s o[ priv~Hc confcn~nccs, Rusrus told her story. She 

told of feeding the pig, and then Tangai told of owning the pig. He made an 

elaborate argument, telling of the spots on the pig's sides, the marks on him, 

where he had seen the pig three weeks ago, all with a view to proving that 

the pig was really his. 

When he was done, Pitalai spoke as follows: "Thank you. You talk 

about whose pig it is. I think I will kill the pig, and you two will still be 

talking about whose pig it is. It would be better if this pig dies, rather than 

create a quarrel." Tangai responded: "I am telling the truth, before you 

and before God. All rigllt, I have enough pigs, I <lo not worry about this one. 
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Let him go to the hush, lie will lw evvrynrw's pi g (a wi1 cl i)i g) ." 

Kumbut started to talk, and Lovan (t.;110 is not he. t· re lat ivc.2 o r 

close to her in any p .:i rt i cu Lu way ) s lop p e J li l' 1· ,.,, i_ l h t wo wo rd s ( j n p id g i n ) : 

"Finish L1lk! 11 Then Lov.:i.n said: 11

Ta11g ~ 1i. has s aid the pi g bel o n g~; t u a l l now. 

Don't waste any more time with this rubbish talk." 

But then Kumbut .:i.nd Wul.wul and Rt1sn1s all tal k•2 d ;1ga j 11 , c-:t ch i.n t u rn. 

When they had all had their s ,1y again, Pit.::iL1i turned to tli ·~ me n, '..J i10 r1ad 

gone to sit on the steps of the Cooperative store: Lovan, ~1ora, and o t hers. 

Pitalai asked them what more there wcis to discuss now. :fora ca me Con.,; arcJ 

and sc:iid, "Excuse me," and then went on to again state his µroblem: he would 

like lo know whicl1 lanJ is his father's an<l which belongs to Rusrus. The 

quarrel about the pig had developed into a quarrel about boundaries between 

their houses (which are next door to each other). Mora added: "Not Eron 

(his brother). Me, just me, I want to know: I live on this g round fo r what 

reason. What is the basis (or root) of it." 

Eron then spoke for the first time, replying to his much younger 

brother: 11 Do you speak to make our life good here for all, or are you just 

angry? The basis (or root) of this qu;irrcl sits in your belly, .1 ll d it is 

not straighted well yet. " 

Thus Eron made a point similar to that made by Pitalai: what matters 

is whether or not people ;ire getting along well with each other, a nd not 

what happens to the pig, or to the boundary. 

There followed a long discussion about the complic.:.ited ownership 

of Matanasoi hamlet: · "Mokamuna (clan) sits down, Tivingur (clan) sits do wn, 

Mokatitin (clan) sits down," Kare said. Old Seri was ther (:! , and <J. t one 

point claimed a pLlrt of M.:.itanasoi that he, alone, holds. 
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l,uvericla then saicJ th:1t the cntr :ttH'c• Co t:lt L'. c;11:1p , Liiv be;ich , :rnJ 

so on (which might or might not he consiclcre u p:irt of ~ ! a t a n :.iso i. ) cannot 

bL>long just to some. Tl11..· v musl: h1~l()!1 / ~ to . i I l. 

plac~s. 

• 

• 

Francis had also come from Li.vitua and listene d fo r half ; in ho ur • 

before he put in l1is views: ''Talk is wind, th;it can hrea k a tr ee . 11 Ile s .J i d 

t ha t Lu v er id a ' s id e a w :ls a good id e a , b u t i t \.J a s no t v n u u g li . T Ii c co u n c i 11 o r 

must straighten everything. "True, talk is wind; but we have to c ut a nei..-1 • 
tree for a new house after a house hrenks wi r:h the wind. You do not sit down 

without basis. It is h<1rcl work to build. T01.k is like wind: if it goes 

away, it is nothing, of no consequence. If it stops in your belly, it 

destroys. You must talk: does it belong to Rusrus? If not, it is something 

for the councillor to decide. I call out to this big woman (he points to 

Rusrus) and to this big man (he points to Tangai): you must stra i ght e n out this• 

rn.::itter. Cood talk CLlffil~ from Luverida: but it m11st come l:tter . " 

Lovan then made a long speech in pidgin, starting wit h th e complexities 

o[ M;1t.:::inasoi, then going on to the general and tottll. problem of 1.ancl ownershi p 

in New Ireland today. lie, like all others who <lisct1sscd thi s quc ~ ;lion in Net.; 

I reLrnd, concluded that they had to "straighten everything," cease their 

vague habits of "stopping around and about," and settle down prop e rl y . He 

mentioned some coconuts that Tangai had planted in Mangni as an example o f 

the kind of problem that has to be settled. 

Pitalai then said that he knew there was "plenty of wind" in Mangai, 

that the ground does not belong truly to the men, that they are all just 

following their wives. (In New Ireland as in many matrilineal societies there 

is conflict between the traditional mode of emphasis on ownership through 

and the European emphasis, ownership through men.) 

. : . loo. 

wome n, 
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Ero n t .:i 1 kc d n g a in : " 1\ l l r i g h t , w h o kn o ws . Th L s 11 o use o f Ko n <l a ' s 

(where Mora lives), is it too mu c h this way?" (He indicat e d th e dir ection 

toward the house of Rusrus.) "I would like to straighten the boundar y ." 

Tanp,a i t.:lw11 :.;; \iJ: "Mc, T ~ \ 1-on c , 

my pig. You do not h~ve anyone to make trouble for you here--me, jus t me. 

If a person talks to 'kill his belly' (to get it out of hi s system), by 

and by everyone is talking. All right, this pig, it is fr ee . 1\ll the 

coconut trees, five poun<ls." 

FRANCIS: "We do not know. All those who can look with knowledge 

on this boundary, speak: •Ismael, Matunga, Sirapi." 

Pit.:1lai called lsmael, and Ismael got up to talk. He at first 

indicated that he would not talk. Then he said that it is good, all good 

talk, all is out, and there is not time to talk more. Matunga spoke, 

repeating what others had said, and Francis half-laughed to himself. Kare, 

Kamale, Lovan wandered off. 

"Come!" Francis called out. There was a small hedge of crotons in 

camp and Seri, Kare, Rusrus, and Eron went to examine it. Th <3y were joined 

by Pitalai. Someone else c:ime .-llong; i.t w.:1s Taito. T expressed surprise 

to Sirapi, with whom I was sitting, that Taito had come, from Wuap. Yes, she 

said, Taito had come to tell the story of all his ancestors who hung themselves 

on this piece of ground (thereby making their descendents, including Taite, 

kiut to this ground.) 

Taite, Eron and Rusrus gestured to places in various directions, 

both the men pointing to the doorway of Kinda's house. Then Eron moved six 

feet over toward Rusrus' house, near the banana tree that Konda planted in 1965. 

Then Taito paced over to Temerikai's house. The court had started 

about 9 a.m. and it was then 11 a.m. Tangai shouted out, "Who is telling 
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the truth here?" Pitalai a n<l Israel hegan to put in sticks, Pital aL 's 

be ing fa r over tow a rd the c hurch. 

f r an c i s s a id to S i r .'.1 p i , " T n L i. v -i_ t u .1 , a man c ci n s i t d own i_ 11 c cJ mp , 

no one ca n pul ll"i.111 out. 11 The m~1 _ jor p :1rticip:111Ls in t· lw co1 1rL p11r :-:1wd 

quiet conversations for some time. People came and went. Fin ally , at 1:45 

p.m. I approached Pitalai and Francis and asked them where t hey had dec ided 

to put the sticks. (All h::.id been taken from the ground.) " No ," Pi.t .1lai 

said, "there will be no bounJary. Everyone will share . 11 (It will be r ecalled 

that that was what Luverida had suggested nearly three hours earlier, and 

Francis had replied that that was a good idea; but that it was not the time 

for it, as matters had yet to be straightened. With matters "straightened," 

the time for this idea had apparently come.) I said: "Oh, just like Livitua." 

And Francis said: "Yes, it belongs to everybody." 

Kumbut c.::ime out of her house with a handful of coins. She went 

over to Rusrus, put it in her hand. They shook hands, one long firm shake, 

a s is their fashion. I asked Pitalai: "Did you charge Kumbut?" 

PITALAI: "Yes. No. Our fashion with regard to quarrels is this: 

the two must exchange money." Tasked how much. 

PITALAI: "Five shillings. Kumbut to Rusrus, and Rusrus to Kumbut . . 

They shake hands. Now afterward the two cannot be cross." (Here is another 

instance of equal exchange and of the institutionalization of expression of 

emotions in New Ireland. A "ritual" handshake and exchange helps the individual 

to guide his emotions toward the peace of the group.) 

It was not until 2 p.m. that Mora emerged from his house. He went 

over to Rusrus, and each fumbled to get five shillings into the hand of the 

other at the same time, while shaking hands as well. 
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Then Pitalai called out that Eron will give to Seri, to "st raighten 

his belly." Seri will return another five s hillings to Eron. Seri had put 

liis m:..1rk near Er.on' s house, '"Ii i c li mL~anL tl1at ~lo ra ' s house was p.:irtl y on 

Seri's land. l~ron then mov eJ t.:he mllrk back in tl1 C:'. o th e r directi on . The 

exchange of money will end their cross feelings. 

l then saw Seri give money to Rusrus. Tl1en he c.-im~ over to s~ y 

something to Pitalai. \.Jhcn PitaL1i stood alone, [went over to him an<l co mp li-. 

mented him on his handling of the quarrel. "This is re a lly a big qu.:irrcl, 11 

he said. 

Israel came fon.;ard to sµeak: "l belong to Demarcation, I am not 

able to straighten trouble that comes up here. I have no power. (Kare, 

Eron, IsmG.el were sitting at Eron's house, listening.) Pitalai called out: 

"You belong to Demarcation, and you are to regi.ster l.G.nd ownership. You .:ire 

just 'humbugging' (making excuses) about this not having any power." 

Luverida then said (sympathetically) to [srael, but loud en o u gh f o r 

all to hear: "Everyone pays no attention to you (when Israel asks them to 

come and register their land with him). You just write it in th e book t he 

way you want to write it. All tlwt is not registered must come Gack i.nto th~ 

'unused lands' category." (Pidgin: ol -~~- ~.!. ~ ~ll-.P. ~;it0_g_ .) 

ISRAEL: "They all think, what kind of a man am I (that I bother 

them about this)? But I am worried abot1t getting the names late to Port 

Moresby." 

PITA.LAI: "I don't worry about two names." (He is making fun of Israel 

for being too thoroug~.) 

ISRAEL: "I belong to Mangai. Councillor (Pitalai) is not on 

the Demarcation Committee. I am! There is a law. If you do not obe y the law, 

that is not good. I am ashamed. The councillor has power over me . 
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Being a missionary is not eno11gh ! 

do this work." 

J <Jm :1slumecl, ,1nd no "" I d0 not w,i. nt to 

Israel was shouting and a11gry. S i. o 11 ca me over • s mi 1 i n g , t u gi ve 

me ;1 p i.ncappl e , ~11HI !·: r em. sm i Li 11g, i nv i Ll'cl 111e to ~; i l dow11. 

being extra polite to me, T think to show that they reall y are nice people 

even though they <HC' h~lVing this sh;imeful cp1,1rre:1.) 

l~vcryonc ignored Tsr~cl' !:> request to be let out of his '.vork. 

thanked everyone for participating, mentioned "the tamboo of me and [ron 

(Tangai)," .'.lnd thanked him for coming. Pitalai was smiling. Eron ~.;as not 

smiling. He got up and he said: "The committecm;ln is not always nearby. 

I think a man who is nearby must try to stop these things in a hurry, so the y 

will not become really big." (l-le is advocating that all quarrels be treated 

as t11e concern of the nearest man who is able to try to stop them. Or does he 

mean Israel, being nearby, should have tried to conciliate?) 

Pitalai started toward his bicycle. l s a id : "You are goi ng no ,_.,, ? " 

No, he said, he had to go see some woman about a pig that has eaten man y 

chickens. "All day Monday with government work in Mangai!" 

There was a little mor~ privat<..• Ltlk. Old Sl·r .i L111glrl'.d <111d Sdi<l, 

"No one has said clearly where the line is, people will be cross again." But 

Seri did not know where the line was, and it was his hamlet, too; and yet he 

was not cross. What really precipit<lted the q11arrel between Rusrus a nd Mor a 

was personal antagonisms based partly on neighborly inconveniences, but the 

quarrel was then pursued in terms of where their respective ancestors had 

drawn the line between their houses. Pitalai treated the real problem rather 

than the apparent one, and so brought temporary peace . 

. . "'·. 
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1 went to sit with Sungua, 011t:sidc the hous e nf l\usn1s, who f i n .:.ill y 

came and explained it all, as she s~w it: (and as it Ls gLvc11 ;1t Llie 

beginning of this accounl:.) lier accn1111L wns m0: 1nt p;Hti:1ll y to ent c rtd i n, 

L l 1 c i n t en s e a n g c r l 1 ;iv i 11 g b c c n d i s pl' I l t • d h y t Ii c w I 1 o 1 c s (' l: L l i n g p r o <: c s s . The 

"wind" had died down. 

The important points about this conflict over boundaries and a. pig 

.1nd about its settlement are these: the issues were considered secondary to 

the prim.:iry goal, which was to enJ Lile quarrel. Roth issues, pig ;md ground, 

were resolved in L1vor of the public: the public got Llie pig, the rublic 

got the ground. /\nd .'.lt sever.'.ll points Ln the quarrel, it w<Js said that any 

member of the public should have stopped the quarrel; and Israel especially, 

because he had a government job dealing with land, should have stopp ed it. 

(Israel's statement of the limitations of his power is correct from the 

point of view of tile Administration.) The ritual act marking the e nd o [ 

t he d i s p u u~ w; t s ;111 c x c h; t n g c : l i kL' ;1 l l New I reL111d e x cl1angcs, eacl1 :-; i.de gave 

equally, in order to end the sh.1me .:1nd angc!r of the ciuarrcl, rather than to 

compensate material loss on any side. 

Similarly, reconciliation of all parties to all the m~rital disputes 

described was the only resolution people sought. The public, or at least the 

extended family, was considered properly involved in the problems of tl1e married 

couple, and the aid of persons in authority was requested, expected, and forth-

coming. Some people expressed disapproval of excessive violence, more of a 

father leaving his children; but most disapproval was expressed of those who 

"talked badly." 1 heard no one express disapproval of people having sexual 
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relations with person s t o wl1om they were not l'1:1rrieJ, eve n wli e n both p.J.rt ics 

to the af f a ir we n~ marri e d to others. Even when the lovers were half-sibli ngs , 

only their fath(2r's brother muttered "like Jogs:" other peo p le e va luated th e 

effec ts of the affair on the children, the f a mil y , the group. 

But few people cared to ventur ~ cvaluat i ons: wl1e11 s µouscs sc rarated, 

no one cared to assign blame. No o n c r. a r C' cl t o f i n cl o 11 t w lw t I 1 c r o r 110 t p e o p 1 e 

were actually having sexual affairs. No one care d whether or not i t 1..vas true 

that a girl had taken money for her favors. This was a matter some people had 

joked about, which was what was condemned. Their views made trouble and 

were not important .:..inJ shoulJ not k1vc been expressed. But when peo ple ha ve 

strong feelings about matters that e f fect them, they should be e xpre ssed and 

others must accept them. Thus, a mother-in-law accepted her son's determination 

to marry a girl whose reputation had been questioned. It would have bee n unthink-

able to have anything less than accord within the nucl ea r f amily. 

• 
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INSTITUTIONALIZATION OF EXPRESSION 

New Ireland culture provides many more "known paths" than do some 

other cultures. This phenomenon may be given varying interpretations, 

depending on the viewpoint taken by the interpretor. It may be said 

that the culture is "rich in structural content" or that it is 

"restrictive." Much that is informal in other cultures is formalized, 

ritualized, institutionalized in New Ireland. If all cultures known to 

history were considered, I think that of New Ireland would be judged 

only moderately institutionalized. In Melanesia, it is among the most 

institutionalized. 

Social Structure of Emotional Expression 

Kinship relationships structure emotional expression as well as 

political and economic organization. Avoidance behavior is systematic 

and explicit in New Ireland, and characterizes relationships with all 

in-laws, the father's sister, the cross-cousins, and, especially, the 

sibling of opposite sex. The array of taboo behaviors is clearly 

articulated: one cannot talk to taboo relatives or say their names 

or give them food or touch them. Similarly, there are kinship relationships 

which require people to help each other, and some which offer a good 

marriage. 

The respect required amongst kin is also given to a Big Man, and 

given by him to those who have asked for and accepted his leadership. 

The duties of a memai are clear, as is the status; and no one is afraid 

to dismiss him should his service become burdensome. His physical 

strength is irrelevant to his position, and as he becomes older his 

leadership gains strength. 
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I I u A Big Man goes first, but all go together in New Ireland. Taboo 

children are secluded with many children, and all ceremonial activities 

benefit from the inclusion of ioore people. In the daily routine, as in 

malanggan, there is a place for everyone to participate as insiders, 

not just as spectators. 

Ritual Techniques and Emotional Expression 

New Ireland culture contains major rituals that structure 

relationships between people and meanings amongst events. There are 

also institutionalized modes of interpreting and expressing emotional 

stances in particular situations that make the spontaneous expressions 

of individuals part of a ritualized expression of the group. 

Grief 

I saw few manifestations of sorrow in the form of emotional 

expression. Malanggan, in all its elaborations, is built around the 

desire to end lingering grief for the dead; and, yet, few cry "spontaneously" 

at the grave. lbat is partly because those most grieved often do not 

come to the grave. When they did, they wept. TI1e father of Masapal 

sat with the coffin before the funeral and sat near the grave during the 

ceremony: all the time weeping and dabbing his face with a towel. But 

Maaapal'a mother went in and out of her house, where she was cooking, 

expressionless: she did not go near the casket or the grave. Those 

closeat to the dead were never amongst those mourning most openly. Once 

in Kablaman village I saw a woman who was middle-aged suddenly lean 

into the grave and weep copiously as the men began to cover the casket 

with sand. 'nlen ~he got up suddenly and walked quickly into the bush. 

A few minutes later she emerged, calm, smiling, smoking a rolled newspaper 

cigarette several inches long. The dead at this funeral was her sister. 
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She had lost control, but only briefly. She removed herslf from the 

group to regain it • 

575 

It was said that in the old days some women did not wish to try 

to overcome their grief at the deaths of their husbands; and they would 

throw themselves on the funeral pyre or have themselves first strangled 

and then burned with their dead husbands. 

Love 

Love runs along all the appropriate channels of relationship in 

New Ireland and, occasionally (as in the case of brother-sister incest 

cited), along inappropriate ones. Sexual affairs were probably common 

amongst the single and occurred amongst those who were separated for a 

long time from their spouses. 'nlese affairs never, so far as I know, 

interfered with marriages. Some said that young people might learn about 

sexual matters from older partners. I do not really know much about 

local sexual encounters, because New Irelanders did not talk about things 

that might make people angry; and Milika did tell me that in New Ireland 

one is angry if one's spouse has a "friend." I never heard of "love 

magic" being used by either sex to attract the other. I suppose it 

would not have been necessary. I once heard the women talking with 

concern about a woman who did not sleep with her husband. She should 

be a little sorry for him, they said. 'nlere was no evidence of the 

compelling individual attachments in New Ireland that might drive individuals 

to magic. People were not rejected. Tile might be steered away from a 

relationship where they were not wanted; but there were welcoming groups 

such a person could join, where acceptance was secure while he or she 

awaited a suitabl~ domestic opportunity. No one had to be alone and 

humiliated; and, so far as I know, New Irelanders did not use love 

magic to supplement their natural resources. 
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Suffering 

Suffering is not an emotional state cultivated by New Irelanders 

for its own sake. 'nley worry more about other people's suffering than 

about their own; and they use every means, formal and informa~ to stop 

it. 

Even the custom of kiut, wherein a woman kills herself at her 

husband's funeral, is thought of not as suffering but as ending suffering, 

the widow's inconsolable grief. Furthermore, the woman kills herself 

"for her children," who can now claim their father's land. 'nle woman's 

suffering, then, is incidental: she sacrifices herself not to attain 

personal power, but to enhance the welfare of the group--on behalf of 

and in front of the group. 

Hate, Jealousy, Fear 

These negative emotions are not well regarded in New Ireland, 

and it is around them that magic is slightly developed. Magic is 

required to explain devisive tendencies in New Ireland, where unity is 

considered the only worthy state; whereas in New Hanover it is love magic, 

which explains why two people who were normal, independent beings 

suddenly cohere, that has effloresced. Probably, in New Ireland, hostile 

magic was feared from those who were angry but did not say so. 1bere 

was "poiaon, .. and there is no loss of belief in its efficacy. Europeans 

are assured that it will not affect them. It does not seem to have a 

material base, other than perhaps a symbolic one. I sat in at one 

meeting about poison. It lasted three hours one night, and nearly 

everyone from the villages of Mangai and Livitua attended. Francis was 

asked if he had l~ft poison at the house of Lokorovar, who thought he 

had seen someone. under his house with a flashlight. Francis assured 

everyone that he had not been there, nor had he any cause to poison 
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Lokorovar. On the way home from that meeting, Eruel told me he thought 

it was deplorable that some men still used poison, something that 

belonged to the dark days of the past. He thought that perhaps Kanda 

had kept some poison in his house and that, while he had not used it, 

it was that which had made him sick with jaw cancer. 

Often, it is jealousy that makes people resort to poison. One 

woman told me that her father, a very prominent man, had been poisoned 

by those jealous of him and that is why he died. 

Masakmat, a very "big man" of Medina village in the Nalik language 

area, told me that "If a person makes feast all the time, this is the 

kind of person they like to be leader. We have a bit of a tug of war 

between leaders--give a bigger feast, so you will have a bigger name." 

He said that others who wish to be leaders are jealous of him because 

of his success. When things go wrong, he told me, one village blames 

another, or one gr~up of Big Men blames another. No doubt this kind of 

jealousy is a powerful force, producing the leveling tendencies that are 

so much in evidence, much more in evidence than is jealousy, in New 

Ireland. 

In one case I was told about there was safety in the group even 

against poison. Sirapi told me that the food we had eaten at a malanggan 

was poisoned. I was alarmed, because I had eaten mine and, a few hours 

later, suffered from what seemed to be food poisoning. The food tasted 

very good, but I had noticed that no one else at theirs. Still, no one 

stopped me. I asked Sirapi who had poisoned it, and she said that she 

didn't know. She only knew it was poisoned because Loliu, Rusrus, aud 

Elizabeth had seen a star fall down over the sea when the food was served. 

That is why no one else ate theirs, and no one told me what the problem 

was. 
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These three all threw theirs away in the sea, though it would have been 

all right if they had eaten it there, with plenty of people. "You just 

can't eat it alone," Sirapi said. They laughed when I expressed fear, 

but they had waited until they were quite sure I was all right before 

they told me. 

Shame 

Shame is a well-known, respected, and institutionalized feeling 

in New Ireland. It is institutionalized primarily with regard to 

kinship relationships, many of which require particular acts of avoidance 

and respect. That the respect taught to children early is followed 

out of genuine feelings of shame, rather than a willingness merely to 

conform, was dramatized for me in the behavior of old Hadiu, who had 

spent all her married life in Rabaul and who, in 1972, had come home to 

Mangai to die in her home hamlet, Matanavillam. As old Moktun's sister, 

she was classificatory mother to Lina, and thus mother-in-law to Matiu. 

I asked her for whom she wore the scarf on her head (an indication that 

there is a taboo relative present), and she said that she wore it for 

the husband of Lina. "This one is strong," she said of the avoidance 

requirement between mother-in-law and son-in-law. Rabaul does not have 

these customs, she told me. They have no shame. She spoke of several 

assortments of people who could sleep in front of each other, even 

siblings of opposite sex, she told me. She was explaining, not shocked 

or disapproving, although she said that at first she thought, "What's 

this?~" The ways of Rabaul are the same . as those of all the masters, 

she said. But I gathered that she herself still had big shame and was 

not just wearing ber scarf out of courtesy. 

Kinship taboos institutionalize avoidance where shame is likely 

to be felt often otherwise; but some of the same behaviors are invoked 
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in noninstitutionalized settings where, for some reason, people are 

ashamed. Adults who are in conflict may avoid each other. Occasionally, 

Sirapi or Milika told me of two people that "They do not speak." This 

shows the use of the technique of avoidance, institutionalized between 

kin of certain types, in noninstitutionalized settings. New Irelanders 

learn to avoid conflict and that which may produce conflict, and they do 

not allow avoidance that is not institutionalized to continue. In the 

few cases of which I knew wherein people "did not speak," this situation 

came to an end within a week or a month or three months, as efforts 

were made by many people to gracefully restore interaction. 

Sometimes the group was publicly and institutionally involved in 

the termination of shame. One woman was required to pay "shame money" 

to another whose husband had made a garden for the first woman, who was 

no longer his wife; and all public quarrels were ended with an exchange 

of money that constituted not a fine (because no money was lost on 

either side) but a ritual apology that allowed people to give up shame 

and humiliation. 

Shame was an important feeling, a dreaded one in New Ireland, 

one which people helped others to avoid or overcome, and which they 

walked carefully to avoid themselves. 

Summary 

Most emotional expression in New Ireland was channeled by 

institutional forms that structured and provided opportunities and 

guidance for positive expressions, and reduced opportunities for disorder 

and disruptive emotions. Where institutions were absent, the group was 

there watching and helping and arranging, itself an institution of 

which individuals seemed to feel very solidly a part. 

p · . 
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MODE AND MEDIA OF INTEGRATION 

Introduction • 
The group-orientation which characterizes all aspects of New 

Ireland culture manifests itself in typical modes and media of interaction 

which function to maintain a unified society. Various kinds of evidence, 

primarily the known history of the malanggan ceremony, suggest that this 

pattern of integration is of long standing and is widespread in New 

t Ireland. The structural foundation for this pattern lies in the matri-

lineal, matrilocal extended family, which brings children up in stable 

groups of known individuals amongst whom they will some day die on 

ground that has always been clearly their own. 

People expand their relationships outside their home group 

throughout their lifetimes, marrying, helping, and exchanging in fulfillment 

of the roles, oppor·tunities and tasks offered to them and clearly defined 

by their social statuses, and in the company of those who already know 

how. Children learn to trust and give by being given to and trusted, 

and by being always present and watching and shown how to help and be a 

part of the group. They are fed first and given the best part and learn 

to feel that there is plenty and that they have plenty to share with 

others. And others are always present and sharing, so that there are 

no clear lines dividing things or people in the matrilocal family in its 

hamlet, nor dividing this family from the many others like it with 

whom there are many coanections. 

The personalities of individual New Irelanders tend to be reserved, 

controlled in order to communicate the appropriate image to the rest of 

the group, responsive to the needs of others. Inactivity does not 

yield boredom but a welcome rest together from hard work accomplished 
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together. There is always plenty to do, people to sit with, food to 

be taken to others, calls to which one must respond. People are busy 

with the unchanging tasks and do not seek new ones, content with their 

lives and do not seek new ones. Their careful, graceful, nurturing ways 

are reflected in their steady production of food and of the various 

kinds of baskets, tools and equipment that smooth their enterprises 

together. Their communications with each other extend nonverbally in 

all directions, as they work together, move together, sit together, 

often not talking. When they do talk, it is often about the exchanges, 

formal and informal, that occur continually and bind them together with 

obligation and affection. Even those who have not been away, but 

especially those who have been or who have heard stories of other places, 

express appreciation for the good ways of New Ireland culture, that leave 

no one in need and alone. Outsiders are made insiders through giving 

and helping and making them a part of the activities of the group. It 

is not good to . be alone: it is not necessary, and it does not happen 

in New Ireland. 

Analysis 

Here follows a discussion of some of the modes and media of 

integration that characterize New Ireland culture. 

Reserved Personalities 

New Ireland culture provides explicit occasions and circumstances 

within which emotions may be expressed, and emotions tend to be expressed 
23 within these cultural channels, rather than spontaneously. Individuals 

within the cultu~e tend to be reserved, rather than open; quiet rather 

than talkative. Interest is focused on action, rather than on the 

nuances of individual feelings or statements about feelings or actions. 



Spontaneous impulses are given expression in formal ways known to all; 

and they are thus clear, understandable, and controlled. TI1ey ~re 

controlled to serve the public interest, the group-orientation that 

dominates New Ireland culture. 

It is important to distinguish between the concepts of suppression 

of the individual and of controlled opportunities. Individual emotional 

responses are not prohibited; but they are provided channels. Control 

is achieved through gathering and directing ecotional expression along 

"known paths"; through tolerance of expression when it remains merely 

verbal, merely "big-mouthing"; through the use of slightly deviant 

actions for the benefit of the whole group; and through the avoidance 

of stimuli that might evoke spontaneous expressions of emotions that 

do not serve the interests of the group. 

Stimuli to anger are explicitly avoided. When people started 

to become angry during the Kuluvos malanggan, other people began to 

leave. Had they stayed, they, too, might have become cross. 

I had an opportunity to observe reserved personalities one night 

when there was a three-hour church service "bilong hottem bel"--to make 

the belly hot in Mangai. Methodist missionaries had come from various 

other villages to create a service at which people were asked to confess 

their faiths. Sirapi, when I pressed her to explain what it was all 

about, said, "If some women feel that their life is good, they can 

stand up and talk." 

The preachers read Bible stories, mostly about Jesus and what he 

did and what he can do for us. They talked about the "big sickness 

of the spirit." ~irapi had told me all the women were busy cooking a 

big meal for the missionaries after the service, and I noted that the 

missionaries looked as though they were thinking about the eats rather 
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than about the confessions. I also wrote in my notes: "I can't imagine 

these people confessing"; and from the point of view of those who have 

seen revival meetings where people "lose control," the good people of 

Mangai did not "confess." One by one, most of them dutifully, quietly, 

some more shy than others, stood, arms often crossed over their chests, 

and said, "I thank God for his marmari (mercy)" or occasionally a 

slightly more specific thanks. Kamale said, "A long time ago I was sick, 

for three years: 1963, '64, '65. Plenty of times God has given great 

mercy to me. I was afraid the time of darkness had come, but there 

was sun. Now, me, I must work. That's all." I noted that "this isn't 

confession; it's stand-up-and-be-counted, just as in helping to buy 

cement, etc." The preachers told stories, many hymns were sung, and, 

finally, it was over. 

Sirapi and I were joking about how our backsides hurt from 

sitting so long. She said the missionaries were going on to other 

villages. She wrinkled her nose. I said, Oh, their backsides will die 

altogether. Then we went on up to fix the food. 

While there seemed to be no question that no one was going to 

"lose control" at the special church service, there are situations in 

which people might be expected to lose control. Tilese are often avoided. 

Thus, the persons closest to the dead are not prominent amongst the 

mourners at a funeral. They are avoiding a stimulus that might make 

them lose control. Observation over a short period of time might lead 

one to conclude that there is a lack of intensity or depth of feeling 

in New Ireland; but observations over time and in many contexts indicate, 

rather, depth of ~eeling and a ready sensitivity. Internal controls are 

moderate, and tne external controls of institutionalization and avoidance 

of stimuli support the manifestation of reserve that is valued. 



Incurious 

Individual fulfillment is found in following known (and cherished) 

forms, renewing endlessly familiar patterns. Conversely, there is 

indifference toward the new and unknown, an absence of exploratory 

behavior. The "new" is seen as basically "just the same" as the old, 

and there is no interest in analysis that would point up differences. 

In some cases, there is more than just "no interest"; there is positive 

avoidance of analysis. The myths of sameness, equality, unity can 

sometimes best be preserved by an absence of scrutiny. 

The willingness of New Irelanders to restrain their expressions, 

to adapt themselves to the group, to follow the ·, nown path is consistent 

with the absence of exploratory behavior amongst them. They do not 

manifest curiosity; and, conversely, they manifest contentment in long 

periods of little external stimulus. 

The ability of the children to sit, with their parents or with 

each other, doing nothing visible, was characteristic in New Ireland. 

They \.lere not interested in anything that I tried to show them or give 

them. Books, beads, boxes, papers, magazines, balls: all were held 

carefully (as their parents hold things) and briefly and then carefully 

put down. In May 1967, after I had spent two months in New Hanover, I 

was back in New Ireland for the Kuluvos malanggan. One afternoon 

Piemot, Sambuan's youngest daughter (eight years old), came to my house. 

She said she was alone at her house. She had not gone with her mother 

because she had a sore foot. In all the months I had lived in Mangai, 

she and no other child (except the ill-fated and precocious Teresia, 

whose visit is de~cribed elsewhere) had ever come to visit me alone. 

She had come nearly every evening with her mother, and about three 
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mornings a week to bring me something to eat, but never on her own 

initiative • 

She said she had been soaking her foot in hot water at her house; 

so I heated water for her. I tried t'o get her to adjust the temperature 

of the water herself. She knew my house well, and she got water from 

my rainbarrel every day; and yet she asked me how to perform every step 

of the operation. Should she get water? Should she put it in · the 

basin? Should she sit down? Should she put her foot in the basin? 

The questions were separated by long pauses. Alone, without her mother 

and her "group," the whole experience was so new to her that she had to 

ask what was right, how to sit, where to sit. 

I gave her a box of colored pencils, a sharpener, and paper. 

(She had made drawings at my house before, and she had made them at 

school.) First, she sharpened all the pencils; then she brought me the 

sharpener and asked · where she should put it. She went back and sat 

down. Then she asked me if she should make a house; then if she should 

color the roof; then I said Good! Then she asked what else she should 

put on the paper, and I said she could put other things if she wanted 

to put them. Flower? Yes, if she wanted to. When she finished, she 

asked if she should close the drawing pad, then where to put it, then 

where to put the pencils, then where to put the other books I had given 

her. And then she sat down, all closed up again. She was not afraid of 

me or of my house; she was not more interested in other children; she 

was not distracted by her mother or obeying orders that I had not heard 

about: she simply preferred to sit, unstimulated, content, without 

playing. 

Europeans often noted what seemed to be an indifference to new 

stimuli, a puzzling absence of curiosity where it would be expectea in 

. ·. 
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Europeans. Margaret Evers, Headmistress at Medina High School for 

girls, told me that she can't get the girls to ask Why. 

rote memory questions, not solutions to problems. 

They prefer 

Once when I visited Medina High School, I saw the same girls who 

did not ask Miss Evers "Why?" give an excellent classroom performance, 

producing a dazzling array of facts about the Renaissance with apparent 

east and pleasure. One of the girls that I saw in class was Mamit, 

the same girl I had watched in Mangai sitting for hours in the grass 

with a new girl in Mangai village, the two looking away from each other, 

not speaking but often holding hands. Mamit was a bright girl who went 

on to become a nurse. I was totally puzzeled by both her performances, 

that of the classroom and that of the village, where, from my point of 

view, she was not doing anything. Maureen Stewart, a teacher at Utu, 

had taken a New Ireland girl with her to Australia. Mrs. Stewart said 

that she felt that the afternoon the New Ireland girl enjoyed most was 

spent on the beach where they met an Aboriginal girl. 'Tile two sat 

looking away from each other in silence all afternoon. 

I did not feel that I really understood this behavior until I 

had worked for months analyzing my notes. When Mandt was sitting on 

the grass for hours with the young woman who was new to Mangai, having 

married the local Council clerk, she was making her feel not just 

welcome but part of the group. They were being together, becoming 

together. This is no doubt terribly obvious to persons from other 

cultures where such modes of communication are used, but to Europeans it 

is a language so foreign that it is hard for us to realize that it is a 

mode of communication at all. 

The ability to sustain long periods of silence and inactivity 

may have been fostered by the institution of the Taboo child, who was 
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secluded along with other children for years. Eruel _,.
1 

found this boring 

and ran away, but I never heard anyone else complain. Probably , the 

• institution was consistent with a culture which sanctioned such 

seclusion, rather than its creator. People would not have limited 

their children in this way if they had felt that the children would 

' suffer from it. 

Kiu's daughter brought home a friend from Tabar over their 

vacation from Medina High School. Sirapi treated me like I was an 

insider and I should help make this girl feel welcome. She gave me food 

to give to her, and urged us to "speak English." (Probably, the girls 

usually spoke pidgin English to each other, although they were obliged 

to speak English at school.) I invited them over to my house to see a 

big malanggan I had collected at Lasigi village. They seemed glad to 

come, and eager to do The Right Things with me. I gave them cups of 

tea and showed them.my big book of Pacific art and tried to tell them 

a little about my work. They looked at one page of the book and then 

carefully closed it. I heard them whispering, and then they asked, 

"Where can we put these cups?" They insisted on washing them for me, 

as they no doubt would have done either at their own houses or at school. 

As we walked back over to Sirapi's hamlet, they carried the lantern 

for me. I felt their lack of interest in what I was showing them 

compared to their great concern about Acting Properly. 

Wally Lussick, owner-manager of Katu plantation, who was born and 

raised in New Ireland, said, in response to my questions, that New 

Irelanders were always incurious. White man's things were assumed to 

be beyond their u~derstanding. On the other hand, they used to enjoy 

a day in the bush, and their bush lore was very good. He added that 

today the children don't know what they used to about the bush, an 
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evaluation that would perhaps be regretfully echoed by their elders, 

though I never heard anyone say this in New Ireland. What I heard instead 

was praise for what they had learned in school and what they were now 

able to do as nurses, teachers, and so forth. 

In general, neither adults nor children qhow any interest in the 

new. People like to see the old patterns renewed and fulfilled. Change, 

the new, comes into New Ireland culture when new people come, to fulfill 

old patterns. As has been illustrated, outsiders and children are 

welcomed into the society and shown how to participate, to help, to 

belong. It is these new people, rather than new patterns, that revitalize 

the culture. 

Orderly, Neat, Polite 

There is pressure to do the right thing: to be polite, neat, 

clean, giving, helpful. The pressure is not oppressive or suppressive, 

but gentle, helpful, guiding suggestions that people internalize. They 

would feel ashamed if they moved against these subtle guidelines that 

define a good, decent person. 

"You're not going to put on another dress?" Sirapi asked me when 

she came to get me for our special evening church service and found me 

in the same dress I had worn all day. She and Sambuan and !tilika were 

forever sweeping my house (which belonged to Kas and Milika). Sirapi 

occasionally scolded me: "You must sweep the house very day so you 

will be ready if a master comes." Sambuan was sorry for me and put 

flowers on my table when she knew a master and missus were coming to 

visit. Whereas in New Hanover people were glad I was not worried about 

people breaking or spilling things in my house, and commented favorably 

on my not being like other white people, New Irelanders considered this 

a defect in material, though not in social, aspects of life. I was 
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surrounded by constant straightening and cleaning and by admonitions, 

gentle but sometimes pointed, that I should join in and lead this activity. 

I finally had to have a quite serious talk with Sirapi about my need to 

pursue the other strange work I did. But it was not just me they 

cleaned and straightened. Mangai and New Ireland were known to the 

Administration as an especially clean, neat place that decorated well 

for ceremonial occasions. Doug Stewart, who taught at Utu High School, 

told me to be sure to put in my book "about people always neatly finishing 

here." 

At the Tokanaka malanggan, I noted that "All day people have 

been preventing me from sitting here or there, lest I encounter dirt, 

water, sand, whatever. 'Don't sit there: pig blood,' Lasuwot has just 

said. Eruel has secured a bamboo which I thought he was going to make 

me sit on but NO, he sits on it himself." 

Kinesics 

The New Ireland interest in maintaining large groups in peace 

is manifest in the style of body movement characteristic of New Irelanders 

in New Ireland. In daily activities, they tend to be slow and careful, 

with people and with things. 

Manufactures: While New Irelanders do not make as much for themselves as 

they used to, they still weave most of their own mats on which they sit 

and sleep. 'nley all, male and female, know how to quickly weave (in 

five minutes) a bag from a palm leaf, a bag in which to carry food horae 

from a feast; or a pikas, a small mat on which to sit or set things down. 

Sometimes, decorative walls are woven for houses. 

Whatever they do, they do with care and patience. Roofs of houses 

are made of rows of leaves evenly spaced over a central pole. Food parcels 

and bundles are carefully made, neatly sewn, synnnetrically tied. The 
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bags which hold sago flour are a particularly spectacular example of 

the repetitive work which New Ireland women do so often, so well, and 

so willingly. In houses or outside, there are racks and hooks 

available to accommodate storage of food an d other rn~terials needed 

for daily routines or special occasions. There is a place for 

everything, and everything is in its place. 

Space Relations: There are places fo~ people, too, and people are 

organized into them. There are mats; and when people sitting on a 

mat see someone coming down the road, they shift themselves together 

so that when the new person arrives, a place on the mat has long 

since been made available. There is not much touching in New Ireland, 

but there is easy proximity and constant awareness. 

Graceful, Careful: No one ever drops or spills anything or breaks 

the string with which they are tying up food. On the slippery, 

wet paths into the .bush, no one ever falls down. No one ever cuts 

himself or herself on a bush knife. People do not make a mis-step 

on a rock in the bottom of the cold river and splash into it. People 

move carefully, slowly, gracefully, with attention to detail, and 

to the proper way to accomplish well-known, or not so well-known 

tasks. 

Process 

Work is accomplished in groups that work long hours toeether at 

a steady pace, without complaint or signs of impatience. There appears 

to be a kind of contentment in repeated process which has a kind of 

ritual quality, in that actions are repeated without change of pace, 

without apparent attention to goals, without attempts to be "efficient" 

in a utilitarian sense: there is no attempt to save bush materials 
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that might come in handy tomorrow, to save steps, to reduce effort9, 

to find a better way. Actions within the group never clash: they seem 

to be invisibly and inaudibly coordinated. 

In September 1966, I wrote in my notes, "I never see a failure to 

complete a climax here, but there is no building to climaxes, either-­

things perish daily, as I wrote before, and new things are calmly worked 

to take their place, but not focused on because another one will be 

~rked tomorrow. Life is a Process, not a set of things, as with us-­

material and,!..•.&•, statuses, so that when they get a status,!..·£·, 

mamai, it, too, is a process, not immutable. It is defined functionally 

--'a maimai is to talk at feasts."' When I wrote that, I had not been 

to New Hanover, and I was trying to see the behavior I perceived as 

adaptive to the fast-perishing tropical environment in which New Irelanders 

live. But New Hanoverians live in the same kind of environment and do 

not manifest this process-orientation. They quickly become impatient 

with repetiti~e work, and their pace is jerky, their work interspersed 

with clucks of disgust when things do not go smoothly, as they never do. 

Even though there is no avoidance of climax, by the time a ceremony 

or a house is finished, many other activities have begun that go on 

beyond it. The finished act or object never stands alone. · Activity-­

slow, patient, effective activity--is on-going, and activity is the 

focus of their interest: the ritual of brooming, of typing up taro, 

of responding to other people. Every baby·'s move or initiative is 

lovingly neutralized, and it is quietly content and in tune with the 

group. 

I had alr~ady noticed and wondered about New Irelanders' careful 

movements that would seem tedious to me when Milika said something to 

me which indicated that she saw what I saw and felt a little bit of the 
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same response I did. Milika was [rom Lcsu, and there b som ~ e videnc e 

that cultural style is a little bit more assertive there. 

When Milika married and came to Mangai, she changed fro~ carrying 

burdens in a basket hung around her head (as the women do in Lesu) to 

carrying them balanced on two ends of a stick over her shoulder (as 

the women of northern New Ireland do). Her shoulder gave he r a l o t of 

pain in this role, to which it was unaccustomed; but she persevered a nd , 

she said, now experiences no discomfort. I judge from this and other 

evidence that New Irelanders notice kinesic style and that it is important 

to conform. Kinesic style is learned gradually from infancy, and it is 

hard, like language, to change completely. Kinesic communication may 

be performed with a "foreign accent": thus, Milika feels she is unable 

to tie up food bundles as neatly as do the Mangai women. Furthermore, 

though she understands the Mangai language, she usually speaks pidgin 

because, she says, her mouth does not savvy exactly the way to say local 

words, and she is ashamed. She does not feel completely at ease dancing 

here, because the Mangai women point their toes so well. 

The women make fun of Milika a little for not tying taro neatly 

enough, she told me, thus confirming my view that there is a near­

ritualistic carefulness in tying up taro. "Maski," Milika said, as she 

told me this while she was trying to tie up a bunch to take to the 

Kuluvos malanggan, and apparently felt that she had not done it well 

enough. "Maski," she said, but she re-tied it twice. 

There is generally a low level of spontaneous activity in New 

Ireland, which is.consistent with the high level of institutionalization, 

reserved personalities, and a marked absence of interest in exploring 

the new and different. 
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I first noticed this characteristic in my vain attempts to mnke 

friends with infants and children by giving them "things to play with": 

pretty papers, little dime-store toys my mother sent me to give to the 

children, or whatever happened to be at hand. Once I managed to get 

a little girl, aged about two, to sit on my lap, and I put a plastic 

bracelet on her wrist and tried to get her attention to it. She slowly 

took it off and let it slide to the floor and ignored it, as did the 

other children in the room. 

When the box of toys arrived from my mother, Milika and Sirapi 

were there; and I showed them the contents. "Oh, Dorothy's mother 

thinks she is a child yet, she likes to play. She stands up to dance 

with a man, and she still like so play?" Sirapi said, winking in imitation 

of white man's behavior with women. Once I watched six-year-old 

Kambakaso, whose mother was raised in New Hanover and whose father had 

made him a "wheel toy," just a tin top nailed to a stick. "I want to 

play with him, but it would be be well-received--these people don't 

play much." Once when Sakias, a Big Man of Ngavallus, a village that 

has apparently had much influence from New Hanover, was laughing and 

talking outside a meeting, Francis (of Livitua) said to Pitalia (of 

Lauen): "This Sakias is like a child." 

' Apparently, then, New Irelanders think that play is something 

that children do and that it is childish; and, yet, I have not recorded 

a single instance of children playing except under the direction of 

some outsider. 

"Spontaneity" 'tends to have a positive connotation in our 

individualistic s<;>ciety, implying a predisposition to "creativity." 

By contrast, "ritualistic" has a negative connotation, implying meaningless 
36 

repetitive behavior. Yet, much of what we call "spontaneity" may 
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be nervousness, impulsiveness, restlessness relnted t n ho r ed om nnd 

directionlessness rather than to initiative related to "creative" 

production. And many would claim the label "creative" f or the malanggan 

carvings produced in New Ireland in a ritualistic mode and contex t. 

Talk 

During my first days and weeks in Mangai, I gradually realized • 
that my problem was less my scant ability in pidgin English than my 

inability to grasp an appropriate, interesting topic of conversation. 

37 New Irelanders do not talk much. At night people came and sat on • 
our verandah, the verandah of the Council House, smoking and exchanging 

a few words with each other in the local language. They would ask me 

who had brought me whatever new packets of food there were there, or a • 
pineapple, or a bunch of bananas; would repeat this information to 

others who came in; and, mostly, would just sit quietly together. Kas 

quite often asked someone to tell us about something in particular. 

Otherwise, Nie or I usually had to initiate conversation, and res pons e s 

were brief or monosyllabic, or less: the New Ireland gesture o[ " yes" 

is a slight raising of the eyebrows, so slight that I missed it altogether. • 
A typical exchange went something like this: 

DB: Did you go to the garden today? 

' New Irelander: Unn (Yes). 

DB: Who did you go with? 

NI: Some people. 

DB: Who, what people? 

NI: Oh, John. 

DB: John. 

NI: Unn . . 

DB: Now, who is another person? 



NI: Another person? 

DB? Another person who went witn you to the ~~rden. 

l.U: Your sister was there, she along with all the women. 

DB: Oh! They all went. 

NI: Umm, they all went. 

DB: And what work did you do? 

NI: Oh, plenty of work, plenty of kinds of work. 

I struggled through many conversations of this kind, always 

feeling that I was probably breaking many taboos, asking insulting questions, 

or at the very least imposing on someonets rest. When I tried more 

systematic topics of crucial interest to anthropologists, like kinship 

or land tenure, I could sometimes get people to volunteer sone 

information, sometimes not. In any case, they would drift back into 

brief exchanges with me or each other and then into silence. The 

children would lean close, stretch out and sleep. Sometir.ies, I made 

tape recordings of songs people seemed very willing to sing in little 

bands when they came to visit, and then I played these back to them, 

along with others I made at ceremonies, every evening while we sat, 

I expanding aad correcting my notes of the day. I felt that I did 

succeed in providing entertainment with my tapes and my cigarettes and 

my coffee, though I remained an abysmal failure at conversation. People 

seemed willing to stay, however, and I was usually the first to say I 

wanted to go to sleep. 

Why do people talk so little in New Ireland? I think, for one 

thing, that there are many things that are better left unsaid. It is 

hard to find out what's going on because you're not allowed to notice, 

let alone comment, that, for example, the meat is not well done or the 

malanggan is made differently from what was expected. There is the 
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constant risk of shaming, compounded by forgetting, not knowing, trying 

to please, trying to make it look as though you know, doing the right 

thing, and so forth. 

There may actually be a negative evaluation of talking, or at 

least of talking for talk's sake. Ito, a young man of Livitua who has 

returned home as elementary school teacher, told me, "I see some teachers 

who think they are too good to hold a knife. They don't even know how 

to work. They only know how to talk." This contrast may well be one 

that Ito learned from his fellow New Irelanders, and may well partly 

interpret the slight propensity to "grease" in New Ireland. 

Usually, I think, there is no need to talk to achieve the kind 

of companionship they seek, or even the kind of cooperation they 

accomplish. Everybody knows more or less what other people are up to, 

and only a few words are needed to convey any changes or plans that are 

pertinent that particular people want to know. 

People do not seek to discover or achieve or ~ersuade when they 

talk to each other. Conversation is not a decoration or ornament of 

personality. But their talk does contain a level of emotional 

communication that is not evident on the surface and that must be 

inferred. Their conversations are descriptions, without analysis, of 

who gave what to whom, and when was it, and where; but all these 

interactions have emotional import, and for those who know their history 

they need no further analysis. 

One incident that occurred not long after I returned to Mangai 

in 1966 helps me to see the emotional import of these conversations. 

People were sorry . that Nie had not returned with me, and Sirapi began 

to tell me about his last week in Mangai in 1965, after I had returned 

to Sydney. She told me where he had sat, what she had given him to eat, 

". 
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what others had given him to eat; where he had visited, and to whom 

he had given all of the things he had left behind. Sirapi was to 

get the frying pan, but Kanda came and got it. Eruel was still 

wearing Nic's sleeveless sweater. He had given this person a tin of 

meat, that person a tin of vegetables, someone else a towel. Then 

Sirapi named those who had gone with Nie to the plane, and I wrote down 

the names: Lingiris, Lokorovar, Eron, Israel, and Eruel had all gone. 

At the time that this conversation took place, I felt that at last I 

knew for sure that this is the topic that really interested them: who 

gave what to whom. I now realize that I was missing the most important 

point. This conversation was really a ritualistic evocAtion of Nic's 

presence when we were all missing him. There was, no doubt, always a 

full emotional foundation for the cryptic conversations that I often 

did not fully understand. 

It is not t~lking, "greasing," that is a crucial mode of integration 

in New Ireland. Perhaps it is just sitting together, however, because 

there is quite a bit of just sitting together, often waiting for 

something (a funeral, a wedding, a malanggan, a Monday morning meeting 

on line) where there is very little talk. 

Going Together 

Tasks that could be accomplished by solitary labor are 

accomplished by people working together in New Ireland. It is possibly 

efficient for groups of a dozen people to go together to process sago, 

and for fifty to work together to finish a new roof in one day; but 

efficiency does not create inevitability, for New Hanover does not do 

its work in these ways. The functions of these work groups can be 

recounted, but no list of functions or adaptive values is long enough 

to explain the New Ireland preference for walking together to the 



gardens, for taking strangers along to process sago, or for making 

sure that the sun does not go down on an unfinished roof. 
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Milika told me once when I expressed concern that Sirapi had 

no source of cash income that there was no cause to worry: Sirapi 

had helped many, many people when they were young, and now they must 

hear her requests, her "sing outs." Sirapi ' s purse, she said, is never 

empty. 

Thus was an aging woman without children well taken care of in 

New Ireland, just as are other people who might be alone in other 

cultures. People who had been young orphans, like all the Aisoli 

children and Kas, spoke not of deprivation but of the abundance of 

their childhoods. They did not say that they had no one to give them 

food, but that many people gave them food. When these stories were 

told and retold and names ~re given, the tone was warm with appreciation 

for both the individuals and for the way of life they all lived together. 

After I had been in Hangai for two months in 1966, Sion stopped 

by with several other men. He said, "Oh, we'll be sorry about you when 

you go back to America." I said that I, too, woulcl be sorry about 

Mangai. Other places are not as good. Sica said, "Yes, Hangai is 

really a good place. It has got all good things. And if there's a 

big feast, you can go--free. Mangai is a place of compassion--~ew 

Britain is no good; even little things, you have to buy." I said 

that Milika had told me that children have to buy from their mothers 

there. "Yes," Sion said, "it is no good. If you see someone who is 

hungry, you must give food." And yes, he said, "you' 11 be sorry about 

Mangai. Here, e~eryone knows you; you can go about and everyone knows 

you." 

Israel, on a later occasion, was making comparisons for me. 

He has travelled widely in Papua-New Guines. Petas island, he says, 
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has good people. All are Methodist, all are kind, like here. 

Bougainville is no good, people are cross. 

Sion had also mentioned the church in relation to Mangai's good 

ways. He said, "Mangai is a true place of the church." I said I 

thought this good fashion belonged to the time before the church came, 

and Si on gave a big smile and said, "True, true." 

Ito, the Livitua teacher, who had been away to school, also 

compared New Ireland favorably to other places. He had found that New 

Irelanders are more given to shame than are some other people. I 

mentioned to him that I had felt ashamed when I asked some visiting 

Mussau councillors some questions at which they laughed. "Mussaus," 

Ito said, "have no shame. Manus, too, don't have any shame. They 

eat in front of you without offering you anything, and they will take 

any food they want, for instance from a new boy at school." I to said 

that he had met many Manus people in school. "I've got the Manus 

fashion now," he said; and he shouted, "Salt!" and drarr.atically seized 

a salt shaker in the air. "If you are ashamed, you are hungry!" I 

asked him about the Tolais, whose custom of expecting their own children 

to pay their own mothers for food when they grow up had received some 

unfavorable com:nent amongst the people of Mangai. "Tolais are more 

similar to New Ireland," he said. "In eating (at school), they had 

respect for newcomers." 

The New Ireland fashion of inclusiveness, of bringing newcomers 

or other outsiders into the group, was based not only on structural 

features of their syatem but on genuine sympathy and concern for those 

who are somehow i,n a weak position. Ito told me that the word "kara," 

the name of the· language spoken in Mangai, means "one of my own," and 

that you can call new people by this term. People genuinely identified 
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themselves with each other and, therefore, empathized with other people. 

The problem of one is the problem of all in this group-oriented society. 

If a person sees that others need help, he is obliged to give it. 

Israel told me one day that there would be a little feast Saturday to 

begin buying cement for the malanggan in Tokanaka hamlet, Livitua 

village. Mangai will help, he said: "You cannot look and do nothing. 

We are sorry for Livitua." 

Similarly, when Semeri (Alice) was transferred from the Mangai 

school to that of another village, the women worried about her in her 

new situation. The day after she moved, Sambuan, who is no special 

kin to her, told me that she didn't sleep all night, because "I worried 

about Semeri." "TI1e house is no good," added Taia, who had been in 

the party of women who had accompanied Semeri to her new post. It 

would have been unthinkable to let her go alone. 

In general, people should not have to do things alone. No one 

was ever allowed to wait alone at the edge of the road for a ride. I 

felt embarrassed sometimes when my friends insisted on waiting with me, 

sometimes for half an hour, sometimes for three hours, because I knew 

they had other things to do. But they always insisted on waiting with 

me. One "time, Rongo came to ask for some malaria medicine, which I 

gave her; and then offered to sit on the road with me when she found 

I was about to go to Medina school thirty miles down the road. I 

insisted that she, instead, go home and lie down, but she would not do 

so until Alice sent some school children to sit with me. Later, 

Milika and Sirapi scolded me for letting my Australian friend, Joyce 

Hill, wait alone at the road for a ride into town. 

Apparently, people felt that a person would be ashamed to wait 

alone and to have to ask alone for a ride; and, of course, this was 
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true. Ito asked me once what I thought of this shame that is so 

prevalent in New Ireland. "I think you should not have it," he said. 

For example, he went on, you should not be ashamed to stand up on the 

road to ask for a ride. I had to admit that I myself did feel less 

ashamed when someone else asked for me. 

One should not really ask for things for oneself, only for 

others. One day I wanted to go to the bush with some women in camp. 

I went to ask Sirapi to come with me to help me find someone who would 

take me along. Sirapi had not planned to go to the bush, but she 

headed toward camp with me anyway. I felt that I should not make her 

go to the bush if she did not want to, and I said, "If you want to stay, 

I can go alone." Sirapi said, "No! It's no good if you go alone; you 

will be ashamed. If you want to sing out to someone you don't know 

well, who will sing out for you?" I answered, "You understand well. 

True, I was ashamed to ask." 

One may be ashamed to ask something of a ~erson who is not well 

known, but to ask something of those you know well is good, because it 

shows that you are close to each other and can ask things of each other. 

One day, I was in the Livitua garden with Milika, and Kaute kept calling 

and talking to me. Milika finally said, "She wants you to go; she wants 

to tell you a story or something." I said, "Shall I go?" Yes, Milika 

said. I wrote in my notes, "More and more I see that one must do what 

others aak--give them betel nut or whatever, move when they want you to 

move, and so forth. Perhaps this is a vast respect for the one who 

has Strong Feelings. t• I think that evaluation was wrong. One must 

respond to be, an.d to show that one is willing to be, part of the group. 

In New Ireland, people respond to each other in many subtle ways 

that are patterned and almost ritualistic. When one approaches a group 
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sitting on a mat, someone pats the mat, and the newcomer is invited 

to sit down. "Sinnuk, sinnuk," sit down, sit down: this was one of 

the expressions in such common use that even I knew and used the local 

language. 

Another such expression was "Nuk ~!" It means, "You come!" 

It was as much a way of including as of demanding, but before I 

understood that I was sometimes slightly annoyed. Once I said, 11 ~fo," 

to this demand from Sirapi, conveyed through a child, and I think she 

was seriously surprised and angry. I was sorry later that I had not 

gone to her hamlet in answer to her call. 

Margaret Evers told me that the school girls receive letters 

from the boys that tell them to meet them in the bush somewhere, and 

the girls feel they have to go. "If anyone tells them anything to do, 

he who speaks last is heard," she said. 

I saw people ·several times make other people give them their 

last bit of a cigarette or their last bit of betel nut. I thought 

this was quite harsh until I realized that he who had been raided 

could also raid someone else. One day, old Randes rushed Piwas, who 

was riding by on his bike, and walked backwards while he slowed down 

on his bike and dug into his little basket for betel nut for her. 

It is important to do what other people want you to do, and 

perhaps not quite right to do what you want to do yourself. People 

often phrased their statements to indicate that they were serving the 

interests of others. Once, when I was talking to Israel, he excused 

himself to go to the school meeting for the parents of all the children, 

saying, "I think ~as would like me to come." And one time, when I asked 

old Langiro why . he had left Tabar and come to Mangai, he said, "Because 

all my clansmen died (in Mangai); they had no man now. My two sisters 

• 
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were sorry for me, and sang out for me to come." Here Langiro states 

his reasons in terms that show that his two sisters were helping him, 

and he was also helping them. They were looking after each other, 

going down the end of the known path together. 

Exchange Interactions 

There is continual giving in New Ireland, and continual 

reciprocating. Giving is usually phrased as nonobligatory, however. 

People say they want to give. They would be ashamed to fail to 

reciprocate, but they would be ashamed, too, not to give freely where 

help was needed. 

At a Monday morning meeting before the Kuluvos rnalanggan, Matunga 

told people that he was cross because they were not working. Lovan 

said, "If you don't want to cover up this work, all right, that's your 

business. You will be ashamed in front of plenty of people." About 

fifty people were present and took all this talk matter-of-factly. 

They probably were working, and, in the end, the Kuluvos malanggan was 

a great success. People were ashamed if they did not give. I was 

concerned because the Big Man of Wuap, Taito, never seemed to want to 

speak to me. I was afraid I had offended him. I asked Sirapi one day 

when we walked passed him and he turned away without speaking, "Why 

doesn't Taito speak to me?" Sirapi answered, "He is ashamed because 

he hasn't come to visit you." In a little while, he came and joined 

us at our house. He said several times he was ashamed because he 

hadn't brought me good ·food or had me to his house to eat. Sirapi 

and I gave him our food. 

People con.tinually gave each other food. I was always in debt. 

One day, Bungaloo brought me and Sirapi a delicious crab. The next 

day, Sambuan, one of my regular helpers, told me that "Your potatoes 

p ·. 



are at my house; just tell me when to cook them." She knew that I 

often had an oversuppl~ . On that same day, Sirape came with two taro 

to eat with our crab, and Sambuan brought a pineapple. Sambuan, Sira?i 

and Milika regularly brought me food, or I ate regularly with Sirapi 

and her hamlet• but Milika, Sambuan and other people re~ular.l:y brought 

food and other things, too. Kas, Sirapi and others brought clam shells 

to my house to give to the "missus," Mrs. Hill, an Australian who 
~ Q 

visited me for a few days. ---- They had already given me some beautiful 

shells which I had on the window sills. When Mrs. Hill left, people 

gave some of my shells to her, saying that I could always get more and 

scolding me for not giving her the shells myself. 

It is important to give gifts to outsiders, but it is important, 

too, not to forget to single out some special insiders. One of my 

women friends scolded me one day for giving cigarettes to everyone when 

she was the one who looked after me and brought me food. She was 

probably in need of some reassurance, because for some reason which I 

never fully understood, some of her close friends and affinal kin were 

not speaking to her. She had decided that this was because old Patavani 

had asked for her help with cooking, and the other women thought that 

Patavani should have asked them. Whether true or not, it is noteworthy 

that she attributed their annoyance to jealousy over having not been 

asked to give help. Helping is the tie that binds in New Ireland, 

and not being asked to help makes a person feel left out. 

Yaraka was asked to help at the Tokanaka malanggan, and he 

understood fully that this meant respect for him as an individual. 

He said that he w~s moved by the large amount he had received for making 

one of the cement crosses. "So much pay, pig, my feeling is very heavy." 

Later, he wondered, will he be able to win in returning all this or not? 

• 
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He does not know if, later, there will be something th~t he can ask 

Livitua to bring for him (as Livitua asked him to bring for them) or 

not. But when something does come up, he can think of them, he can 

ask them. "This (debt) must die, it can be square." 
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Yaraka understood well the symbolic and social importance of 

exchange interactions, but the words he said sound very far from ideas 

about love and help. Pig exchanges s_eemed like crass even ts to Oinerung, 

a young man of Lesu who returned home for the funeral of Boas. He made 

a speech in which he said the following: I am glad to see you, and I 

am sorry. It is not straight. Boas brought civilization to New Ireland. 

If there had been no Boas--he was the first man to go to school outside; 

he talked in Australia. We did not look with understanding at Boas, 

but plenty of men did. If you think that I am saying that European 

fashion is good, and ours is no good, no. But I suggest a little change. 

Never mind how much for a pig, or five shillings for half a pig. Did 

I come to buy pig? Why? I came to show love for Boas; I did not come 

to do business. 

Two or three times there was a little applause. Some men called 

out "good," but there were no sounds of "giro," which suggests that it 

was the younger generation that was favorable to his speech. Tilere 

was a good positive response when he finished speaking, but more responded 

to old Beong's traditional speech. 

Lesu is not Mangai, and there are some differences between them, 

but much also about the two places that is alike. I am convinced that 

the fundamental motivating force behind pig exchanges at ritual events 

is the desire to _help, to be present, to do what New Irelanders do to 

show concern: exchange pigs and shell currency, eat together, and be 

together. These exchanges are what integrate the people of New Ireland 

into groups of people who can trust each other. 
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Malanggan is an elaborate and explicit ritual, but many acts 

of daily life in New Ireland have ritualistic elements: they are 

outward and visible signs of personal transactions, and their function 

and their purpose ("purpose" because New Irelanders know what they 

are doing and why) are not what they seem, superficially, to be. 

Institutionalization of expression in New Ireland makes it easy 

for outsiders to come in and ~akes it easy for large groups of people 

to continue to function together. The institutions are not empty forms, 

but known paths to personal, emotional, social, economic, and political 

relationships. That is why malanggans are flourishing forty years 

after they were doomed to "certain and early extinction" (see p. 194). 

Gift-giving integrated New Ireland society both at the level 

of individuals and at the level of large social groups. At both levels, 

the primary medium in which this integration is expressed and created 

is food. The primary mode of behavior expressing and creating integration 

is giving. Food is given informally to children, visitors, spouses, 

and to people of all categories. In addition, there are many formal 

feasts and food exchanges outside the malanggan. For example, Kungawot 

gave a pig to her husband's family and invited them to a "feast to 

close mouths," to formally recognize and appreciate the food contribution 

Kungawot and her children obtain from her husband and his family. 

Help is given in many other forms besides food, and whenever 

a benefit is received, it is conceived of in terms of "help." Sion 

"helps" Pasingan with tax money; the Bank "helps" Lingiris with in te rest; 

the Australian Administration "helps" the people with various 

services and functions. Sirapi was pleased when she found an old 

man who knew a story that "helped the work" of the anthropologist. 

I 
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Summary 
") f} 

In New Ireland, people "structure time," ~ - · as they structure 

their emotional expressions, with endless "ritual" acts: sweeping, 

preparing food, helping someone else to sweep, giving and receiving; 

giving food to someone else and eating what someone else returns; helping 

with a house, helping with a fence, feeding someone else's pig. In 

the evening, sitting together on the mat, the daily tales recount who 

gave whom a betel nut, a banana, half a smoke, a passing word. Some 

of these acts accomplish ends basic to survival: specifically, the 

production of food. But New Irelanders live far above the level of 

mere survival, and their culture serves far more complex functions. 

Among these is the fulfillment of the capacities of individuals within 

the group. New Irelanders admire and appreciate their culture. Many of 

them have been away to work, and they are glad to come home to the 

• protective, generou.s qualities of their own place. 

The New Irelanders who live in the village, the ones about whom 

I have written, seem to have no curiosity about the rest of the world, 

and generally seem able to sit for hours without showing signs of 

restlessness or discontent. They appear to be doing nothing; and 

outsiders, whether Europeans or native Territorians from elsewhere, or 

New Irelanders who have been raised elsewhere in Mission or government 

schools, all find New Ireland culture boring at first. Outsiders are 

astonished that New Irelanders are content for long periods of time to 

do nothing. 

But they are not doing nothing. They are deeply involved, 

emotionally, wi~ each other; and they are being together. New Irelanders 

structure time (to use Berne's terminology) with acts of giving and 
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receiving that appear to be trivial, that appear to be, at most, 

"games." But they are social transactions that T!lany times achieve 

the genuine intimacy that ends the "game." These strong interpersonal 

relationships are the foundation of the institution of malanggan; and 

while malanggan activities will surely include new elements in the 

future (as they have in the past, gradually substituting Australian 

currency for mias, cement for malanggan carvings), the basic forms have 

strong foundations. The new generation can be expected to maintain 

and recreate the old patterns, not only the foI't!lal ones like malanggan 

but also the informal ones that make institutions like malanggan, and 

this whole culture, possible. 

• 
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• C H A P T E R F I V E 

T HE i\RTS 

INTRODUCTION 

New Ireland is well known among students of primitive art fo r t he 

magnificent malanggan carvings that it has produced, and that can be s een 

in many museums around the world. Although a great deal of work has been 

done toward understanding this art, it remains, like most art of primitive 

peoples (or indeed of any people) in many ways beyond our grasp. 

Neither the author nor other students of New Ireland have been able to 

account for New Ireland art (form and function) in terms of iconography. Its 

continuing to flourish must be explained in other terms. It is suggested 

here that the art flourishes because New Irelanders find it decorative, and 

that this is so because its style reflects the whole style of the culture . 

In the preceding chapters, I have tried to show that the culture in 

general is group-oriented. In this chapter, that description is ex tended 

to all the arts. General behavior as well as the arts of song , dance, and 

carving may be described as graceful, detailed, careful, reserved, and 

controlled. Some New Irelnaders are aware of this general style in their own 

culture. However, I did not understand their explication of it until I had 

analyzed the evidence from several sources, and sought he lp in int e rpr e t a tion 

from several theorists. 

Approaches to and Retreats from the Study of the Arts 

Students of those cultures which have held great places in the history 

of· the world have regularly related the art of a period of history to the 

culture of that time. Although art historians may concern themselves 

p ·. 
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initially and narrowly with identifying and tracing the distribution of 

motifs and techniques, finally the historian's full t a sk is broader. The 

description of an art object in terms of use, purpos e , fu nction a nd f in a ll y 

~ve n lconogr:tpliy ls Ll [umLllllL' lllal l>ul sL i ll prL·I i111i11 . t r y .t S j> LT l ur Lil l' lii s ­

torian's ultimate work: explanation of the meaning o f the a rt. De sc ri p­

tion of use, purpose, function, and even of iconograph y gi ve s onl y the 

skeleton of meaning. A full description of meaning must incl ude a de sc rip-

• 

• 

• 

tion not only of cognitive content among the elite, but also of the s i gni- I 

ficance of the work of art among people of the cultural community in general. 

What, if anything, do the people think, feel, or notice about their art? Wh y 

are "meanings" expressed in one style rather than in another ? 

Anthropologists have not often undertaken this task of under­

standing and explanation of the meaning of art.
1 

Many factors account for 

this neglect. In some cases the art and the culture that produced it are 

already past history when the anthropologist (following the missionaries) 

makes his study. In other cases the art is there, but the anthropologist 

has not time to study art in depth: artistic expressions as a form of 

communication may, like language, require more than the usual year or two 

available for mastery. 

A more important factor accounting for anthropologists' neglect 

of the arts (the very aspects of culture to which we refer when we speak 

of the "Culture" of literate peoples) is that many think that social science 

methods do not yield credible results in this area. 

A further cause, but also a result, of the failure of anthropologists 

to deal adequately with the arts is a prevailing assumption that the arts o f 

• 



611 

any people are mere epiphenomena about wl1ich a brief descriptio n may be giv e n 

somewhere in a dependent position within a monograph; following the important 

material on core culture, social structure, or contents of the digestive 

tract. Malinowski's designation of art as a response to an "inte grative 

imperative" is generous (even though he does not develop the idea in his 

analysis of Trobriand art) when compared to the treatment accorded art b y 

most other anthropologists working in the British tradition in anthropolo gy . 

The German tradition has attended to art, but has concentrated on the art 

historian's narrow interest in motifs and the distribution of motifs; and 

on the Western, but especially German, search for iconographic meaning. 

Students educated in this tradition, which is also the American ethnographic 

tradition (following Boas) ,ask natives questions about what the motifs of 

their art "mean". If no native informant is willing or able to produce a 

narrative to "explain" (by citing person, place, thing, supernatural or 

myth) the "meaning" of the motif, the art is said to have "lost its meaning". 

Levi-Strauss offers now to find it again (mostly in the unconscious) for 

us all; but I, and les savages, demur. 

Contemporary analysts of art styles describe them primarily in 

terms of structure: that is, the relationships between lines and shapes, 

balance, rhythm, the tone and texture and dimensions of works of art. Just 

as anthropologists in the English-speaking world have turned away from an 

interest in following single elements or "traits" as they move from one society 

to another; so art students haveturned away from following single motifs 

over time and space. Both have turned their interest to a study of inter­

relationships among elements within a structured context. Radcliffe-Brown 
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and Malinowsky in the British world, and Benedict and Mead in the United 

States, were among the first to direct anthropologists toward the study of 

a society or a culture as a systematic whole. In the study of primitive art, 

Paul Wingert pioneered holistic analysis; and, like tl1e work ol Lhe pioneers 

in anthropology mentioned here, his work remains unmatched. 

In art, an analysis of structure means a description, first of all, 

of how it looks; or, in music, how it sounds; or, in dance, how it is done. 

Until one has some insight into the significant dimensions of a particular 

art form, one must rely on either "common sense" (the criteria of one's 

own culture), or on systematic frames of reference developed for universal 

application (e.g. the various music and choreographic notation systems.) 

Herein I attempt an analysis of the art of New Ireland with a view 

to sorting out its significant dimensions. Stated in another way, I want 

to find out what kinds of elements, when present, would make a New Irelander 

feel: this is right, or good, or nice, or beautiful; or, simply, this is 

2 
one of ours. 

In describing the arts of New Ireland I discuss song, dance, 

and the plastic arts, focusing mainly on malangga~ carvings. I rely on 

observations of my own and of other outside students. I also report some of the 

views offered by New Ireland informants: in analyzing the art and culture, 

I was finally able to understand, and so to believe, what they said. Suc­

cinctly, they said this: The arts in New Ireland are decorative, not symbollic. 

The plastic art depicts me~, animals, and things in general, not in particular. 

It does not depict gods, spirits, or ghosts. The forms are traditional: that 

is, they are named and identified by general and specific structural 

. ·. 
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characteristics and motifs, apparently qt1i..te loosely ckfi_tu~ J. !\ rti_st s think 

of themselves as making these forms the same wa y each time, and the same 

way as they are made by oLhers, an<l Lhe same w<J.y as Ll1e y wc r C:: 1n<J.J l:'. b e [o rc· . 

Some New Irelanders recognize very general features of the s t y l e of the ir 

art as being typical of themselves and of their rt1lturc i_n .~c n c ral: r e s t r :1 i n e d , 

careful, detailed. These are the significant dimensions of NL:w fr c l a nd a rt, 

and of New Ireland culture. 

NEW IRELAND ARTS 

The Dance 

Structure of Performing Groups and of Dances 

New Irelanders dance in groups. In the groups, individuals arrange 

themselves in rows and lines, and all make the same movements with hands 

and feet, and follow the same course over the ground. There a re no solos, 

and all may be said to perform equal parts in the dance; but someone "goes 

first" when the group moves over the ground. 

Some dances include hoth sexes, but most :ire by either me n. o r b y 

women. Typically in women's dances, the women move onto the dance ground 

in two or four lines kept together to form a rectangle of perhaps eight 

to ten rows. The form of the dance may be described as "geometric" rather 

than "naturalistic". 3 They hold their arms bent at the elbow, and occasionall y 

straight from the shoulder, 

The men's dances are similar in form. Tantanua, the dance in which 

men wear the high crested masks for which New Ireland art is famous, is the 

dance that New Irelanders regard as most characteristically their own. It 

.. . _ 
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is theirs, traditionally; and all other dances that I saw performed had 

come from somewhere else within memory of the living. Tn Tantanua, e ach ma n 

comes into the dance area alone, then all dance together and go out together. 

They do not all perform the same movements at the same time during the dance, 

but rather in turns 

Style of Movement 

Body movements are restrained, careful, neat, graceful, and detailed. 

By "restrained" I mean that the movements of the arms and legs are generall y 

small and close to the body. By "careful" I mean that they are controlled, 

and by "neat" I mean that the control carries through to all parts of the 

body. By "graceful" I refer to the small, slow, non-assertive character 

of the movements. And by "detailed" I mean that attention is given to 

slight movements, and to the movements of "details" of the body, e.g. toes 

and wrists and fingers. Movements follow straight lines or regular curves: 

they do not "flow" in complex curves. 

The women, in their dance, move forward with small regular steps. 

When dancing in place, they lift first one foot and then the other, setting 

them down pointed toe first. In their fingers they usually hold a leaf or 

two, in both hands or in one; and they slightly rotate their wrists 

waving the leaves very slightly) in time to the music. 

(thus 

Eyes are always straight ahead, faces serious, one might say 

"expressionless": that is, they appear "reserved", as they do in daily life. 

The men's dances are similar in style. Their movements are larger 

and stronger, but still graceful. Dancers in Tantanua wear skirts of several 

• 
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layers of lacey green ferns (costumes unique to this dance) which reflect 

the slight and graceful movements of the dance. The men use their wrists, 

as women do, to create slight movements. In Tantanua the movement is slight 

an<l rapi<l: Ll1e han<ls lwl<llng leaves (anJ Lile [ern skins as weLL) ; q>[H-~;1r 

to "tremble". 

Informants' Judgements: 

My judgements concerning style of body movement gained some corro­

boration from two sources. Milika, who came from Lesu and who felt herself 

to be different from others (and who seemed more individualistic to me) first 

drew my attention to the delicate way the women point their toes. She claimed 

that she could not point her toes as the other women did, and that she was 

therefore embarrassed to join the dance. Another informant, Silakau, a man 

from New Hanover, also commented on the style of the dance he saw in northern 

New Ireland. New Hanover dancing (by my judgement and that of a visiting 

anthropologist experienced in several parts of the Territory of Papua New Guinea ) 

is extremely vigorous. I saw this informant in a performance of "Solomon" 

(a dance named after the islands where it was learned) in New Hanover, and 

two days later we went together to see the same dance performed in New Ireland 

(Jaruai village). I asked him what he thought of the dance, which seemed 

even more gentle, soft, and "tentative" than the New Ireland rendition I 

had observed earlier. At first he said, politely, that it was good. I 

urged him ta tell me what he really thought, and he said: "It is not very 

strong." 

p •• 



Interpretation 

The women's dances and Tanta_!l~~- appeared to be "decorative" dances 

rather than dances with some story to tell or some symbolism to dramatise; 

and I got no interpretive statements about them from New Irelan<lers.
4 

When people dance in New Ireland, they wear some kind of special 

dress or costume, or at least (and usually) new clothes; and they decorate their 

faces, always at least with powdered lime. When I asked about this use 

of lime (which in other contexts symbolizes the conferring of power and 

status on a big man) the women told me that it was just for "decoration", 

just to make them "look nice". They reminded me that European women also 

put powder on their faces when they want to look nice. New Irelanders 

also wore a fresh-smelling plant around their waists, so that the labor of 

dancing created the emissions of a fresh pine-like fragrance, rather than 

what one might expect of a group of dancers in the tropical noonday sun. 

This olfactory decoration, too, had no magical or other significance, the 

people told me, but was simply to make tltem "smell nice". 

Context 

I saw groups performing dances at traditional malanggan gatherings, 

as well as at occasions sponsored by the European world: Methodist mission 

collection day, Catholic Father's Feast day, opening of a new council house. 

Thus, dancing appears in secular contexts, and is apparently regarded as 

entertainment. It is always accompanied by large groups of singers (of all 

ages and both sexes), som~ of whom beat time on small log drums. 

.. .. 
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Singing 

Structure of Performing Group and of Songs 

AL7 

New Irelan~ers in large numbers enjoy the art o f s in g in g . Ther e 

are only a few carvers, and the very old and the ve r y youn g do no t dance ; 

but everyone sin gs. /\sin th e d c-mcc>, ther e is some on e who " goc ·s f ir s t", 

setting the key, carry ing on when others do not know or do not r emembe r 

what comes ne x t. Songs have sever~l parts, ea c h part consi s tin g of a siwp l e 

melody repeated over and over again. 

Singing is the most lively of the arts. People usually sit close 

together in a group, often singing with considerable animation, often 

smiling. They sing in clear, strong, full voices. 

Translation 

I found it difficult to get translations of most of the 

traditional songs, and difficult to find out why I could not get translations. 

Sometimes people said the songs were in languages of another area and people 

readily volunteered this information as the reason why they could not trans­

late the songs. But many songs were said to be in the local New Irel and 

language (Kara or Tigak), yet my requests for translations met with silence. 

The local teacher, a native of the village (Mangai) where most of the songs 

were collected, told me that she thought the songs were in an obsolete form 

of the local language. Sometimes people said of a song: "It has no meaning, 

it is just a song. 115 School children sang a song in pidgin English, composed 

by the teacher, that . included some nonsense syllables. 

p -_ 
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A few songs sung to traditionnl style melodi es l1nd hcc n composed 

by two local men during the war, and these were translated in general terms. t 

These songs made brief descriptive statements merely asserting that events 

had occurred: e.g. a plane flew overhead, then swooped down, then shot 

a man, then the man fell down, then the plane flew away . No comment or 

interpretation of the event was offered. This descriptive mode was a l s o 

characteristic of conversation in New Ireland. 

Eruel came alone one day and sang a long-six-part narrative s on g 

that he said he had learned from his father . His translation indicated 

that it was, like the wartime songs (many of which he had also composed), 

a description of events. 

Context 

Most songs are sung to accompany dancing, but some stand alone. 

People did not sing informally to entertain themselves. They sang ever y 

night for weeks? however, when they were practicing for a performance. The y 

also sang often in the evening for my tape recorder, and they were en ger t o 

hear themselves played back on many subsequent evenings. 

The Plastic Arts 

Structure of Producing Group 

The discussion here will be limited to the production of malanggan. 

Eruel was the only recognized carver in Mangai, and his services were used 

by people in surrounding villages. Carving is not a full-time specia lit y, 

however, and Eruel was not known, it seemed, primarily for his carving skills. 

He was known, rather, for his traditional knowledge in general (e.g. he was 

skilled in rain-control, important for successful and pleasant malana ggan 

gatherings), his pre-war wealth in European goods (e.g. a truck nnd t e n 
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bicycles), his sensitive sickly stomach (manifest, e. g . in his a void a n c e 

of many foods and his high consumption of costly Carnation Conden s ed mil k) , 

his shameful profit motivation (i.e. his deplorable liking for mone y for 

its own s a ke) and his status as leading mcmai for lii.s v i. l L 1gc . Not pa r a -

doxically, Eruel (who was a little too individualistic for New Ireland) 

"went first" for Mangai. 

There were other independent carvers in.Eurc l's a r e a in 196 5- 6 7 

and others, not known as carvers, who helped Eruel to make wooden malanggan 

6 In 1965 I watched Eruel carve a mamatua mask name Luta commissioned by a wi dow 

in the village of Nonopai, seven miles away. One other man, Lovan, carved 

the large "ears" for the mamatua mask, which Eruel carved i.n about two weeks . 

Two days before Luta was due in Nonopai, Lovan's daughter helped him paint on a 

white undercoat; and in the morning of that final day three men helped paint 

on the surface designs in a hurry. Eruel gave only general instructions, 

the details apparently being well-known. 
7 

The finish e d produ c t was, th e n, 

a group effort. 

In the old days, Eruel said, the carver worked in a bi g house whe re 

many boys came eagerly to learn by watching and helping, and wh e re there was 

a steady supply of feast food brought to the malanggan-producers. Each step 

in the procedure was named and recognized. We may infer, then, that in 

the old days the group effort was institiutionalized, and the group larger. 

Structure of Productions 

The objects that I saw in use were examples of t ypes recorded by 

previous students in northern New Ireland (Lewis, op. cit. figure 46): frie ze, 

doll, statue, and two kinds of masks. The dance mask is distinguished in 

form (e.g. its high crest of hair) and function (used in th e Ta nt a nua d ance ) 
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from the mamatua mask. The latter has large, separately carved ears, 

and is worn by one man in a slow procession to a grave, where the 

mamatua is then displayed along with other ~alangg~n, Th~ 

vavara (Lewis: wowora) malanggan is made of brush rope, coiled into a 

target shape. It may, or may not, have a carved wooden center piece. 

Sometimes the center contains a kep kep, the well-known shell ornament of 

New Ireland (also found in the Solomon islands and elsewhere, 

• 

• 

• 

The carvings that I saw and that are known in the published literature I 

(see Lewis,~ cit.) depict human figures, sea creatures (crabs, fish), 

snakes, birds, and flying foxes. There are generic names for some types 

of carving (e.g. mamatua), and personal names for all carvings (e.g. Luta). 

Students crf New Ireland art have seen many examples of generic types, 

and the distinguishing characteristics are fairly well-known. But it is 

not at all sure or clear what standarization, if any, of variations in 

relation to pers?nal names distinguish particular types within a generic 

type of malanggan. I never saw the same malanggan carved twice;although 

theoretically I might quite easily have done so, since it is the right 

to make a malanggan of a particular type, and not the carving itself, 

that is bought at a malanggan ceremony.
8 

Style 

Malanggan art is predominantly two-dimensional. The vavara are 

round and flat and the backs are not finished; and they are, thus, two 

dimensional in formal structure, in conception and intent. But even 

the three-dimensional wood carvings manifest a predominantinterest 

• 

• 
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in two-dimensional design: that is, the interest is in sur fa ce dec o r a -

tion and detail rather than in full, sculptured thre e-dimen s i on a l fo r ms . 

When sculptured forms are present, these forms, like t he painted sur fa ce 

designs, tend to be geometric rathe r th a n na tur a li s ti c . VLst1a l ly , thei r 

impact on a Western observer is an a l y tic a n<l sche ma t ic . 

Surface design is almost entirely painted rather tha n carve d 

or incised. Objects of other materials a re re gularl y added t o New I r e l a nd 

wood carvings: e.g. operculum ("cat's eye") shell for eye s , various 

plant materials (seaweed, seeds, the inner bark of a tree) for hair, 

curved sections of coconut shell. The wooden object _itself is often 

carved in several parts, the body (of a full figure) or head (o f a 

mask) being carved out of a single log and then fitted with separately 

carved arms, or "ears". Often a small separate carving is set be tween 

the teeth of a mask or figure. 

Malan_ggan art is known for the fin e ness of it s ef f ect, produced 

by openwork carving, and also by painted surface de signs. La r ge a r eas 

of color typically are not left unbroken, but are painted with des i gn 

elements which are repeated over the surface: for i nst a nc e , a s t y li z e d 

leaf shape, itself broken by parallel lines set close t ogethe r, is 

often repeated over the face of New Ireland carvings. The thin, closely 

set parallel lines are an identifying feature of New Ireland art, and 

are frequently used in many contexts.
9 

Malanggan art style in general 

may be described as fine, lacey, detailed, nonnaturalistic, a nd predominantl y 

based on geometric lines and forms . 

. ·. 
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Exposition 

It is as difficult to get translations of !!1-9J~ngga~ carvings • 
and vavara as it is to get translations of songs. The generic terms, 

malanggan and vavara, are known to all; but often the specific name 

of the vavara or malanggan (e.g. Luta, Kolepmur, and other names that • 
are used in New Ireland as personal names) is known only to the carver 

and perhaps a few others who worked closely with him. Pi e yond the s pecific 

name, the carver himself offers little information about the piece itsel f , 
I 

its motifs, its "meaning and intent". The carvings clearly depict men 

and fish and birds, but what men, what fish, what birds, and why here, 

together, in this malanggan? The best answer I received to this question 

seems at first tautological: these men, these fish, these birds are here 

together in this malanggan because that is the way this malanggan is made. 

More frequently, my ·questions about "meaning" met with slightly embarrassed 
I 

silence. Quite often I was given the name of someone who would be 

more likely to know the right answer. As it turned out, he (whoever 

he was) never knew, either. • 
I was aware of the possibility of provoking false answers for 

relentless questioning. Fortunately _, , I was able to attend a dozen 

malanggan ceremonies, each displaying several malanggan made by different 

artists; so I was able to persist in my quest for holy (or at least 

historical or narrative) meaning in New Ireland art by relentlessly 

asking the same questions to varied informants. Everywhere I got the same 

answers: some people knew who brought and who paid for the malanggan. 

but no one knew what it "meant". 

• 

p ·. 
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Melanesians are known to use imported art that th ey do not 

understand in detail. Why insist on seeking iconographic meaning, 

when every source, living and publisl1ed, claims that malanggan were first 

made in the Tabar islands, alld later bought by New Lr e lander s? Th i s 

• place of origin was well-known to my informants hut no one knew when 

f 1 1 
. 10 malanggan first came rom Tabar, hecause it was a ong, ong time ago . 

Malanggan art is an old art in New Ireland, and a people bent on i cono -

graphy would have had plenty of time to invent some to go along with the 

art. In fact, one faithful informant, Lingiris, who came to understand, 

apparently, what I wanted to know once invented some meaning for me in 

t a few minutes: he volunteered at Kuluvos that the two men depicted on 

the Paruai malanggan represented the two honored dead men, Makalo and 

William. But since the malanggan was one which less than a year before 

had been used (by Beong) at another ceremony for other dead, the "meaning" 

given was read in, I gather, for contemporary purposes; those purposes 

most certainly including helping the anthropologist. 

t When attempts to draw out "meaning" with unstructured questions 

(e.g. "What is this?") had failed for several months, T heg.:m to ask 

structured ones (e.g. "Does this depict a man who once lived?") As 

to whether or not the malanggan had anything to do with religion, the 

spirits, the old gods (were there any?), there was accord: they did not 

and they do not. When I began to ask questions of this type there was 

hesitation which I thought might be due to reluctance to be honest. The 

Catholic mission, beiieving the malanggan to be images of false gods, 

had long ago tabooed their use in Catholic villages. (The Methodist 

Mission had followed the same policy earlier, but had abandoned it 

before 1965.) Eventually I came to think that the hesitation was due to 
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the informant's being puzzled by the question. Only one old man, Las uwot, 

finally said that perhaps a long time ago malanggan had something to do t 

with spirits; but his assent to this view seemed to be part of his 

general eagerness to respect the views of the Catholic L:hur c lt. II~ 

said that the Fathers might have been right, though he himself cHd not • 
know of such be liefs in the old days. Tn 1966 lie re r us~d to a L low 

malanggan to be shown at the malanggan he organized at Tokanaka, saying 

that the Fathers might be angry; but, as he later explained to me, his 

private motive was related to exchange debts and credits, (specifically, 

his reluctance to have Lepilis bring a malanggan again) and not to his 

concern for Mission views. t 

Eruel made comments that lead to the conclusion that malanggan 

art is descriptive art. He told me, in response to my questions about a 

particular mamatua mask, that the face was painted the way warriors used 

to paint their faces: black. He said that the stylized leaf-sha ped 

designs I saw on the mamatua described what I saw still in 1965-7: the 

designs which participants in malanggan proceedings enjoy putting on t 

each other's faces. The designs were palm prints whicl1, on the face, 

were said to look like leaves; which they did, because the wrinkle lines 

of the hand looked like the veins of leaves. The print medium was the • 
green/yellow juice of a leaf. The black face, then, and the palm prints 

were descriptions of things people had seen, and were not symbols of 

h
. 11 anyt ing. 

On a later occasion Eruel told me that masks are "pictures 

of man," not symb?ls of the gods or of anything else. In pidgin English, 

he distinguished between piksa, picture; and mak, mark or sign or symbol 

of something. The local term, maru, is perhaps better translated "image" 
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than picture. Eruel defined the term in this way: "When yo u look in 

• the mirror, you see your maru . In the Bible ," [ruel continued, "t hey 

write that. man is the maru (image) of Cod . But malanggan i s not the maru 

of Cod; it is tlw mzir11 of man, th:1t is nll." f-~ri 1 c l tll<'11 p i d : t'<I 11p : 1 

TIME magazine in my house and pointed to the portrait of a man on t he 

front of it. "This is a maru," he said, "a maru of man, jus t as a 

malanggan is a maru of man." He then said, rhetoric a ll y a nd with so me 

annoyance: "If the Mission does not like the maru of man, why is it here 

(on the magazine) and everywhere (in the European world)." Thus, 

Eruel viewed malanggan designs as a description of the visual world. For 

him, the art was realistic art: that is, it was a representation of 

the important features of man, using the techniques at his disposal, and 

h . f h. d. . 12 t e conventions o is tra ition. 

Lasuwot, the man wh~ told me of the Catholic Mission view of 

malanggan, was the first person to tell me that nowad3ys (at least) 

malanggan are just decoration (pidgin English: bilas tasol). Al l agreed 

that they were. Some of my most constant informants who had not under-

stood previously what T wanted to know finally thought they understood, 

and assured me that the carvings were just decorations, without further 

meaning. One ancient lady, Patavani, remembered the name of the malanggan 

which marked the end of her childhood seclusion, and she said that it 

might have had some meaning which she did not know. However, she implied 

that malanggan were in any case decorative in this statement: " Nowadays 

they just use cement (to mark graves) and it does not look nice." 

Milika told me (when she realized, along with others, what I had been tr ying 

to understand): "Religion is not in all these things. They are just 

decoration. Religion lies in the hearts (pidgin English: !>~) of you and " me. 

p · . 
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Context 

Malanggan rites for the dead of a particular cemetery clima x 

when, on the last day of events, malanggan carvings are displayed on 

the graves; and those who have prepared songs and dance s per f orm them. 

Everyone then may sing and dance all night. Malanggan might a l so he 

brought to set up where the dead person lay in death, or brought t o 

set up near his last house just before it is burned. 

Malanggan of all types are displayed in small shelters ("di s pla y 

cases" which protect them from the rain) closed at the back and sides 

13 and top, but open at the front. Often clean sand was brought from the 

beach and spread evenly in and in front of the display house. Betel nuts, 

favored ripe yellow ones, were spread evenly in the sand, or attached 

to the inside of the display shelter. Fine tufts of soft white chicken 

feathers were sometimes affixed to the display shelter, and to the 

malanggan itself. In one case I saw the lacey roots of two plants 

attached to the top outside corners of a she l ter displaying a vavara. 

I was told that these were just decoration. The whole setting is said 

to be, and appears to be, decorative. 

Further evidence that malanggan art is decorative, rather than 

symbollic, in the eyes of contemporary New Irelanders, lies in an analysis 

of the objects that nowadays stand along with malanggarr to mark the grave 

of the dead. Cement monuments are constructed at the cemetery site, then 

given and bought justas malanggan still are. A single dead man ma y have 

both cement monument and malanggan, each in its own way, modern a nd 

traditional, showing respect. 

• 

I 

• 

• 

I 

• 
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Cement monuments are construct ed in two sh.1p e s: ~ r o ss c s i.n 

Catholic cemeteries; and usually some other geometric shape in Methodist 

cemeteries. Both kinds have painted on them designs that are geometric 

and, according to appearances and informants' information, non-symbollic. 

Often these designs are st;:irs with four points, c:acli point divid e d down 

the middle, and each section then painted in contrasting colors. School 

children often drew these designs when given paper and colors, and both 

children and adults drew them to hang on my "Christmas tree," the decora-

tion of which was the idea of New Irelanders. This decorating project, 

which went on for three days, gave me one of my first clues to the sus-

. d . N I 1 d h . d . · · · 14 
taine interest ew re an ers ave in ecorating activities. 

The evidence that nearly (but not quite) convinced me that 

malanggan really are decorative, no more and no less, was the array of 

grave markers I saw at one malanggan (Panapai village, Tigak area) 

gathering for five dead. A five-step cement monument had been made, 

bearing the names of the five dead. Around and on the cement were the 

following items: three vavara , one mamatua mask, two doll figures, one 

polished Volkswagen hubcap, a bowl of plastic fruit, and a fake Indonesian 

carving bought in town. It remains true that these foreign items could 

have been injected with mystical meaning, along with the associated 

malanggan. However, seeing them suggested dramatically to me that it 

might be I, rather than the New Irelanders, who was injecting mysterious 

foreign objects (malan&gan for me, hubcaps for them) with mystical meaning. 

p ·. 



628 

The Verbal Arts 

Structure of Production 

It is not surprising that the verbal arts in a hi ghl y ins tituti onaliz ed 

culture like New Ireland are primarily developed in institutionalized forms. 

The only ver~al art that was practiced in 1966-67 that I know about was the 

art of oratory, achieved by various Big Men and memai. Sometimes their speeches 

had mainly practical import, and sometimes they were largely ceremonial. 

In response to my requests, I was finally able to get people to tell 

me one story that came from the old days. It was about two brothers who went 

fishing and were chased by a shark. One brother fed himself to the shark so 

that the other brother could save himself. When the canoe they were in reached 

shore, only the head of the brother who had sacrificed himself remained. His 

brother took the head and planted it and from it grew the first coconut tree, 

a very tall one. The living brother climbed it and killed a wicked giant that 

lived above. One young school boy told me it was a story similar to Jack and 

the Beanstalk. It was also, in my view, a story about brothers helping each 

other and other people. 

Structure of Producing Group 

Memai and Big Men speak before large audiences, to each other and to 

the group. They are leaders, and they represent their constituencies while 

still concerning themselves with the whole group, which they integrate through 

practical scheduling as well as through evocation of conunon values. 

Sirapi found the "Jack and the Beanstalk" story for me to help me with 

my work. She got Lokorovar to try to tell it, but he was uncertain of its 

details and continually enlisted the aid of the several other people ~resent who all 

knew little bits of it. There was no interest in story-telling as a performing 

art on this occasion, only in getting the story right. 

• 
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INTERPRETATIONS 

SLyle in i\ rL anJ Cultur~ 

In interpreting style in New Ireland art and culture I a m 

interested in finding patterns common to the arts and to th e culture in 

general. There are many theorists to whom I could. turn [ or ideas , but 

here I mention few. The views of these few theorists make my view 

plausible, I think; and beyond plausibility to demonstration 1 cer­

tainly cannot go. 

The question guiding my inquiries into New Ireland art 

is this: why do they make the art the way they do? Initiall y I looked 

for answers in the cognitive area, answers that would connect ideas 

with motifs in the art. I found no answers in that direction, and fo r 

the present I abandon it. It is clear enough why New Trelanders put fish 

rather than elephants in their carvings, but why they put fish in one and 

crabs in another, or why they choose fish instead of taro or some other 

subject matter, I will not venture to consider further. 

My informants redirected me to seek answers in the aesthetic 

area. They told me that the art is decorative; so my question becomes 

this: why do New Irelanders like one style of art rather than another? 

At present I will only seek answers to this question in terms of related 

attributes of New Ireland art, personality and culture. 

Geometric Styles 

In my apalysis I have presented my view that New Ireland arts 

(especially malanggan art) are geometric rather than naturalistic in form. 

The hypothesis has been suggested by students of art that geometric and 

p ·, 



two-dimensional art (especially wh e n .c reated in sctilptt1re, wh e re thr(:e -

dimensionality is hard to escape, not difficult to introduce) refl ec t s 

emotional control and restraint. I have discussed above the control 

and restraint of emotion in New Ireland, associated with the instititu-

tionalization of expression. Tf the hypothesis relntin g geo me tri c a rt 

to emotional restraint is correct for New Ireland, then New Ireland 

art continues to be an expression that is sat i sfying to Ne w lrelan<lers; 

and the art need not be viewed as in a state of decline just be ca use 

no iconographic 15 associations can be evoked for it. From the point of 

view of aesthetics, we may say that New Irelanders like their art 

because it expresses the control and restraint they have and value. 

Arnold Hauser, whose special competence is in European art, 

sees naturalistic and geometric art associated with di ffe rent kinds of 

people , as follows: 

"The naturalistic style prevailed until the end of 
the Palaeolithic age, that is to say, during a period of 
many thousands of years; no change took place until the 
transition from the Old to the New Stone Age, and this was 
the first stylistic change in the whole history of art. 
It was not until then that the naturalistic attitude, open 
to the full range of experience, yielded to a narrowly 
geometric stylization, in which the artist tended rather to 
shut himself off from the wealth of empirical reality. 

' 

• 

• 

• 

Instead of representations true to nature, with loving t 
and patient care devoted to the details of the object, from 
now on we find everywhere schematic and conventional 
signs, indicating rather than reproducing the object, like 
hieroglyphs. Instead of the concreteness of actual living 
experience, art now tries to hold fast the idea, the concept, 
the inner substance of things--to create symbols rather than 
likenesses of the object. The Neolithic drawings merely 
indicate the. human figure by two or three simple geometric 
patterns, as for instance by a vertical straight line· of 
the body and two semicircles ... "(Hauser, 1952, p. 30). 

Hauser's analysis describes as characteristic of people who prod11c ed geometric 41 

art one clear characteristic of New Irelanders: lack of interest i~ the 

..... 
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"wealth of empirical reality.". As described in earlier ch apter s , 

New Irelanders are strikingly free from curiosity abot1t an ythin g out­

side their experience, a s well as about many things i n th e ir own 

environment. As previously stated, New Irc lande rs fo l l ow the known 

path. According to my interpretation, this lack of e xploratory beha vior 

derives from the overriding concern with the unity and pe a ce o f th e 

group. Curiosity is absent where it mi ght most be expec t e d. The go ss ip 

which is widely advertised as the cement of primitive communitie s was 

rare and roundly deplored in New Ireland. I found it impossible to 

evoke comments on individual and personality characteristics. In a 

society of this type, a standardized, stylized repres e ntation of the 

human face (e.g. the mamatua mask) might well be viewed as realistic 

representation. 

Any traditional art form is in itself a kind of instit u t ion­

alization of expression. In New Ireland some informa nt s a rti c ul a t ed 

this kind of "meaning" for malanggan, specifically in relation to the 

occasions of their use. When Eruel explained the mamatua Luta that he 

made to mark the end of a widow's mourning, he said th~t the occ a s ion 

was not a real malanggan. At a real, final malanggan, he said, you go, 

you see all the malanggan, and you want to laugh: it is a time to be 

happy. But the mamatua is not like that: when you look at it, it 

makes you want to cry. It is a time to be sorry. And Ismael a greed that 

the final malanggan is a time to be happy, to .forget the dead: "You cannot 

go around being sorry, sorry, sorry all the time." Thus are malanggan 

markers along kn?wn paths, helping to channel and control the flow of 

spontaneous emotions. When someone is buried, people come to "help cry ;" 

p . 
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but once when two women, remembering the dead, cried at a malan g_g_0-~, no 

one helped them. It was time then to be happy. 

In summary, then, we need not find New Ireland art in a state 

of decline, or "meaningless", just because it does not have iconographic 

meaning now, and probably never did have. It has other kind s of me zrnin g . 

The traditional malanggan carry emotional associations of grief or glad­

ness, and their display offers sanctioned opportunities for a reserved 

people to re-orient themselves emotionally. The geometric style of the 

art, its conventionalized treatment of natural forms, express New Ireland's 

cultural preference for controlled rather than spontaneous emotion; for 

"the concept, the inner substance of things" in Hauser's terms rather 

than for the individualizing depiction of external likenesses; the 

known path of institutionalization, rather than the surprises of explora­

tion. 

Cantometrics Project 

Students of art and culture have been given a we;llth of hypo­

theses, backed by solid research, in the contribution of Alan Lomax and 

his associates. Lomax (1968), whose special knowledge is musical, has 

collaborated with musicologist Victor Grauer and anthropologist Conrad 

Arensberg to produce a monumental statement about style in art and culture . 

He began with insights from his special interest in folk songs, and went 

on (with his associates) to an analysis of dance and kinesic style. Research 

is being carried out by the Cantometrics Project staff of fifteen, a group 

which includes linguists, musicologists, ethnologists, and statisticians. 

Lomax has not allowed the study to fall into the hands of the machines 

that it uses, and he explicitly recognizes that classifications depend 

• 

• 

• 

• 

• 

• 



• 

t 

f) 11 

finally on the impressions of human beings. However, tho se working on 

the project are trained so that consistency within th e \vork of a si ng l e 

researcher, and between researchers, has been generall y achieved. 

The principle hypothesis and finding of this s tud y is this : 

"that song style symbolizes and reinforce s ce rtain 
important aspects of social structure in all c:ultl1 r es . 
For the first time, predictable and universal relation ­
ships have been established between the expressive and 
communication processes, ori the one hand, and social 
structure and culture pattern, on the other. A scien c e 
of social aesthetics which looks at all social process 
in terms of stylistic continuity and change may now be 
envisaged" (p. vii). 

More specifically, 

"We find that song styles shift consistently with: 

1. Productive range 
2. Political level 
3. Level of stratification of class 
4. Severity of sexual mores 
5. Balance of dominance between male and female 
6. Level of social cohesiveness"l6 

Lomax identifies two "contrastic models" used by the Canto-

metric staff to rate song style: 

p ·. 

"A. The highly individualized and group-dominating 
performance, in which a solo singer commands the communi­
cation space by presenting a pattern that is too complex 
for participation (in text, melody, rhythm, ornament, 
vocal technique, or in all five of these ways); often he 
is accompanied by a supporting orchestra which further 
enforces silence. 

"B. The highly cohesive, group-involving perfor­
mance, in which all those present can join easily because 
of the relative simplicity and repetitiveness of the pat­
terns--for example, a nonsense refrain, set to an unorna­
mented one-phrase melody in a simple and regular meter. 

"Ln their extreme form this pair of performance 
models looks like this: 



634 

Model A Model B 

Individualized Integrated, group y 

Solo 
Textually complex 
MetrLcally complc :<.. 
Melodically complex 
Ornamented 

Choral, multileveled, cohesi ve 
Repetitious text 

Usually noisy voice 
Precise enunciation 

MclriC":tl l y si111pLc 
Melodically simple 
No Ornamentation 
Usually clear voice 
Slurred enunciation 

"The m~rnipulation of this pair of simple model s 
brought considerable order into the world of song. 
Actually, all the singing styles of mankind can be 
described in terms of their positions on the grid 
defined by these maximal cases of individuation and 
integration. 11 17 

All of the indicators given in these models affect the "semantic 

load" that the song carries. 

"On the one hand there are textually complex narra­
tives like the Western European ballad, and on the other, 
the songs of primitive peoples, which frequently consist 
of repetitions of a few words or phrases and seldom con­
tain a structure."18 

With the findings of the Cantometrics Project taken into account, 

a further interpretation of New Ireland song, dance, and plastic arts 

can be made. 

New Ireland Singing: Further Interpretation 

I have already described the structure of the singing group in 

terms which make clear its correspondence to the social structure and 

culture of New Ireland. Members of the group perform equally, except 

that one "goes first", as a memai is primus inter pares for the New Ireland 

group generally. 

0 ·. 
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The fact that New Tr e landers di d not tr a nsl n te th e ir s on gs 

for me can be interpreted, following Lomax, not as the si gn of a 

declining culture, but as a positive, healthy characteristic of 

New Ireland culture, which <loes in<lee<l a ppear to be f Louri sh in g . 

"Croupy" people like New Trcl~nclers do not sing aho 11t ~rn y thin g . The 

raison d'etre of their singing is tbat they are sing in g to ge th e r. 

The songs they sing in foreign languages might as well have bee n 

"nonsense syllables" or "slurred enunciation", characteristics Lomax 

finds in the songs of groupy people (Model B). 

New Ireland Dance: Further Interpretation 

A further interpretation of New Ireland dance, too, is possible 

using the generalizations of Lomax's study: 

"The dance is composed of those gestures, postures, 
movements, and movement qualities most characteristic 
and most ·essential to the activi~y of everyday, and thus 
crucial to cultural continuity.19 Song and dance 
style ... symbolize and summarize attitudes and ways 
of handling situations upon which there is the highe st 
level of community consensus. This is why we ha ve found 
that the main posture u~ed in dance is the body attitude 
that runs through a majority of everyday activities ... 20 
Societal continuity in these groupy cultures seems to 
seems to depend on a high level of visible synchronous 
behavior. The level of coordination of the singing (a nd 
dancing) group, then, reflects and reinforces the level 
of synchrony essential for the continuance of the whole 
society and should be discoverable in the relatively 
higher level ~f groupy behavior in other aspects of social 
organization. One thinks of Africans, Polvnesians, 
and East Europeans as outstandingly gregarious, social 
folk who move through life in shoals."2Z 

I have described the "social structure" of New Ireland dancing in 

terms that correspond without further analysis to the social structure 

in general. Mo~eover, I have described the movement patterns in the 

dance in terms that correspond directly to those used to describe the 

0 . 



movement patterns of everyday life: restrained, careful, neat, graceful, 

and detailed. What I have called physical responsiveness, or the kinesi c ~ 

of "togetherness", Lomax refers to as the behavior of people "who move 

through life in shoals. 1123 The same c.:ireful, ne.it movements see n in t l1e 

dance are seen in daily work: carefu1ly, neatly tyin g t1r h11nd1 c s of 

food (simple act, complexly related to the rest of the culture, which 

Milika felt she could not do properly); carefully scraping taro; nea tl y , 

one by one, sewing together leaves for a roof, nearly everyone in the 

village working together to finish the roof in a single day. Lomax 

singles out the work group for special mention in regard to movement 

patterns: 

"Teamwork of any sort demands that idiosyncracies 
and personal conflicts be subordinated to the requisites 
of a common goa1. 11 24 

New Ireland Malanggan Art: Further Interpretation 

Lomax does not discuss the plastic arts, but he makes clear 

that an extension of his analysis into any area of culture is appropriate. 

He writes of the "explanatory force of style" as follows: 

"In the stuJy of style one is not concerneJ with 
the particulars of the specific contents of cultural 
events, but asks instead how people sing, how they dance, 
how they relate to one another ... Observations derived 
from one platform of stylistic observation, such as 
dance style, can be used to draw forth significance at 
another ~latform of observation, namely song or culture 
style-"2~ 

Given the concept of style, it is incumbant upon the researcher to look 

for patterns that are similar in all aspects of culture. 

Specifically, I can apply what I know of New Ireland songs and 

· dance to the field of plastic arts. Thus the fish, the birds, the 

lines, the lattice-work motifs that recur in malanggan art may be viewed 

• 

• 

' 
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as the "nonsense syllables", the "slurred enunciations" of th e plasti c 

arts of a "groupy" people. They a re symbols of the group if the y are 

symbols of anything. Otherwise stated, the art is conventional and 

decorative: which is what informants maintain. The neat, careful, 

detailed work in the plastic arts is~ direct (for the artist) and an 

indirect expression of kinesic style,_ in particular; and of cultural 

style, in general. That is why it pleases. This interpretation fu rthe r 

supports the contentiondefended here that there is no need to justify 

the presence of traditional motifs in terms of specinl ized i conographic 

meaning (Plates ). 

Iconographic ~-~eaning Laid To Rest 

There is evidence, then, that New Ireland art is decorative from 

several sources: a) informants' direct positive statements that it is 

decorative and descriptive; b) informants' direct statements of a negative 

sort that it is not religious or symbollic of something else; c) my 

observation of the use of other objects whose decorative status is less 

in question in conjunction with malanggan objects; d) my failure, despite 

unflagging efforts, to turn up any evidence of iconographic meanin g 

amongst informants of varied ages and places; e) my failure to turn 

up any stable evidence that there was motive for informants to withhold 

information about iconographic meaning; and f) the availabilit y of an 

alternative positive hypothesis, which fits the data in a narrow sense, 

and makes sense of a much broader set of data. The alternative hypothesis 

is that the art motifs are arbitrary motifs of groupy people which have 

meaning as symbols of togetherness. Their importance in this sense 

explains their survival and use. 
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The much broader set of data explained by the alternat ive 

hypothesis includes provision of expl a nation for what otherwise remain s 

an unexplained set of data: the consistent failure of fieldwork in 

New 1 re land to evoke iconographic mean in gs [or ma Lrnggan art. For 

instance, Phillip Lewis' thorough studies in the f ielJ, in museums 

around the world, and in the literature left him still without icono-

graphic explanation: 

"(N)either my field 
the published literature 
deal with iconography or 
art. 1126 

observations nor data from 
are sufficient to properly 
subject matter of New Ireland 

Lewis concludes that participation is the kind of meaning that interests 

New Irelanders: 

'' .... Is it possible to deal with another kind of meaning (rather than with iconographic meaning)? Perhaps iconographic meaning as such simply is not much thought of by New Irelanders . . . If iconographic 
meaning is taken for granted, and if it is less con­
sciously thought of by New Ireland carvers and viewers, is there another aspect of meaning which is more in the 
forefront of their minds? ... It is suggested here 
that a New Irelander as he attends the feasts, listens to the oratory, and goes forward to look at the images is sensitized to perceive social contextual meaning 
rather than the traditional iconographic meanings ... Viewers came to the displays not to see the art objects as such, not to be instructed about events of their 
group's hi~7ory, but to participate in the ceremony by attending" 

Powdermaker, Lewis, and even Kramer are all careful to state what 

they did not find about malanggan ceremonies and malanggan carvings: that 

"Their exact significance is still not quite clear" (Powdermaker, op. cit. 

p. 134); that "unfortunately the accounts of the natives do not help 

much further in the explanation (of motifs)" (Kramer, 1925, p. 82); and 

that "from informants one got little beyond ... pre-iconographic des-

cription" (Lewis, 1969. p. 18). These are important positive findings 

of field work, not failures; nor are these findings indications of cultura l 
"decline. 1128 

t1 ·. :.. 
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The assumption that primitive art is mythological a t l e a s t, 

if not religious, is firm in anthropology; and I myself went to the fiel J 

with it. I thought that Leach was probably right in rejecting Clive 

Bell's view tha t primitive man is a "prac titione r of ;\ rt Fo r i\ rt' s sake ." 

Illustrating this view, Leach quotes Bell as follows: 

"In Primitive Art you will find no accur a te re~ r e ­
sentation; you will find only significant form ... " 

Leach then gives his own view as follows: 

"All that I can say about such opinions in a talk 
of this kind is that they are wrong. The primitiv e artist 
is in every way as rational and sensible a being as his 
European counterpart. The great bulk of primitive art 
is definitely representational rather than abstract. It 
is intended to be understood. And in the ordinary way 
it will be understood by the audience for whom it is 
designed. For the audience for which a primitive artist 
works is composed of members of his own community steeped 
in the same mythological traditions as himself and familiar 
with the same environment of material fact and ritual 
activity; the primitive artist can therefore afford to 
communicate in shorthand; symbols have the same basic 
significance and the same range of ambiguity for artist 
and audience alike." 

It is very different for the European critic who 
tries to understand primitive works of art. He knows 
nothing of the religious and mythological background 
of the objects he is examining. He is therefore forced 
to concentrate his attention upon form alone . Tt is 
this which leads to the kind of miasapprehension which 
I have quoted. 11 29 

Leach makes his claims only for "the great bulk of primitive 

art." Another scholar gives direct testimony about New Ireland art: 

. ·. 

"All the animals (in a pictured New Ireland 
malanggan) represent mythological figures j8d events, 
details of which are, however, not known." 



If the details are "not known" to researchers or to natives , in what 

sense does the art represent mythological figures? Neither the 

details nor the generalization is known to New Irelanders. 

~r.di vid1~ t1 li ty in New Ire land Art 

640 

If New Ireland art is decorative , and a symhol, if of a n y thLn g, 

of the group, what can there be of "individuality" in New Ireland art? 

Art commentators see individuality, but Powdermaker, Lewis and I a ll 

found that New Ireland artists denied it.31 

Analysis of the relationship between style and culture helps 

to illuminate, if not to eliminate, this classic problem in the art of 

people who do not sign their works with individual names. Is individual 

artistry valued? Apparently not. Sometimes the art production is a 

group project, as was the case in the production of the mamatua Luta. 

Are artists' motives, then, imitative, as primitive artists so often 

say they are? 

One general view of primitive art says yes: The artist is 

a craftsman skillfully copying ancient, known, and cherished traditions 

(initiated, or innovated by some long dead artist at the beginning of 

time, or at least at the beginning of a particular culture). This tends 

to be the view of culture historians. The other major view of primitive 

art, more often taken by students interested in art per se, upholds the 

sacred unique quality of every work of art. It is these students who 

judge works as good or bad art within the tradition, tossing out the 

pieces that the culture historian retains. Many primitive artists s hare 

the view of the culture historians. 

I 
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something new, and continue to assert that they are merel y copying 

tradition, must we necessarily conclude that the y §~ merely repeating 

w o r ks ? Th a t is t he o n 1 y q u e s t i on [ t h i n k T ha v e :..; o me d a L 1 on , an cl 

the answer is: no. There i.lre other rc<Json s for Jen y in g i. 11Ji v i.J 11alLty. 

In New Ireland, I interpret this denial as an expression of, and 

further evidence for, the "groupiness"I have been at pains to demon-

strate. Individual artists do not feel comfortable asse rting them-

selves as individuals, claiming that they have done something original 

and calling attention to themselves as "different." 

An expression of this attitude occurred during my field work 

as a result of my commissioning Eruel to make a carving. 1 asked him 

to make a carving that he would like to make, and told him that 1 would 

then buy it for the museum. He made a full figure with a great head 

of hair. The name of this carving, he said, was Vaia. Yes, he had 

carved it many times. Oh yes, it was always the same, always just like 

this. Yes he had made it many, many, many, many, times, and it was 

always just like this. He thought for a minute or two and then said: 

"But before, only the head. Now Vaia has come out altogether." He 

gestured along the body of the figure, then looked up and smiled 

innocently. He was using elements of style that had been used before, 

but he had combined them differently (Plate ). 

Eruel was the most "individualistic" New Irelander I met in 

many respects. He was the only carver who was considered "professional" 

in an area of about ten villages. He was the only rain magician. He was 
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the only one who asked questions. He liked money too much, people said. 

• In many ways, he was different from the others. Yet he felt that what-

ever he carved he had carved many times before, and always "just the 

same." He viewed himself as part of the group, not as an innov;-itor. 

• And Eruel's audience accepted him on those terms. 

~ative Concepts . of Style 

Many who pursue the quest for iconographic meaning in primitive 

• art claim or imply that primitive people l i ve in homogeneous communities 

where integration is so complete that all thought and action are 

based on patterns that are taken for granted, even unconscious. Aware-

ness remains unprovoked by contrast, and nothing is available at 

conscious levels to be articulated. 

I have one piece of evidence that New Irelanders have the 
41 

sophistication whi~h so many commentators deny to primitive peoples. 

They are capable of conceiving general concepts of style, and therefore, 

in my opinion, of enjoying art for artts sake. 

Two middle-aged men, Lokorovar and Lovan, were looking at 

the pictures of New Trelan<l art in Jean Guiart's J\RTS OF THE SOUTH SEAS 

one night at my house. They recognized their own art, and the art of 

the Sepik peoples, probably because Sepik laborers in New Ireland some-

times carve their traditional art forms, but also because many New 

Ireland men have worked in New Guinea. It was the first time I had 

shown the book to informants, and they had never seen their art 

pictured in a book before. I tried to tell them that their art was 

famous and highly regarded. I wanted to tell them what qualities were 

particularly admired in their work, but I was not expressing myself 
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well in pidgin English (1 had been with th e m ahot1t two months) , ;rnd 

they did not understand. With little hope of evoking a re s pon se , o r 

a valid response, to my highly structured statement, I drew thr ee 

pa r a llel lines ne a tl y on a paper, s m;_ill Lines c losl.' t ogc· th c r, and r sa Ld : 

Your art is like this. Then 1 said: Sepik art i s lLk c thi s : ~n d T 

drew three lines rapidly and sketchily, big, letting them go off (ou t 

of control) in different directions. Both men laughed at once. Lovan 

said, "You understand!" Lokorovar said, enthusiastically, "Yes, 

and the Sepiks sing and dance the same way." He then made a few rough 

and clumsy movements with his arms and legs, accompanying himself with 

a scratchy, unmelodious song. To him, Sepik expressions were crude, 

vulgar, uncontrolled. Lokorovar went on: "Suppose we in New Ireland 

sing and dance, we are like this:" And he made characteristically 

controlled, graceful, detailed movements, accompanying himself with a 

soft rendition of New Ireland melody. Then, while he was still moving, 

he said "Easy, easy" (a pidgin English term taken directly and without 

change in meaning in this usage from the English). 

I take this incident to indicate that these New Ireland infor­

mants saw in the arts of New Ireland the careful, detailed restraint 

that I have been describing. 

CONCLUSION 

That there is "stylistic continuity" between the various aspects 

of a culture, including the arts, is an assumption regularly made by 

-. 
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novelists, journalists, world travellers, and people in general. 

Lokorovar recognized it, and summed up New Ireland culture succinctly: t 

"easy, easy." As stated in the introduction to this chapter, social 

science has resisted discussio~s of hypotheses concerning these re gularities: 

partly because of their imprecision (often thought to be greater than the • 
imprecision found in discussions of political, social, or e conomic systems); 

and also because of the uses and abuses of power associated with stereot ypes 

about personality and artistic styles of ethnic groups, nations, classes, • 
and other groups. 

This second consideration is political. It is important, but 

irrelevant, and need not detain us here. The first problem mentioned, that 

of imprecision, is one which the Gantometrics project has met and conquered. 

The findings of the study, while tentative, have already withstood tests of 

precision and validity that no one will ever have to apply to studies of • 
cross-cutting ties or ecological niches; as these topics have, somehow, so 

far, evoked no threatened cries from those who thirst after numbers. Those 

who do not like the concept of style can no longer continue the "chorus of 

h • b 11 32 b • • • c eap gi es a out impressionism .. 

Style is determined and overdetermined by the interactions of 

everyday life, which are derived from conditions of survival but also 

from conditions of history. Lomax writes that the defining and diagnostic 

traits of style are found where there is redundancy. The redundancy that 

I find in New Ireland may be summarized as restrained, careful, detailed, 

orderly behavior in groups of closely interacting people; in daily work 

and daily activities as well as in the arts of song, dance, and malanggan. 

These are the dimensions of art in New Ireland that are significant to 
t 

... 
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New Irelanders, the dimensions along which they will judge a work mor e 

or less good, right, well-done--and th~!S_~_ · A groupy people ne ed no 

further kind of meaning. 



STYLES OF CULTURE Chapter Six, Seven 
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C H A P T E R S T X 

LAVONGAI VILLAGE 

Residence, Resources, and Related Social Groupings 

THE SETTING 

From Kavieng to Lavongai 

Publically and officially, there is no way to get from the town of 

Kavieng, New Ireland, where planes land, to Lavongai village, or any other 

place, in New Hanover. Just as the only way in 1965-67 to get from Kavieng 

to Mangai village was to "find a road," i.e., bum a ride in a private or 

government car or truck; so to get to Lavongai from Kavieng meant that one 

had to "find a road," i.e., bum a ride in a boat. 

The situation was much more complex, however, in the Lavongai case; 

both for natives and for me, for somewhat different reasons. Many more 

privately-owned·vehicles plied the road between Kavien g and Mangai under 

the control of friends who could be petitioned for safe passage than 

plowed the waters to New Hanover. The same categories of ownership that 

distinguished cars, however, also identified boats and their corollary 

opportunities and limitations as carefully observed by those who hoped to 

ride along: government, plantation,mission, and cooperatively-owned 

native vehicles. 

Government speedboats whizzed back and forth in an hour or two to 

Taskul, the government patrol station on New Hanover's east coast, f a cing 

Kavieng. On these official craft service personnel went to inspect labor, 

malaria, fish, agriculture; and patrol officers went to inspect the Council, 

the jail, and each other. All came back to Kavieng, then, to write reports. 
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The big government trawler, cowering under tl1c command o[ C:aptai.n rHll 

Busch, carried high government personnel when Captain Busch, sarcasm dripping 

through his slight German accent, condescended to allow their presence on 

his boat: the doctor, inspectors and officers from Port Moresby or from 

"down south" (e.g., an expert consultant on the building of a s mall air 

port on Tingwon island, southwest of New Hanover); United Nations visiting 

missions, and other persons at or friendly to the apex of the official 

structure. Unless they worked on one of these boats, or were sick, or had 

gained a place or a friend in the government hierarchy, natives and 

anthropologists could not expect to ride on any of these government boats. 

The government had one large (about 25 feet long) boat primarily for natives, 

the Mercy. Its usefulness was restrictd by exclusiveness and hierarchical 

considerations that guide all government enterprises: the boat was sent to 

pick up native Councillors for meetings, but it was not really open to other 

passengers and it would not take copra. 

There were three or four European planters in the islands intervening 

between New Ireland and New Hanover, the Tigaks; and two on "the big place" 

(as the natives called New Hanover), as well as one Chinese planter and one 

Chinese trader. Their work boats went to Kavieng with copra and came back 

with supplies. Natives could buy passage for a small sum if there was 

room. More rarely and much more expensively they could hope to send their 

little cargoes of copra on these work boats. 

The native peoples of this area were very much aware that the absence 

I 

I 

of regular transportation was a major feature of their situation. NINSA, the • 

New Ireland Native Society Associated, had bought a boat, the Medea, to go 

around to all the ~slands to collect copra; but inability to establish and 

keep schedules (along with all the other obstacles in the path of the 

Cooperative societies in this area, as elsewhere in Papua New Guinea) had 

. ·. 
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contributed to the low use of this ship for marketin g copra. The 

difficulties of repair and maintenance of all machines in the Terr i t o r y of 

Papua New Guinea loomed on the horizon of many an impasse; a nd when th e 

Medea buggered up, and did not get fixed, copra piled up and wait ed a nd rott ed . 

In this case, pre-industrial solutions to the transportation p r ob l em 

were also not without defect. True, the natives of New Hanover have so me 

sail canoes and some sailing lore. They have many terms which distingui sh 

winds by the time of day or night they come, their direction, their du r a tion, 

their effects, e.g., whether or not they produce a big sea. People used to 

wait for an evening wind in Lavongai village if they wished to go to Kavien g , 

and a favorable one could take them there over night. But their knowledge 

did not seem to give them plans to conquer the sea s in their own canoes , 

whether by paddle, sail, or by the small outboard motors Father Miller 

suggested they might get to propel them. Canoes were unstable and weak in 

comparison with other alternatives. As one man told me, "Before we had no 

ship. We pulled (paddled) copra by canoe to Taskul. We swam, a long wit h 

the copra - which buggered up. Sometimes we sent it on the Terecia (a Catholic 

Mission boat), or the Enuk (a plantation work boat). Then we didn't pull. 

Then we bought the NINSA ship. We readied copra, took it along in the middle, 

between Metevoe village and Meterankan village (where a pier was established). 

Before we could only take it (much further) to Taskul. We were all right then 

~ith the NINSA ship) But later it buggered up. We don't know why. 

The best bets for natives and anthropologists were the missions. Both 

the Methodist mission at Ranmelek, New Hanover, and the Catholi c mi ss i on at 

Lavongai had ships about 25 feet long. The Methodist ship, the Daula (seagull ) , 

was definitely the most comfortableride available, and anyone could hitch a 

ride on it. Rev. Alan Taylor told me that many natives wanted to rent the 

Daula to carry copra, but he had said No because it would be so di ~ty. Didn't 

I th~nk it was dirty enough as it is? he asked, smiling. The Methodists 
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their own to carry. In any case, the Daula would have had little free 

time to carry copra to Kavieng, as the Methodist missionaries used it 

almost continually to make medical, educational and religious rounds 

to the Methodist villages. 

The Catholics had two similar boats, only one of which worked 

(at best) at a time: the Rex, which was on its way out; and the 

Terecia, which was still holding up. These were basically copra boats, 

for carrying mission and native (when there was room) copra to Kavieng. 

Father Bernard Miller said that he thought t he natives wanted a boat 

to carry copra more than anything else, judged by what they we re always 

asking him for: his boat. On either Rex or Terecia copra took 

precedence, but passengers were welcome if t here was enough room. The 

trip to Kavieng took between six and seven hours. Whichever boat went 

was usually full of hard, lumpy copra bags and of people trying to find 

a place to put the various parts of their bodies, all of which seemed 

to have become separate problems; and of their little bags of belongings, 

including a bite to eat to satisfy hunger and settle nausea. In my notes 

of February 13, 1967, I have written: "I went to Kavieng with the 

Rex - a truly gruelling experience. Six hours. Only thing to do is 

try to sleep or not puke." 

Mission supplies were generally ordered by mail or on the "sched," 

the scheduled radio contact with Kavieng headquarters •and the "boat boys" 
' 

picked them up after they unloaded the copra. The Lavongai Catholic 

Mission also had a small "speedboat," the Joseph, which executed the 

passage to Kavieng in about seven hours. Though very slow, it was much 

beloved because it was reliable. It served as the main passenger 

transportation for mission personnel, anthropologists, and the sick into 

. ·. •. ~ 
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Kavieng. Some of the other priests had a cquired a more luxurious c raf t, 

which offered comfortable seating and shade, but also the in c r eased 

likelihood of s easickness s p ~cdi n g .1lo ng i n .:rn cn c los C' d space ofte n 
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shared with petrol fumes. In the open Joseph seasicknes s was le s s l ike l y, 

but sun stroke very likely unless one hid from the s un unde r c lo t hes 

or an umbrella. 

There was one other Catholic mission boat, the Mar ga r et : a l a r ge , 

perhaps forty-foot vessel that sailed with passengers an<l ca r go amo ngs t 

the island of the Bismarck archipelago and the Admiralities. [n 196 7 

it had just been rebuilt with two toilets to the orders of the Captain, 

an old Tasmanian: "They have their own toilet, this one is for Europe ans." 

I never rode on this boat until 1972, when I was transpo rted to Lavonga i 

along with a tractor and road grader with which the peo.ple hoped to build 

the long-dreamed-of road around their island. 

The first half of the trip in any boat from Kavi eng to Lavo ngai was 

generally pleasant (except in an open speedboat in a driving cold r a in 

when you have a little malaria) because the water is protected all the 

way to Ranmelek, the Methodist Mission station located just exactl y on 

the smooth side of where the big seas begin. This station is a strong 

mid-point in the journey, and most ships stop, at least briefl y , to 

leave and receive messages. It is here that the seas clearly and 

immediately divide: toward Kavieng, they are always calm. Toward 

Lavongai, they are almost always big, sometimes very bi g , and they 

remain big all the rest of the way around New Hanover to the Taskul 

government station. There was a warm welcome for travelers at Ranmelek~ 

where two houses of European style gave shelter to a European minister 



and two women missionaries, a teacher and a nurse. The school and aid 

post operated by these missionaries made Ranmelek a gathering point 

for all the surrounding villages. 

If you were in a Catholic ship, as I often was, you were likely to 

stop on the way out from Kavieng at Analaua, the little island within 

view of Taskul where Catholic sisters have cared for lepers since the 

1930's. The gracious and abundant hospitality of the nuns of German, 

Australian and American descent at this station, four of them in a bi g 

old rambling house built by the Germans in the early 1900's>had led to 

joking amongst the priests of stopping at the"Analaua Hilton." A group 

of native sisters of a related order lived in an adjacent house and 

provided welcomes for passing natives. (The first time I went to New 
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Hanover to set up residence, they also provided me with a black and white 

kitten to replace my orange cat, which ran away during the overnight stop. 

Everyone assured me that it would soon be eaten by the Manus patients in 

the leper hospital.) Sister Columbine, who had planted and tended the 

grounds at Analaua since 1938, was not the only one who felt very sad at 

the prospect of closing the leper hospital and the Analaua station because 

of the new preference for the treatment of lepers in their own home villages. 

The hospitality was also first class at Carrol Gannon's house at 

Taskul. He was one of three Europeans at that government station, each 

of whom had his own house, about twenty mi nutes' walk away from each 

other. Carrol was a Medical Assistant in charge of the large aid post, 

which became Taskul hospital under his direction. It was sometimes 

possible to get to Taskul but no further for the time being, which meant 

many people had cause to be in Carrol's debt. 

• 
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From any o[ these [inc stopping places - Ranmelek, 1\nalall.:i, 'L' a s ku1 

it was still necessary to "find a road" to Lavongai village. One time 

Carrol Gannon's local employee, Sering, arranged two canoes on the sp ur 

of the moment to paddle me around from Taskul to Lungatan, Jim White's 

plantation near Ranmelek, in order to connect with the government 

trawler. 

I don't know what I would have done if the Catholic mission had not 

chosen to treat me as though I were more or less a member of the mission. 

On more than one occasion Father Miller sent the "Joseph"to get me when 

I was stranded. The first time was when I had got only as far as 

Analaua on the Rex on my first journey to Lavongai. When the "Joseph" 

appeared the next day, I did not realize it had been sent just for me. 

The second time the "Joseph"came for me was when I was waiting anxiously 

at Ranmelek, having finished whatever work it was I had gone there to do, 

and feeling a little in the way, when we all heard the whirr of a little 

motor boat. In such places and at such times everyone suspends all other 

activities, guessing by the sound, by the time of day, by the interval 

since last time, and by knowledge of various calendars of various events 

and of various motor noises, what boat that probably was. Word is passed 

along: in this case, "Joseph, Joseph." I was terribly relieved and 
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could hardly believe my luck, that the ".Joseµlt" shoulJ Ile goin g b y . 

only hoped that it was going my way, or could come back my way. I ran 

down to the dock with everyone else, and was stunned and profoundly grat e­

ful to hear, from the boy running the boat, that Father Miller had actually 

sent the boat to get me! It took two to three hours between Ranmelek and 

Lavongai, depending on the ship, the seas and the load. The seas were 

bigger in the day time, and big seas made one sicker in a bigger boat; 

an evening journey was far preferable to a day time one. I was so relieved 

that I hardly noticed that it was a bit chilly, at it usually was after 

dark, on the way home. 

In addition to a tremendous increase in security, T also felt an uplift 

in status when the "Joseph" came for me. Someone had sent a boat for me! 

Usually I was "in the same boat" as the natives: no boat. Once one has a 

boat, or a place to sleep, or a can of bully beef and some rice, or a drink 

of water, it is so easy to forget, so quickly, the paralyzing effect of not 

having these basic necessities. Europeans enclose their feelings of worry 

and guilt by firmly believing that . the natives do not have these problems, 

because they take care of each other. This is often not so, and even when 

it is, they feel the same concern, or more, that we do about imposing on 

people they do not know well. As difficult as it was for me to get back 

and forth to Kavieng, it was much more difficult, in every way, for them 

to do so. 

The Mission 

Approaching Lavongai from Kavieng to the east, the village comes into 

view first, even though it is to the west of the mission. The Lavongai 

Catholic Mission is tucked back a little in a curve of the island, while the 

... ,_ ·-

' 

• 

• 

• 

t 

t 

' 
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Village reach es along .Jn 011tstrc t chcJ h(_' ,1rh, nn l' nf r li v r L' )',11J .1 r t 1 1~d 11 l:it i ow; 

which bound this nearly round island. 

In 1965-67 the Mission had three main structures : th e old churc h on 

the beach and an old convent, abo ut forty steps up a h i 11, bo th built by 

th e Germans in th e 1930' s .::m d both po c ked with ~ few b1 1l L~t liol.cs f ro m 

Japanese guns; and the new priest's house set back a bit f r om th e beach . 

From the Mission, the thatch houses of the village can be seen i n 

clusters separated by small patches of bush along the beach. 

From Lavongai Mission to Lavongai Village 

Lavongai Catholic Mission is settled on the east side of Lavongai 

River, across from the village which stretches out along th e beac h to the 

west. Getting back and forth across the river is a daily event for most 

villagers. They rarely complain. Once, when I asked if something could 

be done to solve the problem in some fairly permanent way, th e peo pl e t old 

me casually about a long history of "permanent" solutions, most notably a 

huge bridge which they had built and admired during Father Kunster's rei gn 

at the Mission, perhaps 15 year before, but "water took it away;" and Boski 

Torn, a big man in New Hanover, came with kiap Paul Bloomfield more recently, 

in the last few years, and everyone worked together to make another big bridge; 

but a big tide broke this one, too. 

t While I lived in Lavongai village people made the crossing on a bamboo 

' 

raft. It was three layers thick and about six feet square, and tied to a 

pole at one side of the river or the other. A strong vine stretched between 

the two poles and travelers on the bamboo ferry pulled themselves, hand 

over hand, along the vine. This ingenious craft never sank, however full. 

The children seemed to enjoy operating it, especially when they could 
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tussle with each other as part of the effort. It would have been perfect, 

but for two defects; one minor, one major. The minor on e was th.:..it the 

"bamboo", as it was called, was often on the other side of the river which 

one wished to cross. However, usually there was some child in sight who 

could be pressed into service to bring it across, even if the child had to 

swim across the river to get it. The major problem was that the bindings 

which held the bamboo together came undone every wee.k or so. Some of the 

men or boys had to re-bind it; or, if, as sometimes happened, the whole 

raft drifted or was washed out to sea, together or piece by piece, the whole 

raft had to be built anew. During the first months of my field work, the 

bamboo was usually repaired within a day or so of its collapse, but by 

July and August it had disappeared altogether, and no new one came to take 

its place. 

Even while the bamboo was functioning, getting across on it was only 

the first half of the battle. The Lavongai river had an adjacent "finger" 

across which the people had lain, at Father Miller's suggestion, a single 

coconut trunk. (Vague plans to construct rails on its sides never produced 

anything visible.) Even I found it a passable bridge, though I never carried 

my own tape recorder across it; and I fell only once, after dark. Once 

several children fell, also after dark, and people mentioned this casually 

with some amusement. 

If the bamboo was not functioning, or sometimes even if it was, 

people waded across the sandbar that formed at the "eye" (mouth) of the river. 

This trip through the water, which reached above the waist at the midpoint 

of the journey, was acceptable and easy at the end of a long day's work, 

when one was on one's way to wash in the river . It was discouraging when 

one was dressed up and on the way to church Sunday morning, and unacceptable 

' 

• 

• 

I 

• 

t 

• 

• 

• 
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i f one had .::i so r c. on on c ' s 1 cg th .-n h n d j us t h cc n h;rn c L1 ;. ·. i ' d :H t h c m is ~-;l on 

aid post. In these circumstances, people relied on canoes t o make th e 

crossing. There were never enough canoes, and some people always wadeJ 

anyway; but there was usually some vessel, and some child who could be 

called to get it. The people of Lavongai we r e very mucli .::i w.::irL:, as th l'.y 

waded across the sandb.::ir, that they coulJ not h.::ivc done so s afL:l y t ·_.,•cnt y 

years ago, when many of them were children and their mothers had fo r bade 

them to go in the water; either the crocodile-infested river or the sea in 

front of their homes, where crocodiles were sometimes seen. But c rocodil e 

hunters had performed a service for villagers making th e ir wa ters nearl y 

safe by killing most of the crocodiles: mos4 but not all. As late as 

1960, Piskaut's child had been eaten by a crocodile, and Pasin gan's 

child had disappeared at water's edge. Pasingan had refused to accept the 

view that the crocodile had taken him. 

The Village 

The village of Lavongai consists of several dozen thatch houses in 

rambling clusters along the beach east of the mission for half a mile, 

and another dozen either set b;ick a little into the b11sh or :l1on g tliC' 

beach half a mile to the west of the mission. The main section of the 

village is divided by a stand of coconuts a hundred feet wide. The thatch 

houses composing the western division, Palkarung, are clustered more 

densely than are those toward the river, where some, but not all, social 

division is marked by spatial separation. 

Inland from the far western part of the village is a large cemetery 

where lie the dead of all the village. People pass near it on the path 

to the next village. There are no paved roads in New Hanover, and the 



paths which connect villages lead through them along the beac.h, th e main 

thoroughfare. Little paths lead into the bush from the hack of the 

village where people have established latrine areas, separat e f or men 

and women. 

Occasionally men, more often boys, hol d f i shing lines al ong the b ~ ach , 

where the water quickly becomes shoulder deep. Usually s ome woman is do in g 

her washing in the river. People carry bottles into the bush t o find 

cl~ar smal l streams for drinking water. All day people may be s een goin g 

back and forth across the river, but especially in the morning and evening, 

when work is done and school at the mission is out. Despite the difficulty 

of the crossing, a few change their clothes and go back across to the 

mission, when the angelus is ringing, to join the school children in the 

church for evening prayer. Most set about the tasks or preparing the even­

ing meal, the only one for which the family joins during the day. 

The Hamlets 

The hamlets of Lavongai village do not seem to be clearly "home" 

for their r esidents as they are for the people of Mangai Ccf. Chapter Two). 

A few people mentioned a place that their parents and perhaps a few others 

came from as though it were somehow more clearly "home" for their parents 

than their Lavongai residence is for them. Ku t sometimes it is known that 

• 

• 

I 

• 

• 

• 

the parents' parents came from somewhere else, or sometimes the old parents t 

themselves speak of the place where they were born without this sense of 

belonging that tinges the tone of voice of their children when they speak 

of the same place, where they have never been. It seems likely that, in 

view of all the evidence (which follows), many people in New Hanover would 

like to belong a little more clearly to some "home" than they do. The 

only context in which they speak of "my place" is a belligerent one in 

• 

• 

• 



I 

• 

• 

• 

• 

which they make a claim against what they see as possible intrusion by 

outsiders into the only place where they may hope to make their stand: the 

hamlet where they live and to which they have elaborated some claim in the 

form of a historical argument. 

The map (Map ) shows the hamlets in relationship to e a ch other, 

the beach, the river and the Mission. There is no "camp" in Lavongai, but 

meetingstake place near the government rest house and the wat e r tank, 

structures whose presence has created a kind of "public area." 
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SOCIAL GROUPINGS 

Kinship and Structure: Local Clan Clusters 

There are twelve ma trilineal clan s in New H ~ n o ver, which ~ re 

designated by the names of birds: Kol, Tien, Kanai, Sialu, Yanga, 

Manilawa, Balus, Bengebenge, Sui, Kiukiu, Gila, and Uk. All but th e l a st 

two are represented in the population of Lavongai village, and wi d el y 

distributed around New Hanover. Boski Torn, of Urnbukul village on t he 

west coast, told me, "Uk is finished. We have eleven now." GJ__l a, a n d 

until recently Uk, were found only in the west coast villages and on 

Tingwon island. 

The basic social unit that structures the rel a tions hip between 

~eople and resources in Lavongai is the local clan cluster. Land is 

referred to as belonging to a particular clan, but the prior rights of 

the local members of that clan are understood. The whole clan does 

function as a matrilineal descent group in relation to marriage, and, 

broadly conceived, as the widest ownership unit. An individual has no 

rights to the land of his fel l ow clansmen elsewhere, but he may e xpect 

some preferential treatment from them. This is so in that clan membersh ip 

gives a person an opportunity to request the use of the resources of his 

fellow clansmen all around New Hanover, and men should grant such a 

• request only after as~ing his fellow clan members for their consent. Thus, 

while clan membership serves as a basis for a request, only the local 

representatives of the clan control access to the resources of their village. 

It is clear that clans in toto do not own land as corporate 

groups in any effective way, and only slightly less clear that neither do 



their local representatives. Land is associated with the clans of the 

individuals who use or have used it, but in practice much of the land is 

associated with the individuals rather than the clans, and no joint 

responsibility is recognized. People do not cite clan ties as the basis 

for their claims within their own villages. Claims to resources a re 

made by individuals citing other individuals with whom they identify a 
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tie, usually someone of their nuclear family, or some other close, 

traceable tie. These ties may derive from a complex genealogy, complicated 

by polygamy compounded by successive marriages following deaths and 

divorces. Each person tends to be related to each individual in a 

slightly different way: for instance, while some people have one or two 

or even three full siblings, most people have an array of half siblings, 

or step siblings, people whose parents married each o t her at some point 

after these people were born to their parents' other spouses. Such 

siblings cannot easily form a group that would provide continuity for 

ownership or production: or, at least, there is no structural basis in 

their kinship for one. Individuals claim resources through each other, 

then, because there are no groups which effectively control land 

ownership. 

The structural basis for this focus on the individual lies 

in the combination of matrilineal clans with a preference for patrilocal 

residence and polygamy. Patrilocal residence separates matrilineal 

clansmen from each other, and polygamy puts them into the same household 

with persons, half-siblings, of other clans. Clan names do not identify 

groups to which a person belongs, but a category to which he is 

assigned at birth. · Because a person is raised in his father's village 

with his father's relatives, using his father's resources, and amidst 

• 
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a cultural emphasis on the importance of attachment to males, often 

people are identified with the clans of their fathers almost as much 

as they are identified with the cl.:ms of their mothers, o r their moth e r s ' 

brothers: the ones to which they themselves belong. 

The concept of clan as a category rather than as a corporate 

group creates opportunities for individual mobility, and hence militate s 

against the evolution of strong locality groups. While it may be more 

difficult as an owner to maintain control over the land that fellow l oca l 

clansmen are using when the local clan group is loosely structured, it 

is easier, as a sojourner, to gain access to other people's land. 

Genealogies indicate that there has been more moving and mixing, and 

shorter local histories for kin groups, in Lavongai than in Mangai. 

Some families in Lavongai village are the descendants of people who came 

there two or even three generations ago, but others are the children of 

newcomers who, nonetheless, have been village leaders. Having a long 

history in the village does not necessarily give a family strength, but 

it is likely to do so. People prefer to live in their own villages for 

this reason. 

The nuclear family is the only group to which a person belon gs , 

in practice,and there are many divisions within it; and more divisions 

within any extended one that exists, however fleetingly. People in 

Lavongai generally know their genealogies in their parent's generation, 

and sometimes they know the names of their grandparents, more often the 

father's father than any of the other three. They rarely know the names 

of their grandparents' siblings, nor any of their connections through 

them; but they do sometimes "count" kin to whom they cannot trace who 

perhaps derive from ties in the grandparental generation. Sometimes 

genealogies can be pieced together to show this. However, extended 

families, as corporate groups, do not form amongst kin who do not trace 
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their relationship to each other; nor amongst kin who do. 

The nuclear and extended families whose male heads are of the 

same clans may or may not reside in the same hamlets together. They 

may claim rights to use some of the same resources, but they do so 

independently. They cite connections to an individua l or to his c l an 

designation which has come to identify a piece of ground. Clan me mbe r s hi p 

does structure situations where there is no clear individual relations hip 

to invoke, and local clan clusters do operate, however weakly or occasionall y . 

The term "cluster" denotes a gathering in space of units whose 

movements are determined independently of each other, and t hese 

characteristics describe the nuclear families that form a clan cluster 

in Lavongai. Analysis shows clustering, often where people do not intend 

it and are not aware of it. Within a village, members of the same clan 

may consult some, but probably not all, of the other clan members on 

matters pertaining to resources said to belong to that clan. Thus, 

members of the same clan who live in the same locality share, however 

loosely, custodianship of the clan lands they use. But the size and 

shape of the clusters and of their lands wax and wane and move entirely 

to other villages, and the continuity which marks a corporate group is 

absent. No group is designated by the culture to channel, over time and 

space, resources and people to each other. 

Some people say that clan is a thing of the past, but that 

it was more important amongst their ancestors. In the old days, they 

say, men married their patrilateral cross cousins, women of their father's 

clan, in order to have children of their father's clan who could directly 

inherit his land. Thus was the ownership of land kept straight. This 
form of marriage does keep matrilineally related clansmen together, while 
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they inherit their father's property. Some people continue to marry in this 

way, and no doubt many did in the past. But this kind of marriage is 

not strictly prescribed, nor is there any evidence of moi e tie s o r o th e r 

structures that might attend rigorous pursuit of cross cousin marriage. 

People seem to think that clans were once more important than they are 

today, but there is also evidence that clanship has always been a 

necessary nuisance, one which people have always sought reasons to disca rd. 

Whatever obligations people may once have had through clan, it seems 

likely that the individual's right to protect his own interests, or to 

do as he likes, has always been viewed as having priority over the 

rights of others to demand things of him. Clans have continued to 

structure marriage, and local clan clusters have loosely contained 

land ownership and use, but individuals have had to define themselves 

and their opportunities by many parameters other than those of kinship. 

Kinship and Style: Individualistic Orientation 

The individual is left free and alone by both structure and 

style in New Hanover. The combination of matrilineal clans and 

patrilocal residence creates a social structure that separates the 

individual from his kin, physically and socially. His closest kin 

ties are with few of his closest neighbors. 

The local clan cluster is made up of individuals who belong 

to nuclear families which are largely independent of each other. The 

structure of these kinship and residence clusters, which lack internal 

overlapping and reinforcing ties, prevents their turning into stable 

groups. Divisions within the nuclear family detach the individual, 

and further foster the individualistic value orientation to which the 

Lavongais give expression in both word and deed. It is one they do not 



altogether like, but one they recognize as their own, and one they 

perpetuate against many kinds of threats. 

The largest group within which obligations are recognized is 

the nuclear family. People tend to think of these obligations more 

in terms of what they hope to take than in terms of what they expect 

to give. Although parents are ultimately responsible for providing 
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food and care for their pre-adolescent children, and for each other, 

there is a tendency for individuals to defect from nuclear family duties, 

and for each to find himself scrambling to take care of himself. 

Children supplement their food by fishing, foraging, and cooking for 

themselves; spouses eat what they process themselves without bringing 

it home to share, and what they manage to get from any source they regard 

as their own individual property. Since it is only within the nuclear 

family that people can expect help, its absence here is loudly lamented. 

There is no shortage of resources or of food potential in 

Lavongai, but there is little agreement in practice about who should 

produce, harvest, and process food from the abundant opportunities. In 

theory, it is the nuclear family that makes a garden, processes sago, 

and builds its own house. In practice, each individual tends to feel 

that others should have done it, or done more, and that what he or she 

creates or acquires he amply deserves. Yet each, too, often sees, 

perhaps with humor, that he has not done his own part. He may then 

try to gain acceptance with winning ways rather than with praiseworthy 

contributions. 

Children seem more willing, even anxious, to share and help 

than do adults, probably hoping to receive praise and affection. But 
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they also learn, very young, that sometimes charm obtains what industry 

cannot. They also learn to take care of themselves, to expect others 

to take care of themselves; while everyone complain s th a t o ther s e xpec t 

too much of them and give nothing in return. This i s th e s t y l e o[ 

individualism that characterizes kinship relationships within th e 

nuclear family in Lavongai. 

Beyond the nuclear family, in the extended family, self­

reliance is valued without resentment. Adult brothers do n o t help 
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each other build their houses, and help is not expected or offered in 

these basic enterprises. An individual may expect help from his parents, 

at least before marriage; and hope for it from time to time from his 

siblings and other close relatives when he is an adult. He may ask 

humbly of his fellow clansmen in his own village, or play on the sympathy 

and guilt feelings of his fellows in other villages. But there are no 

clear obligations in these wider groups, and no rights to demand. 

In these wider groups, and even in the nuclear family, there 

is very little institutionalization of social roles which kin are 

expected to play. People who are kin or fellow clansmen, especially 

if they live in the same place, recognize amongst themselves, therefore, 

only a vague commonality. Unguided and unfettered by history and system, 

they form a local clan cluster; and sometimes some of them do some things 

in consultation with each other. However, within the local clan cluster, 

people are free to find their own paths, free from compelling obligations 

to others, free to exploit whatever resources they can manage on their 

own. 



The structure of local kin groups could have been consistent 

with matrilineal descent, and could have been stable if people had 

married their cross cousins. But they do not find congenial or 

possible any scheme which requires following institutionalized patterns 

in relation to kin, or any other institutionalized patterns that serve 

the group as a whole. They tend to marry whom they please, rather 

than someone who would fit into some social scheme. They would not 

expect other people to marry someone for reasons other than because 

they wanted to: "'Like' is a very important thing," as they are wont 

to say. 
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"'Like' is a very important thing" not only in forming marriage 

relationships, but in forming all relationships. Friendship is the 

factor that distinguishes kin that sometimes work together and kin that 

never do. The kind of total trust and helpfulness that can be taken 

for granted in New Ireland is not found, institutionally, in the family 

in New Hanover. Some families provide security, but they do so against 

a background of others who do not. The nuclear family is built on the 

shifting sands of personality, death, and romantic love, and individuals 

reared in such tentative circumstances must seek added security in 

other bonds outside the family. 

Thus, as kinship ties are weak, there is a correspondingly 

strong development of ties of friendship in Lavongai. However, individual 

friendships are built on the same shifting sands that underlie the 

nuclear family, and they are built and composed and constructed and 

re-built when they die away or wash away; and new relationships are 

then explored for whatever intimacy and security they may provide. 

• 
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A non-relative may be newly considered kin: kinship can be figured 

along many roads, and people do not give up any of them. Relationships, 

whether with kin or non-kin, must be created. 

Spontaneity is valued on the untrod path, and there is no 

path that is known. What is known is that it is important to be assertive 

in order to get one's fair share, and to prevent being taken for granted. 

People would like to take others for granted, however, and because 

they cannot do so they suspect and reject and exclude each other. 

There is a sense of on-going struggle, and people complain about each 

other; but they do not help each other lest the help go unreciprocated. 

Identity is gained more from personal interactions than 

from such social designations as place in the kinship structure, 

locality, and so forth. Individuals are known to each other more 

by their personal characteristics than by their social roles, and 

friendships are import~nt; but friendships are not deep and lasting. 

Individuals are irreplaceable, but no one is indispensable, because 

each one is on his own. People who are friends congregate in groups, 

sometimes of mixed ages and sexes, but perhaps more often of their own 

kind in terms of age and sex, for talk, "greasing," and story-telling. 

Adults enjoy remembering together the adventures of their childhood, 

and they mull over the on-going adventures of the day: sexual forays 

and possibilities, injustices, and tales of heroic battles with someone 

over something. When this kind of discussion is going on, there is a 

sense of warmth, and people seem to be at home with each other. 

If their parents appear in the stories they tell, they are 

often the opposition, occasionally the rescuer. There is a kind of 



affectionate tone to this; but there is never talk of "my mama" and 

"my papa," and all the things they did for their children and others, 

that warms the talk of New Irelanders when they talk about their 

"true place." New Hanoverians do not have a "true place" in the same 

sense. Because of the loose structure of nuclear families, of local 

clan clusters, and of the relationship between people and land, there 

is no stable group, and no stable place, for people to belong to as 

children, or to return to in old age, or to be buried in when they die. 

One has a clear right, they say, to speak on one's own turf; but 

where is it? and who will support one's claim? 

New Hanover culture is individualistic with regard to how 

it manages its living arrangements, how it rears its children, how it 

distributes ownership rights in residence sites and subsistence 

resources, and how it accomplishes the tasks of survival and of social 

organization. All of these manifestations and determinants of New 

Hanover's individualistic orientation can be seen in the structure and 

function of all its groups, large or small, in whatever activity. 

Perhaps it is most fundamentally present and seen in the nuclear family 

and in the local clan cluster. These two kin groups offer two levels 

of groupings within which people may turn for help, and within which 

they may complain if they do not get it. The nuclear family is a 

corporate group, but a reluctant one. The local clan cluster is not a 

corporate group: if it were it would be responsible for sharing with 

668 

all its members who choqse to assert claims, and no such obligation 

exists. Members of the same clan share a clan designation: it yields 

some camaraderie, and little else. But camaraderie has considerable force 
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in this society where integration is not institutionalized or compell ed 

or likely, and where the individual is, in fundamental way s , ver y mu ch 

on his own. 

LOCAL CLAN CLUSTERS OF LAVONGAI 

The people of Lavongai village belong mostly to three cl ans: 

KiuKiu, Balus, and Kol. Sekson described the location of c l a ns in 

relation to the hamlets of Lavongai village in this way: ''From Toen 

to Kaikot, Balus; Metakaikot, where they dance, Kol; and Palkarung 

belongs to Kiukiu." Detailed mapping supports Sekson's description, 

though not everyone has so broad a perspective on clan ownership of land, 

being more aware of their own particular areas within this broad 

spectrum. Silakau described two of these major clans, his own and that 

of his father and wife, in relation to land ownership thus: "Kol is 

big here and has little ground. It belongs to Metewoe. Balus is small 

and has plenty of ground. Balus belongs here, straight." 

People think of themselves and of their territory in clan 

terms. Some people's residence and resour~e use can be adequately 

explained in terms of nuclear families of orientation; and, for them 

it might be best to describe the basic unit in New Hanover as the nuclear 

family. In the village, after all, it is the nuclear famil y that eats and 

rebels and sleeps, if not dreams, together. 

But some people have no alternative but to rely on clan 

designation rather than on individual derivation in order to achieve 

and account for their resource use. It is not unusual for people to 

th.ink in terms of clusters of particular clans, and to be concerned 

about the size and place of their own, even when their own resources 

come directly from their parents and grandparents. For instance 

6 69 



when I asked Kasau, a Bengebenge of Kalungit village, near Saula in the 

mountains above Lavongai, if there were plenty of Bengebenges in his 

village, he answered, "One man, that's all, and quite a few women. 

True, there are plenty in Ungat and Baikeb." Paulos, a Bengebenge of 

Ungat village, also told me that Bengebenge was big in Baike b, and a l so 

big in Ungat, but he thought there were none in Lavongai. (~akanlus 

and her children are Bengebenge.) Lomba said there were plenty of 

people of Kanai, his clan, in Baikeb, but that they had all died. 

The land of a man's own clan is usually referred to not as 

the land of his mother, but as the land of "all the big men of my clan," 

but these men do not form a corporate group. It is not explicitly 

said that women do not own land, but in most cases it does not seem 

important whether they do or not. They use the land of their male 

relatives and they do not form groups. The contradiction between the 

patrilocal rules of residence and the matrilineal ownership of resources 

has either broken up, or prevented from developing the matrilocal 

extended family, or matrilineages, or internally structured matrilineal 

clan segments, which might be called sub-clans. 

The structure of kin and residence groups in Lavongai village 

may well be somewhat looser than it is in other villages. Lavongai 

has very likely had more disruptions than other villages in New Hanover, 

because it is adjacent to the Roman Catholic mission, established in 

the 1920's. Because of the availability of work at the mission station, 

primarily on the coconut plantation which partly supports the work of 

the mission, there may be some residents of Lavongai who have come or 
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stayed primarily to be near the mission center. 

However, brief surveys of coastal villages and discussions 

with informants from these villages indicate that the same general 

patterns prevail. Informants from Lavongai and from other villa ges 

make the same statements about the principles on which their settlement 

is based, and the loose structure of the social system derives from 

those traditional principles, even though it may be enhanced by contact 

with the European world. 

It is possible, too, that the men of a local group of clansmen 

in former times undertook concerted action, perhaps defense of territory; 

and formed a more interdependent group in the old days than they do now. 

Some people thought that they paid less attention to their clans in 

1967 than their ancestors had in the old days, and it is tempting to say 

that their rule of ownership used to be what some said that it still is: 

a man may use his father's land if he gives a pig to his father's 

bisnis, but he may not pass it on to his children. No one said that 

this law had been widely enforced or followed in the old days: it may 

well have existed then as now, as a principle which could have kept 

things straight; well-known, and sometimes followed. I see no compelling 

evidence to indicate, however, that the people of New Hanover in the 

old days had resolved the conflicts of their system more fully than they 

have today. 
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Here follows a preliminary analysis of laws about land ownership 

and residence, as well as an interpretation of the values and practical 

factors which effect the operation of these laws. A further analysis 

of the factors which 'influence the relationship between people and 



resources follows presentation of descriptions of several families and 

local clan clusters that resided in Lavongai village in 1967. 

Local Clan Cluster Structure and Laws of the Land: 

Ownership, Inheritance, Transfer 

I) Legal Aspects 

The people of New Hanover do not have clear laws about land 

ownership and transfer. They do not have a clear rule of inalienable 

right of inheritance from the mother as have the people of New Ireland. 

Nor is there a comparable rule of inheritance from the father; nor from 

the mother's brother, or the clan, or the clan cluster. All of these 

affiliations are by most people considered to be legitimate bases on 

which claims to the use of land may be made, but none is decisive. If 

there is a conflict of claims between the son of a man and his sister's 

son, it is not clear who has the prior right. 

The local clan cluster is brought about by a combination of 

matrilineal clan assignment, always followed; and clear virilocal residence 

ideology, usually followed; combined with ambiguity (created at some 

level by this inconsistency) about land ownership, use, inheritance, 

transfer. Some continuity is created informally by general acceptance 

of people's associating themselves with the resources of other individuals 

of the same clan to whom they do not trace relationship. 

New Hanover culture contains two concepts that are contradictory: 

one is that a son should live patrilocally and use his father's land, 

and the other is that it is better to use the land of t he big men of one's 

own (that is, of one's mother's) clan, so that in the long run "there 

will not be any talk," i.e. any critical talk. 
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The transfer of a pig from one claimant to another is the onl y 

procedure available in New Hanover culture for legally establishing 

priority of claim. The children of a man may transfer a pig to their 

father's clansmen, specifically to those nearby who might want to us e 

his land, when he dies in order to maintain their own occ ur :rn cy 1)f it; 

but clansmen of the dead can and must also give back, or give, a pig 

to his children in order to retain or regain use of the dead man's 

land. Many must have done so, or done something, because land in New 

Hanover is generally referred to as belonging to clans; and men get 

their clan membership from their mothers, or perhaps from the big men 

of their mother's clans. There is no priority given to one group over 

the other in this exchange. If each gives a pig to the other, then 

they must use the land together. 

This transfer of pigs is the only clear procedure the culture 

provides by which an individual may legally establish the priority of 

his claims. When this act has been accomplished, the people to whom 

the pig was given "cannot talk;" that is, they cannot criticize. If no 

pig is given, they can and will. The procedure itself is legal in that 

it is standardized and in that all agree it is the right way. However, 

no enforcement procedures or sanctions are institutionalized other than 

that of general support for the importance of "talk:" i.e. of community 

opinion that pigs should be transferred by those who wish to use the 

land. 

There is no clear legal way for land to be passed permanently 

to other people except through kinship. Thus, there is no clear way 

to allow outsiders to become permanent residents of a village other 



than one where they own land. Men who come from other villages may 

ask men of their own clan for the use of clan land, and this has been 

done and granted in some cases in Lavongai village. 

If there is a question of the land being transferred more or 

less permanently to a man from outside the village, even though he is 

of the same clan as the individual from whom he hopes to obtain 

permission to use land, the individual who receives the request should 

ask the other local members of his clan whether or not they have any 

objections to this transfer. If there are children of the men of the 

clan who have strong claims to the land of the clan, they, too, should 

be consulted. Local members of a single clan have prior rights, in 

informal theory, to the land used by anyone in the village who is of 

their same clan, regardless of whether or not any genealogical ties can 

be traced amongst them. Thus I have concluded that the local members 

of a clan, who form a ·cluster rather than a clearly structural segment, 

do in a sense ultimately own the land of the area. 

Another circumstance which in the old days clearly gave a 

man "strength" was marriage to a woman of his father's clan, his 

patrilateral cross-cousin. Several people told me that this was a 
1 common practice, one which kept the land straight. The children 

of such a couple could inherit the land of their father's father 

through their mother, who was of his clan. If this practice were 

universally followed, there would be no inconsistency between the two 

basic principles of New Hanover social structure: matrilineal clan 

assignment and patrilineal resource inheritance. But this practice 
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was not universal in 1967, nor was it stressed. People were quick to 

say that this kind of marriage was not required; it was not a law, and 

most had married in other directions. People who could and did follow 

it gained strength: their children had double claims to the same 

resources. But other modes of residence and transfer of resources 

were also followed which were somehow legal, and no legal mode can 

guarantee possession. 

II) Residence Ideology 

The residence ideology in Lavongai village is clear: men 

should remain in the places of their fathers, and women should go to 

live in the places of their husbands. This is a preference, not a law. 

All informants agree that it is the traditional way. However, it is 

not the only legal way, and many men live in the places of their wives. 

Some also settle neolocally through associating themselves with local 

men, usually of their own clan, to whom they may trace no kinship ties. 

This residence ideology is not new, a response to European 

custom, as some young people think it might be. Old men and old women 

are very certain about the traditional rule of residence in New Hanover: 

it was, as it is, viri-patrilocal. People say that it is their custom 

for a man to bring his wife to his place to live, and it is best for 

him and his children to use his father's land and other resources. 

Thus, people (but especially men) are supposed to use the land of their 

fathers, who are of different clans from their own. The land may have 

come down from a man's father's father who is of still another clan; 

and he is to pass it on to his son, who may be of a fourth clan, his 

mother's. And yet clan names continue to designate land areas . 

. . 
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III) Laws and Values 

People do not talk much of "laws" in New Hanover. Some o f 

the same generalizations that are viewed as, and fun c tion as, " laws" 

in New Ireland appear also in New Hanover, but they a ppear more as 

"best bets," rather than as legal alternatives, as pre f erences rather 

than as laws. It is sometimes said that people "must" or "should" 

follow certain courses to acquire land, but these as.s ertions are moral 

rather than legal, in that there are no regular procedures established 

by the culture for settling disputes or for creating or enforcing 

consensus. And when it is said that people "should" do something, 

what is meant is not always a moral assertion but rather a practical 

assessment: it is not so much the "right" thing to do as the "smart" 

thing to do. 

076 

The absence of institutionalization is manifested and documented 

in discussions amongst people (some reported below) about what is the 

right way, or the best way, or about how things used to be and are 

becoming; and in the claim that people can do as they l ike, and that 

they like different ways, and that they do things differently. 

Individuals make their own interpretations, speak of "ways" (pidgin: 

fasion) rather than of laws. They make generalizations about their 

own theories and practices, and contrast the two. There is no assertion 

that there is standardization, or enforcement; some lamenting that 

there is none; some opinion, without much hope (or fear?) that there 

should be. Awareness o~ what other people do, and toleration of difference, 

make it possible for Lavongais to function in improvised rather than in 
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specified harmony, a situation which creates and allows greater dissonance 

than that which is found in New Ireland. 

In New Hanover, land ownership and use, like everything else, 

is decided by a peck order system in which each individual finds his 

place in a hierarchy formed by re la ti ve strengths. No "law" can 

guarantee you your place on the land or in the system, nor can any 

"law" prevent you from taking a place someone else claims for himself. 

Familiar customs offer paths of least resistence but no certain 

destination. On these paths, individuals not only may but must act 

alone, always alert for a by-way that will lead one around to a better 

position, in front of or away from the others. 

The ultimate maxim here is that each person must take care 

of himself, and that his attempts to do so must be tolerated, even if 

they interfere with others. What an individual wants to do is non­

negotiable and his own business. Stated in a phrase often used in 

New Hanover, "'Like' is a big thing." People will do and are expected 

to do what they want to do unless someone stops them. They will use 

every available "law" to support the position that they want to take, 

and those whose interests are adversely affected will "talk." Their 

"talk" will contain a manipulation of "laws" that support their own 

position as well as harsh criticism of the position taken by their 

opponents. No one will feel that such disagreement and conflict is in 

itself wrong. One thing they agree about is that a person has a right 

to his "likes," and a right to protect them, and that it is wrong to 

try to tell a man what to do on his own ground. That is why it is of 

the utmost importance for a man to have his own ground on which he and 
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others feel he is completely free to express his own views. 

Where an individual must rely on himself, it is the strength 

of each individual that determines the extent to which his "likes" 

will influence the direction of events. An individual's strength 

relative to that of his fellows is determined partly by social, economic, 

political and personal factors, but as there is little institutionalization 

of these aspects of culture, just plain brute physical power is also 

an important factor. A powerful man often has his way simply because 

every other man is afraid of a fist fight with him. An individual may 

be helped in a fight by friends and relatives of both sexes, but he 

cannot count on it. 

The individual has to act alone, even in relation to the 

fundamental resources on which survival is based. The attempt to find 

laws of land ownership and transfer in New Hanover quickly comes to 

the frazzled ends created and tended by individualistic values. Land 

is not owned by any group in any effective way. This is the fundamental 

structural correlate of the individualism valued and relied upon to make 

survival activities continue to function. 

Just as there is no group that owns land, so there is no 

group that will or can enforce the transfer of property from the dead 

to the living according to specific laws or to the wishes of the dead. 

There really is no "inheritance:" the next generation just has to fight, 

as their parents did, for what they get. Perhaps land rights cannot 

be given, only taken. This general mode fits many situations structured 

by New Hanover culture. It fits, in particular, the stated "law" that 

those who claim the resources of the dead must take the initiative to 
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give a pig to the other claimants. The clansmen of the dead do not 

automatically regain rights to his land after his death, but must make 

some effort to take it back. No one may sit passive and expect to 

rightfully receive. There is no ultimate maxim that everyone shall be 

included, but rather an acceptance of exclusion as a necessary part 

of survival: everyone is ultimately responsible for himself, and 

should find some way to get by. In the end, then, e~eryone in New 

Hanover lacks strength beyond that which each controls himself. 

IV) Practical Factors 

The aspects of a situation that are "practical" vary from 

one culture to another: what is based on principle, and must not yield 

to expediency in one culture, is a peripheral detail in another, and 

can well be left to informal determination by the exigencies of the 

moment. Most situations are defined by New Hanover culture as of the 

latter type. Attempts to get organized toward more distant or lofty 

goals have not been successful, and people are left to make do with 

what they have for the time being. People recognize this tendency in 

themselves and in their culture, and being able to cope accordingly 

has become something of a virtue; so that being practical has become 

itself a principle of New Hanover culture, for practical reasons. 

There is no evidence of any general shortage of land and other 

resources, no population or other pressure to encourage interest in 

defining and solidifying claims in New Hanover. This practical factor 

helps to explain why land ownership principles are not institutionalized. 

There is an ample supply available which can be and is exploited by a 

simple technology. Individuals can and do provide themselves with 
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sustenance and shelter, by themselves. 

Because there is plenty, social and political rather than 

strictly economic factors are the variables which determine land use. 

Land within the general area of a village is usually c laimed, precisely 

or vaguely, by some inhabitants of the village. A request to s hare the 
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use of the land may be granted or denied by the individuals most closely 

associated with it. If granted, however, permission is conceived of 

as a tit-for-projected-tat amongst co-inhabitants of a system (New 

Hanover island and culture) rather than an obligation amongst co-owners, 

a legal response to a legal procedure, or a courtesy amongst friends. 

This informality of granting use probably could not obtain if the land 

were crowded, and it is part of the evidence that resources are plentiful. 

Another reason that practical factors loom large in determining 

where people live is that legal principles are contradictory and are in 

any case not enforced. While this lack of legal clarity appears to 

offer a variety of options, the absence of inst i tutionalized social, 

political or technical supports make these options unavailable in 

practice. From a practical point of view, people have no alternative 

but to use the land they know, land that someone showed them; land that 

no one else is using, where "no one will be cross." People use the 

resources that are near, and make no effort to maintain control over 

those that are too far away for steady attention. 

It was specifically said by some informants that who used a 

man's land after his death was a matter determined by the relative 

strength of claimants. No one is completely without because there is 

abundance. Thus, the system is a peck order system, one which relies on 
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continual processing to determine relative strengths, and one which 

continues because New Hanover can afford its inefficiency . 

Here follow brief descriptions of some of the local clan 

clusters and other social groupings of Lavongai, which illustrate and 

document the generalizations given above. Following the detailed 

presentation of data, a further analysis of institutionalized and 

non-institutionalized principles that interpret the data is offered . 
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Kol Clan Cluster of Metakaikot and Tukimeringu Hamlets 

In these two adjacent hamlets live several famili e s who are various l y 

related to Kol clan, and who g ive varying we i ghts to tha t :1ssoc iati on. Th ey 

do not own any resources jointly. 

Malekaian and Ngurkot: Malekaian is one of the few old me n i n La vo n ga i. He 

looks rather feeble, but when I asked other people about hi.m the y sa id he wa s 

healthy. One man added: "He is healthy because he still wo rks ." Hi s c l zi n 

is Kol, and he seems more identified with it than many other people partl y 

because he lives on land t hat has long belonged to Kol clan and to his famil y . 

He lives in Metakaikot, where he was raised: Lumbua was the first of all 

the old people here, he said. It was his true place, the place of his father, 

and of a l l the ancestors who have died. When we did his genealogy , Malekaian 

said that he had forgotten his parents' names; but probably he just did not 

want to talk about his parents because it made him sad. Silakau said that 

Malekaian cried when they sang the old songs. I learned about his f amil y 

from his children ~nd from his half-sister, Makanlus (Pate kere hamlet). 

Tatoi, who fathered Makanlus and Malekaian, by different mothers, 

was from Meteselen, near Metakavil. Malekaian had had two brothers and a 

sister, but they all died; one brother in New Ireland, the other two siblings 

in Lavongai. The brothers were married and had children, but the children 

and their mothers had all died. Tatoi was of Balus clan, but his father was 

Kol, as was Malekaian's mother. A man's marriage to a girl of his father's 

clan was viewed as a good marriage because a man's children can then claim 

rights to the ground of their father's father, who is of their same clan. 

Malekaian's wife and children are of Kiukiu clan. His two sons and 

his daughter with their respective spouses ~md children a ll live in Met a k.J lko t. 
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His youngest son, Pungmat, married a Kol woman (Litania: see Pana pur uk haml e t ) , I 

-: . 



• 

and his daughter, Remi, married a Kol man from Saula village. Malekaian' s 

oldest son, Thomas, was divorced. Thomas told me that Pungmat's children can 

follow Melekaian on Kol ground, hecaus e Pungma t marri e d a Kol woman ; hut if 

Thomas himself were married well (i.e. if his wife harl not left him, and if 
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they had children), his children could not follow him: be~ause Sawal , '[homas ' 

ex-wife, is of Tien clan. Sawal's mother was from Nusawung, and her father from 

Palkarung hamlet. After she left Thomas, she lived with her Tien clan 

relatives in Metetingum hamlet. Had she and Thomas had children, they could 

have used her Tien clan claims in Lavongai, but they might have found a 

way to go on using Malekaian's ground; they could have married Kol people, 

or they might have just made their claims as grandchildren. .People did use 

the land of grandparents and of other individuals to whom they were in some 

way related, even though they were of different clans. 

Members of this family rely primarily on Malekaian's Kol land. I 

spoke first about land with Pungmat, a very hard worker even though he ha d 

become nearly blinded by cataracts when I first met him. (He went to the 

hospital in Rabaul in 1967 where he had successful surgery to remove his 

cataracts, and he came back a very happy man.) Pungmat gave me the names of 

several pieces of ground where he has gardens or gets sago that belongs to 

Kol. He also gets sago from his mother's land, Tang: a large area of land 

where many people claim resources. 

Pungmat said that his mother's father, who was of Balus clan, planted 

a large number of coconuts, but he gave them to his bisnis: Elizabeth, Sione 

(her brother), and Silakau (her son), all Balus clansmen. However, there is 

another small plantation of coconuts near Baikeb village that Malekaian 

and his father planted~ I asked him if he and his brother and sister had 
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given pig for those coconuts, and he said no. 1 asked if he can go and get 

coconuts there today, and he said, "Yes, because all the brothers o f my 

father's father planted it, and my father followed them all and planted." 

Pungmat told me that he also has c oconuts that his wife got f rom 
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her father's father. Thus, he has acces s to re s ources lltat hi s brothe r and 

sister do not share, through his spouse. But these siblings do not necess a ril y 

share even on the grounds to which they have equal acce s s. When Pungmat wa s 

telling me the names of p l aces where he had gardens on h is father's land, 

he said of one of them: "Thomas also has a garden here." And when Thomas 

was telling me about his resources, he said he had some coconuts that he 

had planted along the edge of t~e bush behind Metakaiko t , on Kol ground. He 

cited some but not all of the resources Pungmat had men t ioned among Kol grounds, 

but Thomas said (without knowledge of what Pungmat had told me about using 

his mother's sago in Tang) that his mother has no ground in Lavongai. He 

said that all her ground is in Taiputuk village, where there are plenty of 

coconuts that belong to her labag, Tibingum. Thus, while these two brothers 

started life with identical resources, their use of these resources, their 

marriages, and their individual life histories have led each of them to his 

own interpretation of his ownership opportunities . Thomas .implied, furthermore, 

that there could be a distinction between his own resources and those of his 

father, although in this case there was not. When I asked him if he had any 

sago, he responded, "That belongs to me, myself? No, I just eat off father's 

(sago)." 

Pungmat told me that there is another big piece of ground that 

belongs to his mother that T.I.A., the planting association, has begun to use. 

It is in the mountains· and stretches to Meteran village. "It belongs to us, 
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all Kiukiu," he told me. (This comment raises the question o f whe t her o r no t 

ownership of land can really change hands; and, if so, how. The pl a n ti ng 

association is very much aware of this ambibuity.) Hi s mo the r' s mothe r and 

her brother (a man who ate other men, Pungmat s a id) had no one t o l oo k af t e r 

this big plac e . Tombat's pupu, Temekan, bo ught it f r om Pun gma t' s mo t he r' s 

mother's brother. (Unfortunately, I did not pursue what ha ppen e d t o thi s 

ownership.) He, then, and his sister left Baungung village, where t he y lived , 

and came to Lavongai. "Then we got t hi s ground belon ging t o Ko l," Pun gm:1t 

said, referring to his father's land. 

One of the local leaders of T.I.A., Pamais, had told me about this 

piece of ground: that the association was preparing to plant coconuts on it, 

that it belonged to Kol, and that it had been offered to them by Malekaian. 

The next day he came and corrected himself: the ground, he said, does not 

belong to Melekaian. It belongs to Kiukiu, "but," Pamais explained, 

"Malekaian is married to Kiukiu." Pamais' mistake is a common one: land 

of a woman's clan is often said to belong to her husband, who is of a 

different clan. This kind of evidence raises the question of whether o r no t 

women really "own" land. 

The information I have about land ownership is often vague and 

conflicting, but what there is of it suggests that women's ownership of l and 

is not important. The case of Ngurkot, Malekaian's wife, illustrates these 

points. Different family members made different comments about what land s he 

owned. Malekaian himself, as well as Ngurkot, said that she belonged at Palmat 

hamlet, straight. That must have been the hamlet to which her mother came , 

because her half-brother, Polos, a child of the same mother but of different 

father, lives there. However, he does not claim it as his native place (see 

below, "Unrelated Families of Palmat Hamlet''). Pungmat described the journey 
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of Ngurkot's mother from Baungung, and said that he gets Srtgo from her l a nd 

in Lavongai, Tang. Thomas says that s he has no groun<l Ln l. avo n gai, but t h :1t 

she has a large area of land in Taiputuk, and that her lab ag has pl a nt e d man y 

coconuts there. All of this information can be fitted t o gether without much 

trouble, if one assumes that pe o ple have claims in many pie ces of land, 

acquired through various contacts; a n d that the term "ownership " really 

refers to these claims, rather than to any solid ability to deny use to 

others. 

There is no specified procedure in New Hanover by which land ma y 

be sold to outsiders. Unless some sort of kinship tie is "counted," then, 

between individuals, clan land may not be "legally" transferred . Melekaian 

has more ties with other people that he "counted" than d i d most people; 

but they are all t r aceable, or almost traceable, and quite close. He gave 

one area of ground, toward Lungatan plantation (a full day's walk and more 

toward Kavieng) to Makanlus, with whom he shares a father. He had another 

(classificatory) s i ster, his father's brother's daughter, who died in 1967, 

whom "he sent," according to Pungmat, "to look after" a b lg area of sago 

near Meteselen, Mal ekaiah's father's place. Pungmat told me of another 

area Malekaian owns that "Tombat's mama (Ngurkalabus) works at eating from 

now because she lives near there." Tombat's mother remarried after his father 

died, and moved to Metemaram, a small settlement east of Lavongai which is 

her second husband's place. Hers is a relationship to Malekaian that is almost 

traceable: she is his close classificatory sister, a Kol woman who considers 

Metakaikot home, but whose relationship to Melakaian is not traced b y either 

of them (nor on any other genealogy). Her son and daughter, Tombat and Remi, 

now live in neighboring Tukimeringu hamlet, to which they have "spilled over" 

from Metakaikot. t 
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Malekaian does not count ties with all Kol in these two hamlet s : he 

does not consider himself related to Ngurvarilam, Kol wife of neighbor ( Ln 

Tukimeringu) Silakau. He said, when 1 asked, that Ngurvarilam (who s e mo t her 

was from Kulingei village, but whose father was from Lavongai) could not use 

the sago on his Kol ground without askin g ; nor, indeed, would she be e:(pec ted 

to ask. 

In Malekaian's extended family unit, two nuclear families are 

located viripatrilocally (his sons), one virimatrilocally (himself), and 

one uxoripatrilocally (his daughter). Tisiwua, the husband of Malekaian's 

daughter, Bokai, is from Saula. He has no land in Lavongai. But he is Kol, 

like his wife's father, and yes, they can talk jokingly together. 

Tombat and Makenbengebengemailik, Remi and Kasirolik: Tombat, his sister 

Remi, and their spouses live in Tukimeringu because it is near their mother's 

residence site, Metakaikot, where they were brought up. Their former hou s e 

remains, closer to Metakaikot, gradually falling away in an area which would 

probably be called Metakaikot except for the fact that Kiukiuvaitas lives there, 

too; and he calls it Tukimeringu. In any case, Tombat is close friends with 

Tukimeringu's other residents: Silakau calls him "papa" because of their 

relationship through their mothers; and Silakau's wife, a Kol like l'ombat, 

calls him "brother." My original mapping of the area shows that I have 

drawn and re-drawn the lines of boundary between the two hamlets. Metakaikot 

is full at the present time, partly because the government rest house is built 

at one side of it. Thus, Tombat and Remi and their spouses live in 

Tukimeringu because they have "spilled over" from Metakaikot, rather than 

because of their connections with Silakau and his forebears in Tukimeringu. 

·~ .. 
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Tombat said that he and his sister Remi mainly use an area ca lled 

Wolbung for sago. They share this area with all the children of his two 

labag, Borolong and Luri. (see Kulipuas, p. 2). There are coconuts ther e , 

but Tombat allows Makansilaugai (daughter of his mother's bro t her, Luri ) 

to have them; because "there are plenty of us, and [cannot go in s ide." 

(From this statement I i n fer that he views the claims o f the child, e ve n a 

daughter, of a man as superior to those of the sister's son, at leas t in 

this case.) 

Tombat has planted five coconuts behind his house in Tukimeringu 

"just to grease the food, not for copra." Behind the village , on top . of 

the mountain, there is a place called Patevul, where all his Kol ancestors 

lived during the time when there was still fighting. Malekaian joined us 

while Tombat was telling me about this and provided specific information: 

Tivingok, a man of Kol clan, was wolawa (big man, fight leader) at Patevul, 

and a Kol ~ of both Tombat and Malekaian. Tombat says that he has already 

marked the places where he will plant lines of coconuts. "Remi, too, mu s t 

work, for her husband," Tombat added. (Usually, in New Hanover as in 

New Ireland, men plant coconuts. In New Ireland, it is the men who plant 

coconuts in the land of t heir wives for their children. Tt is characte r i stic 

of new Hanover that Tombat views the work of his own sister on their own 

clan land as being for her husband, who is of another clan, rather than as for 

their children.) Tombat showed me where he hopes to put a house in Patevul 

some day, high up where it will catch a cool breeze. For now, he remains 

on the beach, because his children like to play in the water. 

• 

• 

• 
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When I later asked Remi about her resources, she said that she 

had a garden in some Kol land (she could not remember the name of the l a nd) ; 

and that she got sago from Wolbung. (Many people in Lavongai and in 

southern New Hanover did not have gardens a t this time. The Admini s tr a tion, 

and sometimes the New Hanoverians, cite the Johnson cult as the caus e o f 

this situation.) Remi views her rights in Wolbung as comin g f ro m her p upu~ 

Kongak (her mother's mother, of Metakaikot, whom Tomb a t greatl y admire d for 

her many skills, including those of warfare). Remi said that her husband, 

Kasirolik, had planted coconuts in Tukisowong, ground that also belonged 

to Kongak and to Kol clan. She mentioned the coconuts that her brother, 

Tombat, had planted as belonging also to her. She was , like many others, 

embarrassed about what she viewed as the paucity of her resources and the 

meagerness of her knowledge of them. Tombat did not seem to feel embarrassed 

that he was "not clear good" where his father's resources are, though he 

knows that he was a Kiukiu of Palmat. He thinks of his resources primaril y 

in terms of his relationship to his mother's brothers, rather than in terms 

of his mother or the mother of them all, Kongak. 

On one occasion that I knew of during the period of my field 

research, these two married couples, a brother and a sister and their spouses, 

worked together to process a sago tree. They commented on the need to hurr y , 

lest the tree spoil, as it would quickly, since it had already got new buds. 

Yet in New Hanover the nuclear family often processed sago trees alone. (In 

New Ireland, the usual work group processing a sago tree comprised a dozen 

persons, half men, half women, related in various ways. Anyone who needed 

sago could in fact join the group.) The fact that Remi and Tombat, together 

with their spoueses, worked together on this occasion and on others, made 

them an unusually close family. Many other close relatives live in Lavongai 
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village, but Tombat did not call on them to help. While Tombat worked 

on his sago, he paid a man who was, he said, a friend (and not a relative) 

to work on the coconuts Tombat was anxious to see planted. 

Tombat and his wife, who is a Bengebenge clanswoman from 

Meterankan village, are living virimatrilocally. His sister Remi and he r 

husband, Kasirolik, who is of Silau clan (see Patekere hamlet), are 

living uxorimatrilocally. 

Makansilaugai and Piskaut: Makansilaugai, the daughter of Luri, who wa s 

Tombat's mother's full brother, lives uxoripatrilocally with her husband 

in Metakaikot. This is where she was brought up, as was her mother before 

her. This is her father's place, but her mother, Mersi, was raised here 

by her prospective husband's family: Luri and all his brothers and sisters 

and his mother gave her food, she told me. This was "during the time before, 

the time when women were 'pulled' for nothing," Mersi said. 

Mersi, a widow, now lives in Kulipuas hamlet wi th Makanbalustimui. 

I asked Mersi wha t she called Makanbalustimui (who is called Timui for short) 

and she said: "Sister." Then I wrote her genealogy and it was clear that 

Timui was "daughter" to Mersi. I asked if she called Timui "sister" along 

"another road;" and she said, "No, I call her 'child.'" This illustrates 

the casual, non-specific interest in kinship which characterizes the New 

Hanover approach. In this case, the important point about Timui is that 

she is a relative of Mersi's dead husband, Luri. Mersi probably is not 

much older than Timui, and the two women work together often and with 

genuine interest for the mission, and they are friends. 

I 

• 

• 

• 
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Mersi and her daughter, Makansilaugai, have gardens wi t h Timu i in 

Tang, where they also get sago. They a lso get sago and c o r. on u t s f r o m 

Mersi's dead husband's ground. Mersi's case raises a question a bout l a n d 

ownership in reiation to women. In practice, women in New Hanover a re not 

well able to establish claims to land because the y come from othe r v ill a ges 

to live virilocally. Even though Mersi was raised in Metakaikot,she was 

just an affine there. Her mother was a Silau from Ungat (the vill a ge of 

both parents), and her father was from Butei, in the bush. She does not say 

that she has any land in either of those places. She does say, however, that 

she has sago in a piece of ground called Kaviniuvau, which "belongs to me, 

belongs to Silau; I got it from my labag Bilek." Thus, consistent with the 

rule of land ownership that allows people to own only the land of their mother, 

Mersi (a Silau) says she owns Silau land. But she is not using it. All 

the land that she uses belongs to the men to whom she is related: she 

does not say that she got the Silau land from her mother, but from her 

mother's brother. And the land she uses is that of her husband or of his 

relatives. 

Makansilaugai's husband, Piskaut, is from Meteran village, too 

far away for them to use his land. But he is a Kol, and very much accepted 

as one of the group by his fellow clansmen of Metakaikot and Tukimeringu. 

He called Silakau "brother" once, and when I asked how they were related, 

he said,"One mother gave birth to our two fathers." (Actually they cannot 

trace their relationship. He spoke in classificatory terms of their 

respective Kol connections.) "My kantire made us both come up." But he 

does not claim any ground in Lavongai village. Once Silakau told me that 

he used to process sago at Ungat, when his first child, Anton, was young . 
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"No one talked (criticized) because all Ungat does not belon g there . They 

(just) go behind their wive s . Likl~ Pi s k<1ut : he f o l l o ws h i s wif e ." Cl e arl y , 4 
for Silakau, this was not the best thin g to do; but it was something you 

could get away with, because other people did it, too. 

Silakau and Ngurvarilam: Silakau agrees that his hamlet, Tukimerin gu, 

belongs to Kol. However, he said tha t he lives here no t hecau sc hi s wi fe 

is Kol, but because he was raised here. He lived here wi t h his father and 

all his father's four wives while Taurnbes, the father of his father, was 

still alive and lived with them. In fact, Silakau said, he did not know 

when he put his house here that this was Kol ground. 

Silakau (Balus clan) said that his father, Bornaras (Kol clan) had 

got Tukimeringu from his own father, Taumbes (who could not have been Kol). 

As this was inconsistent with the ground being said to belong to Kol, I 

questioned Silakau about it; and he said he was sure, though he, too, recog­

nized the inconsistency but could not explain it. 

At another interview Silakau said that he thought he got 

Tukimeringu from his father's mother (which would make sense in that she was 4 
Kol). During that conversation he could not remember Taumbes' name but 

he thought he might have been of Yanga clan; only because his father and the 

father of Yangalik (of Yanga clan) had been brothers. Silakau said that he 

was able to pass the land on now to Anton, his own son (who is, of course, 

Kol, following his mother). This analysis shows that this hamlet, Tukimerin gu, 

has indeed been associated with Kol clan persons fo r three , now headed for ~ 

four, generations; but that it is primarily the anthropologist who is 

interested in the .details of this association. 
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Before, among the a ncestors o f th e people who live he re t od ;1y , i t 

was important to marry back into the father's clan, Silakau sai d . " We 

married straight the magmagaoug (cross-cousin), becaus e she had come up f r om 

labag (mother's brother), and she would not work something no goo d o n me , 

put something bad in my food or wa ter; and s he inhe rit e d direc tl y a l l 

sago and ground of this clan." (That is, if everyone ha d ma rr i eJ pro r er l y , 

she would be the same clan as her husband's father and they could l ive o n 

her husband's ground and raise children of her husband's father' s c l a n. ) 

Silakau claims Tang, the name of the large piece of g round on whi c h 

he and many other people work, through his mother; who got it f rom her father, 

Polokes. Silakau's wife, Ngurvarilam, works in parts of Tang that Silakau 

and Ngurvarilam both view as his. However, Ngurvarilam's sister, Maria 

(see Panaparuk hamlet) claims the right to use Tang through their dead father, 

who was of Silau clan. "We all come together at Tang," she said, and I found 

that many persons did mention their use of Tang. However, many were reluc­

tant, as was Maria, to make hard and exclusive claims to any part o f the 

land. When Silakau and his mother's sister, Timui, and her husband (see 

Kulipuas) wanted to plant coconuts at Tang, other claimants came forward, 

ready to dispute the long-term exclusive use that is implied by coconut­

planting. 

Earlier in their marriage, Silakau and Ngurvarilam lived for 

a while in Panapuruk, the place of her father, who was labag, of another 

clan, to Silakau. However, they have spent most of their fifteen years of 

married life living, viripatrilocally, in Tukimeringu. 

Kiukiuvaitas and Patab: Kiukiuvaitas and his wife, Patab, are settled 

viripatrilocally in Tukimeringu. His father was of Kol clan. Patab is from 

Umbukul village, and was formerly married into Baikeb village. She left her 

husband and went to live with her sister in Meterankan village, where 



Kiukiuvaitas "came and got her," after his own wife had been "pulled" b y 

the infamous Singarau (see Chapter VIII). Kiukiuvaitas was sick much of 

the time during the first few months of 1967, and Patab told me that 

neither her brother in Meterankan nor her kantire, Kasau (a widower, Councillor 

of Saula village), heard her requests to help her while her husband was 

away recovering in the hospital in New Britain. Many of her stories are o f 

people who refused to help her when she was in need, but Kiukiuvaitas is not 

among these. She uses his land in Lavongai, as she has none. Still, she 

no longer has a garden "because everyone was cross about land." (Others 

say she has no garden because she is lazy.) 

• 

• 

t 
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When T. I.A. cleared ground, Patab planted a lit t le garden. She t 

said she used to get sago at Araking, ground that belongs to Kiukiu (the 

clan of her husband). She has some coconuts, near Metamaram village. Her 

father planted them., but she and her mother and her ~ gave a feast when t 
he died (pig, taro and all) and all his relatives came and ate. Therefore 

they are now her coconuts. She said she had none nearby. 

In Patab's case, as in most other cases, the sources of income 

described were not adequate to the consumption observed. Patab said that 

no one gave her money, yet she and her children sometimes ate rice. Sometimes 

people received money from young family members working for wages in the 

Territory: it was this source Patab hoped to tap when she went to Kavieng 

for the third time in her life to try to collect pay for the marriage of 

her eldest daughter, Barbara, to a man from New Guinea. 

There is always plenty of green leaf growing wild in New Hanover, 

and many women gathered great bunches of it every day. Once I saw Patab 

carrying some. Once I saw her and her children eating potatoes which she 

had bought from a woman in another village. People of ten pass through Lavongai 

on their way to the mission, where they can usually sell what they have to 

• 
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sell, and buy what they want to buy at the mission store. I do not know 

how Patab got money to buy some of what she needed in a v illage whi ch 

was not her own, and where she often looked sad and alone. 

AY 5 

Tolimbe and Makansuimaris: Earl y in 1967 To limb e and h is wi.. f e occu pied a house 

in Metakaikot with his fellow Kol clansmen and friends. He ha s worked a l o t 

on the Lavongai mission boat, the Rex; which, when he and Tombat and ano t he r 

Kol from elsewhere worked on the crew together, they called the "House of 

Kol." Lavongai is his wife's village, but Tolimbe is from Lukas i s land, 

off the north coast of New Hanover, and has no traced ties in Lavongai 

village. The fact that they lived for a while on Kol ground indicates both 

the strength of virilocality, and the strength of clan as a category in 

New Hanover. As their house in Metakaikot became dilapidated, and the 

area crowded, Tolimbe built a large new house in Kulilamun hamlet near the 

house of his wife's mother. They consider this to be her father's land, 

and their residence there was therefore uxoripatrilocal. 

Summary : From a broad perspective, one in which the people see themsel ve s, 

all the residents of these two hamlets except Silakau and his family are 

following their connections to the Kol clan in settling here. Makansilaugai 

and Kiukiuvaitas are following their fathers; Malekaien, Tombat and hi s 

sister are following their mothers, or perhaps their mother's brothers. 

Makansilaugai, the child of one of Tombat's mother's brothers, follows him 

here with her husband, Piskaut, who is from another village. Tolimbe is 

an outsider of Kol clan who moved, in 1967, to his wife's father's hamlet. 

Silakau said that he did not realize that this was Kol clan land. 

That his wife is Kol, and that his children are confirming the Kol status 

of this land, is certainly an accident; Silakau and Ngurvarilam were childhood 
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sweethearts, and their marriage was certainly not one of convenience (see 

below, "Marriage'). Silakau is following his father's father and his father, 

the latter a powerful individu:i.l: he had f our wi.ves living together under 

the same roof, one less than the father of Ngurvarilam was husband to at 

one time. Silakau had not deliberately chosen to live on Kol land. 

Nevertheless, he was following a history of Kol occupation of Tukimeringu. 

Thus, clan identification apparently still held power, even though some 

people wished to ignore or minimize it in theory. Still, in the old days, 

as in 1966-67, power of person sometimes superceded power of clan 

identification as claim to territory. 

There is no joint ownership amongst these families, except, perhaps, 

some amongst siblings. It better describes the situation to say that 

siblings begin adult life with the same set of claims to the same set of 

lands. Gradually their claims diverge from each other as they develop them 

differently, and join with their respective spouses. 

• 

• 
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Several Clans of Patekere and Ufula 

In these two hamlets, several families who are related to 

each other live together without consolidating their claims throu gh 

the use of collateral kinship ties. 
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Pakau and Makankiukiusolmat: Pakau is an old man living viripatrilocally 

with his new wife. He has a garden and sago on ground that belongs to his 

father's clan, Sui. His father got this land from all his clansmen, 

Pakau said; and also planted coconuts on Sui ground, and gave them 

to Pakau. Nemalus (see Ufulu), whose father was a true brother to 

Pakau's father (she is Balus) also ~ses some of the Sui ground to make 

gardens, near where Pakau makes his own. 

When his father died, Pakau gave pig, taro and coconuts to Sui 

clansmen: "My strength is this: I gave pig to them, and now they can­

not talk any more about me." 

~is Kiukiu, but uses no Kiukiu ground. His mother was from 

Baungung village, where only two clansmen of his still live. His father 

got his mother there during the "time of fighting" (i.e. when traditional 

warfare was still practiced) with mias. The missions still had not come 

when Pakau was already big. 

Pakau holds the coconuts of his father. He says that a father 

can give them on to his own child for nothing; and that he will give 

all of his to one of his two sons, Kasirolik (see Tukimeringu hamlet). 

His other son, Emanuel, is a catechist, and Father sends him around and 

about; and he gets money for this work. Kasi (Kasirolik), on the other 

hand, lives nearby, and helps with all the work. 



L asked him if he had ground in his mother's village, Baungung. 

''Yes," he said, "but my clansmen hold it, and they have children." 

Pakau has only recently married Makankiuk i usolmat. Her mother 

was a New Ireland woman and her clan is Manilawa. Her father was from 

Lavongai, and married a New Ireland woman when he worked "along the 

road" in New Ireland, He was Kiukiu, and her first husband (deceased ) , 

who fathered her children, was Kiukiu. Pakau paid Bangarat, the labag 

(mother ' s brother) of her first husband, Alang, for Makankiukiusolmat. 

Pakau uses his own resources, and Makankiukiusolmat goes on 

using her first husband's resources. The lands that she uses are Kiukiu, 

and she says that they belong to Polos (see Palmat ) . 

Nemalus and Ngumarismat: Nemalus uses the land of her father along 

with Pakau, whose father was brother to her father. She is living in 

the hamlet of her deceased first husband, Barung, with their two sons; 

one of whom, Baluskoil, is married to a girl from nearby Palmat hamlet. 

Makanlus, the still active sister of Barung's mother, and Nemalus' 

(classificatory) brother, Pakau, live nearby. Her father was from Patingo, 

an area near the Lavongai river, and her mother f r om Kul iwailai hamlet. 

Her mother's parents were from a bush area. Nemalus had no husband 

(though she had been twice married) early in 1967, and she and her 

sister, Terecia both lived with the family of their brother, Lewis. 

Terecia's husband was living in Rabaul. Then Ngumarismat of Ungat 

village 'came. and got" Nemalus, and together they moved back to the ham­

let where she had raised her sons, who still lived there . Ngumarismat, 

by marrying her, became neighbor to his close relative, Lakalus, who 

had married a girl in Patekere (see below). Both men are from Ungat village. 

• 

• 

• 
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Nemalus' residence, and that of her children, is best described as viri­

patrilocal. They are of Balus Clan. 
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Lainpelau and Lakalus: Makanlus (the mother's sister of Nemalus' dead husband) 

is a widow who lives in Patekere with her unmarried son and her daughter, 

Lainpelau, who is married to Lakalus. Makanlus descends from a mother and 

mother's mother who lived in Patekere, a situation unique amongst La von gai 

residents: hence, her residence and that of her marrie.d daughter are firml y 

uxorimatrilocal. They are Bengebenge. 

Lainlaelau has a garden on her own ground, on land that belongs to 

Balus, the clan of her father. Her father, however, was not from Lavongai: he 

was from Tiaputuk village. Clan membership is used, thus, as a category, and 

the child of a Balus from one village is, in this case, allowed to use Balus 

land in another village; even though her mother is a long-time Lavongai resident, 

and could offer her land. Makanlus has garden land and sago that comes to her 

from long before, from her Bengebenge ancestors. She and her half-brother, 

Malekaian, have bananas that their father planted. They did not give pig or mias 

from them when their father died, they just "got them for nothing," Malekaian said. 

Lainpelau's only claim to Balus land is her father's clan membership: he had 

not traced or claimed relatives of other clans in Lavongai village and no pig 

was given to anyone. 

Lainpelau's husband, Lakalus, was brought up in his father's village, 

Ungat, where his many brothers and sisters live, and use their father's ground. 

His mother told him that it would not be good to lose her land in Lavongai; so 

seh encouraged him to marry back into Lavongai village and claim her ground, which 

he did. His mother's place in Lavongai is Siara. a place near the mission which is 

now bush; but the land she has belonged to her mother's father, of Sui Clan. Lakalus, 

.... 



then, the child of a Kol mother, and a Bengebenge father, married to a 

Bengebenge wife, cultivates Sui gardens. His mother still lives in he r 

dead husband's village with her other children. 

Summary: Several nuclear families settled in Ufula and Patekere trace 

relationships to each other through birth or marriages amongst them, but 
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they do not use these ties to create extended family g r oups within which 

there is community of property. Rather, each individual traces back 

lineally, often to someone who is dead or long dead, through no set sequence, 

to justify the use of one or more pieces of land. The strong preference 

for using the land of male rather than female relatives is particularly 

clear in the case of Lainpelau, who uses her father's land even though she 

lives with her mother in a hamlet where she is the fourth in a line of women 

who have called this place home. 

Unrelated Families of Palmat Hamlet 

Boskeru and Silvali, Maria_: Ongai was a Silau clansman of Palmat hamlet, 

Lavongai village, who married and lived with, simultaneously, five wives. 

The last one, Nuipasingan, survived him and lives in Panapuruk with her 

brother. The first one had been married previously to Ongai's brother, by 

whom she bore two children: a son, Pasinganles, and a daughter, Maria, who 

in 1967 lived in Palmat. When Ongai's brother died, Ongai paid again for 

his dead brother's wife, and they had two more children: Ngurvarilam, who 

lives with her husband, Silakau, in Tukimeringu; and Boskeru, who live$ 

with his wife, Silvali, in Palmat. Ongai's second and third wives were from 

Tingwon island, and his d~ughter from there lived much of the time with her 

sisters in Lavongai during 1967. 
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Maria returned to Lavongai early in 1967 after she left her 

New Guinea policeman husband, and lived with her half-sister, Ngurva ril am . 

Then she went to Kavieng to -stay with her full brother, Pasinganles; wh o 

sometimes lived in their mother's village, Kulingei, but who wa s wo rkin g 
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in Kavieng at this time. She then returned again to La vo n ga i and lived 

with Ngurvarilam and her family again for a few weeks. She found the 

children and all the people irritating, and she finally moved into a house , 

alone, in Palmat, where her residence was uxoripatrilocal. 

Boskeru's wife, Silvali, is a Bengebenge woman from Meterankan. 

Maria told me, in Silvali's presence, that "she comes with us to Kuliwatun 

and Mokot, ground that belongs to Silau:" the l a nd of Silvali's hu s band' s fat her 

and of Maria's father. I asked Maria where Ongai got this ground, and she 

answered, "No (he did not get it from someone), this is all new sago that 

belonged straight to him." They also get coconuts that Ongai planted, and 

some that Maria's former husband from New Guinea planted. Then, too, Maria 

said, "We all meet together in this place, Tang," an area of ground menti on e d 

by several informants as among the places they used resources. Both women 

looked embarrassed and did not answer when I asked if they had gardens, 

a response I found more often than not at this time in Lavongai. 

Polos and Kavungpalis: Polos and his wife Kavungpalis live here in Palmat 

because "all my big men sat down here," Polos told me. He meant that he is 

Kiukiu, and that Palmat is by some considered to be Kiukiu ground. His 

parents, however, were both from other villages. He plants his ga r den o n 

Kiukiu ground: all their ·gardens are on his ground, not o n that of his wi fe , 

Polos told me, though both her father and her stepfather are Kiukiu. 

.. 



In describing the ownership of several pieces of g r o und t hat he uses , 

Polos often said, "It belongs to Kiukiu." He also said, "This belongs to 

the clan of my mother," and "I got this from mother, from a ll clansmen, from 

all the big men of before;" and, once, referring to sago, "I got it from 

mother." The emphasis in his conception of his owners hip is on the 

strength of his claims through the men of his mother's c l a n, not on her own 

rights, nor on any particular individual in her clan. 

Polos' mother, Tatung, was also the mother of Ngurkot, and some 

variations in the report of her history have been recounted (see above, 

"Malekaian and Ngurkot"). Tatung's journey from Baungung was described by 

Pungmat. Polos knew the name of Tatung's brother, who (according to Pungmat) 

ate human flesh: Vatua. He and Tatung and another sister al l lived together 

in Palmat, Polos said, and Vatua planted coconuts in the hamlet. He also 

planted in Patikin, near Palmat, on ground that belonged to some man; but 

Polos has forgotten what clan he was, or what clan owned the land. 

Polos said (as had Thomas, Ngurkot's son) that Tatung was from 

Tiaputuk village before she came to settle in Palmat. One night during a 

public meeting to discuss land conflicts, Joseph said: "Polos is not a 

Kiukiu that belongs here, he belongs at Patiunging, along the point." He 

• 
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meant, someone said, just before Meteran; which is where Taiputuk is. I 

Joseph was concerned about Polos' having planted coconuts on Kiukiu ground 

to which Joseph had right through his Kiukiu father. 

Polos does not use the ground that belongs to his father because, 

he told me, the men of his father's clan, Silau, of Saula village (above 

Lavongai) gave him pig and food. Polos says he cannot (pidgin: no inap) 

use the ground now, or take sago from it. His father was from Metamin, he 

• 
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said, and came to work for the mission. He "came and saw my mother," and 

Polos was born and raised in Lavongai. Ngurkot is older than Polos: "The 

father of Ngurkot died, and the father of Polos came and got her mother," 

Silakau told me one day. But Ngurkot was still young when her father died 

and her mother married Tamelum, Polos' father. Ngurkot's oldest son, Thomas, 

gave Tamelum as Ngurkot's own father, but said he had never seen him. 

Probably the men of Silau clan of Saula allowed Tamelum to use 

Silau land while he was alive, but as he was an outsider they presented pig 

to Polos to cut off his access to Silau land after his father died. Thus, 

Polos and his wife use his Kiukiu resources, to which she also has claims 

through her father, and they consider themselves to be located 

virimatrilocally. 

Kiukiudung's Children: Delilah, who lives viripatrilocally with her husband 

next door to his hamlet, Ufula; and her brother, Topi, who lives with his 

wife next door in the other direction in Panapuruk, give Palmat as their 

home hamlet, because their deceased father, Kiukiudung, was a Kiukiu 

clansman here. The residence of Topi and Makanbaluswok in Panapuruk 

represents a spillover from Palmat, and is best described as viripatrilocal. 

Her aged parents live duopatrilocally in the hamlet of the father of both of 

them, Metatonlik. Even though Topi was away working much of the time 

during 1967, Makanbaluswok continued to live alone in Panapuruk; though 

she often went to the bush with her mother to work . 
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Sui of Kaikot and Kuliwailai Hamlets 

Limoni and Her Sons: I asked Joseph who owned Ka ikot. J oseph returne d 

a quest i on: "Who have you written ?" (He knew I had spoken with his 

mother, Limoni, and he wondered who else might have told me something. ) 

I said I had written no one. Then Joseph said, "I think two 'birds' s it 

down: Sui and Balus." Sui is his own clan , and Balus is the c lan o f 

the dead Iguakesebut, whose widow .and children occupy all the other 

houses in Kaikot. They are of Kol clan. 

This is another case of the "spillover." Limoni's claims 

are to Kuliwailai, where Joseph lives and where the government rest house 

has been built. Although no one said so, presumably the government 

rest house displaced Limoni and her son. 

Limoni came from Luout, beyond the plantation next to Metakavil 

village. Marung of Tutuilla village bought her, and brought her to 

Kuliwailai, where Boserong and Joseph were born. They we r e still 

living there when Marung died, when Joseph was already grown. 

Marung was from the bush where, according to Joseph, there is 

no place to plant coconuts and to get up money. "There is a place, 

but there is big bush, now what can I do?" 

Joseph's old mother, Limoni, knows the name of the several 

pieces of land on which she and her sons have gardens. Some derive fr om 

Temekintong, a Sui (male) like Limoni. In addition, she got a piece of 

land that belongs to Kiukiu, bee ause Limoni "came up from (i.e. was 

fathered by) a Kiukiu. ·n She has both gardens and sago in Kiukiu ground, 

as well as coconuts that Joseph has planted. She claims another piece 
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of ground that belongs to Kiukiu, "but another man, Bakin g (o f Saul a) 

plants there now." 

Trying to establish the extent of a person's a uthorit y over 

land, I asked: Can Baking sell the land he is workin g on if he want s 

to sell it? Joseph replied, "There is already talk! (That is, t he r e 

is already criticism of his using the land, and he cert a inl y co uld no t 

sell it.) He only steals it, because he is Kol and he came up f r om 

Balus. He has nothing to do with the green bird!" (Ki ukiu is ass oc i a t ed 

with a green bird. Joseph's father, like his mother's father, was Kiukiu.) 

Joseph went on to explain the whole situation. Vatlom, a 

Kiukiu (deceased), has a son, Borais, who lives i n Australia now fo r 

school (see Panapurak, p. 3). He has other children as well. All 

these children of the green bird are cross. They just "talk nothing" 

(talk about nothing in particular, informally) at first, they have not 

taken Baking to court. 

The mother of Borais, Telekau, is Kol, like Baking: she is 

labag (sister's child) to him. Baking claims that he is planting for 

Borais, not for himself or for his own children. But if that is the 

case, Borais must hold fast a pig. He should have done so when Vatlom 

died. Limoni and six others (including Polos, a Kiukiu of Palmat 

hamlet) held fast a pig for Vatlom while he was alive, in ord e r to hol d 

this land securely. "Everyone is talking about it! Why does Ba kin g 

not hold fast a pig!" 

I asked Joseph about a piece of Sui ground on which he had a 

garden: could he sell it to a European? Joseph said he could not do 

that. 

.. . 



DB: If another Sui wants to put a gard en there, can he ? 

Joseph: He can put it. 

DB: What if he is a Sui from Baungung village? 

Joseph: He must ask me first. (Joseph smiled, and indicated 

that we were discussing matters of courtesy.) 

DB: Other Sui here in Lavongai, must they ask? 

Joseph: Yes. Because Almais, Taia, Yetingal, Laking, Temaite, 

Makansuimaras, Kavulikewunep, Makansuimatpelak--all right, if they want 

to come to me, we can sit down first and talk. 

DB: And if you say that the ground is full, will they be 

cross? 

Joseph: They cannot be cross. 

Then I asked about people who are "blood " (fathered by) Sui 

clansmen. Joseph had a hard time thinking of these names, but his 

mother supplied them readily: Lamtopong, Nemalus, Lewis, Nevitool, 

Piskaut. I asked: who comes first, Piskaut (son of a Su i father) 

or Almais (himself a Sui)? 

Joseph: Both can work. 

DB: But if only one can? 

Joseph: Piskaut must, because it is his father's land. 

(N.b. Piskaut's father was Sui, but Piskaut was raised in Meterankan 

village, and says he has no land in Lavongai.) Almais cannot talk. 

DB: Piskaut cannot take it from you, though (i.e. this parti-

cular piece of land to which Joseph considers that he has prior rights). 

Joseph: He cannot take it from me. 

DB: Suppose he holds fast a pig. 

t 

t 

• 

t 
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Joseph: Now he c a n. Bu t s uppo s e Piska ut dies, [ must ge t 

back the land now. 

I asked if he could go on putting a garden there while Piskaut 

was also using the land. Joseph said: "Piskaut would then be cross 

and speak angrily to me if I went on putting a garden there . ' Why d i<l 

you eat my pig, yet you (still) work (in this place).'" Then J oseph 

would think (he says): "Ah, it is true. Now I am ashamed." 

I asked Limoni if, when she was a little girl, it was true 

that people followed first their fathers onto the land. She said yes, 

that is how it had always been. (Some young people thought that they 

had been influenced by European custom.) 

Limoni came to Lavongai with her husband. She is living 

virineolocally. Her husband and her father were both Kiukiu, and she uses 

Kiukiu land, as well as that of her own clan. Her two sons are living 

viripatrilocally, according to their own ideology. Boserong and his 

wife, childless, in Kaikot with his mother, and Joseph and his two wives 

in Kuliwailai. 

Early in the 1960's, when Joseph came back from working in 

Kavieng, he found that his first wife, Makanluma (with whom he has 

three children) had left him for a man from New Guinea (to whom she has 

since become married and borne four children: see Meteor hamlet). Joseph 

has since bought himself two young wives, and some people thought that 

he was acquiring a third in 1967. His wives are from the area of 

Tutuilla village, and have no resources in Lavongai. They work with 

him and his brother and mother on their husband's family land. 
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Summary: Limoni and her two sons and their families use the land o f her dead 

father's clan, Kiukiu; which is also the clan of her dead husband. Both sons 

married Kiukiu women, and one has children that can go on using the Kiukiu 

land of their father's father. Joseph also has children of two other clans 

by his two present wives. In theory, they cannot go on using Kiukiu land. 

This family also uses the Sui land of a man of Limoni's own clan. Joseph's 

discussion of the relative rights of sons and of sisters' sons to a man's 

land shows no clear priority between them, unless one of them has paid a pi g 

to the other which has not been reciprocated. 

Descendants of Three Brothers, Balus Clan 

The surviving widows and descendants of three brothers who were 

influential men of Balus clan live in different hamlets and do not equally 

use the resources of their fathers. 

Iguakesebut's Family of Kaikot Hamlet: Iguakesebut's wife, Yama, is living 

with their children and grandchildren on the land of her dead husband (Igua 

for short). He was tultul, luluai, Councillor, and keeper of the Balus clan 

check book before his death in the early 1960's. His children all work on 

Balus land, the land of Igua's mother's clan. His eldest son, Yacob, and 

others say that Kaikot hamlet belongs to "Malik," the name of a small hamlet 

up river. Agnes spoke knowledgeably about the land of her father, saying 

that he had shown it to her. He had also shown her the land of his own father, 

but "they all hold it now." I asked who she meant, and she said Mersi and all 

Silau (members of the clan of Agnes' father's father). 

Barnabas, the fifth of Igua's seven surviving children (one of his 

married daughters had just died) listed ten places that belonged to his 

father and to Balus clan, including Metakaikot and Kaikot hamlets: "We live 

in Kaikot because we follow our father. When he was little they all came down 

(to the sea). Before they all lived in the bush, in Toosimolik. 'Malik' 

means 'little water' and 'taos' means 'we are one family but now this family 
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has divided.'" Some went to Mete r a n, s ome to Baungun g v illage . Ba rnabas 

said that when the white skins came, everyone stay e d in s mall place s h ec ~ u se 

they were afraid of fighting. There was no big road, onl y a little path. 

People followed it if they wanted to come to the sea. Some famili es li ve d 

at the beach, but inside a little. 

The residence of Igua's descendants in Kaikot does not go un d is­

puted. According to his daughter, Agnes, Joseph and Boserong (o f Kaiko t and 

Kuliwailai hamlets) are cross with them about land. These two brother s , 

of Sui clan, say that Igua's descendants do not really belong here. There 

had been a loud public argument not long before my interview with Agnes 

and Yacob and their mother took place, when Joseph shouted at many people, 

trying to find out who had cut down one of his young coconut trees. Barnabas 

did it, Yacob said, but it was an accident: "You know our fashion of just 

swinging a knife at everything for no reason" as they walk along carr y ing a 

bush knife. "That was all it was." Agnes said that "Boserong say s he will 

take us to court, but he cannot if he didn't see us. Someone has to have 

seen you to take you to court." Agnes said that Limoni, the mother, as well as 

her sons Joseph and Boserong, is cross with them. "We don't have plenty of 

relatives (Balus clansmen) here. They all died in Ungat. Papa did not die 

for no reason. He was poisoned." I asked by whom, and she said they did not 

know. She said that her father had developed the mission, he was sorry for 

everyone who had to paddle the long way to go to Taskul. He scolded everyone 

for not working. He invited all men who came from a long way to come to 

eat. The place is dirty now, but the place looked good before, when he was 

luluai. "We don't . have plenty of relatives, if you'd like to talk crossl y to 

us," she said. Her implication was that her father's attempts to do good 

works was returned with anger. 
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I asked who has the r i ght to inherit a man's property, and Agne s 

answered, "If a man dies, his c L:m rel.Jtivcs cannot ho ld hi_ s pro pert y . Jus t t 
his children. If he has no children, then his relatives can." And Yama 

added, "And the father of all (my children) has no clan relatives here." 

Yama's land is in Ungat village. She said she has none in Lavongai. 

She was one of the women who allowed Tamangamiss to eat and sleep at her 

house. He had fallen into a fire when he was a child, some said because he 

was epileptic. In any case, he limped, probably as a result of this acci­

dent. One arm and shoulder were scarred and not fully developed. He some­

times appeared to be mentally retarded, and people teased him; but as I got 

• 

to know him I thought he was neurotic, rather than limited in intelligence. • 
He had been orphaned when young. His mother was Kiukiu, of Umht1kul village; 

and his father was of Yanga clan and from Lavongai village. He moved around 

several times during my eight-month stay. Toospatamaran (Panapukuk), 

Silakau (Tukimeringu), Yangalik (classificatory father, Kavinmai hamlet ) , 

and Yama all fed Tamangamiss, reluctantly, on a semi-regular basis, in 1967. 
Once when I said I was sorry for Tamangamiss, Yama responded, "True." 

Yama is living virineolocally (because her husband left the bush 

and came to the coast where he c l aimed the ground on which she lives). 

• 

The households of her three marr i ed children (one of whom had just died in 196 7) I 
are viripatrilocal (Yacob) and uxoripatrilocal (Agnes and the deceased Matla, 

whose husband still has a house here). 

Vatposig's Children of Metetingum and Metelemarau Hamlets: In Metetingum 

and Metelemarau Hamlets -live two brothers (Bateton an d Babi) and their 

sister (Piraien) wich their spouses. A third brother, Sekson, used to live 

here, but he now lives in Ungat village with his second wife. (His first 

• 

• 
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wife, Anna, and their five chilJren continue to live in Lavongai vilL1ge, in 

Panapuruk hamlet.) 

These siblings are the children of Vatposig, brother of Iguakesebut 

(Yama's husband: see above), who was raised in Kuliwailai hamlet, where 

Babi had previously had a house (the remains of which were falling awa y in 

1967), and where Vatposig's coconuts still grow. His children claim them. 

They use some of his resources, but they have left their father's residence 

site to his brother Igua's children. 

Sekson, Bateton, and Babi all told me that they got sago from 

land that belonged to their father, and to Balus clan. They all told me 

the same names of places where their father had planted coconuts, which 

they gathered. But they also use the resources of their mother's father, 

Tubail, of Kiukiu clan, and the hamlets where they live belonged to him. 

Bateton said that he went to the ground that belonged to all his ~' all 

the "fathers" of his mother, along with his father; and that this ground 

was Kiukiu (as was his mother's father, Tubail). Sekson said he got the 

land where he has his garden from his mother and father together: "They mix 

together there," he said, "Balus and Kiukiu." (His mother was Tien, but 

her land was that of her father, who was Kiukiu.) Then he said: "The land 

did not truly belong to my father, it is Silau land." On another occasion 

when I talked to Sekson, he said that plenty of people from various clans go 

to his father's ground for sago, and even more to the grounds of Tien, his own 

clan. "Along this line of sago, all mix. All of us together eat from it--

plenty of clans, plenty of names," he said. This information reinforces the 

view that many peop~e go to the same areas with the same names for their resources. 

Conversely, each person may have access to many areas: Babi got out a little 

notebook and read to me the names of pieces of ground that belonged to Balus clan 

where he claimed sago. 
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This situation suggests plentiful supplies over which the re has 

been no struggle to claim indivi dual control. Much is not known: I ha ve 

written at the end of an interview with Sekson, "They don't like to be 

pressured to tell their land or their bisnis. They feel embarrassed not 

to know and that it's all so indefinite; showin g , I think, th a t for the m 

it's safest not to discuss these things." 

I had thought that perhaps the children of the eldest brothe r mi ght 

have some prior rights over children of a younger brother, but when I asked 

Sekson to tell me the order of birth of his father and his father's brothers, 

Sekson sent a child to find out from Malekaian Vatpo s ig's brothers' order 

of birth. Joseph was there, and he did not know. He sang out for his 

mother, Limoni, to come to tell of the parents of Kalali (Sekson's mother), 

whose father, Tubail, is brother of all of Limoni's "fathers," in that they 

are all of Kiukiu clan. Limoni remembered that Tuba i l had lived near the 

mission, and Joseph volunteered: "If the Bishop had not bought this 

piece of ground, we all could sit down on it." 

In the old days, Sekson said, from Toen (b ack into the bush) to 

Kaikot belonged to Balus. Where we sing (Metakaikot) belonged to Kol. Pal-

karung (the generic name for several hamlets) belonged to Kiukiu. "But now 

they all mix. Before we didn't mix. During the time of fighting with spears, t 
all clan relatives must live straight on one ground." 

The concept of ownership still had, in 1967, reliance on the kind 

of de facto situation referred by Sekson to the circumstances of warfare. 

People let the strong and those occupying the land have their way. For 

instance, Thomas' former wife, Sawal, a Tien woman who lived in 1967 with 

Bateton (her Tien clan brother) and his wife, said that she had coconuts 

that her father planted in Palkarung, "but I don't get them. They all get 

them." She was relying on the resources of her mother, with whose fellow 

clansmen she rePtded. 
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When I asked Marion ;ihout her reso11rccs , her h11 s h;1nd rpli c: kl y s :lid 

that she had none. She was from Saula village. 

There are three households in these two hamlets, two virimatril~~ a l 

and one uxorimatrilocal. While they use the same resources, the y do not f o rm 

a single consumption unit. The land and its products are viewed as having 

belonged to Tubail, their mother's father; and to their fathe r, who worked o n 

it. Male and female descendants make their claims to the resources of Tub a il 

as grand~hildren. Although they are of another clan, their claims are accep ted 

without dispute, so far as I know. 

Kikokbot's Daughters: Kikokbot, brother to Igua and Vatposig, had two daughters. 

One lives with her husband in Ungat. The other, Makanluma (see above), lives 

with her New Guinea husband in Meteor, the hamlet of her mo ther, Taos. 

She uses her mother's resources. When I asked her about Kikokbot's land, 

Makanluma said: "I don't know well. They did not show me. He died, and 

now my three brothers (Barnabas, Yacob, and Mausau, Igua's sons) work at 

eating from it." 

Summary: The children and grandchildren of the three brothers-Igua, 

Vatposig, Kikokbot--do not form a corporate group with respect to their 

fathers' resources. It is not so much that the resources have been left to 

one group rather than another, as that they have been taken up by some and 

not by others. They are used primarily by the children of Igua, but the 

children of Vatposig also use them. Sekson (Vatposig's eldest son) thinks 

there is plenty for all. Makanluma (Kikokbot's daughter) is used to using 

her mother's father's resources, and finds plenty of opportunities elsewhere 

(see Meteor). 

Thus, while individuals act on behalf of themselves, and cannot 

expect others to act for them, no one seems to have the right to exclude 

others of their kin; just as they do not really have the right to include 

them, even if they want to. Each stands on his or her own. 
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Descendants of Two Sets of Siblings 

Most of the residents (Houses 51-53, 55-59, 63-67) of Panapur uk, I 

Kavinmai, Meteor, and Boasmala hamlets are the descendants of two brothers 

of Yanga clan and two brothers and a sister of Kiukiu clan. One of the 

two Yanga brothers married the Kiukiu sister, and the other Yanga bro ther 

married another Kiukiu girl. Their descendants filled these hamlets with 

Kiukiu clanspeople. Despite the fact that their geneologies fit easil y 

together, the anthropologist is the one who accomplished this task. No 

doubt people are aware of these ties, and of many others, amongst them­

selves and to others. However, each emphasizes relationship to some but 

not to others amonst these kin folk, usually to one or two other nuclear 

families to whom they have primary ties. 

Descendants of Yanga Brothers and Two Kiukiu Women: Reconstruction and 

combination of a few genealogies show that (Ln the generation before the 

oldest living residents of this area) Pilakvaitas and Koki, Yanga men of 

Boasmala and Meteor hamlets, married two girls of Kiukiu clan. One was 

from the other side of the island: Ngurvoma, whom Pilakvaitas found when 

he worked on Lukas island. They married, and their son, Bangarat, was born 

in Puas village (on New Hanover, near Lukas island). They returned to 

Lavongai, Pilakvaitas' village, where two daughters were born. One, 

Neruliwok, lived with her husband, Boserong, in Kaikot hamlet in 1967. The 

other, Nuipasingan, is several times widowed, and sleeps in the house of her 

brother's wife, Tarangok. 

Ban~arat married Tarangok, and her true sister, Taia, married his 

father's brother's son, Vaknupat. Vaknupat's father, Koki, had remained in 

Lavongai while his brother went to Lukas island, and he also married a Kiukiu 

• 
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girl: a "girl next door," Taigavan, of Panapuruk hamlet. Their first 

child was also a boy, Vaknupat. Like their fathers before them, Va knupat 

and Bangarat married women of the same clan, Sui; in this case, however, 

true sisters, Tarangok and Taia. 

Bangarat and Tarangok have been married many yea rs. Each has had 

only the other as spouse. Now they are old, and they have no children. 

However, they do not live alone together. In addition to their house in 

Panapuruk, Bangarat has a little house in Boasmala, where he lived as a child, 

which Vaknupat shares with him. They have their fishing nets and their 

canoe in Boasmala, in the last house at the end of the village. 

Bangarat usually sleeps in this house along with Lomba, a widower: Nolis, 

a young man whose parents are dead; and occasionally with Pakere, a young 

married man who has spent much time away working (see below). 

Tarangok sleeps in their house in Panapuruk, not only with 

Bangarat's sister, Nuipasingan, but also with Bangarat's kantire, the teen­

aged sister of Nolis, Anita. Sometimes Makanbalusturmat and her mother and 

children, who "are related to" Tarangok, they say, also sleep here. 

Vaknupat, like Bangarat, also has two sisters: Toosepatemaran 

and Ngenget. Both are widows. They share a house in Panapuruk near their 

married sons: Toos' son Bonail, whose wife is away at work, and who lives 

next door to his mother; and Ngenget's son, Pamais, who lives in Meteor 

hamlet. Toos' older daughter, Makanluma, also lives in nearby Meteor. 

The mother of Vaknupat, Toos and Ngenget had two brothers: 

Iguasusukai and Vatlom. Iguasusukai's daughter, Anna, left alone with her 

children when her husband went to marry a woman in Ungat village, shares 

the house of Toos and Ngenget. Vatlom had three daughters, two of whom 

(Silai and Nauraia) live in Kavinmai with their husbands. His widow, 
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Telekau, lives with her daughter, Nauraia. Of her generation in this 

family, only she survives: the two Yanga brothers, and the three Kiukiu 

siblings, and all their spouses except Televuk, are dead. 

Ngenget's Son: Pamais follows his mother, he said, at Meteor: "Mother 

did not marry straight so that I could follow father . He belongs at 

Ungalik," Pamais told me. His father and both of his father's parents 

were from Ungalik Island, off the north coast. Pamais' father was a 

catachist, and married his mother in Lavongai. He died before Pamais w.as 

born, but Pamais has been to Ungalik many times, and stayed for as long as 

two months. His father's brother has shown him part of a plantation there 

that his father planted, that Pamais partly owns. In Lavongai, they plant 

on his wife's ground: ground of Sui clan. Kavulikewunep's mother is a 

Sui from Bolpua village, and lives with her other daughter in her dead 

husband's hamlet, Kulilamun. Pamais says that he and his wife could equally 

well use his land, Kiukiu. I asked him whether it was better to follow 

one's mother or father, and he said one could follow both sides. Then 

he added: "We take the nearest. If father's is a long way away, take the 

mother's." He had his own particular situation in mind, probably, but 

this generalization is supported by other people, in deed more than in 

word. Pamais and his wife live virimatrilocally. 

Toospatemaran's Children: Makanluma also lives in Metero. She calls it 

the ground of her ancestors: in particular, of Koki, her mother's father. 

She has a garden on ground that her mother, and then she, got from Koki. 

He was Yanga, and the ground belongs to Kiukiu (the clan of Koki's wife), 

"but Koki always us~d to work on it." She also gets sago from some ground 
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that belongs to her mothe r, Lo Ki11ki11. She d o l.'. S not l 1:i vc ;m y s :1 g o j 11s L 

now, but she follows New llan o ver c us t om (s he t o ld me>) ;rn d cal l s 01 1t t o 

someone who does have sago; and they go together t o get it. She mentioned 

in particular her brothers, Silakau and Herman. (Their mothers we r e a t s ome 

time married to the same man, Bomaras. He is Silakau's and Herman' s f athe r, 

but not the father of Makanluma.) She is really using her mother' s mot her's 

ground, thought of as her mother' s father's ground, because he worked it (and 

because he was a man); while her father's brother's sons use her fa t he r's 

ground. 

Makanluma was previously married to Joseph, but she left him for 

Peterus, a man from the Sepik area of New Guinea, whom she met when he 

came to New Hanover as a laborer. She and her husband are living uxorimatri­

locally, no doubt because her husband has no land in New Hanove r, and because 

her father's land is used by her father's brother's sons. 

Bonail and his wife, Meesmarion, live virimatrilocally, near his 

mother in Panapuruk. But Meesmarion is a girl from almost next door: from 

Patekere hamlet, where her mother lives in her own hamlet. Meesmarion and 

her sister, Koloi, and Koloi's husband, Bowe were working on a plantation in 

Kaut, New Ireland, during most of my field work period. Bonail shared his 

house in Panapuruk with Joseph, the teenaged son of Anna. Anna and her young 

children slept in the house of Bonail's mother, Toos, to whom she is mother's 

brother's daughter. 

Toos also has a classificatory child living near her (House 54): 

Maivis, of Yanga clan, · and his wife, Randi, a Silau. They are hoth from 

Saula. His classificatory relationship with Toos no doubt derives from her 

father's being of Yanga clan. No one could trace the connection. Maivis works 

at the mission. 
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Iguasusukai's Descendants: Anna, who, with her three yo ung children, s le eps 

in Toos' house, is the daughter of Tgususukai, one of the Kiukiu bro t hers of • 

the original intermarrying set of siblings des c ribed here. Her mother, a Si lau 

clanswoman of Narimlawa village, died when Anna was s till a bab y . She used t o 

live in the hamlet of her husband, Sekson (see Metetingum and Metelemarau 

hamlets), but he left her and now she lives uxoripatrilocally. Sekson has 

two children by the woman to whom he is now married in Ungat village, but 

Anna still makes her gardens on his land: two on Sekson's mother's ground 

(Tien clan), and one on Sekson's father's ground (Balus). She also claims 

coconuts planted by the father of Sekson at Metetingum hamlet. 

Vatlom's Descendants: The other Kiukiu brother of the founding set of 

siblings, Vatlom, had three daughters. One, Litania, lives in her husband's 

hamlet (see Metakaikot). The other two live in their father's place, Kavinmai, 
I 

with their mother, Telekau; the last of her eeneration to survive. Nauraia's t 

husband, Pakere, has been away working on Djaul island on the plantation o f 

A ching, and working with copra in Kavieng, Telekau was sleeping in 

Nauraia's house, and when Pakere came home he slept in Boasmala in Ban garat's 

cook house (House 66). Pakere's mother is from New Ireland, and his father 

from Neibanis hamlet, where the Government rest house in Lavongai now is. 

His father and step-father, like his wife's father, were of Kiukiu clan. 

Silai's husband, Kiukiumalingro, is from Baikeb village, the place 

of both of his parents. He has no land in Lavongai. Thus the households of 

both sisters are uxoripatrilocal. Their mother was from Saula village, long 

ago. If she had any land , it was there. (There is some dispute about this: 

see above, "Sui of Kaikot and Kuliwailai 7.1amlets. ") 
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Kiukiu and Others of Palkarung, Summary: Palkarung is the generi c t e rm for 

all the several hamlets west of a stand of coconuts and hush th a t se pa r ates 

them, visually as well as Si)acially from the eastern part of Lavongai , 

toward th e. mission. Occasionally people mentioned that there we r e plenty 

of Kiukiu in Palkarung, and a detailed examination supports this view . It 

is not immediately evident, partly because some people are children of 

Kiukiu men, and therefore are of other clans; and also because the y do 

not act together in public in ways that would quickly manifest their 

association. However, close scrutiny shows that most families cite their 

Kiukiu connections, usually to men, to explain their residence in Palkarung: 

from Kulilamun through Boasmala. 

Yangalik (Houses 60-62) is an important exception, because his 

clan, Yanga, also seems to have deep roots here. His mother was from 

Kulibung, an area in the bush near Lavongai. He gave Kulibung as his father's 

place, too, but his father's sister's daughter, old Yama, gave Ungat village 

as her mother's place. I neglected to locate Kulibung, but probably it is 

in the bush on the way to Ungat. In any case, the parents of Yangalik 

and of Yama came and established residences in Lavongai before they were 

born. When I interviewed Yangalik for his genealogy, and kept asking him 

to tell me the "true place" of the people he mentioned, he kept returning 

this question: "Do you mean the place he was raised?" It is clear that 

Yangalik, who is nearly sixty years old, does not carry with him from the 

old days a concept of a "true place" where a person belongs regardless of 

where he is living. It must be part of the traditional culture that people 
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move and establish new places, but it is probably also part of the traditional 

culture that having many persons of one's own clan in that place was an 

important part of the process of belonging in it. Now Yangalik is 

surrounded by Kiukius, and I heard him lament several times that, "All 

my bisnis is dead, I am the only one left." 

Yangalik's first two wives are dead, and he lives with his third 

wife, their children and his oldest daughter in Kavinmai, which he considers 

to be his father's place. 



... 

UXORIMATRILOCAL 

Aine-Makanbalustirnui 
Remi-Kasirolik 
Lakalus-Lainpelau 
Makanlus 
Makanluma-Peterus 
Piraien-Silau 

... ... 

VIRIMATRILOCAL 

Tombat-Makan 
Polos-Kavungpalis 
Bonail-Mismarian 
Maivis-Rondi 
Babi-Marion 
Bateton-Nemoimoi 
Malekaian-Ngurkot 
Pamais-Kavulikewunep 

... -

TABLE 2 

UXORIPATRILOCAL 

Agnes-Sunsoo 
Matla-Bukalik 
Bokai-Tisiwua 
Piskaut-Makan 
Tolimbe-Makan 
Nemalus-Ngumalissmat 
Maria 
Toosepatemaram 
Anna 
Silai-Kiukiumalingre 
Naraia-Pakere 
Makan-Tererei 
Lusi-Lomba 

- -

VI RIP ATRI LOCAL 

Boserong-Neruliwok 
Joseph-wives 
Yacob-Maria 
Thomas 
Pun gma t-Li tania 
Silakau-Ngurvarilam 
Kiukiuvaitas-Patab 
Makansuimatpelak 
Pakau-Makankiukiusolmat 
Baluskoil-Delilah 
Bos ke ru -S 11 vali 
Topi-Makanbaluswok 
Bangarat-Tarangok 
Vaknupat-Taia 
Yangalik-Kuskus 
Lewis-Lasi 

- -

OTHER 

Limone 
Yama 
Aping 
Aini-Eta 

-

·, . 
•• 

.. 

-
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ANALYSIS OF DATA: RESIDENCE, RESOURCES, AND RELATED SOCIAL GROUPINGS 

Residence Choices in Lavongai Village 

Detailed investigation shows that of a total of 45 households in 

Lavongai, 30 are patrilocally located, and 14 are matrilocally located. There 

are no outsiders who cannot be classed according to kinship structures, except 

the mission personnel and the Chinese storekeeper and his wife. One household 

is virilocally located, that of a widow settled with kin of her husband. 

Of the patrilocal residences, 16 are viri-patrilocal, 13 are uxori­

patrilocal, and one is duo-patrilocal. Of the matrilocal households, 8 are 

viri-matrilocal, and 6 are uxori-matrilocal. 

The proportion of households in each of these categories is in 

reverse order to that of households located in the same categories in 

New Ireland. This brief summary indicates that virilocality and patrilocality 

are emphasized in practice as in theory in Lavongai. 

Viri-Patrilocal Households 

Viri-patrilocality is ideologically favored, and a plurality (sixteen) 

of households in Lavongai village are said to be so located. In all sixteen 

cases, the husbands lived as children with their fathers in the places to 

which they have now brought their wives. 

Six of those wives were also raised in Lavongai village, and off er 

clear uxorilocal residential alternatives, which have not been chosen. There 

is no particular pattern of family amongst this group: two are young couples 

with babies (Topi-Makanbaluswok, Baluskoil-Delilah), two are middle-aged with 
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children (Silakau-Ngurvarilam, Pungmat-Lit an i a ), one i s an old childl ess 

couple (Boserong-Neruliwok), and one a middle-aged (now divorc ed) childl ess 

couple (Thomas-Sawal ). 

Six men have brought their wives from other villages in New Hanover: 

one (Lewis-Lasi) from nearby Saula village, where her father is a big ma n; and 

five from villages too far away to walk to gardens in, or to visit easily. 

Again, there is no particular pattern of family that characterizes this group: 

two of those five are old classificatory brothers, sons of true brothers, 

married for many years to sisters. One couple (Vaknupat-Taia) has children, 

one (Bangarat-Tarangok) does not. Yangalik is a man of their generation, 

married for the third time to a woman from another village. Makansuimatpelak 

is a widow from Bolpua, living in her husband's village near her daughter. Boskeru 

and Kiukiuvaitas are younger, middle-aged men who have brought their wives from 

other villages, and who are raising children in Lavongai where their mothers, bo th 

of Benge Benge clan, have no land. 

Finally, Pakau's wife is from another island, New Ireland; but he 

did not bring her to Lavongai. An old widower, he recently married his clan 

brother's widow, a woman whose mother was from New Ireland. They say they live 

in his place, but it is hers, too: it is the place of many Kiukiu clanspeople, 

and both her father and her first husband were Kiukiu. Pakau has a grown son, 

Kasi, with whom he is on good terms, but who lives with his wife's family at 

the other end of the village. Pak.au says he will leave his coconuts to Kasi and 

not to his other son, Emanuel, because Kasi stays home in Lavongai and helps him. 

Emanuel is a catechist who travels around to different villages, and he earns 

money. 
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No particul a r pattern emerg es by c ons id e rin g ;1t what s t age of 

the 1 if e c y c 1 e these vi r i - pa tr il o ca 1 fa mil i es a re . ( In New I r e 1 and , i t i s 

the nuclear families with growing children who stay most stri c tly wi t h 

the uxori-matrilocal living arrangement, presumably in o rder t o facili t a t e 

passing on the mother's resources.) However, co ns id e ration of t he r e la ti on­

ships of some of these nuclear families to ea ch other do es ind i ca t e some 

regularity which relates to other features of the culture. Some , though no t 

all, of the men who follow their fathersreside as parts of larger f amil y 

groups. Some are brothers: Boserong and Joseph live in adj a c ent hamlets, 

and their mother, Limoni, lives viri-neolocally near Boserong. Brothers 

Thomas and Pungmat are part of a lineally extended family that also includes 

their sister, Bokai (who lives uxori-patrilocally with her husband, Tisiwua) 

and their parents (Malekaian-Ngurkot, who live viri-matrilocally). Yacob 

is part of a larger family group which includes his two sisters (Agnes a nd 

recently deceased Matla and their husbands, living uxori-patrilocally) and 

their aged mother, Yama (who lives viri-neolocally). In these three ca ses, 

three-generation, lineally extended (stem) families are each grouped around 

a single man: Limoni's dead husband, Yama's dead husband, and Maleka ian. 

And yet it is not clear that these families function as "extended families," 

because in most cases their composite nuclear families retain economic indepen­

dence. They may help, exchange, ask and give more often and easil y 

with each other than with outsiders, but fundamentally they produce and consume 

alone. In these cases several nuclear families each claim the right to use the 

same grounds: interacting, some (e.g. Malekaian's) operating more communally 

than others, but r~maining basically independent. 
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The joint extended family type appears in thi s category , t oo , 

in that married siblings live next d oor to eac h o th e r a nd i nt e r ac t, ec o nomical ly I 

as well as socially, more with each other than with oth e r pe rsons . Ba nga rat 

and Vaknupat, as pointed out above, a re a pair of brothe r s (c l ass i f i ca t o r y) 

who married a pair of sisters, one of whom (Tarangok) sometim e s shar es he r 

house with the sister (Nuipasingan) of her husband (B a nga r a t). I have no 

data to show either the independence or interdependenc e of th e ir ho useho l ds 

as consumption groups, but their independence is suggested not onl y by the 

general cultural pattern but also by the fact that Bangarat has a ho use 

separate from that of his wife (in Boasmala hamlet) which h e sha res no t with 

Vaknupat but with other men (Lomba, Nolis, Pakere) who do not work or eat 

with Bangarat; while Vaknupat and his wife, Taia, have children with whom they 

share their l i ves. Boskeru and his wife live in a house adjacent to that of 

his sister, Maria, who returned home to live uxori-patrilocally when she 

separated from her New Guinea policeman husband. Mar i a did not eat with 

aoskeru's family; and although she quite often fed some o f the children of 

• 

• 

• 

• 

her sister (Ngurvarilam, Tukimeringu hamlet) or of other relative s, s he made I 

clear that she considered this a favor and not an obligation to th em. 

An examination of the list of viri-patrilocal households s hows that 

the nuclear family does exist alone in this category, too. Kiukiuvaitas and t 

Patab have no clear ties, and Patab quit trying to make a ga rd e n on h e r 

husband's ground while he was in the hospital because everyone was ''cross 

about land." (Kiukiuvaitas tried to kill himself by drinking fish poison some e 
weeks after he returned from the hospital. Someone stopped him.) Silakau 

and Ngurvarilam ha~e many relatives with whom they s ometimes work, but this 

joint work is optional. They have no one with whom they share responsibiliti es . I 

• 



Even Ngurvarilam and her divorced sister, Maria, rarely work to ge th er (see 

Chapter Seven). Makanbaluswok is left alone a lot, b eca use her husba nd is 

often away at work; still, she resides in his hamlet, works there alo ne , 

although she usually goes to the gardens with her mother. 'r'angalik L..u:1c: nts 

that he has no bisnis left. (He, like Kiukiuvaitas, t 3 lked of s uicld e . ) 

He and Silakau are sons of brothers, friends, of ten seen to gether, ht1t th ey 

do not pool resources, and they do not work together. 

Uxori-Patrilocal Households 

In all but one of the thirteen households classed in thi s catego r y , 

either the women have no husbands, or else the husbands ;1re fro m other villages . 

In the singl~ case_ where both spouses are from Lavongai (Nauraia-Pakere), the 

husband has been away working in New Ireland, and the wife l ives with her old 

mother in a house near that of her sister's family (Silai-Kiukiumalingro) whil e 

he is away. In 1967 he was building a new house in Boasmala, which Pakere 

considers his father's land, whence they will move viri-patrilocally . 

Four of these marriages are between Lavongai women and men of the 

nearby villages of Saula (Agnes-Sunsoo, Matla-Bukalik, Bokai-Tisiwua) a nd 

Ungat (Nemalus-Ngumalisamat); four with men from New Hanover villag es too far 

away to walk (Makansilaugai-Piskaut, Makansuimaris-Tolimbe, Silai-Kiukiumalingro, 

Lusi-Lomba), and one (Makankalemesolo-Tererei) with a man from New Britain. 

Of the women who live alone, two (Maria, Anna) are divorced, and one (Toospate­

maram) is widowed. 

In every case, these women are living where they lived with their 

parents, in their fathers' places, as children. Their husbands are apparentl y 

willing to live in the hamlets of their wives because they have non e of their 

own in Lavongai; and to live in the village of their wives for some reason, 
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perhaps for some because of the proximity of the mission, The missio n o f fers 

opportunities for earning money that are less easily available to r es i de nts 

of mountain villages, or of villages further away from the mission along the 

coast. All of the men work at least occasionally for the mission, on the 

plantation, or on the boat, or, in Tererei's case, as a teacher in the mis sion 

school. Lavongai's position next to the mission hospital may also have drawn 

some people here: Piskaut, for instance, at one time regularl y took medicine 

there which helped him to overcome leprosy. 

Interpretation of the entries in this category as households set up 

in the wife's father's place, rather than in the wife's place, is consistent 

• 

• 

• 

• 

both with what informants said in specific cases, and also with their stated I 

general preference for patrilocal residence. Where both husband and wife are 

of Lavongai village, the viri-patrilocal option is preferred to the uxori­

patrilocal one in every case but one: only Pakere has his house on his wife's t 

land, and that was only a temporary situation. 

Viri-Matrilocal Households 

The appearance of matrilocality in these cases is deceptive. It 

does not mean, as it does in New Ireland, that people are living on the 

husband's mother's ground, but rather on the ground of some man to whom one 

is related through one's mother or one's own clan. 

Babe and Bateton and their sister, Piraien, say clearly that they 

are living on the land of their mother's father, a man not of their own clan. 

These three siblings and their spouses now live in Metetingum hamlet, forming 

one branch of the descendants of this single man, working on the same grounds, 

but probably retaining economic independence for their respective nuclear 

families. This particular group has not always lived together: until a few 

years ago, another brother, Sekson, lived here with his wife and chilJren. 

• 

I 

• 
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Since Sekson left them to marry a woman in Ungat, with whom h e now ha s t wo 

more children, his first wife has continued to use his land. Thus he, r a th e r 

than his divorced wife, left his family propert y ; a circ ums t a nc e th a t i mpl i es 

the absence of a corporate patrilocal extended family. And Babe f orme rl y 

lived on his father's land (Kuliwailai hamlet), a djacent t o th e governme nt 

rest house; a residence the recent use of which is suggested by the pre s e nce 

of the sagging remains of Babe'sold house. 

Polos is from elsewhere, and even though his wife was raised in 

Lavongai, they reside on and use land of his clan, Kiukiu; rights to which 

he obtained by asking permission from Kiukiu men in Lavongai. Pamais uses 

his mother's father's land because his father was from elsewhere (Ungalik, 

off the north coast of New Hanover). He came to Lavongai as a catechist, 

married Pamais' mother, and died before Pamais was born. Old Malekaian was 

also the son of a man from another village, who came to Lavongai and married 

many years ago, for reasons which I did not discover. MaleKaian uses h is 

mother's residence site and land. But Maivis' viri-matrilocal residence is 

classificatory: he tapped an untraced tie to Toospatemaram, whom he c alls 

"mother," to claim a site in Lavongai for himself and Randi, both of whom 

were brought up in Saula. 

Bonail cannot live on his father's land because his older brother 

already has his house there. Bonail is the youngest son of Bomaras, who 

married four times, and whose oldest son, Silakau, lives on his house site. 

Bonail and the other sons of Bomaras live elsewhere. These half-siblings 

are friendly and visit each other, but they do not regularly work together. 



Only Tombat seems to h a ve c hos e n h is mother ' s pl ace ove r his 

father's, as both were from Lavongai, and he is the ir eldest son. But hi s 

father died when he was very young, and he was raised in ~1etakaikot, his 

mother's place. His mother remarried in 1947 and moved to Matamaram, a 

hamlet far to the east of Lavongai. Tombat says hi s fathl:.'.r's h ;1111kt is 

Palmat, but he does not know the names of his father's sisters o r paren ts, 

and says that he is not clear about where his father's land is. Thu s , Tombat 

had little opportunity to choose his father's resources over his mother's; 

a situation which he does not seem to see as a disadvantage, perhaps because 

he greatly admired the strong woman who was his mother's mother. 

Uxori-Matrilocal Households 

Tombat's sister, Remi, lives on their mother's residence site along 

• 
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with Tombat. Tombat's wife is from another village (Meterankan), but Remi's 

husband, Kasirolik (Kasi), is the son of Pakau, who recently remarried and lives t 

in Patekere hamlet. He works with his father on coconuts they have planted, 

which his father plans to pass o n only to Kasi. The planting of coconuts implies 

that Pakau is confident about his claims to some ground in Lavongai, yet his t 

own father is from Patingo, a hamlet (uninhabited) near the river in Lavongai; 

his mother from another hamlet in the bush , and his fa ther's father from Palma t, 

near where he now lives with his new wife. But Kasi says he has no ground in t 

Lavongai, and that his land is in his mother's village,' Baikeb. He is Silau, 

and no Silau works on land he calls his own, through his clan, in Lavongai. 

Instead, he follows his wife to her mother's mother's ground, where her rights 

are reinforced by the presence of her brother, Tombat: these two couples work 

together more ofte~ than do most couples of whom two are siblings. Kasi's own 

brother is a catechist who lives and works in another village (Meterankan). t 



Because Emanuel is not in Lavongai to help with the coconuts, Pakau doe s 

not plan to leave any of them to him. 
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Makanlus is a widow living in her own hamlet, Patekere, t he ham l e t 

of her mother and her mother's mother. Makanlus and her mother wer e ma rri ed 

to men from other villages, as is her daughter, Lainpelau, with whom sh e now 

lives. Nonetheless, these Bengebenge clanswomen have little land he r e , and t hey 

use the resources of Lainpelau's father's clan in Lavongai. They al so use 

the resources of Lainpelau's husband, Lakalus. He was raised in Ungat, but 

he has many brothers and sisters there; and his mother encouraged him to 

marry back into her village, Lavongai, in order to reclaim her land. 

Piraian'shusband also is from Ungat village. They live al o ng with 

two of her three brothers and their families in the residence site they got 

from her mother's father. 

Aine and his wife worked in New Britain for the mission for years. 

They came back to work for the Lavongai mission specifically in order to be 

near his land in Ungat, as well as hers in Lavongai, so that they could plant 

coconuts and prepare for the future for themselves and their children . 

These uxori-matrilocal residences are, then, all between women o f 

Lavongai and men from elsewhere. They give further evidence for the general 

principle: a preference for virilocality when it is available within the 

village. However, these choices also show that uxorilocality, even uxori­

matrilocality, is a viable and legal alternative when that is the best one 

available to a couple. 



Institutionalized and Non-Institutionalized 
n o 

Factors Influencing Land Use and Ownership 

There are institutionalized and non-instituti onalized dete rm i nrtnt s 

of resource use in both Mangai and Lavongai, but the former predominate in 

Mangai, while the latter predominate in Lavongai. Because the people o f 

Lavongai are aware of the regularities in their behavior, however, th e ir 

informal tendencies have become a non-institutionalized system in rel a t i on 

to which they act purposively. Sometimes these non-institutionalized 

patterns almost achieve the status of law, and the reverse is also true: 

there is a tendency for "laws" to be reduced to the status of "options," or 

of principles used to support special interests, or used to prevent others 

from doing what they want to do. Thus it has come about that there are 

several ways to claim land in New Hanover that are considered generally 

legitimate, but there is no clear law that designates which among these 

claims take priority. 

Institutional Factors Influencing Land Use 

There are various legal ways to cla i m land in New Hanover, no ne 

of which is inevitably successful. The strongest claims are those of the 

children of a man and of his sister's children, but his grandchildren, 

more distant kin, and fellow clansmen also have legi timate claims to his 

resources. 

Transfer of Pigs 

There is a procedure by which a claim may be made legally prior: the 

claimant must give a pig to his rival claimants who, after accepting it, 

"cannot talk," i.e. cannot criticize or be angry about the pig-giver's use 

of the land. But other claimants may also give back pigs to reinforce 

c _ ). 
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and legitimize their own claims. Many kinds of claims have the forc e of 

custom, and thus of some kind of institutionalization. \.Jha t is not 

institutionalized clearly is which among these claims is the most wei gh t y . 

None is incontrovertible. 

Amongst primary claimants, it seems clear that the only le ga l wa y 

to hold land for oneself is to transfer a pig. When his father died, Paka u 

gave pig, taro and coconuts to the people of his father's clan, Sui. He 

told me, "My strength is this: I gave pig to them, and now they cannot 

talk any more about me." But the giving of pigs is not enforced or uni-

versally followed: hence, it is one of the institutionalized "laws" that 

wavers in status between being a law and an option, and the pig-givers 

are not always successful in holding the land. For instance, Baking was 

planting coconuts for Borais on the ground of Borais' father, Vatlom, when 

Borais had not given.pig to Vatlom's Kiukiu clansmen since his death. 

Limoni, whose father was Kiukiu, and several Kiukiu clansmen, had given 

a pig to Vatlom while he was still alive in order to hold his land, but 

this procedure was not being respected by Baking, a big man of Suala village. 

People were very angry. 

Unresolved situations are common. If no pig is transferred, or 

if one is given and returned, which of the major claimants has prior rights 

to the land? Most people seemd to favor the chilren over the sister's son 

on first answering this question, but further discussion usually brought 

forth qualification. Joseph's discussion with me at first implied that the 
2 

children of a man have prior rights. However, then he seemed to 

make this contingent upon the transfer of a pig. No one 
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was willing to state as a general principle that the rights of each g r o up 

were equal, but equal status was the result if each had given pig t o t h e 

other. However, in the example Joseph used, he said th a t if a man's son 

used t he land, it would have to return to the clan when he died. This e xa mpl e 

implies that clan land cannot ultimately l eave the clan, regardl e ss o f who 

gives pigs to whom, and regardless of the preferenc e that appears t o be 

given to the sons of men of the clan over their sisters' sons. 

Probably land use is always cond itiona l , derived from the payment 

of pigs and other factors, even for men who supposedly "own" land of their 

own clan . Polos said that he could not use the land of his father's clan, 

Silau, near Lavongai because Si lau men of Saula village (above Lavongai) 

gave him pig and food to stop him from using it. Thus, Polos' father's 

clansmen were paying in order to retain the use of the land of their own 

clan. They gave pay to Polos even though his father was from Metamin, in 

the bush on the north side of New Hanover. Nonetheless, apparently the men 

of Saula village recognized that Polos, of Kiukiu clan, had some claim 

to their land which they wanted to buy off. This situation may imply the 

prior rights, at least temporary and in part, of the sons of the men of the 

clan. However, it may merely imply that the Silau men of Saula village 

wished to retain exclusive use of their clan land; and, therefore, bought 

off Polos' claims, even though they were weak. 

The payment of a pig is clearly a necessary condition of legal use 

by a child of the dead, but less clearly a sufficient condition of l e gal 

ownership for a clan. Joseph said that clan land s hould return to the 

clan upon the death of a son of a clansman who was using it, but this has 

not always happened in Lavongai. There are several cases where grandchildren, 

I 
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not of the same clan of their grandfathers, are usin g t he l a nd of t hei r 

fathers which should have returned to the clan. 
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Land is generally designated b y clan n a mes , as we ll as b y place 

names, and a person's clan affiliation seems to carry with it s ome 

institutionalized rights to claim clan land all around New Hano ver. Th i s 

was evident for some men, e.g. Polos and Tolimbe. But women a lso use t hese 

rights: Lainpelau uses his father's clan land, even th o ugh he wa s f r o m 

another village, and even though her mother uses her own cl a n l a nd. I n 

theory, Lainpelau cannot pass her father's land on to her children. Sawal 

uses the Tien ground of her clan sister, and in theory s he mi ght be a ble 

to pass some of this land on to her children. The evid e nce c o llected is 

not sufficient to indicate how stable clan designations are for land, but 

some evidence suggests that once land is taken by one clan it is dif f icult 

for people of another clan to gain ownership. The payment of a pig is 

not a sufficient condition, in theory, at least, for the transfer o f owners h ip 

to persons of another clan. 

Nevertheless, many people in practice do recognize the prior 

rights of the children of a man, even if they have not paid a pig. Tombat 

shares ground with the children of his mother's two bro thers. He l e ts the 

daughter of one of these brothers use the coconuts her father planted because, 

he said, "There are plenty of us, and I cannot go inside." Thus he recognizes 

the claims of even a daughter of a man as superior to those of a man who is 

his sister's son, in practice: it should be noted that Tombat did not 

make this recognition explicit as a general principle. It would have been 

to his disadvantage. He may need to press his claims to his mother's 

brothers' land and' coconuts some day. 



However Agnes, whose interests are served by this perspe c tive o n 

priorities, asserted it as a general principle: "[f a m;in dies his c Lm 

relatives cannot hold his property. Just his children. [f he has no 

children, then his relatives can." Yama, Agnes' mother, then added: ''And 

the father of all (my children) has no clan relatives here." Actually, the 

father of all her children, Igua, does have many clan relatives in Lavongai. 

However, one of them, Silakau, told me that he and his fellow clansmen could 

not oust Agnes and her brothers and sisters from their father's resources. 

He supported this view as the one required by the Australian government, 

but it rested on many traditional factors as well. 

In the two cases described above, in which the children of men 

were allowed to go on using their fathers' resources, nothing was said of 

pigs. Tombat spoke of his mother brother's descendants as plentiful, and 

implied that they needed the resources. Silakau invoked the laws of the 

Australian administration, but there were many other factors influencing 

his views. Igu~ had been his friend, a fellow clansman, and a man he 

respected. He probably did not want to put Igua's descendants off Balus 

clan land, and there was no need to do so. Perhaps the giving of pigs in 

these instances was not necessary, but rival claimants were not pushing 

their claims. But people who did not give pigs ran the risk of being 

criticized, later, by more demanding rivals. There is always plenty of talk 

in New Hanover, but if pig is given, "people cannot t alk." This is the 

single procedure available to people who need, or wish, to make their status 

legally secure. It is universal l y accepted as important in theory, even 

though it is not always followed . I did not hear anyone say that the time 

had come to forget .this old custom of giving pigs to consolidate claims to 

ground. 

• 

• 

• 
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Inheritance: Matrilineal or Patrilineal Preference? 

Some informants indicated a preference for using the land of 

their own clan, and some preferred the Lind of thei_r f :1tliers. No o ne sai_J 

that there was a strict rule, and some stated that people could use either 

or both. Some explicitly said that people had different opinions on this 

subject. 

Preference for Matrilineal Inheritance: Two excellent informants from the 

village of Meteran, Tom and Walla (both of whom were officers of T.I. A., 

the planting association that developed in 1966) told me that, "If you sit 

down on the ground of your father, eventually there will be talk. If you 

sit down on your mother's ground, there will be no talk." These two 

further stressed that if you give a pig and mias after your father's death, 

you may use your father's ground; but your children may not. Tom, in accordance 

with these views, had moved to Tiaputuk village to look after a plantation of 

his mother's brother. 

No other informants gave statements so clear and unambiguous in 

favor of the security of mother's and mother's brother's resources. This 

clarity is, however, blurred by the residence ideology confirmed by Tom 

and Walla: both agreed that the wife must come and live in the place of 

her husband. This means that men must move back to their mother's brothers' 

place. But when? Tom was the only informant I met who had done this. I 

never heard the subject mentioned, nor did I elicit any generalizations, 

nor any particulars (except Tom's contribution) on the subject of 

avunculocality. There was no evidence that boys or young men move to their 

mother's brothers' place regularly at any time in their lives, or that they 

had ever done so; or that labag was structurally a more important person 

than mamai (father). The reverse was true in many ways . 



Another man I talked to who supported matrilocality was Paulos , 

of Ungat village. He was also an important man in the planting ass oc i a ti on , 

T.I.A. I asked him to explai n what I had heard a bout ge tting Land free 

from one's father. 

Paulos: As I have already said, there are plenty of kind s o f ways. 

My own thinking is this: you cannot follow your father's ground t oo muc h . 

But I cannot know about the thinking of o t hers. My mother is Bengeb enge. 

I must stand up on the ground of my mothe r , because father has got bi snis, 

too. It's no good if there's plenty of talk, no good if they oust me. 

DB: Can they? 

Paulos: They can. I can also ask them all (first) if I plant 

there. 

Another man present during this conversation, Vaitas, was the 

son of a Bengebenge man, and Paulos told me, "He is our child." I wondered 

if the strong support Paulos gave for using mother ' s land might have been 

directed at letting Vaitas know that he was not expected to use any of his 

father's land of Bengebenge, the clan of Paulos. 

Paulos and other Bengebenge clansmen were defending their land in 

Ungat, by argument, against other claimants. Aine (Kaikot hamle t), a 

Silau, and other Silau clansmen, along with other relatives of Aine's, 

had planted coconuts in an area of Ungat. Aine had worked for many years 

for the mission in New Britain, and had asked to be transferred to Lavongai 

specifically so that he could plant coconuts on his own ground in Ungat. 

Now, with the coconuts ·already planted, Paulos and other Bengebenge had 

given their permission for T. I.A. to use t he land for coconuts. In effect, 

coconuts that Aine had already planted were given to the community: 

nearly everyone in Ungat belonged to T.I.A. 

t 

• 

t 
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"The ground belongs to Silau," Aine told me. "A lot o f Be ngeben ge 

women came and married Silau men, and sat down on Sil a u ground, but it do es n' t 

belong to them. 11 Discussion of the situation brought o uL the ge n e r J L rul e 

that a child must give pig to the father's clansmen when the father d ies 

if the child wants to go on using the father's ground. But ground cannot 

be passed to the third generation unless a man has married a woman of his 

father's clan so that all the third generation descendants of a "founder" 

are of his clan. "All our ancestors used to do this," Aine said. He did 

not tell me what, if any, qualifying actions had been taken by the men with 

whom he was quarreling in this particular case. 

The genealogies do not show universal intermarrying between 

cross-cousins in earlier generations, but such marriages oc curred. The 

data are incomplete. Several young men raising their families in 1967 had 

married women of their father's clans: Pungmat, Joseph and his brother, 

Boserong. But other modes of residence and transfer of resources are also 

followed, and must also have been followed in the past. 

Preference for Patrilineal Inheritance: One day when I was visiting 

Meterankan village, I talked to a middle-aged man, Igua, who was well­

informed about a lot of issues. I mentioned to ~im that in New Ireland it 

was considered best to get your land from your mother, and I asked him what 

was the best way in Meterankan village. He answered, "I think the law 

about getting land from the mother in New Ireland is not straight. It is 

better to get it from the father." 

Most people in New Hanover did seem to think it was best to get 

land from the father. Sometimes people who were using their mother's land 

made a somewhat apologetic remark about why they were not using their father's 

land, as Makanluma did. I had a long discussion one evening with five men 
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of Lavongai village about this subject. Their ages ran ged from 30 t o 70 ye a r s , 

and they came f rom three villages, two on the south coast (Lavon gai , Me t eran ) 

and one on the north (Lukas island). The four younge r me n we re s t e a dy v i sitor s 

to my house : Piskaut (Meteran village), Tolimbe (Luk a s isl a nd ) , Sil a k a u 

and Boskeru (both of Lavongai) . Bangarat, an old man o f Lavongai, had no t 

sat and talked in my house before, and he was consulted by the younger men 

in the local language from time to time, increasingly as they went f rom 

trying to explain to me to trying to broaden and confirm their own 

understanding. 

Piskaut: If I die, my two children must fasten a pig. This is 

called manmanic: the children of a man giving a pig to his clansmen after 

his death so that they can go on using the father's land. Suppose my c hildren 

are not strong, suppose they have no pig: my clansmen can ti e up a pig and 

give it to my children. They eat with all, and then my clansmen say, " All 

right, now you cannot eat from t his tree or ground," and so forth. Every ­

thing comes back to the clan. Then there is lukankulai: this me a ns, "I 

give to you and you give to me.'' Give and give back. If each gives pig 

and gives back pig, everything belongs to everyone now. None can be cross. 

Belongs to the clan relatives and to the children. 

DB: What of the wife (of the dead man)? 

Piskaut: The wife of the dead man with no children must hold 

(his resources). 

Tolimbe: But suppose she is not strong, the clan of the man 

pulls (back his resources). 

DB: Is this still done today? 

Tolimbe: Yes. 

• 

t 

• 

• 

• 

• 

• 
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Piskaut: But today there is no man who does it. Just one here 

and one there does it. The children get it free. Lavongai is about to 

lose this (way). Or the strong pulls, clan or children. 

Silakau: Igua (Iguakesebut: see Kaikot hamlet), for example, 

has many children. We (of Balus, the clan of Igua) cannot get c ross a nd 
.... 

oust Igua's children from Igua's things.~ 

DB: Why? 

Silakua: The law of the government: children must claim their 

• father's things . 

Tolimbe: The same as the law of the ancestors here. 

After Tolimbe said this, the men discussed it and there was general 

agreement that traditionally the child followed his father. 

Silakau: This thinking of clan is about to finish. It used to be 

stronger. I want to think of my wife and my children, that's all. Before 

you had to help your wife's clan. Give them fish, taro, and so on. 

The men then launched into a talk about the good old days, when 

men had a men's house, rangama, where they could sit and talk, from which 

women with all their demands for help with child care and so forth were 

excluded. 

Joseph had given me a similar statement, independently, about the 

giving and returning of pigs as a way to maintain claims. He had not 

said however, what Tolimbe said in the discussion reported here: that 

patrilineal inheritance was the "law of the ancestors here." That seemed to 

be a general consensus, and yet even within this conversation there was 

ambiguity. Both Tolimbe and Piskaut said that "the strong pulls," 

whether children or widow or clan. This is a factor affecting land 

use which is non-institutionalized but nonetheless well-known and taken into 

account, no doubt, in people's plans. 

• I t ' • 



Matrilineal and Patrilineal Inheritance Traditional 

There is evidence that using the land of the mother and of th e Fa th e r 

have both been tolerated traditionally. Joseph's old mothe r, Limoni, uses 

the land of both her father's and of her own clan. Old Malekaian follows 

his clan, but old Bangarat follows his father: he says he has land in his 

mother's village, "but my clansmen hold it, and they have children." 

Bangarat has no children to follow him; but Joseph has children, and he is 

following his father, and some of his children are not of his father's clan. 

Big men in the old days often had manywives, certainly not all o f the same 

clan; hence, many children not o f their father's father's clan. It seems 

unlikely that the apparent ambigu i ty with regard to the priority of matri­

locality or patrilocality is a result of recent changes. The strong have 

probably had their way, and the ways they have wanted have differed with 

circumstances. Paulos said explicitly that people think differently about 

this matter. An abundance of land in relation to population has saved the 

people of New Hanover from having to resolve these conflicts in terms of any 

consistent principle. It seems likely to me that clans never systemically 

controlled the transfer of land in New Hanover. Principles exist in New 

Hanover, but they are not "laws:" they are institutionalized forms of claims 

which people use in trying to establish their right to use resources. 

Non-Institutionalized Factors Influencing Land Use and Ownership 

Institutionalization in Lavongai makes certain kinds of claims to 

land and other resources _legitimate. It does not give priority to one kind 

of claim as over against another. The factors which determine which claim 

amongst several will prevail in practice, and the factors which will lead 

people to choose to implement one claim rather than another are non-

ins titu tionalized. 

t 

t 
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Amongst these non-instituionalized factors influencing decisions, 

the actual use of land over time, and the knowledge of it generall y 

attainable only by use, is of crucial importance. In Lavongai, there i s 

no corporate group whose members maintain knowl e dge ~nd own e rsl1ip o r 

resources for each other. Each person is, in practice, limited to the 

resources he can maintain himself; and theory has generally become resigned 

to practice, zigzagging around after it to accommodate individual 

circumstances. People do not try to justify particular situations in 

terms of any claear theory by rearranging some of the facts of the situation. 

Instead, they push for clarity by seeking full information, each individual 

creating his own rationale for his situation from historically wrought 

circumstances and selected institutionalized possibilities. "Theory" is 

what is left over from all their confrontations, a thing of shreds and patches 

draped haphazardly and loosely over practice. People referred to it if it 

helped them, but it had lost, or more likely never had, sufficient weight 

to determine events in the village. People do as they like or as the y can, 

and no one helps them; but if no one stops them, they have found a stable 

condition, at least for a while, one which they can describe as rightfully 

theirs for some reason. People find the position in which they are strongest, 

and eschew residential flexibility. They have no welcoming opportunities 

kept available by other members of a group: they 
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have no corporate groups. They are lucky to find one pl3ce to settle down 

where their claim is recognized as ascendant over the claims of o th ers, an d 

there they stay. 

The following paragraphs illustrate and document these general 

interpretations. 

t 

t 

1) Resource Use and Children: There is no ev i dence in the dat a t 

that indicates that the resource use choices people made are affected 

by whether or not they have growing children. Their concern is to prote c t 

their own claims, rather than to create and confirm opportunities for their t 

own children. This may well be mainly because there is no clear mechanism 

by which they can transfer the resources they have secured to their 

descendants. There is no principle to which they can conform which will 

guarantee that their wishes will be respected or their expectations, shared 

with the rest of society, fulfilled. 

• 

People do not lack concern for their children's future, but their t 

concern is for the next generation as a whole, rather than for their own 

offspring. They are trying to create a system which they said they knew 

they needed in order to "straighten their lives," so that the "men who 

are little now" will be provided for in the future. This was one reason 

they said they wanted to organize T.I.A., the United Farmers Association; 

so that they would have a new land ownership system, one suitable for the 

new day of longterm use in coconut production. But they wanted to be sure 

that a new system would adapt resource allocation to differential increase 

and decrease in family size, rather than one which stabalized resource 

ownership in relation to current social groupings. They knew that 

inequalities would become fixed in such a system, and no one felt secure 

enough about his own fortunes, however high they were in relation to others, 

• 

• 

t 

• 
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to risk such closure. That is why they refused to allow the Demarc a ti on 

Committee (see below) to come and make lists of present l and ho l d in gs t o 

file with the government. 

As in Mangai, people in Lavon gai often come to use the l and they 

use through a personal sequence of events starting in childhood. But 

their childhood experiences are likely to be in one pl a ce , and t n pr ov i de 

few alternatives. Children do not alternate residence in the pl a ces of 

both parents: where they follow the preferred pattern, viriloca lit y , 

children do not know their mother's land. No doubt this is the main 

reason people prefer, as adults, to use the resources of their fathers, 

rather than those of their own clan. They do not know their own clan land. 

Nor do they work in extended family groups, or village groups, 

so that they come to know each other's resources. Thus, if a child's 

parents die, and his grandparents are dead, there are not likely to be 

other people who know his resources, who can or will show them to him. 

Tombat's father died when Tombat was young, and he "is not clear good" 

where his father's land is. Makanluma does not know where her father's 

resources are, because "no one showed them to me;" and because her father's 

brother's children are using them. Limited opportunities to learn as 

children continue to limit alternatives for adults. 

In the absence, then, of any trustworthy group of relatives who 

maintain collective · responsibility for children and each other, land that 

people actually used as children, and continue to use, to which the y 

have rights through either parent offers the most certain claim. Here 

their claim rests on the fundamental principle that those who are using 

the land are in a ·Strong position. Furthermore, this is the land they 

know; and knowledge is power, if not authority. 
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2) Knowledge, Use an<l rnJ L vi Jua 1 Cont r~~- Resour ces: 

Since the people of New Hanover do not belong to effective ownership 

groups in relation to basic resources, they must have personal knowl edge 

of the resources they own; and, furthermore, they must use them regularly. 

Knowledge is gained through going regularly to work on the grounds, 

perhaps with a mother who knows her husband's resources imperfectly. 

The father himself may know them imperfectly, depending upon whether 

or not some elder bothered to show him all his possibilities. Siblings 

who are far apart in age, and half-siblings and step siblings may have 

differential knowledge about the resources of their parents, and they 

regularly use them separately after they are married. Consistent with 

this pattern of individual use is a pattern of transfer of pieces of 

land and other resources from one individual to another, regardless of 

the clan affiliations of the two individuals involved. Land use is 

often transferred from one individual to another, probably to the dis­

satisfaction of some who think they should have been consulted. When 

I asked people what land they used and who owned it and who let them use 

it or gave it to them, they often cited individuals; usually, but not 

always, a parent or grandparent. Sometimes they gave a general clan 

name, and indicated the individual of that clan through whom they made 

their claims. They rarely cited any law or custom as part of an 

explanation for their using any particular resource, even when the usage 

fit, as it usually did, some clear pattern of transfer from the mother 

or the father, or from the mother's or father's clan . 

Malekaian, for instance, allows his classificatory sister, 

Ngurkalabus (Tombat's mother), to whom he cannot trace his relationship, 

to use an area of ground some distance along the beach from Lavongai 

• 

• 

• 

• 

• 

• 

• 
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but near where she lives, Metemar;im. She is o f his c L rn , Ko l. r d o no t 

know that any of his fellow Kol cLm members complained, h ut in t he o r y 

they might have had cause to do so. Ma lekaian also ga v e some coco n u t s 

to Nemalus and another lot to some other Balus clan relati ves of hi s . 

Probably they were coconuts his father planted on Ba lus lan d . S t i l l , 

there was no indication that all Balus clansmen were con s ult e d abo ut 

this transfer. He also gave some sago to his classificatory s i s t e r , his 

father's brother's daughter, at Meteselen: no doubt land tha t hi s fa t he r 

had some rights to before he came to Lavongai village. On e wond e r s 

whether or not Malekaian really had any control over the disposit io n 

of this sago. In any case, he and his son conceive o f these resources 

as something over which Malekaian had control, which he dele ga ted 

to his half-sister, who was of a different clan. 

Several people in Lavongai use the land of their grandfathers, 

even though they are not, as they should be, of his same clan. Laka lus, 

who is Kol (see Patekere hamlet) came back to Lavongai to use the l and 

of his great-grandfather, his mother's mother's father, who was Sui. 

Two brothers, Babe and Bateton, and their sister, Pirai e n, who a re of 

Tien clan, use the land of their mother's father, Tubail, who was a 

Kiukiu clansman (Metetingum and Metelemarau hamlets). Mak;inluma i s 

Kiukiu, and she uses the Kiukiu land of her mother's mother; but she cal l s 

it the land of her mother's father, because he used to work there. 

Her case suggests that it is important to refer the land back to the 

ownership of a man: people used the resources of individual men o f 

their own or their parents' nuclear families, where possible, re ga rdless 

of clan connections. 
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Individuals also used their c Lrn c onnecti ons t o ma k e c ont .J c t 

with other individuals and to gain permis s ion to use r eso ur ces : fo r 

instance, Tolimbe, a Kol, for a while settled on the residence s ite of 

Malekaian, also of Kol clan, but of untraceable rel a tionship. Cl a n 

was used in Tolimbe's case as a category throu gh whi ch he cont ac t ed 

other individuals, not as a way to gain entry t o a c o rpo rat e g r o up . 

Even the nuclear fam i ly in Lavongai is not ne c ess a r i l y n 

corporate group. Thus, the passing of resources from one i ndi v i d ua l 

to another occurs even within the nuclear family, even where siblings 

share the same parents. Pakau said that he holds his father's coconuts 

and that he will pass them, for nothing, to only one of his sons, Kasi. 

The other son, Emanuel, is a catechist and "Father sends him around 

to many places," and "gives him money for his work;" while Kasi stays 

home and helps his father with the coconuts. Kasi also has the knowledge 

gained by working with the coconuts, which he need not, according to 

New Hanover cultur~ share with his brother. 

Even husband and wife may use separate resources . Pakau 

again provides the example: he has recently married, and he and his 

wife each goes on using his or her own separate resources. He uses 

his father's, and she uses the Kiukiu ground of her father and first 

husband, which she now says belong to Polos. In many ways, the individual 

is the basic unit in ownership, production and consumption, even when 

this is less manifest than it is in the case of Pakau: even when siblings 

work on the same resources each takes responsibility for himself. 

The general absence of group responsibility for owning and 

knowing about resources explains why Tombat was "not clear good" about 

his father's land. His father died when he was young, and no one had 

shown him his father's ground. He was a Kiukiu from Palmat, and 

• 
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presumably had access to some of the same grounds Polos now contro l s . 

Had Tomb a t had need for his fath e r's grollnd, he no do ll ht w0t1l d li :1vl' 

found a way to use some of it. But he h a d suf f icient re s our ces, 

apparently, from his mother's clan, and he had not made the assertions 

that would have been required to obtain knowledge of his f a the r' s . 

74 7 

There would have been no need for him to possess knowl edge per so nal l y , 

and yet he certainly would have been given it, had there b ee n a corpo rate 

kin group of some sort protecting his interests. 

3) Ownership and Relative Strength: In the absence of 

clearly enforced laws based on categories of kinship or o ther soc i al 

regularities, the relatively strong individual or group tend s to gain 

and keep access to resources. Ambiguity is settled by the relative 

strength of claimants, rather than by selectively forgettin g unsettling 

inconsistencies. In Lavongai, people know their rights in detail, and the y 

use argument and action to install themselves and to e xc lude others. 

The culture of New Hanover does not urge people to forget, 

and they do not forget. Sometimes they mentioned to me land that 

they said they owned, and then added, "But I can't think too much a bout 

that, because it is being used by others." Rather than forget in order 

to slide over conflict, as New Irelanders do, New Hanoverians live with 

ambiguity, inconsistency and, when someone wants to push neglected 

claims to competition with someone else, with dissension, and even fi st 

fights. It is not necessary to forget other people's claims to res o ur c es 

because it is not necessary to remember them. It is not incumbent upon 

people to follow laws that designate particular relatives for particular 

roles, and it is not incumbent upon people to help, to share with certain 

relatives and, therefore, to forget some of them for practical reasons, 
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to make the whole system manage able. There i s ve r y lLtllc sys l L: m, ;rn J i l 

is no one's responsibility to keep it running. It is everyone's re sponsibi lit y 

to take care of himself, and to do whatever he c a n to enhanc e his own 

strength so that he can be self reliant. 

In the absence, then , of a system which would protect the weak , 

the spoils tend to go to the strong. This is rarely l a me nted in ge ne r a l, 

but often lamented in particular by the person who is in a weak po s ition 

in some particular situation. People tend to let the s trong have th e ir 

way, probably because they will have it, one way or the other. This 

general principle operates without institutionalization, but it is 

widely known and taken into account. It was noted e ven by Tolimbe, 

who showed little interest in abstract analysis, when he told me that 

the clan of a man will pull back its resources from his widow i f she 

is not strong. Piskaut almost made a de jure statement out of a de facto 

one when, in answering my question about whether or not there was a 

preference for matrilineal or patrilineal inheritance, he s a id: "The 

strong pulls, clan or children." 

• 

• 

• 

I 

• 

People did not sort out and list in discussion the characteristics I 

which generally make one individual or group stronger tha n another, but 

they regularly referred to some attributes of strength in describing 

specific cases: having many clan relatives, being a native of the 

village rather than a newcomer, being there first, actually using any 

resources in question, and being a big man. I will consider these in 

turn, along with two constant variables always of interest in social 

analysis: sex and age ; 

• 

• 

• 

• 
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None of these characteristics is in itself sufficient to assure a person 

his place. One's claim is never free and clear. Continual striving 

and struggle is necessary just t o ma intain what o n e .:-il r c..J.d y ha s . 

a) Relatives: Having many relatives gives one stre n g th. Sawa l, a divo r c e d 

woman living with her clan brothers and sister (Metetingum anJ ~e telama rJu 

hamlets) to whom s h e could not trace her relatio n s hip s , s;1id th :it he r 

father had planted some coconuts in Palkarung, "but I Jon't get them . 

They all get them." Sawal has no immediate family left a li,;e, and a 

woman alone has no strength. Her distant clan relatives with whom she 

was temporarily living had no interest in her father's resources, or in 

helping her to exploit them. 

But relatives, especially clan relatives, can give strength. 

Agnes said, "We don't have plenty of relatives, if you'd like to talk 

crossly to us." And Joseph and his family, co-residents of Agnes' 

hamlet, did so; telling them accusingly that, "You don't belong here." 

However, Agnes and her mother and siblings and their spouses were not 

without other kinds of strength. They lived on land that had belon ge d to 

her father, Igua; and they lived there even though there were descendants 

of her father's two brothers who could equally have claimed access through 

kinship lines, and even though other members of her father's clan also 

had claims to her father's resources. Her father's brothers' 

descendants were content with the sites which they had through other 

connections, and so they did not press their claims. One of them, 

Makanluma, joined Agnes and her brothers sometimes when they went to 

get sago, but Makanluma had to ask to go along. Agnes' family somehow 

had controlling access to this resource. As for the fellow clansmen 



of Igua, one of them, Silakau, said that he and other Balus clansmen 

could not put Igua's descendants off his resources, partly because there 

were many of them. 
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The fact that a family was a big family and t hat the family was 

already using the resources seemed to give them a very strong claim, 

whether they were children of the dead, as Agnes was ; or clansme n. Pakau 

said that he has ground in his mother's village, Baungung, "but my clans­

men hold it, and they have children." And Tombat does not use the coconuts 

of his labag, Luri, but rather leaves them to Luri's daughter because, 

"There are plenty of us, and I cannot go inside." Tombat and Silakau 

spoke with sympathy of the needs of the children of their mothers' brothers, 

while Pakau's attitude was realistic toward other members of his own clan. 

I could not ascertain, in these cases, that any group had prior rights based 

on some abstract principle. Where there are many claimants, smaller branches 

of the family probably often withdraw and leave resources to the big family, 

which by force of sheer numbers could in any case take what they are not 

given. 

b) Newcomers: Newcomers are at a disadvantage as over against natives of 

a village. Joseph shouted at Agnes, "You don't belong here!" but Joseph 

also did not "belong" in Lavongai. One night during a village-wide meeting 

he had called with regard to a particular dispute Joseph said publicly, 

"I worry a great deal about something: my mother and father did not belong 

here. And I was born here." Later he pointed out, with a logic for which 

he was well known, that Polos also did not belong here, that he was not a 

Kiukiu clansman of . Lavongai; but that he had planted coconuts and 
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other things on the very ground on which Joseph had planted, which was 

in dispute. Thus, Joseph used the searching out of all information to 

support his case, and compensated for his weakness as a newcomer with 

the strength of his wit. Joseph did not always win his case, but no one 

ever defeated him in argument. 

Newcomers are clearly disadvantaged in Lavongai village , hut 

many people there are, or have been, newcomers. The geneaologies show 

that people often give a different hamlet name for themselves and each 

of their parents. For instance, Pakau (Patekere hamlet) and his father, 

father's father, father's mother, and mother are all of different hamlets. 

Pakau's half-sister, Nemalus, gives different hamlet names for herself 
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and her parents, for her mother and her mother's parents: which indicates 

that mobility is not a feature of New Hanover life which began only in the 

last generation. The background of the sisters Yama, who is very old, and 

Lusi, who is dead,also supports this point, in showing a lack of continuity 

of place between these sisters and their parents (Kaikot hamlet). 

Many Lavongais, like Yama's parents, came from the bush one 

or two generations ago. When I asked Igua of Meterankan if there were 

some people in the village who had no land, his answer was : "The reason 

for this is this: the first man who comes claims the land, and others 

who do not go inside with him have none." When I pressed him as to 

whether or not there really were any individuals without any land, he 

answered, ''I cannot know about everything inside about all the people 

here." He and others do not really consider it any of their concern 

to know what other people's circumstances are, because people are 
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expected to find some way to take care or themse l ves. But he recogniz e d 

that it was possible that some people had no land, in spite of an t 

apparent abundance, because it had all be claimed, though not used, 

by those who came first. 

It is more difficult for people to take care of themselves if the y t 

are newcomers to a village. Silakau told me that when he was a cat e c h ist 

and went to live in Ungalisk, "they did not hear my request" for food, 

and they did not give him any land on which to grow his own. Patirina t 

and Bolpua villages were all right to him, he s aid. Patirina allowed 

him to use _ ground. But it is better to live in one's own place, 

where one has ground of his own on which to make gardens. A newcomer 

has no secure way to acquire ground, and can only try to make contacts 

and hope for the best. 

c) Use: People cannot effectively own land, even i f they claim it, 

which they do not use . Amongst a group of cla i mants to a single piece 

of property, those who are actually us ing the land have n strong c laim 

to it; and those who claim to own it, but do n o t use it, will find it • 
hard to hold control of it. 

The family homestead site comes to "belong" to the descendants of one 

sibling rather than those of another through being used by one group · and not 

another. For instance, in the case of the t h ree brothers of Balus clan de-

scribed, only the descendants of one of them, Igua, occupy the residence 
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site on which all three grew up. The descendants of the other two did not 
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dispute this occupancy. One of Igua's fellow Salus clansmen, Silakau, 

occupied his own father's father's residence site, while his father's 

other children lived elsewhere. I know of no case where peopl e were 

ousted by other claimants from ground they were actually using, with or 

without the invocation of the legal procedure of presentation o f a pig 

to those in possession by those who would displace them. A per so n m3y 

say he "owns" things that other relatives are using; by which he mean s 

that he also "has rights" to those resources. But "rights" to use are 

successive to, not joint with, the rights of others in New Hanover, as 

is consistent with their peck order system of integration. 

Just as use of resources seems to .constitute legitimation 

in and of itself, so non-use of them is accepted, however reluctantly, 
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as tantamount to loss. One cannot even expect members of one's own 

nuclear family to protect one's rights. Emanuel went away as a catechist 

and lost his father's father's coconuts to his brother, Kasi, who stayed 

home and worked on them. This is one of the main reasons why New Hanover 

men are reluctant to go away to work, and why they are known as workers 

who become homesick easily and go home. They know they are likely to 

lose their land, their resources, and their wives as well; and their 

place in the perpetual struggle for security and position within their 

own village. 

Use of land establishes some kinds of rights, and failure to 

use land leads to its loss. These non-institutionalized principles are 

well-known. Silakau, for instance, told me that even though he had 

some coconuts in an area called Metetan, some distance from Lavongai, 

he would not get many if he went there "because everyone steals if they 



see that no one looks after them." Su c h resources woul d have t o have 

daily care, he said , in order to keep them a vailable to him . Sin c e he 

does not go there every day, he c annot just go there and pi c k u p t e n 

coconuts to take to the mission store o r to the Ch i nes e s ho p t.: o exchange 

them for a shilling or a pack of cigarettes. Someone e l se wo ul d have 

taken them. 

Resources that are not used are effectively l ost t o t he 

individual who does not use them even if a pig has been trans fe rred . 

Patab did give pig to her father's clan and his coconuts are now hers, 

in theory; but they are too far away, in Met e rankan villa ge, f o r her 

to collect. Just following the prescribed i nstitutionalized a ct do e s 

not secure effective ownership. 

If resources are convenient to people and they use them, 

or if people work to create resources on other people's land, these a re 

strong claims regardless of the history of ownersh i p and pig transfe r s 

associated with a particular piece of land. Silakau told me, in discus s ing 

his land in Tang, that a person might come a n d sleep with you for a week 

or a month, help you, and later say "my coconuts, 11 or "my s ago" bec a use 

he planted it. Or he might say the same t h ing about ground because he 

helped you with it. Lakalus moved back to Lavongai in order to use the 

land of his mother's mother's father, an inheritance program that has 

no institutional ized support: yet I heard no criticism of him. 

People use the resources that are nearby because they must 

transport themselves O? foot or by canoe. Pamais, whose father was from 

Ungalik, an island off the north coast of New Hanover, said that a person 

could follow either his mother or his father: "We t ake the nearest. 

ce-; .. 
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If father's is a long way away, take the mother's." While thi s gene r a l i ­

zation served his own interests, it was one that other pe ople certainl y 

followed. In the old days, people must have taken the nearest, beca us e 

it would have been unsafe, as well as technically not po s sihle, to 

travel far. No doubt people have travelled further since Europe .:m 

contact and Pax Britannica than they did before, but absence of means o f 

transportation still significantly limits movement. 

And yet there was movement and mobility in the old days as 

there is today. The two dead men whose widows live virineolocally 

(Yama and Limoni: see Kaikot hamlet) came down from the bush about 

1900-1910. Many people in Lavongai are descendants of people who came 

from the bush within living memory. As one man told me, "We did not 

used to live on the beach." There must have been a way whereby people 

established rights to land when they moved, and in the cases about 

which I know, there is no evidence that there was any way beyond use 

itself. Usufruct rights are the kind of rights usual to an area of 

abundance, and that is apparently what the people of New Hanover have. 

It may be that New Hanover culture has changed since European 

contact: however, the influence of European contact can easily be over­

estimated, and is over-estimated, in my view, by the people themselves. 

There have, no doubt, been many new settlements since European contact, 

much moving over to make room for the mission directly, and much moving 

about in response to labor opportunities provided by Europeans. But if 

the people of New Hanover had had a system of land transfer based on 

some consistent principles, e.g. matrilineal or patrilineal inheritance, 

they could have continued to use that system after European contact. 

It seems more likely that their system of ownership has always been 

based primarily on use. 
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d) Age: Age itself is not an unqualified advantage: it may have 

brought a man i nfluence and wisdom, but more likely it has withered 

him in body and reputation. It is his access to influence over a lar ge 

number of kin and fellow clansmen that may give him relative strength; 

and it is the strong man, not the old man, who finds least resistance 

to his views in New Hanover. 

Malekaian is respected by others because of the experiences 

and memories that he has accumulated through living a long time, but he 

does not try to lead in anything. He tries to help, to offer the services 

of his knowledge to the young leaders, who will do as they like, with 

or without his help. His age would be only weakness for him if he 

were, like old Lomba, from another village, with no information about 

resources, no land, and no young sons to add strength to what his age 

offers. Lomba i s grateful that his step-daughter feeds him and that he 

is allowed to sleep in Bangarat's extra little house; but Malekaian 

has firm control of his residence site and of his resources through 

long-time use, back beyond when anyone else, except perhaps Limoni, 

remembers. Old Bangarat complained to me that none of the young people 

come to him any more to learn how to build a canoe or make a fish net. 

These are skills in which Bangarat is the acknowledged local master, 

but if they are skills that no one wants to acquire, even though they 

are skills that remain very useful, Bangarat's knowledge and ability 

bring him no power and influence: only echoes of the respect that may, 

or may not, have once been given to such a man. 

Occasionally one wonders if there is some ranking related to 

relative birth o r der, but the suggestion of this hierarchy comes from 

• 

I 

• 

• 

• 

t 

t 

t 

t 



• 
7)7 

the advantage to be gained by being first and longest on the land, not 

from the fact of birth order itself. There arc sep:Jc1 t.: e terms fo r l2 Lc1e r 

and younger brothers, which are rarely used, so far as [ could find ou t; 

but which were probably adaptive to this de facto order of strength. 

Older siblings are merely bigger and there first, not intrinsicall y 

privileged. Sekson, an oldest son himself, did not know the order of 

b i r th o f his father and his fa the r ' s b ro the rs , the three men o f 8a 1 us 

clan described above. Had this factor determined that Igua's descendants, 

rather than Sekson and his siblings, gained prior rights to Kaikot 

hamlet, Sekson would have known the birth order. 

The old live with the young, rather than vice-versa, in Lavongai; 

even where all are living on the site where the young were born, where the 

old are most at home. The old become dependent upon the young, and defer 

to their decisions about the household. There is no pretence that all 

are gathered around the old: it is the old who stay near the young, 

and hope to receive succorance in return for that which they once gave. 

e) Virilocality: Virilocality and patrilocality are followed, I think, 

not because it is the law to do so, but because it gives a couple strength. 

Since neither the mother's nor the father's land offers the o"nly legal 

alternative, people live on and use the land where they have the strongest 

claim. This is the land of a mother or a wife, in some cases. But since 

men as a class are stronger, socially and physically, than women, 

virilocality is generally preferred. 

There is direct evidence that people view a man's position as · 

weak when he lives in his wife's village, in statements like these: 

Silakau said that the men of Ungat had weak claims to the land of that 

village because ''they just go behind their wives." And Joseph said to 



me, when people in Lavongai were annoyed with Sekson for not coming from 

Ungat to attend a meeting in Lavongai, "Why doesn't he live in his place ? 

. He lives with his wife in Ungat. What, did his wife buy him?" 

And another informant told me that people live in the husb and's place 

because they are "following the pay." 

The wife's position in her husband's vi l lage also is weak, but 

I heard no one protest this situation in general. Patab, who is from 

Umbukul village, quit making a garden in her husband's land (while he 

was in New Britain in the hospital) because, "everyone was cross." 

Some people said that she quit making a garden because she was lazy, but 

the fact that she planted a garden in land cleared by T.I.A., which was 
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open to everyone to use, lends credence to her perspective. Even 

Ngurvarilam, who was raised in Lavongai, but who uses her husband Silakau's 

ground, is not fully accepted by her husband's kin. Nemalus, classificatory 

mother to Silakau, and of his same clan (Balus), once was angry with 

Ngurvarilam when she saw her in the garden, and told her: "This is not 

your ground, Tang. You are everywhere on our ground! Go give food to 

Makanbaluswok" (a yound Silau woman whose father is of Balus clan: see 

Metatonlik hamlet). 

Ngurvarilam could probably have gone to use some of the land 

her father, Ongai, used, which was either Silau or which had been used 

for the first time by Ongai. Her brother and sister used their father's 

ground. However, her mother was from Kulengei village, and even though 

she was raised in Lavongai, because it was her father ' s village, and 
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even though she has spent almost no time in Kulengei, she s,qys that her 

land is there. 

There are other women, who like Ngurvarilam, were raised in 

Lavongai, but say that they own no land there. Mersi is a Silau, and 

she says that she got some Silau land from her mother' s brother; but 

it is in Butei, in the bush, and she does not use it. She use s the 

resources of various male relatives who a re not of her clan. ~ersi is 

really from Ungat, but her parents sold her to her husband's famil y 

when she was a child, and they raised her in Metakaikot hamlet. Her 

daughter, Makansilaugai, now lives there with her husband, Piskaut, 

who is from another village. Mersi, with her daughter' s help, go es 

on using her dead husband's resources. After her husband died, Mersi 

had three more children by her neighbor, Igua, and Mersi uses some of 
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his land, too. She also works with Timui, her husband's brother's <laughter, 

on her land, which belongs to Balus clan, in Tang. Thus Mersi uses 

land to which she has access through men: husband, husband's brother, 

and a big man who did not marry her but who fathered some of her 

children. True, there is not much Silau land in Lavongai. But if she 

had been a man, and a big man, like Ngurvarilam's father (of Silau clan), 

she could probably have cleared new places and planted new sago, as 

he did, and created resources that thereafter would have been known as 

belonging to Silau. 

Most women use the land of male relatives; and most men, as 

well as women, prefer _the land of the men of their own, or of their 

parents', nuclear families, regardless of clan connections. In s hort, 

close genealogical connection is more important in claiming resources 
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than is clan or village. But male gender is even more important than 

close genealogical connection, apparently , because the land of a person's 

own clan is usually referred to as the land of "all the hig men of my 

clan," or of my mother's father, rather t han as the land of the mother- of 

the speaker. For instance, Makanluma (Meteor hamlet) says that she uses 

the land of her mother's father, who was of Yanga clan. She acknowledged 

that the land was Kiukiu (the clan of her mother), but added, "Koki 

(her mother's father) always used to work there." She volunteered, 

somewhat apologetically, "We do not live on father's ground." 

Makanluma's father, Kikokhot, was one of the three Balus clan 

brothers, the descendants of only one of whom (Igua) use the resources 

of them all. The children of the third Balus brother, Vatposig (Metetingum 

and Metelemarau hamelts) use resources which they say they got from 

their mother's father, as though their mother did not own it on its 

way across the generations. 

However, occasionally a woman uses her own clan land and seems 

to act much on her own. Timui is such a woman. Kongak must have been 

such a woman: she was Tombat's mother's mother, and she used to go 

into battle. Tombat's sister, Remi, traced her use of her land to Kongak; 

and Tombat spoke of her, but referred his land to his clan or to his 

mother's brothers. 

It is not explicitly said that women do not own land, but 

it is difficult for them to do so in any effective way. It is they who 

usually move when they marry. This means t hat they are outsiders and 

newcomers, as well as women. There are no women who have moved into 

Lavongai and acquired land, while some men have done so. Tolimbe 
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came from Lukas island, and put his house on the ground of his fellow 

Kol clansmen. However, it was not said that he owned land, and in 3 

short while he moved to his wife's fa ther's hamlet. But Polo s , who s l'. 

parents were both from elsewhere, has come to own anJ control land of 
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his mother's clan, Kiukiu. Makankiukiusolmat, who was a lso horn in 

Lavongai, of a mother from elsewhere but of a Kiukiu father from Lavongai, 

says that she uses land that belongs to Polos. Even though her father 

and her dead husband were of Kiukiu clan, the fact that she is a woman 

whose mother was from New Ireland and who does not have other strengths, 

apparently, makes her dependent on Polos, for her land. His weaknesses 

as a newcomer are greater than hers, but his strength as a man apparently 

outweighs other factors. 

Even women who are not newcomers may be disadvantaged by lack 

of knowledge of the lands to which they might otherwise claim rights. 

Makanluma said of he·r father's land, "I don't know well. They did not 

show me. He died, and now my three (classificatory) brothers (Agnes' 

brothers) work at eating from it." But Agnes hersel f lived in her fath e r's 

place and spoke knowledgeably about her father's land. Some women 

acquire knowledge, and some men do not: Tombat did not know well his 

father's land. Being male adds strength to an individual, but it does 

not categorically give an individual strength over all persons who are 

female. 

It is, thus, not correct to say that women cannot own land. 

The fact is that usually they do not. In New Hanover, each individual 

has to establish ownership himself or herself, and women are 

disadvantaged in this endeavor for several reasons: they are usually 



newcomers, living in their husband's place amongst his relatives; and 

they are, in terms of unarmed brute force as well as social indicators, 

the weaker sex. 

4) Residence and Individualistic Value s : The ambi guit y 

that character i zes the land transfer laws of New Hanover does not a ppl y 

to the residence ideology: it is virilocal. Men and women agree that 

wives should go to live in their husbands ' places. Some young people 
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think that perhaps this emphasis on the father may be new, part of their 

changing ways in response to European custom. But old people, in particular 

Limoni and Malekaian, said that it has always been so: that men settled 

on the grounds of their fathers, and women went to live with their husbands. 

A man should bring his wife to live in his place, but their 

children will belong to her clan. Land is generally said to belong to 

clans, and it is understood that local clan members control local clan 

lands. This means that children are brought up on land that is not 

theirs, but told that it is better for them to use it, their father's 

land, than their mother's. They will probably use the land along with 

people who are their father's fellow clansmen, who will feel that the 

land is theirs. A child's father, like Silakau's father (see Tukimeringu 

hamlet), may well have children by women other than his mother, by wives 

before, during, or after his marriage to the child's mother: they, too, 

also of different clans and places, will try to use their father's land. 

It is no wonder that the concept of the "home hamlet" does not hold the 

place of importance in New Hanover that it does in New Ireland. A child 

is a "foreigner" in his father's place, along with his mother; and yet 

if he is brought up in his mother's place, as Piskaut's children are 
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(see Metakaikot hamlet) he will be made to feel, as Makanluma does, 

that he should apologize for not using his father's land. Of Piskaut, 

Silakau said: "He is only fallowing his wife." And, by e x tension, 

his children are only following their mother. 

A Lavongai male, then, may be born and raised and spend his 

whole life living in his father's hamlet, and still not own his land. 

And yet this is the preferred residence choice. Houses last for only a 

few years in Lavongai, and people build their new houses immediatel y 

adjacent to their old homes, rather than in another hamlet with the 

parents of the other spouse or with other relatives. The children 

may hardly know their grandparents who live at a distance, as there 

7 f) J 

is no custom of alternative residence, nor of long visits. Thus, while 

Lavongais are likely to remain in one hamlet for most of their childhood, 

they are not likely to consider it, or any place else, "home." 

Individual residents of hamlets often are only first or 

second generation descendants of earlier residents of that hamlet, 

and may or may not be considered among its owners. As pointed out 

above (see discussion of "newcomers"), in some cases a person gives 

different hamlet names for himself and for each of his parents. 

Unfortunately I did not realize that I should have pursued the possibility 

that persons might have given different hamlet names for some of their 

siblings, too; as they certainly would have for some of their half­

siblings and step-siblings. This variety of residence affiliations 

within a nuclear family does not indicate a variety of opportunities. 

Land seems to be abundantly available in New Hanover, but welcoming 

kinship situations are few; which limits alternatives. People seem to 

be glad to have one secure place, and they do not all have one. The 
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variety of place affiliations indicates that each individual has a unique 

situation, separate from that of even the other members of the nuclear 

family. 

After people marry, they must ma ke their own places. Ther e 

is no indication that people completely lose their places in their f amilies 

of orientation, but as that family dwindles to two old parents, or one, 

it ceases to exist as a place to which to return, or to live. The 

surviving parent may go to live with an o f fspring, or may remarry and 

go off to live some place else. Silakau, for instance, seems to feel 

at home in Tukimeringu, his father's place, where he was brought up. 

But his father married four times and had several children. His surviving 

wives and other children, who were also brought up in Tukimeringu, have 

all gone off to live in other places. Silakau's own mother has remarried 

and lives in another village (Baikeb), and only visits occasionally and 

briefly on the way back from the mission on Sundays. The whole famil y , 

so far as I know, never came together: it was always, as it probably 

always had been, a matter of relationships between two people at a time, 

not amongst a whole group. 

The structural conflicts in the New Hanover system between 

matrilineal clan assignment and virilocal residence ideology separate 

people from members of their clan who are also their closest genealogical 

kin. Polygyny, virilocal residence, and matrilineal clan assignment 

put children who belong not only to different mothers but to different 

clans together under the same roof; not only figuratively, but literally, 

as Lavongai polygynists do not build separate houses for separate wives. 

Thus, even the nuclear family is divided along many social dimensions, 

• 

• 

• 

• 

• 

• 

• 

I 

• 

• 



and within it the individual must try to win a place in competition wit h 

others. Alliances are formed, but they are temporary and situational, and 

each child learns early what everyone in New Hanover mus t know: t ha t he 

or she is on his own, in many fundamental ways. He is f r ee to do as he 

pleases, if he is able. 

Acquisition of Land Through Claims Amongst Af fines 

The giving of a pig by the children of a man to his fellow 

clansmen is from one viewpoint a presentation from the clan of the 

wife to the clan of the husband. However, in New Hanover the children 

will not expect help from their mother's fellow clansmen, as they do not 

form a group for this purpose. Her immediate relatives, her family of 

orientation, might help if they are alive and nearby. But since many 

men do not own much land very clearly, there is often no clear goal in 

giving a pig. Some do, but many do not. 

And people who wish to retain clan land can and must give ~ 

pig to the children of a fellow clansman who has died if they wish to 

regain land that his children are using. But the fact that they are 

using it might, in the end, outweigh the presentation of a pig. It is 

probably partly because the gains are neither clear nor certain on 

either side, nor enforced in any case, that people have pretty much 

quit giving pigs: "Just one here, one there," as Tolimbe said. 

Children or clansmen in fact use land to which the others 

also have rights without transferring pigs. Their status as relatives 

to the former user does give them some rights, even if they have not 

been legally confirmed. The rights are limited, in the case of children, 



to specific individuals. There is no extension of opportunity or 

obligation to affinal groups, because there are no such groups. The 

rights to claim or reclaim land are limited to specific individual s 

related to each other through a man's marriage to the mother of his 

children. 

Transfer of Land to Outsiders 

It is difficult for outsiders to come to own land in New 

Hanover, but then it is difficult for insiders, too. There is no 

certain procedure by which it is accomplished in either case, but there 

is no procedure at all for outsiders. 

I asked Tombat what he would have to do if he wanted to sell 

his land. "It would be better if I asked my mother and some binis," he 

told me. "If I don't, they'll be cross." I asked who, exactly, he 

would have to ask, and he replied, "Mother, brother, sister, and all 
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my onogog, the children of my mother's brothers." These last are 

children of men of the clan, and are thus not of Tombat's clan, Kol. 

"They can all say, 'This is not a good way' (if he sold the land without 

asking them)." I asked him if he had to ask Kol clan members from other 

villages who are living in Lavongai: like Tolimbe, from Lukas; and 

Ngurvarilam, who was raised in Lavongai and whom Tombat calls "sister," 

but who is the child of a mother from Kulingei vil l age. Tombat said, 

"If I want to, I can ask them all. They all can say, 'Not a good way.'" 

Tombat said that the same principle applies to the use of sago: if 

someone asks his sister, Remi, for sago, she will a sk him and his 

mother first. "If we two say, 'Yes,' all right now." Tombat and his 

sister, although both married, continue to act as a unit in regard to 

their mother's resources. 
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Land may be used by men of other villages, and perh a ps e ven 

acquired, if they gain permission from someone of the c lan to whom t he 

land belongs. Polos is the only exc'.lmple of this kin<l of tr a n sfe r i n 

Lavongai (see Palmat Hamlet): he was born in the vill age, but hi s 

parents were not, and he is considered an outsider. 

The line between ownership and use is not easy to see. The 

concept of "ownership" itself is not strong, and since it is not strongl y 

and clearly differentiated from "use," the latter gains strength by 

default. Possession is certainly a strong claim, but not the only claim 

which has legitimacy, and probably not a sufficient claim, at least until 

a generation or two has passed. 

There is evidence of much de facto resource transfer where no 

one seems to care. Limoni's claims are to Kuliwailai, but she and her 

son, Boserong, have "spilled over" into Kaikot; just as Tombat and his 

sister have "spilled over" into Tukimering, when their claims are to 

Metakaikot. Limoni was probably displaced by the Government Rest House, 

which probably pushed Tombat over in the other direction. No one 

complains. Resource definition is loose, and when no one is put out by 

it, it can be stretched. Sekson said, "Balus and Kiukiu mix here. The 

land was not truly my father's (Balus): it is Silau." The map-maker 

must revise his map for each informant he accompanies to an area, and 

each revision contains many question marks. Maria told me that she uses 

sago from her father, but that he did not get it from anyone: "It is 

all new sago that belonged straight to him." And what of the ground on 

which it was planted? She did not say and I did not ask; but if he 

planted sago on it, and no one else had done so, it no doubt became 

Silau (his clan) land, at least from Maria's point of view. 
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"Ownership" is a concept people avoid with regard to lar ge 

tracts of ground. In the old days, "ownership" was a matter of defense 

of territory. Men gathered around a big man or se vera l big men, and 

while they were there it was t heir land. Some of the mountain villages 

appear to be still oriented a r ound one or two or more big men and the 

land they regard as theirs. Saula, in the mountains above Lavongai, has 

two big men of different clans, and the men around them are sons, son-in­

laws, and sisters' sons. In some ways the Saula men are still defending 

their territory: it was the Silau clansmen of Saula who gave Polos a 

pig to keep him from using their land. And in some ways Lavongai village 

is still defending its land against Saula: it was one of the big men 

of Saula, Baking, whom Joseph criticized for planting coconuts for his 

clan sister's son on Lavongai ground without first transferring a pig 

to the land's owners. 

While Lavongais were hesitant to assert ownership over large 

tracts of ground, they were very interested in ownership of small and 

immediate resources, claims to which they asserted vigorously and 

publicly. Ownership is vociferously claimed for items small enough to 

be controlled by a single individual: particular trees, a fish, a 

bottle of water, a basket of betel nuts. Individual ownership is a 

clear concept in relation to clothes, items of household use, tobacco, 

and even to food in the house. Boserong broke his wife's arm in 1967 in 

a rage when he discovered that she had smoked a cigarette he had hidden 

in their house. Cries of theft are heard over these small items. 

Sometimes theft of this nature is deliberate and intentional, but 

sometimes it is based on accident, ignorance, indi f ference, or lack of 
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consensus. The children, for ~instance, thought that the coconut s tre es 

along the beach near the "public road" belonged to everyone; :1a lekaian 

thought they were his, and Silakau thought that Va tpo s i g had pl a nt eJ 

them. In this case the question of ownership was r a i se J onl y by th e 

anthropologist, and it was not resolved. However, no conf l ict that I 

know of arose out of this irresolution. 

Unresolved Conflicting Claims 

There are some claims that are important to people and that 

conflict with the claims of others, and neither will drop their claims 

merely in order to maintain good relations. Nor are they likely to 

' treat the conflict as accidental or a result of misunderstanding: it is 

presumed that other people have malicious motives, and people in fact 

threaten each other with poison or physical violence or both. "What one 

wants is a big thing," and almost a sacred thing; so that one would not be 

doing justice to oneself to be easy-going about something one thinks is 

rightfully his own. 

Resident Non-Owners 

While it is rarely clear who owns land, it is often clear who 

does not own it. There are persons who are "outsiders," even thoughtime 

may· erase that status. But time may not erase it completely, as it has 

not made people forget that the parents of Joseph and Polos and Yama came 

from other places. 

All the resident .non-owners in Lavongai use the resources of their 

spouses, except the one who does not have a spouse: Tamangamiss. Some 

people help him, but many people in Lavongai tease and exploit him. His 
c-: 

story is told at greater length elsewhere./ One weakness leads to anoth e r 



and they multiply, and Tamangamiss is at the bottom of the pecking order 

amongst adults in Lavongai village. 

I asked Patab if it were true that Tamangamiss has no land here. 
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Her answer was: "Well, his father was brother to Yangalik." But she her­

self, as an outsider, was not sure: she said that she herself used only 

her husband's land. Then I asked Tamangamiss if his father was brother 

to Yangalik, and he said, "Yes, but he does not look after me well." His 

mother was a Kiukiu of Lavongai, but she had no land here. Her clan has, 

he said, but another man holds it. Probably that other man is Polos, whose 

parents were from elsewhere, but who has other strengths in his favor that 

allow him to hold land while Tamangamiss has none. 

Ambiguities in the System 

There really is no system in New Hanover, only struggle; and part 

of the struggle is against other people's interpretation of situations in 

their own favor. It is necessary to make trouble, to explore and exclude, 

to exploit ambiguities in information and in theory i n order to maintain 

one's own position. Lavongais seem aware of on-going ambiguity, and per­

petually ready to do battle to try to straighten things out. One of the 

major weapons is argument, and argument requires knowledge of all kinds. 

Once, when he had had a loud clash with some of his neighbors over a coco­

nut sprout which someone had accidentally cut down, Joseph called a meeting 

and sought to know and understand everything about his position. He began 

by making clear his own weakenss: "I was not born here;" and finished by 

pointing out his strength: "Neither was Polos, and yet he uses this land." 

• 

• 

• 

• 

• 

• 

• 



Z7l 

t The general opinion keeps coming up that perfect knowledge 

would resolve conflicts and straighten out everything. People talk 

about creating the structure and system which they know they lack 

t and feel they need. As they talk, their desire to create a system 

subsides as people remember their past experiences: That nothing ever 

gets straightened out, and that when everyone makes clear his own 

view, it is not order that comes of full knowledge, but a hopeless 

array of divergent perspectives and interests. Then there is laughter 

for the ambiguities that people become resigned, once more, to try to 

live with. 

It cannot be said that the absence of institutionalization is 

institutionalized; the decision not to institutionalize has not been 

made. But at present, the system is that there is no system. De facto 

is almost, but not quite, de jure, and people know it, and do not 

really fight it. In a way, they admire it: any system would lack 

the spontaneity, the responsiveness to individual strengths and 

weaknesses, the myth of equality, that the people of New Hanover 

value and use and pass on to their children. 

p . 



Tutukuvul Isakel Association (T.I.A.) 

Tutukuvul Isakel Association (T.I.A.), or the United Farmers 

Association, was formed, with mission leadership, for the purpose of 

planting plantations of coconuts which wil l produce profits that will 

ultimately (in seven to ten years) be divided amongst its members. 
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There is no evidence of any shortage of land in New Hanover 

in relation to the production of subsistence goods: taro, sweet 

potatoes, sago and the like. There is amp l e evidence of an abundance of 

land in Lavongai, beyond the straightforward observation that much land 

is uncleared and still has large trees. Al l land, however, is viewed 

as "owned" by some clan or other, and, as r eported above, is sometimes 

the object of sharp dispute. Even though t here seemed to be plenty of 

land, some people felt that they did not have easy access to resources. 

In view of this uneasy situation in relation to land, it 

comes as some surprise that T.I.A. officers had no difficulty all over 

New Hanover in getting people to simply donate large tracts of land 

for T.I.A. plantations. The only problem confronted was that of 

selection of a site which was good from the point of view of its potential 

to produce coconuts. Once selected, men of the clan or clans that are 

associated with the ground were asked, and they readily gave their 

consent. Their apparent generosity in giving up great tracts of land 

which they might well not allow their neighbors to make gardens on, and 

which could, twenty years from now, benefit their own descendants rather 

than the descendants of the whole village or of all New Hanover, 

requires explanat~on. I believe it was due to three factors: 
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1) First, New Hanoverians had not yet become fully aware 

of the value of their land, for cash-cropping, in relation to the ~uro pe a n 

world. They had not thought about the long-term cons equences and a l t erna­

tives, even though European authori.ties (mi s sion :rnd go vernment) tri ed 

often to alert them to these. 

2) The second factor which helps to explain New Hano ver 

willingness to donate resources to T.I.A. is rela~ed to the large numbe r 

of claimants who could come forward with regard to any piece of land. 

They said that they had no trouble over land, but if one person tried to 

be the owner there would be plenty of trouble: because . each piece of 

land has plenty of people who can rightfully make claim to it. Thus, 

if a man did foresee his own plantation on a piece of land claimed by 

his clan, he would dispair of maintaining his claim a gainst those of 

all other claimants; or of getting their cooperation in working to 

produce the plantations. Aine had tried to plant his own plantation, 

and some of his co-claimants had simply given the plantation he had 

planted to T.I.A., along with other lands. This act was clearly intended 

to set the record straight for Aine, to inform him clearly that he could 

not claim exclusive ownership to coconuts on the clan land. 

Furthermore, since, ownership is not closely defined, men 

who were asked for their land by T.I.A. leaders felt flattered to have 

their own claims honored and recognized in this way. They appeared 

generous, by appearing to give what they had little hope of getting. 

3) Third, the task of preparing and planting a plantation 

large enough to bring substantial reward had to be taken on by a group 

of relatives (who ·do not, in any case, usually work together) . Men 



were willing to give their allegiance to T.I.A. where they would not 

have given it to one person amongst them, or to each other. What they 

lacked was not land, but a reliable, organ ized production effort: and 

it was that which T.I.A. proposed to provide . 
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The organization and progress of T . I.A. served to clarify for 

the outsider some of the problems of New Hanover land ownership, while 

giving evidence that the people of New Hanover themselves understood 

these problems very well. In the Tutukuvul Isukul Association, they 

sought a solution. 

Demarcation Committee 

The people of New Hanover know t h at the Demarcation Committee 

will not provide a solution to their problems. It was set up by the 

Australian Administration to register land claims, with a view to 

stabilizing individual ownership; which they assumed was necessary in 

order to provide incentives to people to produce cash crops, which in 

turn would all6w people to pay more taxes. New Hanoverians are very 

angry about the work of the Demarcation Committee, which has registered 

only a few names there. People know that their own system is much more 

flexible and will provide better for differen t ial increases and decreases 

in family size, and most of them simply refuse to have anything to do 

with this government effort. Their ambiguity has clear advantages, as 

does the more ordered flexibility of New Ireland, over the rigid system 

offered by a naive and capitalist western colonialist country. Both 

peoples knew this, and were slow to come forward. 

However, instead of waiting for the Demarcation Committee to 

come and tell them who really owned the land, as New Irelanders (uneasily) 
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were doing, the people of New Hanover know that the government merel y 

has a different system which they wish to impose on them. They know 

that it would disrupt them and they are determined to prevent its 

establishment. They have little idea of outside higher authority, and 

insofar as they are aware of it, they distrust it as a source of lie s 

and malicious intent, not as a source of benevolent instructions which 

they will follow for their own welfare. 

They do not see the mission as a malicious outside authority, 

but rather, primarily, as an agency that provides help for them. The 

superior strength of its representatives, white men, in the early days 

was no doubt the main principle supporting the transfer of land to the 

mission. However, that the land now belongs to the mission is accepted 

without any apparent resentment, and people have no objection to the 

Demarcation Committee's registering mission land, so far as I know. 
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This may be a situation created by the particular missionaries 

who have lived in Lavongai, because it apparently is not always true on 

one of the other out-lying mission plantations, Metakavil. There,' according 

to the wife of the manager in 1967, "As soon as the land is developed, 

they claim it." 

But in Lavongai, people seemed pleased to say that their parents 

or grandparents had once lived where the mission was. Joseph once said, 

in telling me about his land, that "If the Bishop had not bought this 

piece of ground, we all (his clan) could sit down on it." But this 

was an interesting historical fact, a small claim to a little bit of 

reflected glory, and not evidence garnered with a view to repossessing 

the area. No one knew exactly how the transfer had occurred, but they 
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knew that in the old days such transfers were accomplished for meager 

return, and one man guessed that perhaps a few "tomahawks" had been 

given to someone in exchange for the land. When one of the kiaps 

from Taskul came to inquire about how the people felt about the mission, 

he asked Silakau, who said that some of the mission ground belonged to 

his clan, Balus, "Will there be talk later?" And Silakau answered, "No, 

because at the time I was little, the name of the mission was already 

on this ground." The kiap told them, "Today and this month you can talk. 

If you talk later, it will not be enough, because the law will already 

have been made." Still, no one talked. 

Father Miller told me, "They don't know where their ground is, 

even the old ones." I think he meant that they do not have any ground 

that they can call their own, that belongs clearly to an individual, 

because he illustrated his remark with a story about an old man in New 

Ireland who had staked his claim with the Demarcation Committee, planted 

it up, and then had to keep buying off other claimants. This would have 

happened in New Hanover, too, to anyone who tried to stake a claim; only 

the list of claimants would have been far longer, and each claim far 

weaker. It was partly the work of the Demarcation Conunittee that drove 

the people of New Hanover to create their planting association, T.I.A.: 

to defend themselves against the irreconcilable tangles that would have 

resulted from their attempt to register claims that included all claimants, 

or bought off some or most of them; and to defend themselves against each 

other's attempts to file claims as individuals. 
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Extended Families: Not Corporate Groups 

Extended families of some sort a ppear s uperfi c iall y t o 

function as corporate groups in some cases in New Ha nover, especially 

where brothers and sisters have all married and stayed in the place 

where their parents brought them up. However, close examination of 

these instances indicate that these groups lack some characteristics 

of the corporate group. Most decisively, when the individuals in 

such groups leave it, either by moving away or by dying, there are 

no rules by which the group may replace itself. 

Matrilocal Extended Families: There are no matrilocal extended 

families in Lavongai village, which is consistent with local theories. 

No attempt is made to maintain ties between sisters and the children 

of sisters in relation to resources, because women use the lands 

of their husbands, and children are encouraged to use that of their 

fathers. 

Patrilocal Extended Families: There are a few cases that look at 

present almost like patrilocal extended families. Some brothers and 

their wives and children live together, some with the old parents of 

the brothers. However, several features of these families preclude 

their being classed as patrilocal extended families. 
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For instance, superficially the nuclear families of 

Metelmarau and Metetingum look somewhat like a patrilocal extended 

family. In these hamlets, the three sons of Vatposig (deceased) lived 
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together with their spouses until one of the sons, Sekson, divorced his 

first wife and went to live in Ungat village with h is second. They now 

have two children, and continue to live in Ungat. Sekson's first wife 

and their six children continue to use his resources, although they 

have moved back to her hamlet in Lavongai. 

Several characteristics disqualify this group as a patrilocal 

extended family. First, the patrilocal family was divided by the 

removal of Sekson and his children, both those of his first wife and 

those of his second; although t hose of his first still use his 

resources. The preference for patrilocal residence proves to be weak 

in relation to the other facto r s in this case. Further, Vatposig's 

daughter continues to live with her brothers, along with her spouse 

and children, in Metetingum. The final telling flaw in this family as 

a patrilocal family is that they are living on their mother's land, 

which she got from her father. 

Bilateral Extended Families: Is this family, then, a bilaterally 

extended family? While I do not have specific information on this 

family, from the data I have on others and from the general principles 

extracted from these other data, I think it is unl i kely that the 

nuclear families of these children of Vatposig share in all the resources 

which they got from their parents. In theory, the i r descendants certainly 

cannot equally inherit their present resources, even if they are jointly 

held. 

More explicit data on resource transfer to the next generation 

comes from anothe~ family that looks superficially like a patrilocally 

or bilaterally extended one: that of Malekaian. He has his two sons 
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and a daughter and their spouses living near him in Metakaikot, his 

mother's place. This, then, is clearly not a patrilocal e x tended 
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family: it is on matrilineally inherited g round. ft is not a bilat e r a l 

extended family: Malekaian's daughter's children, as well as any 

children that his oldest son, Thomas, might have by his estranged wif e , 

cannot inherit the land, because they are not of Malekaian's clan, Kol. 

Thomas told me that only Pungmat's children can inherit the land, 

because he married a Kol clanswoman. 

Avunculocal Extended Family: Perhaps, then, this should be considered 

an avunculocal extended family. There are other Kol men living near 

Malekaien; but they are the father's (classificatory) brothers, not 

the mother's brothers, of Malekaien's children. Furthermore, 

although it fits in some ways the situation as it is presently constituted 

from the point of view of Malekaian's daughter, this classification is 

false from the native point of view. There is no injunction that 

young men should go to live with their clansmen. The suggested and 

preferred residence after marriage is with the husband's father. 

Separation of Siblings: While we cannot follow through to see what happens 

to the children and grandchildren of Malekaien and of Vatposig, we can 

see by looking backward that the descendants of siblings are leading 

separate lives. A close study of genealogies and of settlement pattern 

shows that divisions have occurred between brothers and amongst the 

descendants of brothers within living memory. 

The descendants of Vatposig again provide an example. Vatposig 

was one of the three brothers of Balus clan described above, and their 

children do not live or work together. Vatposig's descendants live 



mainly in Metetingum and Metelemarau and use mainly their mother's 

father's resources; Kikokbot's daughter, Makanluma, lives in Meteor 
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hamlet and uses mainly her mother's father's resources. Only Iguakesebut's 

descendants live where all the brothers were brought up, in Kaikot; 

and use mainly their father's resources. Makanluma says th a t she has 

no sago, and Vatposig's children say they have plen ty. Clearly, then, 

this is one resource to which they do not have common access. 

Another example of the descendants of siblings who do not 

jointly own resources may be seen in Panapuruk, Kavinmai, and Meteor 

hamlets. Toosepatemaran's mother had two brothers. Toos is sharing 

her house with the daughter of one of them, Anna. But Nauria, the 

daughter of Toos' other brother , told me that her father had no 

siblings; and Taos' daughter, Makanluma, said that she knew that Taos' 

mother had some siblings, but she did not know who they were. Thus a 

tie was being used between the descendants of a woman and one of her 

brothers, but was being forgotten between her descendants and those of 

her other brother. The tie invoked is used for limited purposes: Anna 

continues to use the resources of her ex-husband, and Toos those of 

her father and mother. 

No Corporate Kin Groups: These superficially extended families of 

Vatposig and Malekaien, then, will no doubt be short-lived, as were 

their predecessors. They lack an essential feature of extended 

families or of any corporate groups: definition in terms of a rule or 

set of rules by which they may perpetuate themselves. There is in these 

families no unilineal rule operating: if any sort of extended family 

lives together at all, it is as likely to contain, as these two do, 
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descendantsof both sexes as of one sex. Further, there is no rule 

designating land, and there is no bounded ground to which these 

descendants jointly lay claim, or may lay claim, that would join the 

descendants of these variously extended families to the land and to e~ch 

other. 

It is the absence of jointly held resources that precludes 

the formation of corporate groups of any sortin Lavongai. The 

settlement of Kol clansmen and clanswomen in Metakaikot and neighboring 

Tukimeringu hamlets is not a corporate sub-clan, because these Kol 

persons do not own Kol resources jointly. Malekaien does not "count" 

ties with his Kol neighbor, Ngurvarilam, at all: her mother was from 

another village. If they had "counted" ties and jointly owned re­

sources, they would have formed part of a sub-clan. No kin groups of 

this sort exist in Lavongai. There are other cases of persons of the 

same clan, in the same hamlet, not claiming joint resources (see Palmat). 

Nor is there a matrilineage living in these hamlets, because 

these Kol persons do not trace genealogical relationships to each other. 

Malekaien "counts" Ngurkalabus as a sister of Kol clan and of 

Metakaikot hamlet, but they do not trace their relationship, and they 

are not co-owners of Kol ground. He allows her to use an area of 

land that he considers his, not theirs. 

There are no extended families within which ties amongst members 

could not be traced. There are no groups formed amongst people 

who "count" each other in New Hanover because there is no history, 

no continuity over the generations, that leaves a residue of untraced 



relationships . People must struggle to keep their nuclear families 

together during their own lifetimes: there i s no ener gy left over 

from which less fundamental relationships may eme rge and survive. 
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Nor are there any extended familie s of pe o pl e of di ffer e nt 

clans who can trace their interrelationships. This t y pe des c ends f r o m 

ties that linger between the families of siblings of opposite sex, wh ose 

spouses are of different clans from their own, and who come to live and 

own together. This kind of extended family requires maintaining ties 

between families whose members have intermarried, and there a re no 

institutionalized ties between the families of those who marry in New 

Hanover. Marriage ties were considered antagonis t ic in the old days 

of fighting. That is one reason why cross-cousin marriage was preferred, 

so that spouses would be persons between whose families there were 

amicab l e ties based on kinship. 

This kind of marriage is the missing keystone which would 

eliminate the inconsistencies i n .the New Hanover system . Repeated 

marriages between cross-cousins, when carefully l i mited to patrilateral 

(male ego perspective) cross-cousins (i.e. a man marries his father's 

sister's daughter), can relate two clans over time, and produce 

children for a man who are of the same clan as his father. Despite its 

known advantages, this type of marriage does not predominate, amongst 

the living or the remembered dead. There seems to have been no attempt 

to consolidate claims to land b y repeated intermarriages, which would 

have formed extended families o f two clans, with access to the lands 

of both intermarrying clans. 

Non-Corporate Kindreds: Yangal i k and Silakau trace their relation to 

each other, somewhat uncertainly, through their fathers. That is the 
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tie to which they refer when explaining how they are kin to each other. 

But Yangalik also traced his relationship to Silakau's mother when he 

gave me his genealogy. I never heard them mention it otherwise, 

and Silakau did not tell me about it on his genealogy . 

Yangalik and Tombat both trace their relationship to Tombat's 

brave~, Kongak, the old woman who went into battle; and they both 

mentioned, but did not trace, their relationship to each other. And 

yet with all his relatives, including these younger men with whom he 

was friends, Yangalik was despondent because he had no bisnis, no 

Yanga clansmen left alive. And with all the possibilities for tracing 

connections to land that there are, Yangalik told me that there was 

one piece of land that he "no more thinks of" because he had "no 

bisnis." But he has a son, two daughters, and grandchildren. 

What Yangalik has is a scattering of kin ties, and a 

scattering of resources. Even if he had some fellow clansmen left alive, 

his troubles would not be resolved. Then there would be conflict 

between his clansmen and his children for that Yanga land which, for 

some reason, he "no mol:'e thinks of." In theory, his son could use 

that land. There must be other factors that prevent clear and full 

access to land and to the support of a group of people on it. Yangalik 

has so many ties that he does not use them all, e.g. the tie to Silakau's 

mother; but his ties, like everyone else's, do not amount to anything. 

No rule channels them in any way so that Yangalik could build on them 

for himself and for his descendants. 



The peop l e who claim land together do not claim it jointly . 

They need not even be kin. There are cases where nearl y everyo ne in 

Lavongai village has some rights to an area. Such a place is Tang: 

"We all meet at Tang," Maria said. This does not mean that the people 

of the village have agreed to jointly "own" Tang, but onl y tha t each 

acknowledges the rights of other s to independently use it. 
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Polygynous Extended Family: The tendency in New Hanover for men to 

extend their families by taking more wives, rather than by consolidating 

ties with their siblings or ancestors, not only fails to produce a large 

and integrated group, but further splits the one rock on which a Lavongai 

may hope to perch: the nuclear family. 

Silakau's family illus trates the structura l splits of the 

polygynous family in a matrilineal society. He is the oldest of the 

three sons of Bomaras, who married four women. The sons have different 

mothers: Bomaras' first, third, and fourth wives; and belong to 

different clans. Makanluma was already born to a different father 

(Kikokbot), who had died, when her mother became the second wife of 

Bomaras. She not only has a different mother and clan from that of 

her brothers, but a different father, as we l l. 

Makanluma seems not to have any active claim on the resources 

of her own father, but he was of Balus clan, as is Silakau. 

Her situation points to an important area of division within 

this polygynous family. She says that she has no sago, but she is not 

in need: she says she asks her brothers, Silakau and Herman, to take 

her along to their sago. Thus, her brothers own sago which she does 

not own, and she has to ask them for sago which is theirs but not hers. 
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But Silakau's sago is on ground that belongs to Balus, the cl an of he r 

own father. Perhaps in using Silakau's sago she is reall y tappin g some 

of her father's resources. But her access is not s o conceived: she 

is viewed as a non-owner dependent on the good will of o th e r s . 

Makanluma is on good terms with her brothers: the y grew up t oget he r 

in the same house. But she is separated from them, and the y fr om 

each other, as siblings by their separate parentage, and by t heir 

belonging to different clans. Silakau says he does not "count" as 

relatives all the bisnis of all his "other mamas," the other women 

besides his mother who married his father, because they are of 

different "birds:" Kiukiu and Tien. 

Besides Herman, Silakau has another half-brother: Bomaras' 

youngest son, Bonail. Neither he nor Herman share their father's 

residence site with Silakau. If a patrilocal extended family were 
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going to develop, this would have been a likely place, because their 

father had been a strong man. But then no one seems to use his resources, 

of Kol clan, if indeed he had any. All of his children and his step­

child use the resources of their mother's clansmen or of their mothers' 

fathers, except that Bomaras' oldest sibling, Silakau, lives proudly 

on the residence site he got from his father and perhaps from his 

father's father. It is not clear whether or not the other children of 

Bomaras could also put houses there. The area is crowded, and 

apparently Silakau's prior rights, established on the basis of his 

prior settlement here .with a wife, are accepted; at least in practice. 

Half-Siblings: There are many half-siblings in Lavongai, some the 



children of polygamous fathers, some not. They live in varying degrees 
( 

of harmony and disharmony, a subject discussed at greater length below. 

Silakau and his siblings are one 8uch set; and his wife and her s iblings, 

whose father married five women, are another. They do not form a n 

extended family with regard to resources wi th either set of siblings, 

although they occasionally work together with them individually. 

Even in monogamous marriages between people who have children 

by previous marriages, half-siblings are separated by their varying 

ties. Nemalus is Silakau's pupu, of his own clan , but Tirnui, who is 

Silakau's mother's half-sister (also of Balus clan), told me, "We do 

not get along well with her. She is always cross, cross, cross." 

There are no joint efforts amongst these Balus clanspersons. 

Nemalus lived for a while with her half-brother, Lewis, with 

whom she shares a mother (Tukisovong hamlet); and then remarried and 

moved back to Patekere hamlet, which she uses along with Pakau, whose 

father was true brother to her father. But her move back to Patekere 

had nothing to do with Pakau: it is the hamlet of her first (now 

deceased) husband and of their children, and she moved back there to 

be with them and her second husband. She does not share resources with 

Pakau: she works on Balus ground, the ground of her own clan. She and 

Pakau both use land of their fathers' clan, Sui: they make gardens near 

each other there, but they do not make gardens together. Thus, even 

where genealogical relationships are known, traced, and close, there 

need be no joint owner~hip of resources, nor joint efforts of production. 

Clan and Individual: Yangalik seems to take clan very personally, but 

it can be a very impersonal category to which people have access, a 
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generic term that prevents anyone from owning while letting anyone 

connected with the clan try to use ground belonging to any one o f t he m. 
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Joseph said, in Lakalus' pre sence, that if the r e we re .:m y Ko l 

or Sui ground in Lavongai, Laka lus coul<l us e it. La ka lus i s l\.o 1 , and 

Joseph is Sui, as was Lakalus' great-grandfather. Joseph's statement 

implies an ease of access that probably does not often prevail in 

practice, but treating clan as a broad and open category does allow 

people to join or leave clan grounds that belong primarily to people 

they hardly know. They use the "general principle" of clanship to give 

them access to each other's resources without giving them access to 

each other: there are no long term commitments in giving people 

permission to use land, as there are in a corporate kin group. The 

clan designation of owned land is impersonal, though such land at any 

given time is usually controlled by an individual . 

Individuals control resources in Lavongai, independentl y of 

other members of their nuclear families of orientation or of procreation, 

because even these small families contain divisions which are not 

connected or channeled by any over-riding principle. As siblings marry 

and have children, they develop resources independently of each other. 

There are some families who operate as extended families for some purposes, 

but members of these extended families can and do function separately, 

as nuclear families; and within nuclear families, individuals can and 

do function alone in relation to basic resources. 
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SUBSISTENCE PRCDt~CTI OK: 

The people of Lavongai, like the people of New Hanover gener a lly , I 

practice slash and burn agriculture. They grow taro, yams, sweet po tatoes, 

tapioca, and bananas; and process sago. 'fhey keep a fe w pi gs an<l hunt 

wild ones with dogs, and they catch fish in various ways. Their diet 

is significantly enhanced nutritionally by the regular consumption of 

quite large quantities of green leaves, which grow wild and which women 

and children gather; and by the regular use of coconut to "grease" the 

starchy foods. 

Their subsistence pattern, then, is a variation on one that 

characterizes the peoples of the entire South Pacific. What is of 

particular interest to us here is the accumulated knowledge of techniques 

which the people of New Hanover apply to the exploitation of these 

resources which they have in common with many other peoples of the area, 

and the social groupings which they form to produce the foods by which 

they survive. Attitudes and values concerning work itself and toward 

the social organization of production, influence and are influenced by 

material and social techniques of production, and by the i ndividualistic 

orientation of New Hanover culture. 

I 
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Sago: Tombat told me that New Hanoverians feel that sago is the "boss of • 

all kinds of food: taro, all--sago goes fiq;t." I asked him if taro had 

been, as it is some places, the "boss" before, and he answered, "Taro 

was not truly the boss before, because if a garden is not all right, or 

it buggers up--it's just that if I cut sago today, I eat today. I don't 

have to wait for some weeks or months." There were other reasons in 
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the old days for sago to be the preferred food: "Before, during the 

time of fighting, if I didn't have time to work on taro, or didn't want 

the smoke from a garden to be seen--all right now, work sago. Or s upp ose 

I want to get up money, that too, with sago." 

He went on to compare sago to coconuts: "It's not like 

coconuts: you must clean them so that they will come up good. Th~y ' re 

not the same as sago: nevermind if there's big bush, it can g r ow ." 

In response to my questions, he said that sago could be planted, but 

that it also comes up without anyone doing anything. 

The people of Lavongai, like subsistence producers everywhere 

that process sago, chop the pith out of the trunk of the palm tree, mix 

it and squeeze it with water, and allow the starch precipitate to settle 

overnight. The water is then poured off the top of the settled and 

hardened remains, and this leftover product is wrapped in leaves and 

cooked in various ways. 

Silakau told me that people used to dry sago under the roof 

(where the smoke from the hearth fires would help to dry it). It could 

be preserved for some time in that way, and when people were ready to 

use it, they soaked it in water, and put coconut on top of it, and it 

was all right again. But I never saw sago stored in Lavongai village . 

What I saw was women wrapping up portions of dough-like sago, each in a 

single large leaf, so that the final package was about the size of a 

small loaf of brea~, perhaps a foot long and four inches across. Several 

such packets were carried home in the bundles women hung over their 

heads, the sago oozing out of the big leaves in which it had been hastily 

and temporarily enclosed. 



• 
Not everyone in New Hanover was able to make sago "the boss" of 

all foods. Silaupara, of Met akavil, told me that, "We all (in Metakavil) I 

have gardens. If we don't, we die. We do not have sago, just a bit--

one here and there. Now we've planted coconuts, sago, singapor, tapioca, 

taro, sweet potatoes, yams, bananas." When I told him that not everyone 

in Lavongai village has gardens, he answered, "Yes, Lavongai is the place 

of sago-eaters." 

In general, the nuclear family produces its own sago. Other 

persons who are friends or relatives or both may go along to help or to 

produce some for themselves; and often only some members of the family 

go to get sago, often complaining about those who do not come and' are 

not doing their share. Still, it is the nuclear family that is expected 

to take care of itself, whether or not it does so successfully, and 

whether or not it gives or takes a little here and there with outsiders. 

Probably the main reasons for persons going along who are not 

members of the family that owns the tree; or for more than one nuclear 

family, related or unrelated, going to work on a single tree, are these: 

trees rot if they are not processed when they are ready, and once they 

have been cut they must be processed without long delay. Furthermore, 

people do not have trees that are ready at all times, so they go with 

each other to the trees that are ready. Some people have no trees at all. 

On one occasion Tombat told me that he and his sister, Remi, 

and their spouses had worked all day on sago at Wolbung, the place which 

they got from "all our big tnen" of Kol clan. Tombat had been busy with 

other things: st~ll, he had noticed that this particular sago tree had 
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already produced offspring, which meant that it would "bugger up" if 

they did not process it quickly. Remi, too, had noticed that the tree 

was ready, and she was waiting for Tombat to say something about it, 
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just as he was waiting for a word from her. These two siblings and their 

spouses often act together with regard to their resources, so this joint 

effort was usual and not due only to the fact that the tree was over-ripe. 

The first time I went to Tang with Silakau and his wife, 

Ngurvarilam, to get sago, young Martin came along with us. He is the son 

of Timui and Aine, half-parents with whom Silakau often works. Ulas also 

joined us in the bush: he is classificatory son to Silakau, because his 

father, Yangalik, and Silakau, call each other "brother." 

Only Silakau and his two boys, he said, had been working to 

chop the pith out of this particular tree. Ngurvarilam washed alone. 

The tree had been cut a week ago. When I described the New Ireland system 

to him, Silakau noted that the Manus people finish a tree in one day. 

On this particular day, Silakau sat and talked to me while Ngurvarilam 

washed alone. Perhaps the young boys chopped: I did not see them again. 

Silakau's own son, Anton, did not come with us that day: perhaps he was 

minding the younger children in the village. On another day, Anton came 

back to the village with a young friend, Jacob, and told me that the two 

had chopped sago that day. Jacob is his labag, he told me (when I asked) 

because he is Silakau's magmagaog, the young son of a Balus woman, Eta, of 

Metatonlik. These two boys are about twelve years old: boys of this age 

perform serious productive tasks in New Hanover for their families. 

There is a clear sexual division of labor in sago production, 

and it is usual for a man and his wife to form a team for this work. 

Sometimes two such "teams" may work together. Tisiwua came into my house 
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at about 3:00 p.m. one day, saying that he had just co me back fr om chop pi n g 

sago. I asked if he had chopped with someone and he answered, "Peterus." 

Their wives, Bokai and Makanluma, were still there washing it. I a sked to 

whom the sago belonged, and he said it belon ged to He r man, S il ak~ u' s 

brother. Would he have to pay for the sago? Ye s, e ventua ll y he must 

give some sago to Herman, he said. 

Peterus' wife, Makanluma, is half-sister to Herman, but Boka i 

and Tisiwua are no special relation to any of the owners or produce rs. 

Bokai and Tisiwua are not related closely to Makanluma (and Peterus is 

from New Guinea), but Tisiwua and Herman are tamboo to each other because 

Herman married a women who is magmagaug to Tisiwua. Tisiwua told me this 

when I asked him: this relationship need not be particularly close, as 

people have many kin who are magmagaug. Probably the reason both these 

couples sought out Herman for his sago is that he seems to have a great 

deal of it. 

Once I thought briefly that I had found a work group larger than 

the nuclear family plus a few extras, when Silakau told me one morning that 

all the men were going to chop sago, along with the women. I asked him: 

"What women?" He answered, somewhat puzzled, "Their own wives." 

Silakau went on to say that he was sorry for Thomas, who had 

gone alone today for sago. But when Thomas returned to the village in 

late afternoon, he was with two young men, the sons of Nemalus: one 

(Baluskoil) married, the other not. The three of them had chopped sago 

together, and they were in good spirits. Silakau then told me who had 

washed it: Anna (a middle-aged divorced woman: see Panapuruk), and 

Litania's mother (Televuk, an old woman, the last survivor of the marriages 
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described between the Kiukiu and Yanga siblings: see Kavinmai hamlet ) . 

None of these people have any particular relationship to each o ther, thou gh 

no doubt they can all find "roads" if they want to do s o. And all of them 

have close kin of the opposite sex, either children or pa rents or siblin gs , 

with whom they might have worked had they wanted to do so. Their clea rest 

common bond is that, except for Bal.iskoil, all are single: and Baluskoil 

was often fighting with his wife. She had probab~y refused to wash s ago 

for him on this day. 

If people are married and getting along well, it is assumed 

that they will work together in sago production, and there does not seem 

to be any expectation that others of their kin will help. One day 

Malekaian introduced me to a man who was visiting him, his almug 

(brother-in-law). The visitor told me that he had chopped sago that day. 

I asked with whom he had worked, and he said, "no, just me alone." 

And who washed? His wife, alone. 

This information suggests that, even though Malekaian has a 

large family, it was not incumbent upon him to send any of them along 

with this visiting bro~her-in-law. After all, according to the other 

evidence I have, they did not usually go along with each other. 

Gardens: It was difficult to assess gardening practices, because so few 

people had gardens in Lavongai in 1967. Silakau usually expressed annoy­

ance about people's continuing failure to bring food to the mission school 

for the children who lived there; but one day, after a particularly stern 

sermon in church from Father Miller during which he urged his congregation 

to bring food for their children, Silakau told me: "We truly do not have 

gardens in Lavongai, Dorothy, you walk around there, you really won't 



see gardens! People really don't have any! Every Saturday everyone goes 

to chop sago." Saturday was the day the mission sent the school children 

to process sago for themselves; and some of the vi llage people preferred 

Saturday, also, no doubt because some of the men worked s ometimes durin g 

the week on the mission plantation. 

Kasau, Councillor for Kalungat and Saul a villages ) told me 

that in Kalungat everyone has a garden. Those who say they have none. are 

"all men who are around and about. All middle-aged people have gardens: 

just the young, they don't have them," He said the same was true for 

coconuts. 

794 

Some people in Lavongai did have gardens, One of Silakau's 

"mamas," Timui, the vivacious woman who, with her husband, had worked for 

years for the mission, had a large garden. 

Once I went with Silakau's wife and her sister, Ngurkaptain, to 

Tang, where we found Timui hard at work. She had planted taro, bana~as 

and sweet potatoes of various kinds over a large square area, about fift y 

yards on each side. We sat down and ate kumu, a wild green leaf that we 

had gathered, in a large house that Timui's husband had had built for her 

in her garden. While we ate, we watched Pasinganagai, called "Leg No 

Good" because he had a huge sore on his leg and walked with a crutch, working 

in a patch of Tang ground. He was from another village, but was living in 

the mission hospital, trying to get his sore healed. Timui let him use 

her land: he was of her same clan, Balus. Silakau said he had helped plant 

Pasinganagai's garden, and Ngurvarilam sometimes brought food back to the 

village from her Tang garden. All these gardens were separate: most people 
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had their own gardens, apparently, if they had one. Pakau and Makankiu-

kiusolmat, old widower and widow who had recently married, each went on 

using the resources they used before they were married. She used her first 

husband's land, which she said belonged to Polos (who is Kiukiu, like her 

first husband); and Pakau (who is also Kiukiu) went on using the grounds 

of his father (who was of Sui clan). 

In 1967 there began a great communal effort, the clearing of 

ground in preparation for planting coconuts for Tutukuvul Isukul Association 

plantations. Great areas of steep land were cleared for coconuts while I 

was there. Smoke rose from many mountains as T.I.A. projects were under­

taken in many villages. I went with the Lavongai people to clean their 

area after it had been burned over: it was very steep, and the anthropologist 

was not the only person who clung to a firmly attached root with one hand 

while piling up loose branches with the other. 

Some people planted gardens in this area: it was agreed that 

people could plant food first, and the T.I.A. members would plant coconuts 

later. I did not see planting in 1967, and I neglected to ask about it in 

detail, so I do not know whether or not some people used ashes as fertilizer 

as people had done in the old days. All the tumbuna knew that the ashes 

from the garden fires were good fertilizer, Tornbat told me: "All the tumbuna 

liked the soot from the fire to give good strength to the ground. They 

put it close by, in the hole for the taro so that it would come up good." 

However, the individualism that must have characterized gardening amongst 

the tumbuna continued to manifest itself with regard to gardens in this 

area , despite th~ communal effort that achieved clearing. Anyone could 



put his or her garden anyplace in it. It was an advantage for some 

people to have access to a cleared area that was not claimed by 

individuals or clans: it was here that Patab finally put a little 

garden, where no one would be cross. 
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Pigs: So far as I know, only one domesticated pig was eaten in Lavonga i 

while I was there: Joseph shot his pig because it "buggered up" a garden. 

He and his family and I suppose a few extra people ate it, in his house, 

accompanied by laughing and talking. 

Perhaps two wild pigs were eaten: Silakau and Bateton took 

Silakau's dog one day and hunted down a pig. Bateton speared it. Someone 

else borrowed Silakau's dog one day for that purpose, but I did not hear 

whether or not it was successful. 

Thirteen people in Lavongai said they owned pigs. There were 

no doubt more that I did not find out about. I rarely saw a pig, and 

no one in the hamlets neighboring me, Metakaikot, Tuk imeringu, Kuliwailas, 

kept a pig in the village. Many people said they did not have a pig when 

I asked. Some seemed embarrassed about this, which is why I did not pursue 

questioning rigorously. 

The pig that belonged to Peterus, who was from the Sepik, was 

the only big one in the village, so big that when it walked through the 

village one day Silakau's children, who were at my house, stopped their 

play for a moment and commented, "What a big pig!" It has had a litter: 

Malekaien bought one for ten shillings, and Nolis another for ten shillings. 

Makanluma, Peterus' wif~, who took care of the pigs, wanted to shoot one 

small one for Father Miller's feast day, but, she told me, "They went and 

shot it no good and it stinks in the bush. I am so sorry about it!" Pamais 
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and his wife look after a pig that they got from Makanluma, who is his 

mother's sister's child and his neighbor. One day when we were sittin g 

at Pamais' place, I watched his little child pat and scratch Pamai s ' 

small pig. I asked, "Do you give your pigs names?" Yes, they give names 

to pigs, but he has not yet given one to this pig. 

Silakau's family had one of Makanluma's little pigs for a while, 

which they kept tied under the house, and which clearly had the status of 

a pet. Everyone was very interested in it, in patting it and feeding it. 

One day I found Silakau squeezing a small green leaf through the water in 

the dish from which his little pig drank. He was giving it this leaf, 

siusiulapang, he said, so that it will stay and not run away to the bush. 

But it did not stay. It was at Silakau's house for only a week or two and 

I never found out exactly what happened to it. Perhaps he gave it to some 

one else to look after. Or perhaps it went to someone who had five 

shillings to pay for it. 

Anna and Makanbaluswok each had a small pig that they had bought 

from Tarangok: Tarangok must have had a mother pig that I did not hear 

about. They each paid five shillings. Makanbaluswok says she feeds hers 

coconuts. The old widow, Televuk, has a pig which her kantire, Kivungkato 

(a woman visiting from another village, staying with Joseph's family) 

gave her for nothing. Pakau at first said he had a pig, one that Lewis 

gave him. "I go give it food along with Lewis' pig. But who will 

eventually pay for it? I just look after it." He feeds it coconuts, and 

says that it is already. big, though less than a year old. 

Polos at first said that he had no pig, and then remembered that 

he had a big one. "It stays with Yama (Kaikot)." He bought it from Bangarat 

for five shillings, and took it to Yama for her to give it food. "She is 

my wife's bisnis," he said, by which he meant "relative" in this case, 



because they are of different clans. 

Joseph says he has a big pig that his (classificatory) sister 

looks after in Patirina village, while his tipasig looks after one for 

Joseph's brother, Boserong, in Kulungat. Kasau, the Co uncillor from 

Kalungut and Saula, told me they have plenty of pigs in these mountain 

villages. He named six men wi t h one, and one woman with one; two men 

with two, and one with three, and one woman with pl enty of little pigs. 

"We don't have good ground for coconuts," he said, "so I told everyone 

to raise pigs." In Saula, the ancient Lumbua told me that, as they do 

not have coconuts, they feed their pigs wild yams. But it is not only 

the mountain village that have pigs. Silaupara, of Metakavil, told me 

that they also have plenty. 

I learned something of a more elaborate pig culture than the 

one I saw in 1967. Walla told me the names of three different colored 

pigs. Boserong, Tisiwua and Thomas told me about a kind of tree, bits of 

which are given to pigs to make them fat. Boserong told me in some detail 

about pig-breeding one night when he had come home from a fine Sunday 

dinner his tipasig had cooked for him and his wife in Kalungat village. 

This tipasig looks after a small female pig. He will let it have two 

litters, then kill it and keep one of its offspring. "All right, a 

male pig goes up it, now it has babies; and all right now, a second time, 

a male pig goes up her; all right, babies: now, take one, kill the 

mother." And on another day, Piskaut told me that they used to make 

traps of branches tied together in which to catch wild pigs. 

It seems likely that pig production is especially low in 

Lavongai village at this time, partly due to the effects of the Johnson 
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cult. But there have always been problems: the main one is that pigs 

"bugger up" the gardens: in New Hanover people do not usually fence 

their gardens. One day Tombat showed me the little fenced-innursery he 

was making for his coconuts: "If you just plant them, straight, and a 

pig eats them, there will be people cross. It's no good for a fight to 

come up in this way about a pig." Tombat, therefore, went to the extra 

trouble of making a fence on this one occasion, just for coconut sprouts. 
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The people of Lavongai do not eat pigs only on ceremonial occasions. 

One day, early in my field work, I asked Anton (Silakau's son), "Do you eat 

pigs at sing sings?" and he answered, "No, we eat them wheneverwe like." 

But people are expected to bring pigs to the funerals of close relatives. 

Silakau told me that people might feast for two, three, four, even five 

days when someone dies. "You must bring pigs, and you must tell all the 

relatives about the death," he said. 

People need pigs not only to eat, and not only to bring to funerals, 

but also to trade· for money. The people on the small islands do not 

ordinarily keep pigs, Edward, of Unus island (in the Tsoi group), told me. 

It is to these people that villagers on "the big place," New Hanover, sell 

pigs, bush materials, and sago. Maria raised a big pig and sold it to an 

island man for ten pounds (110-0-0: about $22). This transaction was 

strictly commercial, and did not use or create any lasting social ties. 

Fishing: Some people spent quite a bit of time fishing, and others almost 

none. Young boys could often be seen standing at water's edge holding onto 

a line that they had thrown into the water with a hook tied on the end of 

it. A lig~t out over the water ~ at night meant that at least two people 

were out on the reef, one holding a coconutfrond torch or a lantern, the 

other holding a spear and watching for a hapless fish. No one that I knew 



of ever fished under the water with goggles while I was there, but it was 

said that some people sometimes did. 

Most of the fishing that took place in Lavo~gai village in 

1967 involved the big government-owned net that Keith Hill, an Australian 

of the Department of Agriculture and Fisheries, brought to the village. 

"Master Fish," as all such government officers are known, hoped to teach 

the villagers how to fish with this large net, and hoped to get the 

government to buy a freezer ship which would go around and collect the 

catches. Neither of these hopes were fulfilled. However, it was not for 

want of trying. Villagers and Keith Hill spent many long hours in the 

water with the big red net. There was only one other large net in the 

village: that of Bangarat, who had made it, and who complained that no 

one came to him to learn how. 

No one was sure whether or not there were enough fish in the area 
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to make a commercial venture profitable. People were not sure whether there 

many fish that they .did not know how to catch, or few fish. When I asked 

Silaupara, of Metakavil village, if they had plenty of fish in his area,he 

started to answer yes, but then changed his mind. "Some say we bugger up 

over fish, but we know how to find them," he said. Apparently there was a 

difference of opinion in his village, and there was explicit lack of know­

ledge in Lavongai. 

However,' people were interested and wanted to try the net. 

The individualistic tendencies which control most New Hanover person­

alities find full opportunity for expression in communal fishing attempts. 

For instance, one day Tolimbe took the big red net down to Metamarma, 

perhaps two or three miles down the beach from Lavongai, where he 
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thought the fishing would be good. 

When he came back, he told me he was angry because there we r e 

not plenty of fish, and everyone came and took the fish f rom the net. 

"They must wait until everyone is on the beach, and then divide them," 

he said. The men who were furthest 

in the net apparently got no fish. 

out in the deep wa ter brin gin g 

The new red net figured in discussions one day at the mis s ion 

school PTA, where people were considering, as always, the problem of 

raising money. It was suggested that fish should be caught with the 

new net and sold. Pamais, the Lavongai Councillor and an officer in 

the PTA, said: Who will use the net? And a voice answered, "All the 

school boys," meaning that the parents would not do it. Pamais then 
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said, "Master Fish said to bring the fish together on the beach, but 

everyone puts them in his lap lap, goes into his house, and there are no 

fish on the beach." Here the Lavongai propensity to take care of the self 

and let the group take care, somehow, of itself, was lightly ridiculed. 

People did not really feel that that was the way things should be, at least 

not with the net Master Fish had brought; but they were usually read y to 

joke about it. 

No one ever offered to sell me fish while I was in Lavongai, and 

I was given only two: one big beautiful one which Pungmat baked for me 

to thank me for taking him to the hospital, and one small one which I 

extracted from Silakau with New Hanover and other tactics. I had given 

Silakau many things and specifically requested a fish caught in the new 

net in return, whe~, one morning about 9:00 a.m., he finally appeared with 

a fish for me. I was suddenly grateful, and gave him a beautiful piece of 



sago bread that Nehi, Joseph's wife, had just given me. (T regretted th a t. 

It was one of only two I got in Lavongai, and it looked very good.) I had 

heard shouting on the beach and gone out to watch: otherwise, I would no 

doubt have missed even this fish. 

I asked Silakau if he had kept some for himself, and he said, 

"No, I am shooting them around to all the women, I am sorry for all the 

women, they all stand around with nothing." 

He and Tombat and some others had taken the net out the night 

before, Thomas later told me. They scolded Thomas for not coming. "Pi skaut 

came along behind and got a fish for nothing," Thomas said, laughing. 

Later Silakau told me that he had got a couple of big fish last 

night, and sent them over to his wife, Ngurvarilam, and her sister, 

Ngurkaptain, to mumu. Ngurvarilam had left Silakau at the time, and she 

and her sister were living with another sister, Maria, in Palmat. 

Ngurvarilam had taken all the children with her, but they often came to my 

house in the evening with their father. That evening when he came with 

Resale, aged nine, I mentioned to her, "I am sorry for Silakau, he did not 

get any fish." Rosale beamed and said, "We ate them." 

About a week later, I found the gang of men of Metakaikot and 

their friends on the beach and in the water with Master Fish's big red net. 

Anton, Silakau's son (aged twelve) ran up to scare me shouting, "All ingua 

(ghosts)!" and I said, "Some little ingua and some big ones," and Silakau 

repeated my remark. Everyone was having a good time. 

Tombat had initiated the taking out of the net, as he usually 

did. He was a hard worker. He and Piskaut and Lewis were out in the 

water, and then Sekson joined them. Silakau said that he was taboo to water 

• 
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because of his sore toe, which he asked me to fix c:igain. Lewis ;rnd Tomb c:i t 

gradually came in with an empty net. muttering, "Oh, I am cold for no thing, 

there are no fish!" Tombat went on: "All the fish are not here any more. 

They have gone to a big meeting. They all want to make a new camp now." 

Fish, it seems (I thought) are just like people: they do as they please; 

which is as it should be, in this culture. 

House-Building: People did not really think it was 'all right for individuals 

who had not done the work to grab the goods. They did think it was all right, 

however, for people to do their own work and not expect help. This was 

especially evident to me in the work of house-building. 

Men built their houses themselves, with the help of their wives, 

and without help from their brothers or other men and women. 

One morning I looked out from my verandah and saw Silakau, 

Piskaut, and Joseph each working alone on their respective houses. Silakau 

had told me the day before that he would be working on his house the 

next day. This was a project that hung over him, and he talked about it 

and worked on it all the time I was in Lavongai, and finally finished it 

just before I left. I saw him working in the late afternoons some times, 

sewing the long slim sago leaves in long rows over poles. and storing 

finished and half-finished rows of "shingles" under his sleeping house, 

which was raised on stilts. It surprised me to see him working on this 

project alone, having come not many weeks before from New Ireland, where 

rooves are constructed and put on in a single day by the whole village. 

One day Silakau said that he was going to cut things he needed 

for his roof and at 3:30 p.m. he was back from the bush and on top of his 

house. Next door, . Joseph was working, alone, on the walls of his house. 

·~ \. 
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He had been working at them for about five days, and had only finished an 

area of wall about two yards wide. He had made his other house, with it s 

beautiful woven walls, entirely alone, he told me. Suddenl y Joseph shouted 

out to his second wife, Nepungup, who was at his mother's house on down 

the beach. "Hey! Hey! You come here!" he shouted, lau ghing in my 

direction to let me know he was half-kidding. I looked to see if Nepun gup 

was corning, and there she was, on her way, smiling. She is needed, and 

she is smiling. Of course, if she did not come, she would be beaten. 

On another occasion I saw Silakau trying to erect a basic 

verticle post in the frame of his house. As he was struggling, his 

wife came to his aid, helping him support theverticle post as he arranged 

it in relation to other parts of the frame. It was late afternoon, and 

people had come back to the village from whatever work they had been doing. 

Several of the men from Tukimeringu and Metakaikot came over as Silakau 

and his wife continued their work, unaided by their neighbors, who watched 

and talked. Perhaps help would have been viewed as interference. One 

time, Silakau asked Ulas, Yangalik's son, to come and help him with the 

house frame, and he came. But there are, or were, ways of asking for help. 

Joseph told me that Pamais, the Councillor, said that he could not ask for 

men to help with his house because he has no food. Joseph told him, 

"Maski, you look after whoever comes, cook for them: you must have a 

good cook house." Joseph meant that the man who is Councillor, like his 

predecessor, the luluai, needed a good house in which to offer hospitality. 

Piskaut was ~ngry that Pamais, as Councillor, had not called 

a meeting and asked.people to help Piskaut with his house. Piskaut told 

• 
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Pamais, "You didn't call a meeting and ask people to help with my house: 

why should I do Council work?" I asked him if people used to work together 

during the time of the luluai, and he said that he did not know, he was 

little then. He told me that he had said to Silakau, Aine, and Joseph, 

"I talk straight to you: I do not want to work (for the Council)." I 

asked him what had happened about his refusal to work, and he said, " I won. 

Silakau is cross every day with me." 

Work: Attitudes and Values 

I asked people quite often whether or not the y used to work 

together in the old days. Most said they did not know. Some said, "Yes, 

we used to work together," in a tone of voice that made clear that the 

good old days had taken on a rosy glow. The "good old days" for middle 

aged men were the days of the luluai, not the days of the tumbuna; and 

gradually it became clear to me, and to all of us, that the joint efforts 

they remembered had been organized and enforced by the luluai, and were 

not features of life for the tumbuna. The following are some brief bits 

of conversation I had on the subject. 

When I was talking to Oliver of Mamion, an island in the Tsoi 

group just off the east coast of New Hanover, I told him that some people 

thought they used to work together (pidgin: wok bung) in the old days, 

and asked him what he thought. His answer was succinct: "Bullshit." 

That you used to work together? Yes. "Only under the luluai" was there 

cooperative work, Oliver assured me. 

A week later I was visiting Noipus, a large village on the 

north coast, and talking to a man in his late 60's who was a leader in 



activities both new and old: Daling. I told him that in Lavongai, each 

man built his own house, and I asked if that were also true in Noipus, 

and if it had been true during the time of the tumbuna and t he luluai. 

His answer was: "It wasn't too good under the luluai. You could ask the 

luluai to ask everyone to help. It's the same today--you can ask the 

councillor. We worked together a little when we had the lu l uai, and 

a little with the Council. Just the same." Daling was an advocate of 

working together, and had managed to turn an unsuccessful Cooperative 

Society store into a successful project of the Women ' s Club (another 

Administration idea) which he personally ran and from which , it was 

thought, he personally profited. Still, Noipus needed a store, and 

without Daling's efforts it might not have had one. 

Silakau told me, "Yes, we worked communally together, we made 

gardens. All this working alone came up with the Johnson cult." He said 

big groups used to go to work. But another talk with him and several 

other people clarified that they worked together on a communal garden 

not in the old days of the ancestors, but during the times of the luluai. 

Tagule, a very old man of Metewoe village, told me one day when 

I was in his house there, "We did not have this fashion of working 

communally before. Everyone was fighting." But he added that brothers 

and kantire could help. Apparently, they were not obliged to do so, however. 

Pamais, who as Councillor is up against the failures of the 

Council as well as some of the memories of success during the days of the 

luluai, spoke one day "on line" on the subject of working together. It 

was one of the few village meetings that occurred during my time in Lavongai: 
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there were no regular meetings, although no decision had been made no t t o 

have them. Pamais had spoken in the local language, and he came into my 

house to translate his speech for me. He told me he had said that when 

he hits the bell (an old bomb shell), only some go to work: "P eo pl e 

think, 'Oh, this is just something that concerns Kiukiumalin g ro (fo r me rl y 

committeeman), or Silakau (formerly Councillor), or the Council.' You 

think I am just a boy: my voice is not heavy. If you want a man to bos s 

you, all right. You want to work, or just stay and do nothing, it's a ll 

right, it's what you want. You must follow your own wishes. It woul d 

be better if you would work together. You each have two hands. Suppose 

there's a big area of ground--you think you are enough to finish it?" 

This last talk, he said, was directed to the women. However, "I spoke 

figuratively to the men, too: 'Suppose you look at one big heap of dry 

coconuts: there is no man enough to finish them. It would be 11:00 or 

12:00 at night. Two or three days, I think. If you are to finish them, 
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it would be better to have plenty of hands.'" Then he went ahead and sent 

them to their own work: "All right, we will follow our work in the ga rd e ns. 

Plant sweet potatoes or Singapor potatoes or taro or tapioca." In short, 

having given them a lecture on working together, he sent them merel y to 

work by themselves. Pamais probably knew there was no point in pushing 

for some particular communal project at this time. 

Earlier Joseph had told me, in response to my questions, that, 

"Yes, true, we used to work together before." I asked why, and he s a id 

that the leader would look, and if he saw that one person was not enough 

to finish something, he told everyone to work. 

was expected to do things himself if he could.) 

(Clearly, then, one person 
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"Before," Joseph went on, "we had plenty of gardens." And toda y? 

I asked. No. "Today," Joseph sa i d, "I can't work for you. No good you, 

you have a garden, and me, I don't have one." He made his house himself, 

he said. "It's the same with money, too: you, alone, mu s t get it. Suppose 

I am not strong with money, I go to jail. Suppose I am not strong with 

gardens, I die of hunger." 

There are two ideas expressed in these statements of Joseph's, 

both fundamental New Hanover philosophy. One is the acceptance of sel f­

reliance: people have to take care of themselves. The other is an 

insistence that no one should have more than anyone else, especially than 

me. The form of egalitarianism found in New Hanover stresses preventing 

others from getting more, rather than helping others who are getting less. 

Thus, taking, and refusing to give, are fixed modes of behavior that 

operate in many spheres. 

An Australian teacher at Umbukul told me that he could not get 

the local people to work on any school projects, such as building classrooms, 

because the people are divided into factions. There, he said, the factions 

were primarily mainland peoples versus small island people: "Neither will 

work because the others won't," he told me. 

This tit-for-tat point of view is very common. Piskaut 

expressed it with regard to his house: the Councillor had not asked for 

help with Piskaut's house, and Piskaut, therefore, was not going to do any 

work for the Council. And yet, lacking such a good reason for not helping, 

other reasons are often ·found. Yangalik, who was Committeeman for Lavongai 

village, made a spee.ch on line outlining what people were to do for the 

week. He told me later that he had sent all the men t o fix t he bamboo raft 
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that crossed the river between the village a nd the mission, whi c h of ten 

broke, and occasionally drifted out to se a . He sent Ulas and Bonail int o 

the bush to get cane with which to tie it. Yangalik laughed as he told 

me this: "I called names. If I didn't call names, just say 'two bo ys,' 

no one will go. They all say, 'I have a sore, I don't want to go i n to 

the bush. '" 

Within the family, the nuclear famil y , it is no easier f or one 

person to get another person to help. During my second week in Lavongai, 

I went to Tang with Ngurvarilam and her sister, and there we met Timui, 

Silakau's mother's half-sister (see above). Silakau's re a l mother no lon ger 

lived in the village, and it was to Timui, only one of his many other 

"mothers," that Silakau turned most often when he needed motherly help. 

As we women all sat on the floor of Timui's new garden house, she said 

to us that we should tell Silakau that he should come and make a table here . 

(I had innocently asked him to make me one when I first came, and after 

about a week and much kidding and prompting from others, he did. It was 

constructed of a few split branches, and was ample for my needs, and took 

him perhaps an hour or two.) When we got back to the village and I mentioned 

Timui's request to Silakau, he said, "I have plenty of work. Everyone sees 

that I know how to work so they ask me for things." He seemed to take it 

fairly seriously. As I got to know the situation better, I felt sure that 

Timui was prodding and teasing a little because I had got Silakau to make 

a table for me , and it was usually next to impossible to get him to do 

labor of this sort; though he did work that required knowledge of socia l 

relations easily and well, often and voluntarily. 
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Some kinds of work for relatives prob ably wa s meant t o be d i f f i cu lt 

and even humilia t i ng. One day when we had all come down from cleanin g an 

area for planting coconuts for T.I.A., Tombat stopped at my house for a 

rest and a smoke. He had been working very hard, as usual. He told me 

of a custom they used to have, asung tamai: "try (your) tamboo," the 

man who was your prospective brother-in-law. The brothers of a girl used 

to make her prospective husband clean a big section, after they had cut it. 

Also, he said, there were no "rest periods" before, as there 

are for workers on the plantations. And you would come back when the 

place was dark. You could give friends food when they helped you: 

aparapara means "dance to call your friends to go to work." Tombat added, 

"If I don't know aparapara I can hire a man to do it." 

On another occasion, the next day, Tombat and Piskaut agreed that 

they work harder if they work alone: then, they said, you think of the work 

and of finishing it, not of "rest period" and of "bell." The bell they 

refer to is that which indicates that it is noon, quitting time, on the 

plantation. There are many other variables here, but the distinction they 

made explicit was that between working alone and working with others. Piskaut 

also had in mind overcoming apathy and general motivation: he went on to 

say, "If you dream of work you hurry to it in the morning." 

There are various reasons why people might prefer to work alone. 

7 
One is the one Silakau mentioned: that a person who helped you might later 

claim some of the products of that labor, or even the ground itself. 

Working for Money and Mias 

Working for pay in New Hanover is not a custom introduced by 

Europeans, as Tombat's example indicates. He said that you could hire a 
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man to perform a dance if you did not know how yourself. 

Pamais told me that tod;i y , e ver yone likes mone y . 11 /1. kiap can' t 

.send a man without pay to Meteran or Ungat. Suppose he gives him two 

shillings, or four shillings, all right. It's the same for the Councillor: 

you can't get people to work without money." 

But probably you never could get friends to work without s o me 

sort of immediate recompense: without, at least being given food. Pamais 

said (above) that he could not ask for help in building his house because 

he had no food. But if everyone came to help, that would be an enormous 

feast, and who would grow it and process it and prepare it and cook it and 

serve it? In the old days, perhaps the aparapara dance served to charm 

or please people into helping where substance was lacking. In 1967, 

Timui's husband paid Manilagas, who is no relation, to build the house in 

Tang where she can res·t from her garden work. 

Getting money, of whatever currency, has probably never been 

easy. Bangarat, one of the oldest men in Lavongai, told me that an arm's 

length of mias used to be enough to buy a piece of land big enough to put 

a garden on. "We used to get up money with gardens," he said. They also 

got money for women: when one of their own women was exchanged for mias, 

it was divided among all her clansmen, or else was put away to use to buy 

a wife for her brother. 

Piskaut added a clarification: "If a man knew how to make mias, 

he wouldn't go to make gardens." Piskau's father was such a man: "He just 

thought about making mias." 

Silakau then said, flattering Bangarat, "Just as Bangarat must 

make fishing nets. · That is one good work for getting up money." 

- C' ... 
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Tolimbe then tr~.msL1te<l some [urtlicr inlormation l~angarat was 

giving us all: "If a man wanted mias, he would make a garden for a man • 
who knew how to make it, and say, 'Hey, here's a small garden. I would 

like five mias.' But it wasn't small, it was big! Five mias was enough 

for a small pig before, ten mias for a big one." Women might have plent y • 
of mias too: "They would bring sleeping mats, karuka, our 'cargo', to ge t 

• II mias. 

Today, Tombat gets pay for his sago trees. When he was telling • 
me that he or his sister or mother would ask each other first before they 

let someone else take their sago, I asked him how much it would cost someone 

to buy his sago, and he said: "One pound (Ll-0-0, or a little more than t 
$2.00 at that time) or ten shillings or suppose you are sorry fo r someone 

he can buy it for something like five shillings." Given the background 

information that we received from Bangarat, there is no reason to believe • 
that sago was given without pay in the old days, either. 

The day that Tombat and his sister and their spouses went to 

Wolbung to process the sago tree that was ripe and would be spoiled if they 

let it go any longer, Tombat hired a friend to work on his coconuts, 

another project in which he felt he was behind. Tombat's wife went and 

cooked rice for the young man, Manau, who was a friend, not a relative, t 
of Tombat 's. "I can buy him for $1. 00," Tomb at said, meaning something 

like "I can afford to do the decent thing." He went on: "No good he says, 

'Hey, you're a good friend, you give me no pay?' Today, you cannot work 

for nothing. Before, yes, you could call out 'Brother .'" But I think 

that the brother could be busy somewhere else, too, i f he so wished; even 

in the old days. • 

~ .. 



MARRIAGE 

Marriage and Individualistic Orientation 

Marriage is not customarily a group affair in New Hanover today , 

although it usually involves at least one person more than the two ma t es 

themselves. Traditionally, a man pays ten mias for a woman who ha s no t 

been married before, five mias for one who has been. -Sometimes he gi ves 

the mias to her father, sometimes to a man of her clan, sometimes to her 

ex-husband: in short, he gives it to a single individual, usuall y a man, 

who at the time of the marriage is most closely associated with the woman. 

There are no subsequent payments from either side to the other; 

nor are there prescribed ceremonial exchanges between the families of 

affines, or any long-term political realignments fashioned or realized or 

confirmed through marriage. Sometimes men whose wives have run away try 

to get their mias returned, and sometimes they do not. A man who has re­

ceived ten mias for his daughter is not likely to take her side against her 

husband in a quarrel if it means that he has to return the ten mias. But 

women do leave their husbands, and men do leave their wives, without major 

disruption to resource use or to social groups larger than the divided 

nuclear family itself. When and if people regularly married their cross­

cousins in the old days, as some informants suggested, the group involve­

ment in a marriage may have been greater and differently patterned. 

Marriage tends to be an individual is tic, intense, combatati ve 

relationship. Families of orientation do not interfere. The nuclear 

family exists, but individuals cannot depend on nuclear family members 

'--: . 
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(whether parents, siblings, or children, let alone spo uses ) f o r help. I n 

marriage, as in other aspects of New Hanover life, the indiv idual st a nds 

alone. Romantic love, enhancedor created with the aid of ma gic, is 
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important in marriage. It is often the g reatest power an in<livi<lua l c an 

hope to have over any other person; and as this power wanes while childre n 

and work and trouble wax within a household, it is replaced by attempts to 

control through accusation, shouting, beating, and destruction of propert y . 

The solace of romantic love is often then sought outside the home. Some 

informants gave evidence which implied that a hostile relationship between 

spouses was well-known in the old days: one of the main reasons, they said, 

for getting a cross-cousin forawife was that she would not poison her 

husband as some other wife might do. 

Case Histories 

The following cases document and illustrate the general points made 

above. 

8 
1) John and Mary 

John and Mary lived with their four children in his father's hamlet 

where John was brought up. Mary 

in her father's place. John's 

had five. 

was also brought up in Lavongai village, 

father had four wives, and Mary's father 

One day when John was feeling worried about Mary, who was sick, 

he came to my house and told me about their courtship. It was a subject which in­

terested him and he told ~e about it on several occasions, sometimes in front 

of Mary . She always smiled and encouraged him. 

4 
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When they were yuung,Mary did not like John . One da y she an d 

two other young girls teased him by saying this: "Your teeth are just l ike 

a passage (in the reef)!" (One of John's front teeth is mi ss in g . ) Thus t he y 

taunted him, many years ago; and he cried and went home and told his mo t her, 

Ruth . She then came and scolded those girls, thus: "You a ll kulikilis ,_" 

I 

which means that they said bad things in front of many peopl e in order to sha me 

someone. 

John was determined to change Mary's mind about him. He went look-

• ing for moi, a grass; and in the afternoon he found it. During the night, he 

sang over it. 

In the morning, he did not go to work. He told his mother not to go 

near him. (He admitted that his mother probably knew what he was doing, just 

as she knew when his father performed singsings, but she was not supposed to 

know.) John stayed alone in the house for about a week. He fasted for one 

whole day, except for eating some taro in the afternoon. "I thought onl y of 

my singsing," he said. 

"Then a star, I think, came," he told me. He was waiting for a 

little lizard, "which contain our human devils." One day the lizard finally 

came, came up to the moi, and lay down next to it without moving. This meant, 

John said, that he and Mary would be truly married. If the lizard had just 

come up and then gone away again, it would have meant that he and Mary would 

be only lovers. 

"After this, Mary's face was no longer 'strong' against me. She 

waited for me, she smiled, and she looked happy." John told his mother that 

she could no longer come to his house, the rangama (men's house) where he 

slept. He put the moi in a tin, and kept it in the house. 



Soon thereafter Mary came to call out for John. Only John' s 

mother and Mary's father knew about it. She told her father that she 

would not marry the man to whom her father had promised her and from 

whom he had accepted pay. She wanted to go to the mission to be married 

by the priest, and she cried for John. She told her father, "I want John 

so much!" 

The man from whom her father had accepted pay lived in Tiaputuk 

village. (He is now dead.) Mary's father returned the pay, and J ohn 

and Mary were married in 1952. John was a young catachist at the time, 

and the mission participated in his wedding ceremony. The relatives of 

both his mother and his father came. 

and tinned meat. 

The mission contributed bread, rice, 

John's father was dead by this time, but he had warned John not to 

give this singsing to other men, and John has always heeded the warning. 

"It will bugger up everything (if you give it to everyone). It is just for 

you," John's father had told him. And he never used it again. 

One night, John, George , his wife, Sally (one of John's classificatory 

mothers) and their children told me stories about quarrels in the village. 

The recounting was good-natured, and was accompanied by dramatic reconstructions, 

much jumping about, characterization, and laughter. 

John began the subject mentioning a quarrel between Bob and his wife 

(see below). Sally then launched into a spirited description of a fight 

involving John. She did most of the talking, but the others added anecdotes, 

comments and dramatizations. 

John had been having an affair with Joanne , a married woman. John 

had told me some thi~gs about this affair before, several times; once with 
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the help of his nine-year-old daughter, who remembered s ome of the 

names he had forgotten. Joanne approached John when he was Councillor 

(in 1963-4), and told him that she liked him; not for his money and hi s 

position, but for his personality and the way he acted. Jo hn kn ew it w~ s 

wrong, because as Councillor he should have set a good example; but, one 

night during a party, he yielded to temptation. Her husb~nd, o f course, 

eventually found out about his wife's liaison, and blamed John. 

817 

I had heard that there had been a big fight, and Sally now told me 

the details. She and her half-sister, Ruth, John's true mother, were 

present when the men from Saula village (where Joanne and her husband were 

then living) came to Lavongai looking for John. They were present because 

a friend of John's came and warned them: "Hey! They are all coming to 

fight John!" Everyone from Lavongai village and the surrounding villages 

was supposed to be at the mission, because it was Good Friday afternoon. 

(Later, Sister Maria told me that they wondered what was wrong, becaus e 

only about half the expected number came to church. Many had stayed away 

either to join or watch or avoid the fight, she thought, after she found out 

what had happened.) 

Sally and Ruth had been on their way to church, but they turned around 

and went back. They tied on their laplaps with. rope, and John put on a belt 

(so they would not lose their laplaps in the anticipated fight). 

Three men came: Joanne's husband himself, along with two others. 

(Later one of the two big men of Saula village came and watched, but did not 

participate.) 

Sally then recounted enthusiastically her own part in the fight. All 

present for the story agreed that Sally was the one who did all the talking. 



She said to the three as they approached: "You want to fight, you come!" 

The three rushed John. Sally pulled one of them off and threw him down. 

"Like this," John's twelve year old son said, demonstrating with one of 

George's children. (He had not seen the incident, bu t had often heard it 
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told and knew what came next.) "Make them savvy!" Sal ly had yelled, as she 

yelled in the re-telling of the tale. "Pump their asses!" Ruth fought them 

with a stick, but Sally used only her hands. John said, half-flattering and 

half-jesting, "They all ran away from my two mamas." 

John's son and Sally picked up the story again to tell of John's part. 

He had then said to them, calling after them, "Tomorrow you three come again!" 

Sally had yelled after them, "You saw that all our clansmen did not stop, 

and you came to fight him! If I die,all right, then you can kill my child. 

B-:Jt I am still alive!" 

Ruth had called after Joanne's husband: "You send your wife to get 

money from John. Don't you want to g:i_ve money to Joanne yourself?" (This 

comment refers to the New Hanover pattern that requires men to continually 

give presents to their sweethearts. John's true mama was characterizing him 

as the innocent victim in the affair.) 

In 1967, Joanne's husband and one of his friends still had not shaken 

hands with John. The other friend came and gave John one shilling and shook 

hands. 

John and Sally claimed that they escaped unscathed~ but Sister Maria, 

the mission nurse, told me that John had sustained a broken collar bone and 

a dislocated shoulder. 

The anger over this whole situation has never been terminated, for­

mally or informally except for t~ single reconciliation between John and 

one of Joanne's husband's friends. In 1967, Joanne's husband (who still 

does not speak to John) invited Mary into the bush with him. She turned 
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him down, but she made the most of the offer. She shout e d t h r: o ugh t '.le 

village: "If you want to fuck someone, don't fuck me, fuck Jo hn! He i s 

the one who took your wife, not me! Don't get bac k a t m~ , ge t bac k a t !1Lm! 

If you want to fuck someone, fuck John!" Ma ry w.:is very mu c: h ,Jm uscd by wh.:i t 

followed. Not surprisingly, Joanne heard, or heard about, th e invit a t i on. 

She went home and broke all the plates and tore all the clothes and threw 

them into the sea; a mode of behavior characteristic of th e jealous woman 

in New Hanover. 

The affair with Joanne was several years in the past when this incident 

occurred. Mary could laugh about it. However, she was often angry with John 

about other things; many kinds of things, including his attention to other 

women. Once when he and two friends were sitting on the beach playing a 

guitar and singing, she came up behind them and hit John on the head with 

a rock. Sister Maria said that he was unconscious for two days. Apparently 

Mary suspected that the men's songs and conversation were not innocent but 

were, rather, related to their interest in women other than their wives. 

Mary was often annoyed in 1967 because John refused to behave with restraint 

required by New Hanover custom in front of her youngsister. He would come 

into the house and lie down in her presence, much to his wife's sister's 

annoyance and embarrassment. 

When Mary was angry with John, one way that she showed this was by 

managing in various ways to avoid preparing his food. Food is a medium of 

relationship in New Hoanover as in New Ireland, but in New Hanover it is used 

to reject. For instance, one night Mary stayed in the garden late, and when 

she came back she went directly to her older sister's house (at the other end 

of the village from her own home with John) without letting John know that 

she had returned. He sat at home, pretending that he did not know where 



she was, and that he could not eat unless she came and brought him food, 

or cooked it. Their four children and I went along over to her older 

sister's house to eat. When we came back to John's house about 9 p.m., 

he protested loudly, sarcastically sweet,that he had had nothing to eat, 
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and ask me if I had any eggs. I said I did and asked one of the child ren 

to come and get them for him. (I was, of course, trying t o rem~ in neu tra l. ) 

Whenever Mary was threatening (as she often was) to leave Jo hn, he 

said to her: "Where will you go, to your brother? He does not want to see 

you, he does not want to give you money. He has his own wife and children. " 

Mary knew this was true. Nevertheless, she left Joh n for two months in 

1967. During this time, his "skin became slack." (I estimate he lost about 

twenty pounds.) He went to one of his three "mamas" occasionally for food, 

but he was "ashamed." Still, he preferred to get what he could from them, 

and from the anthropologist, rather than to go to the garden for his own 

food and prepare it himself. He was rejected, and martyred, and genuinely 

desolate and very worried that his wife might not come back. His weight 

loss told the world that his wife had shamelessly left him, that he had 

no one to cook for him. (His real mother, Ruth, would have fed him, he said, 

if she had been in Lavongai. She never rejected him. But she had remarried 

after his father's death, and she lived in another village. She always brought 

him food when she came through Lavongai on Sunday to go to church; and, 

although he had been married for fifteen years, she still made his sleeping 

mats, because, he said, Mary would not make them for him.) 

John told me that his wife was so jealous that he had just about 

given up trying to avoid making her angry; and Mary, who was not physically 

well, seemed about at the end of her strength trying to keep food in the 
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house with very erratic help from the rest of the family, especially 

from John. But their jealousy and concern about each other testified 

to the continuing love they both admitted they felt for each other. I 

was surprised to find in 1972 that Mary had left John for a whole year in 

1969-70, and then came back. She told Sister Maria that she fearedanother 

pregnancy. When I returned to Lavongai in 1974, I learned that Mary had 

been living in her (deceased) mother's village, a day's walk away, for a 

year. She took with her her two young babies. John and their four oldest 

children, who had remained with him, seemed very sad indeed about her 

absence. 9 

2) Bob and EmilylO 

The talk which led to the dramatic recounting of John's fight with 

several men (see above) began when John mentioned that Bob had really beat 

up his wife, Emily, again. George and Sally indicated that they alread y 

had heard about it. This was the third time he had beat her. This time 

she was hurt less seriously than the first time, when he hit her with a 

branch of a tree. 

The first time Bob beat his wife, John intervened to stop it. He 

arrived at the scene of the fight after the beating, and found Bob, his 

wife and her mother all pulling at their new baby: Bob was pulling her 

head, her grandmother (now deceased) was pulling her legs, and her mother 

was pulling her arms. 

John was Councillor at the time, which (he said) is why he intervened. 

"You fuckin' bastard, do you want to bugger up your child?" John said to 

Bob. Then he added: I'll jail you." 

,~ ... 



Bob retorted: "You fuckin' bastard, this is none of your business. 

We have already promised in church." (By that Bob meant that since he a nd 

Emily were indisputably married, he could do as he liked with her.) 

The fight occurred outside the house of Tom, the brother of Emil y , 

who was present at the time. John said, "You have no respect in front of 

your tamboo (brother-in-law)." I asked if Tom had seen Bob beating Emily , 

and Sally answered, "Yes, and he just sat there." So John started in 

slugging Bob, and after he had hit him several times, Tom got up and said, 

"John, let's you and me get him now!" All of us listening laughed heartily 

at this account of belated bravado. John continued: "Then I said to Tom, 

'The fight belongs to you two now, I'll stand and watch.'" The audience 

shouted with laughter again. John said that Tom then won the fight. 

That was the first time Bob beat his wife. He has beat her twice 

more, and the second time she nearly died. 

Bob did not forget his defeat at the hands of his brother-in-law. 

He and a fellow clansmen ganged up on Tom later, and John's twelve- year-old 

son came and called his father: "Two clansmen gang up on Tom!" Tom called 

on one of his own fellow clansman to help him. John came and fought Bob 

again then. Tom's fellow clansman was not much help, as he slipped and fell 

on a tree root. 

A third fight occurred when John was innocently going into the house 

of his sister-in-law, carrying his youngdaughter on his back. Bob's mother 

darted out of her house and pulled at John, and Bob threw something at his 

back. John put his daughter down, while Bob's mother kept hitting him with 

a piece of cane. 
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John was letting Sally tell most of the story, but at this point 

he picked up one of Sally's children to demonstrate what had happened 

next. John had picked up the old mother and thrown her down; and then 

picked up her son, and threw him on top of his mother, John's half-brother 

then pulled him into his own house and said: "Be a little sorry for them." 

Bob's mother is a classificatory mother to Sally, and pupu to John. 

"But they do not stop well with us," Sally told me . . "They are always 

cross, cross, cross." 

3) 
11 

Jake and Nell 

arm. 

Jake's wife came to the mission hospital one day with a broken 

She said that Jake had broken her arm because she ref used to cook 

for him the previous evening. Jake and Nell have each been married only 

to the other, and they have been married for many years. They are in their 

early SO's, and have had no children. 

In the evening Jake came and sat down at my house, which he 

rarely did, looking for a smoke. Sister Maria had told me earlier that 

Jake had rushed up to tell her that he had broken his wife's arm. Now he 

told me that they could not jail a man if he came and told about his wrong 

on the same day he committed it. He said that he learned this from the 

number one judge before, in the case of a man from New Guinea, who was 

jailed for hiding what he had done wrong. Jake said that he could kill his 

wife today, and they would not be able to jail him if he confessed right 

away. He said that Sister Maria had written a letter to the doctor, who had 

said that they would not jail Jake because he came quickly to tell what he 

had done. 



I asked him why he had broken his wife's arm, . and he answered, 

"Because she did not do what I told her to do. She did not want to-cook." 

I asked why she did not want to, and he answered,"! don't know. I thLnk 

she was lazy." 

4) 
12 Ella and Harry 

Harry has been dead for several years . Ella is old. Their childr en, 

married and unmarried live with her in his hamlet. We were talking about her 

life, and I asked her about her marriage. She said that Harry had hit he r 

with cane when they were newly married, but that she hit him back with a 

stone, and made his ear bleed. I asked her if he had "befriended" (had 

affairs with) other women when he was young. "Nonmen!" (Strong colloquial 

affirmative.) Toward the end of his life, she said, he went to Terecia and 

made two children come up in her. Ella pointed to Dawn, Terecia's youngest 

(who was sitting nearby), and Dawn dropped her head and looked embarrassed. 

Ella smiled cheerfully. "When Dawn was born, I gave Terecia presents," 

she said. I asked: "And you do not get cross about these things?" 

Ella replied, "He finished his liking, then came back." 

Later in our conversation, Ella coughed quite hard, then commented, 

"I cough. - soon I will go to see my husband." 

S) Charles and Wives
13 

John was telling me about his father. He used to be an assistant 

to the doctor. Re went around the island, to Umbukul, Kalungei, Baungung. 

The people of the place helped to build him a big house, which he needed 

because he had got himself a second wife. (John is the only surviving child 

of Charles' first wffe, Ruth.) I asked if his mother was cross when Charles 

brought home a second wife. John said that his mother had broken the house 

in her anger and that she always believed that his plural marriage was the 
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cause of the death of all her other children. 

But Ruth did not mind after a while. When Charles brought home wi fe 

• number three, Ruth did not mind, but number two wife broke the house in he r 

anger. And when Charles brought home wife number four, wives number one and 

two did not mind, but wife number three broke the house in her anger. 

6) Frank and Wives 
14 

Frank came back from working in Kavieng to find that his wife, with 

• whom he had two children, had been "pulled" from him by a New Guinea laborer . 

The priest at the mission tried to keep him from marrying again, because he 

and his first wife had been married in the church. Frank told me that he 

was overwhelmed with pity for his old mother, who is crippled; and decided that, 

since he had no sister to help her, he must get another wife. 

He went to another village, where he was born, to see a classificatory 

old father of his there. The old man said: "I have not seen you in a lon g 

time. I think you want something." Frank responded thus: "Yes, true. I 

want you to buy me a wife." His father was surprised, and cried to hear the 

news of Frank's first wife. He agreed to buy Frank a new wife. He went to 

a village in the bush to find a woman he kn~. She said, "All right, I have 

a daughter, and I do not want her to stop with nothing, I would like her to 

be married. But she is in the hospital in Noipus with a sore." The old 

man left her ten mias, and she promised to get her daughter and send her to 

Frank. 

A year later, according to Frank, the girl still had not arrived. He 

wrote to his father and his father was angry. He went to the girl's mother and 

demanded back the pay. 



Betty, the girl for whom the pay had been given, heard about all this, 

and tricked the doctor into letting her leave the hospital. She packed all 

her laplaps and set out, thinking: I want to see this man Frank. Al ong th e 

way, she found her sister and her mother in their garden, and the three all 

came together. 

When she first came to Frank, she had skin disease; but he bought 

her medicine and looked after her, and she got well. She bore their first 

daughter. When she was pregnant with their second child, during the "election" 

events which led to the Johnson cult in 1964, Frank realized that Betty was 

not able to do all the work he wanted her to do. There were many visitors, 

long lines of police, and Frank had clearly defined ideas about the kind of 

hospitality he wanted to be able to offer visitors to the village. So Frank 

sent Betty back to her mother to get a second wife and the old woman sent 

Peggy, Betty's half sister, back to Lavongai wi th her. Frank paid only five 

mias for her, because she already had twins. Frank did not get the five mias 

from anyone as he had it himself. 

Frank said that the two wives get along very well (and my observations 

support his view), and help each other. The way to keep two wives happy, 

Frank told me, is this: always treat them exactly the same. Never give some­

thing to one of them and not to the other. Give them both laplaps, and call 

them together and give them simultaneously. They should be the same color, 

because if one is blue and the other black, the one who gets the blue one will 

want the black one; and the one who gets the b l ack one will say that she prefers 

blue. 

Relationships do not always go smoothly in Frank's household, despite 

his insights into the prevention of jealousy. One night, very late, whacks and 

cries came from his house in one direction, and then loud scolding came from 

his mother's house in the other direction. Next day I learned that Jake had 
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been beating his wives, as well as a woman who was visiting; and that his 

mother had called out to him to stop beating them. Frank c id not t e ll me 

this, but not long afterward he told me the story of his marriage to Bett y , 

emphasizing the parts of the marriage where he had taken good care of her. 

Then he said, "You know, Betty would cry if I sent her away." And he was 

probably right. 

Frank is on speaking terms with his first wife and her husband; and with 

his children from that marriage, although there have been some problems in 

these relationships. His general view, I think,is that his first wife had a 

right to leave him: that was her business. But his children do not help him 

as he thinks they should. They are grown, and do not spend much time in the 

village. 

7) Adultery 

Since men may marry as many women as they can, "adultery" traditionally 

referred only to a situation where a married woman had sexual intercourse with 

a man other than her husband. However, the mission definition carries some 

weight now, and reinforces the traditional and continuing protests of wives 

against their philandering husbands. Adultery, nonetheless, is apparentlycommon, 

and commonly causes trouble if detected. Its signs are many, as the following 

incident suggests. 

One day John came to my house and told me that he had earlier passed 

the house of Peter and seen him pinch his young clan relative on the bosom. 

John had then quickly looked away from the scene, which was meant to go 

unnoticed. "This woman is supposed to be his relative, just visiting; but 

everyone is wondering, because he beats her just as though they were married. 

The two are just like married people, he is always hitting her." I said, 
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"Is that how you can tell they're married, he beats her?" With just the 

slightest trace of a smile, John said, "Yes." 

The violence manifesting attachment may be specifically reserved for 

the possessive state of marriage. Perhaps a more common sign of an affair 

was a man's spending his money for presents for his " darling," which seemed 

to be an essential fuel to the fires of extra-marital love. When the men 

discussed these matters on my verandah one night, they laughed and sympathized 

with each other, innocently amazed at how difficult and demanding women 

could be. John's affair with Joanne (~bove) was the only one I knew about 

in detail, however; so it is impossible to know ho~ much of the talk was just 

talk. 

15 
8) Alice and Samuel 

Alice lives with two women who are her cross-cousins. She told me 

that her husband, s·amuel, had left her. "Plenty of men want to marry me," 

she said, "but I don't want it. I promised in church and I don't want (to 

marry again)." Isaac had wanted to marry her, but she did not want to marry 

him. "'Promise' is not a small thing. I think of my promise, and of my 

children. Two are already school boarders, and I look after the rest myself." 

In response to my question, Alice said that Samuel did not send money or 

clothes to her or to the children, "Truly no, not at all." 

When they were younger, they had lived in Puas and Baikeb, where Samuel 

fiad done th.e work of a catechist. I asked her if Samuel had "befriended" 

women in those days, and she said, "Nonnem!" (Strong positive affirmative.) 

16 
He gave it to them all the women on the other side (of the island). He 

has a child in Puas." I asked her if she had had any "friends," and she 

said, "No." But later an old man of the village told me that Alice had gone 
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secretly to the bush with Isaac and that a child had resulted from this 

encounter. Samuel had run away to another woman because he was angry 

about this, according to this informant. 

9) Aine and Makanbakustimui (Timui) 
17 

Timui was raised in Lavongai village, and Aine in Ungat; but they have 

lived away from this area for many years, working for the mission. 

They began working for the mission when they were young, before they 

were married, during the time that Father Stamm was in Lavongai. He is 

remembered well and favorably by many people, as he was in New Hanover for 

many years, spoke the language well, and collected many stories. When a 

ship came to evacuate him just before the Japanese arrived in 1942, Aine ran 

to find Timui so that they could be properly married by a priest before he 

left. After the war, they went to Vunapope (the largest Catholic mission 

station in the Territory, where nearly two hundred Europeans live) in New 

Britain to help rebuild the school, hospital, and residence that had been 

demolished during the fighting. Aine was "boss boy" for the plantation there 

for 22 years; that is, he supervised all the work of the labor line attending 

to the huge coconut plantation that supports Vunapope. 

About 1960, Aine decided he wanted to go home to New Hanover in order 

to start his own plantation for his own children. He was made "boss boy" 

of the plantation at Lavongai Catholic Mission. Timui works in the laundry, 

and helps with the sewing and other tasks. She and her husband are both 

active in the service work of the church. Early in 1967 they lived in 

Kulipuas, Balus clan land that Timui claims rights to occupy; but in July, 

they moved into a bri~k house across the river from Kulipuas. The mission 
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built the house for them as a reward for long service, on land that Ti mui 

claims. 

This couple remained childless for about t en years after their • 
marriage. Aine used to worry that Timui was get t ing too old to have a bab y . 

Finally, to their great joy, Martin was born; and then two more children. 

When the last child was sick, Aine spent a lot of time praying in the church • 
for his restored health. The mission is very importan t to Aine: he told me 

that when others ran away from the hard work and low pay at Vunapope, he stayed 

on. "I think first of my death, of my soul," he told me. "As fat" my body, • 
(I can think of it) later." 

Marriage: Summary and Analysis • 
These examples illustrate principles that generally characterize 

New Hanover marriage. Marriage is a transact i on between two individuals 

who are romantically mo_tivated, or between those who have never seen each • 
other, mediated by one or two other individual s who are close kin. A father, 

a mother, or some other individual relative receives pay from the man who 

wants to marry a woman over whom the recipien t of the pay has some control. • 
The prospective groom may ask someone else to help him raise the needed mias, 

but he may provide it himself. A single one-way payment completes the 

marriage and, at least nowadays, no mutual obligations of exchange or 

ceremony are formed between the families of the spouses. 

Romantic love emerges as an important factor influencing events in 

New Hanover, just as it has in other societies where the individual looks • 
mainly to the nuclear family for support. And as is the case in other 

societies which base·marriage on personal and individual factors, particular 
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nuclear families are unstable. Many marriages in Lavongai have lasted over 

the years, but the threat of dissolution is continual. In many ways, the 

individual remains alone in the nuclear family, struggling against the other 

members of this small group. 

Spouses look to each other for everything, and when they are disappointed 

they look elsewhere. Affairs are common, but are never lightly received by 

the offended spouse. Sarcastic ridicule,· bullying, and physical assault attest 

to the hurt and anger generated by affairs, or by the lesser rejection implied 

by refusal to perform domestic services. People whose spouses have left them 

are sad about their loss. People who are single generally wish they were 

married; and some were ridiculed, to add insult to injury, for their failure 

to find a spouse. 

Plural marriage adds another dimension to the marriage relationship. 

In New Hanover, polygyny is very directly a derivative and source of power. 

Woman are a labor force. Women are property. And still men look to their 

wives, as their monogamous fellows do, for a kind of companionship and 

acceptance, love and appreciation. And wives, who are very much dependent upon 

their husbands economically, feel emotionally attached to their husbands, 

and humiliated by the loss of affection implied when an additional wife is 

taken. Polygyny is an attempt, at the social level, to create the strength 

of an extended family, of a group larger than the nuclear family; but its 

doom as a stable structure is in every one of its mismatched connections. 

Ch~ldren do not cement a marriage or a family, as they do in New 

Ireland In a polygynous marriage, children belong to different mothers, 

different clans, differenct places. That half-siblings get along as well 

as they do probably derives from their seeing their commonality as their 
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best defense. Children are seen as a burden, and valued for the services 

they are expected to provide, both in the present and in their parentst 

old age. They are also valued for the affection they give so willin gly. 

It is very easy to see their shame and sadness over troubles in the family, 

and over the break-up of their parents. 

Exchange: Marriage is accomplished when a man has given pay to some relative 

of the woman he wishes to marry. Frank asked his classificatory father to 

give ten mias to the mother of Betty, who had never been married; while he 

himself gave five mias for her half-sister, Peggy, who already had two 

children. Pakau paid the mother's brother of his wife's <lead first husband 

when they, both probably in their fifties, married.
18 

People generally agreed 

that the process of marriage consisted in the payment of ten or five mias 

by a man to someone else for his wife. A man from another island paid John 

b35 (about $75) for John's wife's sister, and John greeted the man with friend-

ship when he came to take his wife, in tears, back home. She claimed her 

husband beat her. John hoped for the best, because he did not have b35 to 

return to the husband. 

There is no ceremony involved in a New Hanover marriage. The use 

of mias rather than money implies a slightly ceremonial context, I think, 

although people seemed to be glad to receive money. They had not worked out 

an exact rate of exchange between the two currencies. More likely it is the 

payment itself, rather than the type of currency , which creates a social-

ritual bond, however tenuous. Polly went to Kavieng for the third time in 

her life to try to collect pay from a New Guinea man who had "married" her 

eldest daughter, Beth,, but had not given any pay for her. According to my 

notes,"Polly told me she'd gone to see Beth, but that she did not stop well. 
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'We are cross', she said. The New Guinea man does not want to give pay until 

she is pregnant. 'What, are you just like a pig or a dog, you live together 

and you have not paid?''' Polly's husband, Vincent, had been in the hospital 

in Rabaul. He came through Kavieng while Polly was there, and the New Guinea 

man gave Vincent b5, which he said was to buy passage to Lavongai on a ship 

for himself, his wife, and her daughter. Polly's husband gave bl-10 of it 

to a man who worked on Jim White's work boat one evening to buy tickets the 

next morning as far as Lungatan. But the next morning the New Guinea man 

said he had tricked them; Beth was to remain behind. Beth tried to get her 

mother to stay on for a fortnight. Polly's husband was cross: "What, you 

trick us, are we crazy?" - and he gave back the rest of the money. Polly 

told me that she told them, "You sang out for me, I did not just come on my 

own." Then to me she said, "What, did I go for nothing? I went for pay." 

She seemed quite disgusted, but not really. There was an element of drama, 

and she was playing on it. Marriage has no other ceremony except getting 

the pay. 

The people of New Hanover speak of "buying" a wife. With regard to 

" 19 Sekson's living in his wife's village, someone said, "What, did she buy him? 

There is no doubt that the "buying" implies some rights of possession or 

control. On the other hand, romantic love offers some opportunities for 

control that are at least as powerful as those obtained with mias. An old 

man, Tagule, of Metewoe village, told me that residence choice "has its two 

'eyes': if a man likes a woman, he must get her to go to his place. But 

if a woman likes a man, he must go to the place of the woman." No one else 

gave me this rule, which I think was given a bit in light jest. Still it 

shows a recognition of the role of romantic love, of "liking" in New Hanover 
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marriage and residence. It implies that behind "liking" come res our ces . Th i s 

point is made again in the transactions that maintain an affair: it is 

assumed that it is the man who wants to have a "sweethea rt," or a " darlin g ," 

and it is he who gives presents: not to her relatives, in this c as e, b ut 

directly to her. 

There is no egalitarian exch ange of resources between the families 

of the spouses, nor does anyone say that a woman's labor is being exchan ge d 

for money. Women work for their husbands, but not for their fathers or 

brothers, so there is nothing lost there. What is sought is control. Bob 

achieved control, he thought, over Emily by marrying her in church (he may 

also have paid money or mias for her): but what he got was not the right to 

her labor but the right to beat he r . There is no exchange between the 

families of spouses either during t heir lifetimes or a f ter their deaths. 

However, there is one kind of egalitarian exchange that is expected 

in marriage, and that is an exchange of services between the married pair. 

Each is supposed to help with the t asks of making a home and feeding a 

family. In some families, both spouses do seem to work hard and to help 

each other, and these marriages seem stable. Pungmat and Litania are such 

a pair. Tombat and Makangengebengernailik are such a pair, except th a t 

he sputters sometimes that she does not do enough work . He is a very high 

energy person, and, according to the mission nurse, she is often anemic. 

These individaul and personal characteristics make a d i fference in a society 

where an individual is evaluated entirely, or almost entirely, on his 

indivi~ual qualities, and not at a l l for his institutionalized social role. 

Where there was a little bit of standardization, as when Frank gave both his 

wives identical presents, the marr i age relationship seemed to go better. 

• 
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This polygynous group all worked well together and apparently without 

complaint, at least that I knew of. Frank beat his wives, but not often; 

and even his mother told him not to. He also praised them, and they , 

both very quiet, smiled. 

Where the work load was not fully shared, as it seemed not to be by 

John and Mary, there was trouble. It was not just that Mary, who was not 

strong, had to keep the food coming into the house; but also that she, a 

very jealous wife, took John's indifference to helping her with her work as 

a sign of indifference to her. In the end, this marriage, very long on 

romantic love, came up short on survival strength. Wherever there is only 

the nuclear family, the spouses cannot be equal; and where it is in this unit 

that an egalitarian exchange is expected, the structure has set up individuals 

for disappointment and failure. 

Food: The food exchanges, both symbolic at the time of marriage and the on­

going obligations of affinal relatives, that are so important in New Ireland, 

are absent in New Hanover. Food does have a role here, too: it is used to 

reject. The refusal or failure to share or provide or prepare food comes 

to have a symbolic, as well as a substantive value. Thus, when Mary was 

angry with John for various reasons, perhaps for not helping (and therefore 

for withholding food from her, whether or not that was his intention), she 

refused to bring food into their house or to cook for him. He responded 

with sarcastic remarks and complaints, trying to shame her (for, after all, 

she was now not playing the role expected of her) in the eyes of others. 

Jake took more direct action when his wife refused to cook for him: 

he broke her arm. Then, while she went to sleep at her brother's house for 
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a while with her damaged limb, he slept with another wom.1n in their ho u s e. 

He probably saw her failure to provide his dinner as a personal re j ection. 

A very direct statement that the giving of food is, here as in most 

societies of the world, a token of acceptance and unity, is found in Frank's 

statement that he needed another wife in order to help him provide food 

for visiting policemen, to whom h e wished to show courtesy and welcome. Th e 

giving of food to outsiders has clear dangers, too, in New Hanover: a person 

would not dare give food to a person of the opposite sex, unless it were a 

close family member, lest the gift be misinterpreted, or possibly correctly 

interpreted, as an invitation to liaison. 
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Group Sentiments: The sentiments of the group are not a factor that ef fects 

marriage much in New Hanover. There's not much of a group, 1nG its sentim~nt 

with regard to other people's marriages seems to be that it is the concern of 

the two who are married, and of no one else. Individuals may occasionally 

express amusement or mild contempt or tolerance or indifference about someone 

else's marriage, but always from afar; always with clear detachment. No 

group or collection of people feels responsible for arranging, achieving, or 

maintaining marriages. 

For example, no one in Lavongai intervened on Frank's behalf when his first 

wife left him for a man from New Guinea while Frank was away. Marriages 

were dependent on the presence of both the mates, and few survived the long 

absence of one or the other of them. Spouses are responsible only to each 

other, and even here there is a general feeling that individuals must do 

what they want to do. Frank explained his wife's leaving him simply as a 

result of her wanting to ~o so, and that was that. 

'lbe group was not involved in Frank's remarriage. He went by himself to 

another village where he had a classificatory father, and arranged to buy first 

one, and then another woman that he had never seen. The traditional payment 

of mias would not have been enough to secure a marriage with Betty had not she 

decided on her own to come and see this man who had offered to marry her; and 

any slight contemporary pressure of opinion that exists against polygyny did 

not stop Peggy from joining Frank's household when she wanted to do so. 

People are not generally expected to intervene in quarrels between persons 

who are married. John said, somewhat apologetically, that he tried to stop 

the fight between Bob and Emily only because he was Councillor, a European­

created role that carried with it responsibilities to maintain order that 



no indigenous role duplicated. There was certainly no chivalry involved in 

his intervention: he later threw Bob's mother, his own classificatory grand-

• 

mother, to the ground when she tried to hit him in revenge against his heatin g ti 

her son. Nor was there any hint that public opinion would go against the act 

of a bully, the stronger beating the weaker. John pointed out that the y were 

hurting their own baby, but did not imply that the group outside the baby's 

family might take any interest in its health. John's half-brother called 

him in and suggested that he show a little mercy, but fair play was not an 

issue ever broached; nor was law or reputation. 

Where there were disputes, individuals often had one or two friends or 

relatives that fought on their side: John's "mamas," Bob's mother, Joanne's 

husband's friends and fellow clansmen. But these fights, while deriving 

from problems between spouses, were not between people who were married to 

each other. Except for Frank's old mother calling out to him through the 

night to stop beating his wives, I never heard anyone try to mediate a quarrel 

between mates. 

Individual Choice and Group Structure: Clans took a greater interest in 

marriage in the old days than they do today, according to several informants. 

Cross-cousin marriage which repeats marriages between two clans, was preferred. 

One reason for this preference seemed widely known: it kept the land straight. 

• 

• 

• 
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Since husband and wife each had claims through one of their parents to the same t 

land, their children's claims to that land were at least clear, if not secure. 

Another reason given by some of the men for the preference for cross­

cousin marriage was that a woman who was a cross-cousin would not poison her 

husband's water supply, whereas a woman captured from outside might do so. 

Memories are not 'reliable about the extent of genuine "capture" that 

existed in the old days in relation to obtaining a bride. In some cases, 

• 
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perhaps it was not necessary: two clans living in close proximity, sharing 

a "village," fighting together against outsiders, may have provided 

each other with spouses who were cross-cousins and who did not have to be 

captured. 

However, it is not certain that even cross-cousins could be married 

without first being taken from "enemy territory" in the old days. During 

the time of warfare, several people said . there was no "mixing:" when they 

fought with spears, each clan had to live right on its own land. (Traditional 

fighting in New Hanover came to an end during the German period of administra­

tion, preceding 1914.) It was thought by informants in 1967 that these 

separate clan settlements were usually at least potentially at war with each 

other. There is indirect evidence that cross-cousin marriage took place 

between groups at war in the information that male cross-cousins might find 

themselves on opposite sides of a fight. Some informants knew clearly that 

it was taboo, however, to kill a cross-cousin in warfare. In 1967, some 

informants said it was still taboo to hit a cross-cousin; and if one broke 

that taboo, there had to be a settlement. 

Given this history, the origins of hostility between spouses is not 

difficult to trace. In the old days, men and women often came from enemy 

clans, even if they were cross-cousins, Sexual antagonism was a derivative 

of clan antagonism then, and may be so, less directly, still today. Men 

used to fear that their wives would poison them. And people remember that 

sometimes fathers poisoned their own children, because these children helped 

the clans of their wives grow strong. 

Antagonism between spouses may also have been fostered by the methods 

by which a marriage was achieved. Even when the clans of new spouses were 

.. 



not currently warring, the bride and groom might have little choice in whom 

they married. Tombat said that sometimes the families of two young people 

would just "shoot" them together, without regard for their own preferences. 

Cross-cousin marriage is not thought to be widely followed or important 

nowadays, if it ever was. Other features of social structure, however, 

effect individual marriage choices. For instance, the group does not offer 

a place or a way to live for adults who are not married. The people of 

Lavongai are well aware of this structural limitation on their residence 

opportunities. When Mary was threa~ning to leave John, he told her that 

her brother did not want her, and that she had no alternative. "Where will 

you go?" he asked, mocking her stance. 

Mary's sister did leave her husband, but not for long. Her husband failed 

to keep her by beating her, but the refuge she found in the home of Mary and 

John was only temporary~ She worked har d and tried in every way to make her­

self welcome, going to sleep at her older sister's house when Mary found 

John's informality with his taboo sister-in-law upsetting. But she had been 

paid for, and neither her sisters nor John had money to return to her lawful 

hsuband. When her husband came for her , no one offered her an alternative 

residence; and, tearfully, she left with him. 

Several other separations following acts of violence were also short­

li ved. Nell went to sleep at her brother's house after Jake broke her arm; 

but after a few days she returned, armed only with sarc?sm against the brief liaison 
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he had initiated during her absence, to Jake's house. And Emily returned on • 

three occasions, after some time spent i n the mission hospital, to the husband 

who beat her, once almost to death, while her brother watched. Joanne's 

husband beat John, and probably J_oanne as well, after their affair; and Joanne 

. . 
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brokeand tore all his things after her husband invited John's wife to the 

bush: but no one left anyone, at least not immediately, over these incidents . 

One reason must certainly be that people had nowhere else that they could 

easily go. 

Tombat told me that a woman who is put out by her husband cannot go 

back to her brother because she is ashamed to ask him for money. She has to 

find another man to give her money: she has to find a "sweetheart," a 

"darling." In New Hanover, the family of orientation does not continue 

to function with strength for an individual who has already joined his 

or her family of procreation. And the stability of that family hangs on 

the ability of the individual spouses to get along, somehow, against many 

structural and cultural obstacles. 

Despite the difficulty of going back to one's family of orientation 

as an adult, this alternative was chosen by some. Some sisters lived with 

their brothers, whether single (as Nemalus and Terecia were when they lived 

with their brother, the kindly Lewis) or married (as Piraien and Agnes were, 

when they lived with their brothers while their husbands were away at work). 

There is no brother-sister taboo in New Hanover, and siblings of both sexes 

tended to feel friendly toward each other; but living together with another 

sibling after the death or remarriage of the parents is only a temporary 

residential alternative. The long-term solution to an individual's residence 

problem is to get married and build a house and live in it. 

Finding a spouse is often not easy. Whatever role structural features 

may play in any particular marriage, individuals usually feel that they have 

followed their own wishes. Sometimes individual choice does clearly exert 

itself in spite of such structural foundations as the early "marking" of one 

individual for another by their parents. For instance, Mary told her father 



that she would not marry the man from whom he had accepted pay, and he 

acquiesced to her wishes and returned the pay. 

There must have been many marriages even in the old days that were 

arranged primarily by the individual bride and groom, perhaps through a 
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relative or two. Mersi's father came limlimbur (pidgin: on a holiday, aimlessly 

visiting around) from Butei to see all his relatives in Ungat, and found her 

mother there. Sekson's father found his mother when he was away from home, 

living near Patikone. There are other marriages on the kinship charts, between 

those of the generation that is now dead or dying, who started life in 

distant villages. Their marriages more likely resulted from some kind of 

individual choice than from the compulsion of some aspect of social structure. 

Regardless of whether or not these marriages began as individual affairs, 

arranged with very little consultation and support from the respective 

families of bride and groom, they certainly continued as such; forming no on­

going alliance between the two families, which in New Ireland are united even 

beyond the death of individual spouses. 

Other factors besides social structure limit choice. While individuals 

think of themselves as free to do as they like, these decisions do not come 

out happily for everyone all the time here any more than they do anywhere else. 

There were tales of rejection, perhaps more about men rejected by women than 

the other way around; and tales of miserable marriages, perhaps more about 

women's miseries than men's. Men had to make themselves attractive, by magic 

or gifts or by displaying themselves in the dance in order to attract women. 

Women had to avoid making their men jealous while defending their pride and 

their marriages against their husbands' affairs and beatings. 

The absence of a secure group, structured to provide for individuals 

who were temporarily or permanently in weak positions, made it necessary for 
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individuals to try to rely on the strong ties of powerful romances. 

Unfortunately, these tended to be temporary, brittle and doomed to the 

sabotage of possessive jealousy, created by a dependence which was 

itself nurtured by the paucity of welcoming alternatives. 

A4 1 

Multiple Marriages: Multiple simultaneous marriages in New Hanover re f lect 

a man's attempt to provide himself with a large family, the unified l a bor 

force and the security provided by the matrilocal extended family in New 

Ireland. The interest is in getting a large work unit and in gaining 

prestige by controlling several wives; not in producing many children, or 

children at all, as in the case I knew about in New Ireland. 
21 

Some people in Lavongai had been married several times due to the 

instability of the marriage relationship. There was no ridicule of laughter 

for those who had had many spouses, or for Frank, who had two at a time; but 

only for those who had had no spouse. Multiple marriages, or multiple 

infidelities, were more likely something to brag about than to hide. 

Divorce: The long absence of one spouse or another was very likely to end 

a marriage, as it did in the case of Frank and his first wife. One or 

the other partner, or both, is likely to find someone else: partly because 

each fears or suspects that the other has already done so. Divorce seemed 

to occur without regard to the status of the marriage as defined by the children 

it produced, or its longevity, or whether or not it had been sanctified by 

the mission. 

The main reason for divorce, I think, was the jealousy that was every­

where in New Hanover relationships, in combination with the pride of the 

self-reliant, who were always quick to demonstrate that they could get on very 

well on their own. since other family members are not anxious to help them, 

the person who leaves either does have to get on alone, or else find a new 

sweetheart. 



The children of a divorced couple showed clearly their sadness and 

shame over the loss of one member of the family. 

Children: There is no evidence that children affected the stability of 

marriage in New Hanover. There were old, childless couples, and also those 

with children who had been married all their lives only to each other. Nor 

did younger couples fight about the children, or stay together only for them, 

or leave because no children were born. 

Children tend to be treated as separate individuals, rather than as 

extensions of the parents. Having children was certainly an important goal 

of marriage for New Hanover. Some people explicitly said that children are 

needed to look after you when you're old. Old Lomba was glad his step-daughter 

was taking care of him: he hardly seemed to think it obligatory, nor would 

anyone have thought it was obligatory for other people in the village to look 

after someone who was old and sick and had no children. But children are 

also valued for the affection and loyalty they offer. 

Children fend for themselves as parents do. At first, before they are 

two years old, they are given things and attended willingly, sometimes with 

pleasure, but with the clear understanding that all this taking care of the 

baby is a nuisance; a theme for which evidence is developed elsewhere. 22 

Remaining Single: There were quite a few singl e people in Lavongai: old 

widows and widowers and younger divorced persons who have not remarried. 

There is one slightly handicapped man,aged about 35, who is considered 

probably unmarriageable; though people are always teasing nim about a girl 

in another village who once said she would marry him, but then changed her mind. 

The young of either sex do not remain unmarried by choice: no one suggested 
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that, however difficult members of the opposite sex were, it would be be tter 

to try to get along without one or them. Unmarriedness carries not onl y 

the stigma of being found desirable by no one, but also the practical 

difficulty of finding a place to live with others, or of trying to do a ll 

the chores of making a home alone. 

Emotions: There is often a strong emotional attachment involved in marriage. 

Many trusted to love magic, as John did in his courtship of Mary, to 

gain for them the affection which was elusive at best. Affection may be 

expressed through somewhat hostile teasing: perhaps Mary's teasing John 

about his missing front tooth before they were married did not spring from 

an uncomplicated feeling of contempt. Jealousy, physical violence to each 

other and to their property, accusations, and stinging rhetoric characterized 

many marital situations in New Hanover. 

On the other hand, marriages such as those of Aine and Timui, of Pungmat 

and Litania, and of long-time mission worker Abo and his wife Rosa, indica te 

that peaceful, productive and loving marriages were not disdained, were perhaps 

even envied by those with more lively, chaotic matches, and were possible. 

No one gloated or feigned indifference over a broken marriage. John 

and his children were very sad over Mary's leaving them, as were Alice and 

her children after Samuel left them. Frank's classificatory father cried when 

he heard that Frank's first wife had abandoned him for another man. 

Possessiveness seems to result from fear of desertion, techniques for 

• preventing which are self-defeating. The beaten wife may be more broken but 

is not likely to be more bowed. The harassed or neglected husband looks 

elsewhere for reassurance. 



The burden of producing a marriage seems to be on a man. In the 

old days, he had to decorate and display himself. He still needs to know 

some love magic. He must f inJ the mias to ma ke the mar-r iage payment. !le 

needs a wife. 

But after marriage, the bur den seems to fall on the woman. She must 

do most of the work, the sympathizing, and the forgiv i ng, knowing her husband 

will find a "sweetheart" to hear him out if she does not. 

The marriages that last and seem strong do not produce dramatic 

emotional displays. Some such couples seem to have a comfortable companion­

ship together, as do Aine and Timui. Others, like that of Ella and Harry, 

may have survived the storms on strength of charac~er, tolerance, and the 

perspective of sharp wit. 
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Institutionalization of Behavior: Kin and Affines 

Relationships between persons are only minimally and generally 

structured by institutionalized modes of behavior. Individualization 

characterized behavior between kin and affines in New Hanover as it 

characterized other aspects of life. Kinship roles are said to have 

been more strictly defined in the old days; but there is strong evidence 

that nuclear families and descent groups were never strong, which casts 

doubt on local speculation that kin roles may have been more carefully 

fulfilled in times gone by. 

When people are related in a variety of ways, their individual 

histories gradually determine to which category they assign each other. 

People are not related to each other in as many different ways in New 

Hanover as they are in New Ireland, perhaps partly because marriages do 

not tend to be repeated much between groups in New Hanover (or at least 

in Lavongai village) nowadays; but also because people usually do not 

bother to keep up ties of any sort with more than a few beyond the 

immediate family. 

Having selected persons to fill particular kinship categories, 

how then to treat them is only loosely prescribed. Even behavior in 

taboo categories is not fully institutionalized, though it is more nearly 

so than is behavior between persons in any non-taboo categories. Still, 

even here there are general patterns of conduct that people come to 

expect of each other, rather than any explicitly required ritual. People 

can describe how they usually treat each individual in a given category, 

.. 



but they do not give clear rules for the category i n general. 

Despite this flexibility or ambiguity, some patterns are 

generally known and widely followed; and when they are not, this 

omission is noted as an exeption . To summarize briefly, the strongest 

avoidance taboo in New Hanover is between cross-cousins of opposite 

sex. An avoidance taboo that is nearly as strong as that between cro s s­

cousins is enjoined between a woman and her husband's brothers, and a 

man and his wife's sisters. These brothers-in-law and sisters-in-law 

were a l ready being avoided, in theory, when a marriage took place, as 

was preferred, between cross-cousins. There is no avoidance between 

brothers and sisters. Thus, the avoidance pattern in New Hanover contrasts 

with that of New Ireland, where avoidance is also required between cross­

cousins, but the strongest taboo separates brothers and sisters. 

Nuclear and Extended Families: Within the nuclear family, there are no 

institutionalized relationships. A person should be able to expect help 

from any member of his own nuclear family, help from one's true mother, 

father, siblings and children; and also from persons to whom these terms 

are applied by classificatory extension. Clan brothers and sisters, 

mothers who are the women your father married besides your own mother, 

your mother's sisters, and men who are your fathers because your father 

called them "brother," all may be treated in a frie ndly way, and one may 

hope for help from them. 

However, help may not be forthcoming, even within the nuclear 

family. It was not uncommon for people to criticize others by saying, 

"Oh, he is not a good father;" or "She should not treat her sister like 

that, it is her sister!" Tombat said to me, "Is it good to hit your 

""· ' 

I 

• 

• 

• 

• 

• 

• 

• 

• 

• 



t 

• 

849 

mother or your father? Paut 3 hit his mother. I see how mothers a re to 

babies, and I think: I'm sorry, but I think my ma ma did all thi s fo r me, 

this big work, I cannot hit her! I f she scolds me, I sit down and list e n, 

that's all." Tornbat's question was partly rhetorical: his own mind 

was quite cle ar. But when he and others discussed ma tters s uch as thes e, 

they were discussing general patterns of conduct, not a detail e d lists 

of acts; patterns they had observed, rather than rules they expected 

people to follow. It was in light mockery of this spririt that John s ai d 

that he thought his friend had married his own clanswornan, because he 

beat her just as one beats a wife. 

Even persons who occupy the same kinship categories within the 

primary family do not have substantially the same social roles. The 

institutionalized equivalence of siblings so prominent in many other 

societies is absent in many contexts in New Hanover: for instance, s iblings 

do not stand in for each other in marriage or inheritance. It is true 

that Joseph married women who were half-sisters, but this marriage to 

siblings was circumstantial, not ideological. Sororal polygyny was not 

professed, nor does it show up in any of the other polygynous marriages 

on the kinship charts. One woman told me it would be taboo for her to 

marry the husband of her sister if her sister died because "we two are 

of one blood." 

Some differentiation of social roles among siblings is recognized 

by some people in their application of kin terms to each other. While 

there are terms that mean roughly "sibling of same sex" and "sibling of 

opposite sex" which siblings can use for each other reciprocally, these 

same terms are less often used to discriminate between older (tuag) and 

younger (tasig) siblings of same sex; a usage which places people in 



complementary rather than symmetrical positions in relation to eac h 

other, terminologically. Recognition of order of birth makes the 

position of each individual in a sibling group unique . There is a 

sense in which this is a society of
11
bnly children," even in a f amil y 

of offspring who share the same father and mother; a nJ thi s s ens e i s 

enlarged in a polygynous family, where older and younger brothers 

may have different mothers as well as different positions in order 

,q so 

of birth from their father'spoint of view. The individuation which ma y 

be observed in behavior is then registered to some extent in kinship 

terminology. But in New Hanove r , even kinship terminology is not 

institutionalized, and I got different terms for siblings and cross­

cousins from people who were native Lavongai residents, along with 

different ideas about which term really was the correct one for this 

place. 

The relatioriships between persons who are s i blings, whether o f 

same or opposite sex, is genera l ly a friendly and helpful one. There 

is no brother-sister avoidance here. Tisiwua said of the relationship 

between brothers and sisters, "There is no taboo. You can sing out for 

any little thing." His sister asks him for things and he asks her for 

things. ''If I didn't have a wife, I would ask my sister to make a garden 

(for me)." Tombat often got his classificatory sister, Ngurvarilam, to 

go out fishing with him at night, and he and his true sister and their 

24 
spouses often worked together. 

The easy relationship between siblings does not extend to their 

siblings-in-law of opposite sex. When Mary was sick, John asked her older 

sister to help cook for him and the children, a request which persisted 

and finally made her angry. He said to her, "I don't have a sister to 
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sing out to, so who else but you should I sing out to?" Mary did no t 

seem concerned about this interaction, but she protested vigorously when 

John did not practice avoidance behavior with her younger sister. [n 

general people recognized that men should keep some distance from their 

wives' sisters, and women should avoid their husbands' brothers. I f 

people had married their cross-cousins, these siblings-in-law were also 

cross cousins, with whom avoidance behavior may already have been 

established before the marriage. 

Cross-cousins: The easy relationship between brother and sister does 

not apply to the relationship between cross-cousins. Tisiwua, having 

said that he could ask his sister to do things for him, went on to 

say: "But as for magmagaos, I could not ask her. I must ask my sister 

to ask her for something for me. Because I have big shame, because she 

was fathered by my kantire." 

Cross-cousins were and continue to be an important category of 

kin. In the old days, male cross-cousins were supposed to save each 

other's lives in battle. Tombat, born about 1930, who more than any 

other informant liked to tell me about the old days, remembered the 

stories of fighting told him by his grandmother, Kongak; who said that she 

herself used to go into battle. If you met your mag~~~aog (cross-cousin) 

in w.ar, you would say: "Sorry, I think another man will come to kill you." 

Furthermore, Tombat said he would be obliged to watch his cross-cousin and 

make sure that no one else did come to kill him during the fight. And 

a man cannot fight men in a canoe in which his magmagaog is riding. If 

Tornbat's magmagaog had seen him in a canoe with others during the time 



of fighting, Tombat went on, "he must say, 'Sorry, Tombat has saved you' 

(to Tombat's companions) II 

Thus marriage of women out of the clan settlement created at 

least minimal ties between separate clan settlements in the old days. 

I found no cases where people had married members of their own clan, 

though one informant told me there were people who did not obey the 

strong taboo against such marriages. Men did well to marry their true 

female cross-cousins, who might be the daughters of their father's 

sister who had married into one of these alien clan settlements, because 

these magmagaog would not poison their husband's water as other women 

might. Furthermore, a man who married a woman of his father's clan could 

pass on his father's land to his children through their mother. 

Nowadays, I was told, people no longer follow these customs. 

People marry whomever they like. Some people still follow customs of 

shame and avoidance, however, with regard to magmagaog. In the cases of 

which I knew, people observed shame customs selectively, on the basis of 

personal feelings rather than in obedience to any institutionalized 

social definitions. Some with whom they had grown up, but with whom they 

had played, and with whom they had just never begun practicing avoidance, 

were not avoided. Thus Silakau and Joseph were magmagaog, but they had 

played together, and they were friends. Ngurvarilam avoided her magmagaog 

Thomas, son of Malekaian (who is Kol clan, as is Ngurvarilam, though they 

do not trace their relationship); and Thomas could not call her name. 

But she much more vig~rously avoided Almais, the son of Taia, whom her 

father counted as sister. We always walked to Palkarung along the beach 

in order not to meet him on the path. 
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Tombat found it surprising that Lasi wants to run away into the 

bush when she sees him. He told me he could not call her name, but he did 

so several times, apparently with ease, when she was not present. Not say ing 

the name of a taboo relative was mentioned in other cases as desirable be­

havior by people who went ahead and told me the names of those relatives 

anyway. I never had to call a third person to help with genealogies as 

I did in New Ireland, where people had many taboo relatives whose names 

they should not, and did not, say. 

Silakau said that when he was a child, his mother told him he 

should not go close to his magmagaog, but must follow shame customs. 

Ngurvarilam and her siblings were all magmagaog to him. Her father, 

Ongai, was his labag. He went into Ongai's house to see him, but not if 

he was with all his children. The Silakau would wait outside. 

Yama called Silakau's father, Bomaras, labag; and she really 

learned well the shame fashion! According to Silakau, she avoids looking 

at him at all, end if she comes upon him sitting down, she goes down on 

her hands and knees to pass. Some of the men, in their thirties and 

forties, claimed that was quite remarkable for New Hanover. One village 

on the east coast,Patiagaga, has strong shame customs; and the women 

wear scarves on their heads, as do the women of New Ireland, out of 

shame and respect for some relatives. But these extreme customs were not 

followed in Lavongai village. 

Labag and His Wife: The relationship between people and their mother's 

brother is not a difficult one. A boy could expect his mother's brother 

to help him in the old days during his ordeal in maras, Boski Tom told me. 

Piskaut said, "If I die, my kantire (in this case, his labag) must take my 

children and teach them about everything." 
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One's labag may also become one's father-in-law, which is what 

happened in the case of Tisiwua. Even so, the relationship is a n eas y 

one. Tisiwua said that this relationship is taboo, but the taboo i s no t • 
strong. "We can talk playfully." 

If Tisiwua had not married the daughter of his labag, :Vla lekaian, 

he would not have to be so careful with the wife of this man as he had • 
to when she became his mother-in-law. Tombat said that the wife of his 

mother's brother must show a little shame for him, but not much. Malekaian 

is also his labag, yet he could, for example, take Malekaian's wife, • 
Ngurkot in a canoe; whereas he could not take their daughter, Bokai 

(Tisiwua's wife), him magmagaog. 

Mother-In-Law: Mother-in-law avoidance is found here, as in so many 

other places; but not in extreme form. I asked Tisiwua once with whom 

he had taboo re l ations, and it was his wife'a mother that he mentioned first. 
t 

He cannot call her name, or stay near her. When she sings out to him to 

let him know that she is corning near, he must leave. However, they can 

talk to each other about work and other practical matters. They just 

cannot talk playfully. He added that the half-sisters of his mother-in-law 

also feel shame with him, and they all say something to him and he gets 

up and goes. 

' Women may feel some shame in the presence of their mothers-in-law, 

but there is no avoidance. One morning Silakau's mother came through 

Lavongai village unexpectedly, and Silakau's wife, Ngurvarilarn, came • over to ask me to eat .with them all before noon. I asked Silakau's 

mother about her son and his neighbors as chil dren, and we had a pleasant 

and easy conversation. Silakau talked a lot, but Ngurvarilarn did not. 
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Later she told me that she had cooked a big meal and planned to eat it 

in the evening, but she was ashamed in front of Silakau's mother and 

thought, "Maski (nevermind), we will eat this mornin g ." 

Frank had married his two wives partly to get he lp for his old 

mother, and the three of them often worked together. The old mother 

even sided with the wives on at least one occasion, when she shout ed 

out to her son to stop beating them late one night when we could all 

hear whoops and cries corning from Frank's house. 

Siblings-In-Law: People have taboo relationships with the siblings of 

their spouses. If the marriage is between cross-cousins, the siblings 

of one's spouse are also one's cross-cousins, perhaps the same people one 

has always avoided all one's life anyway. Such was the case with 

Tisiwua: he is of Kol clan, and married the daughter of Malekaien, an old 

man of Kol clan. Tisiwua is from Saula village, and therefore did not 

have daily encounters to avoid with his particular set of cross-cousins 

before his marriage; but in 1967 he lived in the hamlet of his father­

in-law, and his wife's two brothers were his neighbors. I asked him 

what he could and could not do in his taboo relationship with these two 

sons of his labag, both of whom were approximately his age; and 

specitically if they could all visit my house at the same time. He said 

they· can sit down in one group, but if he gets up to leave the group, he 

must go around hehind his magmagaog, not go in frontof him. No one 

else ever mentioned this particular act, which is better classified as a 

general feature of graceful comportment than as a rule of conduct. 

Silakau and Ngurvarlilam were cross-cousins, and before they were 

married Silakau would not go to sit down with her father, his labag, if 

all his children were around him. In 1967, Ngurvarilam did not come and 
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sit and talk when Silakau's half-brothers and classificatory brothers 

were present, but she did not go far out of her way to avoid them. She 

avoided one kantire of Silakau's, his "mama" Timui's broth e r; but sh e did 

not avoid another one, she told me, in explaining how pleased she had been 

when he gave her bread, tinned fish, and ten shillings when she wa s in the 

hospital in Kavieng. 

Mary and John were also cross-cousins. She was forever scolding 

him for not practicing avoidance customs with her own sister who for a 

while lived with them. This particular sister had grown up in another 

village, and was quite a bit younger than Mary; so John had not had 

ample opportunity during his childhood to learn to avoid her. John, who 

professed total innocence of motive, attributed Mary's headaches to her 

jealous worrying about him and her sister. "If you come some day and find 

me on top of her, all right, then you can worry," he told me he had said 

to her. 

Taboo Relationships: Because institutionalized patterns of behavior are 

not a prominant part of daily life in New Hanover, there may well be 

aspects of them that I neglected to research. So far as I know, there were 

no relationships where joking or play were prescribed; though play 

characterized relationships between many people, and no doubt played its 

classic role, whether institutionalized or not, in modifying conflict situ­

ations. There were clearly institutionalized taboo relationships, however, 

created by marriage. Marriage, achieved by individuals with minimal 

ceremony, created, nonetheless, affinal relationships; and relationships 

that became affinal became taboo to some extent. There were no ritual or 

practical acts institutionalized to tie a pos i tive bond, however lightly, 
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between affines. Only the negative armour of avoidance was thrown up 

to protect affines against the potential conflict generated by their new, 

sometimes grudging, sometimes accidental, sometimes felicitous co-

existence in some common social territory. 

Taboo relationships cover a variety of emotional responses: 

shame, anger, desire, jealousy. Since the avoidance obligation is much 

stronger between persons of opposite sex and of about the same age than 

between persons of same sex and great -age difference; and since it usually 

becomes lighter with age, there must be a mating component motivating 

behavior. Variations probably reflect the function of taboo relationships 

in preventing casual contact which might lead to inappropriate intimacy 

or liaison. I infer that the sexual taboo between siblings does not take 

the form of avoidance because it is internalized (as is the parent-child 

taboo in New Ireland, where no avoidance is required) within the nuclear 

family. 

But taboo relationships here, as in New Ireland, also maintain 

distance between persons who might otherwise converge in conflict over 

resources. It is this aspect of conflict that is missing in New Hanover 

which perhaps, along with other factors, permits New llanovcr to omit the 

avoidance taboo which New Ireland requires between siblings of opposite 

sex. Schneider
25 

hypothesized that one source of the brother-sister 

avoidance taboo in matrilineal societies was the conflict between a man's 

interest in his sister's reproductive activities (which determine the 

' numerical strength of his clan) and the taboo on his interest in her as a 

sexual object. 
26 

I observed earlier that this taboo is universal, and 

that we must look further for the distinctive factors which might create 

I 

..... 



an avoidance taboo in one case and not in another. In discussing th e 

taboo in New Ireland, I indicated that I thought the strain compelling 

avoidance was related to the fact that th e children of brothers were 

competitors against the children of the s i sters for re s ources that 

belonged finally to the daughters of sisters. 

In New Hanover, too, the children of brothers and sisters are, 

theoretically, competitors for resources; and yet there is no brother­

sister avoidance taboo as there is in New Ireland. Several factors may 

help to explain this difference: most important, sisters in New Hanover 

often marry away from their home village, if there is one. In any case, 

even if they do not, they use the resources of their husbands, leaving 

whatever resources their parents had secured to their brothers. Perhaps 

there is no avoidance taboo between brother a n d sister, then, because there 

is no conflict between them over resource use. 

But there is no conflict in New Ireland, either, between brother 

and sister. Both are equally entitled to use their mother's land. 

However, only the daughters of the sisters may inherit it. According to 

my interpretation, brother-sister avoidance in New Ireland anticipates 

competitionbetween the children of siblings of opposite sex, and recognizes 

that each parent will support the interests of his or her own children. 

It is in this broader cultural context that we can find an explanation for 

the absence of brother-sister taboo in New Hanover. New Hanoverians 

do not characteristically fight their child r en's battles for them, nor 

would history be likely to confirm the winners if they did. If potential 

resource conflict is seen as motivating avo i dance behavior in New Hanover 

as in New Ireland, then New Hanoverians have pu t the avoidance obligation 
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on those individuals who must directly compete: magmagaog. In New 

Ireland, where individuals are involved the group is involved: t hus , 

the mothers and fathers of children who may some day compete for re-

sources avoid each other, even though they have man y c ommon bonds of 

interest and affection. It is the contradiction betwe en their c ommon 

int~rests and the divergent ones of their children th a t makes avoidance 

the best way, in New Ireland culture, to avoid conflict. 

In New Hanover, it makes sense for brothers and sist e rs to wo r k 

out their conflicts personally rather than institutionally, and to pre-

sume that their children will work theirs out some way ; knowing that 

there is little they can do about it anyway. Theoretically and in 

practice, the descendants of both brother and sister may apparently use 

the same ground if each gives the other a pig. But this and all other 

theories about land use are unclear and not enforced; so there is no 

mechanism, whether brother-sister avoidance or something else, by whic h• 

parents can worry constructively about their children's future on the 

land. New Hanover culture Qoes not of fer strong traditions whic h people 

can expect will structure the future as they have structured the past. 

There are no strong corporate descent groups from which people may 

expect help, despite individual deaths, in remembering and perpetuatin g 

negotiations and decisions made by the dead. 

Schneider's view that "matrilineal descent groups depend for 

continuity and operation on retaining control over both male and female 

27 
members" helps both to confirm and to interpret the New Hanover data . 

I have argued that matrilineal descent groups in New Hanover are weak and 

have few functions. My data indicates that in 1967 in New Hanover 



matrilineal descent groups retained control over neither male nor 

female members. Female members married away to their husbands' places 

and used their husbands' resources. Their children grew up at their 

fathers' places, and really had no place to go back to, no clan settle­

ment, no extended family homestead. They could visit their mother' s 

brother, but they could hardly stay long, as they were taboo to all his 

children--unless they married one of them. And in any case, were any 

of these people using land somehow identified as belonging to the clan? 

There were no traditional family or sub-clan o~ clan homestead for 

women to receive from, live together in, and pass on to women of their 

own descent group. There may have been, however, clusters of male 

fellow clansmen. 

Schneider points out t hat control over male members of matrilineal 

descent groups is retained because the males are needed to play authority 

roles. My data ind.icates that in 1967 in New Hanover there were no 

authority roles for men to play. 

In the old days, matri l ineal descent groups did not maintain 

control over female members, nor were there "authority" roles for men 

to play. However, the men of the clan did stay together, live together 

in the rangama (men's house), forming an identifiable nucleus of clan 

unity, and ready to seize their spears to def end it. While none amongst 

them had authority, the strong were leaders, while they were able. 

Still, the unity of this descent group was continually eroded 

by the fatal flaw of its structure: matri l ineal descent, clan exogamy, 

virilocal residence. A united group of clansmen had continually to get 

wives from other clans and other places; and, worse, their own children 

would belong to these other clans. To give land to one's &on was to 
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give land to another clan, or to several clans, if one had several 

wives of several clans. The only way to keep men of a clan toget he r 

over time was to persist in efforts to get cross-cousins marrie d to 

each other. A youth could marry his father's s ister' s da ughter, a g ir l 

with whom he had practiced shame customs, the s ister of the man he 

could not kill in war. Or a <laugher could be married off to a man' s 

sister's son, and he could be brought back to live uxorilocall y in the 

clan rangama to swell the ranks. Marriage did not form ties between 

groups that had coninuity: they were individual transactions. 

The nuclear family itself was not strong, being full of individuals with 

unique social identities. If any group was intended to be strong, it 

was the cluster of clansmen who lived in a local rangama. And in order 

to strengthen this little group, some avoidance relationships evolved. 

Clans developed and struggled, but they were not strong. Still, 

they must have been stronger at one time than they were in 1967, strong 

enough to create the avoidance customs that seemed tedious in 1967 to 

some people. Many informants, mostly men, agreed that they would l i ke to 

forget about these old customs of avoidance, and follow the Australian 

way, the way of all masters: "They all do not have relatives," one man 

said. When I asked Tombat and some of the other men of his age group 

(ftbout 35-40) one evening if they all showed shame toward all their 

magmagaog, he answered, "Today we break some laws of the ancestors. 

It is another time." 

There are many kinds of motives behind this desire for change 

in this particular area of culture. Basic to them all, however, is the 

essentially pragmatic view that New Hanoverians take toward their 

culture. Nothing about it is sacred. Avoidance customs with regard 



to some kin were developed to suit another time and another s it ua tion. 

Now they are inconvenient and senseless, and many people ignore them for 

the most part. Particular avoidance s are e nco uraged ~nd f ound usef ul 

for particular reasons, but not for the sake of cus t om itself. Trad itio n 

for its own sake held no honor, nor was it looked to f or guid a nce , o r 

trusted for its wisdom. The absence of institntionalization of behavior 

with regard to kin and affines derives from the higher priorit y gi ven 

personal interpretation in these as in other matters in this culture. 
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C H A P T E R S E V E N 

MARAS, WAG, AND PATA 

MELANESIAN CONTEXT 

Throughout Melanesia political institutions have been given mi n imal 

development. Structures that extend beyond the village tend to be created 

and maintained in terms of transactions that are largel y economic. The large­

scale pig exchanges of Highland New Guinea, and the Kula ring c irculation 

of shell valuables are two examples of this kind of structure. 

Individuals in the Sepik and in the Kula ring area have trade 

friends, some of whom they have inherited from kin. Thus the relations h i ps 

between individuals in these cases take on a historical depth, and offer to 

individuals the reliability of continuity. 

Throughout Melanesia the mode of transactions is exchange between 

equals; and the media are pigs, food, specialty_ productions, and shell cur­

rency. 

In New Ireland, typically Melanesian elements characterize malanggan 

ceremonial. Pigs, shell currency, food, and malanggan carvings are exchanged; 

as are also songs and dances. As is the c ase elsewhere, the basic relation-

ship that structures the duality of exchange is the relationship formed 

between two groups through marriage. In New Ireland, the groups involved in 

marriage are matrilocally extended families and local sub-clans. 
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In this chapter the New Hanov e r co unterparts to th e s e ~e l a n esian 

institutions are discussed. 

MARAS 

There was one insti~ution known traditionally in New Hano ver th a t 

required a group effort, and that was maras. It was an institution o f 

male seclusion and initiation, and while people knew of it everywher e i n 

New Hanover and in the Tigak islands, it had never been widely practiced. 

European contact was said to have ended maras, because seclusion could not t 

be maintained against government orders. 

I spoke to three old men who had taken part in leading maras: 

Pasingantakai (Ungat village), Maripas (UIT.bakul village), and Makios (Magam 

village). All other informants referred me to these men, and I heard of no 

other areas that had ever undertaken the work of maras. 

"Maras is not play," Makios told me. "It has work. It is th e 

foundation (pidgin: ass) of the place, maras. All the old show the new men, 

so when they die, new men can work it (maras). True," he added, "all the men 

stole it from all the women." 

A maras is initiated by men who are vaitas: that is, they have been 

in maras before, and they are therefore already knowledgeable. Maripas had been 

inside three times, more often than anyone else as far as anyone knew. • 
Big men decide to undertake maras_ when they see that "plenty of men 

do not come up true men. They do not do this just to make a singsing, but to 

make true men," according to Maripas. Other informants gave the same general 

picture. 
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Men who decide to und e rtake th e initiation fir s t b ui l d a f e nce , 

and then a house within it. Then they go, on a sing le day , in the af t e rnoon, 

and "pull" all those who have been "marke d" to go inside : mainl y yo ung bo ys 

who do not yet shave. 

These novices are known as mor a tiptip. On e eve nt i n th e l i ve s of 

the moratiptip was mentioned by all informants: they we re whi pped wit h a 

plant. Some said it was one on which there were needl e s. The g roup of men 

who, along with Maripas, informed me at Umbukul told me more about this cus­

tom: "Moratiptip is the first stage. They are fed, and they grow fat," Boski 

Tom told me. "And there is a lot of beating if they are disobedient. 

There is a special night for all the young men. They light the fire, and let 

them harden th~ir bodies before the beating begins." Another old man 

explained further: "They have to beat them to make them strong." Boski went 

on: "They sit all night by the fire until dawn. Labag (mother's brother) must 

be there, and must chew ginger and spit it into his (the novice's) mouth. It 

is our stimulant to wake him up again. Father, or brother, or next of kin. 

It sometimes happened that someone died." 

The fattening up of the boys that Boski mentioned was another 

characteristic of maras generally known. Kasau of Kulungit village, who saw 

maras once (near Ungat) remembers this: "At the time of the singsing (the 

coming out of seclusion), all moratiptip go on top, over the fence. When the 

time comes to go look, plenty of men come to look. Before then, those pulled 

inside the fence cannot be seen . Their relatives cannot see them." Kasau 

said there was no pay to look, you just looked at the man; but other informants 

said that you did ~ay. "They stopped behind the fence, then they were fat," 

Kasau went on. "Before they were slack. They all wanted to look at this skin, 

now they were fat." 

e: . 
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Makios said that the dance performed at the coming out r eq u i r ~ s 

the covering of the face with a kind of mask, so that the performer ca nno t bQ I 
recognized. No one else knew o f this fashion in other areas. 

Practical skills were taught. Two men (and no others) r emember ed 

that coconuts were thrown at pa i nted 11bullseyes, 11 to give the boys practic e 41 
in the skills of spear-throwing in war. One man thought that the boys l earn ed 

of poison. 

Informants who knew of the maras near Ungat, and Makios and others t 
of the Magam area, knew of another associated custom: the covering of the 

bones of the dead with a gummy substance (produced by an insect) in order to 

make a figure that looked "like a true man or woman." Makios knew how to make 411 

such a figure and had done so many times, he told me. But only an informant 

in another village told me that Makios had done it j ust the previous year. 

Makios said that he got paid for teaching a new man how to do this; 

and that he also got paid by peo ple who came to see it. In the old days, 

being able to learn how to do this was one of the privileges of the moratiptip. 

Makios said that it cost ten mias to buy a teacher. Those who looked gave t 
what they could. The informant who had seen Makios' work the previous year told 

me he had given one mias. Makios said that all women and children had to give, 

too; and that a woman might give one, two, or three sleeping mats (karuka ). t 
Later Makio,s told me that there were ingua inside this figure. An ingua is 

just a tamberan in pidgin, Makios said; just "the thing that chases children, 11 

not a real spirit of the dead. (He meant that it was just a nameless ghost 

of the sort that frigh~ens children, not adults. One implication might be 

that this figure was kept in the enclosure with the young initiates and helped 

to maintain order~) 

• 
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The men of Umbukul did not tell me of making figures of bon es; 

and when I interviewed them I had not heard of it, St) did n o t ask , 

There is another aspect of moratiptip of which I learned f r om 

only one informant, and he said he had learned all he knew f r om :-LJ. ri pas o f 

Umbukul. A young (age: 30) educated man of Umbukul told me that homo­

sexuality was part of the moratiptip experience, the older men s e lecting youn g 

boys for anal intercourse. Subsequently I gained information confirming 

that homosexuality is common in New Hanover, but no further information ab out 

its relationship to maras. 

There is indirect evidence that sexual interest was an import a nt 

factor in the selection of boys for maras: the absence of any other criterion 

of selection. Some boys who did not yet shave were "marked," but not all boys 

who did not yet shave. Further, two informants told me that not all moratiptip 

were young boys: some were already married, some were as old as men who 

are the fathers of children who are about ten years old, i.e. old enough to 

be fathers of some of the boys. Several hamlets (in the area of the villages 

of Ungat and Umbukul, which were probably only hamlets themselves at that time) 

were involved, and several clans. Maripas was able (with the help of other 

men present) to give me a list of twenty-four men who had been in maras with 

him, of whom only six are alive. They represented nine hamlets (or villages) 

and seven clans. Pasingantakai's memory of maras at Ungat produced a list of 

thirteen men from three clans. When I talked to Pasingantakai, I asked if all 

the men of Ungat went inside; and he said, "No, all of Ungat, all of Lavongai 

cannot go inside. Just one here, one there. A man was marked to go inside." 

I asked who marked them, their own clan? Their own clan, other people as well. 

He went on: "Some had no hair on their face, then they went inside the fence, 

then they all had hair on their face." Informants denied that the selection had 

anything to do with relative wealth. 
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Women were not allowed i n the enclosure. This c a tegory of 

the excluded was clear. The mothers and wi ve s of t he me n cooked, but 

sometimes other men cooked. Men who had already been initiated, the 

ones who were vaitas, came in and out as they pleased, and they 

carried the food inside. Otherwi s e, women a nd the un i nit ia t ed, c all ed 

monol, could not see those ins i de until the day they c a me out. 

When all came out, performing the maras dance which th e y had 

learned inside, "All the women don't dislike a man who does it. All 

look, all will go inside, and like some man," Pungmat of Lavongai 

(a young man who had only heard stories) told me. "Before it is taboo. 

After the singsing, they (women) can go inside." Lavongai men in 1967 

expressed in many ways their view that it was difficult for a man to 

make himself attractive to women. I infer, then, that maras was one 

of the ways used in the old days. 

Informaqts said that people came from "a long way" to see maras, 

but no one at Ungat, Umbukul, or Magarn knew anything about maras 

at the other two areas. In telling me who came to see, informants 

mentioned only neighboring villages, many of them in the bush, in 

the mountains. Those who came were not feasted. There were no 

exchanges of food or of anything else. Those who came watched, • 
paid, and went home. If they were young women, they "liked some man" 

after the performance. They did not otherwise participate. 

The big men who sponsored mara:s were not well known for it. 

it was not clear to me whether only one man mainly "bossed" the 

event or not. Only one account mentioned that a particular man 

(at Ungat) had started maras twice. Men who were vaitas were not • 
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necessarily wolawa (fight leaders): in fa c t, of the men who we nt 

into maras at Umbukaul, not onw was a wolawa. I asked for names o f 

wolawa at the time, and names I had not heard in connection with 

maras were given. When I asked if a man had to have a lot of 

mias to start a maras, all informants agreed that he did not. He 

did not have to be a "talker," or a ma n who had gone throu gh a ny 

public installation. He had to have been moratiptip himself, and 

he had to have been in maras before. He only had to know how to 

do it. 

Maras was originally stolen from women. The story of the 

theft is told in the tone of semi-playful antagonism that characterized 

the relationship between the sexes in New Hanover. Yangalik told 

the story thus: Before, before, a long time before, all women 

went to Kulibung, a place near Lungatan. They came up to this place, 

and they were fenced; not just with coconut leaves but with trees. 

They d i d not have plenty of coconuts in those days. All th e 

women worked at cooking food. One man went with his dog to find 

a wild pig. He went and found this enclosure. He saw the fence, 

he saw the food that came up, he saw them throw it away (because there 

was so much). He himself stopped with the garbage, at the edge of 

the enclosure. They did not eat much, and the man ate what they 

threw away. 
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Yangalik went on: The man watched all the women start singing 

and dancing. They had not performed it yet outside the enclosure. 

The man stopped,hiding in the bush, watch i ng. There was plenty 

of work going on inside for him to watch! 

When all the women were about to come outside , he watched them 

all. Much food remained inside . He watched all the work. He did 

not miss a single thing. He had to catch it all. When they 

came outside, then this man go up. All right, then he went and 

made an enclosure, and brought all the young men inside, and 

then he performed this singsing. Then the women knew that the 

men had sto~en maras, and they no longer did it themselves. 

And now they no longer know how. 

Joseph told me ( and old Bangarat agreed) a similar version 

of the story. Before, he said, when maras belonged to all the 

women, they would go and stay in the bush for two months, and 

the men would look after the children: "If they piss on me, pekpek 

on me, maski, it is something that belongs to me," Joseph said. 

Old women prepared food, which could not be put on the ground. 

Young women with new breasts, as well as women who had already 

given birth to children stood up and san~ and danced. 

One day a man was walking in the bush with his dog and heard 

them. He climbed a tree, and was amazed to see a whole area that 

• 
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seemed to be filled just with foo<l. li e went bLlck an<l w.:ltche<l t he m 

again and again until he had learned their songs and dances. Then 

he made a fenced-in enclosure to which he brought the men, and there 

he taught them what he had learned by watching the women. When the 

women saw that all the men did these things, they said, "Oh sorry , 

all the men have already taken these things." After that, women no 

longer did them. Thus, men stole maras from women. 

In 1967, the men, for the most part, no longer know how, either. 

Makios claims to be the last man to know how. In the old days, a man 

did "make a name" for himself by initiating maras. Makios and Boski 

Tom each told me independently that the mission had stopped all their 

singsing. 

Boski claimed that the mission had put a stop to all their 

singing and feasting, because the mission thought it was a "waste of 

time"; and also because the mission did not approve of the associated 

promiscuity. Boski said that the people not longer made gardens, and 

no longer had plenty of food, because the missions had put a stop to 

the events which provided incentives for production. 
\ 

Was maras merely an incentive to production, or was it a 

magical manipulation of production, in the old days? People did 

not hesitate to affirm their belief in other kinds of interpersonal 

magic to me, but they did not claim that maras had been a kind of 

magic. On the other hand, New Hanoverians are very explicit 

about their need to have something in particular to do in order 
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to overcome apathy. This knowledg e of their own ps y cholog ic a l s tructur e 

certainly did not come from the European world; or, at least, there i s no 

evidence for it. 

Maras gave an opportunity to a ctivate on a larger scal e a k ind 

of behavior that characterizes New Hanover's interpersonal r e lations hi ps : 

exclusive behavior. The women used to have it, and now the men d o . I t i s 

considered self-evident that once the men had it, the .women no longer \van t e d 

i t. The "reason" for this (according to the interpretation presented her e ) 

i s that much of the pleasure of possession derives from e xclusive r os ses i on. 

Conversely, the pain of non-possession derives from the pain of being e xcluded, 

rather than from the non-possession of something intrinsically valuable. 

Maras, then, first excludes women. But since all women are e xcluded, 

the pain inflicted is not g reat. Ma ras, however, gave orportunit y f or very 

personal, individual exclusions. Some persons within the village, within the 

clan, within the age group, whether or not they had mias, whether or not they 

were married, were excluded. They, along with the women, could come and watch, 

later for pay. They did not otherwi se participate, they did not help; hut 

they were finally permitted to watch, for pay. When they came out, the men 

who had been inside were supposed to be especially attractive to the women, 

but the women had been rejected and excluded sexually by their men, who were 

"taboo" while they were secluded. Furthermore, the men had been homosexually 

active in seclusion. The men who were outside must have found this situation 

especially provocative of the jealousy for which the New Hanoverians are 

well-known amongst Europe~ns. They also see it themselves as one of th e ir 

strongest characteristics. In Maras, men were accepted or rejected as indivi-

duals, no.t as members of groups. From those ou t side, food and mias were taken, 

~ . . 
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and nothing was given in r e turn exce pt th e rrivil ege o f bel ng a s pec t nt o r t o 

the activities of others who knew how . 

WAG 

There were some occasions of feasting in New Ha nove r i n t he old 

days. The only one which I saw is that o f provid ing a mea l fo r t hos e wh o 

come to a funeral. 

Wag is the name of a feast given some time a f ter th e death of 

a person, in honor of the dead. I did not see one, but I heard about s ome , 

although some informants said they were no longer held. 

Silaupara of Metakavil told me about the death of Willi, a respected 

old man who had been councillor, and who was admired for his stamina in keeping 

up his work until about two weeks before his death from a cancer that had 

caused him considerable pain. There was a feast at his death, a nd there 

would be another later, a wag, Silaupara told me. A wag would be held just to 

call Willi's name (pidgin: singoutim nem bilong Willi). "It cannot c ome up 

soon, because there are only three of us," Silaupara said. "It would not be 

good if others got up the wag, just we three who are close." I asked if Isaac , 

who was also of Silau clan in Metakavil, could help. No, Silaupara said, 

"he cannot help. It would not be good if there were talk later, 'You three 

were not able to do it."' Another clan, or a Silau that is not a c l ose 

. 1 relative, could not help, he said. 

Since I had no opportunity to observe a wag, I do not know who 

actually helps. In his statement about the wag he plans to give, however, 

Silaupara manifests the individualism that characterizes New Hanover culture. 

His pride lies in ~is being able to do it alone, along with two others who 

are very close, and without help from outsiders. (Conversely, in New Ireland 

a big man's pride lies in getting help from as many people as possible, and 

thereby including everyone who would like to help.) There is an interest, too, 
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in excluding other people who mi ght like to feel close t o Wil l i, wh o was ~n 

important man. Silaupara views himself and two others as the onl y on e s wh o t 

were close enough to the deceased to give him wag. 

Other accounts of wag state that it is jus t to cal l the n ame of the 

dead; and also to "loosen the thinking of all" that is still with th e dead. t 

They make a feast, sing, dance, and perhaps make use of their love mag i c . 

PATA 

Another kind of traditional feasting was called pata. (This t e rm, 

and also another term, sulun, was applied by some to the feast given in the 

name of the dead. Both lack of standardization of c u stom, a nd f orgetting over 

time, probably play a part in producing this variation.) Pata is the name 

given to a large bench on which t aro is heaped. Some big men plan a pata in 

good times, when they see there is plenty of food, and they send out word. 

Big men from other places used to come and eat, but they did not come with 

nothing: they brought a singsing. These were the occasions of singing and 

dancing the traditional songs and dances of New Hanover. (I saw these per-

formed at a mission celebration, and heard of later performance at a T.I.A. 

celebration: so they are not forgotten. People regret that nowadays there 

are so few occasions on which they can perform. No one "gets up" anything 

• 

any more.) Silaukau told me, "If I've worked and got food, 1 beat the garamut. t 

Everyone comes and sings. All the women prepare the t a ro. They c a rr y it to 

a fenced area. Yangalik has made such a thing, a big pla tform (on which the 

taro is arranged). It really look s nice, this line of taro. The meaning of 

pata is 'a platform that has taro.' All the women come 3.nd look free. Then 

I give this food fr:ee, to all who have no name for this heap of taro." 

An old man of Metewoe said that a pata was held to reciproca te one I 

previously held by someone else, or to reciprocate a pig brought to a funeral. 

This same informant said that men might come from as f ar away as Urnbukul or 

Baur;gung. 
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No other informants supported his view that people c ame fr om s uch 

great distances. Still, marriage takes place across these distan c 0s; so 

it seems likely that some people came to see relative s. 

ANALYSIS OF POLITICAL AND ECONOMIC ORC/\NEAT IO N 

The institution of inaras produced the big man status of v a itas. 

Any big man could organize a pata; and anyone related closely to t h e d e ad c o u ld 

give a wag. Some people still give a wag in memory of the d ead, hut th e o th e r 

institutions are not functioning. 

If networks of relationship were formed by these institutions, no 

evidence of them remained in 1967. 

There were "big men," and big men who attracted other men t o their 

Rangama houses: club houses for men. In the house Rangama there were places 

to keep spears, so that men could run and fight "if they wanted to do so." 

It is not possible to reconstruct clearly the leadership functions o f t hese 

big men, but there is no evidence that they controlled large resources, d i rectly 

or indirectly, or that their renown went beyond a few neighboring hamlets. 

Big men did organize the distribution of surplus and the accumulation of 

credit through pata. 

Mias in New Hanover hands was not a "ceremonial" currency, except 

possibly in its use in marriage. It was used for direct purchase of perish-

ables: a garden full of taro, a canoe full of fish, a bag of sago flour. 

New Hanoverians did not make purchases from the same people over a period 

of time. If they had institutionalized long-term relationships with particular 

people, or with particular small islands, no evidence of these remained in 1967. 



Both in New Ireland and in New Hanover I heard that mias was made 

in New Hanover and in the island of Mait, nea r Djaul island. No one in New 

Hanover that I spoke with ever saw any mias being made or knew where in ~ew 

2 Hanover it was made. I never saw any in New Hanover. If it was made in 

New Hanover, it is likely that it was not wide l y made, and that few knew 

now to make it. Most of it probably came from the small islands to the 

east of New Hanover: New Hanover had land and had bush materials (sa~o leaves, 

bamboo) necessary for building houses on small islands, which would have given 

incentive to people on small islands to manufacture something. Furthermore, 

the raw material is found surround i ng these small islands. 

But the people on the small islands had land on "the big place" of 

their own. All indications are tha t it was people from "the big place" who 

got into their canoes with their goods, mainly sago, and made the trip to the 

Tigaks to try to sell them. In 1967i men took a few e x tra bags of sago flour 

with them in their canoes, hoping to sell them for five shillings each in the 

Tigaks. 

Thus the distribution of goods in New Hanover was accomplished largely 

• 
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through impersonal interactions, using mias as a fixed unit of exchange. Some t 

distribution of food was accomplished at the pata feasts, where those who "had 

no name" to the bench of taro were given food free. Those who came to a pata 

• 
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were expected to give one in return, th e onl y in s t;rncc nf r ec ip r o r Lt :1 I 

found in New Hanover. 

Feasts stimulated production, however, and it is this economic 

function that was missed by New Hanoverians in 1967. ~any did no t h av ~ 

gardens, and some attribut ed this to the ef f ects of th e: .Jo l1t1 :-: 0 11 LUlt; 

but some referred it back further: to the decline of f easting activL ti es , 

for which some held the missions responsible . 

CROUP COHESION 

The groups held together in New Hanover probably were not nearly so 

large or so internally structured as those held together in New Ireland. At 

a malanggan in New Ireland, of six hundred people attending perhaps twenty 

at most (laborers from other islands, Europeans, visitors from a distance) 

are not involved in obligations that they are returning or creating. The pata 

of New Hanover involved reciprocity on the part of big men, but not of other 

individuals. The feast for a dead person, the wag, did not (so far a s I know) 

have to be reciprocated. 

Furthermore, there is no evidence that the wag drew together the 

relatives of several dead to work cooperatively. Instead of the principle of 

inclusiveness that pervades the New Ireland malanggan, the evidence suggests 

that in the wag, the principle of exclusiveness guided the initiators. They 

would be ashamed if they could not give the wag without outside help. 

There is no theme of mutual giving in New Hanover, and very little 

giving. At the pata, taro was given free to those who had no "title" to the 

taro; but they did .not inunediately give back. In discussing these traditional 

feasts, informants were mainly interested in the "display" element. That is, 

they told me repeatedly about how the bench of taro and the piles of coconuts 

looked, but not who came, or who gave. 
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Interactions in New Hanover tend to be personal and individ ua l, 

rather than social and group-oriented, as they are in New Ireland. Choices • of partners in the interaction tend to be made on the basis of sexual or 

personality preference, rather than on the basis of social role. Th e media 

of transactions are food and play, and the modes are taking, rejectin g , and • display. 

Some of these characteristics can be seen in maras (although not 

enough is known of maras to derive them from it alone). Selection of men and • boys for seclusion was based on no social characteristics. In 1967 the 

society showed a preference for individual and personal relationships, not 

based on role expectations; and there is every reason to suppose that these • also underlay the choices of participants in maras. 

When the men came out of seclusion performing the maras dance, their 

interest, and the interest of the women who watched, was in their sexual • attractiveness. They counted on display of themselves to create a relation-

ship. They expected to be noticed as individuals in the group performance. 

Similarly, the men who came from afar to a pata did not come to • 
exchange, to buy or sell, to give or take, but merely to display their singsing, 

and to view (and eat) the display of taro arranged by the hosts. 

These institutions did provide channels for expression, institutiona- • 
lized forms within which individuals could express themselves. 

Wag was a way of honoring a relationship to a near clan relative 

who is dead. Silaupara clearly viewed his giving of a wag for Willi as an 

expression of the sincerity of his grief (as against that of Willi's widow, 

who had already remarried). 

I 
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Pat a provided a way to express pr id e and we 1 1 - h c' in g o f a r 1 .:i c e . 

Maras expressed the strength of the men. 

But maras was performed in only three places in New Hanover, and 

neither wag nor pata are remembered everywhere; and all have ceased o r nearl y 

ceased, not since the cult but since the corning o f the mission. 

I infer from these circumstances that group cohesion was wea k in 

New Hanover. Further evidence (given elsewhere) indicates that exclusi veness 

and rejecting behavior left the individuals of New Hanover each dependent in 

many ways upon himself alone. 
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C H A P T E R E I G E T 

THE JOlmSON CULT 

INTRODUCTION 

Beginnings 

In February, 1964, the Territory of Papua and ~ew Guinea held 

elections in order to create a new governing structure: the Eouse of 

Assembly. This election was undertaken by the Australian Administration 

under pressure from the United Nations to prepare the people for self­

government. Europeans in the Territory in general, and Administrators 

in particular, were surprised that the election was "successful"= that 

is, people voted, and even those who had had very little contact with 

Europeans seemed to understand, at least partly, the purpose of the 

election. Often people who were traditional leaders were elected, a~d 

in general everything had gone well. 

New Hanover was one of the few places where the election did not 

go well; and this, too, was surprising, because 2fow Hanover had been 

"under control" for many years, and the people had long been in contact 

with European civilization. And yet half the people of New Hanover 

and of the adjacent Tigak islands voted for President Johnson of America. 

This event and others which followed it came to be referred to as "the 

Johnson cult," and Europeans (administrators, missionaries, anthropologists, 

myself among them) viewed these events as constituting a local version 

of the "cargo cults" well known in Melanesia. 

Here foll~ws an attempt to describe, summarize and analyze t h is 

"cult." I present illustrations of the data from which the su!!ll!lary 

derives, both in order to support my analysis, and also in order to 
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give the reader an opportunity to make his or..rn interpret.J.tion . 

Public Knowledge Outside New Hanover 

The Australian newspapers carried front-page stories about t he • elections taking place in the Territory which Australia governed. The 

vote for Johnson in New Hanover was mentioned in some of these arti c l e s 

and appeared as a separate feature story in some publications. By • the time the information reached Newsweek magazine, this is how it re a d : 

SOUTH PACIFIC: 

What Price LBJ? 

• Almost from the moment a U.S. Air Force geodetic 

survey team landed on tiny L~ew Hanover island, to "positicn" 

this dot in the South Pacific, young Bos Malik became the 

Big Man on the atoll. If the Americans needed vegetables 

or other goods and services, Bos was right there with 

prompt delivery; and in return for service rendered, he 

received cigarettes, Hershey bars, and other delights of 

the American way of life. 

But then one day a few months ago, the Americans 

told Bos that they ¥Jere leaving. He was shattered. "Don't 

worry kid," said one of the Americans. "There's plenty 

more where this came from. The man to talk to is Lyndon 

Baines Johnson, President of the U.S.A." 

This gave Bos an i dea. Bring President Johnson 

to the island and back would come the American goods. It 

so happened that the island's Australian rulers W>ere about 

to hold the first election in which everybody could vote. 

Campaigning _vigorously on an All the Way with LBJ platform, 

Bos secured the support of the island's electorate. 
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What he lacked, as it turned out, was support 

of the Australians. On election day, Australian 

patrol officer I. T. Spencer, acting as registrar 

of voters, was confronted by a thousand Johnson 

supporters demanding the right to vote for their 

man. But as Mr. Johnson wasn't on the ballot, 

registrar Spencer refused their request. In that 

case, said Bos to his supporters, don't pay your 

taxes; instead, he suggested they give him the money 

to "buy" President Johnson, who would then rule the 

island--bringing with him, of course, cargoes of 

Hershey bars, cigarettes, and other luxuries. Before 

long, followers had given Box $987 to make an early 

purchase of LBJ. 

At this point, the Australians decided that 

things were getting out of hand. A district 

commissioner flew into the island and he was soon 

followed by 40 armed police. Bos and his followers 

reluctantly handed over the tax money, held in escrow 

for the Presidential purchase. But they still yearn 

for the rule of Lyndon. And they believe that their 

wish soon will be granted. For Bos has promised 

them that before the end of this month 600 U.S. troops 

will arrive aboard the Queen Mary to take over New 

Hanover in the name of LBJ. 

June 22, 1964 

() '-' ·, 
t) ( ) -

The whole election made a good story for the press. In a general 

article titled, "Don't Eat the Candidate" (March 9, 1964), Newsweek 



wrote: 

In the coastal town of Port Moresby, burly 

Papuan tribesmen thrust hibiscus blossoms in their 

hair and danced to the polls in carnival spirit. 

In the snow-crested mountains of the interior, 

helicopters dropped election teams among the ~urderous 

Kukukuku warriors and the wild Nembi people--who 

promised not to eat any candidates. All across the 

Australian-ruled eastern half of New Guinea--part of 

which Australia holds as a colony, and part of which 

it administers under a U.N. trusteeship--more t han 

1 million natives last week were being rounded up 

to participate in a general election based on universal 

a1iult suffrage. 

So universal was the franchise, in fact , that 

neither race, creed, color, sex, illiteracy, nor a 

tribal history of head-hunting barred a voter from 

the polls. • • • 

From the start, the Australians recognized 

that the problems of staging an election in an area 

where 750 different languages are spoken were likely 

to prove formidable. A sur vey to establish a common 

voting roll turned up some members of the electorate 

who listed their occupation as 'murderer,' 'village 

fight chief,' and 'insane i n the bush' •••• Candidate 

David Iti's wife immediate l y began campaigning 

against him on the ground that, if elected, he would 
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desert her, their children, and their yam patch. 

Members of the Cargo Cult (who look forward to a 

happy day when supply ships · will distribute their 

cargo free) were inclined to hope that after the 

election they 1N0uld no longer have to work. 

TI~ did not mention New Hanover specifically , but did run 

an article on the elections title, "Stone Age Election" (February 

.-) -, '. 

28, 1964), which stated, in part: "Interest in the election has 

spurred the revival of native 'cargo cults.' Cultists believe that 

white men do not work, that they merely write secret symbols on 

scraps of paper, for which they receive planeloads of 'cargo'--boats, 

tractors, houses, cars and canned goods. After the election, cultists 

believe that they will inherit the white man's magic to make goods 

materialize without doing any work. To show faith in their belief, 

some have killed their pigs in sacrifici~l offerings; others have 

hacked airstrips out of the bush for the planes that will bring in 

the cargo." 

The elections in general, and the vote for Johnson i n oa rti cu la r, 

made a good story not only for the press, but also for the conversations 

that filled the evening hours among European residents of the 

Territory of Papua and New Guinea. Planters work cargo-cult rumors 

for all they're worth over drinks in the pub, or in the club, or on 

the verandah. Government officials also pursue discussion of the 

subject, but their jokes fit mostly into a cops-and-robbers or ~.festern 

format, rather than the more cosmic, existential, theater-of-the­

absurd, or total outrage style that pleases the planters. One such 

rumor that found favor during my stay in Kavieng had to do with a 

t · .. ... 
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Big Egg which was said to be believed to be hovering over New Britain 

about to hatch cargo. 

Not everyone has the luxury of laughing. Planters whose 

business is threatened, or missionaries who are expected to bring 

the people back to their senses, or back under control, are often 

not amused. Some feel perhaps more threatened than the evidence 

warrants, as is suggested by the following letter: 

'Cargo Cult' 

The account of Bos Mailk's abortive attempt 

to "purchase" President Lyndon Johnson for New Hanover 

island (INTERNATIONAL, June 22) was incomplete. 

A deeper thrust by your correspondent into the 

activities of Bos would have uncovered a secret tribal 

society known in the Pacific as "cargo cult." 

The cargo cult, which blankets the Solomon 

Islands, is a compound of idolatry, witchcraft, and 

the crudest forms of immorality. It started during 

World War II when cult leaders told the natives 

that shiploads of cigarettes, chocolate, clothing, 

and other PX supplies were gifts from the gods and 

dead relatives. With the end of the war, these 

"gifts" stopped. Meanwhile, cargo-cult leaders like 

Bos have convinced the natives that their gods and 

dead relatives continue to send them shiploads of 

gifts; but their enemies, the Australian authorities, 

have been intercepting them • 

. ' 
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To Australian officials, the cult means 

prostitution, lawlessness, extortion, and black 

magic. Natives are told not to pay truces but to 

give money to cult leaders to bribe the gods and 

dead relatives to continue the shipments. 

Communists were quick to exploit this 

movement and have penetrated cult headquarters on 

the island of Buka off the western tip of Bougainville. 

Catholic Relief Services is currently combining 

its efforts in education projects with those of the 

Australian Government to unshackle the natives from 

the influence of the cargo cult. 

Brendan Malone 

Catholic Relief Services 

National Catholic Welfare Conference 

New York City 

(Newsweek, July 13, 1964) 

;~ ·: ' I 

Even anthropologists are not insensitive to the humorous 

aspects of cargo cults. It is almost impossible for most of us to 

resist making jokes about them, though it is considered bad taste 

for anthropologists to do so publicly. When some of my American 

colleagues heard about the Johnson cult and knew that I was trying 

to go to New Hanover to study it, they wrote saying things like "Tell 

them we can't spare him just now." It was already well into the era 

of speculation, horrified or otherwise, that Barry Goldwater would be 

the Republican nomine~ for President of the United States. Later, 
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after Johnson was elected in the U.S.A. and had disappointed some 

of his followers by increasing the American war effort in Viet Nam, 

an American colleague wrote t o me: "We are taking up a collection 

to send Johnson to New Hanover, and we hope they still want him." 

Only Margaret Mead, an old hand with cargo cults, asked me why I 

wanted to go to New Hanover. "Cargo cults are boring," she said. 

One point that I think we have overlooked, however, which 

shows how solemn we all are, how serious, how scientific, how worthy 

--and also how patronizing--is that cultists, too , find their cult 

amusing, and parts of it downright funny. Tilis is not all a cult 

is, but, in the case of the Johnson cult, I think that this is part 

of the explanation for how it came to pass. 

Anthropological Perspectives 

Anthropological accoun t s tend to emphasize political, economic, 

social, historical, psychologi cal, and religious factors that help 

to form cults, but we emphasize those factors differently. Some of 

us try to make sense of whatever the natives think in terms of the 

information available to them, and we cluck over the Stone Age people 

trapped in backward places confused by change. Others like to 

emphasize the need we all have for irrational beliefs that sustain 

us in difficult times: these only try to trace the irrational threads, 

not weave them into a coherent whole. Many see cargo cultists as 

just sensible people who want things like all the r est of us do: they 

see all the wonderful things that white men have and they have not, 

which makes them so miserable that they must cling to the faith that 

the cargo will so0n come to them, too. Still other anthropologists 
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condemn their colleagues who fail to see cargo cults as a justified 

outburst of rage by the have-nots against the haves, who are colonia l 

imperialists exploiting the third world. Based on our var'} ing 

perspectives, we try to produce systematic theories that order our 

observations . 

All of these viewpoints no doubt carry some truths. I am 

probably a somewhat 11mentalistic 11 anthropologist: what I wante d ~ost 

to know was what the people of New Hanover really thought. Did they 

really believe that Johnson would come? What evidence did they offer? 

How had they heard of him? Did they have any "standard" beliefs 

about cargo? Did they believe that the ancestors produced it? Did 

they think the ancestors and Johnson were somehow associated and 

would somehow bring cargo to the people together? 

Tile first question for which I and all other anthropologists 

needed an answer was, however, this one: what exactly had happened? 

SOURCES OF INFORMATION 

Rev. Robbins 

Our first informant beyond the newspaper accounts was Rev. 

John Robbins of the Methodist Overseas Mission, who happened to come 

to Sydney on leave in December, 1964, just before Nie Peterson and 

I went to Kavieng for the first time. He had just come from tramping 

around the swamp area of New Ireland trying to round up people from 

west coast villages (Kaut, Kabin, Lokono) who had gone bush after a 

violent encounter with a tax-collection group. This incident was 

reported in the popular press in Australia like this: 



RAID AT DAYBREAK 

"Blood may flow ~ taxes"--says official 

From Our Own Correspondent and A.A.P.-Reuter 

PORT MORESBY, Saturday.--Fears of bloodshed 

mounted in New Ireland today as a heavily armed 

police patrol prepared to raid the rebel village of 

Lokona (sic). 

Forty native police armed with tear gas , 

shotguns and riot clubs are gathered at the New 

Ireland village of Kavieng. 

They will be accompanied by six native 

affairs officers and four European police officers. 

The patrol will move in on Lokono, 14 miles 

south of Kavieng, at daybreak tomorrow, in an attempt 

to arrest 50 President Johnson cultists who attacked 

an Administration tax collection patrol on Thursday. 

"If Lokono has been reinforced, there is sure 

to be bloodshed in the morning," a former district 

commissioner said today. 

"The situation is extremely serious." 

Experienced native affairs officers believe it 

unwise for tomorrow's patrol to be mounted. They say 

that by now the Lokono villagers could have mustered 

hundreds of warriors to repel further attempts to 

arrest them. 

They believe it would be wise to wait a 

fortnight until the village has returned to normal. 
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Police have been drawn from Rabaul, the New 

Ireland coast and the nearby island of Lavongai (New 

Hanover), itself a cult centre • • 
The patrol was to leave Kavieng at midnight 

by boat for the rebel village. 

The leader, District Officer K. R. Williamson, 

said today the police would anchor off shore in darkness 

in readiness for the raid. 

Second patrol? 

"The patrol will carry enough ammunition to 

protect itself and achieve its purpose," he added. 

It is believed here that a second patrol has 

already left Kavieng on an overland march to strike the 

village simultaneously with the sea party. 

The Administrator of Papua-New Guinea, Sir Donald 

Cleland, said today that 12 of the 14 police on patrol 

were injured, four seriously, in Thursday's battle. 

Three were still in hospital at Kavieng, but 

their condition was "satisfactory." 

The story of the attack was told today by Mr. 

Williamson. 

Beach court 

He said Lokono village had been infiltrated by the 

"Vote for President Johnson" cult, and cult collectors from 

Lavongai had been . there raising money to "buy" the 

United States President. 

The clash began when an old Lokono villager refused 

to pay his c3/15/ annual local government council tax. 



A court was held on the beach and the villager 

was convicted and sentenced to gaol. 

As he was being escorted to a boat, 50 screa~ing 

natives broke from the jungle, attacked the patrol, and 

freed him. 

The natives were armed with spears, clubs, and 

large pieces of coral rock. 

Reports from Kavieng say the natives were aware 

that the patrol was coming and had buried piles of rocks 

under sand on the beach. 

Tiley took care not to harm the European native 

affairs officers. 

The attack was so savage that the patrol was forced 

to withdraw to a boat. 

The native police, still under a cloud following 

the Rabaul police riots in July, were reported to have 

fought well and maintained discipline. 

The Sun-Herald, Sept. 27, 1964 

: ~ lJ L 

Two years later I talked to some of the others, both European 

and native, who had been in the tax-collection team, and their stories 

confirmed the newspaper account. One more important feature of this 

· incident later became public: twelve policemen were injured during 

this encounter, four receiving serious head wounds. Four others were 

subsequently dishonorably discharged from the constabulary for beating 

two prisoners taken into custody on this occasion. 

Rev. ~bbins thought that the Administration had over-reacted 

with police power. What was needed, he felt, was communication. Rev . 

Robbins and the Administration service personnel shared the view that 
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the Department of Native Affairs personnel, who are the governors 

and law-enforcement branch of the Administration, did not really know 

the people, and that this was part of the problem. Rev. Robbins felt 

that he had done their job for them by tramping around the bush and 

swampland in New Ireland trying to find the people of Lokono and other 

West coast villages who had been terribly frightened by the appearancE~ 

of policemen with a tax patrol; and who had had their worst fears 

confirmed by the behavior of these policemen, none of whom was local. 

And yet D.N.A. officials could not help but wonder if the missions 

were not somehow to blame for putting all sorts of mystical ideas 

into the native heads. They noted that many cultists were Methodists, 

and many spokesmen were Methodist missionaries or held lesser positions 

as munamuna, and thought that the Mission personnel should somehow 

discipline these members of their organization. 

Department of Native Affairs (District Administration) 

I report this incident on the west c0ast of New Ireland at some 

length for these reasons: the government officials aiways associated 

what had happened at Lokono with the Johnson cult of New Hanover, 

even though there was no further activity on the west c~ast of New 

Ireland; and even though this encounter did not involve the use of the 

Johnson cult ideology in any way. To govenunent officials, this 

violent interchange at Lokono was evidence that the Johnson cultists 

might be violent, and that, therefore, appropriate care needed to be 

taken to meet this potentiality; and also that the Johnson cult was 

spreading fast and dangerously, and that, therefore, government officials 

needed to be on guard everywhere. These were fair assumptions for 

government officials, lacking intimate knowledge of the people they 

were serving, to make. I continued to test these assumptions myself 



for years to come, but I began to doubt, early on in my li..~lJ wo r k, 

that they were true. 

District Officer Ken Williamson, who seemed to have a sympathe ti c • 

rather than an authoritarian approach to government prublems with Lh e 

natives, said, when I asked him if he thou gh t the New Lrelandl'r s we re 

potential cultists: "All the peoples of Papua New Guine a arc~ potentL_al 

cultists." This seemed a reasonable generalization fro m an 

anthropologist's point of view. Gradually, however, I came to t hink 

it was not true for New Ireland. 

Because Mr. Williamson, and the District CoTIUnissioner, 

Mr. Healy, and later Mr. Seale, held these views about the Johnson cult , 

government action was based on this perspective. One action the y to ok 

was to recind the permission Nie Peterson and I had prev iously obtained 

through Mr. McCarthy, Director of the Department of Native Affairs i n 

P0rt Moresby, to go to New Hanover. It was thought that our pre sence 

might cause trouble, and that we might be in some dange r. Mr. Williamson 

kindly suggested a place for us to stay in New Ireland, in Mangai. 

I cannot do justice to the views of the DNA officials themselves, 

because many of therr: did not share them with me. I was treated as an 

unwelcome outsider, an enemy, and from their point of view I continued 

to be so until nearly the end of my time in the field. I came to 

understand that they had had some experiences with anthropologists 

which made them see it as their duty to withhold official government 

files and information. Nie Peterson and I were, after all, inexperienced 

anthropologists of unknown qualities and quality; and we remained so 

during our work in Mangai in 1965. By August, 1967, I had apparentl y 

proved myself responsible, and I did finally receive some very valuable 

assistance from DNA officials in Kavieng. 

I 
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Service Personnel 

The government pers onnel ·..;ho knew the people bes t did not 

support the views of the Department of ~fa tive Affairs ( DN A, la ter 

called the Department of District Administration, ODA). Ray Sherldan, 

a malaria control office r who seemed particularly close t o the pe o ple , 

l and who had put out a r eco rd of Ne w Guinea music whi ch ht.; had r e co r c.lcJ , 

scoffed at the i<lea that the Ne w llan ove r people wcrL· v.ioll!llt. lk h.:.iJ 

conducted a regular patrol there after the election (again s t DNA wishes, 

or even orders), and had no trouble. Keith Hill, of the Department 

of Agriculture and Fisheries, continued to go to New Hanover over DNA 

protests. 

New Hanover Informants 

I was not able to gain an overview of what had happe ned from 

Europeans or natives out s ide New Hanover. Most peop le did not know 

what had happened, but Europeans who knew something much preferred to 

keep the laughs going than to give a dull straight stor y t o an 

anthropologist, none of whose damn business it was an yway . 

I had to wait until I moved to New Hanover and began to ha ve 

long interviews with cultists to learn the chronology of events well 

known there. It was quite easy then to find out in short conversations 

from almost anyone who had been there--and almost everyone had been-­

how the vote for Johnson had occurred. I will not make the reader 

wait as long as I had to wait to find out what happened that came to 

be called "the Johnson cult." I present an account here ordered with 

the aid of governmen_t records I was allowed to see, all (except Bob 

Head's, reproduced here in full) only after I had l eft the field. 

Native accounts told the same stories but were much fuller and diffe rl'.ntly 

slanted. They maintained the same sequence and remembered names, but 



• 
they lacked dates and could not supply gove rnment in t c n t o r p l.:.m , wh i c ll 

was sometimes put forth in the governme nt accounts. 

• 
SUMMARY OF THE CULT 

Even ts 

The election of representatives to the House of As sembl y in 

February of 1964 required that patrols be sent all over the Te rri to r y 

twice. The first patrol exp l ained the election to the people or the ir 

representatives (luluai or Councillors), and the second accomplishe d • the voting and collection of ballots. For this latter purpose, patrols 

carried locked red plastic ballot boxes, separate ones for each polling 

station. 

• No Europeans made an i nitial explanatory patrol around New 

Hanover. Instead, two weeks before the balloting was to begin, European 

officers came to a Lavongai (New Hanover) Local Government Council 

' meeting, explained the elect i on to the Councillors of the area, and 

entrusted them with the task of carrying the explanation back to their 

villages. 

Later, Europeans and Lavongais alike were to say that the 

Lavongais did not understand the nature of the election and the concept 

of candidates; but there is ample evidence that they understood well 

' enough to have carried out the instructions of the Administration. 

In fact, half of them did so. 

The other half did not. The patrol officers who were conducting 

the election in New Hanover arrived at Ranmelek, the only Methodist • 
Mission station on the island, on the evening of February 14, 1964. 

Early the next morning, Saturday, February 15, they came outside the 

Mission to begin collecting ballots. Ranmelek was the first of six • 



polling stations in New Hanover. The officers were scheduled t o n :: r.;ain 

at each station for three days. On thLs llrst day, li ()wcvl: r, the l ':__i_Llj)~~ 

found waiting for them a blackboard, on which was written a sho rt 

message: "We want to vote for Johnson of America. That is ail. " The 

patrol officers turned the blackboard around, with it s hc.lck side t m,·:1r d 

the people, and continued their preparc.ltions. They cal Je d for L :l'J o n g;1i_ 

village to come forward first. Spokesmen then steppL!d f o rward and 

restated the message. The people gave a loud voice vote for Joh ns on , 

and then left the area. 

On February 19, at the second polling station, .Meteran village 

(like Ranmelek, on the south coast), the people proclaimed themselves 

to be for Johnson, in a similar fashion. At Umbukul, on the west 

coast--and at Noipus and Ungalik island, on the north coast--people 

voted according to the instructions of the patrol officers. Finally, 

at Taskul (the government station) and at Nonovul (in the Tigak 

islands), the people again presented themselves for Johnson. Po lling 

was completed March 2, 1964. 

At first the Administration responded to the cult only with 

extra patrols and verbal explanations. Johnson was a busy man, and 

America was far away and occupied with a war in Vietnam. Never mind, 

said the people, we will wait. After some "truculence" on the part 

of the natives was reported in one of these encounters, police 

accompanied some patrols. From the government officers' point of view, 

the police protected them and enforced their authority; but from the 

peoples' point of view, the policemen were a provocation. Repeated 

attempts to explain that Johnson was not a candidate met with refusal 

by the people to change their vote. The government decided to change 

its approach, and to concentrate on tax collection. 



The collection anJ d i sµusitiun o[ t.:.ix munil.! s w.:.i s .J. 11 i ss u l'. 1 r ur.1 

near the beginning of the cult. In fact, some tax default e rs had been 

jailed in 1963, with the election not yet in sight. Cultis ts sa i..d t ht.: v 

had voted for America and would pay tax to America, bu t not to Aus t ralL.1 

or to their own Council, which had done no thing for th~m. On M.:.ir cl 1 18 , 

1964, there was a Local Government Coun :-: il meeting at ~ete rankan v illage , 

attended (according to an Administration report) by seventee n Coun cillo r s 

and about seventy members of the public. One among the public was 

Joseph Pukina of Lavongai village. According to a government r epor t, 

he gave an emotional speech in which he said: "You can hang us all 

from the rafters of this Council House, but we will not pay tax !" 

According to his own report, corroborated by othe rs , Joseph Pukina sa id 

more at a meeting two weeks later with the kiaps and some American s 

present. 

Many people claimed that they had no money , but money was co lle ~ ted 

from the people immediately following the election by the Johns on 

cult i sts. On March 20, 1964, b443-9-ll gathered in this way was given 

to Mr. Heal y, then District Commissioner, with the request that he send 

the money to Johnson to pay his fare to New Hanover. Bosmailik presented 

the funds to Mr. Healy when t he D.C. came to Tasku l to explain to the 

people that Johnson could not come. Mr . Healy refused the mone y and 

returned it to various natives and Administration personnel with 

instructions that it be given back to those from whom it had bee n 

collected. (Later, some people said that their money had been returne d, 

and some said that theirs had not been returned.) Of the total sum , 

b200 was said to have come from the Tigak islands. Later, mon ey was 

given to the American priest at the Lavongai Catholic Mission, wh o was 

also asked to forward it to Johnson along with an explanation of what 
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w.:.is wanted. Ile refused. Tl 1e cultists Look Ll1e mti twy l. () t i i L ! ~is l 1 u p , 

who also turned them down. 

On March 29, Administration pe r sonnel dec ided on 11
2 po lic y l ) f 

r 12 gular patrolling" and e nforcement of rules and regulat ions , in clud i ng 

long-standing rules chat require the populace to L in~ up f u r c ~ n s us ­

taking, preparatory to tax collection. Patrols were acc ompanie d b y 

police, and in most places met resistance to ce nsus -tak ing a nd t o tax 

collection, but none to arrest. However, in Ap ril, mobs, main l y in 

Tsoi and mainly led by Oliver, prevented the success of arrest att emp t s . 

On May 6, "The D.O., Spencer and Corporal Korau proceeded down a track 

and at a garden one census defaulter was pointed out an d arrested. 12 

The arrests for census defaulting began the culti s t s' j ail 

sentences which soon thereafter derived instead from fail ure to pa y 

taxes. These failures and subsequent jailings occurred in large (but 

decreasing) numbers in 1964, 1965, and still in 196 6 . 

The Administration did arrange some meetings in whi ch ex p L:rnati on s 

were attempted. Mr. Healy's attempt on March 20, 1964, has be e n cit e d. 

A major meeting with outsiders occurred on August 8. 1964, when four 

hundred assembled to hear one of the newly elected M.H.A. 's (Member, 

House of Assembly, Mr. Jim Grose),3 several Administration officers, 

two American soldiers, and each other. Thirty-five policemen, who were 

natives from all over the Territory, were present. A widely publicized 

meeting with United Nations personnel did not take place until April, 

1965, more than a year after the vote at Ranmelek. It was at this 

meeting that Pamais, . of Lavongai village, spoke in English4 about the 

grievances the pe_ople had against Australia, and why they had voted 

for Johnson. 
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To most natives, the vote for Johnson at Ranmel ~ k was as mu ch 

a surorise as it was to the f)a trn l offi_cers Ln R~nmelek . >l•)St uf those 

who were present at Ranmel e k had only heard th ::i. t t:li~ re \.Jnul d bL'. a vo t e 

for Johnson on Friday, February 14, along the way t o Ranmelek . The 

few whose idea it was, residents of Nusawung v~ U.age , sent out a few 

men with the news . Fr i day night the re was a meet i.ng in ~fag am v L 1 L1gc , 

near Ranmelek, at which peop l e expressed their approval of t he ide a of 

voting for Johnson. A man who could write was designated to write the 

message on the mission school bla(:khoard. And Saturday morning, t he 

proclamation was made to the patrol. officers. 

~ackground_ 

The idea had originated with local men who had worked for a 

U.S. Army survey team which had recently spent several months on New 

Hanover establishing points of reference for some reason--for map-making, 

most Europeans guessed. The Americans had spent most of their time at 

Mt. Patibum, in the mountains above the village of Materankan. The y 

required native labor to help mainly in carrying equipment up the 

mountain. They worked from a large ship that remained at some di s tan ce 

out at sea. They had helicopters, and they poured cement on Mt. Patibum 

to make a landing area. Their work required them to put into the ground 

small round cement markers, which the natives had seen being put in 

the ground elsewhere in the nearby isJ.ands. 

Local Europeans seemed sure that the vote for Johnson had somehow 

been the result of native contact with this U.S. Army team. The standard 

joke was that the Americans, about to face an election back home be tween 

Goldwater and Jo~nson, had playfully told the local men who were car rying 

supplies and otherwise helping them, to vote for Johnson. In a government 

document it was reported that District Officer (D.O.) K. Williamson 
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"thinks [that the cult is a] result of i..nfluen ce lrom . 1 U. S . i\rrny t C:.: Jm 

which has r ecentl y finished ope rati ons on a s ign<J.] station in t lli..:~ 

are;:i. . It 

It was ve ry diffi cult to find out: much abou t the Ameri cans on 

Mt. Patibum . The planters had scarcely see n or t alke d to them in 

Kavieng. They had no t spe nt any time in the villu~cs, nu r so ciJliz e J 

with any of the gove rnmen t off icers, so far a!:> I couJcl gather . I h :i..!rn c.:J 

the most from Captain Bill Busch, who had helped to steer the sh ip on 

which the Americans came, and to which the y returne d afte r wo r k eve r v 

night, around the reef. 

Native informants also told me of the role these Americans had 

pla yed in their election, but from the ir point of view it was minor. 

The experience that the Lavongais had with these U.S. Army men was a 

good one: high pay and friendly relations. But thi s was not t he f irst 

time that the New Hanoverians had been favorably impressed by th e 

"American way" (pidgin: -~~io~ ~~lon.B_ ~eri_ca). The y had als o expe r ien ced 

it during th e war when some Lavongais work e d with the U.S. !::>ervices 

in neighboring Emira and in Buka, Solomon I s lands. The points e s pecial l y 

noticed about the American fashion were these: the Americans had "plen t y 

of cargo," and they gave it away freely and with good will to the natives. 

Furthermore, they treated the natives as equals, sharing food and 

clothing with them, and sitting down together with the m in easy 

conversation (~idaun_ .&£_~ ~an_!ai~). 

However, many who were in the cult either felt that Aus tralians 

(especially those from "outside," who did not have the customs of the 

Territory) were equally friendly during the war, or else had no opi nion 

of Australians or of Americans, having met few of the former and none of 



the latter. They c l.:i.ime<l l o be mere l y t .:..lking .:l ciltJ tt cl': wi. l li.r1g Lo 

"try" a different country. 

The Lavongais had been think i ng about "try i.ng " Ame ri ca J.S bus s 

for more than twenty years, s j_nce Peter Yangali ssm.::it h.:id s uggeste d lt 

to them. He had been in a high position as a native soldil!r Lo r t he 

Australians, and had ample opportunity to observe t he Ame ri cans . He 

began to talk ahout the idea of getting them to come ~nd boss ~ ew 

Hanover after the war. 

The Lavongais thought this was a very good idea, but the government 

did not. Australian military officers came to find out whose idea it 

was, and to arrest him. Peter Yangalissmat was sent to Buka to jail 

for a year. In 1967, many Lavongais said they were ashamed of themselves 

for having let all the blame fall on Peter, when it was an idea that 

belonged to them all. This memory was part of the r eason they knew it 

was important to refuse to name leaders of the Johnson cult: they fel t 

they were each acting in<llvi<lually, and they did nut wan t t o mak~ another 

man a scapegoat for the views they all shared. 

The talk of the Americans had not disappeared entirel y during 

the twenty years after the war, but such talk gained new vigor in 

1962-3, when the U.S. Army team came to work. 

Lead~3_h_~E 

0 ne man told me (and other informants supported his v i ew) : 

"I am the one who has a 'name' for this cult." He meant that he had 

decided to be the one who took the blame, as Peter Yangalissmat had, 

many years earlier. - He was Pengai, of Nusawung, and people seemed t o 

agree that it wa~ he who first said: "You do not want t o vo t e th e 

way the Australians are telling you to vote; so let us vote for Ameri.ca ." 

He said he was just the "mouth" for all, that all wished it to be so. 
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Pengal had not wurkL'd [or tliL' 1\mcrLcans. lluW L' VL'r, l1is yu ut1gL:r 

brother, Bosmailik, was working for them, so it w.J.s he who was gi ve n 

the task of finding out th e name of th e man \..;ho i1ad rv p L1 c l: d Kl' n m~ J y 

(of whom they had heard because of th e wide publi c it y gLven h is de ;_it h . 

They may have heard the news on village radi os , as well as f r om l ocal 

Europeans, including /\rnericans at the Ca th olic ~hssL on s t a ti ons). 

Subsequently, Bosmailik's n.J.mc he c.:ime known, <Ind Lt wash ~ wh(l W<IS 

sought, and found, by the Administration. 

The Administration soon lost interest in Bosmailik , and turned 

attention to Oliver and Robin of the Tsoi islands. Oliver was the 

nearest thing to a "prophet" that this cult had. He viewed himself as 

guided by God, the God about whom the natives le<Irne<l from the 

missionaries. He wandered through the bush evading arrest, t e lling 

people to pray to God, to hold fast to their election for America; and 

collecting money to send to Johnson. He subsequently acquired a rad io 

worth $400, a wristwatch, and many women. Like man y other ~e lanesian s , 

however, New Hanoverians are slow to speculate, and only a few felt 

sure that Oliver had "eaten" the money he had collected to send t o America. 

The Administration and native non-cultists said that Oliver made 

prophecies about the corning of America, but he and other cultists never 

admitted to me that this was true. They did not "believe" that Johnson 

would come: that is, they did not expect him to come. They had faith; 

they had hope; and they had the good feelings that came from taking a 

stand, together, as men: they had pride. It was this that kept them 

together, rather tha~ any leader or leaders. 

Each vil~age within the cult area had several men who were 

stronger than most in their interest in the cult, and more assertive in 

their leadership, but many men said that the cult had no leaders: that 
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it belonged to everyone. Even government officials b e gan to s ay t ha t 

there were no leaders, but not until the y had spent co nsid c: r~ b le 

chasing men who occasionally emerged from the c rowd. 

Punitive Action 

t2 rn . .: r •} '' b , 

The Administration sent some patrols to Ne \v' Uanov~ r t o h o lJ 

"discussions" with cultists two \veeks following Ll1e i11itL1L Ln ciJc nt 

at Ranmelek. There had been warnings that all was not well in Ne w 

Hanover. The minutes of the District Advisory Council, Kavieng, 196 2 , 

show that planter Mr. Jim White~ whose plantation is near the R3nmcle k 

Methodist Mission, stressed the need for the Administration to resume 

regular patrols of the island, which had ceased. The Administration 

pleaded shortage of personnel and funds, and no changes were made. At 

the time of the cult, there was no government station on New Hanover, 

and patrols occurred only with regard to specific tasks which the 

Administration wanted to accomplish. 

Two months after the vote at Ranmelek, when arrest s began, r egular 

patrolling had still not been established on New Hanover, Gnd conta c t s 

between officers of DDA and the people of New Hanover were limited to 

special meetings. A patrol officer was eventually reassigned to Taskul, 

but patrols around the island were still few and far between. Mr. White 

and planter Jim Grose of New Ireland, who had just been elected to the 

House of Assembly, insisted in vain on the need for more frequent 

patrols, especially by an Agricultural officer, in a meeting of the 

District Advisory Council eight months after the cult began. Then 

District O:manissione.r Mr. Healy said that "law and order should be 

re-established within the next two months and it might be possible to 

implement" som~ of these suggestions about improving services after 

that time. 
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Some service personnel continued to do their wo rk .:.igoin s t the 

orders of DDA. The official position o f UDA was that contact s wou l d 

create trouble, and DDA personnel feared violent rec~p t i_ on fo r them s t•l 1.·<...'. s 

in New Hanover. Service personne l never fear2d vi ol e nt reception , a n d 

DDA continued, throughout the next thre e years, tu clt.:pe nd upon st.:rvi_ c ~ 

µersonnel for reports .:Juoul wl1dt tl1 L' pL· u p k WL' rL: u( > ill :.!, · 

Officials of DDA and of service departments (P ubli_ c Heal t h , 

Malaria Control, Agriculture and Fisheries, Labor !~ela t i on s) had d i f t l.'. r c nt 

functions to perform, and they may well have inevitab ly evoke d di ff e ren t 

receptions. The service personnel thought that DDA was ove rly f ear f u l 

and overly punitive, and the fact is that there was very little viole nce 

associated with the cult. All violent actions came from the Admini s trati on, 

and most of it came from the police; most of it without the knowledge 

5 or approval of European DDA personnel. One man in one village was 

shot as he fled, and received a minor wound. Police damaged prope rty . 

The Acting District Officer explained his own aggressive acti ons-­

shooting at coconuts and instructing a young man to s tc'.Jnd in the sm oke 

of a smoke bomb--as "demonstrations of strength. 116 He said that the 

government had power, and that they would use power, and that it \..r as 

only fair to demonstrate this to the people. One fleeing native was , 

in fact, shot and wounded~ though not seriousLy. 

On three or four occasio~s, DDA personnel feared violence, but 

none occurred. 7 It almost occurred in Metakavil village once. The 

Acting D.O., Mr. Benhem, had ordered a line of men to carry a felled 

coconut tree, and one of the men fainted. The men were angry that one 

amongst them had been overtaxed physically. and began to close in on 

the Acting D.O. In the nick of time, the Catholic Mission boat, bearing 

nurse Sister Liberia (an Australian). came into view, and the threatening 
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mob d i ss o lved. This account was give n t o me in t h i s same wa y by natives 

who were present, by Sister Liboria, and by Acting D. O. Be n hem, who 

admitted good-naturedl y that Sister Libori a had " save d" him. The t<ew 

Hanove rians said they were "ashamed" to fight in f ront of he r: t he y 

respected her. 

Orders, e xplanati on s , and "de monstra tion s of s t r e n gt h" aL L f:ii 1-E:· d 

to accomplish the aims of the Administration: tax co llec t i on. Sin c e 

the c reation of the Local Government Council in Lav on ga i i n 19 6 1, taxes 

had been set and collected by the Council: that is, by ~ew Hanova r ians 

themselves, not by the Australian Administration. The Council was o ft en 

viewed by Lavongais as an arm of the Administrati on, h oweve r, and the y 

refused to pay taxes to "Australia" on the grounds that t hey had vo ted 

for America. Still, people were aware of the di s tinction be t we en the 

Administration and the Council, and when they thou ght in t e rms of the 

Council as a separate structure, they refused to p a y taxe s on th e 

grounds that the Council had done nothing construc tive with all the t ax 

mcney they had already paid to it. 

When the people refused to pay taxes, they allowe d the mselve s 

to become "tax defaulters." They had broken a law: the y could bP 

arrested. And they were arrested, in large numbers. Tax patrols much 

larger than usual startled the villages. Sister Liboria said that she 

looked out the window at the Lavongai mission one day and saw "the 

Spanish Armada" coming around the corner. Eighty police, along with 

several Eu rope an office rs, disembarked, set uo t e n ts, and s et up court. 

I have no account indicating that native Councillors performe d 

their proper func;:tion on these occasions. Many o f th e m had gone int o 

the cult. At that time, the Administration may have considere d i t 

dangerous for Councillors to come along on these missions. 

• 

• 

• 



Eac:h man was asked individually to pd y tax. Ea c h i nd iv i du.:J.l 

said no . Each was e i the r g iv en e xe mp ti on ( t o o o l d , t oo yo un g , s o re 

leg, TB, bad back, just fell out o f coconut tree, t oo n:.:rn y ch i ld ren , 

and so on) or taken to jail at Taskul. ~1e n th ~ j ail ar Tds ku l was 

full to capacity, men were taken to Kavieng; and when that s tructur~ 

was also full, they were taken on to Namatanai. In Kakien p; and in 

Namatanai they broke rock s :mcJ <lid road work. /\t Ta sk t1! , cl1 cy 

"beautified the station."8 

The time in jail unified men. They had a great deal of t i me 

to be together, to talk, to exchange ideas, to compose songs and sing 

to8ether, and to develop esprit de £~~· Some say they did not suffer, 

because it was a time of commitment when they did not worrv about pain. 

Others say it was a time of pain: they had to work hard, the v had 

no betel nuts or smokes, and there was not enough to eat. The greatest 

pain, however, was the pain of humiliation suffered a s a result of 

continual police taunts, sometimes accompanied hv a hit or ki ck. 

Jail terms were from two to six months. The first year of the 

arrests, 1964, both New Hanoverians and European administrators empha s ize 

that in the affected villages virtualJ.y every able-bodied man was 

jailed: "Women, children, a dog, a few chickens were left in the 

village, 11 Thomas of Lavongai told me. In 1965, a few men paid tax~ 

and in 1966, a few more. Administrators, missionaries, and service 

personnel were all paying taxes for men who refused to pay themselves . 

They knew that jail was making martyrs and creating unity, and the y 

wanted to prevent th~t. In addition, many Europeans wanted to appear 

as "good white p~ople" by giving their own money to help. Many were 

genuinely moved and/or charmed by individual New Hanoverians, and ac ted 

from these motives. Many wanted to save face for what might be viewed 



as their own failures by keeping mission workers and oth e r nati ves 

associated with European endeavors out of j ail. 

Id!=o logy 

9() 7 

The. ideolo~y of the cult was well-develooed be fo r e the e l e ction. 

These views were repeated, in whole or in part, by m~n y cultists : 

The Australians have been here many years and have not change d 

us. We are still like our gr:mdL:ither s . When th e C.c nnans c ame , th ey 

developed the land. They planted all the coconut plantations. That 

was their work. Then the English-speakers came--first the Engli s h, 

then the Australians. They taught us to read and write. That is all. 

They said they were going to help 11s develop our !)lace and get money, 

but that has not happened. First they gave us the coooerative society. 

They said our store would soon have plenty, and old people and sick 

people and young people with no parents could take things free from 

the store. But they were lying. That neve r happened . Now the stores 

are closed and we. never got ;my thing free. Then they told us to plant 

coffee. They showed us how to plant it but not how to take care of it. 

It is all bush now. (A variation of this complaint involved the 

accusation that New H~noverians got but a fraction of the promised 

prices for the coffee they produced, so they ceased bothering with it.) 

Then the Australians gave us the Local Government Council. They said 

it would save us. They said it would help us develop our place and 

help us get money. But we do not see this happening. Now who will save 

us? We do not want the Australians to govern us any more. We want to 

try another country. Of all the countries that we know about, we want 

to try America. Americans will give us "savvy." 

What kind of "savvy" do they want? They want know-how in relation 

to producing cargo--that is, material goods of the white man. When I 
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asked Silakan of Enang island what kind of savv y he wanted, hL' l ooked 

around , pi ck e d up a me t a l t e .J p o t and s ~1 i d : "I w: mt 1· 1i kn ow !1Clw trl rn :d··.l' 

this." They want the cargo, but the y want the "savvy ," t oo; and t :1e 

"business." the enterprise, the productive occupation. And the y 1,.,:;in t 

money. People always want money fc~.E- .someth i ng, and :"h ·w lL:.i n u'll' r ~ .:m :-; · . .; ~mt 

it for the independence it r.an buy the m. They are mo re d~pe n c..!t:n t up<J<l 

money for carrying on their relationships than are s ome o th e r peuplL • · 

Money allows impersonal exchange and freedom from de penden ce o r obli ga t i on . 

Some cultists had very simple and specific wants, ac co rdi ng t ~ 

their own statements. Others had a broad view of the "s.:ivvy" that they 

wanted: they wanted to know how to build a way of life for themselve s 

and their progeny, and they said so. Pangai was careful to distingui s h 

his broader aims from the simple ones sometimes attributed to their 

election: he said that it was not cargo that he wanted, but "savvy," 

in a broad sense. Those with the broader view did not like be ing 

considered ignorant and poor, and did not like feeling constantly 

humiliated by white people and by their own educated compatriots. 

Their election began as a simple statement of prefe ren ce : o r s o 

they say. In fact, they knew that they were confronting the Administration 

and that the administrators would be cross (pidgin: ~!os). The y 

claimed that they were not cross with the Australians until the 

Australians became cross with them. The cult ideology was not really 

anti-Administration, although it appeared sometimes to be so. It was 

certainly not anti-European. It was impersonal, and dealt at l ength 

and intellectually with issues. It expressed a great impatience t o 

know, to underst~nd, to be on the move, to be going somewhere , t o be 

in the mainstream. 



Beliefs 

What di d the culti s ts r e al 1. y bc l ie vc ah out th 1· i r l' h ·c t ion 1·\ l r 

America? There was an ideology, develope d partl y for its po lit i ca l 

effect. There was the residue of contempor a r y ve rb a l assault an d 

counterassault between cultists and non-cultists. and of t he ri di cu le_' 

of the police, received in suffering sile n ce (dis cus s e J b~ l ow). Uu t 

beneath all the politics and insult, did the cultists r e all y bl:'.lil:'.'/ l:'. 

that Johnson would come? 

Many outsiders thought that the cultists rested the ir fai t h on 

some kind of empirical evidence, but none that I met o f fe r e d a ny kind of 

proof that could be refuted. Nevertheless, as it alway s s eems s imp l e 

to t h ose outside a cult or movement to refute with facts the ex pe c tat ion s 

and claims of the True Believers, so here, most Europeans, a t first, 

offered "facts" from widely accepted current world views or my t hologies 

as "evidence" that the Americans would not come. This approa ch s ome t imes 

had unintended consequences: cultists were skilled at argument, ill1d 

sometimes were able to construct a scenario in which, from th e European 

point of view, the Americans ~ould come. 

With a few exceptions, virtually all New Hanoverians, with i n 

the cult and outside it, believed that it was possible that America 

might come. One day a cultist told me that that very day he had heard 

on the radio that American had wanted to come to New Guinea but that 

the Australians would not let them. On the tr~il of a current rumor, 

I questioned him further. I found that he referred to the fact that 

that day it had indeed been announced on the radio, in pidgin English, 

that the American Peace Corps had wanted to send 400 people. and that the 

Australians had turned down the of fer, saying they preferred to t r y to 

do the job themselves first. The cultist who told me this seemed t o 
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have a "realistic" und e rstanding of it: th a t thi. s wa:-; n rit tltc guv 1_· rnmu1t 

of America wanting to come t o bos s as a result of tll L:ir electi. on. 

The fact remained that some Americans had \van t e d t o come , .J.nd t he 

Australians stopped them; but I never heard this inciden t disc ussed. 

It was not, somehow, the heart of the ma tte r. 

There were a few cultists that I found (and n o doubt many more 

that I did not find) that I think really believed that Am e ri ca wa s 

coming, but none so unambiguously that they did not want to know wha t I 

thought about it, though they did not ask directly very often. Al l the y 

really wanted to know was that I agreed with them: if I did not, these 

firm believers were not really interested in my views. 

Most, I think, did not believe literally that America was going 

to come. I think they would have been very surprised, and pleased, if 

it had. They did not "believe" because they thought they had evidence 

that America was going to come. They "believed" because it gave the m 

the hope they needed to do something about their situation, and it gave 

them hope because they knew enough about America to know that they liked 

it. They were aware that their shared belief had important conseque nces 

for themselves as a people, and that they nePdP.d to help each other 

hold fast to their newfound faith. There was never any standardiz~tLon 

of belief, no clarification cf exac~ly what their faith was in, no 

catechism of:Zel:·ed by which outsiders could join the cult. The cont en t 

of beli2f was clearly secondarf to ·;:h!~ ideology that grew from it, 

which Wr.s stated in terms of the relationship of the ~eople of New 

Hanover to the government, and which was rooted in all the problems of 

their daily life which seemed to make them miserable. 

Ritual 

Many cargo cults produce ritual acts that Western science vi ews 

l ..... ·-



as futile in rela t ion to the accomplishment of Lil ~ µu rtJu s ~s L-or 1.,·hich 

they are explicitly p ~rforme d. I know o f no s uch ac t s in r e l a ti on t o 

the Johnson cult. 

The cement pegs left b y the U.S. Army we re vie\..red ap pr ehensivel y 

as perhaps more than what the y were (although who kn ows wha t t hey 

portend?), but there is no e v i den ce tha t thei r s i gn if i c;1n c<.:'. w.::i s 

exaggerated in the direction of "magi c." I think people vi ewe d t hem LlS 

signs and sym~ols of the intentions of Americans, and not as objec t s 

of power that might be ritually invoked. 

The term "ritual" has a range of meanings, and in another sens e 

there was one act performed by many of the cultis t s that I would call a 

"ritual" act. This occurred when cultists "promised to God" that the y 

would vote for America. They made this promise when, at man y different 

meetings, a local leader asked those present to raise their hands if 

they would vote for America. The first meeting at which this hand-

rais i ng occurred was at Magam village, the night before th e schedu l ed 

balloting at Ranmelek. Those who raised their hands at that time l a t e r 

interpreted their own act as a commitment. I never found out that 

anyone asked people to commit themselves through th i s act. Each i nd i v idua l 

merely interpreted his own act in this way, no do ubt influenced by t he 

opinions of others . This was a ritual act in the sense that it marked 

a a transition point in their lives, a "bridge-burning" commitment,J 

after which there was no turning back. Many took their own commitment 

to mean that they would vote for America forever, no matter what happened, 

and that their children and grandchildren would follow them. 

In 1967, there was still evidence in behavior of a commitment to 

the "election," to America, and to a better life for thems e lves. And 

this single act of ritual was often given as the reason why they co uld 
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not change their attitude toward pa ying taxes.. Howeve r, when something 

else came along that allowed them to r e inte rpret their commitment, t il e ·: 

quickly changed. The "ritual" act had little power in itse l f . Rit ua l 

acts were not characteristic of the cult, and from what I cou ld l e a rn 

they were not characte ri s tic of N1._;w Hanove r's traditi ona l c ultur~. 

There were n o rituals to magically produce cargo . All cul t i s Ls Lnt~ r v L~wcJ , 

with two possible exceptions, said that cargo comes a bout t h r ough wo r k of 

a practical sort rather than through ritual actions o r r e li an ce on 

supernatural agencies; and the two possible exceptions merel y t hought 

that the spirits might help human beings, not that t hey could do the j ob 

themselves. 

The Supernatural 

The only supernatural agency believed to be active in the cult 

was God, the God of whom the New Hanoverians had learned from the 

missions apparently, but perhaps the same one they had always believed 

in. The beliefs of New Hanoverians about Cod were c~r tainl y Ln th e 

same realm of discourse with the European Christian be liefs about Cod. 10 

God was mentioned primarily in three contexts: first, with regard 

to the election itself, particularly the balloting at Ranmelek. Unit y 

is not a common state in New Hanover, and is not expected. No t without 

sorrow, the people joke about their characteristic inability to act i n 

concert. The unity achieved in the vote for Johnson was surprising to 

them, which partly explained their invoking the supernatural to explain 

it. They said God must have come at once into everyone's mind, else 

why would all have had the same thought at the same time ? 

The seconq context in which God was regularly mentioned was with 

regard to the "promise to God," which has already bee n discuss e d in 

connection with its ritual aspects. 



•.; l ) . 

Th i rd, a firm faith in a loos e l y-define d Go d d id s ustai.n mc'.ln y 

cultists to whom I spoke . When the y were suff e ring in j aiL, o r afra.Lcl 

upon the arrival of the po lice to arres t them, t hey a s ked f o r God ' s 

help, and felt that they had received it. 

I found no sugge stion that traditi onal be liel·s .:.i boul pa rt Lc ul.J.r 

supe rnatural agencies, or an y amalgamati on of th e n c\v a n<l t il l'. o l d , wen:: 

involved in the cult. I found no traditional formal beliefs eas i l y 

categorized as "religious." 

Because of persistent rumors amongst Europeans and native n on­

cultists that cultists believed that cargo was made by and would be 

brought by the ancestors, I asked for information on this s ub ject. I 

finall y found informants who told me that this was an old s t o r y amon gs t 

their forebears who first had contact with Europeans. The se people of 

before did not understand, and they did not really be l ieve that ancestors 

did make cargo; but they did tell stor i es in which they suggeste d t~at 

perhaps ancestors made the cargo. They were just gue s s ing and wonde r ing 

(pidgin: siut nabout, tok nabout), it was said, not a sse rting a be l ief . 

This was in the old days when the local population had not yet seen t he 

light, they said. I did not evoke a connection be tween th i s story and 

contemporary actions, even from the one passionately involved culti s t 

who admitted that he had heard the story and that he did not know whether 

or not it was true. He treated it as irrelevant. In any case, he 

indicated, whether or not ancestral spirits knew how to make cargo, it 

was clear that Americans knew how, that they could t e ach the people o f 

Ne w Hanover, and thatr it was important to keep working hard and bel i eving 

that your work would bear fruit. 

Factions 

Factions began developing simultaneously with the ba llo t i n g . 
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There were those who "vot e d on the board" and th ose w!10 " vo ted in t he 

[red plastic bal l ot l .)OX ." Three ca t egori e s of persoil ~-> vo t e d i..n t he 

box: first, Councillors a nd Conunitteemen and o the r s who vi..e\ved 

themselves as especially respon s ible t o the Austral ian Adminis tr a t i on 

(e.g., the occasional former government e mplo yee o r puLic:L'.man), .:.ilcmg 

with their wives. Second, then, without exception, wivL'.S sup ported 

their husbands (and children, too young to vote, their f L1 t he rs ) TliL'. 

nuclear family emerged in the cult, as in oth e r asp ec ts of li fe in :-rl.'.'w' 

Hanover. Not a single woman took a position which she regarded as he r 

own, because the cult was regarded as men's business. Most were , 

however, clearly emotionally involved, and on their husband ' s side. 

It was not unusual, however, for adult brothers to be on different sides 

of the election issue. 

The third category of persons who voted in the box is defined 

strictly in geographic terms, in relation to polling places: th ose wh o 

voted at Umbujul, Noipus and Ungalik voted in the box, reg<J.rdless of 

where their "home" or "permanent residence" was. Thu s , if a sou th coast 

resident was on the north coast for some reason at the t ime of t he 

election, he was able to vote there, and he voted in lhe box along with 

the others. Conversely, people from the north coast who happened t o 

be on the south coast at the time of the election "went inside the 

election": that is, they "voted on the board." 

That the north coast remained outside the cult reflects the 

influence of small accidents of circumstance rather than an y basic 

distinctiveness of t~e area. Boski Tom, a long-time teacher and the best 

known man in the island, was able to stop the north coast from voting 

for Johnson, but a month later he probably could not have. New Hano ve r 

is Methodist on the north and southeast coasts, Catholic on the southwest 
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coast. The cult drew its adherents e ntire ly fro m the s outh coast a n d 

the Method ist Tigak islands. The idea of voting for John son wa s fi r st 

formulated in a v i llage that is Seventh-Day Advent is t. The se affilia t ions 

with different missions were not fundamentall y relat e d t o the c u l t. 

Europeans s ome times conce rne d thems elves wi th thi s possi b il it y , hut 

cultists did not. 

There were very few persons on the south c oa s t, the n, "vhu "vu tC:'.cl 

in the box." Some of them felt that their lives or welfare were 

threatened during the first few weeks after the election, and th e 

Administration brought them to Taskul for a while for their own protection. 

Silakau, a Councillor, was one of these; and both he and his wife told 

me that he cried at night out of fear before he was taken to safety at 

Taskul. 

Partly because it was the Councillors who were "loyal" to the 

Administration; and partly because grievances against the Council were • among the major justifications for their actions continually reco unt e d 

by cultists, those who "voted in the box" evolved into a clear pro-

Council faction (even though in~ividually they also had grie vances 

against the Council). Since they were themselves e .ither Councillors o r 

closely associated with Councillors, the cult meant personal humiliation 

for them when cultists refused to obe y the orders of the Councillors : 

• first with regard to the election itself, then with regard to "lining" 

for census, then with regard to taxes. And of cou rse there were a 

multitude of small, angry interactions in connection with these larger 

issues. 

11 
It was these "loyalists" who regularly "reported on" the cultists 

to members of the Administration. As they became increasingly se parated 

from their fellows by an accumulation of antagoni s tic encounters, they 
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increasingly depended up on the Admini s tration t o give them r:i o r al .:.ind 

physical support. Conversely , th e Administration der e nded on the se me n 

to give them information, and to give legitimacy to Administrat ion 

punitive action against cultists. 

Both these groups viewed cultists as "craz y" (pidgin : ~ _-b_u_I.'._g_). 

By this they meant that the cultists held beliefs that we re " c r az y ," 

and refused to yield to more "reasonable" beliefs. These i rr Lltional 

beliefs were held to be common to "cargo cults," about whi ch t he n a t ives 

had· learned from the Europeans, and they included such beliefs as t he s e : 

that a passing ship was full of Americans who had come to take over the 

island, or that a cultist had been talking to an Ame rican in the bush. 

All cultists said that these ideas originated entirely in ridicule 

(pidgin: tok bilas), and that they had never held these beliefs. 

Thus, for instance, a policeman at the jail in Taskul shouted out, on 

seeing a ship out at sea: "Here come the Americans, now you can get 

out of jail!" Cultists felt it to be a matter of pride to restrain 

themselves from responding to these taunts; but sometimes they would 

say, "That's right, just wait, you'll see! The Ameri cans will come~" 

Their silence was taken as acquiescence, or their remarks as offers 

of "proof'': and all this was ultimately reported by a non-cultist to 

Administration officers. Oliver told me that when an Administrator 

challenged him, he responded thus: "You'll see, a ship will come." 

Oliver said he was just gamoning (fooling), ancl he laughed about it when 

he told me. These kinds of contacts were the roajor source for these 

rumors. 

The native non-cultists 1 view that the cultists were "crazy " 

was founded on a basis quite different from that of the Administrators. 

Cultists and non-cultists agreed that they lacked information on which 
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to j udge whe ther or not it was reason ab l e fo r them t o bc li PVL'. th.J.t th e: 

Americans would come. Nu n-culti sts had grLcvan ces <lg:iins t th e 

Administration, too; but they thought that the Europeans knew what t he y 

were talking about, and that it was silly for the n a t ives to p lace t hei r 

own "savvy" against that of the Europeans. More t o the point, cultists 

were djsobeying the Australian gcwernme nt. the onl y govcrnmC'nt t he y k id, 

and the only one from whom they could realistically (~ xrwct helr . Fo r 

native non-cultists, the jdea that the cultists were " e. raz y " was 

secondary to the idea that the cultists were conf.ront j ng the power 

structure. When pressed, some non-cultists; including the leading figure 

amongst them, Boski Tom, said that the cultists we re not c raz y .
12 

When 

non-cultists believed that cultists were starting "craz y " rumors, t,..;hat 

their reports to the Administration amounted to was a warning that 

these cultists were starting trouble, not that the y were c r azy . 

Non-cultists found administrators particularly interested i n 

"crazy" rumors, however. The Administration had a ve s ted interest in 

viewing cultists as "crazy," and in viewing their protest as "j11st 

another cargo cult." Because everyone in the Administration, as well 

as other Europeans who were knowledgeable about the situation (e·t:·, 

planters), ag~eed that New Hanover had (for various reasons) been 

neglected, administrators were defensi?e about their role in creating 

the cult; which they viewed, officially, as damag i ng to their reputations 

as administrators. If the whole thing were viewed as "just another 

cargo cult" with the usual "crazy beliefs," administrators felt that 

they could not be blamed for what happened in New Hanover. Most of 

their superiors had also been in charge of areas where cult occurred, 

and most of the natives of the Territory were viewed as "potential 

1 . 1113 cu t1sts. 
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The missions were in some ways on the side o[ Li 1c: l\dmini s tr a tiun 

and the non-cultists. Cult a c tivit y was most f e rvent in ~eth odi s t 

areas, and the European Methodist mi.s sionaries spent a gre.:it deal of 

time talking to cultists, trying to "exp lain" various th ings . On at 

least two occasions, Methodist mis s i onaries convin ce d c ult is t s wh o ll.:id 

evaded arrest that things would go better for them if the y turne d 

themselves in at the District Office. 

The missions, however, disagreed fundamentally with th e a p proach 

of the Administration to stopping the cult. Administration ac tion was 

punitive and aimed at reestablishing "authority"; while missionary action 

was educational, aimed at reestablishing communication, confidence, and 

constructive activity. Each felt that its own approach was sufficient • in itself to stop cult activity, which was considered disruntive of 

order and potentially violent, as well as threatening to the legitimacy 

of both mission and government as ruling structures. 

Out of the views held in common by the missions, that the cult 

held energies that could be constructively channeled, a Catholic pri~s t 

at Lavongai Catholic Mission, Father Miller, led cultists to organize 

a new endeavor: Tutukuvul Isukul Association. 

'lut ul-::t: Vl ' 1 I~ukul As~~ oci .'.:.t.ion 

By October, 1966, some people had been jailed for the third yea r 

in a row for non-payment of taxes. Each year the number of defaulters 

decreased as jail lost its appeal as a symbol, and as people became 

discouraged about the effects of their protest. Nothing was happening. 

The cultists had been unable to follow through from consensus to 

organization; un~ble to provide structure, and unable to throw up a 

leader like Paliau of Manus (Mead, 1956; Schwartz, 1962). 



'Jl 9 

Into this vacuum of leader-ship from any sour-cc came Fath ~ r 

Bernard Miller, M.S.C., of Toledo, Ohio, who became resident pr ies t at 

Lavongai Mission in 1965. He had bee n at Lamako t , but he exchanged 

places with Father Kelly after the latter, also an American, became an 

"enemy" to the cultists for his r e fusal to he lp t hem cunta c t J ohns on . 

Father Miller spent a great deal of time liste ning t o culti sts 

and trying to think o f something he could <l o to improvC" tlH · sLtu.::iti on 

for everyone. After more than a year i n Lavongai, he sent out wo rd 

that there would be a meeting at the Mission at Lavongai in October, 

1966. Cultists came by the hundreds, from miles away, many no doubt 

hoping that at last the American Catholics were go i ng to tell them what 

to do in order to bring America to New Hanover. Instead. Father Miller 

initiated discussion of what New Hanover natives could do to improve 

their own place, with their own resources. 

It was later difficult to find out what happened at that meeting, 

and policies remained vague for some time as the people considered what 

to do. Father Miller had himself thought of collecting money in order 

to buy the European-owned plantations on New Hanover, but this idea 

was never mentioned later by the people. Two or three of them e ach 

claimed, more or less certainly, that it had been his own idea that 

everyone plant coconuts. The Agriculture Department had been encouraging 

the planting of coconuts for years. but with small effect. No one ever 

mentioned this. 

However, the proposed planting of coconuts in October~ 1966, was 

to be a project carried out by an organization. Father Miller tried 

to return the burden of decision-making to the people, and he succeeded 

in the sense that the people cons i de r e d the whole project to have been 

their own idea. Nevertheless, Father Miller's in f luence is evident in 

most aspects of the organization. He thought that people would l ike to 
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have some signs .:.md symbols, .:md lie s11ggestL'd first Lh:.1t .:i n.Jm c. h~ 

chosen. Tutukuvul I Sukul Association ("stand up to ge ther to pl.:int" 

association) was chosen as a name, and shows in its language i t s dual 

origins. It was written down as Tutukuvul -~-s_?-ku~ _Association, and 

became known as T.I.A. At that first meeting, rules were fo rmulated: 

people may become members upon payment uf dues of ten Jollars (two 

dollars for women alone); there will be officers (President, Vice-

President, Secretary, and Treasurer); and, most important, a ll me mbe r s 

must pay Council tax. The reason advanced (by Father Mi ller , and t i1e n 

by others) for this last rule was that men who did not pay tax would 

go to jail, where they would not be available to help with the work of 

T.I.A. A face-saving device was thus provided and, subsequently, used 

by all. For example, when I asked T.I.A. members who had been in jail 

if they would pay next time taxes were collected, typicall y the y responded 

that while they still felt the same as ever, they would pay taxes be c ause 

• it was a T.I.A. rule. Some referred the rule more personall y to Father 

Miller. 

By the time I arrived in New Hanover in February, 1967, this new 

movement was well under way. It had officers: all cultists. It had 

money: over $8,000. It had enormous native enthusiasm; it had internal 

problems which people were determined to control; and it had governmen t 

opposition. Top members of the Australian Administration called T.I.A., 

jokingly, "Father Miller's cult." But Administration opposition was 

serious, and in some instances it became official policy. 

The Methodist Mission (Australian) soon joined the Administration 

in opposition to T.I.A. When news of the new organization reached Rev . 

Allen Taylor, he wrote to Father Miller asking questions. He was 

satisfied with the answer, and sent out a written notice to all Methodist 
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villages, explaining to them that T .I./\... was .:i new ki n cJ of " h u si n ~s ::-; ," 

and that it had nothing to do with the e ll:.'.ction for Johns on. Ke v . Tav l o r 

felt that this was necessary because he had been informed b y some nat i 11es t 

that the people who were joining T.I.A. thought that by so doing th ~y 

would help to bring America to New Hanover. Rev. Taylor saw the same 

people who had collected money for Johnson now colle c ting m un e y --1 . ~ r gc 

sums, and quickly--for T.I.A. He saw the same enthusi.:1sm for T.I. /\. . 

that he had previously seen for Johnson. He saw a new movement ove r 

which he had no control, taking leadership from the Catholic mission, 

getting started in Methodist villages. He objected. Rev. Taylor and 

the Catholic. missionaries agreed, then, that T .I .A. should have a trial 

period in the Catholic villages before the Methodists were allowed to 

join. Native enthusiasm, however, overwhelmed this caref~l plan. By 

the time this decision was made, much money had already been collected 

from Methodists. Since careful records had been kept, the mone y could 

be, and was, returned: in some instances by the priests themselves. 

But it was very difficult to make the Methodists take back their mone y . 

They wanted desperately to "be inside." The dues mone y from Methodi s t 

areas went back and forth several times; and. finally, late in 1967, 

with T.I.A. one year old, people from Methodist v i llages were allowed 

to join .14 

The early opposition of government and Methodist mission was 

based on the fear that the people, once aroused, would again take up 

their cult activities. It was felt that they should be "subdued," and 

that they should be law-abiding citizens again (i.e., that they should 

pay Council tax) . before any new activity could safe l y be initiated. 

The idea was that they must learn to recogn i ze authority first, before 

they did anything else. This general attitude was expressed by the 
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Administration in many contexts, notabl y in th e h a nd ling of thl-' Local 

Government Councils, which had only pol i t ica l functi o ns , whe r e t he peop l e 

had expected economic ones . 

The attitude of the American Catholic pries ts, of ·w·hom three 

15 were active in shaping T.I.A., was that the cult ex pressed rea l 

grievances and real anguish, and that its energies should be harnesse d 

and channeled. 

T.I.A. was identified by non-culti s t s i n New Han ov~r wi.th t il e 

election for Johnson; and, with what some people viewed as e n co uragemen t 

from the Australian Administration and from the Methodist Mission, 16 

non-cultists hardened into a pro-Council, anti-T.I.A. fac t ion. Where 

there had been fear amongst the opposition that T.I.A. would turn into 

' cult, there came to be jealousy over the ability of T.I.A.. to get money 

attention, enthusiasm, work and support out of the cultists. Cultists 

had said they had no money for Council tax, but they h a d the same money 

(ten dollars) for T.I.A.! The Council, led by Admini.stration office rs , 

prepared a letter of opposition to send to T.I.A. The Medical Assistant 

at Taskul, Mr. Carrol Gannon. persuaded them against this ac t ion whe n he 

heard about the letter from some of the Councillors, on the grounds that 

factionalism should be discouraged, not encouraged. 

"Karol" was himself an issue. He was considered a personal f riend 

by literally hundreds of natives, and he had the full respect of the 

missionaries. Many government officials, however, considered him 

potentially dangerous. and he was transferred late in 1967 to Rabaul. 

The factions had been defined in terms of the election: the same 

people (with a f~w exceptions) who "voted in the box" now supported the 

Council and its president, Steven; and those who "voted on the board" 

supported T.I.A~ 

~ \ . 
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T.I.A. members began to cle<lr their grounds. Lt h .:i d be e n 

anticipated that there would be many conflicts over ground, but the r e 

were few, and the y were minor. None pre ven te d l a rge <.l r eas of g r oun d 

near each village on the south coast, and v i llage s on th e e as t coast 

and in the Tigak islands, from be ing s electe d an d ma rk~d as T .I. A. g r oun d . 

At the Lavongai mission. "flags" were produce d t o s t ,:rnd ove r T .I.A. 

plantations. These were signs, painted on wood, showing a g r een New 

Hanover map in the center of a blue background. In each co rner we r e 

symbols: a coconut tree, the Christian cross, an anchor for hope. 

That, in any case , is what the flag meant to Father Miller and to some 

members of T.I.A. There were several who asked, quietly and intensely , 

what the meaning of the flag was. There is no doubt that some cultists 

thought, hoped, or felt that somehow the f l ag meant that America would come. 

Most members were, however~ adamant: the work of T.I.A. must go 

on. Many said that they did not know what the fruit of T.I.A. wo uld be, 

but they were determined to work hard, to work strong, and not to l e t 

the "fashion of New Hanover" spoil their work. The "fashion of New 

Hanover" to which they referred was their tendency to get angry and go 

off to work independently or to do nothing at all. And the tendenc y t o 

steal money that came into their hands. 

To meet their traditional problem with money, the y i n sis t e d, 

over his protests, that Father Miller keep their money in his house. 

When I left New Hanover in 1967> $12,000 had been c o llected, of which 

about $80 had been spent for tools. From letterst I learne d that T.I.A. 

acquired three boats' to carry coconuts and copra to Kavi.eng. One o f 

these, an old mi$sion boat, was acquired early in 1968. (The Council 

had a "ship fund," but even if taxes had been collected on schedule 

they would not have had funds to buy the expens ive new boat they planne d 
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to buy until about 1970.) At the time of the cult there 1,.:as no r c:gul.::n 

transportation for natives or for native c.opra from ~cw Hanove r t o 

Kavieng. Some had tried to carry copra in c.anoes , but as o ft e n as n u t 

they went down at sea and the copra was ruined. Cctting space on .:.i 

Chinese or mission ship for native copra presented obstac les: money , 

timing, know-how, humiliation. 

By August, 1967, there were 20,000 new coconut trees in th e gr oitnd , 

and by 1970 there were 70 ,000. At regular meetings~ the "Boards" 

(representatives of each village who organized and supervised th e work , 

and who were elected by their fellows) reported on th~ progress in 

their respective areas. There were problems: all members we re supposed 

to work, and many Boards tried to organize work the way it is organized 

on Eu rope an plant at ions. They "lined" everyone in the morning and at 

noon and again at night. But some did not do this; and of those who did, 

some wrote down the names and some did not. And of those who lined, 

somP. went straight to work for T.I.A. and some went to their gardens 

first before they came to the T.I.A. plantation. However, the most 

difficult problem was posed by those who were members but who were not 

resident in New Hanover. If a man were away, his wife could wo rk for 

him. Married men thus had a ready substitute. But if a man and his 

wife were away, and he did not get a substitute (which was difficult, 

as a man who would substitute was usually a member himself and had t o 

work for himself) he had to pay four shillings a day . This figure was 

decided upon because the mission paid four shillings a day . If a man 

was working for the . mission and therefore could not take off a day and 

work for T.I.A., _he could give his four shillings to T.I.A. instead. 

Father Miller helped them to get around this proble m by giving hi s labor 

lines on the Lavongai plantation the day off, but then the manager of 

" ·: l . 
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the Catholic plantation further west i n Lavungai opp osed thi s ide a Jnd 

fired men who t ook the day off. 

It was these kinds o f problems that usually defea t e d New 

Hanoverians. Their fashion was one of contention, alwa ys fearful th at 

someone was taking advantage of the m. But the y we r e aware of t he ir 

fashion. and determined (or so they said, and so it seeme d) n o t to l e t 

their fashion defeat or "spoil" (as they said) T . I.A. 

The Election_ of F~Eru_a_Ey_, -~2~-

In June and July, 1967, when I asked cultists how the y would 

vote in the ele~tion for House of Assembly representatives when i t came 

again in 1968, some said that they would have to wait and see. Most 

said they would stand by their election for Johnson. However, man y had 

not realized that there would be another election. They had not thought 

about it, as some of them said. Then Steven, Council President, announced 

his candidacy, and T.I.A. members began to worry about defeating him . 

All things considered, it seemed unlikel y that Johnson would be elec t e d 

again in 1968. 

_g_ Not Johnson, Who? 

T.I.A. members were well satisfied with their s econd Presiden t, 

W 11 f M · 11 17 a a o eteran vi age. They thought about nominating him for their 

member in the House of Assembly. However, Father Miller suggested that 

Walla was doing a fine job of T.I.A., and that he was needed by T.I.A. 

Instead of Walla, Father Miller suggested that T.I.A. support Daniel 

Bokaf as their representative to the House of Assembly. Daniel is 

from New Ireland~ and has taught at the New Hanover Catholic Mission 

school at Lavongai since 1965. He was very much against the Johnson 

cult ; but he had worked hard for T.I.A.; often spending hi s Saturdays 

tramping through the bush surveying T.I.A. lands, and his free evenings 



(i.e., evenings when he did not have school duties in relati on t o boys 

who were boarders) makLn g ma ps. :--los t Lmpo rt;.int f r om FJthe r ~ILLLe r ' s 

point of view was the fa c t that Daniel had s pent a ye a r studying i n 

Australia, under Catholic auspices. Father Mille r thought that Da n i e l 

had gained the understanding of English and of Europ ean culture n e cess a r y 

to make his voice effo c tLve in the House of Assembly . 

T.I.A. members took Father Miller's advice , and nominat e d Dani e l. 

In February, 1968, Daniel Bokaf easily won in the open electora t e i n 

the Kavieng District. His victory reflected the solid confidence of 

the people in Father Miller's opinion, rather than any particul a r 

personal charisma or social position of Daniel Bokaf. 

Later that same year, Walla was elected President of the Council, 

while he retained his presidency of T.I.A. Even before I left New 

Hanover in 1967, some persons who had been against the Johnson cult~ 

and who were initially against T.I.A., had begun to r e lax their opp osi tion 

to T.I.A. Most of them had not made their opposition so open tha t the y 

could not, without losing face, change their minds. Even Steven, the 

Council president, began to say that T.I.A. could be a good t hing f o r 

New Hanover. "Karol" talked constantly to people, telling them t o 

close ranks. Baral, who had helped stop the vote for Johnson on the north 

coast, and who was vice-president of the Council, joined T.I.A. in 

August, 1967. He had been a Catholic catechist for years, and the 

Catholic priests used their friendship with him to encourage him to help 

end the factionalism in New Hanover. 

Walla continu~d for several years to report to me by letter. He 

gave me the latest coconut count and the latest news. In September, 

1968, he reported the arrest of twelve T.I.A. members as a re s ult of a 

dispute with non-members. No non-members were arrested. At that time 



Walla reported that he and others stil l felt that Australia was not 

the right country for New Hanover. The y were s till h o p i n g . he sa Ld , 

that America would come. 

In June, 1970, he sent me a clipping from a New Guinea n~ws paµ~r 

containing the headline: "Ca rgo Cult Spreads t o New Ireland." lie wr o te 

th a t this was t he same k ind o f d di cu l e that had b cl' n 11 s e d ;:i g: i L n s t 

cultists and T.I.A. members in New Hanover, and he said that Lt w CJ :..; 

also not true. 

In a letter to me in 1971, Father Miller said that rumor s similar 

to those that he had heard earlier in New Hanover were being told about 

Lihir and about New Ireland: that the people were building warehouses 

and waiting for the cargo. In each case where he himself talked to the 

people accused. they claimed they were merely building meeting houses 

for meetings of their own T.I.A., called T.K.A . in these areas. Father 

Miller added (as he always did in talking of New Hanover) that he could 

not be sure, however, that the information that reached him was full 

or true. 

T.I . A. and the Fruit of the Johnson Cult 

T.I.A. developed from the cult and has successfully directed the 

actions of those who "voted on the board," as well as many who "voted 

~n the box." Coming as it did when hope was dwindling and jail seemed 

pointless, cultists seized u pon it with great enthusiasm. Old direc tions 

were not completely forgotten: some people, no doubt, maintained a 

partly mystical view about T.I.A. being a forerunner to the coming of 

the Americans and the beginning of a new existence. 

But T.I.A. had its own rewards. It gave people something to do, 

and it provided organization and structure. Students of cargo cults 

have pointed out that the cults integrate people who previously lacked 
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ties and overriding structure. Walla, President of T.I.A., saw that 

T.I.A. had that function, and saw that it was important. On August 31, 

1967, he made a speech to members about the importance of acting together. 

First he drew an outline map of New Hanover on the blackboard. He 

drew little circles around the outline edge, representing different 

clans. This, he said, was their old fashion: many clans, and many 

lines. Men did not unite, and they were not together. 

Th~n in the middle of his map he wrote in large letters: T.I.A. 

Then he put a big "T." in each of the little circles representing clans. 

"Now T.I.A. stops all around. It puts its name everywhere. No longer 

are there five lines in i1eteran village: there is one line now, on 

the ground. You and I all hear the talk of T.I.A. now. All men stop 

with T.I.A. If we did not have T.I.A. we would not have anything or 

anyone to unite us. This is the source that will straighten us, that 

will make us all one. T.I.A. showed us this road, and by and by we 

will be one." 



INTRODUCTION 

I had been in Lavongai village not quite three weeks whe n, on 

Thursday, March 2, 1967, my nei ghbor, Joseph Pukin a , c 3 me lumberin g 

up my verandah ladder steps at 9:00 a.m. in the mornin g with a f r i end 

of his: Pengai, of Nusawung village. Joseph was, as usual, co n f i de nt, 

but Pengai seemed a little nervous. He said he had come to see 

Father Miller, to show him a notebook in which Pen ga i had wri..tt en-- :-ib out 

the election for Johnson. Conversation wa s at first s ome wh a t stra ine d, 

for several reasons. In the first place, I thou ght the ma n ha d come to s e e 

Father Miller, not me, and that Joseph had just stopped by to introduc e 

his friend to the odd new wh i te lady and pe rh a pR t o pi c k 11 p a s moke . 

thought perhaps they were just staying while they smok~ d t o he po l i t e , and 

I didn't want to hold them against their wills. Furthermore , Fa th e r 

Miller was very interested in talking to cultists, a nd I did not wan t t o 

divert to my own purposes an informant whom Fathe r Mille r had "ea rne d " 

f or himself. I felt an enormous obligation to the mission not to i nt e r f e re 

in any way with its operation while I was resting so heav ily on t he l abo r s , 

present and historical, of its personne l . In addition, the Assi s t an t 

District Officer (ADO) in Kavieng, Mr. Bri ghtwell, had .1s k cci me t o r ema in 

in t he Lavongai village area and to not discuss the cult a t fir s t; a nd 

while I had not opligated myself to his plan, I felt s ome r espect fo r his 

opinion. 
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Desrite these h.1rri c rs, Pe n g:1i : 111<1 T h c,~·. : rn t i > r-:llk. TL" '. -> 1H ll 1 hl· <· : 1111 l· 

clear that his talk would flow forth fr ee l y , a nd that the use of my t ::ipe 

recorder would facilitate our conversation. Joseph a nd his wife 

stayed with us for some time, perhaps unti l abou t 12: 30 p. m. when my f ri end s 

Silakau and his wife Ngurvari lam called me to th e ir llll11sc t o c~ a t. L1t c r 

Silakau brought Pengai something to eat, too, durin g ou r "l un c h b r e.:.ik ," \,•h i c h 

lasted for about an hour. We then r esumed our talk un til abou t ) p . m., 

when I felt that our talk had dwindled. When my second t ape ran ou t I 

did not move to replace it. I walked with Pengai down the beach as fa r 

as the river, which he had to cross on a bamboo raft to go to t he missio n. 

We stood and talked another 15 minutes. I still thou gh t he was go in g to 

see Father Miller, but he then said that he would not do so , as Father 

might shame him. I assured him that Father Miller would no t do that, and 

that he would be glad to see him. However, according to Father ~ill e r, 

Pengai did not come to see him that day. It seems quite likel y , then, that 

Pengai had heard of my work and had come to Lavongai to see me. 

I never saw a lot of Pengai, as he did not live in Lavongai village, 

but the notes I made that day describe him as I continued to see l1im in 1967, 

1972, and 1974: "He is a dramatic speaker, with an almost over-polit e but 

also quite sweet smile. He raises his eyebrows, smiles warml y , very polite, 

like Joseph--but Joseph gives an impression of hidden anger a nd POWEi\ , 

whereas this man (Pengai) is sweet . . . " 

In 1967 I noticed a "facial twitch on Pengai, all the time--nose, 

cheek, eye--just sltght, continual tingling, not sharp twitches. t ho11ght 

maybe he was just nervous, but it reduced little if at all--settled soo n, 

at least, to steady tingle." I do not remember whether or not he s till 

had it in 1974, when I spent some time with him but not in cl ose face-to-f ace 



interview. He had had lepro s y , and the f.::ici.1l tr cmhll, ma v hnvL· 

been related to that illne s s . 

Here follows my translation from pidgin English of our int e r v i e w. 

Pengai speaks clearly and we ll, but [ often repe a t c J wh a t li e sa i_J t o make 

sure I had understood, or to show Pengai that I had underst ood , or t o 

make sure the tape recorder picked up the in format ion. i'l y cont Lnt1 .:1 l 

interruptions relate partly to the heavy use of pronouns, es pc ci.::ill y t he 

famous oli ("they"), in pidgin; partly to my knowing less ab out the Jo hn so n t 
cult and other things than Pengai thought I did; and partly to my rel entles s 

inability to understand the part without the whole. My demands for what 

Pengai must have seen (and the reader will see) as repetitions usuall y ind i­

cates that I was not understanding as we went along, or tha t I had for gotten 

something Pengai had said earlier. If any of my informants are a nno yed 

with me for publishing anything that embarrasses them (a cir c ums t a nce 

which I have, of course, tried to prevent), perhaps Ll1~ y will b ~ srnnL:wh;i t 

mollified by the assurance that I am embarrassed by my performance i n some 

of these interviews, including this one. I have reproduced it in it s ve rbal 

ent i rety for all the reasons one could give for recording and reporting 

historical documents. I have reproduced my interview with Pengai rather 

than with some others because he gave me my first long account of the John s on 

cult. The reader and I are new together in this interview to the thinkin g 

of the people who created this history. Pengai's account is also ver y full 

and clear, as well as in many ways typical. I have summarized in th e ma r gin s 

some of the points Pengai made which were made by many others, and which 

I will further document and interpret. 

Seated, then. on my verandah near the beach, Lavong8i villa ge, 

March 2, 1967, in the presence sometimes ot Joseph P11kind and his wife, Pen gri i 

and I spoke thus: 
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THE INTERVIEW 

D: Now Pengai tell me first, yo u ar e from wh e r e? 

P: (pause) I a m from Nusawung. 

D: And you came here just ye stc' rda y , ri g h t '! 

P: Yeh. 

D: (To taperecorder) Now Penga i came and showed me a book he 

has written about this election. (To Pengai) And you said--why did 

you write this book? Someone said something to you, you told me before . 

P: Yes, I wrote this book--some men have been talking to me 

about--as is our way amongst us "kanaka," they all said I should go to 

the House of Assembly and tell the story. 

D: Now you talk about the ways of you "kana~_"--wh a t, you mean 

just tal~right? This is our way too (laughs). Just talk for no special 

purpose, right? 

P: Yeh. 

D: Now who talked to you about going to the House of Assembly? 

P: Un (pause)--Pilikos. 

D: Pilikos. Where is he from? 

P: From Bolpua. 

D: Bolpua. And when did he talk to you, just now? 

P: Oh, at another time, I have forgotten. 

D: A little while ago. 

P: Yea . 

D: Unn. Now when did you write this book--just now? 

P: Oh, ?n the first day. 

D: Of February . 
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P: Yes. 

D: This month. 

P: Yes. 

D: Now you came here today to Lavon ga i, y ou th n • 1~h t y o11 1.,:oul d 

go to Father, right? 

P: Yeh. 

D: Now what would you like Father to do for yo u ? 

P: That he should write it (the book~ l8 then se nd it t o th e Hous p 

of Assembly. 

D: To the House of Assembly. Ah, now I didn't understand t hi s . 

Have you talked with Father Miller before? 

P: No. 

D: Have you talked with another Father? 

P: No. 

D: Your village is Methodist, right? 

P: Seven Day (Seventh Day Adventist). 

D: Seven Day, oh. And who is missionary--is there s ome Europe a n 

or a native missionary? 

P: Just a native. 

D: Now why did you think of going to Father ~1iller, a nd you 

didn't go to the telatela (i.e. the Methodist missionary, whose mi s si on i s 

much closer to Pengai's home)? 

P: Oh, I wasn't thinking of going to this man--1 just thou ght I 

would come, and this walkabout of mine is not--1 wasn't thinking too mu ch 

of approaching F~ther. 

D: You just came to see Joseph and the place and ... 

P: Yeh. 
19 
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O: You were W.:1lking to no particular plac e , th e n Liter 

you thought, oh all right, I'll go see Father. 

P: No, I come be cause [walkabout alo ng with t hi_s talk I li ea rJ, 

now I am just wandering around and about so I will find the true wa y and 

the false way. 

standing? 

up. 

D: Ah. You walkabout so that by and by--yo u will under s tand . 

P: Yeh.ZO 

D: And--on your walkabout, how do you want to ga in good un der -

P: It's like this--by and by I can find out how thi s t a l k came 

D: The way this talk about the election came up? 

P: About going to ... 

D: House of Assembly. 

P: House of Assembly. 

D: Ah. You want to know how this talk of you r going to th e House 

of Assembly came up? 

P: Yeh. 

D: Ah. (Pause). And do you think you have alread y und e rstood 

a little about this? How it came up? 

P: Oh, I haven't found understanding about it. 

D: And do you think it is false talk? 

P: Yeh, I think so. 

D: But yo~ don't understand well yet . 

P: Yes. 
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D: Um. ( Pa us c ) . A 1 1 r i g h t ( p ; 111 ~ l' ) - - w 11 v d n 11 n 1 1 ' . .J :u1 t t o ;:, o t o 

the House of Assembly? 

P: No, it's not my idea--I just heard thi s talk that [ woulJ 

go and I would tell out the story of the reason for this ele c t i on th a t 

gotup in Lavong~i. 

D: Um, in the House of Assembly. 

P: Yeh. 

D: Then, according to your thinking, when the House of As se mbl y I 

hears you what would you like the House of Assembly to do? 

P: It's like this: House of Assembly must follow the wishes 

and ideas. 

D: Follow the wishes and the ideas of New Hanov e r. 

P: Yeh. 

D: Now, ah, have you talked together with some men who have ___ _ 
U\i 

been to the House of Assembly? VI SIT I~G 

:vn ss rn\' 
P: No, I haven't talked to all these men, hut be fore T t~ l k~d 

to all the United Nations (iepresentatives ). 

D: On, you talked to them? 

P: Yeh. 

D: In Taskul? 

P: Yeh. 

D: Ah. Did you talk to many men or just one? 

P: No--I talked in the midst of all of us, all men. 

D: All men-. Now at this time, Pengai, you said what? 

P: I said this: "This election that we gol 11p, we like 1\m~ rica 

and we have promised to America itself and"--all right, this was the time 

I talked out about some lying talk that some Europeans had said, like 

"President Johnson is in prison--the number one man in Australia has put hi m 

• 

t 

• 

• 

• 



• 

• 

• 

( ,I ~ , ) 

in prison "--now I asked the United Na tion s about thi. s . 

T ()K 

P, [LA S 

in orison 

D : Put him in - - sorry , I don ' t ca t ch th i s p i cl gin \.JO r d , " r u c r 1 i_ :n 

P: 

D: 

p: 

. " h " h h ? 21 Yeh, prison-- sa s u . 

') 2 
Ah, ah--all right, now I understand. -

All right now, I asked them all then abot1t t he ti me t he:.r -- like 

they put handcuffs on our hands, all right then the y said something like 

this: "We put handcuffs on your hands, and President Johnson will come 

and take them off." 

D: Who said that? 

P: Un (long pause, thinking)--Master Benhem . 

D: Master Benhem. Master Benhem told you he put handcuffs on you 

and President Johnson would come and take them of f? 24 

P: No, he didn't put handcuffs on me, just on some other men. 

D: At Taskul. 

P: In the place (sea) along the way to Tsoi (Islands). 

D: The place along the way to Tsoi. Unn. 

P: On the sea he found them all, when they were going to ~ mee tin g 

to-- to get up the strength of this election. All ri ght , now he found 

them all, just on the sea, and he broke their canoe and he put handcuffs on 

the hands of all. 

D: Broke their canoe! 

P: Yeh--all right, then he said this: "I put handcuffs on you r 

hands, and President Johnson will come and take them off." 

D: Now do you think he was telling a lie? 

P: Oh, I think--I can't know. I think his talk was true? 

D: I don't know either. I think I will go as k Mr. Benhem abou t 

this--is it all right with you, will you be cross if I go talk to 



Mr. Benhem about this thing? 

P: Oh. 

D: You're a little af raid ... 

P: I 1111 a lilllc ;.i[r ; ti.d--l>c c: 1t1sL' 

D: All right, neve rmind, I wi_ll not talk tv iLli lii m. 

P: I stayed in prison for three years and my s kin has 

pained. 

D: Oh, you s tayed three years! 

P: Yes. 

D: Where, Kavieng? 

P: I just stayed in Taskul. 

D: Um. 

P: They put me all the time in Taskul. This place here in 

Lavongai (village), I dug all the roots o f these coconuts here . 

D: Un! And you helped with this work of developing Taskul. 

P : Oh yes. 

D: Now what do you think of this work in Taskul, is it good 

work for all of you who stopped in the jail, or was it no good? 25 

P: No, it was good work that we did in this place in Taskul, 

good work. But it was a little no good, because--it's like this--thi s was 

truly "unjust. 1126 Because I hadn't done anything wrong. 

D: Um. 

P: I did something I wanted to do. 

D: Um. 

P: Now I didn't want to buy taxes because I want to go to another 

"company. 1127 
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D: Um, um. 

p: All right, they can't put me in prison, becau se me, [ \.Ja n t , 

according to my thinking, to be clear, to stand up c l ear o f Aus tra l i a . 

Now then, I must [ind another country [or me. ])~cau s e sup pos~ tlt L--; : .\ us lr .:_iL i ;t 

likes me, wants me to join with the country Aus trali a ; a ll ri gh t, th ey mus t 

straighten out Papua New Guinea with good savvy and with al l good t h Ln gs . 

D: Um. 

P: All right, they got me, at the time of the war, fr om Japa n , 

and they got all the men that belong here, in New Hanover .. 

D: Who got them? Japan? 

P: Australia. Australia and America. 

D: Um. 

P: That is America, it came, and came up with Au s tralia and 

Australia got us. 

D: Um. 

P: All right now, they brought all the men from here in s i de of 

this place in Buka. All right now, New Hanover itself held this p l ~c e 

along with America and Australia. Japan pulled too--all right, women a nd 

children, that's all, remained all around this place New Hanover. All 

the men had gone to Buka. 

work? 

the war. 

D: They went to Buka! 

P: Yea. 

D: I didn't know--for work? 

P: For wa~--during wartime . 

D: Now wait, I don't understand well--why did all go to Buka-- t o 

P: They all went to Buka, some went to work, and some went in s iJ e 



' ! ~ ' ) 

D: Ah--thc fightin g . 

P: Yeh. All r ight now, we think--Australia got u s a nd . 

D: (Still thinking about why they went t o Buka) To he l p 

Australia? 

P : Yeh . Now i t was 1 i kc th is : t It e y go L us l i k e th is , <rn d 

finally, we only learned--just, "This is how you shoot." (He is tal kin g 

dramatically.) "You fire a gun like this." Now T fire, T fo l low--b u t 

WANT SAVVY 

• 

t 

about how to make it (the gun), I don't know. AB 0 UT NAKI~~(; i 
THI NGS 

D: Now I think your face is young, Pengai. 

P: Yeh, I didn't ... 

D: How old were you at the time of the war? 

P: Me, I think something like ten years old. 

D: Ten years old. You were a little child. 

P: Yeh. 

D: You didn't have hair on your f:t c c yl· L. 

P: No, I didn't have hair. All right now, all the me n 

amongst us just study this. We study, now among us who are big, we don't 

28 see one thing yet. All right, we say: "Oh J\ust r z1 lia, what i s it doin g 

with us? Why do some black men, like the Negroes and the Africans, now 

they all already know about doing all work? America has taught the m all. 

Now why hasn't Australia taught us, so that I can understand, too, how to 

make--anything! Oh, now we sit down, we sleep inside under the leaves of 

a tree--what is this?" 
AUSTRALIA HAS 
NOT GIVE N US 

• 
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D: Have you seen some Negroes of America? 
_S_A_VV_Y ___ I 

P: . I have seen them. 

D: Where? 

• 

' 



P: Here, at the time--the time the y a l l came t o Kavi~ng--

the time the y all c a me t o Kavi e n g--then T saw t hem . 

D: When the wa r had fi nished ... 

P : Just now. 

D: Just now, these men who we nt ont o p t o ... 

P: 

D: 

P: 

D: 

29 Patebung. 

Patebung. 

Yeh. 

Were there some Negroes who went on top? 

U. S . AR.:1Y 
NV\PP T\1(; 

TEA:Vf 

P: There weren't any Negroes, they just used to wal k 

about, that's all, they came on the ship. 

D: Ah--there were Negroes on the ship, but the y did not go 

ontop on the mountain, right? 

P: Yeh. 

D: Ah, now you have straighted this out f or me. I have 

heard talk around and about, from Jim White and a ll the k i E..2_ -- [ sa_i_ d , 

"Were there Negroes along on this?" And some said, " Yes," some said 

"No," some said "I don't know"--now 1 understand. The y did not go ontop, 

but they came on the ship. 

P: They came on the ship, that's all. 

D: And did you talk to some of them? 

P: No, I didn't talk with them--just one, T said. 

D: Because they didn't know how to talk pidgin .. 

P: Yeh. All right now this, we--there was one plane (heli-

copter) that belonged to a Negro that came up. On Patebung. 

', 
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D: A Ne gro wa s fl yi ng . 

P: Yes. All ri ght, we a sked t his--we ask e d all t he 

Americans--white--we asked : "Thi s pl a ne be l ongs t o \·J\ 10 ?
11 And th e said , 

" Th i s pl an e be lon gs Lo Ll1c NL' g r o ." 

D: Who sa id that ? 

P: The Americans themsel ve s. 

D: Some white skins of Ameri c a ? 

P: Yes, Yeh. All ri ght, now, we s ai d , 11 \.Je t.Jan t t o l ook a t 

him. We want him to come down." All right now, he d i dn't fly doout ont o ;-i 

anymore, he came and just flew about down below. Al l ri gh t, now we saw him . 

All right now--we didn't t h ink too much about this. But we i ust thou gh t 

like this ... when the election came up, like my book says--no, he re, in 

the book. This man, whose name is Bosmailik. 

D: I have heard of him ... 

BOS~AILI K ' S 

ROL E 

P: Yeh, but--13osmailik i s this: he i s my true h ro tl 1L·r . 

D: Your true brother! 

P: Yeh. 

D: Born of one mother ? 

P: He has another mother and me another mother. 

D: One clan? 

P: . but we have one father. 

D: One father. .What clan is your father? 

P: He is Tien. 

D: Tien. t\nd the clan of your motli e r ? 

P: Kokomo. 

D: You are Kokomo. Tha t's pidgin--the locnl t e rm, wh ~t? 

Joseph: (in the background) Ben ge Be nge . 

P: Benge Benge. 
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D: Benge Benge. All right. 

P: All ri ght now, this Bo s mailik, it's li ke this : :1m i10 t, 

like, lying--it's like this e lection s t.:i r ted with o n e o t he r miln: m~ , 

that's all. 

D: Tt started with yo11. 
PETER 

y ,\ ~U\! . I SS:Vl:\ l 

P: Yeh. It started just with me, b ee<:t11 s~ one man , Pe t e r, 

Yang a 1 is mat , of Nari m 1 aw a (vi 11 age) , he got th is s t a r t e d f i rs t . He said 

that we should get--that we should get--America. 

D: This man, Peter, he talked first about your getting 

America. 

P: Yes. 

D: Now why did he say this--did he stop ontop a long wi th all 

the Americans? No? 

P: No, it was a t the time of the war. 

D: Did he see them in Emira? 30 

P: Yeh. All right now--he was a soil<ler. 

D: Ch, he was a soldier. Where? 

P: Right along here. 

D: Un. 

P: All right now, he came up and he said : "We must like Americ a . ' 

All right now, everyone followed him. All right now, later now, the 

time for the court came up, all right, now they all got up now and put 

l..t onto hi'm. 31 All · ht h · ·1 l rig now, e went to Jal. t1en. 

D: For how long. 

P: I think some thing like one year he was in jail. All ri ght 

now, at this time they wanted to kill him! 



D: ·who is "they"? All whit e skins or ll ll kan il kcJ. . 

P: Yes--no, a l l white skins. 

D: Wanted to kill him. 

P: Yes. Bltt all the me n \vlw llaJ stop pL'd Ln l) 11k .:i -- b~c;lllsc 

I 

• 

plenty of men among us (llaJ been in guka) all ri ght 11 0 ~", t hey ho1 1gli t him . 4 
They put money together and they bought him back. 

D: (hesitates) Put ... 

P: Money. I 
D: Money. 

P: Yeh. 

D: And bought him back from jail? 

P: Yeh. 

D: Who did this money go to? 

P: This money, I mean they brought it to go to Australia . 

D: To buy back this man Peter. 

P: Yeh. 

D: Do you know whose hand it went to in the jail? 

P: It went to Australia's hand. 

D: An Australian. 

P: Yeh. 

D: You don't know his name. 

P: I don't know his naMe. 

D: Now--ah (pause.)--in Kavieng? 

P: In Taskul.32 

D: In Taskul. 

P: Yeh: 
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D: Now you, you stayed in prison just in Taskul. 

P: Yea. I stayed in prison in Taskul, but this thing with 

Peter happened before. But I .:.im telling you this lw c ause. 

n: It happen eel earl icr! 

P: Yeh. 

D: A long time before. 

P: A long time before. 

D: At the time when the election hadn't come up yet. 

P: It hadn't come up yet. 

D: Oh, this man Peter talked about this thing a long time ago. 

P: A long time ago, and he has died. 

D: Peter has died.
33 

P: Yea, he is dead. All right now, when the talk of the 

election came up, me, I didn't know about the election--me, I was staying 

in Rabaul. I was working in Rabaul. All right now, I came, and this, this 

thing I have written is like this: it is to straighten out this talk. All 

right now, I mean, I'm not lying--I mean I am telling the truth. But this 

thing, like, it came up to me--it came up like a vision. 

D: Vision. 

P: Vision. 

PENGAI;S 

VISION 

D: Yes, I understand the meaning of "vision." It came to you 

where, in Rabaul or here? 

P: Just here. Not a long time ago. All right now. 

D: Did it come when you were asleep or when ... 

P: No, I was asleep. 

D: You slept and you saw it. 

P: Yes. I saw this in January, '64, on the 6th day. 

~ ,-



Y4 5 

D: The 6th day. 

P: All right now, I was in a group of many, many men, we came 

together--1 mean this is how my vision came up. 

D: Where? 34 

P: It's like this, I saw this, that's all. 

D: Yes. Now this vision came up in what plac e? 

P: In my own place. 

D: Nusawung. 

P: Nusawung. 

D: Um. 

P: All right now, we sit down, we were plenty of men--and 

just one man walked about. He came, and he came up to me and he said to 

me: ''You get up and you talk. II (Pause.) Now me, I got up and I said: 

"Oh, I am ashamed. I'm not up to talking, plenty of men and mor e ! 
.. 35 

All right, this man got up and he said: "You stan d up and you ta l k." 

vision? 

D: Now--did you tell this man you had had this vision? 

P: No, I didn't tell. .. 

D: At this time had the vision come? Had you had it, this 

P: 
36 

Yea. 

D: Un. 

P: All right now, he came up now and he said this to me ( Pen ga i's 

speech is fast and excited): "You get up and you stand up and yo u t a l k ." 

All right now me, I said: "I am ashamed." All right, now he said: " No, 

you get up and you talk." All right, like, I got up and I opened my mouth , 

and I talked. I talked, and like this: it wasn't u s thou gh I und e r s tood 

about this talk--it was just talk. But my talk did not go inside my ear 

so that I could hear back my t a lk. All right, I stood up a nd I finished 

• .. . : 
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talking and all the men, every one, the y got up and the y put up their 

hands. All right, I got back up a gain and then I sat down. All ri gh t 

now, this thinking did not come up to me, that I wo uld s t a r t thi s 

election. [t wasn't a s Ll1ough (hesitat e s) ... a t tl1 is tirne wli e n til e 

vision came up to me it (the election) hadn't got up. 

D: Tell me a little about this vision--wha t was i t like? Wh a t 

did you see? 

P: I saw many people. 

D: Black skin an<l white skin? 

P: Black skin. All right, now this man walked toward (the 

people). 

D: Who? 

P: A man. 

D: Black skin or white skin? 

P: He was not very white, but these clothe s o f hi s , th ey we r e 

completely white. 

D: White clothes but his skin was in between. 

P: Yes. All right, now he came and he talked to me a nd-- a ll 

right now, I didn't think about this. I got up then in the night and I 

told my wife about this. I said, "I dreamed this." All right now, she 

said--she teased me. Now she said this: "You dream that because you want 

to become a Councillor." 

D: A Councillor. 

P: Yeh. My wife joked to me. 

D: Um, talked jokingly. Have you been a Councillor? 

P: No. 

D: Um. 

P: All right, I stopped, and dawn came and this thou ght came 
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then, that I heard from a ll pl ac es e ve r ywhere: " We do no t like the 

election." From here around. 

D: Had you he a rd when this dre a m came tha t e ve r:- yo ne did no t 

t 

like the election? 

P: No. 

C/\ NDTDi\TES ' \,\'['I IJF 
OR AU STRAL I A\/ , 
CANNOT GI VE US 

SAVVY ~ 
D: No--sorry--what ? 

P: But I heard from the mouth of this v e r y man. The mou t hs 

of all of us, everyone around, in New Hanover, all said: " We c annot v ot e . 

Suppose we vote for one black man, he will show us about what thin g? And 

suppose we vote for one (hesitates---DB mumbles white skin) Australian. 

Will he show us anything more (than they alread y have) ? Because now 

we are really crazy." All right, now this thinking came up in me and it 

said: "All right, I think I will ask this man for the name of this man 

who is President of America." 

D: Ask who? 

P: I asked my brother, my little brother. 

D: Bosmailik. 

P: Yeh. 

D: Who was born first, Bosmailik or you? 

P: Me, I was born first, and he later. But he had stayed 

together with the Americans. 

D: Ontop on the mountain, 

P: Yeh. All right, now me, I went and asked him, "Do you 

know this man who replaced President Kennedy?" 

D: And Bosmailik said what? 

P: Bosmailik said thus: "President Johnson." All ri g ht now, 

I got up and I said: "All right now, you and I altogehter are crazy 

inside about this. And all men--that is, you and T a ltogether-- a r e afraid 

,., . . 
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of the government of Australia, that's all. I think, ne verrnind, me , 

I can let my body go to Austr a lian hands for the t h i nk in g o f a l l of 

you. Now nevermind, I alone will c a rry this. All ri ght, neve rrnind , me , 

I put my name on this." All ri g ht, now me , [got l11 c n ~mc [o r t lii.s a nd 

me, I said, "All right, we can vote for America. All ri gh t now ," I sa i d , 

"we vote for President Johnson." 

D: And you said this at this time whe n you s tood up in 

Nusawung? 

P: Yea, I stood up right in Nusawung.37 

D: And all the men said what? 

P: They said: "We altogether, it's all right, we like it." 

All right, it was something that belonged to us, to Nusawung. 

D: Just Nusawung, they all heard of this first. 

P: Yeh. All right, and lat~r then, all places c ame a nd he a r d--

inside of one week only, now they all heard. 

D: Just in one week. All the talk ran quickl y . 

P: Yeh. All right now, now they all s a id this: " Nusnwun g will 

vote like this." All right, everyone said: "Oh, we too like this!" Thi s 

is how it was. Because at the time they had this election, thinking was 

not standing up straight . (He is stuttering slightly.) Thinking s tayed 

just with America. All the way around (the island). All right, a t 

the time when we had this election--all right, in every place it went, we 

did not do it (vote in the ballot box). We did not go with it. But the 

board--one (black) - board we made--we voted on the board. 

D: What's a "board?" 

P: Board--the kind a teacher writes on. 

D: Ah, ah, ah. 

VOTE ON THE 
BOARD 



P: We wrote all this talk--all right now, we went ~nd 

put it on the board. 

D: Yes, you wrote what ? 

P: Me, I myself, (lie ls slull:L:ri_ng) c o nqH>sL:d Lili :-; Lu gu on L l1 i s 

board. 

D: You! Many times T've h en rd thi s ttllk nf thi s ho;1r d , and T 

didn't know you, you wrote (the words for) it. 

P: Yeh, just me. 

D: Now you wrote what on this board? 

P: I wrote this, like this: "We vote for President Johnson of 

the United States.'' This, here, we wrote on the board. All right--just that, 

that's all. (His tone is deliberately casual.) All right, when we went to 

do this, all right now one kiap--(Pengai confers with Joseph, who is still 

here and who provides the name, "Mas ta_ Spencer" in a low voice)--Mast e r 

Spencer, he got up and he said: "Now why do you vote for Ameri ca ? ,\meric a 

is a very long way away. It cannot come and get you." All right now me--

him, my brother, a man of Nusawung, Yaman, him, he got up and he said : " I 

vote for America, and my vote will get it, because I ge t up on my g round 

and according to my wishes and according to the truth." All right--we voted 

now, up to the boundary here in Lavongai. 

• 

• 
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D: The boundary in Lavongai. And where was the boundary (of the I 

voting district) on the other side? 

P: At Narimlawa.38 

D: "Big Na rim. " 

P: Yeh. All right, everyone came, and some men from some places 

came and looked at this board. All right, they c a me, and wrot e no Ll1 i_ng. 

• 
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This board was written , a nd everyone s a id: "Thi s , it i s the vo t e o f al l 

of us together." All ri ght, now th ey wrot e thi s V(' r y t:11k in s i <ic on t he 

board. (He is recapitulatin g .) 

D: (Not understanding) Did some write on the bo a r d t ha t t h is 

vote belonged to everyone? 

P: Yes--no, no, everyone came and l ooke d , s ome me n f r om some places --

here, inside New Hanover. 

D: Yes, now they said what? 

P: They all said: "Oh, this thinking belon gs to us all to gether. 

All right, we will go wait--suppose the time comes for the ki a p to come 

up to us, this, that's all, this vote belongs to us all together." All ri ght 

now, the time came for all (the kiap) to go now, they all go t there, all 

right--kiap go, they find this, that's all. 

D: And everyone knew already. 

P: Everyone knew already. It went on and on and on--then it f ini shed, 

we were finished. All right, we had a meeting of our own: "We canno t 

buy taxes of Australia." 

D: You said this? 

P: Yes. 

TAXES, REFUS AL 
TO PAY TO 
AU STRALI A 

D: Did you stand up in front of all kiap with this talk? 

P: Where? No, no, I did not stand up in front of all the ~ia p 

with this talk, just in a meeting of just our own. 

D: Meeting--where? 

P: Huh? In Ranmelek. All right now, I said this: "We cannot 

buy taxes from the Council because it's like this: we cannot st ay an y 

longer with the Council bec a use we have already voted." 



D: For America. 

P: For America. "Why shot1ld wc --T me:rn , WC'. h a v e :1lrc :1cl y go t 

up with another company, now we have already gone to another comp a n y . 39 

All right now I think we no longer can bu y tax." All ri ght, wh e n the kiap 

I 

• 

was making the rounds, and he came to talk to us about bu y in g ta xes , we told 4 
him, "Why should we buy tax? We-- it's like this: we Jo not wa nt t o buy 

tax, that's all. We want to buy taxes, but we do not want to tax with you. " 

D: You said this? 

P : Oh, plenty of men (said i t). 

D: And how many kiap were there--Master Spencer, and another kiap ? 

• 

P: Master Spencer, Master Touhey--all right, later Master Spencer • 
went, then Master Power, Master Benham ... 

D: They came ·. 

P: They came. 

D: But Master Power and Master Benham we re not there at Ra nmelek 

on this day, right? 

P: Yeh. But they came now. Master Brightwell, all these-­

D: Came later. 

P: Came later. 

D: How much later, after Ranmelek--a day later, a week later, 

a month later--

P: Oh, about ... 

D: Two--three days? 

P: Oh no--it was something like one month or two months. 

D: On this day (when) you all did not want to vote--did they jail 

some at this time? At Ranmelek? 

• 

• 

• 

• 

' 
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P: They did not jail some at this time. :'-lone. But lat e r now , 

we came and stood up for this thing,with regard to the Council, r egarding 

Council tax; all right now, we told them this straight: " ~~e do not w.J.nt 

to tax with you, but we want to t<J x with /\ rne ri. ca , bc c.: 11 1.sc we. have a lr e ad y 

voted." All right now this: they got a little c r oss .1ho ut thi_ s, now 

they put--our months (in jail) went way up. [ think something Li ke t h r ee 

months--some two months. If we called the name of Johnson, the months would 

go way up. They could call something like six months, five months or 

something. 

D: Ah--if you only said you did not want to pay tax, just two-

three months. 

P: Unn. 

D: Now call the name of Johnson, way up. 

P: Yes. All right now--that's all. And me, I've been in court 

with plenty of kiap . 

D: Where? 

P: In (pause) Meterankan. There--they just came all the time to 

Meterankan, sang out for me. All right, another time they got a rope ready to 

fasten my hands and legs. 

D: Now why did they say they were going to fasten you? Be c ause 

you did not buy tax? 

P: Not that, because I had voted. 

D: Called the name of Johnson. 
PROMISE FOR 

AMERICA 

P: Yeh. ~11 right, I did not worry about this--because, it's 

like this: I had already promised. I said, "Maski." 

D: Now you say you had already promised. What is this promise? 
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P: I promised thus: all me n a ltogether, the wish of a ll, 

is for America. However, just me alone, I mean [ will (put my ) name t o 

it. Suppose talk of this comes up, al l right then, me , I will say : 

"Ye s, me. " (Joseph is still here, coughin g in the back ground. ) 

D: They all singout for you, you've got the na me . .. 

P: Yeh. (Pause) Beca use. . . 

D: (interrupts) You promised to all men. 

P: Yeh--no, I did not promise to all men, I mea n (in ) my 

thinking. 
40 

But I' I mean 

D: You promised to yourself, that's all. 

P: Yeh--1 promised to myself. 

D: Unn. 

P: I said, ''Maski, me, I can let mysel f--wha tever happens, 

because I mean they called my name, all right maski, I can give up myse lf, 

that's all. All right then, I stood up in every court, they asked me: and 

I said, "Yes." All the talk, the report from inside amongst us our s elves-­

I mean they reported me inside our place, and the kiap, when he went to get 

me, he went to get me, and me, I said: "It's al l right, all of this tc:1lk 

inside this report, me, I can answer it." 

D: You can answer it. Because you have the name for this. 

P: Yes. All right now, when they asked me, all right, me, I said 

"Yes." They asked me about stopping (payment of) taxes, I said " Yes ." 

They asked ... 

D: You said yes, you, you stopped (payment of) taxes. 

P: Yes. They all talked about the election, me, I s.o.id, " Yes." 

All right, the D.C. (District Commissioner) in Kavieng, he talked to me, 

looked me right in the eye. 

• 



• 

• 

• 

D: Mr. Healy ? Mr. Sea le? 

P: Mr. Seale. 

D: He said what? 

P: He said thus: "Suppose you are strong fo r J\ rn e ric a , a ncJ s up pos e 

you win over Australia, Australia will give you ten c:irton s ." 

D: Ten cartons of what? 

P: Yeh, I . . . 

D: You don't know. 

P: I don't know. I think he spoke figuratively. 

D: Spoke figuratively. 

P: All right now, the second thing he said was this: "Suppose 

me, I win over you, you give me five cartons.,,. 41 

D: Mr. Seale said this. 

P: Yeh. All right now, I didn't mind, I thought about wher e I 

could find the meaning of this. 

D: I don't know the meaning either. 

out the meaning well for you? 

Now didn't he strai ghten 

P: Yes, he didn't straighten it out for me. All right, he said 

this, then he finished his talk. All right now, me--when he had asked me, 

I got up and I asked Mr. Seale: "What, is there one more law yet in the 

government that it will use on me? Suppose there's one law more the 

government has and will use on me, it's all right. Me, I can't--I can't, I 

mean, boss my own body." All right now, he got up and he said this: 

"Australia has got no law to kill a man. But it has just a law only to 

put you in jail." 

D: Who said that? 

P: Mr. Seale . 



D: Umm, umm. 

P: (long pause) They talked crossly to us. 

D: How many kiap came--plenty, plent y of ki ap? 

P: Oh plenty and more! 

D: And wh.en this court finished, did th ey j a il 

p: No, they did not jail me. 

yo u ? 

D: Did they jail some man from Meterankan at this court ? 

P: No, none. 

D: They just talked. 

P: They just talked. 

D: And did all the kiap talk, or just Mr. Seale alone? 

P: Oh just Mr. Seale alone, he talked in front of me. 

D: In front of you. 

P: Yeh. As for the other kiap, they d idn't say anything. 

D: They made a big meeting, and all the ki a p stood up a nd one 

talked to you? Or no, they just talked to one at a time. 

P: They came just following me. 

D: Following you--alone. 

P: Following me alone. 

D: Ah! 

P: They came, and they put up (tied up) their ship (at Me terankan), 

and they ran (up a river to Nusawung) in a speedboat, and they got me. All 

right now when I put my foot in the speedboat, they started now to "court" me. 

D: Did they get you in Nusawung? 

P: Yeh. 

D: And they "courted" you in quick time. 

• 

• 

• 
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P: Yeh. 

O: You did not yet sit down wel l. (Laughs) 

P: I did not sit down well yet. All ri ght, now the y come, come, 

come, come (by ship, from Nusawung to Meterankan), I go up on t he bridge a t 

Meterankan, and they all go sit down on a verandah, and I stand up on the 

ground, and they all put me into court. All right, first the y put me i nt o 

court, number one time. When they hadn't yet put me into court at ~e t crankan, 

me, I said one thing first, and I said: "Excuse me, because I say this: 

This court, I cannot say 'No' in it. All the talk inside that you will ask, 

I will say, 'Yes, Yes,' until the end. Nevermind if something is not true, 

or something is true, I will answer ... " 

D: Say, "Yes, yes," that's all. 

P: II . because in order to straighten what I want." 

All right now, I followed this yet. I followed this very talk of mine. When 

they took me to court--when they asked me, I said, "Yes." I sa i<l," Ye s," 

on and on and on and on and on up to the end. All right, now the y asked me 

about this talk; they talked to me now about, "Suppose you are strong for 

America, all right we will give you ten c.Jrtons." t\11 right, now st;prosc--T 

mean suppose we are strong, they will give us only five cartons. All right, 

this talk finished and I asked them: "Ah, you have finished this talk and I 

ask you this: What law more is there that exists. . . " 

D: You asked Mr. Seale? 

P: Yeh "--that some man will use on me?" All right now he got 

up and he said this:· "There is none to kill a man. Australia has not got 

a law to kill a man. But it has got a law to put you in jail, that's all." 

D: Now what time did they jail~ Pengai? You said you had 

stayed three years. 

P: Yeh. 



D: How long did they jail you? 

P: Th e fir s t time? 

D: Yes, the first time. 

P: Number one time, I was jailed for three weeks. 

D: Three weeks. For what--for ca llin g .J o hn so n' s 11 d mc , for t;i :-: , 

what? 

P: ·For tax. 

D: For tax. Tn 1965? 

P: (long pause)--I think it was 1964. 

D: Nineteen sixty-four. This election at Ranmelek, it came 

up at what time? 

P: It came up in January, (pauses to think),sixty-four. 

D: Sixty-four. Ah yes, and they jailed you in 1964 already for not 

paying taxes. 

P: (Thoughtfully) Yeh. All right, I went to jail aga in in 

sixty-five, four months. 

D: Four months. For what? 

P: 42 For tax. All right, I was in jail in (pause) sixty-six. 

D: How long? 

P: One month. I was jailed for one month because of this: the y 

had signed my name already that I should be in jail for six months, but 

someone did something--Carrol. 

D: Carrol. 

TAXES-­
EU RJWEANS 
HELP PAY 

P: Yeh. He came and he was sorry for me, and he said to me : 

"Oh, sorry, your hand is no good, it's not up to your staying all the time i n 

this thing, in jail. I think I will pay your tax." Then I got up and I 

said: "No (vehement), I don' t want you to buy my ta x . Who wi 11 pay bac k 

your money?" All right now, he got up and he said: "No, this isn't so methi ng 

having to do with you, it has to do with me, myself, I d o it becaus e I want t o . " 



D: Oh, a 11 cl rw p,1ycd yo 11r t,IX C'S . 

P: Yeh. 

D: And you went outside. 

P: Yeh. All right now--that's all. 

D: Three times. 

P: Yeh. 

D: And this thing that Dr. Carrol did--was it a goo d thin g? 

Did you like what he did in paying your taxes? 

P: No, I didn't like it. 

D: Were you cross with him ? · No. 

P: Oh, I was a little cross. I was cross. Because, I mean, he 

brought (the money) according to his own wishes. 1 mean, he was not following 

my wishes. It's like this--they put me out and I le ft plenty more men 

inside in prison, and, I mean, I was sorry. 

D: You were sorry for all the men who still remained. 

P: Yeh. 

D: And you left all. 

P: Yeh. All right now I thought this: "Who will buy ou t a ll 

these men? Oh, suppose my likes, I would like it if he could buy (out) all." 

D: (Pause) Dr. Carrol, did he buy taxes for another ma n, too? 

P: Huh? 

D: Dr. Carrol, did he buy taxes for another or just you? 

P: For just me. 

D: Oh. (Pause) Now you left jail and where did you go--back 

to Nusawung? 

P: I left jail, I came back right to Nusawung. 

D: And your wife remained yet in Nusawung? 

P: Yeh, she stayed in Nusawung. 



D: You hnve children? 

P: I have children. 

D: How many? 

P: I have two that belong straight to me , CJ nd o ne --a woma n 

died, she died and left it, and it used to sl eep and its backside wCJs s o r e . 

And me, I got up, and I said--I said to my wife, I said, " Mask i, I am so rr y 

for this child, nevermind it's not of our relatives, but, I me an, I'm 

It 43 sorry for it, I will save it, we will take it to belong to us. 

D: You took it. And you look out for it. Good. Now, your 

wife, what does she think about all this? Does she think this work of 

yours is good work? 

P: Oh, my wife has no talk (doesn't saw anything). 

D: She just hears (obeys) you. 

P: She just hears me and she says it's all right. 

D: Do whatever you like. 

P: Do whatever you like--because you and T have children, 

and suppose America really takes us, all right, all our children will be 

well off later and they can get good savvy. 

D: Your wife understood this work. 

P: Yeh. 

D: Um. (Pause.) What is your thinking today, Pengai--do you 

still follow this like? 

P: Oh, I follow it more, more, more, even more. LIKE FOR 
More, today. AMERICA D: even more, 

REMAINS AND 
P: Yeh~ Today, and all the WILL CONTI NUE time more that is yet to corn 

New Hanover, altogether, stops with this--not me al one. 

t 
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D: Everyone altogether. 

P: New Hanover altogether. How many times were we in jail--

all the jails were full. 

D: Now ~~ski, nohody. 

P: Nobody worries . 

D: Um. 

P: Jailed in Taskul, Taskul was full. Look at Taskul, it was 

straightened up: us. Kavieng, straightened up: us. Namatanai straightened 
up: us. Rabaul: us. New Hanover. The jail belonged to the name of 

President Johnson. 

D: The jails were full--true. And Bosmailik, your brother, does 
he still follow this liking? 

P: Oh, he follows it, but--the kiap all know--I mean they took 
him and--I mean they don't like to leave him in his place. All the time, 

hold, hold hirn--when he was finished with jail, they all held him. 

D: He stays where now? 

P: Now he stays at Taskul. First he stayed at Taskul; all right, 
Master Brightwell came to get him at Taskul and he brought him to Kavieng. 

Now he stays in Kavieng. 

D: In what work? 

P: He stays with the speedboat--he drives the speedboat of Master 
Brightwell. 

America? 

D: For Master Brightwell! 

P: Yeh. 

D: Oh! (Pause.) Now does he still stay with your liking for 
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P: Yeh, he stays . 

D: He stays. He just has got work in Kavieng. 

P: Yeh. 

D: All right, I will ask you a little about this bo ok of your s , 

11 h t . f k. 1 . 1 . 44 because you a ave t11S way o as ing itt e que s tions, and you mu s t 

explain well to me. You talk a little jokingly and you talk angril y , [ 

think, in this question: "How many planes for natives has Australia made?" 

Now--how many planes--are you just joking, it hasn't made an y planes,ri ght? 

P: Yeh, now it is not a joke. 1 talk trul y , because it's like 

this: we voted, and they put us in jail, because we voted for America, so 

that America would come show us about work. By and by we must savvy too. 

Suppose it (America) likes us, all right it can show us about eve--"r_.y.....;t"""h~1~· n-'-'g,..._ ____ _ 
COMPARISON WITH 

altogether. That's what this question means. AUSTRALIAN ABORI-
GINEES 

D: Umhum, umhum, umhum. Now (pause) this question: "Do yo u 

want to make Papua and New Guinea so that eventually it will be like the 

natives of Australia before?" Now--you are thinking of what natives of 

Australia--Aboriginals? 

P: Yeh. 

D: Who told you about Aboriginals? 

P: I . 

D: At school 

P: At school--when I was still little, I wasn't a big man--I 

think something. 

D: Did you look at a picture? • 
P: I did not look at a picture. 

D: Just heard. 

P: I just heard. 

•. ~ 



D: There are plent y of kinds of stories abo u t t he li f e of t he 

Australian natives, and I would like to kn ow wh a t kind you he a r d--have you 

heard that their life is good o r that the ir li f e i s no t goo d ? 

P: Oh, I have heard this: All the time a ll the me n go t up f r om 

England and they put them all in prison. They put t hem al l in jai l i n 

this place. 

D: All the Aborigina ls. 

P: Yeh. All right, now they moved all the nati ves of 

Australia just to this place. 

D: Prison. 

P: Yeh. 

D: And you think Australia is doing the s a me thin g to you all, 

putting you altogether in jail. 

P: Yeh. No, it's like this--I think this: s upp os e we -- s uppose 

Australia does not give us savvy , all right at a later time we will be c r a zy , 

that's all. We cannot know how to make anything. All ri ght, Aus tr a li a wil l 

make us like this. By and by it will move us, by and b y it wi l l ge t up a nd 

go put its mark and it will say: "Me, I will take thi s place. Me, I will 

take . this place." All right now, we have no power. I n order to t a lk. Ah , 

no. "We have already put cement . 1145 All right, it will surprise us, i t 

will take us and put us in jail. Just as they are doin g in Tsoi. 

They put cement in Tsoi. 

D: In Tsai. 

P: Island. 

D: Unn, I know of Tsoi. 

(Pau se. ) 



P: All right now, one boy, just little, not a big boy , I t h ink 

about 15 years, one boy 

D: Why did they put cement ? 

P: For ground--to mack the ground. All ri ght now Mast e r !1ark 114 6-­

all right now, this boy, he was about 15 years ol<l, he came up .::i nd he pull ed 

out this cement. Now he said this: "You asked wh om a bout thi s ground th a t 

you mark?" All right now, they got up and got him, :_ind he r e main s in j a ll . 

D: Remains in jail! Oh, I have heard of him, the child of Oliver, 

right? 

P: Yeh. 

D: And he pulled out this cement because he thought they did not 

ask people well first, right? 

P: Yeh, they did not ask the man who owned this ground. 

D: The man who owned this ground directly. Just asked a round 

and about. 

P: Yeh. 

D: All right now--wait now, straighten out this question well 

(for me). You said "You (Australia) want to make Papua New Guine a just 

like the natives of Australia before." 

P: Yeh. 

D: What is the meaning of this? 

P: It means this now: Australia takes us, and moves us, keeps 

on (moving us), keeps on, keeps on, and now Australia has filled up this 

ground; all right, I'm not strong, I mean by and by now Australia will stop 

and Australia--will move us. 

• 

• 

• 

t 



t 

' 

964 

D: Oh--you think eventually it will get you off the g round. 

P: Yeh. 

D: Ah! Because it comes and gets ground fr om you now, ri ght ? 

P: Yeh. 

D: Now--I didn't understand. Now (referrin g to book ) yo u r ead this 

question to me, because I don't understand pidgin well. Number 3. 

question? 

P: "Is Australia a place that belongs to bl ac k men or white me n ? " 

D: Black men or white men. Now what have you heard about thi s 

P: I have heard just what I said first. I have heard thus: This 

place, Australia, is not a place belonging to whites. 

D: Belongs to blacks. 

P: I have heard that. The story comes up like that now. 

D: You have heard that white skins came and got rid of the black 

skins, right? 

P: Not that they got rid of them, just that they stay in one 

place. All right now, later they (Australia) planted in this place and 

settled then--all right, now they worked at moving, moving, moving; the 

places (the places they took) went on and on and on an<l on; all ri ght, they 

(Australia) were the men of the place now. This was the story Apela--a 

mission boy, he's dead--he told us the story of this. He was a teacher for 

us. 

D: Belonged to Seven Day (Adventist)? 

P: No, Methodist. He said this: "All the time they came to this 

place, then they called this place now--this place belonged straight to 

Australia, they ~11 stopped there--they called this place Northern Territory." 



D: "Nortuteritori." (D repeats the sound trying, succes sfu ll 'I 

here, to understand.) Northern Territory. Yes, true, I know of it. 

P: Now he said this: "When it (Australia) came up to this place, 

and worked to put (i.e. establish) this rL.1cL', now Lt (;\u s tc1lL1) wor ke d to 

move this place, then expand it, all right now all these men went a nd s t ~ y eJ 

in this place." All right now this (story), it's not just me alon e who know s 

of this story. Every last man knows this story--this election got ll p , ,1nd 

all our knowledge came and met together. 

D: All knowledge came together at this time. 

P: Yeh. I mean, "understanding1147 
bro u ght this about. It 

was like this: one man got his book, his "school, " all right now he c ame 

and said: "This, too, I learned of this." All right now, one man he came 

and said: "Me, too, I learned in school of this." All right, another he 

came now and he said: "Me, too, I learned of this." All right now, this: 

when we were in school now, we studied Papua New Guinea. All right now, 

we studied, now it (what we learned) was not very straight (correct). f o r 

a long time Australia has stopped with us, and we are completely tired of 

this kind of school: "A, B, C, II (Pengai mocked a teacher's tone.) 

school. 

English. 

D: (Laughs) You are completely tired of this kind of school. 

48 
P: Umm--because we see: Boski Tom is one man who has been to 

D: I have heard of him. 

P: Galung, he is dead. 

D: Was he a _big man? 

P: Big man. 

D: Where from? 

P: Magam. He was a man, too, a clever man, a man who understood 

• 
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D: And these two s avvy a lot about " /\ , B, C? " 

S . .\V\' '[ -- \·rt-'. .\T 

KT\JD [)() THL': 

i.,'c\\ T? 

P: Um, a bout En glish, t hey savvy a lot a bo ut F. ngli sh ; and all 

men, before, the y all went to school, and we s a id: " We will go to schoo l 

to learn English." Plenty of men have savvy about En gli s h, a nd wha t h<.ive t hey 

done? They know English for nothing, that's all! It ' s fo r mee t in gs , t ha t ' s 

all; then we finish talking, and the master goes, a nd we come back . But 

there is not one good thing that comes up. English is not a true sa vvy , 

it has to do with the mouth, that's all. But savvy for my hand s , whe r e i s 

it? This is the talk we have. 

D: (Long pause.) What kind of savvy for your hand s do you want 

to come up? 

P: Our wish is this: if Australia wants us, a ll r igh t no w it 

must teach all the children and give to them absolutel y all, like, handwork 

of their own. 

D: What will the children make? 

P: They will work handwork for, say ... (pau s e). 

D: Like muskets? 

P: Like every little thing, just like th e handwork ol ::il l • ... d1it c 

children. 

D: What kind of handwork? Now I don't know either, be caus e I have 

not stayed here a long time. 

P: Yeh, now handwork like this, something all children l ea rn--li ke 

making (hesitates)--like any little thing, like car, or little plane , o r 

k h
. 49 

mus et, or anyt 1ng . 

"'" . -
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D: You are talkin g here of all thin gs that are made from Lron 

and metal. 

P: Um (unconvincing). 

D: (Long pause). I mean, thLngs like this, right ? (D inJicated 

some object in view.) 

P: Yeh. 

D: Phonograph, and table, and typewriter, all things you want 

everyone here to be able to make. 

P: Yeh! It's not like it's for me, but I think of all the men who 

are little yet, who are in school. 

D: Um, all the little ones must know how. 

P: They must know how. I mean, Australia must teach them all 

about all this kind of work, so that later all must know how too. All right 

now, like, Australia and we must be one kind (equal)! And whatever something 

comes up in Australia, New Guinea must get up too! New Guinea cannot ge t 

up with its head confused. New Guinea must get up (develop) from good 

d d
. 50 un erstan ing. That--what we want is that. Yesterday we sa i d, " Oh sorry, 

Australia makes us no good. I think 1 will find a country, and we will 

II join with it. By and by we can be like everyone, too. I mean it (the 

country) will come and teach all our students. Now, like, it's not some-

thing for us, but for all (of them), all our students so they can understand; 

all right, then it will be something that belongs to everyone at one time. 

D: (Pause) All right, now I'll ask ·you about this (another question 

in the book): "How many iron factories?" .. . Right? 

P: Um. 

D: " and metal and bomb and musket and some ... '' (D cannot 

make out the word). 



• 

• 

• 

%8 

P: "More?" 

D: " .. more kinds of savvy have you schooled Papua and 
New Guinea about?" 

5 1 P: That's all, there's not something more. This t a lk means--
because we suffered from their jailing us for our elect ion that got up ri gh t 
our own place--now this means this: how many things of some kind have they 
already done, that we will see with our own eyes, or (have the y) t au ght 
Papua New Guinea about, that I will see? Now, I mean I cannot turn my 
thinking around and about. Now, like, all these things there are not, they 
have not come up in Papua New Guinea, they do not teach about them, and 
we turn our thoughts: "By and by what will become of us?" 

D: (Pause. Then refers to next question in Pengai's book) What 
is this word? 

P: "Who." 

D: "Who do you want to make crazy? All of you. Now you are one 
"LIKE" IS country, that's all." What is the meaning of this question? IMPORTANT 

P: The meaning of this is this--"Who do you want to make crazy?" 
Because they put me in prison for my vote. All right--"Who do you want to 
make crazy?" Because, that is, I mean, it's something I dreamed, according 
to my own likes, now, I mean, them, they cover it up. They cover up something 

52 that, as for me, I want it to continue to be yet. 

D: Now you say: "You are just one country." What is the meaning 
of this question? 

P: Like this: You are just one country, by and by we should stay 
with ~? 

D: Ah-~the meaning is that there is another country you want to 
get. 



P: Yeh. 

D: Now I understand. Now this question, "Who do you want t o 

make craz y ," you all are craz y because they all cover up yo ur likes. 

P: Yeh.
53 

D: (Pause. Then reading from book) "We want to see pe o pl e wi t h 

skin the same as ours, Africans a nd Negroes who are und e r Ameri ca ." ~ow--

you look at all the Negroes of America and you think wh a t a bout t hem ? You 

think they have more savvy than you all? Right? 

P: Yeh. 

D: (Pause) Now 1 would like to understand well a bo ut thi s thinking 

of yours, about what you would like to have happen. Suppose they all hear 

(obey) your wishes, and you are boss of everything. What wo u ld you do? 

First you would like America to come, right? 

P: Yeh (firmly). 

D: And afterward you would like America to do what ? 

P: Make a school. 

D: School. 

P: Yeh. 

D: And in this school they would t each all the children what? 

P: Teach them to make all kinds o f things. Radio, uh, uh-­

D: All things, all cargo. 

P: Uh (not "yes," just thinking), all things, I mean, make-­

I mean we do not know things like how to make metal, and to work iron .. 

D: Umm 

P: and to make guns, and to make engines--

D: Now all the teachers here, I mean teachers of Australi a 

and teachers of America too, all the white skins who stop here, do they 

have savvy about these kinds of things? 

" , L 

• 
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P: Where, here ? 

D: Yes. Do they send you teachers who know things bu t thes e 

teachers don't tell you, or what ? 

P: It's like this, these teachers who are here a r e jus t f o r 

teaching one about spelling, about ABC, about a rithme tic ... 

D: You want teacher s with another kind of savvy to come . 

P: Yeh. Because I mean--arithmetic, now plenty of men amon g 

us know a lot but--they understand arithmetic, they understand speaking 

English, they understand whatever, I mean books about whatever something, 

miles, and whatever, I mean books about whatever something, miles, and 

whatever else--they all study this, plenty of men know about it. But where 

is one more kind of savvy to be a friend to this one? Because the y have 

already conquered this other kind. 

D: Now you want another kind of savvy to come up. 

P: Yeh. 

D: Now--I want to hear a little more o f the story ,:i hout how 

you all know about America, about your thinking America has a lot of 

savvy--you saw America just at the time of the war, and at the time they 

all went ontop on the mountain, that's all, right? 
AMERICANS-- EXPERIE ~C 

WITH THEM 

P: No. We--they all saw them among all the big men. Tha t is, 

we are not of this line--it was other men at the time of the war, because 

we were little. All right now they came back and they said: "Sorry, I think 

if America held us"--I mean they all used to talk, just talk, that's all, 

just like a story. They tell stories about the way of (the Americans) 

when they went and stayed with ... 
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D: All the big men before ... 

P: Yeh. 

D: Where did they stay? 

P: Buka. 

D: In Buka. Oh, they saw Americans in Buka. 

P: Yeh. 

D: Ah! 

P: All right now, they told stories, and they all said: "Suppose 

America sat down together with us I think it would be very good! Because 

their ways are good--for instance, when they prepare food, it's not like 

the way of Australia--they (the Americans) prepare food, you and 1 together 

sit down, and I eat now. Now Australians, they see us and they tell us 

to get out." 

D: At the time you all went to Buka to work, you all sat down 

together with all the Americans to eat? 

P: Yeh ( h3si tan tly). 

D: And you--no, I understand you were little, all the big men 

of before--did they eat the food of us Americans? 

P: Yeh. They used to sit down together with everyone ... 

0: And did they like this food? 

P: It's like this--they saw this way, that's all; they did not 

54 like the food, just the way. 

0: They liked the way. 

P: Unn. 

D: Nevermind if the food's no good . 

P: Un. 

WANTED WHAT? NOT 
MATERIAL GOODS BUT 

SOCIAL EQUALITY 

• 

I 

• 

• 
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D: Because plenty of times I want to give food of ours to you 

all and you don't like it. This elderly woman who looked after me in 

New Ireland, I gave her a tin and she s aid : "Eh! No good !" (D a nd P 

both laugh.) She just liked sago. Yes, now I und ers t and , you like d t he 

way. 

P: Yes. 

D: Nevermind the food. 

CARGO--AMERICA NS 
TO BRI NG IT FRE E ~ 

P: Food--now one kind of lie that came up about this thinking--

I mean it wasn't us, but Australia distorted it from what we thought, and they 

said this: "This election, they all want cargo from Americ a to come free!" 

But we don't have this (thinking). We aren't like that. Because cargo, 

everything altogether, does not come up for nothing. It comes from money, 

and from man's work. 

D: You understand this . 

P: Yeh. But they all mad e up this tal k, 1 ike this: " Thi s 

election got up because they all want cargo to come fr e e fro m Ame rica, 

by and by to come to everyone." We don't know about this (talk.). 

D: It's 1 ies. 

P: Real lies! We want just one thing, tha t' s all , we want t o join. 55 

D: School. You want school, to join and to school ... 

P: Join and school and be one. You look, I stop in what? Has 

Australia made me all right, or made me no good. This, house--leaves of a tree . 

D: You can't talk badly about leaves of a tree! No, I am only 

joking. Because I have stayed in a house with an iron roof and it is really 

hot! I told Silakau this house is better because it's not too hot. 



' 
P: Urn. 

D: This house of thatch i s hard work, but it's good to sit down • 

in. Now I don't know, I will hear your thinking first. All people wo rry , 

all over the world I think, now we in America, we want to sit down with 

you a ll a nd look at your way s . Now yo11 he r e , yo 11 w~rn l: to l ook :1t th e wa ys 

of America. All people sit down not content, they want t o look a t ano th e r 

way, they like to get the fashions of another place. Like me, now, I belon g 

to America, but I am tired now of the American way; I come, I like to si t 

down among the customs of other people, of you. Now you are tired of you r 

ways, you want to look at the ways of someone else, I think. Like us. 

Now I don't understand well yet, because you are the first to talk to me 

about this thing, I have not heard plenty of talk about this way of yours. 56 

Now I want to ask you another thing: Australia heard this t a lk from you. 

Do you think they understood well? 

P: They did not. 

D: They did not understand well. 

P: All right now, you look at this--Public Se rvice. 

started in Papua New Guinea--it got up with me. 

D: What is this Public Service now? 

It go t 

P: A man who has worked a long time, all righ t now he must ge t 

a lot of money. 

D: Urn. 

P: 

D: 

When 

57 When he leaves work. 

P: I mean he works, now there are plenty of years. 

I 

• 

I 

• 
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from me. 

D: At one job. 

P: Yeh. All right, h e mu s t ge t a lot of mon ey--me , it go t up 

(Pause.) The kiap asked me, he said: "Why do you vote now f or 

America?" And me, 1 said: "1 am lookin g fo r a gove rnme nt. Because you 

have not straightened me. I work bull s hit for yo u." (Pa u se .) l work 

one month, one day, I work for mon ey up to 7 pound 10 in one Jay-- in o ne 

day. Me, I am studying this yet. All ri ght now ... 

D: How do you know about this ? 

P: I just know about work. Inside about co pra. I know a bout 

the pay for copra. 

D: Ah, about pay for copra. Now y ou work for one day, e nough to 

get seven pounds ten shillings. 

P: Seven pounds, ten shillings , I me a n wh a t I earn 

money belongs to the master, it's not money that belongs to me . 

D: Yes. Now the master gives you how much for ... 

P: Three pounds, one month. 

D: Three pounds--one month! 

P: Yeh--true! 

D: Now all the money remains only with the master. 

But the 

P: It remains with the master, on and on and on. This ma n (the 

native worker) goes (leaves the plantation when his term of s ervi ce is up), this 

man's last day, all right he gives me only three pound s . All r i gh t, ano ther 

plantation ... 

D: What is this plantation--you worked on whose plantation ? 

P: Oh, plenty, all the plantations are just th e same. 58 

D: Have you worked for Jim White? 
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P: (Long pause.) No. I have not worked for Jim White, but 

all the plantations of all the masters. 

D: do it the same way. 

P: . do it the same way, that's all. 

D: And you just know. 

P: I just know. 

D: From men who work on them. 

P: Yeh. All right, another plantation, it makes ten pounds 

in one day. This is money he makes for the master, but for the man who leaves, 

this day he leaves work (permanently), all right, now he gets just three 

I 

• 

pounds. One kind of pay. All right now, when they all came and asked me, I 

they said: "Why, now, did you make this election?" Now I get up and I 

say: "I am looking for a government. Because there are plenty of people in 

New Guinea and more--true, I have not had the experience in my life ; but 

I sit down, and I study. I do not go to school, but [ have a he ad of my own 

and I study, about us, and I am sorry. All right, that's why I called the 

name of Johnson. Because the government of Australia has not straightened 

us. Suppose a man kills me. The government of Australia puts the man in 

prison, because me, I am in their territory (i.e. they govern this part of 

the world.) All right, what is this, that me, I go work on a plantation, 

and I lose my blood for nothing, and I lose my strength for nothing, and 

just three pounds for one month. Who will straighten out the pay? All right 

now, today now, pay ·has come up big, and me, I sit down in my place, and 

I look, and I say: "It's all right, all fellow countrymen, you all get 

pay; you just all hold big money. But I tell you it is not your own strength. 

This strength and this money you get, it's as if my mouth, I cry to Australia, 

for all these things you now hold. Now me, I say this: true, I am not a 

• 

I 

• 
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Councillor and I a m not a big ma n. T n m just nohocly, thn t' s :1l 1. . R 11 t 

regarding this thing , I go t up th is b e cau~e I s tudi ed Pa pu a New Guinea 

a lot. All right now, the thinking of a man inside my own place , he wants 

Am 
. 59 

erica. All right now me, I say all right, I a nswer this. The cour t 

for this, me, I carry it. I can say yes to it. I t' s t rue , however , that it ' s 

the wish of you all; but me, I will be the name for it. No good i f they 

search for everyone, no good if they search for someone. Me , I am t he name 

• for it, this thing." All right now, that now, all this talk I made. Finish. 

My liking, for America--because I want to join. Be cause Austra lia wa nt s 

me eventually to be under Australia--all right, then the y must make us good, 

• do good teaching. All right, they get me; (then) what ever thing, whatever 

thing, or whatever kind of thing, they get a man who has savvy . They 

cannot get like a stupid man, and he goes and shoots out nothing . Mus t ge t 

• a man who has real savvy, and say, "All right, you go to this work. Because 

you know about it." 

D: You already know, all white skins do not know about all things . 

Now, I want to understand well. You say you would like s ome Eur o peans t o 

school you about all things. Now I wa nt to know: all whit e s kin s do not 

all understand all things--now me, I do not understand how to make th is , ri gh t ? 

(I indicated the tape recorder.) 

P: Yeh. 

D: Yes, you know about these things. Must find some man who 

understands. 

P: Yeh. 

D: Now· suppose you want to understand about all things--1 think 

to make this thing (the taperecorder) there a re, I don't know, one hundred 

men to make just this one thing. No, I am just making you a little s tory , 

that's all. 
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P: Yes, yes. 

D: It wouldn't be good if you talk to me an d T don't repl y to 

your talk. 

P: Yes, it's all right (laughs), thank you. 

D: Now I don't understand well, too, but I think what is a t the 

bottom of these things is money. If Australia or America, another count r y , 

schools you about everything, many, many, many and still mor e white skins must 

come here. By and by you all would stay where? Because, there is not one t 

man able to do all these things. One man is able to make this cover (of 

the tape recorder)--another man is able to put together the inside, but he 

is not able to make all the (material) that goes inside. One knows how to 

make metal, another knows how to make all this, called plastic, ... 

P: Yes . 

D: . . . another knows how to make tape, another knows how to 

make what is inside it--and many, many, man y more men. There is no one man 

who can make all these things. All right, suppose you have one factory able 

to make this thing. Among us, a factory does not make plenty of things, a 

factory makes just one kind of thing. For instance, in Sydney they do not 

make this (tape recorder, a Phillips made in Holland.) This came from 

• 

another country. In Sydney they do not know how to make this. And in some t 

places in America, too, they do not know how to make this. There is just one 

place where everyone works at making these. And in another plac e , eve r yone 

works at making (pause) this thing , that's all. One thousand men make 

this thing, that's all. There is no one man who knows about all things. One 

man only has a little savvy. No, I talk just so that you will understand why 
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all do not come. Now I heard you, and you s ay truly : yo u a r e t i r ed of 

waiting, right? You are tired of waiting for this s a vvy t o come t o you . 

Right? 

P: Yes. 

D: You wa nt a ll your c hildre n to und e r s t a nd a bo ut a l l t hings . 

Now you talk truly, plenty of men work hard a nd do not ge t big pay . Tru e . 

P: 60 
True. 

D: Now you must talk out. I think thi s t a lk o f yo ur s is good . Yo u 

must talk out. You must talk strongly about all thing s so that a ll c a n 

hear you, and they can understand what you all want. Now, t oo, you must 

hear all their replies, but I think some do not lis t e n we ll to yo u, s ome 

do not sit down and listen well to all you have to say . 

P: That now, like ... 

D: Is there some kiap who has sat down and heard a ll you hav e 

61 
to say? 

P: Ah, before one time when I finished with j a il, I t a lked t oge the r 

with Master (pause, to remember) Bob, and Carrol. 

D: Bob and Carrol. The two came to hear you. 

GOV ERNMENT 
RESPONSE 

P: Yeh. When I finished jail, and Carrol cooked f o o d f or me , 

and he got me to go to his house, and I went and ate then, and the kia p c ame 

62 to me, and the two, I talked to the two. 

D: You ate together with the kiap? 

P: No, together with Carrol. 

D: With Carrol. 

P: All right, now I got up and I said this to the t wo--becau s e it 

was night--and I said: "Now I would like us three to s it d own a l ittle a nd 

do a little talking and storying-- a nd I would like us three to be a ble t o 
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sit down. One day for u s three." Al l ri ght now, wh e n T t a lked t oge the r 

with these two I said, "I think it would be good i f you two would he lp 

this place New Hanover to get up all kinds of work so tha t (the place) will 

develop well. It's no good to put men in jail for nothing ." All r ight, 

now, the two got up and they said this to me: " Ah, you yourse l f be strong 

for your Council in your place." 

D: Who said that? 

• 

P: Carrol and Bob. "You yourself, you be strong f or your pla ce I 

and for your Council. If you make your Council no good , it's all right, 

it's not Australia's Council. It's your Council. Me, I work for my govern-

ment of Australia. You work for the government that b e longs to you your-

selves." 

D: These two talked to you, just Bob and Carrol? 

P: Carrol talked to me. Carrol, h e lay down on a b e d, a n d me , 

I sat down. On a chair. 

D: He 'lay down. 

P: Yeh . I talked with him. All right now, me , I got up a nd I 

heard this and I said--1 mean, I did not talk out loud, just inside me: 

" Ah, this is the way of Australia, they do not wa nt to help me ." 

D: About Carrol's talk. 

P: Yeh. Now I heard this talk, and I did not talk to them, j ust 

thought, that's all: "Ah, that now, this is the kind of way Australia has. 

It does not want to help me or anybody." Can the pla ce become s traight in 

this way? "It's not something for Australia,
1163 

which is alrea d y her e in New 

Guinea . Why does .it not help New Guinea? This is jus t what I thou ght. I 

did not say it to them. 

D: Umm, umm. Now l a t e r did you talk to Carro l a noth e r time ? 

• 

• 

• 

• 
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Later Carrol paid taxes for you. 

P: Oh, later now. 

D: At a later time. 

980 

P: Uh, yes, another time I came to jail--just now, in (p a use ) 

'66. Now that's it, in '65 I was in jail, a ll right '66 he bought t ax for 

me. 

D: '66 he bought your tax. But you weren't too happ y abo ut his 

buying your taxes. 

P: Yes, I wasn't too happy. Because I left plenty of men, and 

I mean, they all had talk, too, about me. 

LEADERSHIP 
D: They all said "Eh! he leaves jail now!"? 

P: Un, they all said this: "Eh! This man who goes first for me 

(who leads me), and this is the way he does." All right now me , I straightened 

them all out, I got up and I said: Oh sorry, I did not dream because I 

wanted to. 
64 

D: Carrol did this behind your back.
65 

P: Yeh. But I mean me, and many, many, many more me n carried 

this election, and it truly is ontop. 

D: 

P: 

D: 

P: 

D: 

P: 

D: 

Ah, truly is ontop. 

Yeh. 

66 
Where? 

No, I mean they all carried this talk of the election. 

Oh, yes, yes. 

I mean--way up. 

Yes, yes, yes, yes, I understand now. 

P: There are plenty more men, many many. Suppose--it's like 
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this, we replac e each other i n the work, e h ? True , it sta rt e d with me . 

Suppose it happens that I go down, suppose they a ll pu t me down; all right, I 

there's a man to get up (the ele c tion). All ri ght, t hey down another one, 

all rig ht ... 

D: ano ther. 

P: anothe r come s up. Um. All ri gh t, th ey a ll down a not he r one , 

another gets up. All ri ght down he go e s, a ll right t h is f ir s t on e ge t s up . 

All righ t, it keeps on like that,t~at's all. 

and down as he talked.) 

(Pengai move d hi s ha nd s up 

JA IL 
CONDIT IONS 

D: Up and down. All right now, jail. I have h ea rd plent y of 

• 

• 

talk from everyone--some men say, "Oh jail is nothing , i t' s easy , they give I 

you plenty of food so you get fat, and there's no work;" and another says 

"Oh, jail is really no good, it's very ha r d work." Now what do you think? 

P: This is lies here. This thin g , jail, i s no good. Those of u s I 

who are in jail, they make our bodies pain--a man goes to r e s t a little , h it 

him (said dramatically). All right . . . 
TOK BI LAS 

D: They make your bodies pain with wha t? I 

P: From carr y ing all sto nes--put a s ton e and WC run wit Ii it. 

Now they all get up and they see a pl a ne a nd the y say, " Jo hn so n' s plane i s 

corning! It will go land in Kavieng and he will come to help you. II Carry • 
stone. We have no answer, we are ashamed , t hat IS a ll. Wa ter c omes to my 

eyes. 

D: Who teas~d you--the police? 
ROLE OF POL I CE I 

P: Police. 

D: Urn. · 

• 
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P: All the police the r e now. All o f th em ! Al l of t his t a lk 

came out from their mouths ... 

D: They used to s ha me you all. 

P: Ye h. 

D: All the police. 

P: Yeh. 

D: Police from where? 

P: From New Guinea. 

D: Un, there weren't police from here . 

P: Just one. 

D: Just one . 

P: Batmarian. 

D: Batmarian. 

P: Yeh. 

D: And did he used to shame you too? 

P: Ob, he used to shame us too. When he had jus t newl y come he 

was cross with us and said: "You all make this election of yours, like a 

bloody crazy man, true bush kanaka." (Said dramatic a ll y .) 

D: Huh! 

P: Me, I got up, inside the j a il house, and I s a id t o him: '' You 

talk all this talk, all the kiap, whoever, what kind of talk for Chr is t ians . 

I have already answered all the kinds of talk of the Australians , wha t eve r 

kind of Christian asked me, I have already answered them all. The r e is no 

more. Now one black skin comes and does it to me, but a ll the kiap a nd wh o­

ever, I have alrea~y a nswered." All the talk I h ave a nswer e d it a ll a lre a dy , 

and till today, they have no more talk for me because I have a lready a n swe red 



081 

all the talk. All th e talk the y asked me, me , me , I s howe d t he m 

completely straight about this thing I did be c a use o f t h is--t h i s I d i d 

because of this--they aske d me about wha tever thin g , I s aid : " I canno t," 

I mean, "I cannot hide a ny talk." (He was very wound up a nd fi rm a t th e 

beginning, then stuttering a bit,finally c a lm a nd r easona bl e . ) So me t l1ing 

I have done, I must say "Yes." Now suppose I say "No," it' s as thoug h I 

buggered up my thinking, or I buggered up my life, too . I mu s t say " Yes " 

• 

• 

• 

about everything, anything I did I say "Yes." Or (if there's)somethin g I d id I 

not do I can say "No." 

D: You must tell the truth. PROMISE 

P: Yes. I cannot lie. If I lie, that ' s no good. 

D: (Pause) Now this promi s e of yours. Some ha v e s a id tha t some 

men promised to God. Now you say, no, yo u d i d not promis e to Go d, you 

promised inside to you, yourself. 

P: Yeh, it's like this--me, I promised, it wa s my wi s h, i n my 

mind. I say, "Me," I say in my mind, "Yes, I wa nt to l e t my bod y go for 

this thing." All right, that's the way (it was). The court came up, the y 

called my name, I wa s not afraid, I did not h i de i.n the bush, I did not 

FEAR 
hide ... 

D: Did some men hide? 

P: Un, some men hid, I did not hide. Th ey came up, now some 

kiap did not know me and they sent a man to go get me, and I just came up 

and the kiap came walking toward me, and they all said to him, "The man 

(you want) has come now, Pengai has come." Me, I wa lke d towa r d him, 

• 

• 

• 

• 

• 
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and the kiap came up and asked me, "You Pengai?" and I said , " Yes , tha t's 

me." I did not hide my name . 

D: You did not run away. 

P: Yes. 

D: Unn, good way to be. Who ran away from the kiap ? 

P: Oliver. And Robin. 

D: The two ran away! 

P: The two ran away, and the kiap came and asked me about the two: 

"Why did the two run away?" Now me, I got up and I said: "The two ran 

away because the two are afraid of you. And the two are afraid of jail." 

D: Just afraid of jail. Were they not afraid tha t--did the kiap 

and police used to hit men? 

of the 

P: Oh, they used to hit men. 

D: Kiap too, or just the police? 

P: Just the police. 

D: Were all the men more afraid of the police, or more afraid 

kiap, which? 

P: All the men were more afraid of the kiap a nd of the police, both . 

D.: Both. 

P: Yes. Because of this: they came up, put handcuffs, hit men. 

D: Hit men with their hands? 

P: With a little stick. Have you seen them, the police hold them ? 

D: Oh, this little stick that the police hold .. 

P: It's a little bit big. 

D: They hit men with this! 
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P: Yeh. About like this stick . (He showed me one ). They hit 

67 
men here, and here. How many men--two men died. 

D: Two men died! From where? 

P: One from this pa rt h e re, Minn--I lie , f rom Tsoi. 

D: Do you know his name? 

P : Me, I don't know. 

D: You ha ve j ust hea rd. 

P: I have just heard. All right, and one fr om Kulunge i.
68 

D: Kulungei. 

P: Yes. These two men, they died inside this jail. 

D: From what. 

P: Their bodies pained from their hittin g everyone all the time, 

hitting everyone all the time; all right now, they died. All right, se c ond, 

some men who were hit, they hit them all all the time, all the time, a ll the 

time, all the time, they were very sick. A big sickness came up, the y a ll 

l h . 1 69 went to t1e ospita ; all right, they said-- s ome man said (not a doctor, 

I 

• 

• 

I 

I 
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one of us)--got up and said, "Ah, this medicine is not America's medicine, ----• 
it's Australia's medicine. You get medicine from America." 

TELL ON 
EACH OTHER 

D: Who said that, some man who stopp e d insid e the j a il ? 

P: 70 
Uh, him, a doctor boy, Levy . Levi Tobata, from Lun gat a n. 

He said: "You cannot get medicine now, you must ge t medicine from America." 

All right, now, uh, plenty of men, plenty and more. They all said t h is to 

us, and we did not--I mean, we did not worry too much. We said: " I t' s all 

• right, maski, because, I mean, it's like t his: America likes us, we like 

America, all righ.t, it's my business, I can be ashamed, because it is what we 

ourselves like. They want to bugger us up? Maski, they can bugger us up." 

D : (Pause) Wait , I ' 11 turn this tape . 

• 
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(There has been a short int e rval while I ch a ng e t a pe .) 

D: Another thing I want to ask you, Pengai-- you a re SDA, ri ght, 

Seventh-Day Adventist? 

P: Yes. 

D: Now I want to know a little about the way s of the Seven-Da ys, 

beca\Ee I have not lived with any people who are Seven-Day. Now, ah, you don't 

call (your leader) munamuna (Methodist) and you don't call him c a t e c hist 

(Catholic), what is your big man among the Seven-Days? The missiona r y of 

the Seven-Days, you call him what, missionary? 

P: Uh, missionary, he's straight missionary. All ri ght now, one 

name, for a man who is like a Father (among the Catholics), they call him 

"pastor." MISSIONS: ROLE 
OF SDA 

D: "Pastor-" oh yes. Now what do all the pastors say about this 

thing that you got up? 

P: All the time they talk to me, they are cross with me, a nd the y 

say I'm crazy. 

D: Now all the pastors--are they white skins? 

P: White skins. 

D: From where? 

P: From Australia. 

D: Un, now they tell you you're crazy. 

P: Yes. 

D: Now some missionaries who are native, what do they s ay to you? 

P: They all say, too, that I'm crazy. 

D: All of them. 

P: Yes. 

D: There's not one missionary who supports you. 



P: There's not one missionary who supports me . 

D: Now this one in Nusuwung, is he still th e r e? 

P: He is still there. 

987 

FACTIONS 

D: Now all the people of Nusuwung, do t hey support you yet? 

P: Oh, a ll of them, like my wi f e, and all my sisters, my t wo 

sisters, the two support me. 

D: Two sisters support you. 

P: And everyone, and all my brothers. 

D: Later I will make a diagram of all your r e l a tives and I can 

know all their names. I make them like this for everyone here--tha t's my 

work, to understand your customs about your relatives. Now f irst I would 

like to know a little about, ah,--Seven-Days did not te a ch yo u about this? 

P: Seven-Days did not teach about this.
71 
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D: I have just seen the ways of all the Seve n-Days--the y ve r y much I 

like to work, is that true? 

P: Yes. 

D: Do they tell you all the time to work, wo r k, work? 

P: Un, like that ... 

D: They school you about what kinds of thinking, Seven Day ? 

P: About the mission, that's all, the ways of the mission. They 

do not school us about one particular thi ng. 

D: All right, now let's talk about the belief of the Seven-Days. 

Do you believe in the Seven-Day church? 

P: Who, me? 

D: Yes 1 I want to understand well about what you think, insid e? 

P: Me, I smoke, I chew bet al nut, I do any t :1ing, because accordin g 

to my thinking, me--I mean, it's another kind. According to my thinkin g--befo re 

• 

• 

• 
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I was one of the men who held work with th e Seve n- Days . 

D: Unhu--oh, you held work. 

P: Yeh. 

D: What kind of work ? 

P: Such as helpin g th e missionary with all t he wo r k of the s;:ibba th 

school, or work i ng-- a h, teaching--I mean t eachin g <1bO llt th e Ribl e , t o 

everyone. I used to do this. 

D: Now, you had belief at this time ? 

P: Oh, I did this and, I mean, I had belief a t this time. But all 

of them, they all said to me--at the time when I did thi s kind of work, I 

mean--I did not stop truly inside with the Seven-Days. I s t ayed in the 

. 1 . 1 72 Hosp1ta , in Ana aua. All right now, they were looking for a man who 

belonged to the Seven-Days to help all the men from the Methodists to teach, 

to teach the teachings of the Seven-Days. 

D: At Analaua--did you stop there with leprosy? 

P: Yeh. 

D: How long? 

FOLLOW ONE ' S 
OWN INDIVIDUAL 

VIEWS 

P: Four years. Al l right, now I used to do this work. All ri ght, 

when I came back now, they all saw that I smoked and th ey sa id, " You are no t 

true, you are like Satan." All right now me, I said; "It's good, thi s t a lk; 

but me, I say this: Maski, I c annot stop in one church. I will just s top in 

my church, that's all, which belongs just to God." 

D: You have belief in God, that's all . 

P: I have belief just in God, and that Jesus wa s hung on a cross 

to save me, and 

D: You have belief in Jesus. 

P: I have belief just in Jesus, because Jes us d ied to save me from 

sin. All right, everything, in the world--such as ways of making trouble, or 
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steal--me, I can't do it. Becuase it's like I remain inside the l aw , onl y , 

of the church; but to go inside the church house, I c a nno t go. I jus t s i t I 

down, but I c a n pray, that's a ll. All ri ght now .. 

D: You don't have belie f in al l the littl e l a ws a r o und a n d a bout . 

P: Yeh. I haven't got belief in a ll th e 1 i. t tl e l m-.rs a round a nd 

about, but I believe just in Jesus. 

D: Um, um, um. 

P: Now, still, they all try hard to ge t me --they brin g me a l l 

the books .. 

D: Who, Seven-Days? 

P: Seven-Days. They bring all the books t o me to ge t me bac k , and 

I say: "Maski. I can't go any more inside of one chur c h. I just s i t down. ,,7J 

D: With your own thinking. 

P: With my own thinking, that's all. 

D: You can't go to the Methodists, either . 

P: I can't go to the Methodis t s, either . I just sit down. Me, 

mys·elf, according to my own likes, I can think of God the way I want to. 

All the things around and about, such as laws inside the mi s sion-- s uch a s the 

Seven-Days, they don't smoke, they don't c hew betel nut, th e y don't dr i nk 

whisky ... 

D: Yes, Methodists, too, don't like it, bu t the t e late~ (head of 

the Methodist Mission) in Kavieng, he say s all the time "Don't s moke !" b u t 

he smokes and smokes and smokes and smokes! He's not a ble to quit it. 

P: Oh yes? A men who stops others from smok i ng, he to o canno t smoke . 

D: Yes. 

• 

• 

• 

• 
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P: But if he stops others, a nd he smokes, no w e ve r yon e se e s a nd 

says, "There, a man who pretends." 

D: Yes, true. We have a little saying: "Don't d o as I do, do 

as I say." A joking saying, because plenty of me n s a y "Don't d o thi s tilin g " 

and they do it (themselves). All right, one thing. Yo u a nd 1 will re s t 

a little, and I'll go to Ngurvarilam, and in the afternoon we will fini s h. 

P: Yes. 

D: Are you stopping here today? Can you stop? 

P: Yes. 

******************************* 

(About an hour later) 

BOSKI TOM 

D: I want to ask you first--you told me be fore a bo ut Boski Tom, 

in Umbukul. Now some have told me Boski Tom did not support this thinking 

of yours. Is that right? 

P: That's right. 

D: Have you talked together with Boski Tom? 

P: No. 

D: You have just heard the talk ... 

P: about his not supporting the thinking? 

D: Yes. 

P: No. He himself came and asked me, "Why now do you want to 

vote for America." I answered: "I found your name as a candidate. It would 

be good if we voted for you. But suppose we did--you are the government--how 

would you get up? Because all governments inside all countries, the y don't 

come up on nothing. All governments that get up have power--because it has 

everything of mine. This is the foundation (pidgin: a ss) of government." 
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D: Power. ROLE OF POWER 

P: Yes. 

D: oh, you understand well. 

P: "Now suppose it was like th i s: we put (elect) you (Boski Tom), 

you would be crazy, too, along with us. Now we wouldn't put yo L1 (in th e 

government) because of this: if we saw one thing you made, with our eyes, 

that's as good as all masters make, all right we can put you a s one government 

representative, so that you will be the gover nment, and this governme nt of your s 4 

will get up because you have a plantation that belongs to you. You have a 

plantation with all things: inside your place they know how to work engines, 

they know how to work anything, just like a master works; all right, we will ' 

put you as government, all right, you will get up well. Now suppose we put you 

as a government, by and by you will sit down just like us." 

D: Um, um. And he said what to you? OTHER DEPEND ENT 
PEOPLES DEVELOPED 

P: He said this to me: "Now you have seen what black skin who knows 

how to make all these things?" All right now, I got up and I answe r e d him: 

"In this Philippines. They're white skins, but before they did no t know ho w." t 

D: Philippines~ . 

P: Yes, but America got them and taught them. 

D: Who told you about this? 

P: No, I just know. 

D: Did you hear it in school? 

P: No, I didn't hear it in school, but I know. 

D: Um. 

P: I mean, there's no man who told me, but I just know. 

D: Urrnn. 
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P: I underst a nd, but--but I don't know, thi s t a lk o f mi n e , t rue 

or not true? All ri ght now, I said--I mean, thi s is all t a lk t ha t I s a i d t o 

him ( Boski Tom) here--" Negroes, and Afri cans, the y a ll s it down well. The y 

sit down well, as though they were half-ma st e r. Becau s e Ame rica , now Ameri c a 

holds all this line of black men. All ri ght now, we, t oo , see th i s ; now 

I mean it would be good if Australia would straight e n u s . Oh , i t' s no t s tron g . 

We can't keep zigzagging about. But Australia has not straight e n ed u s out: 

all right now, this now, you can see. I mean we--you s it down in the ha nds 

of the government, the government holds you, and you say that you a re a man. 

You are a man on Australia's money. But about your s itua tion, i f yo u lived 

as I do, you're not a man, you are nothing. You ar e n't abl e t o ge t ri ch , yo u 

aren't able to do anything like a master does." All ri gh t n ow he wa s 

through, he didn't talk to me any more. 

D: Wa s he cross with you? No. 

P: He was not cross, but he didn't h a ve a n y ... 

D: answer. 

P: answer, because my talk went on, a nd he wa s n't able t o 

answer. 

President 

D: He wasn't able to answer. 

of the Council, Steven? 

P: No. I haven't talked with 

D: And he did not come up to 

P: He did not come up to me. 

D: Just Boski Torn. 

P: Just Boski Torn. 

Urn. Have yo u 

him. 

you? 

D: Now is he a relative of yours, Bo s ki Tom ? 

t a lked wit h t h is 
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P: No, he's no t a r e lative of min e . 

D: He just knew y our name . • 
P: Unn, just knew my name. OLIVER AND ROBI N 

D: (Pause) All ri ght. (Pause) Now Oliver-- a r e yo u a f r i e nd 

of Oliver's? e 
P: Oliver is like this, he would like to join in thi s work of mi ne . 

D: He wants to join in your work. And Robin to o? 

P: Robin, too, he would like to join in this work o f min e , in • 
getting up this election, so that it will be strong. 

D: Now do the two believe yet? Follow this b e lie f ye t? 

P: Oh. I 

D: You don't know. 

P: I don't know. 

D: Do you talk together with Oliver? 

P: No. 

D: One time? 

P: Before, when I started this election new, now he used to • 
come up to me. 

D: And get your talk. 

P: Yes. • 
D: Now he goes and talks around and about, but he no mor e comes 

up to you. 

P: Yes. Now when he went into the bush, and went and stopped in • the bush, all right then he used to come and come up to me, and I didn't 

have any talk for . him. I used to talk, b u t 1 didn ' t have anythin g to say to 
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him, because me , I sat down in my place in order to wait for tc:1lk. What ever 

talk comes up to me, I can join a t th e root of wh a t e ve r something . T 

strengthened every man in this election, or the will of a ll. And I myself 

posted all, I mean I chose a ll, I said: "All ri ght, we can be s trong ." 

(Pengai spoke with deliberate casualness .) All ri gh t now, I myself, wha t ever 

the government wants, all right they came up to me. They asked me , I said 

"Yes, I did this, because of this." All right, now he (Oli ver) had not hing t o 

say, now he went and stopped altogether in the bush, on and on and on ... 

D: Were you cross about this, that he ran away into the bush? 

P: (Pause) Oh--I wasn't very cross a t liim--because I knew this: 

he was afraid. Now I wasn't cross with him, I said everything is all right 

because . 

D: it's up to him. 

P: . it's up to him, because he is afraid. 

D: And Robin, too, he ran away. Robin and Oliver, are the y rela t e d ? 

Brothers, right ? 

P: Of mine? 

D: No, of each other, Robin is he brother to Oliver? 

P: Oh, I don't know. 

D: You don't know either. Ha ve you talked together with Robin? 

P: I ... talk about what? 

D: About the election? 

P: No, I didn't start a talk with him, just a t the time of the elec ­

tion and everyone heard, that's all. 
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D: He heard, th:-it's <111--hc c ,1mc 11r first to yo11 and Bo smnilik, r i g h t ? 

P: Yes. 

D: And you called the n ame of another man f rom wa y befor e --an old 

man who talked about America coming up--no, a g randf a ther of yours. No, your 

papa ... 

P: Peter? PETER 
YANGALI Si'-'1AT 

D: Yes--only he did not know t h is election came up, he has died. 

P: He has died. 

D: But he started this talk that by and by America will c ome . 

P: Yes. 

• 

·• 

• 

D: Now you held this thinking but you didn't do anything about it. t 
Did you talk together with Peter? 

P: No. 

D: You just heard. 

P: Peter was a big man, and I mean, too, we used to be ashamed with 

him. 

D: Who told you about Peter's talk? • 
P: No, me, I was little and this thing got up. 

D: You were little and you sat down near him and heard him. 

P: Yes. Because my father, he was a luluai, too. • 
D: Oh, your father was a luluai. What was his name? 

P: Vaitas. Vaitasfinis. 

D: Vaitasfinis. I am writing it. Has he die d? • 
P: Yes. 

D: Now~-is there another man who was big in this thing who has 

something to say about this election? I had heard your name but I did not know • 
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about your work, I heard yo ur n a me , th a t's a ll. And I' ve hea r d th e names 

of Boski Tom, a nd Steven, a nd Robin and Olive r, a n d a ma n Paulos ... 

P: Now Paulos, Pa ulos and Walla, it's true, these t wo--like t hi s : 

I stop now, I have nothing to s a y, I jus t s it down. All ri ght now, these 

two get up. PAULOS AND 
WALLA 

D: Wa lla is from where? 

P: Walla is from Meteran. 

D: And Paulos is from Ungat, right ? 

P: Yeh. 

D: Now you sit down, wait, you have nothin g t o say, a ll ri ght 

these two started talking in the ir own places, right ? 

P: Un, these two talked, but now it's like this: we s it down, 

we don't say any thing bec a use we think in this way: we hav e vot e d, but 

there's one thing--we have not got a n answer, we hav e no t got a n a n s we r t o 

this vote o f ours. 

D: Who do you ask for a n answer? 

P: We think this: United Nations will eventua lly a n s wer thi s 

election of ours. "What--what is the reason for this--where is Ameri ca , it 

does not want to come up to us?" WANT ANSWER 
J OHNSON D: Who says that? 

P: No, I mean, we ourselves. 

D: You think. 

P: Yeh. Think this: "What is it, that Ameri ca has n o t come to 

FROM 

us?" All right now, we sit down, that's all. We sit d own a nd just do nothin g 

and we sit down cra ~y, tha t's a ll. There 's no one, no t o ne ma n to he lp us , 

or to get our talk. He could brin g it, or he himsel f can ge t thi s t al k; 

because we want to hear true, we don't want to hear f rom some man (ju s t 

anyone.) 
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D: You want to h e ar from ple nt y o f me n. 

P: Unn, and we want to he ar in th i s wa y--t h i s man hims e lf we 

voted for: President Johnson. 

D: Have you got a letter from him ? 

P: No. 

D: He didn't write a letter. 

P: It's this way: Johnson has no t answered this, and he has not 

brought talk to me, like "I cannot come up to you." All right (if this 

happened) I could know, say (for example), "Oh, he cannot come." 

D: Urn urn urn. 

P: All right now, we just hold fast to our thinking. We like 

it too much. And we want, if my children grow up or suppose another child of 

my child grows up, this will remain yet. It's not goin g to be lost. 

D: Now some men like you, who a r e strong about this thing, the y 

walk around to see all places, and talk at all places, true ? You talk at 

Nusawung, but do you talk to all men in a l l places? 

P: No, I don't talk to all men. All men he a r--1 mean they all 

heard something came up at my place, now they also got it up, too, for everyo n e . 

D: Ah. 

P: Because they want to, that's all, because this liking for 

this America, it started long before, at the time the war finished. All 

right everyone around this place New Hanover, they all like America. Because 

Peter started this liking among all men; now I mean Pet e r was the first 

of all, I mean they marked him. They all said, "You, you talk about this." 

All right now, later something came up; all right, eve ryone wa s afraid--eh, 

they were afraid of jail. Al r ight, they got up now, and they said: "Ai, 

this isn't our thinking, just Peter's." 

4 
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D; Where did you say Peter was from? 

P: Narimlawa. Just like t oday . I myself talk out about me . 

But in reports, too, everyone around, all report me, th e y all ca ll my name . 

They all call my name--some do not und ers tand, some wl10 don ' t u 1HJ cr.st :111d 

well the source of this thing, all right they call Bosmailik . 

D: Ah. BOS rvr.A ILIK 

P: They do not understand. Everyone from every place else, 

they don't know about here. Just two places, Bolpua, Nusawun g, Magam, they 

all know about me. 

D: They all know about you. 

P: But every place calls (the name of) Bosmai lik--because Bosmailik 

stayed along with all of them. 

D: The Americans. 

P: Americans. 

D: They don't know that you got this start e d. 

P: Yes. All right now, that's the way they "shoot" a t him; 

they all say, "Him, this man." But it's not (this man) . When this thing 

got up, he had nothing to say. He used to just sit down a nd do nothin g , 

and. . . 

D: Yes, I heard at Ra~melek that Bosmailik had bou ght taxes . 

At Ranmelek, right? This election came up in Ranmelek, and a little time 

later it came up where? 

P: Taxes came up in, um (thinking) ... TAXES 

D: Taskul? No. 

P: Ah, no, they all came around to get money. 

D: Oh. And did they come up to your place, too? 
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P: Yes, yes. 

D: Ah, and you didn't w.:rnt to p;:iy. You told me th e e l ec t io n was • 

in the month of January--do you know what month they all came up (to ge t 

taxes)? 

P: Ah, I've forgotten. 

D: Maski, later I'll look in some book. All ri g ht now, I want 

to ask you--you told me your father was luluai. I would like to hear a 

little story about your life, so that I can understand who schooled you 

about everything. Your place is Nusawung--is that your true place? 

P: Yes. 

D: Nusawung--is it your mama's place, or your papa's=? 

P: 74 My mother belongs at Meteran. 

D: Meteran. What is her name? 

P: Takonem. 

D: Is she alive? 

P: She is alive. 

PENGAI'S 
FAMILY 

D: What does your mother think about this t.liing--does she have 

nothing to say, like your wife? 

P: Oh, she is old. She is old, and she just sits down, and watches 

me. 

D: She doesn't understand about all these things. 

P: Un, she doesn't understand. 

D: And your father, when did he die? 

P: My father died, I think (pause) ... I think about fifty--, 

I think about sixty. 

D: 1960. The war had been finished for a long time, and th e 

Council had not yet come up. 

er, ' 
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P: Yes, yes, the Council hadn't c ome up yet. 

D: Your father, was he 111luai wh e n he die d ? 

P: He was luluai. 

D: Was he luluai for a long time? 

P: He had been luluai for a long time. The war hadn't c ome 

up yet, and my father was luluai. Now the war came up, and my fath e r was 

luluai. On and on and on and on, then my father died; a ll ri ght, I think 

something like two months, all right the Council came up. 

D: Who was Councillor first in Nusawung? 

P: Kase. 

D: From where? 

P: Straight from Nusawung. 

D: Straight from Nusawung. He was Councillor for how man y places? 

P: Nusawung, Magam, Patekone, Neila. 

0: Now when you were a little child did you have brother and s i s -

ter? 

P: I had brother and sister. 

D: Who was no. 1, boy or girl? 

P: Boy. (Here D turned off the tape and wrote his genealo gy .) 

D: Now you told me before, Pengai, that you have two sisters in 

your place, and your wife, they support you still. Follow yo ur thinkin g , 

right? 

P: Yes. 

D: You talked (in giving his genealogy) of Neputek and Dora, the 

two still follow you. 
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P: Yes. 

D: Now Eramus, he does not follow you. 

P: Yes. 

D: Does he talk s trongly to you (about i t) ? 

P: Oh, I don't know if he would talk in front of me (of my 

eyes), because like this--if he talks in front of me , Tam cross with him, 

now he knows--he wouldn't be up to talking to me. 

D: He wouldn't talk back. 

P: Un. 

D: Are there some brothers of yours who are Benge Benge (clan) 

who stopped along with you in Patetab?
75 

P: No. 

D: No. Now what does Vaitasmisa think of this election idea? 

P: He stays along with me. 

D: He helps you. 

P: Yes. 

D: Have you some brothers in Tien too? 

P: Oh, I can't count them all. 

D: You have plenty. 

P: Plenty. 

D: Do you have some brothers just in your clan that support you? 

P: Yes. Not that stop close to me--they stop around and about. 

D: Do you have some relatives of your mother's in Meteran? 

P: Yes. 

D: And do they support you? 

• 
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P: They all support me. 

D: Tell me the name of some and if I go to Me t e r a n T would like 

to find them and talk to them a little. 

P: Yes, I have three brothers. 

********************* 

At this point in the interview, Silakau brough t a plate of food 

to Pengai. He then said, "Excuse me," and left us to finish our di s cussion 

alone. I had noticed that people in New Hanover often excused thems e lve s 

when they left a group, a custom generally absent in New Ireland. I commented 

on this, and asked Pengai to explain it to me from his point of view. 

P: Like this, if we stop with a man, then we leave him, and do 

not let him know, now everyone will say: "This man is no good." FOOD AND HOSPI­
TALITY: GIVIN G 

D: Around and about--I didn't know this before. 76 
IT AND GETTING 

IT 
P: Our custom is like this: Suppose I--we learned this from 

our ancestors yet--suppose you come up to me, I must make good a bench for 

you to sit down, I must get food and give it to you, I must get water a nd 

give it to you. If you want to sleep, I make a bed for you. I make every-

thing good for you. Because I will straighten out my own walkabout: l a ter 

I will walkabout ... 

D: and I will lookout well for you. 
77 

True. But hard 

work. Some men have this good way, and some do not. This man Silakau, 

he has this custom, and everyone, it makes me a little ashamed, beca use 

everyone comes to Silakau and Ngur; and the two look after me, and e veryone 

around and about (laughs). But they are not cross, they like to look 

after (people), they have a good way. 
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P: Him, Silakau, and these two men here--Boserong, ... 

D: and Joseph. 

P: Joseph. 

D: He looks out well (for peo ple). 

P: Three people. This place has a story. It's got (a story 

about it) like this: they see a man, he is walking toward them, they will 

just stand up in the window of the hou se , a nd just look, a nd go in s id e . 
78 

D: Run away, hide (laughs). I n this place, Lavongai? 

P: Yeh. This place striaght, here. 

D: All no good men. 

P: But all around, around Lavongai, it's good. 

D: It's good. And why do you think righ t in Lavongai village 

itself ... because it's close to the mission, or what? 

P: Oh, just. 

D: You can't know. 

P: Can't know. 

D: Now is it good in Ungat? 

P: Ungat is good. 

D: I think so too. 

P: All right now you look at the law of all from before, the law 

of Lavongai was this: Suppose how many men sit down, like you and me a n d 

79 the two married here; all right now this man whose hand is no good, 

Tamangamiss, he wants to go up for a kulau ( co c onut at the stage where it is 

best for drinking), he would count us first . One for you, one for me, and 

80 two for the married couple here, and one for himse l f--just that. Just that. 

He must get them for all. 

no. 

All right, now same men far away, 
WORK: INDIV I DUAL 

AND COMMUNAL 
LABOR 

• 

• 

• 

• 
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D: Un. (P.::lllse). Now T'lt .:isk yot1 .::i.nothcr thing . So me me n hav e 

said during the time of the luluai it W<lS be tter th<ln cfori.ng th e ti m ... of 

the Council: all men got together, and all men helpe d each o th e r, a nd the y 

worked hard in the "company" gard en (the c ommunal garden), a nd if one man 

wanted to make a house everyone would come to ge the r. Now I hear thi s talk, 

and I would like to hear what your thinking is. Is it true or no t tru e? 

P: It's true, it's the law of this Council--that is, about wo rk ing 

together. No, I mean work together, everything, we ge t together for it. 

House, garden, everything. But there wasn't a man who did it. They made 

this talk, but they just lied. There wasn't a man who followed this kind 

( f f d . h. ) 81 o way o oing t ings . 

D: The custom of you all before--suppose one man made a house--

must his brother and his relatives help? 

P: Oh before among us, they had this. 

D: Now today, suppose Eramus (Pengai's brother) makes a hou se--

must you help him or not? Does he work a lone a n d you work alon e? 

P: With us two, just we two, our work is like thi s : he do e s hi s 

work and me, I do my work. 

D: Because you two are not close. 

P: Yes. 

D: In thinking. Suppose you make a house, h a ve yo u got someone 

to help you? 

P: No. 

D: 

P: 

You alone. 

82 
Me alone yet. 
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D: Oh, hard work. Have you got a vera nd a h- s t y l e house? 

P: I have . I 

D: And a cook house? 

P: I have . 

D: Plenty of work. Now tell me again--your moth e r gave birth t o 

yo u in Patetab. 

P: In Nusawung. But in that part that be longs to Patetab. 

D: On the point. t 
P: Yeh. 

D: Now she gave birth to you in this place, and you have stayed 

and stayed all the time in this place. 

P: Yes. 

D: Where did you go to 'school when you were a little boy? 

P: I went to school right in Nusawung. 

D: What kind of school--Seven-Day? 

SCHOOLING 

P: No. First I went to school with the Methodists. I we nt 

to school to the Methodists and I didn't know--about anything, readin g and 

writing. 

D: What did they teach you? 

P: Just taught to call "ABC" in local language . 

D: Did they teach you to write i n the loca l language? 

P: Yes. But I didn't know how. I mean I we nt to scho ol, but 

I didn't get knowledge. All right now, Seven-Days came up now, and I 

went to school to the Seven-Days. 

D: When the war had not yet come up? 

P: No~ the war had already come up . It was finished, then Seven 

Days came up. Seven Days came up in 'SO. 

• 

• 

• 
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D: You were already bi g . 

P: Oh, I was a lready big. J\11 ri ght now--T w:-i s a lre a dy b ig , a nd 

they got me to go, and I did not ... I mean at thi s time school was not 

strong as it is now. All right now, I went to this school of the Seven 

Days and (here) too I didn't understand. 

D: What kind of teachers with the Seven Day s ? 

P: They just taught with all the missiona rie s , the y use to 

teach school. 

D: 

P: 

D: 

(Missionaries) from where? 

83 
From Mussau. 

When you went to the Methodist school, was your teache r a 

missionary, too? 

P: Yeh. 

D: Taught everyone to sing church songs. 

P: Yes. All right, Seven-Days came up, and the y taught me to 

read in the Papua reader. 

D: Papua reader. I've heard of it. 

P: On and on and on and on, now I learn, I l e arn--now I do n't 

learn very much. Like this, the man tells us to get the book--then he 

talks about the book, and he turns all the talk into English, and I used to 

hear it. Now I didn't know how to look at the book--I knew a little , tha t's 

all--how to look at the book. But as to the meaning of the words, I didn't 

understand. The same with English, that's all--on a nd on a nd on, now. A 

long time now, all right now I go to the hospital, now 1 don't know, l di dn't 

know very much. l knew a little, tha t' s all. Some words I kne w, t o read, 

some I didn't know. All right now I go now, a nd one ma n tok bilas to me . 
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D: "Tok bi.las ." Do c s that mc;in t he same thin g ;is " ga rnm~_)~" 

-1 d I d d h • • d • 84 on t un erstan t is pi gen expression. 

P: It's like this; the meaning of it is this--suppose I 

talk to you about something, that you should do it. All righ t now I 

say this "Ah, you do this, because you are a mast e r, now yo u do thi s ." 

D: 

P: 

Ah, ah.
85 

86 All right now, you don't know how--I mean I shame (you) 

--tok bilas at you, you master, and you don't know. All right, this 

now, he did this kind of talk and he got a tin and he said: " You went 

to school to the Seven-Days, and you are a Seven-Day, now I want you to 

read this." 

D: Who gave it to you? 

P: A man. 

D: A man from Lavongai? 

P: Yeh. All right, this man was a Methodist--now I stopped and 

I thought: what will happen, I have left my place, and 1 have left schoo l, 

too, and this place has no teacher in it. All right now , I walked about and 

I got a book. A book, they call it Bible Story. I had no understanding, 

but I looked at it. 

D: And you did not understand the meaning. 

P: I did not understand the meaning, but I looked at it, on and 

on and on and on--like, this time that I looked at it, it was something 

like--one year. Now I didn't get the meaning yet. 

D: Was there no one to help you? 

P: No one. All right now I studied in this book, and I use d to 

pray to the "Big Man" to help me--because he got sorry from this talk. All 

right now I worked, on and on and on and on; all right now, in this way I began 

• 

• 

• 
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to get a little savvy . Now 1 can look at a boo k-- s 11 ppose a boo k i s wr i t t e n 

in English, I can look a nd I can read it. All ri gh t now, s ome of t he wo r ds , 

I can understand the me a nin g . All right now--my under s t a ndin g came u p f r om 

this. 

D: From work. 

P: Yes--from my studying now, in this wa y my underst a ndin g began . 

On and on and on and on, they put me to help all teachers now, as I told yo u 

about before. 

D: You helped all the SDA teachers. 

P: Methodist. 

D: Where? 

P: In Analaua. All right now, I helped them a ll, and the y all 

wanted to hear the story of SDA. 

D: Did you work with children belon ging to Me thodists a nd Seven­

Days and Catholics too? 

P: No. Just Methodists. I wasn't like a t eac he r, I worked l ike 

a missionary. 

D: You schooled all in the Bible. 

P: Yes. Because the Bible of the Seven-Day s th ey ha v e put int o 

English. All right, not everyone understands English, the y und e rst a nd lo cal 

talk. All right now, me, I understand. 

D: You understand English. 

P: I just understand a little, and I understood how to use t h is 

book because it had picture s. 

D: Now all Seven-Days put the Bible only into En gli s h ? 

P: Yes. 

D: And the Seven-Days teach you all English ? 



P: Yes. All right on and on--then finished. 

D: Hhat year did you go to Ana laua? 

P: I went in 1954. 

D: And you stayed until '58. 

p: I 5 7. 

D: At the time you went, were you a lready marri e d ? 

lO()C) 

P: I went, I was married to one woman; now, like, this marr i a ge 

was no good. 

D: She ran away? 

P: Unn. 

D: Now you, you went to Analaua and you were not ma rried. 

P: Yes. 

D: Now you came back from Analaua, and marri e d Mel e ni, right? 

P: No, I married another woman. 

D: What is the name of your second wife? 

P: Elsi. 

D: What is the name of the first? 

P: Rene. 

D: And she ran away. Is she married to another ma n now? (He nod ded 

affirmatively.) Now you married the second time to Els i , and yo u had no 

children? 

P: Had no children. 

D: Where is Elsi now? 

P: She is there. 

D: Did she marry another man? 

• 

• 

• 

• 

• 
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P: Yes. 

D: Now later--who left, did you leave Elsi or Elsi leave you ? 

P: Oh Elsi left me. 

D: Now later you married Melani, number three . 

P: Yes. 

D: In what year did you marry Melanie? 

P: In '61. 

D: '61. The time the Council came up now. 

P: Yes. 

D: It was this Melanie who teased you that you wanted to be 

Councillor, at the time you had this vision. 

P: Yes. 

D: I want to understand well now. At the time when the Seven-Days 

began, in 1950, you were already big. Now they let you come to sc hoo l ? 

P: Oh yes, I used to walkabout to come to school. But I didn't 

go to school a lot. I used to just go look at the school, then I u s ed to go 

back--because I thought of my mother. Because she had no man to help--I used 

to go work in order to help Mama. 87 

D: Now you were already big, you weren't able to go to school all 

the time. 

P: Yes. 

D: Some others who were already as big as you, did the y go back 

to school a little? 

P: Oh--there was no one. 

D: Just you, you wanted to go to school. 



I n I I 

P: I wanted to go to s c hool, hut T didn't ga in und e r s t a ndi n g . 

All right, when I came back to Analaua and I was a bi g man a lready , now o ne 

kiap c a me. When I talke d to hlm, anJ he hea rd my "mo uth," l t spo kC'. goo d 

talk. It would talk something, and it was straight, tha t's a ll. I was 

already a big man and he talked of sending me to school. 

D: A kiap. 

P: Un. 

D: What was his name? 

P: Master Pa ul. 

D: Master Paul Bloomfield? 

P: I think? I don't know. 

D: What year. When you left Analaua? Had the Council started? 

P: I think in '58. 

D: 

P : 

He talked to you of going to school whe r e? 

88 
Konkaul. 

D: What kind of school? 

P: SDA. 

D: You learn what? 

P: No, I did not come. He talked to me, but I said, "Oh my 

time for school is already gone, I can't any more now, I'm a big man alread y , 

I can't get any more savvy." (Pause.) 

D: You just stay in your place now. 

P: I just stay in my place. ~ · iORK 

D: Have you left your place for some work ? 

P: Oh, I've left my place fo r some work. 1 we nt to Rabaul. 

I stayed in Rabaul for five months. 

D: For what work? 

P: I did not go work straight for one mast e r. I jus t went and, 

• 

t 

• 

' 

• 
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like, saw the pl ace . 

first on a ship. 

1 use d t o go , now T d id no t go t o wo rk--no , r wo rk e d 

D: (interrupts) Wh e re did you sl e ep? 

P: I used to sleep in the bush. True bu s h i n Ra ba ul-- a pl ace 

they call Guna noot. 

D: Is there a house? 

P: There is a house. 

D: People who speak your language? 

P: No. All men of Rabaul. But I went, and I used to talk togethe r 

with them all, and, like, they used to like me, too. 

D: Things were good for you in this place. 

P: Things were good for me in this place, and the y all wanted very 

much for me to stay with them all. But I said I have children, I can't stay 

with you all, I will go back yet to my own place. 

D: Now you told me you worked first a little on a s hi p . 

P: Yes. 

D: What ship? 

P: (pause) Before they called it NIMSA. But now it's Medea .
89 

D: Belonged to the Cooperative. 

P: Yes. 

D: And did you hold another job in Rabaul? 

P: No. 

D: Just this. Now did they give you food? What did you ea t? 

P: 90 I just used to eat around and about off all the kana k a . 
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D: Off all kan.:.ika. They g.:ive to you. 

P: Yes . • 
D: Their cus tom. 1\ good custom (laughs). Yo u had no mone y 

at this time. 

P: No, I had alittle money that belonged t o me . 

D: You went on a ship to Rabaul ? Did you go on a pl a ne? 

P: I went on a ship, on this ship yet. I worked on this ship and 

I went and I went and then I ran away. • D: Ran away from the ship. 

P: Un. 

D: Now five months passed and then you came back now ? 

P: I came back again on a ship. 

D: On a ship. What ship? 

P: Un, Red Sky. 

• D: I've heard of this ship--who does it belong to, a Chinese? 

P: Now it belongs to a Chinese, but before it belonged to the 

Mission. 

D: Un huh. 

P: Belonged to the Catholics. 

D: Belonged to the Catholics. Now at the time you stopped in Rabaul, • did you like Rabaul? Is it a good place, or no good? 

P: Oh it's a good place, Rabaul. 

D: Did you go around and about in all the stores and every place? 

• P: Yes. 

D: Yes, I stayed a little time, t oo, in nabaul. A good p l ace. All 

right now, you left Rabaul. You went to Rabaul when? 1959. You were married 

to whom, Melani? 

. .. 
• 
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P: Yes, and I left her. 1963. 

D: This Doris, your first chi ld. 

P: She had been born. 

D: She had been born. 

P: All right now, Geslin, she too l1 a d b een born. 

101 4 

D: Geslin had been born too. Now 196 3--you came back and this 

election started. 

P: No, I came back in this very year, in '6 4 . I came back in 

'64, all right this election now. (Long pause). 

D: 1964. 

P: No, I mean I came back, and this thing I 've forgotte n, this 

book here--(The book is consulted.) 

D: Yes, you wrote plent y of days here a nd yo 11 have not exp l ained 

well about it. 

here. 

P: I came back on (referring to the book)--l've counted backward 

D: 9,8,7, 6--now you told me Janua ry. 

P: January 6 I got the vision about this election . 

D: Yes. 

P: All right, I came on this very day, Janua r y 6; so I came up 

at night, I slept this night, all right this thin g came up. 

(We go over this conversation again twice. P is certain that he 

had his vision on his first night home.) 

D: Why did you write this, is this the day you l ef t Rahaul, or what ? 

P: No, 1 left Rabaul on, on, on ... 

D: You go back because--6, 7, 8, 9, 10--wh y do yo u remember Sunday, 

January 10? 
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P: This one now is like this--I will think of this idea-- Now all 

this day, 6, I dreamed, a ll this day I stopped and di e! no thing , 1 was n't 

think i ng (about it). 

D: 6, you dreamed, and 7 you stopped and didn't do anything , and 

Friday, the 8th--what? 

vision 

people 

P: Umm, and Saturday the 9th ... 

D: And Sunday the 10th you talked. 

P: Yes. 

D: Unhuh! Now yo~ didn't say that clearly before. Now this 

came on at this time you left Rabaul. In Rabaul did you talk to some 

about this thing, about America? 

P: No--not at all. VISION 

D: It came up just in the dream. 

• 

• 

P: (Long pause). But it's not like I dre amed about, I mean, this ... t 
D: No, you dreamed about a brown-skinned man who dressed in white. 

P: Yes. 

D: Now in this dream of yours, this man said what? 

P: He just came up and he said to me .. . 

D: Said what 

P: He said: "You get up and you talk." 

D: "You get up and you talk." Now he to l d you that you should talk 

about what? 

P: He just said to me this: "You get up and you talk." (Talking 

fast and excited now). Now I didn't know about anything to talk about. All 

right, then I got up and I talked and then I opene d my e yes. 1 op e ne d my eye s 

so I could see some men sitting around the edge--so that I could see all, too, 

' 

• 

• 
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and answer this. All right now I wa nted to look and my eyes , I op e n e d th e m 

completely. I no more had my eyes clo s ed. My e yelid s went up comp l e t e l y .
91 

D: Ah, went up completely. 

P: Yes . All ri ght now. 

D: Who s a w you? 

P: Huh? 

D: Who saw you? And talked to you later? Whe n your e ye s op e ned 

completely, who was with you? 

P: I was with my wife and I said then--my eyes opened, I slept 

then and I thought, "I'm not asleep," my eyes went open completely then, then 

I said: "Hey, what now?" 

D: Ah--were you afraid a little? 

P: No, I was not afraid. 

D: You weren't afraid. 

P: I said: "Ah! I saw something here." 

D: Ah. 

P: Why--I mean I talked with--me, I alone talked. (Still f a st 

and excited.) Why now did I see this, very many, man y , many people, and 

why did this man come again, and tell me to stand up and talk to all these 

people. 

D: Now at this time you did not know yet what you would talk about--

true? 

P: Unn, I didn't know. 

D: Now how did you find out that you must talk about America?
92 

P: Oh, later now. I stopped and did nothing all this day then. 

D: Yes. 

D and P - 7, 8, 9 
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P: During 7, 8, 9 I stopped and did nothin g . 

D: Nothing. You did not know wh a t you would t alk a hout. 

P: Yes. All right now, on the 10th now, the idea came to me. 

D: The idea c ame and got you, right? 
ELECT TON- - HOW 

P: Yes. It got me now. Beca use T sa t down and T ___ _!_!___? T J\ R TE_p_ 4 

heard that everyone did not like the election. 

D: Ah, heard first that everyone did not like the election. 

P: Now on 7, 8, 9 I heard that everyone did not like the election. t 

All right now, I thought then: if they don't like the election, what will 

happen? All right now I thought--in my mind I said: "It's true, if we 

vote (just me, talking to me)--it's true, suppose we vote, but we vote for t 

one black man. Or one white man. By and by he will show us about what now?" 

I thought to myself, that's all! All right now, I didn't talk, I just heard 

everyone say they did not like the election, now I just talked to mys e lf alone. t 

All right, (that went) on and on now, and they all said: "Oh suppose I vote 

for America," everyone in the place now. Lungatan (plantation) were al l ta lkin g 

now. 41 

D: Lungatan. 

P: Un. 

D: Near Mataniu (village). ' 

P: Um, they all said, "Ah"--the talk of a ll, now, th a t' s a ll. And 

this talk got . around quickly, because it was the idea of all men: the y did 

not want to vote for o~e . I 

D: Australian. 

P: Un. · 

D: For a black man. 
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P: Um. All ri ght now, this is what the y a ll said t o us , t hey did 

not want to vote for a -- "We wa nt t o vot e fo r J\me ri r.a ." J\ l l r igh t now T 

heard this talk, and I said: "I think everyone, yet, they wa nt what I 

wa nt, too." All right now, we heard i t from down ( t he o th e r di r ec t io n ) , t oo : 

"We don't want to vote for one ma n, we wan t to vo t e jus t for America ." This 

thinking now grew. Just like I ha d thou ght a ll the s e days . I had hea rd it , 

a nd I had thought it. 

D: Number 9 (the 9th of January). 

P: Unn. All ri ght · now, on this day, numbe r 1 0 day (the 1 0 th o f 

January), my thinking became completely clear, and I talked then: I said, 

"Yes," and I said,. "All ri ght, it is thus the wish of e veryone ; a ll right, 

me, I talk out about it. All ri ght I can say this, we c a n do it." All 

right now, this now, I found out the name of this man on t he 10th. I 

went and asked Bosmailik for the name of Preside nt John son, s o he calle d 

it for me, all right. 

D: You got this idea first, then later you we nt a nd a ske d 

Bosmailik for the name of Johnson. 

P: Yes. 

D: Um. 

P: Then he called it. 

D: You asked him on Sunday. 

P: Yes. Sunday, now, I went and asked him. I t wa s like thi s --

at night, all right I slept. All right, dawn in the mo rning , I s till th o ught 

about this. All right now, I said all right, I will fi nd o u t thi s na me of 

this man who repl~ced (long pause) Kennedy. 

D: Now how did you know about Kenned y ? 



P: I heard on. 

D: the radio--

P: .the radio. 

D: Did you hear at this time the y shot him . . . 

P: Yes. Oswald shot him. 

D: Umm. Oswald. Um. 
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P: Ah, him, that's all. All right now I went and asked him. 

D: Now when Kennedy was President, had you heard here about 

America and that Kennedy was president? 

P: No. 

D: Just when they shot him. 

P : Yes. We hadn't heard of Kennedy, that he was one of the presidents 

of America. We just heard, that's all, about this now--ah, we heard just then 

that they shot the President of America, and his name was Kennedy. All right 

now, it came up at the same time, too, this name (Johnson), but me, I 

did not hear it. 

D: Johnson? Just the name. 

P: Yes. I hadn't heard that either. So I kept asking around then, 

and I went and asked Bosmailik. 

mountain. 

D: Bosrnailik knew because he had heard the t alk ontop on the 

P: Yes. 

D: Now Bosmailik--he didn't put this idea in your head. 

P: Yes, Bosmailik did not put this idea to me. 

D: You got it. 

P: Yes. 

D: It came up just in this dream. 

P: Yes. 

• 

• 

• 

• 

• 

• 

• 
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D: This dream said that you should talk, and you heard thi s 

talk and you thought: ah, later I will talk about this thing , right ? 

9 ] P: No. I didn't think like that. I didn't say that. 

But when I stood up in court, now T thou ght--my thou ght s we r e go in g 

around because this court came ontop of me. 

D: What court, this court where? 

P: Court of the election. It came to me, all right 1 

thought then, and I thought back. 

D: The election court in Nusawung. 

P: Yes. Like, all the kiap made court against me, put me into 

court. 

D: When the election was finished in Ranmelek. 

P: Un. The election finished at Ranmelek, and they stayed 

searching around now to find out who did this. 

D: This Sunday, the 10th, you stood up and talked with--t a lke d 

to all in Nusawung, right? 

P: No. 

D: You talked where? 

P: I asked him then. 

D: Bosmailik. 

P: Yes. Now the 11th, Monday, now, I talked then. 

D: Where. 

P: In Nusawung. 

D: To all men and women and children altogether-­

P: Yes" yes. 

D: On Monday. On line? 

P: No, it wasn't on line. 

D: All stopped together? 



P: They all stopped together, that's all. 

D: Now you sang out to all to come hear you? 

P: Yes. 

D: And you said what on Monday the 11th. 

1021 

P: I spoke thus: "Now thus we stop now, and all these men--they 

all make all these elections, and it's not straight. Tiley Jon't sup port 

everything about the election. All right, now me, I think, I hear, it's 

not straight. All right now me, I say I would like to vote for President 

Johnson, because you all, all around New Hanover, we altogether, we all think of 

America. All right now thus I follow the wishes of us altogether, and 

I 'shoot' it to you now. I talk out now among us, we can do it now." 

D: Now on the 7th, 8th, 9th you heard men say they do not like 

Australia, and you heard some say they like America? 

P: Oh, I heard it. 

D: Who, everyone? 

P: Everyone entirely. 

D: Now who put this idea of America in everyone's head? They 

had thought of it for a long time? 

P: They had thought of it for a long time, because we go on 

sitting down, now, like ... 

D: . something good does not come up. 

P: No, we keep on sitting down, and we keep thinking, and, like, 

we keep saying: "Why is our pay no good?" 

D: Un. 

P: That, all these things; we sit down, as is our custom, we sit 

down, meet--

D: and talk. 

P: . and talk, "Why is this? We--our pay is not good--Oh, I 

• 
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think they don't help us well. Now--what's going on?" Like , we would 

turn it around and about. "It's not like this everywhere--in Kavien g , 

too, they have it, in whatever place they have . .. " 

D: All turn it around ("mull it over"). We, too, it' s the 

same with all white skins, we sit down and talk--"Wl1 y don't T ge t mo r e 

money, everything is not strai ght." We, too, turn ove r a ll the t a lk, 

hear all ideas--we too . 

P: Oh yes. 

D: All men I think don't have this way. You all think a 

lot here, and that's good, too. You all talk well, and think well, and 

that's good. I think .in some places they don't think a lot about every­

thing. It's a good way, because by and by something good must come of 

plenty of thinking. But if you sit down and do nothing, you won't have 

something good come up. 

All right now, on the 11th you talke d to eve ryone --and th is 

election came up, didn't you say on the 16th? 

P: (Pause)--Ah yes! Ah, we came to vote then. 

D: Yes, you wrote it. I am writing it in this book. Come 

vote. All right now, at the time you stayed in Analaua you worked as 

a teacher a little, I think you weren't very sick, right? Were you very 

sick? 

P: Oh, I was very sick. (Pengai showed me his lame hand.) 

D: Ah! You can't close it (make a fist) well? 

P: I can't close it well, and I can't straighten it well. 

D: I~'s not strong, right? 

P: Yes--no, it's strong, but its got a t e ndon tha t has tightene d. 

D: Ah--the tendon has tightened from this (leprosy). 
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All right you stayed and st a y e d. Yo u did not go t o school , you j us t 

helped teach about the Bible story . Now who gave you this book, " Bible 

Story"? 

P: It belonged to me yet. I came, thi s boo k be l on ged to me 

I 

I 

father, who bought it for my littl e bro th e r, bec a use he sto ppe d i n sc hoo l. • 

D: Ah. Your little brothe r. 

P: Yes. 

D: What's his name? 

P: Bosmailik . 

D: Ah--now Bosmailik, his name didn't come up on this kinship 

diagram--he's not a true brother, right? 

P: No, he has another mama. 

D: And one papa (for you both). 

P: Yes. 

D: Now, Vaitasfinis ... 

(tape o f f, while I do kinship ch a rt, th e n on a ga in). 

P: You looked at this book, here, the wr i ting-­

D: Yes. 

P: I can't--my hand isn't very good. 

D: At what? 

P: At writing. (I think he may mean h is handwriting--ra ther 

than his leprosy or whatever else.) I talked to my wife, and she wrote it. 

D: Oh, sqe wrote it. Oh, she writes well. You tell her I said 

she writes very clearly. I don't have to ask a lot of things. 

Now I would like to know a little about your father. Has he 

schooled you a little about the old days, the time of fighting, songs from 

• 

• 

• 
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before; because I would like to understand, too, about all the cust oms 

from before. I have been to Ungat, and I talked to o ne old ma n there 

about one custom called Maras, and Mokatiptip, where men go inside a 

fence--do you know of this custom? TRAD IT [QNJ\L CULTU RE 

P: I know. I mean I've heard of it, but a s to how to work 

it, I don't know. 

D: Ah. You haven't see n it <Jt Pa tctab. Nor in Nu s<J1t1 trn g '! 

P: In Nusawung they did it before. 

D: Before. 

P: Now me, I hadn't been born yet. I don't know. 

D: Now in Nusawung they did it before. I have forgotten, this 

old man told me they all did it before in two places, in Un ga t and in 

Nusawung, that's all. Now when you were young, did you help your mama 

in the garden and in the bush with everything? You go to your father' s 

ground, right? 

P: Yes. 

D: Now do you still know your father's ground, does your 

wife go to your father's ground in Pa tetab? 

P: Yes. 

D: You all work on your father's ground. 
94 

(No response.) 

No, I am asking, because I have been in New Ireland and everyone there 

goes to the ground of his mama, that's all. Now here, it's a little bit 

different. Now (pause)--when you were little, did yo u used to make s in gsing 

95 
in your place? 

P: What kind of singsing ? 
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D: Oh, a ll kinds from before . 

P: True, a ll the s in gs in g_ fr om befo r e th o. t be l o nged t o all o u r • 
ancestors that we~e done at the time of a big feas t, a ll ri ght, we used 

to do them. 

D: And when you married this wi f e Me lini, d id you buy he r 

with mias (shell currency)? 
MARRIAGE 

P: Yes. 

D: How much? t 

P: Ten mias. 

D: Ten mias. Now your first wife, did you b uy he r too ? 

P: Oh I bought her too. 

D: And number two? 

P: I bought her. 
MIAS 

D: You lost plenty of mias. Now you got thi s mi a s where? 

P: Huh? I got it from--1 mean when I wa s little--when I wa s 

little, now, like , every thing--they all used to call me f o r it. Papa used 

to call me for it. 

D: Your papa gave it all to you? 

P: Yeh. Like--garden, or pi g , or yes-- gar den, a nd pi g , that' s 

all, two things. 

D: Un, he gave it to you. 

P: Like, he used to give it to me, and he used to say : "This 

belongs to"--then he called my name. All right, later they all bought • 
this thing, a ll right this (mias) must b e for me. Eve r yone can't ge t it a nd , 

l "k d . 96 1 e --spen it. 
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97 
D: Later who all gets it, the relatives of the father? 

P: No, it stops straight with my mama . 

D: Uh, uh. 

P: All right, then I was big, I got it my se lf. All ri ght, 

this woman now they wanted me to marry, my first wife, all right l go t 

this pay and I married her. 

D: And your papa gave you this mias? 

P: Oh, no--I mean he did not give it into my hand--no. Like 

everything, they used to call me (my name), now they all used to buy, but 

the money wouldn't go to papa--it would go right to mama. 

D: Now you got this mias from your mother. 

P: Yes. 

D: And your mother got it from your father? 

P: No. 

D: got it from his relatives. 

P H . f h b h h. 98 
: e got it rom a man w o oug t somet 1ng. 

D: Oh, from men who buy something from mama. 

P: Yes. 

D: Now men bought what from your mama? 

P: Pig and garden. 

D: Ah. Now they can't buy this garden, the one that stops 

. h . h ?99 wit you, rig t. 

P: Um. 

D: Do you know the name of this ground that your garden is on? 

P: (Pause) Oh, like, my father was a big man, and his ground 

is very big. 
LAND OWNERSHIP 

D: Very big. 



Eramus too? 

1 nn 

P: Big ground. 

D: He has plenty of ground. Now did he give a garden to 

P: We all work together. 

D: All the children. 

P: Yes. 

D: You all work on the ground of your father. 

P: Yes. 

D: And Bosmailik, does he work along with you, too? 

P: Un, he works along with us. 

D: Ah--now, have you got sago, too, in this place? (He must 

have nodded yes.) Ah. Now today have you got a pig? 

P: Oh, now today I haven't got a pig. 

D: Yes--everyone doesn't have pig today. A few only. Now-­

do you cut copra--in your place, have you a place to dry it, a copra 

dryer? 

P: No. 

D: Nusawung hasn't got one? 

P: Oh, it's got coconuts, but not plenty. Just a few,and some 

men got them. Some too have coconuts from their fathers. But I don't 

worry much about them, because there are plenty of us. 

100 D: You have plenty of coconuts. 

P: No--yeh, papa. 

D: Oh, papa. 

P: Papa has plenty of coconuts, and we, all his children, are man y . 

All right now I don't worry about this, I say, "They belong to you a ll." 

D: Ah, Nusawung can have them. 

• 

• 

• 
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P: Yeh. J\11 ri ght now I s ay , "Mas~_:!: , T'1l s t or , T c.:rn't ho l d 

D: Un. Now have you some coconuts that belong straight to you ? 

P: Oh, that belong to me myself, me now, I planted them myse l f . 

D: You planted them. 

P: But it's not like that. 

D: Little yet. 

P: I started to plant coconuts in (pause) '63. Af terwa rd I 

went to Rabaul. 101 All right, I came back in '64, I squa red this part. 

D: Un, un. Now suppose you want to sell dries- - who buys them 

in your place in Patetab? 

P: For copra? 

D: Un. 

P: Oh, there's no one who buys this copra. This cop r a they 

make--it's not every one who works copra--all right now, the y s e ll it to 

the Cooperative. 

D: To the Cooperative. 

P: There is no store. 

Have you a cooperative store in Nusawun g? 

D: There's a Cooperative to buy copra. 

P: Yeh, in Meterankan. 

D: Now have you a drying house to dry 

P: Before I had, because I used to buy 

D: Before you used to buy dries. 

P: Yeh. 

D: No,w you quite this for what reason? 

P: I kept going to jail. 

copra? 

dries. 
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D: Oh yes, you could not carry this work th e n. 

P: All right now my children and wife, too, the y all hol d 

this money. I tell them all, "We can use this money, mask i." 

D: Because there was no man ... 

P: . to help them. 

D: Um. Now who in Patetab has a dryer--no one? 

P: There hasn't been one for a long time. One man has a dr y ing 

house now--there's one in Nusawung straight. 

D: Who is the man who has one? 

P: Yaman. 

D: He buys dries for how much? 

P: He used to buy dries but now, now he no more buys dries. 

D: I think I (tape stops and starts)--I'll ask you now. Eron 

and Karnak came--did they support you in this? Did you say Eron?
102 

P: Eron, that's all. 

D: Karnak, no. 

P: Yes. 

D: What did Karnak say? 

P: He came up and said, I'll look first . 

D: He waits. He wasn't cross with you? 

P: He wasn't cross. 

D: Um. 

P: He said just that, I'll look first--suppose it's true, 

all right I can go. 

(tape stops, starts) 

• 

• 

• 

• 

• 

• 
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(D to D on tape in English--Refore ahout th e cop r n he saiu 

• this man didn't buy copra any more because copra no lon ger go t big poy . 

We stopped in the tape briefly because the tape was winding badly.) 

D: All right this man Yaman--you said his name before. I t 

was he who talked at the time of the election in Ranmelek. 

P: Yes. 

D: Now I have forgotten, what did he talk abou t at this t ime? 

• P: He talked like this: Mister Spencer said, ah, "You, America 

cannot come up, because America is a long way away." All right now he 

replied to that statement and he said: "It's all ri ght , it's a long wa y , 

but I stop on ground that belongs to me, and I vote for it, by and by it 

should come." 

D: Yaman said that. 

P: Yes. 

D: And Yaman, does he follow you yet? 

P: Yes. 

D: Now (pause)--who was luluai at Nusawung straight? Your father. 

P: Yes. 

D: At Nusawung and Patetab together. Now I heard th a t at 

this time--Silakau told me--you had a meeting that came up at night, ri gh t ? 

At Patekone. This (man) Makios talked at it, right? ELECTION--
HOW 1T STARTED P: (Pause) Oh yes, I don't know, because me, I still 

stayed in my place. 

D: You remained still in your place. 

P: Yeh. 

D: You came up just on the day the election broke. 
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P: Yes. When I had done this (made his speech), a ll right now 

I went back to the place where I live, and they all did this. Becaus e it 

wasn't the thinking of me alone. It was the think i n g of e ve r yo ne, th a t' s 

all, but me, I brought it out. 

D: Now I want to ask you about your thinking about some kiap. 

Now Master Spencer, was he a good kiap or no good? KIAP 

P: (Long pause) Well--I mean--there's nothing in particu l a r 

about him, he just followed his .work, that's all. 

D: He just followed his work. 

P: It's his work--such as putting a man into court, or ... 

D: You can't say anything abo ut him, because he just di d hi s job. 

P: Yeh. 

D: The same for all kiap, Master Benhem, and Master Toughy, 

now all are the same? 

P: Oh yes, all are the same, and the same for everything they 

all said, they said it as part of their work. That is, I cannot know, 

because I think, whatever they all said, the government itself sent to 

them. All right me, I cannot know ... 

D: because it was something the government sent. 

P: Yes. 

D: Were there some in this thinking who were cross with all 

Europeans? All white skins? 

P: Some men? 

D: Um. 

WHITE 
PEOPLE 

P: Oh no, there wasn't a man who was cross with all. I me a n, 

in this election, too, that we got up now, no one was cross. 

-~ .... 

• 

• 

• 

• 

• 
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D: They weren't cross . 

P: Um. But we, 1 mean, j l!S t did it _j llS t bec ause of like , 

that's all. 

D: Like. 

P: But they all, they got up then and made thing s bad for us. 

But if they had a ll sat down first and put their ear s (list e ned )-- a ll right 

then they could hear what happened, America answered or did not answer . Thu s 

they could get our talk, (get what we had to say), and they could bring 

it to America, all right America could bring (back) their t alk to the m. 

Because they (i\u s tra lia ns) s top here . Am~dca co uld s.:.iy what will happ e n, 

103 they all cannot hold us, or they all can hold us yet. 

D: You talked about some Americans--did you go to Father Ke lly 

at this time? Some went to Father KElly a nd asked hi m. 

a latter to Amercia? (slight pa use) Who sent them? 

P: I didn't send one. 

. did you send 

D: You didn't send one. Now you don't know about th is . You 

don't know some, I think Oliver, came to Father Kelly--you, you didn 't come. 

P: No. Oliver doesn't know--but I know this beca use--1 can't 

know because, it's not as though it's something to do with me alone. (His 

talk is somewhat fast and excited.) 

D: Something to do with all. 

P: Something to do with everyone; but me, I have the name for 

nothing for it. Like me, I got it up. 

D: You got it up--now they call your name. 

P: But · it's like this, it is something that everyone wante d . 

All right now, the wish of everyone remains. All right then they a ll sa i d : 
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"Ah, no good we go to jail." All right me, I got up and I said: " Tt ' s 

all right, ~aski, we can get this up." 

D: Now I want to understand, that's all. You said yo u have no 

answer yet, several times you said to me you have no answer ye t. Now you 

have no answer yet from America, right? 

P: Yes. 

D: Now--I think some have writt en letters, now have the y r e plied ? 

P : Yeh, I think so. (Said casually.) 

D: You don't know well about this. (Pause .) Now suppose you 

get a letter from America, and they say America doesn 't want to come, what 

would you do? 

P: 

D: 

Oh, I haven't anything that I would do. 

You haven't got any thinking about this. 

P: Yeh. 

D: You just wait? (No response--pause. ) Now--this yea r, did 

you pay taxes? 

P: This year, now? Now, now, in this year? TAXES 

D: Umm, 1967. Did they come to get taxes yet? 

P: 1967, '66--oh, it's not yet. 

D: It's not yet. Now in 1966 you did not buy th e m, right? 

P: 196 ... 

D: Carrol bought them. 

P: Yes. 

D: Now this year, do you think you will bu y t axes? 

P: This year? 

D: Urn. 

P: Oh, I can't say, righ t ? 

D: You wait. 

t 

t 
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P: I stop like this because, like, there's one thin g , I 'm 

afraid, that's all, of ... 

D: another jail. 

P: My hand. 

D: Ah. 

P: My hand, that's all, I'm afraid because of it, be cause , 

suppose it's like this: whatever kind of trouble I myself have , or like 

whatever they do, cut my neck, now that's very good. I could die and leave 

this (unclear word). But they put me all the time into jail and my 

body pains. 

D: Um. Now suppose you bugger up completely in jail, according 

to your thinking, Maski? No, you said suppose you die it's al l ri ght. 

P: Yes. 

D: But you don't like your body to pain all the time. 

P: Yes. (Pause.) 

D: Now in jail do they give you the same work they give all 

men, with your hand? 

P: Yes. 

D: They don't give you work a little more 

P: No. 

D: Now (pause) 

(tape off, on) 

I have herad it said that some men got money around and abou t 

from all to send to President Johnson. Have you given money for this 

thing? 

P: What time? 

D: Before, at the time of the election in Ranmelek, Oliver 

and Robin got money to send to President Johnson. 
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P: Me, I. 

D: A boy, Laksia, told me. 

P: Laksia? (Sounds surprised.) 

D: You know La ksia? 

P: I know him. 

D: He stays now in Mangai, in New Ireland, alon g with me . 

P: Yes, he-- this thing, th e two stoppe d in the bu s h ;rnd t h ey 

did it, we don't know. Now true, it's like this, plenty of men, like, 

heard (followed) the talk of the two, right? But me, I couldn't hear 

(follow) the talk of the two because I didn't make this vote with money . 

I made the vote with my mouth. All ri ght, suppose 1, like, hea r th e 

answer--and they say "Yes," all right I can bring my mone y to America 

because it's my government and will help me. I can tax to it. 

(tape on and off) 

MONEY-­
COLLECTED 

D: Now you s ay y ou don't know about thi s thin g , ge tt i n g mo ne y 

from everyone. 

P: Yes. 

D: You didn't get it. 

P : I d idn' t get it . 

D: Have you heard this talk? LEADE RS HIP 

P: I have heard this talk, now they all think about getting 

money , but I don't know about this thing because, I mean, me, I am the root. 

I am the root of this thing. All right, another man gets up, now I cannot 

know· about his road. He makes it. 

D: Unn. 

P: But me, I made the election along anoth e r road. Him, he 

follows. . . 

• 

• 

• 

• 
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D: ... anothe r ro a d. 

P: Like thi s , they a ll t a lk " e l ec t i on." /\ l l ri ght me , T 

just follow the election, that's all. I don't f ollow this ge tt i n g mo ne y , 

now give it to go. Becaus e this thin g is like this--suppo s e I vo t e . 

All right, all countries hear of my vote: all ri ght, the y s ay , " Yes " 

to it, and they bring men to rule me, a ccord i n g t o t h e l aw of thi s co un tr y ; 

all right, I can bring money, I can tax t o it b e c a use i t' s my go v e rn me nt . 

D: Ah. 

P: But I do it on nothing. 

D: do it for nothing to a man not governme nt. 
MIAS 

P: Yes. And the money of the man he, like, stea ls. He 

comes for mias for nothing from me. (Pause.) 

D: Um, what you say is true. (Pause.) Now you all in your 

place, you buy plenty· of things still with mias, tr ue? In th e village? 

Or do you buy just pig and women with mias toda y ? 

himself. 

P: Oh yes·. 

D: Can you buy sago and kaukau with mias? 

P: No. 

D: Just money. 

P: Just money. 

D: Among you, one basket of kaukau is how much? 

P: Among us? It's like this now, it's accor d in g to the man 

D: The man. You can't ask, right?
104 

P: Just suppose it's like this, him yet, his basket, and so 

him, he calls the pay for it. All right me, I buy it. 

D: Ah--the man who has the basket, he calls the pay for i t. Un. 

P: Un. 
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D: You all in Patetab, have you still go t mias, mi as from 

P: (laughs) Oh no. 

D: It's finished. 

P : Um. 

D: Oh, it's hard work for me to find some illias to go a lon g 

with me to my place. (Laughs.) 

P: Oh, plenty of men have it. 

D: Plenty of men have it? 

P: In Saula. 

D: They have it in Saula? 

P: In Patirina they have it--suppose you ask some big man. 

D: Buka, I'll ask him. Saula, Patirina.
105 

P: Un. 

D: All right now I don't understand well about everything I 

should ask you. I ask you now just have you some further talk about this 

election you think I should know about? 

P: Oh yes, just, like, one talk like this, that's all. This 

election got up like this: we are not cross with Australia, no, not 

at all. But we are a little cross just because of this: they made us 

pain in jail . 

D: Before you were not cross--just afterward, about jail. 

P: Yes. We are cross just because they made us pain in jail. 

Becaus€, like this·: it's my business--like me, I voted on my own ground; 

all right the Australian government comes~ all righ t it can see me at 

something that is my business on my ground. It's the same for them--suppose 

they want to do whatever thing in Australia, all right, me, I cannot stop 

this. 

• 

• 
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D: Yes. Now you don't like them t o sto p you . 

P: Huh? 

1038 

(Pause .) Righ t ? 

D: Now you think it's no good that they jail you on yo ur 

own ground. 

P: Yes. (Pause.) 

(Tape off and on) 

D: Now you talk here about no. 4 (in hi s book): " Suppose yo u 

see something that is no good, c a n you a pprove o f it ?" Wh a t i s the meanin g 

of this question? 

P: The meaning is like this: me, I s e e some thin g no good. 

D: Wha t, all the work of Australi a --

P: Yeh .. It's like, it doesn't lead me well into a good way, 

it does not school all the children about some new kinds o f savvy, in 

order to straighten Papua and New Guinea. All right, that's the root of 

it now, of making this talk . 

D: Now you say here: "Why haven't you showe d us how to work 

metal so that we will be alike (equal)? You want, later, you want your 

life to be just like the life of all white skins, ri ght? 

P: (very low) Yes. 

D: Um. You want your house to have an iron roof, right? 

P: Yes. 

D: And you want to go about in a car, right? 

P: Yes. 

D: And ship--and plane--things like that. (Pause.) Now--what 

other kinds of things--radio, and--drink beer, and all things? 

P: Oh no, all these things, we don't think of the m. Like radio, 

or--beer or--
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D: You don't think of just all cargo. 

P: I don't think of something like this, about all cargo 

around and about. Something around and about. Just one thing, that's 

11 I h . k f f h. . d . h f 1. f 106 a , t in o , -or somet ing in or er to straig t en ou r way o 1 -e. 

D: So that you and white skins will stt down at one time • 
(together, equal). 

P: Yes. Like they must show me a good--they can call it. The 

government of Australia (must) bring one (or) how many men. All right • 
now, they bring him and they say, "You all, this man will get up this 

work in this way. The Government of Australia gives h i m to you all. All 

h 11107 right now, you all must tax to buy his savvy wit money in this way. 

All right, we can get up, and we can be truly happy following this kind 

(of way). But now we are looking yet. Or to make what--show us how to 

work, school all men about how to find metal, or how to straighten our • way of life. One thing, that's all, we need: a good life in a good 

house, because sago leaf does not last a long time--one year and it buggers 

up and we have to work hard again (to make a new roof). 

D: Um. 

P: All right, that, that's all. These two things, that's all, 

we are strong about them, we want them. 

D: House. 

P: House, that's all. 

D: Two things--house and wha t else? 

P: Just house--iron and cement. 

D: Cement. 

P: That's all. Now as to everything else, we don't think 

too much about them, because. 

D: All cargo ... 
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P: All cargo, and everything, we don't think too mu c h abou t 

them, just ... 

D: House--and cement, that's all. 

P: Yes. 

D: So you can sit down well. 

P: Yes. All right now, I can do my own work; a ll ri ght, what e ver 

work the government talks about, I can get up in a good house, I ge t up i n a 

good situation, I do it. All right, money comes up, whatever the gove r nme nt 

likes, I can just get it. When I get up hard work all the time to make a 

house, who will work for money to get up the government? 

D: Now suppose you had a good house like whit e skins a nd white 

skins got a good house like yours; but the white skins still won't come and 

sit down together with you. Is that all right? Maski? 

P: Oh, maski. 

D: That's not important. 

P: That's not important. 

D: Um. You want just to have the same good things. 

P: Yes. 

D: Now suppose you sit down in a good house later, you think you 

could invite a white skin to come sit down together with you? 

P: Oh, I can invite him. 

D: You can invite him. You are not cross with whit e skin s . 

P: I am not cross with them. 

D: You just want savvy. 

P: Yes. 

Any country, I am not cross. 

D: And house. (Pause.) Have you stayed a little i n a hous e wi th 

an iron roof? 



days or. 

P: Oh, I haven't stayed in a house with an iron ro of . 

D: Have you gone inside some houses with iron ro ove s ? 

l ()/1 l 

P: Oh I have been ins ide , but now I have s l e pt just how man y 

D: Where? 

P: I go to Rabaul, l sleep in a hous e wit h a n iron roof, I go t o 

Taskul . 

D: You go inside Carroll's house ... 

P: Yes. 

D: with an iron roof. 

P: Yes. But I don' t think too much about a house th a t wil 1 be 

just like the houses of all masters--true, they have all good things, window, 

glass, or 

D: You want just cement and iron. 

P: Yes. 

(Tape ends.) 

When my tape finally ran out, my notes report that I tried to tell 

Pengai "a straight story" about whether or not America was going to come ; 

and that his response was to tell me that he was goin g to go see Father. 

doesn't want to hear, just talk more." 

" He 

In my notes, I make a little bit of fun of myself, l knew I was in 

some sense delivering a "party line," that I was obeying "company policy " to 

make clear to cultists that their ideas about the coming of America were wron g . 

This seemed clear to me when I talked to Pengai, but it became increasingly 

less clear to me as I talked to more cultists who showed me new perspectives on 

their situation, new avenues along which America might come. I saw increasingly 

on what frail acceptances World Mythology rests, and h ow really very narrow mu s t 

be the view that reveals a clear, straight line. 

I 

• 

• 

I 

• 

• 

• 

• 
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Pengai got his second wind as I walked with him from my hous e 

along the beach to the raft which would carry him across the river to t he 

Mission. I listened carefully to try to convey resp e ct f o r hi s views , with 

which I had just had to disagree. In my notebook I have writt e n that he 

said "No, I'm not cross, I cry yet. If Australia likes us, it must ma ke 

us like a true country. We s-e, it's a little better now. Pay has come up 

a little--eight pounds per fortnight in Kavieng." I asked if many men got 

that much and he said plenty of men did. Then he added: "In Rabaul ei ght 

pounds, in Kavieng seven pounds." He went on: The root of this election 

and of his book is to straighten things. All are to go inside the government 

so that everything will be straight, all will be of one kind, that's all. 

Then Pengai began to talk about the wrongs of the Cooperative 

society. There is plenty of talk about the Coop (i.e., plent y of negative 

talk). The big master of the Coop--not Michael, Master Even, whom Michael 

replaced--said their money would be enough, if capsized in the sea, to make 

a bridge from Kavieng to Nusa (island), if they worked hard. 

We worked all that copra for nothing, Pengai said. The y didn't 

buy it. We pulled in our canoes. Then the Coop bought a boat with our mone y , 

the Enuk. All right we went and went and went with the Enuk, then all New 

Ireland helped us, and we bought the Media (another boat). There was no money 

at first. It remained with the Coop store. Hard work--a nd where is a ll that 

was promised? They told us, "You will eventually get everything free from 

the Coop.'' Yes, they were told that. They didn't know by whom. The rebate 

never came up. We thought plenty about this: "Oh, I think Australia doesn't 

help me." 

Pengai said he wanted to ask me something, and he volunteered that 

he was not afraid. The gist of the question was, did I think they were crazy . 

I said No, but you were wrong . 
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He s a id th e mas t e r s we r e b C' t t c r to th e rn n o w th c n h c F o r e . The y 

pay better, and they walkabout with us. I asked who. Carrol and Bob. Before , I 

if a man came up to the House kiap (the gove rnment r es t h o use , where I l i v ed, 

and where the interview took place) he was raused (sent a way told to get out ) 

with a gesture. 1£ the kiap a te, the lulua i t a bo o e d all f rom cornin g . T asked ti 

if they were cross with the Chines e , and he assure d me th ey we r e n o t. He 

said Australia, America, every country does not like d e c e ption. I said that 

all governments deceive. I 

Before, h e sa id, all were af r a id of ma st e r s . The e l ec ti on go t 

up, and the fear was finished. "We let out every thin g to the masters, 

and we, plenty of us, stayed in jail; all right, we ar e n't afraid now." • 

• 

I 

I 

• 

• 

• 
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Pengai's Book 

The following is a translation of the book Pengai wrote (tr ans­

lated from his pidgin English) to which we refer in our interview. 

1. All men do not want to vote for a black man or a white man 

of Australia. Because they have not seen one good savvy of Australia. 

They all think of America, but they are afraid of the lies of Australia . 

All right now a man, Pengai, said we vote for President Johnson. 

Now he started in January, 64, on Sunday, the 10th day, a nd r a n up through 

one week, and the lies were heard on 16th day in January 64. 

2. You got Policemen from all districts. If you vote in Australia 

I can throw out your election? You look at all things: we don't want you 

because we doi't want you for these. 

3. Oh, can I put you in jail? 

4. Suppose you look at something that's no good, can you give your 

approval of it? It's the same with me. I sleep under the leaves of a tree 

and itts not all ri~ht with me; so I vote for another country so it can 

straighten me . 



I vote for i\meri c a so it will t c <Jcli me the sam~ as Ne gro es ;rnd 

Africa ns. I don't like to hu y some thing :111 th e time , T like t o ma k e i t 

myself with my hands. We ask the question t o you now. Ha v e yo u s tr a i ght e n ed 

Papua New Guinea so we should vote for you? Wh y haven't yo u s hown us how 

to work metal so that we will be the same kind (e qual ) . I f you kn ew my l ocal 

language what would happen. Or if you tau ght me English what wo uld ha p pe n ? 

1) How many plane s have you mad e for n2: ive Australians? 

2) Would you l i ke to make Papua Ne w Guinea th e same a s th e na t i ve s 

of Australia before? 

3) Is Australia a place that belon g s to hl ac k me n or whit e men ? 

4) How many factories of iron and metal and bombs a nd muskets 

and some other kinds of know-how have you tau ght 

about? 

5) Who do you want to make crazy? 

6} Are you the only country? 

Papua Ne w Guinea 

7) We want to see our same-skins, Africans and Negroes, that a r e 

under America. 

• 
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DB: I would like yo u to tell me a little a bout yo ur famil y . 

You had one sister who died, is that right? 

Oliver: Yes. 

DB: When you were little, or when you were big? 

Oliver: No, right now, just now. About five years ago. When 

the war was finished.l08 

DB: When you were little, you came up where --in the place of 

your mama, in the place of your papa? 

Oliver: I came up right here. 

DB: In this little place. 

Oliver: Unn, in this little place . 

DB: When you were little, was there a school he re? 

Oliver: There was a mission school, Methodist. 

DB: Who was the teacher? 

Oliver: Just a mission boy. 

DB: A native from where? 

Oliver: Just from New Hanover. 

EUROPEAN SCHOOLS 

DB: At that time, what did you do in school--did you talk Eng lish ? 

Oliver: No. Just the language of New Britain~ and we l ea rned to 

read, that's all; and write, and work figures, just a little. But the school 

did not teach many things or strong things. 



104 7 

DB: At this time, Oliver, d i d you know about the place whe re all 

were white skins, when you were .i us t a child at s c hool ? 

Oliver: They taught me with maps. 

DB: Oh, th e y showe d you a ma p. 

Oliver: Ye s , ye s a nd pictures , t l)O . I kne w how t o ca l l t hem by 

name, but I did not see them with my eye. 

DB: Yes, you call the name , that's a ll. Tt i s th e same wi th 

us. If we talk of New Guinea, we know how to c all the name, that' s a ll, b u t 

we do not understand well. And at that time, had you seen some wh it e skins ? 

Oliver: When I was little ? Unn, I came up when white skins 

a lrea dy lived h e re (in the isla nd s ). 

DB: Many white skins? 

CONTACT WITH 
EUROPEANS 

Oliver: Unn, many white skins, but not very many--there was a 

master from the mission, master of the government, and one master on the 

plantation. 

DB: This Master Miller? 

Oliver: Yes. 

DB: I think Paulo c a ught his name. 

Oliver: Yes. 

DB: And did you see some white women? 

Oliver: I saw them, but they did not live in New Hanove r, but 

I used to go to Kavieng, and I s a w some white women. But i n New Ha n over, 

there were none. 

DB: When you were little, did your father brin g you to Kavieng 

many times? 
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Oliver: They brought me to Kavien g many times. This wa s 

the work of Master Miller, and I used to go along to Kavieng . 

EXPERI ENCE 
ELSEWH ER E 

DB: And your father worked for Master Miller. 

Oliver~ Yes. 

DB: What kind of master was this Master Mill c r--was h e good to 

your father or no good? 

Oliver: He was good to my father. My father was the engin e boy 

on his ship. They called the ship the "Lavongai." 

DB: "Master Miller" (Paulo) told me that the real Master Miller 

died at the time of the war. WOf~ LD WJ\ R II 

Oliver: Yes. Germans came and got him at Sali, iailed him, and 

killed him. They got him at Sali, and me, I stood up on the beach, and I 

saw it. 

DB: You saw it. Very sorry. And at this time, the kiap to 

he the a different kind than he is today. 
EARLY COLO NIAL 

you, was same or DAYS: RELATION-

Oliver: Now, today, it's like this: the place is 
SHIPS WITH 
EUROPEANS 

clear, and he does not come with work. But before it was hard in 

our place, it was still half dark,l09 and they did strong work before. 

DB: What kind of strong work? 

Oliver: They talked strongly about straightening the place. And 

if they did not all do the work, quickly, in a short time they brought everyone 

to i ail. 

DB: Were they cross all the time? 

Oliver: They were always cross. They made everyone really very 

afraid before. 

DB: At this time did the kiap come and sit down and sleep in the 

House Kiap (government rest house)? 

·- ~· 
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Oliver: They used to come and they used to sleep in the House 

Ki a p. I 

DB: And did you used to go inside their house ? 

Olive r: We did not go inside thei r house , it wns t ab oo for us 

to go inside their house, and it was taboo for us who we r e j u s t no thing (i. e . • 

not the luluai or some other government officer), just anyone, to go t a lk 

together with them. All the luluai, that's all (cou ld t a lk to t hem). 

(Oliver said this rapidly, in a tone of int e rest and r esentment.) 

DB: The kind of man who sat down at the table and every one brought 

him food, this kind o f man. 

Oliver: Yeh. 

DB: They stopped a long way from you a ll. 

Oliver: Un! 

DB: Now today they come closer ... 

Oliver: Now today they come close to us, and tod ay we s it do wn 

together, and today, at this time, they eat together with some pe o p l e . 

DB: Now this kind of master that stopped on the plantation before , 

Master Miller, did he eat together with your father ? 

Oliver: Master Miller before, he did not h a ve one ma n tha t a t e 

together with him. 

DB: He (ate) alone, that's all. 

Oliver; He (ate) alone, that's all. 

DB: All right. Now you went to mission school for how lon g-­
OLIVER'S 

a long time, or . . . YOUTH 

Oliver: · I did not stop a long time at school. I stopped a little 

while, and then~-then the war came up. 

I 

I 

I 

• 

• 

• 

• 

• 
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DB: At the time of the war, where did you stay? 

Oliver: At the time o f the war, they all got me, I was little 

yet, I did not shave yet. 

DB: And you lived with your father and mothe r? 

Oliver: I lived with my father and mother at thi s time . 

DB: In Mamion. 

Oliver: In Mamion. 
WO RLD WAR II: 
JA PANE SE 

DB: And did the Japanese come to see you all here? 

Oliver: Japan used to come--and they used to fill themselves 

up around and about here, and they used to bugger up everything of ours at 

this time. Bugger up the house--they used to go ins~de the house, they used 

to take things, whatever kind of things, lap lap or box, whatever kind of 

thing, and they all went and got all kinds of things from the garden. At 

this time, we were really afraid of them here. 

DB: You were afraid of the Japanese. 

Oliver: Unn, because they were men who fought. 

DB: And steal. 

Oliver: Unn. 

DB: Yesterday Anania (Oliver's brother) told me that you 

went to Buka during this time. 

Oliver: At this time, Master Bell came up--to Nemto. 

DB: Where? 

WORLD WAR II . 
RUKA 

Oliver: An island here, close to Lukus. And he came to get a 

"line" (of men) to go carry for all the men. To carry for all the men who 

fought, all the soldiers. All right, they came and got me then. 

DB: You were young! 



Oliver: I was young, I did not shave yet . 

DB: And you went along with everyone? 

105 1 

Oliver: I went along with everyone. I went, I came up t o Emira 

(island) in the morning, and I got a number. 

DB: I ke e p hea rin g ahou t thi s numbe r. Wh at was this n umb e r ? 

Oliver: It was the same as a name, that' s a l l , j u s t a n ame . 

DB: Just a name. 

• 

• 

• 

Oliver: New Ireland, then my number, thus the t o t a 1llO of all ~en, I 

that's all. My number was 929. 

DB: I see. And who gave you this number , Ame ricans or 

Australians? 

Oliver: Australians. 

DB: And what work did you do in Emira? 

• 

Oliver: I got up again in the morning--I had alread y got my numbe r -- I 

and I went on a ship and we went to Buka. I did not s t a y in Emira. 

DB: What ship--a ship of Australia? 

Oliver: A ship of Australia. They all got me at Noipus--this 

(hesitates) PT boat, got me at Noipus (village-on New Hanover's no rth coast). 

DB: How did you get to Noipus? 

Oliver: They all got me in a pinnace, to go to Noipus. The n a 

PT boat got me at Noipus, brought me to Emira. Then 1 got on a b ig s hip, a 

cargo boat--it wasn't a cargo boat, it was a fightin g ship--a nd they a ll 

brought us to Buka then. 

DB: And what work did you do in Buka? 

Olvier: I worked in Buka, I used to just go to the bush, go along 

with all the soldiers. 

• 

• 

• 

• 

• 



• 

• 

• 

DB: Help all. 

Oliver: Unn. 

DB: Soldiers from where? 

Oliver: Join, they all joined~-New Zealand, or America, Negro, 

Australia. (Long pause.) 

DB: What did they do in the bush? 

Oliver: Settle down to fight, that's all. 

DB: Were there Japanese in Buka at this time? 

Oliver: Plenty and more! ... We used to go and finish one camp 

of the Japanese, win over this camp, go sit down in it; then get up again, 

then go again to a camp, then fight fight fight, then win over all and then 

go sit down in it (the camp). 

DB: You saw this fight with guns, eh? 

Oliver: Un. 

DB: And bombs, too? 

Oliver: Bombs, planes. The planes use to throw awa y car go to us 

in the bush. They used to bring some people, too, by "umbrella" (parachute), 

into the bush. They used to get them at the airport in Buka, then they used to 

bring them to a little place in the bush. 

DB: At this time, were you, all you natives, were you afraid? 

Oliver: At this time if I just stopped and did nothing, I was 

afraid. If I went into this thing that I had promised to do, I was not 

ANALYSI 
OF 

EMOTION 

afraid. One must want . to do something, or I must want to accomplish somethin g 

(to win over something). 

DB: But at this time you were young, and you didn't have strong 

thoughts. 

Oliver: At this time I was young, and I had thoughts of fear--when 

it started here, or when it was new here, or when I saw for the first time 



1 n 'i - ~ 

this thing, or they all did something for the first time in front o f me, a n d 

I saw. But--when the time came for me to do my part, 1 was not afrai d . 

But when I first came, I was a little worried, and thought about comi ng ba ck , 

that's all. If I forgot about my mother and father back home, I no more 

was afraid. I liked this thing. 

DB: First you missed your own place. 

Oliver: Yeh. Now at the time that I stopped in this thin g (in t he 

war), I did not believe in dying. I thought, I felt, I wanted (to win)--I 

thought of the meaning of this thing. 

DB: Your thoughts were strong on your winning. 

Oliver: Un. 

WORLD WAR I I : 
RELATIONSHIP S 
WITH SOLDIERS : 
TOGETHER AND 
EQUAL AND PLENTY 

DB: That's a good way to be. All these soldiers, all those 

that talk English, were they good to you at this time ? 

• 

• 

• 

• 

• 

Oliver: Oh, during this time all soldiers of Australia, all s o l d i e rs I 

of New Zealand, all soldiers of America, o r all Afri c ;rn s , at this time we 

were good friends, during this time. We made good friends at this time. It 

was a time for us all to be brothers, this time. It wa s a time for us to eat • 
together, this time. It was a time for us to stop toge the r, t h is time . 

Altogether everything we did, we did together at this time. Australia or 

New Zealand or Africa or America, they were not "masters" at this time, we • 
were together, we were together, that's a11. 111 

DB: Did they give you everything? Who gave you food? 

Oliver: During this time, food or trousers or whatever kind of • thing around and about , whether it belonged to Australia, belon ged to America, 

belonged to whatever kind, belonged to New Zealand, we could be toget her, the r e 

• 

• .. • 
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was not one man who lacked one thing. Altogether every thing b e long in g to 

all masters, we had at the same time, we truly had enough. 

DB: You ate all their food ... 

Oliver: All food, we were full up, truly to o full! 

DB: But I think you were hungry for your own food, did they not 

give you a little of your own food? 

Oliver: This food of ours, there was the sweet potato of Buka, 

too. Just sago, that's all, they did not have sago. 

DB: And rice? 

Olvier: Rice, there was too much rice here! All kinds of food 

belonging to all masters, at this time the place was full up with it! 

DB: You sat down well then. I think you were a little sorry when 

this time finished. 

Oliver: This time finished, I was sorry, becaus e I s aw that all 

things did not come up. I am sorry back again to this time. Because plenty 

of things came up at this time, and I saw it was a good time, the time of 

the war, there were plenty of things, and men had enough at this time. The 

war finished, and altogether everything, there was none . WAR FINI SHED 

DB: Nothing. 

Oliver: Nothing. 

DB: You stopped with nothing. 

Oliver: I stopped with nothing, and altogether everyone stopped 

with nothing, and I sat down and thus buggered up, with just all things from 

before. 

DB: Now I understand. I did not know that you had seen all these 

things. All right, then the war finished, then what did you do? 

Oliver: The war finished, we went and got all shells first in the 

bush. 

. ': 
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DB: Got what? 

Oliver: All shells, and all Japanese--because no one was c ro s s I 

a ny more, we were big friends then. 

DB: Did you sit down together with all t he Japanese? 

Oliver: Unn, a t this time we got b a ck a ll from th e bush, a nd we e 
came and put them together in order to brin g them all to a s hip s o tha t by and 

by they could all go back (to Japan). 

DB: Now you, did you stop in Buka, or did they brin g you ? 

Ol i ver: Bring me where? (He is preoc c up ied with hi s me mories o f 

the war.) 

DB: Did they leave you in Buka to find your own ro a d back? 

Oliver: They had to think of me still. They had to help me. 

DB: You came back in what way? 

Oliver: I came back on a ship. 

DB : Whose ship? 

Oliver: It belonged to, belonged to-- Austra l ia . And ple nt y of me n 

stopped inside this ship. Some who belonged to New Zealand worked this ship; 

And some Americans, too, they stopped on this ship. (Long pa use.) 

DB: And you came back to where? 

Oliver: I had to come back, too, to Emi r a . I we nt and thre w away 

this number, and they brought me back to Noipus. 

DB: Then you had to find your own road. 

Oliver: Yes, I then found my own roa<l, and 1 came . 

DB: At this t i me you were married ? 

Oliver: , No, I was not married, because I wa s still little . 

then I came and . got married. 

Later, 

• 

• 

• 

• 
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• 

t 



• 

• 

• 

• 

l ()) f) 

MARR T t\l. r. 

DB: /\nd since you married, h:ive yon sat clown in this rlacc sinc e 

you married? Desi (his wife) is from Kung, have you lived at Kung? 

Oliver: No. She belongs at Kung, her mother belongs at Kung, 

but she left her place at Kung, because lier mother, too, she left her place 

at Kung at the time she was married. Now Desi cannot think hack to Kung. 

But her mother and father died, and my pupu looked after her, at her little 

place called Pain. Then 1 bought her back again, and I married. 

DB: Was it the first time either of you married? 

Oliver: Un. 

DB: When you lived here, were your mother and father still alive? 

Oliver: My father was alive. My mother was alive. Then my father 

died first, and my mother died just now. 

DB: When I was here before you started to tell me about this time 

that all the kiap came and shot into your house. I would like you to 
POST 
ELECTION 
EVENTS: tell me that story again. 

Oliver: I came (here) along with this ., line ''--I got all 

of them in Kabin,112 and I came. 

DB: From Kabin in New Ireland? 

ARREST 
ATTEMPTS 

NEW IRELAND, 
UEST COAST 

Oliver: In New Ireland. But at this time, everyone had voted (for 

Johnson) at this time. And there was a big fight with all the policemen about 

this, about this (hesitates)--this getting things going with the election. 

DB: Yes, I would like to hear the story of this, too. All right, 

this line, did you get them. at the time they all ran away into the bush to lose 

the 1 . ? 113 po ice. 

Oliver: No, they had fought first with all the police, then 

LEADERSHIP: 
OLIVER 

they had gone to jail. But they all still thought of the election. They all 

finished with jail, and they came and stopped (in their own villages). But 
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my work (at that time) was to go around to all places where they had voted 

(for Johnson) and I went there to t alk to all. T did not mis s on e little 

part of any place that had voted. I had to go and help a ll. Then I had t o t 

go to see them all, all the time. Then I went around. I was goin g , and I 

came up to Kabin, and I got this "line" (of followers) th e n (who came back 

with him). I went and got this line at Kabin, and we came th e n. We came up t 

here in the afternoon, and we ate. Then we slept. They (the enemy ) a ll did 

something, they worked some little thing that we have in our place, and the y 

buggered us up, and we slept. 

DB: Worked what kind of something, some kind of medicine? 

Oliver: Medicine of our own place itself, to bugger us up, so that 

we would sleep, so that they could all hold us. 0 b d . . d 114 ur o ies were tire . We 

slept then. All right, we slept then, and one man, the man who married Rosa, 

Gl . dll5 o iar . 

DB: He lives where? 

FACTIONS 
REPORT ON 
EACH OTHER 

Olvier: He lives in ~usalik. Then one man, a doctor boy, Na titin g, 

and Herman, they all got a canoe, and they all pulled, and they all went to 

Taskul and they all talked to the kiap then; and all the policemen, and a ll 

the 1 a bo r 1 in e ( o f Task u 1) ca me and go t th is 1 in e o f Kt 1 l i bung ;i 1 o n g w i th 

them, and all teachers, councillor Edward along with everyone, and they all 

came. 

DB: Edward too. Now this line from Kulibun g , they are all ene my , 

too, right? 

Oliver: Unn. And all the women, too. The wife of Edward, the wife 

of Elisa, Selimba; and another woman who stops in Kavieng, the sister of the 

wife of Mataluai (Edward). 

DB: They are all enemy too? ENEMIES 

Oliver: All of them, altogether, enemy. 

DB: Who is the boss of this line in Kulibung that is e nemy? 

...... 1 t.., 

• 

• 

• 

• 

• 

• 

• 

t 



10 58 

• 
Oliver: Matalua i (Edward). All right, they ;_i ll came the n, t hey 

brought some people here , a nd then the y we nt around t o t h is li t t l e plac e he r e , 

to Meteret. They did not come first h e r e . Some went a round s o tha t la t e r 

all could come. 

DB: You did not know ? GO D 

Oliver: We did not know. This line c ame a sho r e alon g wit h t his 

gun. We here slept. All right, I got up th e n, a nd T kn ew-- 1 t h ink T did not 

know, something of God (in me), it kne w. All ri ght, T go t up t he n, T got a 

flashlight, and my knife, and I walked and walked around and aro und a nd I shot 

my flashlight on them and I found them a ll then. 

DB: You were afraid then? 

Oliver: No, I was not afraid, I stood up the n. I s t o od up and I 

walked around, I went among them all. But I did not cease thinking--I thou ght, 

like, "God is something, something to--one good thing to give me ideas, or 

give my savvy, or bless me in this work." 

DB: Help you. 

Oliver: Help me. I stood up and I thought--1 asked God jus t this: 

"Which is it, God, you have forgotten me, or you have no t for gott en me? " All 

right, they all called out now to shoot me. All right, I turned of f my 

flashlight and they could no more see me, and me, I was a lrea dy 
VIOLENCE 

inside the house. (DB laughs slightly.) I came and got all the men u p t hen. 

DB: They all came at night. 

Oliver: Yes, about three o'clock. 

DB: Kiap? 

Oliver: No kiap, just all policemen, that's all. 

DB: There was no white skin? 

Oliver: There was no white skin, just all policemen, that's all. 

DB: I ask because I thought one white skin did not tell me the truth. 
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l a.sked why they ca.me and s hot into th e house o f Qli.v c r on Marni o n, an d 

he said, "Oh we did not shoot." And now you s ay there wa s no wh i t e ma n 

• 

present. t 
Oliver: There was no white skin--just one "second" who shot. 

DB: One policeman? 

Oliver: One "second (in command)," from Lavon ga i ( Ne w Ha nov e r ) . 

He belongs at Meteran (village), this man. But he is a police ma n. He sho t 

then. T said to all the men, "You break this part here," and they all broke 

one place (in the house wall) so that some could go out that hol e , a nd 

some went out the door. And all of them together ran up close, a nd they all 

came around this house with all their spe ars a nd a ll their a xes, all with 

• 

• 

their sticks, and all kinds o f things th a t th e y h a d, th e y c ame ca rryi n g them , I 

in order to come and kill us. All right, me, I stood up a t my hou s e a nd I 

just worked to bring out all the men. One man wanted to go out s ide, and I 

went along with him first. All the men (outside) ran up and want e d to hold 

him f as-t; and then they all saw me, and they ran away. This man, h e must go. 

He went, and they all pretended around here first, th e n they all came and fell 

down again, and they· all shot after him. Then a line of some worke d at 

going around (another way). All right, they all went now, and one wa nted to 

go outside, now I went and brought him first, then I c ame back. We di d that 

again and again, then all had gone, except one man I held in th e house. I 

said, "You stand up along with me. You must stay along with me, that's all." 

Suks·uk was· his name, of Kiton. Then I said, "If you st a nd up, you c a nnot go 

about, move about, you must stand up just behind. Suppose I want to turn and 

go, you mus-t follow me, that's all." All right, I stood up then, a nd he thou ght 

plenty-:-- I don '' t know what he was thinking. Then he want e d to go look again, 

• 

• 

• 

• 

• 

t 



• 

• 

• 

• 

• 

and Matmat (the policeman from Meteran) shot again. Thr ee times he sho t. 

Three times he shot, and the powder from the gun burned his eye . 

DB: Did he shoot straight into the house, or jus t up in the trees? 

Oliver: No, he put a flashlight here, on th e gun, a nd h e s hot. 

(DB pressed him further. Oliver finally went on as f ollows:) I don 't know 

whether or not he shot "true" (i.e. at the man or into th e hou se) . He fired . 

He saw a man and he fired. He fired three times. All ri gh t, he fi nished 

then. And me, what is going to happen to me, will I die or what wi ll happen? 

All right, then I went and got this man (Suksuk), and we two went 

down, and we two went to the beach. We two went and got one little cano e and 

we two pulled out to sea. And I said to him that we two would drif t firs t 

while I thought. l thought about three things. I thou gh t of a ll the men, and 

I thought of one little book of mine, and I thought of my little child, Banalau, 

who had bee_n sleeping along with us. I did not want all the policemen to kill 

him, too. All right, we two drifted, drifted--then we two pulled to the big 

place (New Hanover). We two went and stopped at the big place, and the y all 

worked at going around looking for us. All the men, they all had gone, this 

line from Kabin, 

DB: They did not catch a single one? 

Oliver: They did not catch even one! They just broke a canoe, the y 

b-roke our canoe, and they took all our things, things belongong to the women 

and all the children, too, they broke them. They took food belongin g to the 

three, my three mothers, and they all broke it, they broke it and the y made a 

fire in the canoe that they first cut and broke, and the y burned all the food 

and all the things ~elonging to us inside, in a fire. One councillor, he took 

them and he gave them about to all his men. Edward. All right, I took everyone 
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first to their place, and th e n I came back again . T c~mc back again, T 

wanted to know why something had gone wrong. And how much the y had • 
destroyed. All right, Desi (Oliver's wife) then came and told me about 

everything belonging to us and belonging to my thre e mothers. They trul y 

were in a bad way at this time. e 
DB: Yes. 

Oliver: And all the time, this is what they did, just like this. 

They came to find me, and if I did not stop they ruined everything of mine. 

DB: Did you come back and stay? 

. Oliver: I came back and I came to find out, a nd then I went back 

(away)~ At this time, I could not stay in my place. 
OLIVER ' S 
"ROUNDS" 

DB: This was ·the time that you stayed in t he bush, ri ght? 

Oliver: No. Only later. Two years went by, make it three, with 

this trouble, My time in the bush had not come yet. But another journey 

of mine came then, T used to go about, then come. I did not miss one part 

of a place. All little parts of a place, they all belon ged to me. 1 had to 

come up to them. It was my place, whatever kind of place it was, and I had 

to go to it, I used to go myself to all men who had co me into the election. 

I did not go for no reason to just any place that had not been in the election, 

or that had an enemy, I just went to the places that belonged to all the people. 

DB: Tell me about this--how did you travel to New Ireland? Did you 

hear talk that the West Coast people followed you? 

Oliver: Unn. I heard, that'' s all, and 1 got my canoe, and 1 

had to go, 

DB: You had to just paddle there! 

• 

• 

• 

• 

• 
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Oliver: I just went. I paddled and went. 

DB: Alone? 

Oliver: No. I along with Robin, I got Robin. 

DB: When you came up to New Ireland, had the people of Lokono 

village already fought with the police? 

Oliver: They had already fought a l on g time before, a nd the y had 

been in jail a long time, and they had finished jail. The y had a ll c ome ba ck 

to their places. 

there? 

DB: Who brought the news of the election to the West Coast? 

Oliver: They themselves, they came and got it. 

DB: Were there some men from Lavongai (New Hanover) who l i ve d 

CULT 
ANALYSI S 

Oliver: No. It was their own wish, of everyone, they themselves. 

Their wish was the same as ours. Thus it was the view of all, and the feelin g 

of all--they all felt what kind of life they a l l had, and they all wanted--

a new one~ 

DB: Who was one of the bosses of the West Coast? I want to go to 

find one man to hear his story. 

Oliver: Oh, ah, I have forgotten the name of the man who was boss, 

but I know his connnitteeman, his leg is broken. 

DB: What is his name? 

Oliver: I have forgotten his name. He belongs at Kabin I think. 

DB: And you went and gave everyone talk, and they all supported 

you, and some came back along with you, right? 

Oliver: Unn, they all followed me, and they all supported my talk. 

And some got up and they came behind me. 



• 

• 

• 

106 ] 

DB: Did they pull (paddle by canoe)? 

Oliver: We pulled. Plenty of canoes. A big canoe that belongs 

to Kabin, too. It belongs to a tenawolowai (Methodist mission official), his 

name is Robin. Of Kabin, itself. 

DB: And he, too, did he come along with you? 

Oliver: No, he stayed. It was his canoe th a t th ey destroyed. The 

police came and broke it, his bi g canoe. 

DB: There is another thing I would like to ask you. You told me 

before but I lost it here. 116 At the time that you went to Kabin, and at the 

time that you went into the bush, what kind of talk did yo u give to everyo_n_e_?~~­
OLIVER' S 

Oliver: This is the talk I used to give th em all. 1 used MESSAGE 

to just talk about all the sayings of the Bible--like the meanin g of the death 

of Jesus, and the work of straightening things after the death of Jesus, 

and the fruit that the death of Jesus produced; and the fruit of this has plent y 

more coming later, by and by it will come up in all the years to come that 

you and I have not seen yet. Or (I talked about) the work of all the spirits 

among everyone, all the years, and there is the fruit of the work of the spirit, 

there is something big for the whole world--later. By a nd b y it will come, 

but we must be strong in finding all the good things that God has (hesitates) 

hidden before. 

DB: Ah, yes, now I remember. You told me that you t a lked of finding 

the work of all the things that God has put here (on earth). 

Oliver: Un. But just sitting down, doing nothing, that is 

not adequate to finding all the good things that God has hidden. Not at all. 

Throw up (yomit) in searching, or sweat in searching--then all things must come 

up. I used to give this talk to all: ''You know, if you eat one kind of f ood 

all the time, by and by your body will not have good life, nor will good blood 



1064 • 
come up in your skin, and your body has got trouble, and you are sick , a nd 

you die. But you must change food, and then yo ur body has go t good life . Now 

you know about our life in the world: some are all ri ght, a nd some a re no 

good, some deceive, and some are true, and the way is not s traight ; so me wa ys 

and some bad ways, and it's not a straight life (pidgin : sidaun). ---- You 

don't just look and do nothing, and you don't keep hearing and do nothing . 

You must throw up in searching, or you must have pain, or you must ha ve blood , 

or you must have something to say, in order to find. And suppose you si t • down and do nothing, you are not going to be able to find something good. " 

I used to give plenty of kinds of talk to them all in my work of going a round 

to talk about all kinds of things. (Pause.) 

' DB: Now you mentione d the work of the spirit. What is the work of 

the spirit? EPISTOMOLOGY 

Oliver: The work of the spirit, I know how to think, that's all . • Suppose I sit down and I think of something. For ·in stnnn~ , T sit down wi th 

nothing, r haven't got anything--I haven't got food, I haven't got an y thing. 

Now it ts something like the mind--now it's like this, I know that all spirits 

must work inside, and turn my thinking, they show my mind how to do something 

and I do it and I eat, or I have got one shilling. Now I call this the work 

of the spirit, 

• DB: To help you with this. 

Oliver: With all my life, for all time. Now every little thing 

that I find or that I make or that I think is the work of all spiri ts, be cause 

the spirit comes down to work. It does not come down in order to sleep and do 

nothing in all places everywhere. It comes down in order to work. To straight e n 

all men, or to show all men. 
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DB: Yes., I und e rstand. T h:ld thought (a t fir s t) tha t you mea nt 

something else. I think that you know that plenty of men in the old days , 

and today too, they think that the work of the spirit is to produce th e cargo 

that belongs to you and me now. All these thing s . Did yo u gi v e thi s t a lk 

• 

• 

to all? 
• 

Oliver: Cargo? 

DB: Unn. Plenty of men believe that the work of th e spiri t is 

this kind of work, 
I 

Oliver: Plenty of men believe in the spirit, that it shows all 

about some good thinking, so that they will find out everything, so that there 

will be enought for the bodies of all in their lives. 

DB: But with regard to making (the cargo)? Does th e sp irit work 

it straight (directly)? Not so, huh? 

Oliver: Spirit--in the mind, that's all. The spirit, its work 

is to give ideas, that's all. But as for working (makin g , doin g things) , it is 

not able (pidgin: __:!:_no inap). Now the minds of a ll me n know ple nty of things. 

And they all know about plenty of things. Plenty of thin gs in the ground, 

plenty of things in the bush, plenty of things in the sea. But their work (u se) , 

there is no man to teach everyone about it. Suppose th e spirit were a true man, 

• 

• 

• 

a man who belongs on the earth, it would be better if he showed everyone about I 
all this. God must talk to all, he must show all about the work, as he s howed 

Jesus first. All right, all would be able to do it. But Jesus, he went back, 

and the Holy Spirit comes down in order to work, so th a t thinkin g will be clear, 

because the spirit clears the thoughts. But its work is strong (grea t). But--who 

will show everything . to everyone? 

• 

• 

• 



• 

DB: You spoke of the fruit of the death of Jesus. 

What is this fruit of the death of Jesus? 

Oliver: Cl ear . 

DB: That all things shall become clear. 

Oliver: That altogether everything be clear. Altogether 

everything all must see, absolutely everything all must look on it , 

because it is (hesitates) cloudy all around. Before it was not like 

this, they did not see it (like this). (Pause.) They all came 

and sat down sorry (i.e., compassionate). They us ed to sit down 

as brothers. 

DB: Yes . (Pause.) And you gave this talk to the West 

Coast, too. 

Oliver: Yes. 

DB: And around in the bush. 

Oliver: Around in all places. 

DB: Those who heard you, what did they do, did they 

follow you? 

Oliver: Their minds were clear; that is, they got thei r 

ideas, that's all. They must all stand up and be strong in doin g this 

thing, and make this trouble, so that it will hav e a name, or a year , 

or a time that by and by all places must hear of this trouble, and 

seek out the meaning of this trouble, it has come up from what? It 

has come up from lies, that's all. Making bullshit at this time, for 

plenty of years. 

DB: From the lies of Australia. 

Oliver: Yes, about looking after everyone. 

DB: Now you are a Methodist, right? 

Oliver: Yessuh. 

OLIVER'S 
AUDIENCE 
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DB: Did you give thi s talk to some Catholics, too? 

Oliver: Some Catholics, too, I used to t alk to them all . At 

Lavongai true (Lavongai village next to the Catholic mi ssion), I use d to tal k 

to them. All the time I used to go to Lavongai. 

DB: To Pukina (Joseph)? 

Oliver: To Pukina. Everywhere, around in the bush nea r Lavongai , 

on the beach near Lavongai, around to Lun ga tan, a roun d and abo ut, o n top of 

all the mountains, I used to go to them. 

DB: Catholics did not "big head" (talk back ) to you? 

Oliver: Catholics at this time, there was not on e place th a t "big 

headed" at this time--everyone believed at this time. Suppose T talked, all 

had to hear my talk. But only now, Tutukuvul has come up and it sleeps now, 

and I come and sit down, and everyone knows about all of my t a lk. T. I. A. 

DB: And one thing more. You told me before o f the work of 

"belief." I asked you, did y ou believe true, did you believe strong that by 

and by America would come. What was your answer? 

Oliver: About belief, right? 

DB: Yes. 

BELIE F 

Oliver: All places together, we believe. And ask God to bless it 

(our work), for instance, to help our thinking to believe in this thing, that 

it will come--it must come up. 

DB: You told me before--you said, if you did not b e lieve s tron g , 

this thing cannot come up, right? 

Oliver: It cannot come up, because I just play or I jus t go aroun d 

for no reason, or I , do not believe in this thing, and th us God look s --a nd he 

knows about me, right? He knows about me, and he watches my thinkin g just 



• 

• 

playing for nothing (my insincerity), and he watch es my thinking i11 s t do thin gs 

easy, for nothing--this thing, do I want it or do I not believe? All ri ght, it 

will not come up. Or He will not bless this thing. All ri ght, it will not 

come up. If I believe in something, and I am strong in be lievin g , all ri gh t, 

God knows this, he knows my belief, all right, he must . (Paus e.) 

DB: And this is the reason you went around to all men, ri gh t, to 

strenghten belief? 

Oliver: Yes. 

DB: Now in your thinking, is this one reason America did not come, 

because all did not believe strong? 

Oliver: I do not know about things related to the United Na tions. Or 

everything about them. Just believe, that's all. Believe in God, or believe in 

this thing, or believe that this thing will come up later--tha t (the decision) 

is for God. Now what idea he makes in whoever is boss of the world, so he 

(the boss) brings whatever kind of idea, or he does whatever kind of work , or 

he brings whatever kind of thing that is strong that something will come up, so 

as to support this thing . . 117 

DB: Yes, I understand. 

Oliver: Just like, like, it's just like, like, that's ali. 113 

DB: Yes, now I understand, but I wanted to be clear. You told me 

before. Because you know, plenty of people outside are no t clear a nd tl1ey make 

fun of you, because they do not understand the meaning of belief (to you). 

'Belief' is something to strengthen you all, and by a nd by Cod will know that you 

truly believe. 

Oliver: You look. Suppose there is something t\1at I have not seen, 

I must believe in it, right? I must believe in this thin g I have not seen. 



DB: For inst a nc e , he a v en. 

Oliver: Yes. He aven I have no t s een e ithe r, \rod I h av e no t seen, 

but I must bel i eve without evid e nce . I don't know wh a t t lme L 1..; i ll f i nd t h i s 

thing I have be l i eved in. Now some thin g I have s ee n, a nd [ be l ieve in it, 

that is not straight. That is not true (belief). But s omething I ha v e not 

seen, I must bel ieve (have faith) in it. It must come up, or I mu s t f ind it. 

That is true belief (faith), this one. But look at some thing , th e n be li e ve 

in it, that is not true belief (faith). 

DB: Ah, now I understand--just like Doubting Thomas, in the Bible. 

Oliver: Yes, yes. 

DB: I had forgotten about that. (Pause.) Whe n you we r e a c hild 

in this mission school, did they teach you about all these things? 

Oliver: No. 

DB: It just came up in your mind ... 

Oliver: It just came up in my mind--the reason for it was 

my asking, that's all.
119 

DB: Yes, you have told me of this time when you waited, and thought, 

and asked. (Pause.) You told me you are working in thi s wa y too with r e ga rd 

to Tutukuvul, you give talks to all. T. I.A. 

Oliver: Yes, I give talks to all the Board. 

DB: And you told me that you made a little f eas t for a ll. 

Oliver: Un, worked a little feast, in order t o help all, e a ch one 

around and about. Just one shilling. 

DB: Yes, I know of this fashion, they have it in New Ireland. 

Does Desi cook for you all? 

Oliver: Suppose one man wants to cook, he mus t talk out when we 

are sitting down together. And he says, "Me, I will cook a little of my rice," 

t 

f 
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and they all put a time and then he himself goes and cooks. 

DB: And what kind of talk do you put to them all about Tutukuvul? 

Oliver: Just all little talks, about work, and about list e nin g to wha t 

they're told. Say thank you to God, that's a ll. Th e y J o not ge t id e a s f r o m 

God. They just stand up for this new thing, a new thing comes up to save 

them all or help them all in their lives; they must not for get God, th ey must 

think of God, they must thank God for this (T.I.A.) 

(The conversation is interrupted briefly while a 

new tape is put on the recorder.) 

DB: Now tell me a little more about your thinking about T.I. A. I 

have heard that some do not do as they're told. Does everyone work strong for 

T.I.A., or not? 

Oliver: All in Tutukuvul in the islands, in Tsoi, they all are 

• working strong, they all listen well to the talk. And they all reall y like 

it, true. They all throw up in work (i.e., work hard) and by and by they will 

want to see. Because they all have not seen yet. All women, men, they are 

all strong in working,they all hear what they are told. Now at this time they 

all are working for this thing, Tutukuvul, and they want to "win" (accomplish) 

all the work of the Council. Do as they are told, that's all. They all obey 

for all the work for the government, or for everyone (the community). Be cause 

I spoke well to all: "With regard to everything, you must obey--the law 

of the government, of the missions, or of Tutukuvul, or to look after yoursel f , 

you must make everything straight. Maski (nevermind) tha t you don't like 

something, or you leave something for no reason, you see something and do 

nothing, or hear talk (when someone says to do something) and do nothing. 
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You must, I think, (do it). 

DB: They do not listen to the Councillor any more, right? 

Oliver: They all listen to the Councillor. I told them all this: 

"Do not 'bighead' to th e Council, you must hear th e Cou n r-Lllor , ;md then you r 

work for Tutukuvul will be good because the government won't do something to 

you. They will not jail you. You must straighten all your work so that you 

can work strong on your own work. So tha t your life will be good, you must hold 

well your work. 

DB: Do you all here have plenty of sprouting coconuts to plant, 

and plenty of ground? I see that your ground here is already full with coconuts . 

Oliver: You're just looking at the beach. There is room inside . 

And you saw one place that belongs to us, in Ungakum. There's a bi g piece of bush 

there. 

DB: Yes, true, I saw an area of bush. 

Oliver: We have one area of bush that we've cut in Ungakum, that 

belongs to Tutukuvul. 

DB: And another plantation belongs to you in Tsoilik, right? 

Oliver: Yes. 

DB: A big one. 

Oliver: It's big, but it's not very big. One hundred twenty (coconuts), 

that's all. But in Ungakum it will be a little bigger, because there is a big 

area of bush there that we have cut--because there's a lot of bush in Ungakum. 

It belongs to us all, together, in Tutukuvul. Round;:ir y ;it Matupit, and anot her 

boundary at Tsoilic. 

(Oliver then mentioned various people and areas that are in T.I.A . . 

adding that the people of Kulibung, "this line of enemies," were not in T.1.A.) 

• 
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DB: Suppose later they sec the fruit of T. T./\.--if they want t o 

come inside, can they? 
i. 1. /\ . 

f.:'-J E'1TE S 

Oliver (with fervor): They cannot come inside. I say that 

they cannot come inside becuase plenty of kinds of talk st~rted with them 

in 1964 at the time of the election, making fun of America and of Johnson, 

and of us altogether--and no, of Tutukuvul. All right, I say that they cannot 

come inside. They must stay as they are until they are old and they die 

and their progeny must be the same, the same. A man who has savvy and he 

does this, he must act on his knowledge. He cannot come inside of this (T.I.A.), 

it is just a rubbish thing--they have said that it is just a rubbish thing. 

Just a stupid idea.
120 

DB: Yes, you told me before, they must follow th e ir own savvy, right? 

Oliver: Yes. 

DB: And their children too, they cannot come inside? 

Oliver: The child must take the place of him, he cannot c ome inside. 

And if his child dies, then the progeny of his child, too, must do the same. 

DB: Are there some here who are afraid to go inside Tutukuvul because 

they are afraid that they will be taken to court? 

Oliver: No, there are none. 

DB: When it (T.I.A.) was new? 

Oliver: Before, when it was new, there were some. But now there are 

none. 

DB: What kind of ridicule do they talk about T.I.A. T keep hearing 

about this but I don't understand well what kind of ridicule. 

Oliver: They say that it is a rubbish thing, this Tutukuvul, and it 

does not have its own government~ and it is a rubbish thing that will not later 
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have fruit. I follow blindly my own stupid thinking, and they all ke e p Fo llowin g . 

DB: How can they say that planting coconuts is rubbish. All me n 

know that planting coconuts is a good thing, right? 

Oliver: It is a good thing. They just keep talking about how it i s 

lies to get money that will ultimately go to all the Fathers (Catholic Priests ) 

and the Bishop. 

DB: Oh, they say it will stay with the church. 

T.I. A. AND 
CATHOLIC 
MISSI ON 

Oliver : Yes. I say, let them (talk). It makes nothing, it 

does nothing. Just hear the talk (from T.I.A.) and do it (what you're told). 

Maski (nevermind) if you don't see the fruit for everyone, you must work. 

• 

I 

I 

• 

DB: Just you alone, are you a little afraid that this money of T.I. A. I 

goes to the Father? 

Oliver: No, I understand the reason for this, there is a rule that 

came up to make this thing, and I know about it. I can't talk or be afraid, 

because I understand. There is a reason for it. 

DB: I think you know about Father Bernard--do you think Father 

Bernard would be up to lying to you? 

Oliver: I think Father Bernard or Father Miller, they would not lie 

to me, or the Bishop, he would not lie to me. Because I know this: the y are 

men who keep working at the work of God, and they have compassion for al l souls 

that are buggering up or that keep doing things that are not good in the sight 

of the Church and of God and of all men. They are all men of compassion, 121 and 

they must straighten, they must save everyone, all the bodies of men, in a goo d 

way. And I say they are true. 

DB: I am . sorry when I hear this talk because I see Father work hard 

to help everyone and plenty of men speak badly of him. 

• 

I 

• 

I 

• 
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Oliver: Plenty of men. You look down toward Umbuk ul, the y do no t 

do this, they do not stand up with Tutukuvul. 

DB: Why? 

T.T. i\ . 
NON- MEMBERS 

Oliver: They hear the advice of--because the y a r e a ll me n wh o t a l k 

English, down there, at Umbukul, and they hear (obey) Boski.122 

DB: Boski is still the boss ? 

Oliver: Unn, because they are men of savvy, but we are j ust men 

without savvy, we don't have any savvy. (DB laughs.) We like this thin g (T .I. A.) 

because we do not have savvy. But they, they all have savvy, they do not go 

inside, because they all have savvy. We, who have no savvy , we must follow this 

thing that Father, or the Bishiop, or whoever, teaches us about or talks to us 

about doing. 

DB: Have you got a man who did not go into the elect i on, but who 

has now gone into Tutukuvul? 

Oliver: There are some, plenty . Before when the y were j ailin g a roun d 

and about, and buying off men around and about, and everyone was a fraid, t h e y 

stood up outside. Now at this time, something free comes up, to show e ve r yone, 

now they all come inside. But they did not talk badl y befo re RID ICU LE 

at the time of the election. They just stopped (and did nothin g either wa y ). 

DB: There was one Councillor who talked badl y of you before who has 

now gone inside. Barol. 

Oliver: He has gone inside. 

DB: Did he make fun of you before? 

Oliver: He made fun of us a lot before, and h e us e d 
COUNCIL' S 

ROL E 
to all the time--policemen from Moresby, or from Rabaul, o r fr o m Buk a , 

or from Manus, who came to wreck us--they used to put out mon ey that be lon ged 

to the Council to bugger us up order these police to come a nd bu gger 11 s up. They 
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used to put our own money out (to the police), that we p3id to th e Coun c il 

in taxes. Then they ordered the death of this thing (th e ele c tion) for th e 

government. The government did not just bugger us up for nothing--oh no, the y 

followed the orders of the Council itself. Because they (councillors ) a ll 

brought money into the hand of the government in order for them to get a little 

something to come and bugger us up, or stop us with re gard to this wi s h (for 

Johnson). But they cannot. God has blessed us, at all times, and we work 

with strength. Maski (nevermind) if we bugger up, maski if we cry , mas ki if 

we bleed, maski if they all really make fun of us, if they really fight us, 

still we are strong yet. 

DB: Yes, I see this fashion of yours, and it is very good. But 

I would like to know why Barol has changed his mind--does he back America now , 

or back Tutukuvul--do you talk with Barol? 

Oliver: With Barol? No. 

DB: I think of one thing. He was a catechist before. 

Oliver: Um. (Pause.) 

DB: I think he is strong because Father is strong. 

Oliver: He has heard talk from Father, who t a lks strongly about thi s 

thing, and explains well about it, and I think he has taught him a little, and 

his thinking has cleared a little, and he wants to follow. But what came out 

of his mouth was really sharp, in the past. T.I.A. AND 
METHOnT ST 

DB: And another thing. You all go to the Father at Analaua. MI SSION 

you do not go to your own boss, the Telatela (Methodist mi s s io na r y) . Why 

don't you go to the Telatela? 

Oliver : Because--we do not go to the Telatel a because he hea r s the 

• 

voices of all the enemy. All munamuna (native village miss iona r y) , anJ t e l atela-- • 

123 all native telatela. 
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DB: Some munamuna back you, right? 

Oliver: Unn. Some back us, and some don't like it. 

DB: 1 d . h h' ?28 Do you sit down together with this Telate a an eat wit im . 

Oliver: No. 

• DB: He sits down with many natives. He is not a big head in this 

way. But it's a little hard to talk to him. Have you talked with him? 

Oliver: I have already talked crossly with him. 

DB: Cross! 

Oliver: Umm, I did not talk nicely, I talked cross. 

DB: At what time? 

Oliver: About his "buying" all men~24 

DB: About "buying" all? 

Oliver: About buggering up everyone, he did not save everyone, 

he did not teach them well. 

DB: At what time, at the time that you went around in the bush ? 

Oliver: Yeh. 

DB: Did you go to him--Hello Anunio! (Anunio, Oliver's brother, arrived .) 

Oliver: The Telatela wants to break this Tutukuvul. 

DB: Did he tell you that? 

Oliver: He has already said so. He said it to Patuana, in Maleguna. 

DB: Who is Patuana? 

Oliver: Some kind of (native) bishop or whatever. 

DB: Oh--I don't know. Go on. 

Oliver: A big man in the Methodist church. He now talks of stopping 

all Methodists from going inside (T.I.A.). If a Catholic man wants to make 

this thing come up, he must make it come up amongst Catholics. That was his 

talk. He was cross about this. 
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CATHO LTCS 
J\ NJ) ~l ~ TH O! l [ STS 

DB· Who ga:ve you this report? T think it's true , h11t T w01 11rl i 11s t 

like to know. 

Oliver: Father Bernard (Jakubco) came, and he came to bring back 

the money of Tsoi islands. 

DB: Ah yes, at the time that he returned money to you. 

Oliver: Along with the money of the island near Enang. 

DB: But you all took the money back again, right? 

Oliver: Unn, I talked to Father, and I heard this talk, and I 

took back the money. 

DB: Yes, I went to talk to Silikan in Enang about this. Wa s he 

a friend to you a t this time of the election? 

Oliver: Yeh. They were all men who looked after me at this time 

of the election. 

DB: Savemat--did he help you too? 

Oliver: At this time he, too, used to help me, or hear my talk. 

Al l the munamuna. 

DB: Were there some munamuna that did not stand up along with yo u ? 

Oliver: Um, some. 

DB: This Eliakim of Butei. 

Oliver: Yes, he stood up. Penny, too. 

DB: With the enemy? 

Oliver: No, with us. And Paulos, of Baungnung. 

DB : Peni is from where? 

Oliver: From Enang. But I think he stays in Meter an. 

DB: Who did not stand up with you? 

HOW PEOPLE, 
VILLAG ES VOTED 

Oliver : Him here, just him. The telatela here. From Umbukul. 

DB: Yes. They all hear Boski. Why didn't Noipus come in s i de? Whe r e 

did they vote? 

• 
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Oliver: In ~oipus. 

DB: Everybody of Puas went where to vote? 

Oliver: At Puas. 

DB: Ungalik? 

Oliver: To Taskul. 

DB: Puas went inside the election. 

Oliver: They voted first at Ungalik. Later they went to ~uslik, 

and Unusa, along with the "Big Place" (New Hanover, in this case the villages 

of New Hanover near Unusa island), they all went then to Taskul. 

DB: When they went to Taskul, did they all stand up along with you all ? 

Oliver: Ungalik and Puas all voted the same as Umbukul. 

DB: In the box. 

Oliver: Um. 

DB: Unusa? 

Oliver: Unusa, on the Board. 

DB: When I was in New Ireland in 1965, I heard talk that you all 

had put a day when America would come. 

Oliver: This is all just talk, iust mockery. MOC KERY 

DB: Another talk that I have just heard recently--that some are 

afraid not to go into Tutukuvul, afraid that they will bugger up if they 

stay outside. NON-MEMBERS' 
FEARS 

Oliver: This talk is just talk. They are still thinking of the 

way it was before. 

DB: The election. 

Oliver: . The election. At this time they buggered up everyone, and 

now they think of this time that is finished, and they say these things. 

DB: Did this talk come up at the time of the election, that those 

who did not go inside would bugger up? ENEMIES' 
RIDICULE 
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Oliver: No, they :ire :ill thinking of this thing th a t .ill th e 

policemen did. They keep making this kind of nonsense talk, that's all--

that there will be something later for all those who do not go ins ide the 

election, or all those who do not go inside Tutukuvtil, hy a nd h y they will 

all come to kill them or whatever kind of thing. It co mes up f rom t he m--

this talk is just ridicule, that's all, it's not talk that is true , this--

it's just one kind of lie. Just as they talk from nothing about f inding 

whatever kind of strength in whatever kind of something that will come up. 

DB: All enemies, that's all. 

Oliver: Yes, I do not believe this talk. 

DB: Good. (To microphone, in English: "Re some European's 

saying that they have to explain America's not coming, they don't have to 

because they knew that it would or pretended that it would.") I was just 

saying that some men say, "How do they explain that America did not c ome ?" 

According to my thinking, there is nothing to explain, because you 

people just have hope--is that true? T mean--OK, T'll ask yo u: Wh y 

did America not come, according to your thinking? 

Oliver: Oh yes. America did not come--oh, I didn't see it, right ? 

DB: Yes . 

Oliver: America is a big place, right. And New 

WH Y AMERI CA 
DID NOT COME 

Hanover is one little place of no account. And Am~rica is a big place, and 

it has plenty of work. America is not something unimportant. Something 

big to do to straighten the whole world. All right, I must see that Americ a 

has seen what I have done, or my wishes, it must see, or it must hear about 

them. But it is· up to them, it (America) is boss. If it likes, it can like: 

if it does not like, it cannot like (to come). 

• 

• 
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DB: That's it now. That's what I said (in English into the 

microphone). Do you talk strongly to all that they must buy taxes? TAXES 

Oliver: Must talk strongly to all, all Borad must talk strong 

to all, they must buy tax. It wouldn't be good if Tutukuvul were ruined 

by people not buying taxes. They must he strong in finding money to h11 y 

taxes. 

DB: In a little time there is another election for the House 

of Assembly. What do you 'think will happen? The candidates of 
1968 
ELECTIO N 

February, 1968--Grose, Peter Murray, I think not Brokem, I don't 

know about Boski--according to your thinking, what will everyone do at~~~~~­
PROMISE FOR 

this time? Au"1ERIC A 

Oliver: All will follow yet this promise of all, they all have 

promised to God for America. And if it comes up later again, they must all 

call yet the U.S.A. 

DB: They all follow their promise. You, just you alone, you did 

not go to Taskul and promise to God as the others did, who put their hands on 

top (raised their hands when asked if they were for America). You your-

self, did you promise to God? 

Oliver: They all put their hands on top, they all promised--but me, 

I promised in my mind. 

DB: Yes--inside yourself . During the time when there were luluai , 

how did you get money for tax? 

Oliver: One here, one there, go to a plantation, work a little for 

all the masters. 

DB: Did some have copra too? 

Oliver: Just a few. It's not the same now. (Today) people sell 

it at the bridge (in Kavieng) and the price goes up a little. Before we 

did not have this. 
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DB: At the time of the election, were you all cross with the 

Aid Post here? (Nearby, at Unus.) 

Oliver: At this time, everyone went to it. And me, I had talk 

for everyone. Carroll, before, he bawled me out for this, and T said: "I 

am not stupid that I would stop all men from going to the Aid Post. It is 

something to save my baby, or my child, to save their lives. I can't talk 

about this (in a negative way). But this thing, law, I want to straighten this 

law; and I just break the law so that there will be a good way again. Now 

this thing (Aid Post), it is something that has to do with my body. 

DB: Straighten thinking first. 

Oliver: Yes. 

DB: Were there some men who did not go to the Aid Post at this t i me? 

Oliver: They all went, they all used it. 

DB: And you? Did you not go? 

Oliver: Me? At this time I did not stop here. 

(DB asks about some particular people.) 

DB: Did you go to church at the time of the election? 

Oliver: At the time of the election, when it came up and I stayed 

in the bush, I used to go find Methodists, I would go to the Methodist church; 

I used to go find Catholics, I went to Catholic Church; I used to go find Seven 

Days, I would go to the Seven Day church. All the churches belonged to me, 

that's all. And in just the bush, that was my place to see God. 

Oliver: 

(Tape ends. Next side begins with conversation about 

self-government.) 

... not equal. If they are all strong about hurrying up to 

straighten our lives and then self-government comes up, then that is all right. 

DB: You said--there is no "step," huh? ::;ELF-GOV ERNMENT 

Oliver: Yes. Because, you look--in all kinds of work, it will get 

•. ' 

• 

t 

t 



• 108 2 

up, or it must come up or it must be good, with mone y , that's all . There are 

two kinds of things: money and savvy. 

DB: Yes, true. LN E~U ALl'l' Y 

Oliver: Now suppose sel f - government mu s t c ome to me n wh o h.:iven't 

got money for everyone. And there is no good road to find mon ey , o r there 

is no good road for all men so that they all must be equal in bu y ing (paying ) 

all, or getting money from whatever kind of work. And all must hav e go od 

• money, all have big money: all right, self-government must come, and it's 

good, too lucky. But we have not got this. Some men are well off, some are 

not well off. And all men of savvy savvy well, and one man he does not 

savvy, he is just the same as one man shit-nothing, that's all. Later, when 

self-government comes, it buggers up again this man who is alrea dy buggered 

up. Before he was buggered up, then self-government c omes, bu ggers him up 

again. About money, that's all. 

DB: Yes, true. 

Oliver: But who will straighten it first, the road? Becaus e--you, 

all white skins, you have another kind of road, and another kind of law. Now 

with us, all black men, another kind. That is, we are down more yet. Now a 

man who has got savvy, he goes and jumps up a little, and he goes and jumps 

up a little on the step, he goes together with you all. But we, some of us, 

we sleep (stay) truly no good. Down below. And what road will you--will the y 

make so that by and by all men who are not well off, and all men who have 

savvy, all must be equal. 

DB: But I think you know about us in Ameri ca, to o , e ve r yone does 

not stop on one step. Plenty of men go on top more, and plent y of me n stop 

down below. Everyone does not stop together in America. You see s ome American s , 

that's all--during the war--there are strong laws in the army--private, serge ant. 



All those who stop on one stop must stop together, but the boss of all, he 

does not stop along with them all. 

Oliver: Is it a good fashion for whites to be able to go to blacks 

(white men to black women), but blacks cannot go to whit es (blac k men t o 

• 

• 

white women)? • 

DB: It is not a good fashion--in my thinking. 

Oliver: And suppose one black skin finds one white woman, and 

they all jail him for one year--that is a very strong law. 

DB: They don't have this law any more. 

Oliver: Now at this time what do they do? 

DB: This law has been finished for a long time. Pukina told me. 

Oliver: Oh! 

DB: You did not know? 

Oliver: I did not know. 

DB: Pukina told me that he said what you just said at Meterankan, 

to Mr. Seale. All this kind of law that you say is not straight, you speak 

well. But you aren't thinking of ... (long pause) 

Oliver: Territory of Papua and New Guinea i s not a big place . 

DB: You aren't thinking of another thing they say in the Bible. You 

think of one part of the Bible, but you do not think of another bit of talk 

inside the Bible: all men have sins. Right? There is no place that is 

straight. 

Oliver: Un, there is no place that is straight. All men are men of 

sin, that's all. 

DB: White skins too. 

Oliver: White skins, black skins. And there is a reason f or this. 

It is not just for nothing, this thing--it has a reason. The source of it is 

God himself. Now suppose God put just the good, and the straight; peo ple 

• 

• 

• 

• 

• 

• 

• 
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wouldn't be straight, the world would not he straight, :ind peo pl e wot1l d n o t 

believe in God, or lean on God. Suppose He just put goodness. The r eason 

for this is that God himself understands absolutely everything about lif e-­

everything that will come later, or about now--He must und e r s t and a bout 

everything. He put two things: good and evil. 

DB: Yes. 

Oliver: And all men must see evil, and mu s t s e e Go d . 

DB: When you were a little child, did you believe stron gl y eve r y­

thing that the Church taught you? 

Oliver: I heard, that's all--I believed, I he a rd, but I believed-­

but I found it (for myself) too. 

DB: You found it, too, later. 

Oliver: Yes. I must find it. I cannot just hear it. I must find 

it, too. 

DB: In your own thinking. 

Oliver: Yes. (Pause.) Two faces, right? 

DB: Two faces? 

Oliver: Man--in the world, first--at the time they mad e t he e a rt h . 

God made the earth. And he made two human beings--the Bible talks of them. 

Adam and Eve, right? Now you know, the two were straight a t first. Then 

later, God--what is He, a straight man--He is good, a big man, or a s trong 

man. And he wa s straight about everything. And he could not go show the two 

about both things. All right, he had to send this one th a t the y call Sa t an , 

right? so that he could teach about this too. All ri ght, he went, but he 

did not tell God. And he went and had intercourse with Eve, to show her. 

Eve knew how then and she went and showed Adam about it. And Adma had t o f in d 

out from Eve, because Satan had showed her, she found out from him . 

... ' 
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DB: He just showed Eve. 

Oliver: "Yes, two things came up, and they have stopped up to 

now, today, good and evil. All men do these things, both things, all must 

do both, they are not able to hold one and throw away the other. Not at 

all, they must all do both things all the time, all the time, d11ring thei r 

lives on the earth. And everyone does both things, and sees Cod all the time 

in his mind. 

DB: Yes, true. And you know all men are not able to get rid of 

this: sin, it is here to stay, on the earth, isn't it. 

Oliver: It is here to stay. But everyone does it. It stays with 

everyone. But, then too, it is something that belongs to each one a l one. 

DB: Yes. Some are more good, and some not so good. 

Oliver: But it is something related to each one. They teach you, 

the Bible teaches you and me altogether. But it is something for each (to 

decide). We look at what is said in the Bible, you follow what kind of talk, 

what kind of talk--that is for you to decide. It is not enough to stop you 

completely from one kind of thinking that you have. No, you have worry with 

you because you do not follow your own thinking or your own wishes. All 

right, you are sick from this, and your skin is not well. 

DB: What, does Satan .. . 125 

Oliver: Huh? 

DB: Satan makes this bad thinking come up? Who makes it come up? 

Oliver: Satan makes it come up. Or he showed the two about it. 

But the source is not with Satan. 

DB: The source is where? 

Oliver: The source is with God himself. 

• 

t 

t 
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DB: With God himself. 

Oliver: Suppose I find some trouble. I find a woman. Now I 

don't forget about God with regard to this. I must thank God for this. Or 

suppose I find whatever kind of thing. I find fish. Now I ha ve what kind 

of fish. Or I come and eat. I must say thank you fer this. Or suppose 

I find whatever, I go to the garden, I must say thank you for thi s . Be cause 

I know, everything, God put it on the earth, and it does not have no purpose. 

I must see him at the time, say thank you, absolutely everything belongs 

to Him Himself. And my little time (of life) too. It does not belong to 

many men, it belongs just to me. 

DB: You think of God all the time. Why don't you go to school to 

be a missionary, Oliver, I think missionary work would be good work for you. 

Oliver: Missionary (work) is good work for me, but missionary--God 

does not stop just with missionaries. He must stop with me, too, if I a m 

a man who is not a missionary, or if I am a man who is not straight. God 

stops with all men who hold His law, and God stops with all men who believe 

true. And God stops with a man who does something bad, too. All men entirely 

on the earth, they are men of God, that's all. But my work i s to sec Him 

and Say thank you to Him for all the things he has put on the earth. That 

is for me to do, that's all. 

DB: Yes. True. 

Oliver: You look, I see everything. I see the sea--it never ceases 

to break at its boundary. I see the wind: it changes. I see the sun: it do e s 

not cease. I see the night: it's the same. And everything must work in this 

way. God has put ~verything for all time, for all years, for all months, 

for all weeks--for eternity. Me too, the same. I cannot cease to be . The 

~ .. 
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same, too, all good lives. They do not cease to work among all, around the 

whole world. They must work. But I am not surprised when something comes 

to me. I say: ach, now, that's all, it comes up to me. It does not have 

work to do around in a-1 places, and it comes up to me, ~nd I find this thing. 

And I know, it is something from before yet. But its work is to keep going 

around in its work in all the world.126 

before. 

DB: Now this came up in your own thinking. 

Oliver: Yeh. 

DB: Did it come up before, just at the time of the election, or 

Oliver: Just now, at the time of the election, that's all. 

DB: When you were going around. 

Oliver: Yes, when I stayed in the bush, going around in the 

bush, then I saw this thing. 

DB: Did you stay alone in the bush many times? 

Oliver: I stayed alone in the bush many times. I used to come up 

• 

• 

• 

• 

to a place, I would stop at that place. Suppose I got up and went to another t 

little place, night would find me in the middle of the bush, I slept first, 

I got up, I went to another place. 

DB: Were there times when you had no food? 

Oliver: Plenty of times I had no food. If I came to a place, I 

ate. But I did not feel hungry. (Pause.) At this time sickness did not 

find me. 

DB: I think you were very strong. 

Oliver: At this time, God worked hard to look after me. Now I have 

come, I live well a little while in my place, I do not forget God in my mind, 

I must thank him at all times. 

DB: Yes, because He heard you in bad times. 

• 

' 

• 
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Oliver: They got my wife, and she s a t in j a il for one year. And 

they all said that she would sit down in Taskul and die. And I s a id: " Go d 

is the way," and later this became clear to Desi an<l she c ame a n<l sa t cl own 

in our place. 

children. 

DB: They all took Desi to jail? Why? 

Oliver: Just because of me. 

DB: She sat down in jail? 

Oliver: She sat down in jail--at Taskul--along with all t he 

DB: One year! Where were you at this time? 

Oliver: I was around and about in the bush. 

DB: Desi, was she strong too in her belief in God ? 

Oliver: She too--she did not forget. She saw me at the time I 

stopped in the bush. Me, I saw her, I saw God too about her at th e t i me she 

stopped in jail. All right we two together saw God ab o ut all o ur c h i l d r e n, 

to look after all our children. All right, we two together saw God a b o ut 

blessing all men that stopped in pain in jail. 

DB : All the children, too, they all suffered a t th is t i me . 

Oliver: Unn. They all, together, stopped at Taskul. Dav id a long 

with all. David, Banalau. 

DB: I am thinking of this school that put out Banalau. 

Oliver: Unn, they put him out. 

DB: What school was it? 

Oliver: This government school, at Unus. Later the y we nt and 

put him out at Noipus, and the y all said this wasn't a sc h ool t ha t b e lon ged 

to America at Noipus. This is a school that b e longs t o Aus tralia . Yo u a ll, 

all you men of America, you have no school. All right, the y s ent him t o 



Noipus, they all talked just the same, too. The master said that Boski 

had already given him this advice "All of Oliver's children, if you 

see them, put them out of the school." 

DB: Boski said that. 

Oliver: Unn. All right, they put out the two, along with me. 

The two came up to me then, and the two told me, and I said: " I t's a ll 

right. It's not important. A man who has savvy, he's alive; a man who 

has not got savvy, he's alive too. A man who has money, he's alive, too, 

and a man who has not got money, he's alive too. All things, the same. 

One kind, that's all. I don .' t worry too much about savvy." 

DB: Now Banalau, has he gone back to Unus, to school ? 

Oliver: Unn, Banalau has already gone back. 

DB: And they don't put him out. 

Oliver: No. Desi sang out to him to go to Unus. Desi said: "This 

fashion is not good, that all teachers keep putting these two children out of 

school. I want Banalau to be strong in school." 

DB: What standard is Banalau in? 

Oliver: In the fifth. 

DB: And you told me before, too, your two brothers and your 

sister's son were jailed just in your name, right? 

Oliver: In my name, and in the name of the election, that's a l l. 

DB: What is the name of your sister's son? 

Oliver: Wain. 

DB: Did he buy tax? 

Oliver: When? 

DB: When they jailed him. 

Oliver: No. 

DB: He did not buy tax. 

• 
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Oliver: They all made thi s "big head" (the e l ec tion), and the y 

all went to jail. They did not want to buy tax. They all wanted to make 

bad names for themselves first. 

DB: When they stayed in j a il--I think you did not st a y there , but 

I think you have heard stories--did they have pain in jail, or were they 

afraid, or what? 

Oliver: They were not afraid at this time. We had no fear at 

this time. In the minds of all, they truly wanted to go into this thing. 

Because they all truly wanted to see what they wanted come up. Now they do 

not want to change their minds around and about. In the minds of all, they 

have not got fear--of all kinds--fear of all the masters, or fear of anything, 

no. 

DB: Before were you afraid of white skins? 

Oliver: Before. 

DB: Were you afraid because you were just ashamed, or were you 

afraid, or what? 

Oliver: They were all just ashamed in front of them, because they 

were another kind, they all had · savvy. And another thing, the y were afr aid o f 

jail. 

DB: During the time of the luluai did they jail many men? 

Oliver: They jailed plenty of men--now they did not jail plenty 

of men, because all work, it was all right. It was straight. 

DB: And they were straight in their ways, the y did not just 

bugge r up a man for no reason, right? 

Oliver: Unn, yes. (Pause.) Hey, did they all tell you the story 

of one doctor who, before, came up new to Taskul or Analaua? 

DB: No. 
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Oliver: No. A little way of his, it was reall y not strai ght! 

This master, doctor, they called him Master Lekin. 

DB: 1 have not heard o f h i m. He was a doctor ? 

Ol ive r: A <lo c lor. Ile cul tl1e l>u s lt al J\ 11aL1u;i , Llii s d oc t o r. 

He worked at asking all lepers to go to Analaua. But t h is little wa y o f 

his, he worked at really buggering up all men. 

DB: In what way? 

Oliver: He came up--but he did not let anyone see him. He s tayed 

in hiding, or he stayed a long way away, or he stayed down, when, in Kavieng. 

I would leave if he came up to me. He would really bugger me up with cane, 

• 

• 

• 

• 

beating me. • 

DB: Beating you with cane! Why? 

Oliver: And his dog, too, would bite me. 

DB: He came to get all the lepers--and to look at everyone, too? 

Oliver: Unn, everyone, and all their sores. But he had me di c ine 

too that he would shoot into men so that they would die. Suppose a l ittle 

sore--this kind here, this one (he points to one on himself), that comes up 

on the skin--he must take me. And--all went and came together at An a l a ua. 

And they all dug one big hole, very deep. Suppose you go to Analaua , you 

ask all the sick men there, they will show you this hole. They all wanted 

to work a little trick, to make all men die, altogether. He would gamon 

all to look at some little something, and then fire at them. And all men 

here, they ganged up on them to go to Analaua at this time. But there's 

one thing that broke this--1 think God, I don't know--He broke this law, and Mr. 

Lekin did not stop here any more. All right, Taid, he came then, the second 

one came. 

• 

• 

• 

• 

• 
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DB: Master Lekin, where was he from? 

Oliver: He was from Australia. He stopped and cut the bush at 

Analaua and Taskul, this doctor. 

DB: \fas lil.' o LJ ? 

Oliver: No, a young master. 

(Anania, the younger brother of Oliver, _joi1w<l us, briefl y . 

Oliver and Anania, they told me, agree about their ideas, but Anania sees 

some of the kiaps and straightens things out and hears what they have to say. 

Oliver does not. Similarly, hnania goes to Edward, the Councillor, to 

straighten things out and hear what work is to be done for the Council, and 

so on.) 

DB: Anania goes to Edward to straighten out things about work? 

Oliver: To straighten out the work of the Council. 

DB: Oh. What kind of work? 

Oliver: Program about whatever kind of work, whatever they talked 

about at the meeting in the Council. 

DB: Oh, he (Edward) comes and tells Anania, and Anania comes and 

tells you all. 

Oliver: Unn, and what kind of thinking there is amongst everyone, 

and he (Edward) goes and tells the meeting. And if it is time for a Council 

meeting, and I hear about what kind of rule or program the Council is considering, 

he (Anania) breaks it down--breaks it down so that it goes along with his 

thinking and his s~vvy. In order to straighten everyone, not to harm everyone. 

• ... 
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And he does not want everyone to go to j a i 1. If he (.A.nan ia) says that Cl 

• man cannot go to jail, they don't jail him. They hear him (Anania). 

DB: Do the kiap hear (i.e. follow) the talk of Anania? 

Oliver: Unn. 

• DB: And why do you not go and sit down along with all, as Anania 

does? Do you send Anania? 

Oliver: It is his own wish. All kiap know that he has good ideas, 

they understand the meaning of his talk, that's all; and they all hear talk • 
that is from him directly, and it is good. It is good talk to save all men. 

And to look out well for everyone. All right, they <111 get it (his talk), 

and they understand, he goes all the time to the Council meetings, and all • 
the time all the masters come and sit down with him, and they a l l sit down 

together. This is the house where they all come and sit down here. (He 

indicates the house of Anania). • 
DB: Here. 

Oliver: Unn; and all the kiap. All the time, too, if the D.C. 

comes, or if he (Anania) goes to Kavieng, the two go around together, or go to 

Namatanai. Yesterday he told you of another time. 

DB: Yes, I hadn't known that he went with Carroll. 

Oliver: Yes, he is Councillor here, but he is not Councillor • 
(i.e. he was not elected). 

DB: Yes, he is like a Councillor. They hear Anania, and they do 

not hear Edward, right? • 
Oliver: No (they do not hear Edward). Because Edward is a man of 

lies. He talks, but his mouth is not straight. The strength to give talk all 

the time so that by and by all men will be straight, he has not got it. He does t 
not know how to do it.iz7 
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FIELD WORK IN NEW HANOVER 

My interviews with the people of Jew ll:lnover, Austrnlian 

t administrators, other government personnel, missionaries and others r..;1 10 

affected or were affected by the Johnson cult, often took place in a 

context of complex circumstances in which I h:1d to be 8.S !'luch participant 

as observer. I needed transportation and hospitalit y , and I needed help. 

A review of the practical difficulties I encountered, and how ~any othe r 

people helped me solve ti.iem, will convey to the reader t ~ ie essential 

flavor of the various subcultures that were interacting in the Johnson 

cult events. This brief survey is no substitute for systematic study, 

and the reader should take it for what it is: a sketchy report. It is 

unfortunate that I and other anthropologists did not do the systematic 

study we ought to have done before the subculture of the Australian 

administration became subdominant. There is no doubt that their side 

of the story is not properly represented here: I write from a p::irticipant' s 

perspective, sometimes as opposition, sonetimes as advocate. The advoc.qcy 

role is comfortable for anthropologists: we are nearly all advocates for 

the people we have studied. The role of the opposition is less comfortable 

for me professionally: it is, in fact, inexcusable. It is necessary , 

however, to give some idea of the context in which the Johnson cult 

occurred. The following account had best be considered that of a 

traveller rather than that of an anthropologist. 

In Sydney 

Before we left Sydney for New Hanover, we talked to Rev. Jack 

Robbins, a Methodist missionary who had just come to Australia on leave 

after spending a ~eek tramping around the New Ireland bush trying to get 

people thought to be "Johnson cultists" to come back to their villages. 

Nie Peterson had also talked to Keith Adam of the Australian Broadcasting 

C' ' . 
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Company, who had been sent to Kavieng to do a story on the cult. Mr. 

Adam summarized what he had learned of the events of the cult for u~, 

and also gave us a rundown on who to talk to in the Administration 

and how to butter up Mr. Kappy, the manager of the local hotel, who was 

married to a local girl. 

Arrival in Kavieng 

On our first visit to the District Commissioner's office soon after 

we arrived in Kavieng, Nie Peterson and I saw on his desk two great, thick 

files labeled "Native Thought in the Johnson Cult." Naturally , our 

anthropological mouths watered. We were told, ~owever, that we would 

not be allowed to go to New Hanover; by District Officer Ken Williamson, 

who was on Keith Adam's list of people to talk to, and, most especially, 

by District Commissioner Bill Seale, who was not. He spoke to them first 

on January 1, 1965. Hr. Seale, who was replacing Hr. Healy, said that it 

was true that he did not become District Officer officially until January 

5, but he certainly would not allow us even to visit New Hanover. They 

gave us no alternative but to go to Mangai for at least a week, after 

which they might let us go to southern New Ireland, where something called 

"the Accounts system" seemed to be turning into a cult. 

Then they excused themselves because they had to go to a court 

case. In response to Nic's question, Mr. \villiamson said that it was open, 

as all court cases are. They did not tell us it was n case in which 

three New Ireland "Johnson cultists" were being tried for conspiracy and 

sedition, though they seemed to assume that we knew thri t: "You heard the 

news this morning," one of them said; which we had not. 

Field Work, 1965 . 

The next day, Mr. Williamson kindly arranged for a government 

Landrover to take us down the road to Hangai and to the teache r there 

who became our great friend and teacher, Kasino Apelis. He se t tled down 

• 

• 

• 

• 

• 

• 
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in Mangai for our two-month study, but every week we went into town to 

ask if things had changed, if it would now be all right for us to at least 

visit New Hanover with some of the European friends who had invited us; 

and every week we were told to come back again next week. We never did 

go to New Hanover in 1965 . 

We did have the opportunity to talk to several government officers 

whose work in the service departments took them to New Hanover, and we 

also talked to the few European planters who lived in New Hanover. There 

seemed to be unanimous agreement amongst these people that the Johnson 

cult had resulted from government neglect and that the only harm that 

might come from our carrying out a study there would be that we would 

find this out and publish it. 

It was not necessary to go to New Hanover to find out some things 

about the Australian Administration. On January 4, 1965, there was a 

farewell party for Mr. Healy in Mangai, at the Council house. I record 

in the interests of history that there was some confusion about who was 

to eat first in the gathering, which included native Councillors, 

Australian officials, and people in general, both indigenous and European. 

What happened was that all the Europeans ate first, while all the local 

people, even the Councillors, ate after the Europeans had gone. We hung 

back with our English-speaking friends, young educated people from 

Mangai village who just happened to be home for Christmas vacation from 

their jobs in Port Moresby, knowing that all was not well, and not knowing 

what to do. 

Mr. Healy came over to say a word to me, which I appreciated. I 

said that we wer~ being very well looked after in Mangai, and he said, 

"Yes, these people are some of the best in the District." More usually, 

he went on, "the native is--" and he paused to think of just the right 

.... . 
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word--"dilatory." I did not want to either agree with him or insult 

him, so I merely mentioned that there were some, like my new English-

speaking friends • , to which Mr. Healy responded, "Oh, yes, well, 

they're ordinary, of course." He then said that one of them had worn a 

better suit at his marriage than Healy had ever owned and that he'd 

felt like a ragbag at the wedding. I mentioned, as we were eating, 

that the people had worked very hard to produce this feast and how good 

it was, and he said, "If you like it. It's always a bit smokey for me. 1 1 

I saw him then, and in retrospect even more so, as a gentle man 

who did not really seem to want to impose his views, or have those of 

others imposed on him. In his speech he said he had been in the Territory 

for 38 years, and if he had contributed any small thing to the success 

he was sure lay ahead of them, he left a happy man. In our brief private 

conversation, he told me that the United Nations had shook him till his 

teeth rattled, and that three years ago he did not agree with Sir Hugh 

Foot when he came here, but now he thinks perhaps he is right. ·what 

did he say? I asked. Independence, }1r. Healy said. You must give these 

people independence. 

Field Work, 1966 

When I returned to Kavieng and to Mangai in 1966, I continued 

my efforts to gain permission to go to New Hanover and to be allowed to 

see the "Native Thought" files. I also continued to listen to anyone 

whom I could get to tell me what they knew about the cult. Conversations, 

largely informal, with European planters and other residents of the 

Kavieng District often took place over a drink at the pub or the club, 

where the aim of the conversation was to entertain; an occasional crumb 

dropped, perhaps a name and a crack, from a member of the staff of DNA 

(Department of Native Affairs, which became DDA, Department of District 

c; • 

• 

• 

• 

• 

• 
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Administration in 1966). Most of the staff of DDA regarded information 

about the cult as confidential, most especially not to be discus sed 

t with an untested anthropologist. The lower the rank of the officer, 

ho~ver, the more likely he was to be cut out of the higher levels of 

information and cameraderie, and the more likely he was to give me the 

bare bones of some incident which provided me with a few names of a few 

cultists to ask about the next time I met someone who might know more, 

or know more reliably . 

• I had long, systematic and reliable interviews with a few Europeans 

who were in a position to know in 1965 and 1966. This group of Europeans 

comprised staff of various kinds of government services (medical, malaria, 

agriculture and fisheries, welfare) and missionaries. Most of these 

people acted on a view of knowledge and information quite different from 

that directing the behavior of DDA personnel. They believed that the 

Johnson cult in New Hanover was largely a response to the activities 

and inactivities of the Australian government, to the power relationships 

of a fundamental nature shaping their lives, and to the large forces of 

change at work in the world; and that it didn't matter a whit if one 

inexperienced American anthropologist wandered around asking questions, 

in or out of New Hanover. DDA personnel attributed, or pretended to 

attribute, to this situation tremendous potentiality for significant 

behavior change. Specifically, I was told that I might be seen as Lady 

Bird Johnson or as an American come in the vanguard to announce the 

arrival of the rest of them. 

Visit to New Hanover with the Methodists - -- --- -- ------
My first ~hance to find out for myself whether or not my presence 

in New Hanover would be a dangerous spark to riot was given me by Rev. 

Ozzie Dale of the Methodist Mission in Kavieng. The mission education 
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inspector, Mr. Rex Crabb, was coming in from Rabaul to go on rounds 

of the Methodist schools in New Hanover with the staff of the Methodist 

Mission station in New Hanover, at Ranmelek. Rev. Dale got permission 

for me to go along on the ship Daula with Rev. Allan Taylor, who became 

a major informant for me about the events and people of the Johnson cult 

and the role of the l~thodist mission in it; and with t ~ ~cher N~ncv 

Anderson, who, along with nurse Val Beckett, subsequently helped me in 

many ways with their experiences of New Hanover culture. 

During the week of August 26 (Friday) to September 2 ( Saturday), 

1966, I visited several villages along the east coast of New Hanover with 

the mission boat, asking questions not about the cult but about traditional 

culture. I already knew that malanggan was a basic institution in ~,Iew 

Ireland, and I thought that its presence or absence in New Hanover would 

give me a good idea of whether or not New Hanover traditional culture 

was much like that of New Ireland. Oddly enough, it was not at first 

clear-cut as to whether or not New Hanover had malanggan, because the 

people I met knew, or thought they knew, or thought they should know, 

what it was; but by the end of the week I was sure they did not have 

malanggan in New Hanover. Only one man spoke to me, and only briefly, 

about the Johnson cult. No one seemed much interested in my being 

American. Rev. Taylor thought there would be no harm in my coming to 

New Hanover to do a study. He, like the others who could see no harm in 

it, expressed interest in my study. Europeans who worked with the people 

of New Hanover found them terribly exasperating and interesting, and I 

began to see that some of the Europeans were "hooked" in a str ange 

alliance with them. They paid truces for them, and they liked them and 

wanted the affection returned. They were glad to have an anthropologist 

come, hoping I could add something to their understanding of the people 

with whom they were working. 
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Miss Anderson and Miss Beckett were the sort of ~eople who are 

completely caught up in their work, which was overwhelming in quantity 

but which did not overwhelm them. Everything was taken in stride, a 

rapid, purposeful stride. It was these Australian aethodists who gave 

me my only moments of panic in the field. On our first day out in 

the Daula, we docked about 7:00 p.m. near the village of Konemetalik. 

By "near" I mean about thirty minutes by moonlight over slippery nangrove 

roots arching three to four feet above their bed of ooze. ~1iss Anderson 

strode ahead in sneakers, while I came whimpering next, and Mr. Crabb 

and Rev. Taylor, who I believed shared my apprehension, but quietly, 

came behind me. I simply do not know how or why we made it without 

accident. I just aimed my thong-shod feet at the shadows that flickered 

by under someone's flashlight and lived to tell the tale. This experience 

prompted Rev. Taylor to elaborate his main theory about the cult: that 

it resulted from isolation, that New Hanover was more isolated than sone 

other places, and that villages in New Hanover that were the most isolated, 

like Konemetalik, were also the most cult-oriented. Of course the 

government officials preferred to stay behind their desks at Taskul rather 

than to risk their physical persons and abandon comfort to join the 

isolation at the other side of the mangrove swaI!lp. The Methodist 

missionaries reminded me of something a friend had once said of the 

English: that they are like little chips of wood on the ocean, always 

rising and falling with the waves, always keeping their heads above 

water, always on top. Wherever they went, their ovm culture surrounded 

them like a haze, a protective buffer; and they went everywhere, rushing, 

doing, never al~owing themselves the purposeless, friendly, idle sitting 

and talking that gave welcome high spots, direction and meaning to the 

lives of most Europeans of the Territory. 

' . . 
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During that trip I met for the first time two cultists who later 

helped me a lot, but with whom I did not discuss the cult at all at the 

time: Makios, a man perhaps in his sixties of Patekone village, near 

the Methodist mission at Ranmelek; and Bosap, in his forties, who was 

captain of the mission boat, Daula. I did not realize that Bosap was 

a local, either in or out of the cult, until I took another week-long 

trip on the Daula nearly a year later. I liked Bosap, and we were always 

friendly, but it did not occur to me to ask him for help, which he later 

volunteered, in meeting people wherever we went. 

Government Personnel 

During September 1966 to February 1967, I continued my work in New 

Ireland, but I talked to people who knew about New Hanover when I met 

them. On December 20, I had a long talk with Hr. John Lobb, who was 

just resigning as "didiman," i.e., agricultural officer, in charge of New 

Hanover. He gave me an interesting account of the failure of the coffee 

crop in New Hanover and of the influence that failure had had, in his 

opinion, on the development of the Johnson cult. 

In 1965, Nie and I had met Keith Hill of the Fisheries Department. 

The people called him "Master Fish, " an appellation that fit in many 

ways. He was surely a master of the arts of fishing, an eager student 

• 

• 

• 
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of other people's knowledge of fishi ng, and, indeed, a devotee of fishing. t 

Master Fish seemed always to be thinking and wondering about fishing, 

and sometimes even muttering to himself about fishing. However, he had 

a rival interest in the human species, and always seemed to be juggling 

the needs and wants, however big or small, of a vast variety of people 

around his own continual activities on behalf of the development of a 

fishing industry for the local popul ation. I was one of the people 

whose needs he fit into his schedule. He knew that I wanted to go to 
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New Hanover, so whenever he went there, he let me know and offered me 

a ride. I went with him for the first time January 4 to 6, 1967, just 

to the government post at Taskul. Many people had suggested that I 

should talk with Mr. Carroll Gannon, who was Medical Assistant at Taskul, 

about where and how to undertake a study of the cult in ~1ew Hanover. 

Carroll was as devoted to his work as was Keith. Both saw the 

success of their work as completely dependent on their interpersonal 

relationships with the people they were trying to serve, and both 

interacted constantly wherever they went. Carroll saw his relentless 

attempts to communicate as part of his job, but, of course, to a person 

like Carroll, a job is never just a job. He gave away all his money 

and did not take the six-months' leave to which he was entitled. 

Carroll was as willing to talk to the anthropologist as he was 

to the natives, just as many DDA officials were as unwilling to talk 

to the natives as they were to the anthropologist. Their silence was 

partly due to their following orders. A young patrol officer, Tony Beard, 

arrived at Taskul just before Keith Hill and I did, January 4, with a 

letter, in pencil, from ADO Mert Brightwell, which read in part: "l1iss 

Billings is there against the wishes of the D.D.A., the D.C. and myself." 

The letter indicated that I was to be given no information and shown 

no files, including Local Government Council reports, which were, in 

theory, public but, in fact, in a file case in the Council office. 

CPO Tony Beard and I both remembered our first meeting, when he 

and Hr. Brightwell visited the village of Mangai in 1965 but walked 

past Nie and me as though we weren't there, despite my attempts to greet 

him. Tony and I .laughed about this, and Tony, a friendly young Australian, 

kindly reassured me about the present letter from Mr. Brightwell and the 

other government officers. I had come, after all, only for informal 
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chats and to ascertain whether or not local European personne l thought 

there was any reason to worry about an anthropologist's visit disturbing 

the peace. I was assured that there was nothing to fear. I talked to 

some New Hanoverians people, who knew I was American but who seemed 

quite able to grasp the minor import for their lives of my visit. 

Carroll often talked to me in the months that followed of the 

entertainment value of the cult. On this occasion of our first meetine, 

my notes indicate that he said, "Of course, the Blacks aren't the only 

• 
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ones who enjoy the diversion the cult provides-the Whites do too." I 

He also said that he "love(d) the Post-Cult period--everyone is so happy." 

And everyone around Carroll always seemed happy, or at least smiling. 

If you weren't smiling, Carroll kept after you until you were. 

This visit convinced me that I could safely and respons ibly 

undertake field work in New Hanover. 

Getting Permission 

Several Europeans told me that the government could not stop me 

from going to New Hanover unless they restricted the area. I made an 

appointment to see Mr. Seale on Tuesday, January 10, hoping t o discuss 

the situation with him. My New Ireland neighbor, planter Peter Murray 

of Baia Plantation, warned me with his usual wit: "Make sure he doesn't 

make you write 500 times, 'I will not fly in the face of constituted 

authority.'" By this time, I felt that in my dealings with the 

Administration I had been not only unfortunate, since anthropologists 

often receive a great deal of help from DDA officers in New Guinea, 

but deliberately misled. 

When I go~ to my appointment, Mr. Seale saw me briefly in the 

presence of Mr. Brightwell and of the District Officer (D.O.) at the 

Government Post, Taskul, in New Hanover: Bob Hoad. Mr. Seale told me 

• 

• 

• 

• 

• 



• 

t 

t 

• 

I 

they had decid~d that the covernment would help Me work in :·Icw Hanover 

if I would go to Lavongai, the village next to the Lavongai Catholic 

Mission. This area had been in the cult but not as intensely as the 

Methodist area nearer Kavieng. I was asked not to interview about the 

cult until I had been there a while and the effect of my presence could 

be evaluated. Most importantly, the Catholic missions in the Kavieng 

area are the responsibility of the American branch of the ~1. S. C. 

(Missionaries of the Sacred Heart, headquarters Aurore, Illinois), and 

American priests had replaced German ones in charge at Lavongai in the 

1950s. Thus, my being American could be associated ~ith the nissions 

rather than with the imminent arrival of President Johnson. If I would 

agree to all this, Mr. Seale told me, he would ask the Bishop in Kavieng 

if it was all right with him. I agreed, gratefully, as I had no better 

way, at that time, of deciding on a place to set uo headquarters. l 

also thought that it was best anthropological policy for me to begin 

my work on traditional ethnography, so not talking about the cult is 

exactly what I had intended to do anyway. The D.C. made a c.:ill to the 

Bishop, and I went to see him. 

After I visited Bishop Alfred Stemper, M.S.C. (from Minnesota), 

I felt like Sysiphus would feel if he finally got that rock to the top 

and started down the other side. The Catholic ~ission and the missionaries 

treated me from beginning to end almost as though I were one of their own, 

and they treat their own, and all the rest of us, with tender loving 

care. Instead of being regarded as a spy, a revolutionary, ~ nut or, 

at least, a nuisance, all of a sudden I was a person who had ~ade great 

sacrifices to co~ to help the people, and my life should be Made as easy 

as possible to make up for the inevitable h;udships. rn1enever I went t0 

a Catholic Mission station in the Kavieng District, I felt as though 
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everyone there had been preparing just for t~v1 t Momcn t. Cold or<J.nge 

juice, warm cake, the fatted calf; a chair, a bed, clean sheets, hot 

showers; a ride into tov.'tl, a ride out of town, swabs for tropical ;1lcers, 

medicines and reassurance; postage stanps, magazines, repair of machines, 

and any one of possibly hne hundred Roy :to~ers movies, or home rovies 

and slides, were offered along with attentive interest in convers,qtion 

for as long as the visitor wished. What was most appreciated by I".lA, 

however, was the welcome and gracious assurnntion that the ;:inthro11olo f, ist 

was a Good Person. This is a far cry from the lonely status often 

occupied by members of our profession, who are sometiMes greeted by 

the European population in colonial siturt t ions with all the enthusiasm 

usually profferred itinerant lepers. Of all Europeans, I thou~ht I 

was most obligated to justify myself to Missionaries, whom anthropologists 

have so often opposed. This proved to be completely unnecessrtry with 

the Catholics of the Kavieng Diocese. 

Bishop Stemper said that of course I could ride on their boats, 

and they would transport l'!lY sup'."lies, and he would let F::ither Bernard 

?1iller at Lavongai know that I was on my way so that he could I'!lake 

sure the "government rest house" was ready for ne. (Months later, 

one of the patrol officers told me that the "governMent" rest houses 

belong to the villages where they are built, not to the zovernnent. 

Since neither the villagers nor the anthropologist knew this, it was 

necessary to get government permission for me to stay in this house 

in Lavongai.) 

After my visit with the Bishop, I went back to the Governnent 

office to finali:z:e plans with Briehtwell. He told me that his 

office would be glad to have my report on T. I. A., a new econonic 

advancement society that Father ~1iller had started. TI-1e 'fllenbers were all 
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the old cultists, and ~.fr. Brightwell thou'.jht the T. I .A. !"1erbers were 

working with the belief that their efforts would eventu.qlly brin g /'1"'\e rica 

• to New Hanover. "We call it (T.I.A.)," Brightwell allowed uith an 

amused smile, "Father ~tiller's Cult." 

What the Government Thought the Cult r.J::i.s About 

• I talked a little to }fr. Seale on ·this great day A.b out his views 

of the Johnson cult. He told rne that the people of ifow Hanover did not 

want their problems solved, that they wanted to ~reserve animosit y . 

• Paulos, he said, is a na!n leader • (Later, it turned out that he was 

President of T.I.A. as well.) However, there was "no definite leader 

or policy," and the cult was "never a stable thine." Furthermore, the 

"emphasis on Johnson did not affect everyone." 

Mr. Bri2htwell agreed that the cult was a matter of "individuals," 

that there was "never a policy," and "never leadership." He thou3ht 

Robin and Oliver, whose names were often mentioned as cult leaders by 

Europeans, were never really big in it but that they just caT"1e to Adminis-

tration attention. Robin and Oliver ";:innoyed Touhy," one of the kians 
---· ~--

involved in the early stages of the cult, rin<l he cited them in his r eport. 

:fr. Seale said he didn't know "mat they wanted, ;rnd he thoue~1t 

they didn't know either. In 1965 he had said, with what I now see 

might have been profound insight: "They just want att f~ ntiori." 

What the Bishoo Thought the Cult ~fas About 

I had a brief conversation with Bishop SteI!l'.>er on that day , t oo. ~·1y 

notes indicate that he also thought the cult lacked leadership: "Ofte n the 

'leaders' aren't, as far as the people are concerned." The cult le .::id ers , 

he thought, were mainly "just young guys." Ile didn't know how many of 

the old ones were behind them. When people came to talk to him, it was 

only the "young guys." 
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In reference to Oliver, whose name I heard most because he was always 

evading arrest, Bishop Stemper said he "just roams around." I had h~ard 

this idea from several other people, that the men called leaders just went e 
from village to village. Once, the Bishop told !!le, they brought I:loney to 

hio, ei6ht to ten tren, to buy Johnson's ticket to 2~ew Ilanover. In response 

to my question, he said that not just the Catholics came to see hi~ about e 
cult affairs. Once when he went out to Lavongai t·wo years ago , a whole grouD 

of Methodists came to get his views because, since he was an Anerican, he 

should know. I 
Was there religious zeal? I asked; and "Oh, sure," the Bishop said. 

New Hanover people had had some contact with Ar.lericans, but on l y slight, 

compared to, for example, Mussau, where there was army discinline. "This 

was just a cargo cult, and Johnson's name got involved," the Bishop told ne. 

What Hr. Frawley Thought the Cult Has About 

Mr. Brightwell took me to se'e Mr. Frawley, A.D.C. (Assi s tant 

District Commissioner), who was with the patrol that was attacked on 

the west cdast of New Ireland when they tried to collect taxes. lfr. 

Frawley told me that the women, and sone men, didn't know wh;it was going 

on in the cult. Some enjoyed being made a martyr, he said, with regard 

to the jail sentences given for nonpayment of taxes. The third time 

around when they wouldn't pay their taxes, in 1966, they were given six 

months i-n jail. When they got out, they talked of their wives and how 

they had to get rllong without a man. This was "sheer attrition," ?1r. 

Frawley said. Mr. Brightwell said tht1 t he tolrl them: You sh0uld h.qve 

thought of them before you did things to get sent to jail. 

Mr. Frawley said the tax had been levied and paid for three yeRrs, 

since the Council was established in 1960 (sic). B11t in 1964 the y :;ave 

as a rationalization for not paying that they didn't want t 11e Council, 

that it doesn't do anything: "A valid argument," Mr. Frawley conced~d. 

• 
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From Haneai .££_ Lavongai 

Wednesday, February 6, 1966, Si rape and my C'lther friends caMe to 

help me load things into a car. i1y notes are as follows: "Si rape k.P-!1 t 

finding excuses not to stay--to go to lier house, etc.--saw he r sittin3 

with Malu. Think she felt bad about my goi.ng. I ciid, hut w;inte<l to 

get it over with. I took my orange cat ~n a basket. Got to town and 

got the Catholic Mission boat within a couple of hours. Stopped at 

Analaua, the leprosy hospital island, not to go on. Stayed with the 

Sisters, who were very nice. One American, three C..ermans (one of the 

Germans had also trained for nursing lepers at Allentown, Pennsylvania). 

Black and white nuns live separately. I arrived with a Manus teacher, 

who was taken to the ward to sleep with other visitors. 

"Father Jacubco and many here are from Langsford, Pennsylvania, 

where there is a Missionary of the Sacred Heart Convent. Sister ~ildred 

at Lamakot, also Sister Regine at Lavongai. Sister Regine ~nd Father 

"Jake" are Slovaks, he tells me, ;ind so is Sister Jesofa, the American 

nun here. There are also Poles and Irish Catholics there, he said. 

"I ate separately. Talked to the nuns at Recreation, 7:40 to 

8:30. TI1ey were tired. I think I kept them up. I slept in a room 

in the European nuns' quarters. My orange cat ran away when I took 

her outside and she saw other people, and she didn't come bnd:.." 

I had become attached to the cat, and her presence kept away rats, 

a not inconsiderable service froM the point of view of the local neonle 

as well as, of course, from mine. The next morning, when it was time 

to leave and the orange cat hadn't come back, the sisters promised to 

watch for her for me. One of the black sisters suddenly pnn~ed a 

black and white kitten into my pocket. Father Miller often said, later, 

that when I showed up at Lavongai at 8:00 p.rn. Thursday nieht, February 

9, with a kitten in my pocket, he groaned inwardly and thought: "nh, no, 
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what has the Bishop sent me this tiP.1e." He kept all his misgivings well 

hidden, however, and I was warmly welcomed by Father Hiller of Toledo, 

Ohio, Sister M. Regine of Langsford, Pennsylvania, and Sister Liberia 

of Australia. When I left Sirape, I felt like I was leaving home, but 

at Lavongai Catholic Mission, I soon felt I had found another one. 

Getting ~Know New Hanover and ~ 

I did not do any systematic interviewing about the Johns on Cult, or 

about T.I.A., "Father Miller's cult," until late July. By then , I had a 

fairly full idea of the traditional culture of New Hanover, an d I and my 

work had become known, not only to the Lavongai village people but to 

other people from other villages. They had visited Lavongai, I had been 

to their villages, and we met at meetings: Council neetings i n Taskul, 

and a I.I.A. meeting July 12 and 13 at Lavongai. I had been away and 

come back several times, something which I felt somehow made me more part 

of the furniture--! wasn't just a one-shot deal; I would go and come back. 

At first, I remained in Lavongai village, mapping and doing genealo­

gies and going along to the bush, and doing what anthropologists do anywhere. 

One local man talked to me about the cult, and Peng;li cA.;ne on ~fare~ 2 :':lnd 

gave me a long interview about how the election ~ot started. I continued, 

nevertheless, to concentrate my questioning on traditional cul t ure. 

Wednesday, March 15, I left Lavongai to go to Taskul fo r a Council 

meeting on the government ship ~' intending to return the next day . The 

Mercy had a big, deep insides with no windows, and one look in it was enough 

to convince me that I should stay on top, even though I h~d been feeling 

like I was getting sick and even though it started to drop n cold, sharp 

rain on us and my raincoat was inaccessible somewhere in the denths. It 

soon became evident that I was getting the "children's ear disease," i.e., 

mumps, which my native friends quickly diagnosed. There was circuMstantial 
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evidence: lots of children had it at the time, T hRd never had it, and 

Mrs. Pat Murray, my neighbor in Mangai, had a severe c;.ise. So I went on 

from Taskul to the hospital in Kavien~, where t~1ey didn't want r1e because 

mumps are contagious. I was finally allowed to stay when I mrtde clear 

that I had nowhere else to eo. The European doc tor, in any c .1se , t hought 

I had some kind of infection and gave me penicillin in the early s tci se f.> 

the iieease. My Mangai friends, Sirape, Eure!, and ~lilika ca~e after a 

week to take me home to Hangai, where they gave me all sorts of attenti on, 

hot towels, leaves that make sore skin itch, and the clear certainty 

that it was mumps, because my eyes were pink. I returned to Taskul 'farch 

30, spent some time copying files, visited the Ranmelek Methodist !!1ission, 

and, finally, with great difficulty,_ got back to Lavongai. 

The story of how I got home hints at DDA subculture, which was, in 

my view, accurately perceived by the people of New Hanover. The people 

often said that the Australian government did not w~nt to help them. !.'his 

often seemed true, to me, but what surprised them was that the Austr;ilian 

government did not want to help me, either, even though I was white. He 

gradually worked out together that DDA did not want to help service 

government officers, either (fisheries, agriculture, rn.e dical, malaria, etc.), 

but it took me quite a long time to realize t~1at DDA officials wante d 

perhaps even less to help each other. Their attitudes to each othe r were 

largely punitive, due to their high expectations of each other, or high 

suspicion of each other. Their unwillingness to hel!l is probably f) artl? 

cultural, the other side of a well known Anglo-Saxon cnin: self-re liRnce. 

I will illustrate the evidence for this generalization later, but he r e 1 

will just tell the pieces that fit with the story of my solutions to the 

practical problems of field work, most es9ecially the logistical ones. 

Mr. Seale had told me that if I cooperated, that is, if I went 

to Lavongai rather than somewhere else, I could ride on the govern~eri.t 
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trawler and be helped in other wClys with transportation when the 

government was going my way. During our January 10 interview, however, 

when I mentioned that Patrol Officer :foil Hatts of l~onos had said that 

I could ride along the next time he went to Tabar, Mr. Seale said th;it 

I could not and th.at I should ask hira (which, of course, I h;id ma ay 

times) when I wanted to go to Tabar. Of Mr. Hatts, he said: "Ee'll 

have to learn he's not boss of the ship." Hr. Seale had already hl~ ard 

of five going on it, he said, and there would not be room for ne. 

Regardless of what Mr. Seale said, one could not pos s ibly h.·1Ve 

gone on the government trawler without the permission of Captain Bill 

Busch. I first rnet him on Harch 17, the day I hitched ;:i ride with him 

to Kavieng because I had mumps. I had not yet introduced myse lf when I 

walked across the trawler to wave goodbye to Steven, the president of 

the Council, who had nearly missed the departure of the Mercy for having 

stopped to talk to me. Captain Busch shouted at rrte: 11 Hl10 gave you 

permission to come on my boat with dirty feet?" (As I recall, I h .qdn't 

made any noticeable mark on his boat, but it is true that Taskul is 

noted for its clinging, impossible red clay, which, according to AlaL1 

Midgely and myself, cures tropical ulcers.) One was never sure how much 

humor Captain Busch intended, but one did not press to find out. I 

managed to make friends sufficiently to be allowed to ride back to 

Taskul Thursday, ~1arch 30, when the trawler w:is making a trip wi t:1 the 

doctor. Captain Busch told me that he would be going all the way to 

Lavongai and beyond the following Tuesday and tha t I could ride .q long 

if I hadn't found a "road" (as pidgen English calls :my means of 

transportation) yet. 

When I got back to Taskul, I asked ADO Bob Eoad for permis s ion to 

copy, from files in his office, the minutes of Council neetings. I 
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asked only to see accounts of the type that were "public," one would 

think, as the meetings were. He said that would be .:ill riij;lt. When I 

went to his office, however, on Friday, March 31, and reT'1inded Bob th;Jt 

I would like to see the Council minutes, he gave me only those for the 

current year, 1966-67. I than asked Patrol Officer Ian HacDonald, who 

was advisor to the Council, if I could see the files cont,1ining r.!inutes 

of Council meetings before the current year. lle said he didn't know 

if there were any minutes for Council meetings before 1964. He didn't 

know if they kept them, or where they were. He added parenthetically 

that there was a big box of something thrown out. He shouted, "I don't 

know," and he and Bob left. 

t Saturday, April 1, Ian invited me along to have a beer at his 

house. (I later renlized that this was an enormous achievement.) 

While I was there, Bob came to the door. The Mercy hrtd coire in with 

an education insr>ector and a bank man and two others. Bob had nothin ~ 

to feed them, did Ian? Two packages of sausages and sone steak. ~I~ 

wanted a barbecue, he said, in response to my saying, trying to be 

helpful, why didn't he open a tin. Then he volunteered that he was up 

at Ian's hiding. Iau said they were known as one of the two nost 

inhospitable stations in the District, the other being ~famatanai, where 

they all went bush if anyone came. He talked about what a mess one of 

the kiap's places was. Bob invited me to eat with them, adding, "but 

don't expect much." I said I'd better go down to Hrs. Gannon (Carroll's 

old mum, who was visiting), who was expecting me. I said I knew why 1_ 

was here, but I couldn't understand what kept them in this life. "}'foney!" 

they said, laugh~ng. 

It is not that being hospitable to their mates would have cost 

them any money. The government gives its employees warrants in generous 
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fixed amounts that they ar<.! to eive to any station, government or nrivate 

citizen, where they receive bed and board. The kiaps could mil.ke Mo ney 

on this, as on any expense account, and apparently did. But I heard 

many planters complain that they gave their hospitality freely, that 

the kiaps did not like to give them their warrents because the kiaps 

were supposed to be sleeping in the villages instead of boozing it up 

on planters' grog supply; and what really made them an~ry was that II• 
in 

ten years, not one kiao has ever bought me one drink or had me in his 

house in town." I bring this up to show that I am talking about kiap 

subculture, both from their point of view and from that of outsiders, 

to answer questions which should arise as to whether or not the behavior 

d~scribed was related particularly to me(or to an anthropoloei s t). I 

think it was not. 

Sunday, April 2, Allen Taylor cane to preach at Taskul , and I 

went back on the Daula with him to Ranmelek, hoping to get a r ide on t o 

Lavongai. However, no one went by. Monday, on the regular governr.,e nt 

"sched," i.e., scheduled radio conversation that takes place every 

morning amongst various stations, Rev. Taylor heard a message for me 

from Captain Bill Busch. However, as it was the ~overnment "sched," 

not the Ne thodist "sched," he heard it only by accident and not clearly. 

He said I could ride back to Taskul with him the next morning on his way 

around the island. As Tuesday, April 4, was the day Captain Busch had 

originally told me he would be going my way, I presumed that I would 

be in time. And as the government trawler, I presumed, usually stopped 

at Taskul, I thought for once I would be in the right ?lace at the right 

time. 

I got back to Taskul in a pouring and cold rain. Carroll was 

in Kavieng, and I went right to the government office to find out what 

""· . 



• 1 11 l. 

• 

my message had been from Bill Busch. The officers, nob Hoad .::rnd I an 

MacDonald, were apparently busy. I knocked, ;ind they aske<l me to wait 

outside (there being only one room to the office) in the rain for about 

fifteen minutes. It was on this occasion that it occurred to me that 

these two, had they been tramping throu3h the jungle for a year looking 

for elephants and happened to run into Dr. Livingston, would no t hrtve 

spoken until he was out of earshot, when one of them night have said to 

the other, "That must have been Dr. Livingston." After I !!lulled this 

over for a while, however, I realized that this was not a fair analysis. 

They would never have mentioned it at all, to each other or to anyone 

else. Each just to himself might have thought: "Bloody Livingston 

must still be here mucking about." I must stress, however, that this 

scenario is hypothetical, and hypothesized by me while waiting in the 

rain. I also remembered a line from a poem by Ogden Nash which had once 

become famous among a little band of Americans I knew in the British 

world: 

Of defining Anglo-Saxon reserve I dispair, 

But I think it consists in assuming that 

nobody else is there.128 

I remind myself now that the Australian kiaos who had planned the Taskul 

station, predecessors to those resident in 1967, had deliberately had 

their two houses built twenty minutes' walk from each other and from the 

Medical Assistant's house, though these three were the only Europeans 

living at Taskul; and that the kiaos sometimes went a week without 

seeing Carroll. 

By the time I was allowed in, I was not in a good mood to hear 

Ian MacDonald tell me he didn't know exactly what the radio message for 

me was, just something about meeting Bill Busch at Lungatan (Jim White's 

•. 
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plantation, near Ranmelek from which I had just come). Since Taskul was 

along the way between Kavieng, where the trawler would start, and 

Lungatan, and since the message was not clear, I said, "Oh--well, I'll 

wait here then," to which Ian MacDonald responded with, "Ile wouldn't 

have told you to go to Lungatan if he were coming here." I t hen said 

some angry things about his not making clear to me whether or not he 

knew what the I!lessage was, and stamped out. Bob lload called ne back. 

Ian then said, "Do you want to talk to Bill Busch, or what?" I said, 

"I don't know the system; can he be talked to?" Ian responded with the 

only thing he ever said that I thought was amusing and which hinted at 

redeeming possibilities: "Some people have managed." He then said there 

was radio contact time at 12:05, and I said, "Can you try that?" and he 

said, "You probably won't get anything, but you can try." I, of course, 

could try nothing without help from these two, as radio contact was 

achieved through some complicated manipulation of a large piece of 

equipment. 

Howver, contact was made with Bill Busch, and he did want me 

to meet him at Lungatan, as he was not going to sto? at Taskul. Ian 

and Bob both heard this. I asked them if they could direct me to some 

native who might be able to help me find a canoe to go back around to 

Lungatan (which by canoe would take two to three hours). ~fo, they didn't 

know anyone. Could they just tell me one name of one native t hat I 

might start with? No, sorry, they didn' t know any. rn1y didn't I ask 

Carroll to help me? Bob said. I told him that, of course, 1 would nsk 

Carroll, but he and his ~other had gone to town. 

This was the only time the kians nearly reduced me to t ears. 

I trudged down the hill toward Carroll's empty house in the ra i n, and 

as I came near the little house of Sering, a fine old gentleman who \·laS 
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Carroll's "boss boy," I decided to throw myself on his T'!lerc y . I told 

him my story, and within minutes he had lined u~ two canoes, one for ne 

and one for my "cargo," as all white man's goods are c;illed. 

Sering's friends brought me on a lovely canoe trip over protected 

waters to join the government trawler, where Captain Busch and I had ;:i 

most civilized dinner and discussion. I learned a lot about the A.~ericans 

who had been there making maps, because Captain Busch had guided them 

through the reefs. 

Captain Busch did not have a high opinion of kiaps, or of many 

other people. It is his comments on kiaps that are of interest here. 

He said he would not take kiaps on the government trawler, even if they 

wanted to go on patrol. Hert Brightwell had said not to. They get $1.50 

a day travelling expenses, and he did not want them to get away with 

that (as they would have had no expenses on the trawler). "They think 

only of money," he said. This was the information that made me realiz e 

that the government did not help anyone, even its own. 

I was very glad to get back to Lavongai Wednesday, April 5, but 

I had only a short stay, as I had to get back to Mangai for the Kuluvos 

malanggan. I was gone from April 17, when I went into town with Father 

Miller on the Joseph (which took six to seven hours, Father Hiller trying 

not to get sunstruck under an unbrella}, until Friday, May 19, when 

I hitched a ride back with "Master Fish," Keith Hill, who was coming 

to Lavongai village to continue his efforts to teach the people large­

scale fishing techniques with the big red nets he had lent to them. 

I finally had my first (except that with Pengai) long interview, 

one which I had ~o seek out, with a cultist ori June 17, 1967. Keith 

Hill took me along to Unusa, where he was checking up on the net he had 

left, on its repair and on the results the people had achieved with it . 

... . 
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From Unusa I could easily walk over to the small island of aamion, where 

Oliver lived. In 1965 I always heard the name of Oliver linke <l with 

Robin and Samuel as cult leaders, but by June 1967, when I arr ived at 

Hamion, Oliver's name was the only one still regularly I!lentioned. Robin 

was not active, and Samuel had moved to Rabaul to work in a s t ore. 

Keith Hill and I walked to Mamion after we arrived in t he late 

afternoon of June 16, 1967. We were accompanied by Oliver's t een-age 

son, David, who had been working for several weeks for Keith as his "boat 

boy": he operated the speedboat that took Keith on his rounds. David 

brought us to his father, and I arranged to come back the nex t day to 

talk to him. Oliver had heard of me and my work, and his son had had a 

chance to get to know me over several days in Kavieng while I:eith was 

preparing to set out. Still, I was sleeping over in Unusa in the new 

corrogated-iron house built by the Council and under the supervision of 

Edward, a "loyalist," from a government viewpoint. From Olive r's point 

of view, I was staying with "the enemy." But Edward and Oliver had, at 

least superficially, reconcil~d , and Oliver came over and sat and talked 

informally with us, along with his son, in the evening before our 

interview. Edward was also present. They each told me that they wanted 

now to work together. I found these people in the Tsoi and Ti gak islands 

somewhat different from the people of the Big Place, New Hanover; somewhat 

more gentle and hospitable than New Hanoverians, more likely to be uneasy 

about conflict, more "polite." They did not have malanggan or other 

large-scale integrative devices, however, and they, like ~lew Hanoverians 

and unlike New Irelanders, combined matrilineality and virilocality to 

form their socia~ structure, which was probably, therefore, individualistic. 

I did not have time to investigate them other than superficial ly . 

... . 
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On June 17, I went to Mamion, and Oliver and I had an excellent 

talk. Oliver was the only person I interviewed who was apprehensive 

about my use of the tape recorder, so I took notes for about two hours, 

then asked him if I could turn on the tape recorder while we ate the 

meal his wife served us. I left it on for about an hour but went on 

taking written notes, mostly to emphasize for Oliver that the tape 

recorder was just an aid to me for note-taking. Father Miller had taped 

several conversations with Oliver, with his permission. I was so pleased 

with the tape I must have felt that it would glow in the dark, because 

I failed to mark it right away; and a few days later I erased it, thinking 

it was empty, while recording a talk with Joseph Pukina. I went back 

August 3, and Oliver and I made another tape that repeated most of what 

I needed to know, and I had my written notes. But I did not get again 

quite the same discourse I had lost on the subject of "belief." 

In that interview on June 17, 1967, after having talked to Oliver 

for over two hours, I finally asked him if he ever really believed that 

Johnson would come. He reflected for a moment before he answered. Then 

he said, "I must believe. If I do not believe, I sit down and do 

nothing." It was at this time that I first understood that by "belief" 

he meant ''hope." We discussed the term "belip" in pidgin, and, when he 

saw what the ambiguity was, he made himself amply clear, both in June 

and again in August. In these crucially important interviews, Oliver 

showed me his sophisticated understanding of the power of belief to 

overcome apathy, and his own attempt to come to terms with epistemological 

problems. 

While I was in Unusa, I had several conversations of substance 

with Edward, but I did not tape one until we met again at Carroll Gannon's 

house in Taskul. 
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I made one more small foray into the bush before I began any 

systematic interviewing. Several people, Europeans, both government and 

missionaries, had mentioned the village of Bolpua as a hard-core area 

of cult. The Big Man in that area was a man called Pilikos. It was one 

place where men met after the vote for Johnson, and it was near where 

the American map makers had done whatever it was they did. Bolpua was 

not on the coast, but back aways into the bush, up a river from the 

coastal villages of Meterankan. It was not easy for Europeans to stop by 

and it remained more "isolated" from European visitors than coastal 

villages. 

Friday, June 30, Sister Liboria, the nurse of the Lavongai mission, 

went to Meterankan to do Infant Welfare, and I rode along. Tolimbe, 

one of my good friends amongst the young men in Lavongai village, drove 

the little speedboat, Joseph, and agreed to walk with me to Bo l pua while 

we left Sister Liboria to do her work in Meterankan. We walked for 

thirty to forty-five minutes to get to the village. Someone was sent for 

Pilikos. He came after another half an hour. There was a lot of silence, 

and no easy talk. I asked about traditional culture, the land in 

relation to T.I.A., and told them I was here to learn their fashion. 

They had heard of me, some had seen me. We left after about half an hour 

and walked back . My notes tell me that "Sister Liboria said almost no 

Bolpua women came to Welfare today. They never do, but she says she 

thinks this isn't cult. They never did. The people say it's because 

they don't all live in the village but are living around and about in 

the bush. The village was long, stretched out on a flat top of a hill. 

Big, nice houses,, nice breeze, a woman hurriedly finishing s~eping as 

I came up. Many coconuts. The kids don't go to school, Sister Liboria 

said. Very few come, to school or to Infant Welfare, but government 
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figures showed this as the largest population of any village of the 

area--246, or some such." 

What my notes do not record is a big, new house that I remember 

and that I commented on. It was just a roof, no walls, the kind of 

house people build for communal purposes, for cooking or meeting, but not 

for sleeping, as it would be cold. I remembered this house when, a 

month or so later, I heard that a big, new house had been built in Bolpua 

for secret meetings among cultists. Or was it a warehouse? for the 

cargo that the Americans would bring? I heard these remarks from 

Europeans, but not from other local people. 

The Anthropologist's "Rounds" E..2_ the East 

Time was running out, and I was convinced that my presence was 

not going to start a cult. It was time for me to mount some sort of 

systematic interviewing about it. Rev. Taylor had told me several names 

of men who lived near Ranmelek, and I would have to go and find them 

and really come to grips with what they thought. And I wanted to go to 

visit the surviving wife of Peter Yangalissmat, of whom Pengai had told 

me, the man who spoke of America twenty years ago. She lived in 

Narimlawa, quite a walk, I was told, from Ranmelek. What bothered me, 

really, was not the walk but the showing up in strange villages, a 

strange white lady with no stamina and no immediately apprehendable 

purpose. I was therefore very happy when Nolis, a young friend of mine 

in Lavongai, agreed to accompany me. He could, at least, help to explain 

that I was harmless, if odd, if that became necessary. 

And so, ~n July 19, we set out for Ranmelek, and points beyond, 

to interview cultists. Father Miller sent us in the small speedboat, 

Joseph, to start the "rounds" of the anthropologist. I had assumed Nolis 
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would know better than I did where places were and how to get there . 

This turned out to be an ethnocentric assumption, based on the general 

myth that native peoples all know each other, know all the pa t hs, know 

protocol. As it turned out, I always had to take the lead, but I 

appreciated Nolis ' company, anyw'ay. 

While I worked near Ranmelek, the Methodist missionaries kindly 

gave me hospitality. On Thursday, July 20, I set off with No l is from 

Ranmelek to Patekone, only a half-hour's walk, to find Makios . I had 

met him briefly in August 1966, when I went with the Methodists on their 

education inspection tour, and, again, more recently, at Lavongai on 

July 12 at a meeting of T. I.A. representatives, called "Bord , " a 

derivation from Father Miller's idea that there be a "Board" of 

representatives for T.I.A. So Makios knew who I was and knew something 

of what I was, and we had a full and enlightening conversation, most of 

it on tape. During this interview, he used the pidgin term tok bilas, 

which means "ridicule" or "mockery." I had never heard the term in New 

Ireland, and a review of my conversation with Makios indicates that I 

did not understand it when he f i rst used it. It is a very important 

concept in New Hanover. 

Makios suggested that I go see Saripat, who was in the Ranrnelek 

"hospital" so that he could drink the medicine for TB. He had been 

Councillor for Magam, the village just beyond Patekone, and he was about 

Makios' age, i.e., in his sixties. I had never met Saripat before. He 

knew vaguely that I was around, and seemed content to come and sit on 

the grass with me, talking about things old and new for me and my tape 

recorder. My in~erview with Saripat was a turning point, because he 

made me understand that the idea that the Americans or the ancestors 

were going to bring cargo free was "tok bilas," i.e., ridicule invented 
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by the opposition, not by the cultists. I had not known the term 

"tok bilas" before in pidgin. I asked him solemnly about it, and he 

answered solemnly for a while, then laughed and made clear that he was 

teasing me. New Hanoverians are great teasers, whereas New Irelanders 

are not, and I am not when I am doing se~ious business like anthropology . 

But I became a tease in New Hanover in self-defense, and, fortunately, 

I knew something about teasing in New Hanover by the time I talked to 

Saripat • 

Saripat mentioned Savemat, whose name I had heard often before, 

especially from the Methodist missionaries. He was about the age of 

Makios and Saripat and had long been a trusted Methodist munamuna, i.e., 

local preacher. It was of some concern that he had joined the cultists. 

When Saripat suggested that we go to see him, I was delighted. Saripat 

could show me the way, and, having talked to me for a couple of hours, 

could quickly indicate to Savemat something about me. Moreover, it was 

sometimes easier to talk to two than to one when I was a stranger. And 

I was a complete stranger to Savemat. The three of us talked all 

afternoon, and I returned again for an hour after dinner. Most of those 

conversations are on tape, though Savemat spoke in a low voice, sometimes 

glancing at Saripat for reassurance that it was all right to say what he 

was saying. This interview gave me my best insight into what had really 

happened at Ranmelek on that great day when most people voted "on the 

board" instead of "in the box," because, while Pengai may have composed 

what went on the board, Savemat actually wrote_ on it the vote for 

Johnson. Savemat was perhaps more reluctant to speak to me than any 

other informant, ·r think because of his long, close association with 

the mission, where I was staying. 

' · 
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On my way back to the mission that night, I had a brie f talk with 

Bosap, the captain of the Methodist ship Daula, who was waiting for me. 

I realized that I would need to have a long taped interview wi th him 

eventually, but I was out of tape and out of energy at that t i me. 

Next day, Friday, July 21, Nolis and I started the hard, unknown 

part of our "rounds." Rev. Taylor took us as far as Lungatan , Jim 

White's place, by boat, dropped us off, and t hen we were on our own to 

find our way to Narimlawa. We had no trouble as far as the adjacent 

village of Mataniu. Then we--I--began asking how to get to Narimlawa, 

where Peter Yangalissmat's last wife still lived. Fortunately, we met 

two men from there along the road almost immediately, so we did not get 

lost. This was part two of my three-or-more-part awakening to group 

prejudice, which believes that people of the other group have great 

powers of stamina and endurance, which we, whoever we are, don't have. 

"Nolis made more of a fuss about the road than I did. I had t o take 

responsibility," my notes say. I thought a young, strong local boy 

like Nolis would be able to ask directions and pick his way thr ough the 

jungle, but he appeared to be more nervous than I was about be i ng lost 

and about the social awkwardness of the situation. Maybe it was not an 

accident that two men who were Bord. of T.I.A. met us on the road and 

accompanied us, but, in any case, it was a great relief for us two 

greenhorns. One of them said-that his brother had sent a lette r saying 

that Dorothy was coming. So I knew, at least , that I was known. 

My interview there with a group of men was very unsatisfactory. 

They spoke a little bit with me, but mostly to each other in t heir local 

language. I later asked Nolis about it, and he agreed with me that they 

seemed apprehensive about talking to me, but he didn't seem to understand 

why. However, he understood one important thing that I missed: one of 
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the "enemy," that is, a man loyal to the Australian government, was 

present, Nolis told me, and that may have been the main difficulty. 

Anyway, it was not all in vain when I met Peter Yangalissmat's last 

wife, who had a most beautiful, warm smile which displayed the clean 

white teeth of the Seventh-Day Adventists (who do not chew betel nut or 

smoke). She didn't have much to tell me, nothing really that I couldn't 

have learned from others, except that hearing it from her gave a kind 

of reliability to it. She also had a kind of genuine quality about her, 

poise, which told me, along with her stories, something about her dead 

husband, who had had many, many women. 

I stopped to talk to Jim White, who had known Peter Yangalissmat 

too, on the way back to Ranmelek. Some men from Narimlawa came most 

of the way with us in a cold, drenching rain. I didn't mind the journey 

as I felt that, to some small extent, the mission had been accomplished. 

Mr. White was among the planters whose wit never failed him when it came 

to lampooning anthropologists, but he, like all the planters, never 

failed to lend a helping hand, to me and to the missionaries, who expressed 

boundless appreciation for his services and contributions. On this 

occasion, he lent me a shirt and took me back to Ranmelek in his speedboat. 

The next day (July 22), Bate, whom I had met the previous August, 

and who had worked for Jim White for years, walked down to Ranmelek so 

that I could talk to him there. We sat on a log near the sea and 

recorded our conversation on tape. Bate gave me a clear view which 

confirmed that of Makios and Saripat and Savemat. He was about their age 

and remembered working for the Germans. Makios sat near us, but out of 

earshot, ready t~ go with me on two canoes, for which he had successfully 

arranged, to see Silikan of Enang island. 



Silikan was also a Methodist preacher, and also a man whose name 

I had heard a lot from the mission in connection with Methodism and 

with the cult. Silikan was also a Bord for T.I.A. Still conscious 

of my obligation not to start trouble, I always asked to talk to people 

who were Bord. _ for T.I.A., and always started my questions with T.I.A. 

and followed through when the Election came up, as it always did. I 

always asked about traditional culture, too, partly because I wanted 

to know about it and partly because I wanted to know how much the cultists 

knew about it, whatever "it" was. 

Silikan was a very bright man, perhaps in his early forties, 

about Oliver's age. He knew of me, but my coming with Makios greatly 

facilitated our discussion, which took place in front of Makios and a 

few others, one of whom, Su, occasionally added a comment. I recorded 

most of the discussion on tape. This interview gave me two memorable 

incidents: one in which Silikan symbolized the kind of savvy they 

wanted by holding up a metal teapot and saying, "I want to know how to 

make this teapot." When the recording was over, Silikan asked me about 

various ways of getting America to come to help New Hanover, ways that 

startled me because they made sense and were possible in terms of the 

world as I knew it. 

I talked some more with Makios while food was prepared for me. 

I already had some feeling that the ambience of the islands was more 

like New Ireland than like New Hanover, and the preparation of food for 

me (which almost never happened in New Hanover, or, if it did happen, 

was "special," not just part of the routine), prompted me to ask for the 

kinship system h~re. It used Tigak terms, identical to those used in 

Mangai. There was a gentleness, no crying babies, much silence and 

slow movement. Other characteristic similarities with New Ireland were 
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confirmed later by the observations of others, Rev. Taylor in particular. 

Yet the islands did not have malanggan, and they did not have Big Men 

who sponsored them. Still, emotionally, I think their involvement was 

differently motivated than that of the New Hanover people. 

Sunday, July 23, I went back to Enang for church services and to 

take some pictures to send back to the people. My notes say, "Nolis 

didn't come. He has a headache. He pulled (i.e., paddled the canoe) 

vaguely yesterday. Today's lot are really working, but they sent four 

instead of tlri.10. In New Hanover, the man who pays the piper doesn't call 

the tune. (I am thinking that I paid Nolis to help me with just such 

logistical problems.) The piper does, and he's lucky to get any tune. 

If the piper wants to, he may just walk away with the money. You gave 

it to him, it was your risk." I attended the church service, shook a 

few hands, and went on by canoe to Taskul, about a two and one-half hour 

journey. It was a lovely, smooth journey, during which I wrote notes 

in my little notebook, but toward the end of it I began to feel feverish, 

and when I got to Taskul my temperature was 101 degrees, apparently 

just due to spending too much time in the sun. Now I understood why 

Father Miller hid under a big black umbrella in the Joseph. I recovered 

in a couple of hours and began my Taskul "rounds." 

On Tuesday, July 25, Bob Hoad allowed me to copy a report he had 

written which briefly outlined the events of the Johnson cult from the 

Administration point of view. This document is a great help to the 

European mind, used to hanging things on properly spaced time hooks. 

There had been three years of jailing men for nonpayment of taxes. 

There had been turnover in personnel. There had been several meetings 

with officials, sometimes from Kavieng, sometimes from America, sometimes 

from the United Nations, sometimes with a few from each category. Some 



11 2 7 

were at Taskul, some at Meterankan, some at Lavongai. From what the 

people told me I was able to locate each event with the description 

given in Bob's report, which had dates attached. I also felt then that 

I had uncovered most of the major meetings, confrontations, and so on, 

that composed, in the minds of the people as well as in the minds of the 

Europeans, the Johnson cult. 

In Taskul I had a chance to get a couple of long, recorded 

interviews with Carroll. I spoke with Father Fischer, who was in charge 

of the new Catholic mission station at Puas, on the north coast of New 

Hanover, and who had been previously stationed in Manus. I also talked 

some with the kiaps, who seemed somewhat more cordial. Perhaps they 

• 
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• 

had new orders. • 

Carroll, bless him, never let me have a moment's peace. He told 

everyone who the "missus" was, that they should "Good morning to the 

missus," that they should come and talk to me; and he told me in their 

presence what side they were each on in the cult, how they had changed 

over time, who they "'1ere related to, why they were in jail or hosp i tal 

or trouble. 

On Monday I had two long interviews with non-cultists, Benson, 

who was young, and Edward, who was old. 

On July 25, I also had an interview, arranged by Carroll in his 

house, with Lapantukan of Kulingei village. Several things about this 

interview made it distinctive and important. Lapantuk.an told several 

stories of his confrontations with the kiaps in which he successfully 

asserted rights that he felt he had and that, when pressed, the kiaps 

had to grant him.. He was an intense informant, and, while he often 

said that he hadn't been afraid, it was clear that it had taken staunchness 

in the cause to risk the ridicule which, indeed, he was subjected to, 
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and to still feel right about it. Groups of men in jail together could 

reassure each other and reconfirm each other, but many of the men did 

have moments wherein they had to stand alone early in the cult when 

they were not sure themselves exactly what was going on--as I suppose 

nobody ever really was or is. 

It may be that Lapantukan had especially what we might call "the 

courage of his convictions," or it may be that he had stronger, or 

different, convictions, than did some of the others. He was the only 

one to tell me that he thought it was possible that cargo was made by 

the ancestors. One or two others were noncommital, but most clearly 

denied it. This particular aspect of Lapantukan's interview is noteworthy 

only from the point of view of Europeans, who have found cargo beliefs 

important elsewhere, because this belief was not stressed by Lapantukan 

in any way and was not part of his thinking in relation to events of 

the past, nor part of his program for the future. It was just something 

that lay there, unresolved but unused, in his mind. After the interview 

with Lapantukan, I began to think that even if some people had heard 

of this belief about cargo and ancestors, it was in no way central to 

the cult. To pursue it would have been like pursuing with a Catholic 

monk whether or not souls would perceive angels in some form after death, 

and attributing the life choices of the monk to a positive response to 

that belief, if he had it. 

In the evening of July 25, Carroll capped his services to 

anthropology and the anthropologist by inviting to dinner a young man 

who, Carroll said, knew about and would tell me about homosexuality in 

New Hanover. Cai:roll himself acted as "manki ~," i.e., cook and 

house servant for the occasion, preparing the food and serving it to ~ : te 

129 and Pasingan in the living room, while Carroll himself ate in the 

··, 
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kitchen so that our interview could be pri vate, as well as smoothly 

organized. He, of course, also told Pasingan something about me and 

my work and what I needed to know about before we met, so that my 

informant was ready and willing as well as able when he arrived. This 

was a crucial interview not just from the point of view of obtaining a 

full description of the culture and getting a good interview on a 

difficult subject, but also because of what I learned about New Hanover 

cultural character in relation to the cul t . Briefly, the homosexual 

encounter was usually pederasty initiated by older man against young 

boys, who might be unwilling participants. As men grew older, they no 

longer submitted to pederasty, but continued to initiate it. A respected 

• 

• 

• 

Big Man was especially able to initiate encounters with whomever he wished. • 

Such men are feared but not respected. The act manifests the dominance­

submission relationships of moderately high degree which characterize 

this culture . Far more important, this information focused for me what 

I had only vaguely apprehended : there is no respected Big Man and never 

has been in New Hanover. To find a "hero , " someone you can respect, 

someone who will help you and not take advantage of your weakness, you 

might turn to a dead father, or perhaps even to the President of America. 

July 26 and 27 I had some more sys t ematic interviews with Carroll, 

during which he told me more about some of the events of the cult and 

the people and their personalities. I went into Kavieng for supplies 

and from there got a ride back on August l to Taskul and on over to 

Mamion, where Oliver lived, with Labor Inspector Dennis Shepard. There 

I talked again with Edward, of Unus, and I taped a second interview, 

on Thursday, Aug~st 3, with Oliver. I stayed in the big house of 

corrugated iron, which I could have to myself and which was just next to 

the house of Edward, the Loyalist • Olive r wanted me to come and stay 
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with his family. I felt that I should, even though I could think of 

lots of excuses, e.g., Oliver~ trying to dominate me and "capture" 

me away from "the enemy." All anthropologists have lines drawn around 

themselves beyond which they do not allow the invasion of their person, 

even though it may cost their anthropology something. This was a case 

where I drew a line simply because I was personally more comfortable 

back in the house by myself. But I felt guilty that I was not willing 

or able to be a little more easy about this. I tried to comfort myself 

with the thought that Oliver's being of opposite sex complicated matters, 

which it did, and that if my major informant had been a woman I would 

have gone over there to sleep at whatever cost to my physical comfort . 

Certainly, it was the social discomfort, not the physical, which determined 

my decision. 

On August 3, when I had my second interview with Oliver, I also 

interviewed his brother, Anania, who had been in the cult but who was 

then working with the government and the Council. No one seemed angry 

with him for it. There seemed a kind of notion that someone had to make 

the liaison, reflecting, I think, a tendency to conciliate, rather than 

to fractionalize, that distinguished New Ireland and the Islands from 

New Hanover. 

I also met Robin and talked with him. I had never seen him 

before, nor did I ever again. Long before I went to New Hanover I 

heard of Oliver and Robin, Oliver and Robin, always the two together, 

and always in that order. Further questioning could produce stories 

about Oliver, but nothing about Robin, who seemed finally to fade out 

of the picture •. I met him walking along the beach while Oliver and 

Anania and I were walking back from Anania's house toward the canoe 

which was to take me back to Edward's. Robin and I began to talk, 
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went to stand, then sit, under a little roof in the shade, and finally 

talked for about an hour. Oliver, meanwhile, had gone on ahead, carrying 

my tape recorder. Robin's voice was very soft and would not have recorded 

I think, anyway. He seemed very anxious and seemed to have the "asthma" 

that Carroll Gannon found to be very common in New Hanover. Robin was 

more interested than most in the "supernatural" aspect of things, phrased 

in Christian terms. 

I left Robin and caught up with Oliver and Anania on down the 

beach. Oliver walked back to Unusa with me. He brought along his dog, 

Snowball. He patted the dog several times. He seemed sad. He asked me 

several times to write to him from America. When we last shook hands, 

he said, "Mama, you can't forget me." I told him that certainly I would 

not. 

More about Kiaps 

When Labor Inspector Dennis Shepard and I arrived in Taskul from 

Unusa on Friday, August 4, he visited a while at Carroll's but went up 
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the hill to stay at Ian MacDonald's. The next day he came down to join I 

us at Carroll's house. He said he was so angry at the lack of hospitality 

from DDA at Taskul that next time he had t o come this way he would go 

around to Lungatan to stay with planter Jim White. He said he'd never 

seen anything like Ian before in kiaps. He said he had been to many 

outstations, and was a planter in Papua and a Labor Inspector in the 

Sepik, and he had never been inhospitably received before. 

He must have been lucky, or perhaps he was trying to hold out for 

the "everyone is good at heart" theory. The night before, he had been 

trying to politely say that Ian was just young, but breakfast had 

apparently pushed him too far. He said that Carroll had sent up six 
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eggs to help provide food for Dennis, and Dennis got one egg for breakfast. 

I asked how much bread he had brought from town, and he said two loaves. 

And how much had he got for breakfast? One-half piece of toast, with a 

dab of tinned mince meat on top. He'd had to bring his own sheets and 

pillow. He wouldn't have known to do this, but others had told him. 

Dennis deducted everything he could from the government warrent, but he 

had to pay Ian $15.50. He said he'd never stay there again. Ian didn't 

even speak to him--he had four or five bottles of beer, radio blasting 

from the time he came in, read a book. Dennis just turned in at 9:00 p.m. 

Mr. Shepard was incredulous when I told him that this patrol post 

did not sell stamps or cash checks--well, not willingly. I had thought 

Ian MacDonald was going to refuse to send my radiogram to Kavieng because 

I didn't have any stamps, but he merely informed me that it "really is 

a bit of a nuisance to us," that they have to put the money in an envelope 

and send it to town for stamps. When I first asked him to send the 

radiogram, he had thought I was asking him to send my message to Mr. 

Seale on government time. He had answered, "It's not my job." I 

blew up and said he had misinterpreted my request that he send a radiogram, 

that I would, of course, pay for it: "Don't worry, you don't have to 

help anyone for nothing, you don't have to put a toe over the mark." 

Ian had re tarted, 11 It's easy to see why Me rt Brightwell wouldn' t help 

you." I was able to say, then, that Mr. Brightwell ~helping me, 

that he had let me see some letters that had come to him from cultists . 

and had let me borrow his tape recorder to use in copying them. (I 

felt that this crack was not quite Fair Play, as apparently Mr. Brightwell 

had not informed Ian MacDonald of the change in strategy and/or policy 

toward the anthropologist.) Mr. Shepard said, upon hearing this story, 

• . . 
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that it was Ian's job to ask Mr. Seale on the phone or "sched" about 

my request. "Why, he doesn't even do his job." 

What had, I gather, changed government policy toward me was a 

letter I had written to Mr. Seale in which I blamed, primarily, not the 

government but traditional New Hanover culture for the Johnson cult. 

I asked, as I had before, if I might see letters from cultists or 

other documents. When I went ·into Kavieng, July 29, I was overwhelmed 

by the reception I was given. I was offered a chair and a typewriter. 

Mr. Brightwell sorted out some very important native documents for me, 

including Samuel's speech. He lent me his tape recorder to help me 

copy everything quickly. I can only presume that somehow my letter to 

Mr. Seale had made me respectable, at last, in the government's eyes. 

Certainly, government policy played a role in the behavior of 

its officials. Unhelpfulness is not just a matter of national character. 

I once had a sharp exchange of words with an American who was working 

as a patrol officer for the Australian Administration about the role 

of the government in relation to the people. He had let me ride along 

down the road in New Ireland to a function which we both wanted to attend. 

On the way home, near midnight, a woman waved to us to stop. Her baby 

was sick, and she wanted a ride to the Lemakot mission hospital, which 

we would pass. My American kiap friend was very annoyed, said the people 

should arrange their own transportation, and would have gone on had I 

not protested . I could hardly believe what I was hearing. One would 

scarcely have gone past such a person in New York City, let alone in 

New Ireland, where it was unlikely that there would be another car go 

by before morning. He finally let her ride along, muttering that I 

should remember that I, too, was a "guest of the government." There was, 

of course, no public transportation at that time, but the government 
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did not consider that to be among its concerns. 

often said, is not business. 

Government, as they 

The clearest evidence that government policy favoren nen 

who minded the store in a VP.ry narrow way lies in an acco1m t of who 

was transferred in, and who was transferred out. Ian MacDonald wa~ 

the man the government had ready to take over as advis0r to a Council 

the people had a cargo cult against. Carroll Gannon, on the other 

hand, was transferred out in about 1968: he had been warned that 

he was "too close to the people." And in 1967, "Master Fish" resigned 

because the government told him to collect all the big red nets he 

had been helping the people learn to use for over a year. The 

government had decided that, after all, it did not lend governnent 

property. "Master Fish" went to work with the Japanese and with the 

United Nations. 

On Sunday, August 6, I got a ride back to Lavongai village 

with Father Fischer in his speedboat. Carroll rounded up four men 

to bring my luggage on a sail canoe, as it would have nade Father 

Fischer's speedboat too heavy and slowed it down. One of the four 

men, who arrived in a cold rain, and who ate and slept in the living 

room/verandah of the house where I lived, was Alipes, the brother of 

a well-known cultist who was himself a cultist. I had a long talk 

with Alipes, which was important because he manifested a kind of 

trembling and intensity of belief that was not at all widespread by 

the time I came to New Hanover. I never found any evidence th~t it 

had ever been widespread in the early stages, or any stages, of the 

cult. Yet, many Europeans referred to the cultists as "long long"--
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crazy. Alipes was the only cultist I talked to whose intensity wa s 

such that he could have appeared "irrational" to a European who 

wanted to see him as such. But Europeans called the c11ltists crazy 

for reasons of their own, I finally came to think; not because of 

any erratic behavior on the part of the cultists, and not even because 

they refused to believe us when we white-skins told theM that America 

could not and would not come. 

Something about Anthropologists 

Most Europeans that I met had had negative experience with 

anthropologists, who often made clear their view that they knew more 

than did any of the local Europeans, or who wouldn't talk to theM 

at all, on the erounds that no nice people, especially anthropologists, 

associate with "racists." In subsequent discussions with anthropolo2ists, 

I have found that many of them pride themselves on hrlvine had "nothing 

to do with" the local European population. Apparently, then, the 

local government officials' dislike for anthropologists had some 

foundation in previous experience. 

On the other hand, many European business people, planters and 

their families insisted that anthropologists were about the most 

awful, neurotic, unhappy mob they'd ever encountered, mad as 

hatters, given to going to eardens and mucking about in the taro, 

and unspeakably dull and self-righteous to boot; and yet these 

European residents never hesitated to offer every assistance to 

body and spirit and even to the crazy intellectual endeavor which 

anthropologists so doggedly pursue. As Diane Stanfield Grose said 
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to me when I mentioned, admiringly, that I noted that she, with 

her diamond lapel pin and silk dress, ha<l been sitting at the bRr 

New Year's Eve chatting ;imiably with a local, !"erpetually drink­

sodden human wreck, a remittance man froM England: " I found 011 t a 

long time ago that if you are choosey about your friends up here, you 

just don't have any." 

And so they befriended the anthropologists, if at all 

possible. I was a pushover: whatever tiny doubts I might have 

had about mingling with the local Europeans were consumed along 

with my second peach mouche one night at the home of Peter and Pat 

Stanfield Murray. 

When I was with Europeans in their homes or cars, I res~P.cted 

their etiquette in relation to the local population. (Xy local friends 

did not need my wink or later explanation to understand why.) Often, 

local Europeans and their native servants viewed the~selves as good 

friends to each other, and, yet, they could never socialize as equals. 

When Europeans visited me at my house, they respected the etiquette 

of the household: everyone here .is equal. I had not expected or tried 

to make any converts, so I was very surprised to find that several 

local Europeans were very glad to have the opportunity to abandon the 

local caste courtesies at my house, and were very excited about finally 

having a chance to talk to the local people. One Australian woman 

told me she had lived in New Ireland for ten years and had never gone 

to a malanggan until I invited her along to one. Many of the 

caste barriers for many, but not all, of the Europeans in ~ew Ireland 

were superficial and disappeared almost without trace when Independence 

came. 

~ . . 
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"Rounds" to the West 

Monday, August 7, I started my second major "round," this time 

to the west, away from Ranmelek Methodist mission and Taskul to the 

east. I have the Methodists to thank again for this trip. Once a month, 

the Methodist ship Daula set out to the west taking the nursing sister, 

at this time Val Beckett, around New Hanover for her regular Infant 

Welfare clinics. Val Beckett had a tough act to follow: Doss Pedrick, 

called "Pederick, 11 whom I did not know. She had been the Methodist 

nurse for years, had walked around the island and, according to the 

people, carried her own box. My friend Ngurvarilam told me that Pederik 

was "truly sorry if you were sick, she got tears in her eyes . 11 Sister 

Liboria admired Pederik very much, though she said she never saw much 

of her. I asked if Sister Pederick stayed with them in the mission 

on her way around, and Sister Liboria said, no, she stayed in the 

villages, and she often wouldn't even stop for a cup of tea, she'd just 

walk on through the mission. 

Val Beckett certainly could not have carried all her own equipment. 

She had . a huge metal box containing medical supplies, and she also took 

a big suitcase full of nice clothes--pretty lap laps, blouses, little 

"trousers" for the babies--that the school girls helped to sew up at 

the Mission and that "'1!re sold at cost or below cost to the people. 

We stopped at two or three or four villages per day. Val always hoped 

there would be a large crowd of women and children there to see her 

and was disappointed if there was not. She "shot" them with various 

things and gave them medicine and instructions, and sold them clothes. 

While she was do~ng all this, I milled around asking to see the Bord 

of T.I.A., or the Councillor, or I just let myself be found by men who 

wanted to talk to me. By then many people in New Hanover had seen me 
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and knew something of my work. I'm sure the Daula captain, Bosap, was 

more of a help to me in this respect than I realized at the time. In 

any case, I had remarkably little trouble finding informants who 'INere 

helpful. I was always very relieved when I found someone, as I often 

did, who wanted to talk to me, as I felt anthropology seemed a rather 

frivolous occupation in contrast to Val's medical work, the u~efulness 

of which seemed very clear. 

We stopped at several villages during our first day out, Monday, 

August 7. While Miss Beckett did her work at Metakavil, I 'INent over to 

the plantation to continue a discussion begun the night before with Mr. 

Pitts. He had been to Lavongai for church the preceding day and had told 

Father Miller some of his criticisms of T.I.A. Mr. Pitts said that he 

thought that the people would not keep working for T.I.A. While they 

were working, however, it interfered with his attempts to keep a regular 

labor supply at the Metakavil plantation. For instance, some of the men 

told him that they were not coming to work for a week, that this was 

orders from "Father's Association." Paulos and Walla had told them to 

split up, that some villages should work for T.I.A. and some for Mr. 

Pitts so that he would not be left without labor, but he had no control 

over who showed up for work. "It's the same core group that was in the 

election, 11 Mr. Pitts told me. "They just go haywire. They can't do 

anything in moderation." 

Mr. Pitts thought Father Miller had let T.I.A. go too far. He 

should have started it just in Lavongai village. And why the collection 

of big money? It's top heavy, it's unwieldy. "I would hate to be a 

Father or a kiap .here in ten years' time," he said. People will be 

asking what's happened to the money, and in ten years' time the question 

will be magnified. 
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Mr. Pitts had told the people to ask their Association for loans 

with which to pay their taxes, instead of asking him. "Even with the 

best of intentions, I couldn't possibly provide enough work or money 

for tax money for all of them," he said. 

Some I.I.A. members asked him to oust some men from their jobs 

so that others, who had let him down three times already, could work 

for tax money. Then they had the temerity, when he refused, to ask him 

to loan them money with which to pay their taxes. He told them that 

since they could find h5 for T.I.A., they could also find h2-5-0 for 

taxes. After all this, they still came and wanted to borrow his spades 

for planting in I.I.A. gardens. 

At this time, the Methodist missionaries also had doubts about 

T.I.A. When I told Val Beckett what Mr. Pitts had said, she said that 

he was a very experienced man, good and wise, and that she would trust 

his judgment. 

We went on to Meteselen, where I talked to several men about 

their vote for Johnson and what they thought of the Council and of 

I.I.A. Kuplis, who had long been committeeman there, said that he used 

to like the work of the Council, but no more. He had worked for years 

without pay and had nothing to show for it. Furtherm:>re, when he asked 

the Council for barbed wire with which to fence in his chickens and pigs, 

Councillor Willi had told him, "The government is not business!" 

Whenever they wanted something, this was the answer they got. They 

were working very strong for T.I.A., and they were still strong in 

their election for Johnson. They showed me lists they had kept of 

people who had not voted for him. Factions in this area were well 

defined, and remained undaunted. 

Our next stop was Meteran, the village which had been the second 
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polling station at which people had voted for Johnson. A leader in 

this event, and in this village, was Cornelio Logo, who had been a 

missionary at Lungatan (near Ranmelek) at the time of the election, 

and had been one of the original participants in the plan. Bosap took 

me to meet Logo, having told me that Logo had questions to ask me. 

Logo said that he had brought the message right away to Meteran, 

after the election for America at Ranmelek, and everyone had immediately 

thought it was a good idea. He said that they ·still wanted America 

and that they v.iere working hard in T.I.A. President Walla was from 

their village. 

Logo told me about a brass and cement object that the Americans 

had put on top of the mountain at Mt. Patibum, that no white-skins had 

seen, only black-skins. On it was writing which, Logo said, they had 

tried to read with their books, but "it is too strong." Then Logo asked 

me if I had seen one like it near the school in Meteran, which was 

quite a long walk away from the village, and up a hill. He said that 

the teacher there had not translated the writing for the~, but then added 

that they worried that nobody told them straight what the meaning was. 

I said that I "'10uld like very much to see the brass and that I 

would try to come back when I had time to go to the school to see it. 

We spent our first night out at Baungung, the transition area between 

cultists (those who "voted on the board") and non-cultists (those who 

"voted in the box"). It was here that I learned some interesting stories 

about Iquarungai, the Paramount Luluai with many wives, 131 1-lut I dic'! 

not gain much insight into the main question I hoped to answer on this 

trip: why had t~e southern coast "voted on the board," and then, 

when the election patrol reached Baungung, there was a division; then 

on around to the west coast, in the big progressive village of Umbulkul, 



everyone voted "properly," in the ballot box, as was the case again 

around in the large village of Noipus. In Ungalik there was division, 

but around on the east coast, at Taskul, there was a unanimous vote 

"on the board" again for Johnson, as there was in Nonovul, the last 

stop, in the Tigak islands. 

Had the north coast not heard about the vote for Johnson? Were 

they a different ethnic group? By this time I knew that they spoke 

the same language that the south coast spoke, Tungak, and that they 

were considered to be the same group. I also knew that people from 

the south who happened to be in the north voted as the north did, and people 

from the north who happened to be in the south rebelled with the south. 

Clearly, then, some kind of situational factors were at work. 

I had only one hypothesis when I started out along the south 

coast toward the non-cult west and north: New Hanoverians seemed to 

enjoy a good argument, enjoy opposition, and the cult did seem to be 

something of a game. Could it be that since the south coast had rebelled 

against the proper election system first, the north coast voted properly 

just in order to take up a position against their south coast fellows? 

This is how I said it in my notes: "Saturday, August 5: The only way 

to get the other side of the island accounted for is to count them as 

In The Cult--The Opposition. By the time the news got to them, the best 

way for them to get into the Act was as the Opposition. Steven of 

Umbukul (Council President), Anton of Ungalik (both non-cultists from 

non-cult areas) are New Hanover-type personalities. Barol (Councillor 

and non-cultist from Neitab, with whom I had spoken in Taskul at Carroll's 

house) didn't think the idea of the cult was silly. He just chose the 

other side. He said "No" because others came trying to boss his place to 

go into the election, and he said, 'I'm boss here.' Factions--Polemics--

•. ~ 
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it's all in two's. They can't seem to have three factions. Their game 

is for two. Thus the other side of the island can have (the) same 

traditional background--same structure. Ian MacDonald said today Steven 

was doing the same thing (as the cultists) only through Administration-­

same thing as Oliver--i.e., trying to express power." 

This was my greatest leap into a kind of abstract, technical 

theory, like the Age-Area hypothesis, based more on a gimmick (i.e., 

simple, single-factor "theory" that views paople behavioristically as 

responders) rather than on a view of persons as complex organisms which 

contemplate meaning. I found no evidence to substantiate this hypothesis 

as applied to the geographical distribution of the cult. I think the 

hypothesis can be successfully applied, however, as a partial explanation 

for some other more complex distributions. Many social theories support 

the idea that movements thrive on opposition, and I think opposition 

thrives in New Hanover. I found, however, that the north coast did not 

feel in opposition to the south coast: the north coast just did not find 

out what was going on in time to get into it. They did not find out for 

perhaps two reasons: first and foremost, two strong, generally well­

informed leaders stopped the eddies of cult that reached their villages 

before the vote. 

When we got to Umbukul, Tuesday, August 8, I talked to one of 

these men: Boski Tom, long a government teacher, long a friend to 

white men, long a fluent speaker of English, yet not a "yes-man" to the 

Administration, told me: "I stopped it." He also sent a note along 

to Councillor and friend, Barol of Neitab, and told him to stop it there. 

And in their two . places, people "voted in the box." When I interviewed 

people in the villages of those men, and intervening villages, however, 

most of them said that they followed Boski Tom's advice "because we did 



not understand well." They -were no more likely to blindly follow a 

leader than were south coast people. Boski Tom himself would probably 

have felt contempt for them if they had, being himself an independent 

and open person. 

A second reason why the west and north coast did not vote for 

Johnson may be related to social and geographical "isolation," i.e., 

distance from the southeast coast where the Americans were making maps 

and where the idea took hold with Pengai and his fellows. Some Europeans 

told me there was less "development" on the north coast, in terms of 

coconuts, speaking pidgen, and, hence, trips to K.avieng; but I did not 

see evidence of "less contact" in my brief tour. There were fewer 

coconuts, but there were not many on the south coast, either. I think 

if the north coast had had a month to gain information, they would have 

voted for Johnson, too. Some informants told me they were sorry that 

th_ey had not, but they just did not "savvy" at the time. 

When Val Beckett and I got around to Patipai on Friday, August 11, 

nearly back to Ranmelek, I had an important interview with a non-cultist 

in a cult area, Isaac. He did not go into the election because he hadn't 

heard the explanation, didn't savvy, hadn't heard the story. It happened 

suddenly, he told me, I thought a little defensively. But he was now 

in I.I.A. The stories that Isaac told me that were most helpful were 

about Peter Yangalissmat, who had been luluai, and Gapi, who had been 

Paramount Luluai. After the war, the two went around collecting money 

from the people, saying that it was to "buy" the land on which they lived. 

People paid because they were afraid of the Paramount Luluai. Isaac 

had not heard of ,Peter Yangalissmat's talk of America, but he knew that 

he had been in .jail in Buka. "Did the Japanese do it?" he asked me; 

and I told him what I knew of it. 
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We sailed home to Ranmelek on Friday, August 11. As the Daula 

drew near, one of the young boys who helped Bosap began to dance on the 

back of the ship. Val and Pising, the young nurse who helped her, told 

me this young man was always in gay spirits as we get near Ranmelek-­

"We' re all glad to get home . " He usually sings, they said. Bosap put 

on his hat and blew the conch shell--supposedly to bring people down 

with lights (as it was getting dark) and to help unload the ship, but 

also to celebrate our return. 

Next day, I went by canoe down to Jim White's place. We had talked 

several times before, but this was our lengthiest interview. Once 

before (Friday, July 21), he had told me he knew Peter Yangalissmat, 

found him a "big, powerful man" and also "extremely sensible, very down 

to earth." This time we talked mainly of Jim's attempts to alert the 

Administration to the need for regular patrols in New Hanover. He 

referred me to the minutes of the District Advisory Council for 1962, 

which reported Mr. White's concern, and the Administration's response: 

no funds, no personnel. 

Mr. White had been a kiap early in his career and continued to 

have a great interest in the development of New Guinea. The Methodist 

missionaries had great praise for his contributions to them and to the 

people, which were hidden behind a gruff exterior. Local people always 

imagined that the planters were terribly rich, which most of them were 

not. It was not an easy life, but one which had appeal for those, 

like Mr. White, who were comfortable with a rough, adventurous routine. 

Back at Ranmelek that evening, I had a long, enlightening interview, 

on tape, with Bosap. I did not really realize until I was writing up 

my notes how crucial his role must have been in helping me find people 

to talk to during our trip around New Hanover with Val Beckett. When 



the Daula pulled into ports where I was a stranger and had only 

an hour or two to interview people, Bosap not only gave me the 

names of people to see, but was busy finding the people for me, 

explaining to them what I was up to and, apparently, approving 
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and facilitating my work. I had felt that I was "lucky" that people 

turned up and were so willing to talk to me. At the end of my second 

week-long trip with the Daula and Bosap, in August 1967, I finally 

realized that Bosap was not just a great boat captain but an important 

informant. 

During our interview, he cleared up many points, told each 

story well, especially the story of the beginnings of the cult at 

Ranmelek, and the writing of the blackboard the night before. He 

also reminded me that he wanted me to go with him and Pilikos on 

top of the mountain to Mt. Patibum to see the cement there. If I 

went without him, he said, and did not see him again afterward, I 

should send him a letter and tell him the meaning of what was written 

thereon. 

Several people had talked to me about cement, some describing 

with some detail some kind of cement peg with writing on it in metal. 

Laksia, in Mangai, January 22, way back before I moved to New 

Hanover, had told me something about cement pegs. Now it was 

nearly time for me to go back to America, and I had not yet 

seen the cement peg. I was very curious myself about what these 

could be. 

I had about given up hope that I would see a cement peg 

before leaving New Hanover, when Carroll Gannon gave me the chance 
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to see one. He stopped in Lavongai to take me along with him to 

Neteran Sunday, August 27. Cornelio Logo's three-year-old child 
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had died suddenly the day before, and Carroll wanted to check on the 

death. Monday, August 7, my first day out with Val Beckett, Bosap 

had introduced me to Cornelio Logo in Me~eran, and he had wanted me 

to see the cement and brass in that village. Tilis was my chance, come 

just in time. 

When Carroll and I arrived in Meteran, we sat a while with 

Logo, who was mourning his child. Tilen I asked if I could go to 

see the cement, and Logo sent Maris, with whom I had talked before, 

to take me. I must admit I was quite alert with the excitement of 

finally seeing the cement peg by the time I came, huffing and pu~fing, 

upon it. Maris and another man, Tude, watched me with anticipation 

as I read the writing on a metal plaque on the top of the cement peg. 

I photographed it twice, then drew a careful picture of it in case 

the photographs did not come out, which was fortunate, because they 

did not. All the while I was photographing and drawing, I was trying 

to think of how to tell these men what it said on the peg. Logo had 

told me everyone knew of the pegs, and "we have tried to read it 

with our books, but it is too 'strong.'" Bosap had said they were 

worried that people weren't talking straight to them about the 

meaning of these words. How could I tell them without losing my 

credibility? Being half in the cult in my heart myself, I was 

surprised and a little disappointed to read, on a round bronze plate 

imbedded in a round peg of cement, about six inches in diameter and 



a foot high: 

U.S. Army - War Department - Corps of Engineers 

Bench Mark 

$250 Fine or Imprisonment 

For Disturbing lbis Mark 

On the morning of the day I was to leave Kavieng, September 

13, Mr. Seale handed me two folders labeled "Native Thought." 

These were the files Nie Peterson and I had seen on our first visit 

to the District Commissioner's office in 1965. I spent about two 

hours going through the papers, probably about 400 pages, that 

filled and overflowed these long-sought documents. This important 

task, undertaken in such haste, nonetheless added a crucial dimension 

to my understanding. I found out that there was no incident reported, 

no evidence of any encounter that I had not already learned about, 

either from the cultists or from Europeans and other non-cultists. 

Of most significance to me at the time, I found no reports of any 

"bizarre" psychological states, any "irrational" behavior, any 

physical or psychological event beyond the ordinary: no trances, 

no shaking, no crowd frenzy, no prophet leading blazing-eyed believers. 

Government officials and others had maintained that the cultists 

were "long long," crazy; and if I said they did not seem crazy to 

me, people replied that I had not seen them when they really "believed." 

I was never able to elicit from such informants any examples of 

the alleged crazy behavior. When I asked, "What do you mean, crazy? 

Did they tremble, or go into trance, or what?" I was several times 

told that, one time, Paulos had shaken in an encounter with a kiap. 
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My hurried but page-by-page inspection of the "Native Thought" 

files, wherein I found nothing I did not already know (though often 

from a different perspective) reassured me that I had not missed 

something fundamental and unrecovered by missing the first year of 

the cult. 

I then went to the Government Library at Konedobu in Port 

Moresby, where I was allowed to see Annual Reports and Progress Reports 

from the Kavieng District. I was startled to see my own letter as 

part of the Annual Report for that year. This convinced me that my 

letter to Mr. Seale was what had finally gained me government 

assistance. After I had spent several days copying from these documents, 

the librarian came and told me that she was sorry, that she was not 

supposed to have shown me those reports. I had nearly finished them, 

and I relinquished them. 

I found that . it. was difficult to ascertain whether or not documents 

were meant to be publicly available. The clearest case illustrating 

this point involves my difficulty in seeing old press releases. I went 

to an office of communications to which I had been directed by the 

secretary of Mr. J. Keith McCarthy, who was then Director of the Department 

of District Administration, to see press releases. My requests were 

treated as incomprehensible. I said, as I left, that I would have to 

trouble Mr. McCarthy to find copies of the press releases since this 

office seemed not to have any. When I got back to Mr. McCarthy's office, 

the secretary was on the phone. As she hung up, she told me that I 

was to go back to the office from whence I had come, that they had found 

the press releases, after all. When I returned to the office, I was 



directed to a chair in front of a shelf of bound volumes five feet from 

where I had stood before. Mr. McCarthy's name had been the magic word 

which suddenly made these volumes available to the public. 

Two comments convey the essence of the problem of gaining permission 

to see documents in government offices. One man in an office said to me, 

"I don't think I can help you. I push the paper at a very humble level." 

And Margaret Mead, whom I happened to meet at the YWCA (on her way home 

from Manusl32), told me, in her usual no-nonsense manner, "You have to 

learn the subculture of public officials. That's part of an 

anthropologist's job." Tnirty seconds later, the YWCA dog bi t me and then 

wagged its tail, which I couldn't help but take as some kind of double 

whammy reinforcement of this message. 
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DISTRICT ADVISORY COUNCIL MINUTES 

(Excerpts) 

30th November 1962 

1150 

Jim White suggests a Native Affairs Officer should be permanently 

posted to New Hanover. Since the establishment of the Council and 

suspension of luluaia, the young men were becoming "contemptuous of law 

and order" ·and were "disinclined to accede to the dictates of the 

Council.'' Instance: a recent European Medical Assistant of the area 

had dif~iculty getting young men to parade for small pox vaccinations. 

Mr. Williamson outlined staffing problems. Time-consuming 

operations in Land Title restoration. Also, population of 7,000 "could 

hardly warrant one experienced officer and that he considered that 

progressively the Council would overcome the difficulties that now 

exist." Also said they would have a patrol officer available in January, 

1963, and it was proposed that he spend most of his time in New Hanover. 

5th April 1963 

Mr. White raised the question of the adequacy of Native Affairs 

staff, particularly in the New Hanover area where he considered that 

law and order is not being fully maintained. Chairman pointed out that 

a new patrol officer is now posted to the area on a full-time basis. 

"The Chairman [Mr. M. J. Healy, D. C.] informed the Council of 

the increasing duties of the members of the Police Force and the limitations 

of their scope due to lack of staff. Mr. White moved and was seconded 

by Bishop Stemper: That the Director of Native Affairs be requested 

to take prompt s~eps to increase the patrol officer establish~ent within 

this District on the grotulds that Local Government Council development 
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and maintenance for law and order are beyond the present establishment." 

CARRIED 

14th May 1263 

Let·ter from Mr. Healy ~ Director, DNA, Mr • .:I_. ~· He Car thy: Mr. Healy 

reports the motion, and says that he has referred it to District Officer 

Ken Williamson. Mr. Healy says that he "cannot agree entirely that 

New Hanover is understaffed with one officer. Whilst during the last 

two years or so the.re has been an increased incidence of larrikinian 

amongst the young men, and an indifference to some extent to local 

authority, it cannot be said that these people are lawless as the 

pattern is much the same as in other parts of the District where 

Councils have been established and traditional authority has been 

relaxed. 

"I would agree with the District Officer in his plea for extra 

staff to cope with the full Administration of the people of the islcu1d 

areas, such as Lihir, Tanga and Anir. To date little has been done 

in these areas due to the lack of staff and adequate transport . There 

is definite need for staff for these remote areas and it is hoped you 

will give a sympathetic thought to this problem." 

3 ls t May 1963 

Mr. Healy reported on his correspondence with the Director of DNA. 

Jim Grose says staff should be kept up to strength. 

Jim White emphasized that Councillors had not the authority 

over the young people in New Hanover who "only showed contempt for law 

and order." 

The D.O. said it was a difficult period throughout the Territory 

and "referred to the proposed increased activity by the Police Department 

within the Council areas." 
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Friday, 4th October, 1963 

Chairman M. J. Healy said that Mr. W. Allen, District Inspector 

of the DNA, had visited New Ireland and made a visit of short duration 

to New Hanover and there conferred with Mr. White. 

Mr. White advised that whilst Mr. Allen had called on him he 

was not aware that the visit was in any way connected with the complaints 

through Council that New Hanover was inadequately staffed. 

Chairman advised that this matter had been carefully studied 

over a period of months and that he, the D.O. and Mr. Allen were of the 

opinion that whilst DNA staff was not at full strength level, the 

matter of maintenance of law and order was at a satisfactory level . 

The Chairman further advised the Council on the proposals to extend 

regular police operations within the Dis riot and the continuing roll 

of operations by DNA staff as police officers. 

There were discussions on this matter in which most members of 

Council took part. 

1st May, 1964 

New Hanover. The cargo cult on New Hanover is still active. A patrol 

will return from New Hanover today to report on latest developments. 

Mr. White stated that the current cult was the result of native 

thinking which to his knowledge had been prevalent in New Hanover for 

the past 12 years. He said that he had reported to the DD.C. in 1952 

that a dormant cargo cult was present in New Hanover. He considered 

that further outbreaks would occur. 

Mr. Healy aaid that outbreaks of this type were difficult to 

handle. 

Mr. White said that village ~o village patrolling was the only 

solution to this type of cult. 

,.. ...... . 
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Mr. White said that he considered that the Local Government 

Councillors on New Hanover were unable to assist the Administration 

in its efforts to control the cult. 

Mr. Needham asked Mr. Boski Tom's opinion of the cult. 

Mr. Tom replied that he was unable to offer any solution. 

Mr. Healy said the two patrol officers on the island had had 

only partial success in bringing the people to normal thinking. 

Mr. Grose asked Mr. Tom if, in his opinion, the American survey 

team previously working on New Hanover could have had some bearing on 

the outbreak. 

Mr. Tom said it was his opinion that Bosmailik, having no house 

or garden, had too little to occupy his mind. 

Mr. Healy said that Bosmailik had worked for the Americans for 

a year. 

Mr. White said that the majority of the newly elected Local 

Government Councillors were involved in the cult. He said that he 

considered the people of New Hanover were not ready for a Council and 

that the whole area should be handled as it was before the Council was 

established. He suggested it should be recommended to the Administration 

that the Council be abolished. 

Mr. Healy replied that it was too early to m~ke such an outright 

recommendation and that the position should be further assessed in 

the future. 

Mr. Needham suggested that this matter be placed on the agenda 

for the next DAC meeting: by that time it would be possible to make 

another assessment of the situation. 

Mr. White asked Mr. Tom, as President of the Lavongai Council, 

whether he believed that the Lavongai Councillors fully understood their 

duties and responsibilities . 

... .. 

I 
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Mr. Tom replied that when the Lavongai Council was fonned, the 

Councillors had gone to Mangai to observe the Tikana Council and had 

learned from this observation. 

Mr. Robbins said that at the recent Lavongai Council elections 

almost all of the old Councillors had not be reelected. 

Mr. Tom replied that 20 out of 24 had not been reelected. 

Mr. Healy said that this was not unusual. 

Mr. Robbins said that it was significant that many of the newly 

elected Councillors were involved in the cult. 

Mr. Healy replied that there was no cult when the elections were 

held. 

Mr. Grose asked what had happened to the money given to Mr. Healy 

by Bosmailik when Mr. Healy visited New Hanover. 

Mr. Tuohy said that all the money had been paid back to the 

contributors with the exception of people from the Tigak islands . 

Mr. Tuohy said that it was also significant that the Councillors 

who were not re-elected to the Lavongai Council were not involved in 

the cult. 

Mr. Healy said that these men were more mature than the newly 

elected Councillors. 

Mr. Grose asked if any Council in the Territory had ever been 

disbanded. 

Mr. Healy replied that he did not know of any. 

31st July, 1964 

New Hanover. The patrols had commenced patrolling the south coast of 

New Hanover on the 22nd July. The purpose of these patrols was to advise 

the people that in one week tax collection would commence. Word was 

then received that the cult leaders had called a meeting of two 
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representatives from each village for the 24th July, the meeting to be 

held at Tsoi. Patrol Officers Benham and Spencer had proceeded to 

Tsoi--Mr. Williamson was also present. TI1e arrival of the Administration 

patrol had disrupted the meeting. Seventy people were gathered at 

Kitibung; thirteen of these had been convicted of failure to pay tax. 

The patrols had then resumed patrolling along the south coast . The 

situation in this area had been normal \L"ltil the patrol had arrived 

at Metakabil on the 30th July. Here the patrol had been met by 300 

people who displayed a blackboard stating their refusal to pay tax. 

Mr. Frawley was proceeding to New Hanover to assist in the legal 

proceedings against this group. 

Mr. Williamson informed the meeting that a three-man American 

Geodetic Survey party would arrive on Monday to visit New Hanover and 

complete work on the installations there. 

General 

(Other business brought up by members) 

Mr. White, speaking about the New Hanover cult, said that at the 

same time that the cultists had held the meeting on Tsoi, another meeting 

had been held at Baungung, this area supposedly being unaffected by the 

cult. Mr. White said that at this meeting it was stated that the 

Australian Government had agreed to leave New Hanover. He asked why the 

known ringleaders of the cult had not be arrested for spreading false 

rumours; he said that it seemed obvious that the first step in confronting 

the cult was to arrest those responsible for it. 

Mr. Williamson outlined the difficulties of securing convictions 

on charges of sp+eading false rumours. He said that warrants, relating 

to other charges, had been issued for the arrest of several cult leaders, 

but it was not hard for these people to avoid police patrols. 

• 
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Mr. White then asked how many times Administration Officers were 

going to tell the people they would have to pay tax. He referred to a 

newspaper report in which it was said that Mr. McCarthy had stated that 

the people had to pay tax by the end of July. He said that the patrol 

officers on New Hanover were now telling the people that they had more 

time to pay. He asked how many more times this would occur. 

Mr. Williamson replied that the people had now been warned for 

the last time that the tax had to be paid. He said this last warning 

had been given because the two patrols covering the south coast had not 

been able to fully cover the area due to the circumstances outlined 

above. 

Mr. White said that due to the delay in collecting tax the people 

were rapidly approaching the point where they would not be able to pay 

tax--this was because the people were spending money on a continual 

round of parties. He urged immediate action to collect the tax . 

Mr. Williamson asked him if he had any suggestions as to how 

this could be done. 

Mr. White said he thought it could be accomplished by concentrating 

all available patrol officers on New Ireland to New Hanover to quickly 

cover the whole area. 

Mr. Williamson replied that there were too many commitments in 

the Namatanai Sub District to allow officers to be transferred to New 

Hanover, even for a short period. 

Mr. White said that if enough officers were made available the area 

could be covered in a week, and tax could be collected while the people 

still had money. He said that it was better to collect tax rather than 

put people in jail. 

"· . 
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Mr. Williamson said that an increase in the number of officers 

on New H•nover would reate problems of supply and the problem of 

apprehending the ringleaders would not be simplified as they could still 

move more quickly than patrols. 

Mr. Robbins asked the Chairman if action could be taken against 

natives on the main island who are soliciting members for the cult. 

Mr. Williamson replied that no action could be taken unless 

these people broke the law. 

Mr. Robbins spoke of the danger of the cult spreading on the 

main islands. 

Mr. Williamson said the effect of Administration action on New 

Hanover would determine the attitude of people in other parts of the 

District, who, at the moment, were fence-sitting. 

6th November 1964 

Mr. Williamson, called upon to give a resume of the situation 

in New Hanover, reported as follows: 

Patrols had now resumed along the south coast of New Hanover 

following the return of staff who had been withdrawn from New Hanover 

because of the Lokono incident. At Lavongai and Magaum people who had 

money were paying tax, although some had been convicted for failure to 

pay. A patrol of the north coast area would commence on the 17th 

November, and a patrol was now in progress on the west coast of New 

Ireland in the Lokono-Kaut area. 

Mr. White said that the public was always told that the New 

Hanover situation was in hand. He said this was not correct. He said 

that only a smal~ portion of New Hanover had been covered by patrols. 

He referred to his remarks at the last meeting, in which he suggested 

that all Department of District Administration officers in the District 
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be concentrated on New Hanover, and said he considered that this should 

still be done. If all officers available were concentrated on New 

Hanover, resentment against the Administration might be countered and 

smothered. Ile requested that serious thought be given to his suggestion. 

Mr. Healy said that it was not possible to take officers from 

the Namatanai Sub District in view of the current situation on the west 

coast of that Sub District. He said that the New Hanover people's 

thinking is changing and the Administration should let it change without 

trying to crush it. 

Mr. White said that he did not agree with this latter remark. 

He said the fact that some people are paying tax does not mean that 

cult is waning. He said the situation could still explode. 

Mr. Healy said that Mr. Willialllson did not mean to imply that 

the situation on New Hanover was satisfactory. 

Mr. White referred to Mr. Fenbury's recent visit to New Hanover 

and asked if this visit had resulted in any plans to attempt to change 

New Hanover thinking. He asked if any effort had been made to find 

the reason why the cult had occurred. 

Mr. Grose asked if any definite statement had been made by the 

New Hanover people as to why they are defying law and order, and why 

they were refusing to pay -tax. 

Mr. Williamson said that Mr. Fenbury had talked to detainees 

at Taskul who said they had received nothing from their Council. A 

check of Council records had shown that Aid Posts, water tanks, schools, 

etc., had been built by the Council in the detainees' home areas. 

Mr. Grose .said this type of reasoning was being used as an excuse 

for the people's actions and was not the thinking behind the cult. 
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Mr. Williamson said that the real thinking of the people was 

hard to determine ; the people were against any organised authority 

not their own. 

Mr. White agreed with this and said that in his opinion it was 

due to four things: 

I 

• 

1) that there was no patrol officer stationed at Taskul for some time; I 

2) that the hospital had been removed from Taskul; 

3) that the Public Health Department had built an Aid Post at Baungung 

against the wishes of the Council, the D.A.C. and all Europeans 

in the area. 

4) that water tanks had been built but not installed, and the Public 

Health Department subsidy stopped. 

Mr. Healy said that the P.ll.D. subsidy had not been stopped; 

the people simply did not want those things. 

Mr. White referred to the coffee scheme initiated on New Hanover 

by the Department of Agriculture which had foundered and said this was 

another cause of discontent. 

Mr. Grose suggested posting a D.A.S.F. officer to New Hanover 

for twelve months to salvage the coffee scheme. 

Mr. White supported this suggestion. 

Mr. Healy said it was basic to establish law and order first. 

Mr. Grose agreed with this but said it would be easier to establish 

if the people felt that something was being done to alleviate their 

reasons for defiance. He said there was no reason why an Agriculture 

Officer could not be stationed at New Hanover for twelve months. 

Mr. Healy said the current D.A.S.F. staff situation would not 

permit posting an officer to New Hanover. 

Mr. Grose said that an officer could be transferred in. 

• 
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. Mr. Healy said that law and order should be re-established within 

the next two months, and it might be possible to implement Mr. Gose's 

suggestion then. 

Mr. Grose said he considered that something should be done now. 

He stressed the point that an Agricultural Officer would have to be 

stationed on New Hanover permanently. Chairman agreed to discuss this 

matter with the District Agricultural Officer. 

Co-Operatives 

Mr. Grose then referred to co-operatives in the Kavieng Sub 

District and the demand for co-operatives in the Namatamai Sub District. 

He said he considered it was time that business training at a village 

level, rather than co-operatives, was introduced in the Kavieng Sub 

District. He said that the elementary economics of village business 

life could be taught rather than introduce co-ops. He said that in 

sophisticated areas there was a tendency to move away from co-ops. 

He said that he introduced this suggestion for discussion only, by the 

Council, at this stage. 

7th April 1964 

Letter to Healy from Fenbury, Secretary ~ the Administrator 

The recent history of your District Advisory 

Council viewed in retrospect is most disappointing and 

gives cause for alarm. Tile obvious apathetic outlook of 

members evidenced by poor attendance and consequent inability 

to obtain a quorum appears to indicate that the greater 

percentage of members have little interest generally in 

the future administrative welfare of the Districts. 

Naturally, as District Commissioner, and Chairman, 

you must accept a large part of the responsibility for 

the poor showing which your Council makes in comparison 

"' · 



with similar bodies in other Districts •••• It is 

therefore imperative that you take some positive 

action to revitalise the District Advisory Council. 

The reasons given in the second paragraph of your 

memorandum of the non-submission of minutes for the 

last two meetings of the Council are far from 

convincing, and it is required that in future, 

minutes be promptly forwarded to this Headquarters for 

processing, after you have initiated action in 

regard to any resolutions adopted by the meeting. 

3rd December 1963 

Mr. Power's report of the Lavongai Council Elections: 

11n1 

The third elections for the Lavongai Local Governnent Council 

were held from 10th November 1965 to 25th November 1965. 

Elections were conducted 3t 23 polling places covering as many 

electorates. Of the 24 councillors elected, 10 of the present members 

were returned to their electorates for a further term of two years. 

The new councillors elected appear to be of good stock and have the 

popular support of the people in their respective areas. In most cases 

the successful candidates were on a first count majority which indicates 

that the voters were sure of their choice. Only on four occasions did 

the result go to a second or third count. 

The elections were well publicised and quite a deal of interest 

was displayed in them. Particular interest was shown in the elections 

by the females of the community who turned up in large numbers and were 

all anxious to vote. Large attendances were recorded at the villages 

of Baungung, Umbukul, Belewaia, King, Noipuos and Kulibang (Tsoi). 

• 

• 
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Even in the "Johnson cult" areas the elections were well 

attended, although a large percentage of the cultists refused to vote 

or take part in the elections. This was typical of villages on the 

south coast of New Hanover extending from the villages of Hetekavil 

to Meterankang and of Patipai and Kulpetau on the north coast. Apart 

from these places 100% of all those who attended the elections recorded 

a vote. 1,232 people voted at the elections. 

Meterankang was the only electorate who failed to nominate a 

Councillor. The fact that groups of people from all other electorates 

elected a member indicates that there is a move towards them giving 

more support to the Council and showing active interest in Council 

affairs. 

There is a definite break-up amongst the people of the areas. 

Whereas, before, almost everyone was unanimous in their dislike for 

the Council and the Australian Administration, we now find that even 

in the villages of Meteran, Metakavil, andPatipai (where the percentage 

of non-voters was the highest) 20% of the people in each group stood 

firm against the Johnson cult and voted in a Councillor. 

Those people who are on the side of the Council in the cult 

villages are very strongly on its side and are making every effort 

to remove the unsavoury atmosphere created by those who are still 

active members of the cult. 

The majority of those Councillors who were returned are a solid 

group of men who have fought tirelessly to revive the Council for the 

past 10 months, and will provide the hard core of the new Council to 

sit next January. 

Mr. Brightwell reported on the results of the Lavongai Local 

Government Council elections held in November, 1065. Mr. Brightwell 
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had been represented till the present time by Mr. Boski Tom, now an 

in-patient at Port Moresby Hospital. Mr. Boski Tom is the Lavongai 

Council President. 

A copy of D.O.'s [Taskul] report on action taken regarding the 

woman spreading false rumours was shown to Mr. Weston who expressed 

satisfaction with the present situation. 

7th January 1966 

Mr. Weston raises the question of Junior Technical School being 

established at New Hanover. It was to be , now has been, taken to 

Namatanai. Thinks should be Junior High School instead of technical school 

because New Hanover has done well with 89 pupils of St. 6 level. District 

Inspector "confirmed Mr. Weston's statement regarding the excellent 

performance of New Hanover pupils." 

4th February 1966 

Watori suggests a patrol officer be stationed in the Tigaka 

to help them feel less isolated and to help them accept the LGC. Failure 

to pay tax, and hostility towards LGC. 

Hoad re Johnson cul~. D.0. Taskul: Cult still strong at Lavongai 

and Meteran, but at Tsoi the people were slowly relinguishing the cult. 

Still leaders throughout the area. Rev. A. Taylor doing a valuable job 

reorient~ing the people's thinking, more so towards the Methodist church 

than to the cult. 

Mr. Weston said he felt that one of the causes of the cult was 

that the Administration were continually starting new projects and then 

after a period of . time removing European staff and discontinuing the 

projects. E.g. 1 Umbukul had had two European teachers, now none. 

Father Kelly said it was one of the best schools in New Ireland. ~oved 
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and carried unanimously that these two be returned--"TIIE DISTRICT ADVISORY 

COUNCIL REQUESTS TIIAT nrn OVERSEAS STAFF OF nrn EDUCATION DEPARTMENT IN • NEW HANOVER BE BROUGHT UP TO ITS PREVIOUS STRENGTH TO MAINTAIN nrn 
PRESENT HIGH SCHOLASTIC STANDARDS AND TO MAINTAIN THE DISTRICT POLICY 

OF CHANGING TIIESE PEOPLE'S ATTITUDE TOWARDS CULTIST ACTIVITIES." 

• Tigaks and west coast mainly paying tax. Rev. Ozzie Dale says 

difficult to know if because they want to or because afraid of the law. 

1st June 1966 --------
Letter from Education Department in Konedobu says European 

replacements are dwindling over the Territory, but he will look into 

New Hanover's request separately. 
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District Officer Robert Hoad allowed me to copy this account of 

the Johnson cult in July, 1967, which made it possible for me to gain a 

chronology of cult events in relation to the perspective of the European 

world. Mr. Hoad prepared this account for his superior officers. It 

illustrates the kind of incidents and interactions which constituted the 

cult from the point of view of the Administrators. 

"The first manifestation of the cult occurred at Ranmelek on New 

Hanover Island in the New Ireland District on 15th February, 1964, the first 

day of polling for elections to the House of Assembly, when 300-400 people 

took part in a demonstration. They wished to vote for President Johns on o f 

the United States of America. 

"On 19th February at Meteran village there was a similar demonstra-

tion, after which the people left the polling area. 

"On 26th February the polling schedule of the New Hanover section 

was completed with only 25% of electors having voted. 

"On 28th February a patrol led by the New Ireland District Officer 

arrived at Meteranken and was later approached by an apparently excited 

and truculent group · of about thirty young men. Discussions were he l d. 

"On 29th February the patrol had discussions with local missionaries 

and obtained a little further information and a rumour that a meeting was to 

be held at Mt. Patibum, site of the U.S. Survey Unit's camp. 
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"It was rumoured that a TTleeting had been held at Buta Island on 

1st March, convened by one Bosmailik, who is thought to have started the 

cult. 

"On 2nd March at Nonowaul polling place a large gatherin g o f 

people met with Patrol Officer stating they wished to vote for President 

Johnson. 

"A Malaria Control Officer returning from New Hanover report ed t ha t 

the cult was widespread among the north coast villages of New Hanover, the 

Tsoi Islands and inland villages. 

"On 16th March an Assistant District Officer went to Meter a nken 

and contacted local people . 

"The District Commissionare New Ireland District went to Nusawong 

and on 20th March addressed a gathering of people. A sum of L443 subscribed 

by the people to "buy" President Johnson was produced. 

"On 21st March a meeting was held at Meteranken attended b y about 250 

people, an American Army Sergeant and Government Officers. 

"On 31st March a meeting was held by cultists at Potpotingan. 

"On 29th April two patrols joined forces at Tso ilik. The y we re met 

by about 80 truculent natives led by one Oliver. 

was prevented by mob action. 

Arrest of 12 tax defaulters 

"On 6th May the District Officer accompanied by a Patrol Officer 

and Mr. Nicholas Brokam M.H.A. , proceeded to Tsoilik. Att e mpts to a rres t 

Oliver failed. 

"On 23rd May 1964 a meeting of citizens was held at Taskul when a 

Council meeting failed for lack of a quorum. The meeting supported Go ve rnment 

action. 
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"On 5th June a reinforced N.'.1tivc J\ff,1irs-Polic.l· p.'.1rty was t• s t .1b1ishcd 

at Taskul and was briefed next day hy the District Commi s sioner. 

"On 8th June the District Commissioner, acting Assistant District 

Officer, a Patrol Officer and a party of 8 police commenced a tour of the 

area. 

"At Meteranken it was learned Oliver and a group of people f rom Tsoi 

had called a meeting of some 300 people from nearby villages earlier in the day 

urging resistance to Administration. 

"The party moved on to Lavongai Catholic Mission where 70 people 

assembled and discussions were held. For the first time a religious aspect 

of the cult became evident. 

"On 19th June a meeting of the Lavongai Coun c il was held at Ta skul. 

It ratified the Tax Rule and supported Administration action. 

"The Director of Native Affairs visited the New Ireland Di s trict 

after the first session of the House of Assembly concluded on 16th June. The 

House had unanimously supported a policy of strong action. 

"On 23rd June a large group gathered at Ungakum during tax collection. 

After six tax defaulters were remanded in custody, tax collection proceeded. 

"On 30th June a meeting was held at Taskul attended by 150 people 

who through spokesmen repeated that they wished to leave the Council and be 

represented by President Johnson. 

"On 11th July the District Officer Kavieng reported the cult spread­

ing to other areas. A patrol was sent to Mussau to investigat e the cult activ i­

ties and found attempts had been made to establish it there. 

• 
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"On 22nd July two Officers commenced a patrol of the sout hc nst 

coast of New Hanover. 

"On 23rd July the District Officer visited Meteran. 

"On 24th July a Patrol Officer proceeded to the southern end of 

Tsoi. An Assistant District Officer joined the District Officer and landed 

at Kitibung where a meeting of cultists was reported to be scheduled. Thirteen 

were convicted for failure to pay tax . 

"On 30th July 300 men at Metakabil said they would not pay tax. 

Sixteen were convicted for refusal to pay. 

"Another Assistant District Officer arrived at Metakavil on 31st 

July. 

"On 4th August the District Officer accompanied by the U.S. Army 

Survey party proceeded to Metenes Harbour. 

"Four hundred people attended a meeting at Meteranken village on 

8th August. Present were Mr. Jim Grose M.H.A., the District Officer and two 

other Native Affairs Officers and two Americans of the U.S. Army Survey Unit. 

"On 5th September 1964, at Nuseilas village when one man was 

arrested for refusal to pay tax about 40 men advanced on the patrol. A general 

melee was broken up with tear gas. Five men were arrested and were subsequently 

convicted in the District Court Kavieng. 

"On 24th Sepember a tax collection patrol was attacked by about 50 

men at Lokono village. Twelve police were injured, four seriously . 

"On 27th September a major patrol departed Kavieng. It found Lokono, 

Kabien and Kaut villages on the west coast of New Ireland deserted. 

"Two patrols then moved out of Kavieng and Kaut to regain contact 

with the people. 
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"The District Commissioner, Kavieng, reported in February that 

there were rumours of disaffection emerging among some groups of New Hanover 

people towards the "Johnson Cult" and its promoters. He requested a pro­

paganda leaflet b e printed in Pidgin and distribut e d to follow up th e rumoured 

schism. This was done. 

"A patrol reported at the end of February that an account syste m 

was in operation in the Kandas Census Division and it was planned to give 

-considerable attention to this area also. 

"Reporting on the acquittal on the 1st March, 1965, of three men 

charged with conspiracy, the District Commissioner, Kavieng, stated that his 

Officers and himself were disturbed at the impact the loss of this case would 

have on the people in and around Kavieng and on New Hanover. 

"He also stated that in such cases in the future he would seek pro­

fessional legal advice immediately the situation arose, and a L ·::i seek proper 

Police investigation as he was of the opinion the local officer was not 

sufficiently experienced to investigate such difficult matters as Conspiracy 

and Treason. The possibility of a further indictment against Matmakas and 

his fellow conspirators was to be fully examined. 

"'I request your fullest support in this matter as I do not bel ieve 

we can wait for something serious to emerge and then attempt to de al with it.' 

''The faint glimmers of success in New Hanover were somewhat over­

shadowed by the loss of the Conspiracy case, however, pressure aimed at counter­

acting cult activity was being maintained in all quarters." 

• 
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Spencer ,P.0.).13 4 By radio. Spencer was advised by n.o.135 to 

hand them New Ireland ballot papers and let them mark them as they 

wished. Spencer was travelling on Mercy. When he told 300-400 they 

could vote only candidates on the ballot paper, the spokesman, Pengai 

Baitaspinis of Nusawong, claimed that this was their country and that 

they would vote for whom they liked. The people had then left in a 

group and gone home. 

When Spencer had arrived earlier, 7: 30 a.m., he found blackboard 

in polling area [translated here]: 

"All Patrol Officers: 

"We wish to speak clearly about our elections. We want 

President Johnson of U.S.A. to govern us on this island, New Hanover. 

That is the wish of us all." 

19th February 1964, Materan 

Spencer arrived, found blackboard: "1 Johnson Bilong U.S.A." 

He told the massed people Johnson not a candidate, and they 

would gain nothin& by yoting for him. Tile spokesman for the group said 

they all realized they were atupid to continue in their ideas, but they 

would do so neve~theless. His assistant said all so wished. All stood, 

.. 
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walked away cheering an<l jeering. Bo th men and women p:i r ti ci pated. 

40 votes recorded during 2-day stay at Heteran. 

27th February 1964 

25% voted (source, Healy). Rest for Johnson. :).0. (Williar.lson) 

to Magam. All men absent at Husawong meeting. 

28th February 1964 

Sent constable to ask the Councillors Kasil and Bosmailik to come 

to Hagam for talks with the D.O. Returned at noon, said both Councillors 

refused to come to Magam but would see D.O. at Meterankan.136 

Went. An hour afterward "a group of about 30 young men came 

whooping into the village from the direction of ~~usawong~ 

"The group assembled in front of the rest house. They were in 

an excited state, appearing truculent and ready for a fight, though no 

weapons of any kind were in evidence. Kasil the Councillor and a 

Methodist Missionary teacher, Samison Silau Mirikan, were spokesmen.'' 

The D.O. said, "There is no harm in wanting Johnson for a candidate, 

but it is futile." D.O. asked how they had come to select Johnson. 

Samison Silau said they knew of President Kennedy's death and that 

President Johnson had replaced him. He would not say where they h.::id 

heard the news. 137 

The D .0 then said, "Broken laws will be dealt with firmly." 

The group moved away from the guest house, and, shortly after, 

Kasil came back shouting that they wanted police accol!lpanying the 

patrol to leave ~mmediately. 

Conclusion138 

So far no offences, but talk of "cargo" and anti-Australian 
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feeling, while not strong at the moment, could develop into a serious 

situation. 

Williamson planned a patrol, to proceed normally without 

discussing the cult • 

• 2nd March 1964 

Report from Ray Sheridan, Malaria Control 

Apparently the cult started at Bolpua, from where track leads 

• to the former U.S. Survey Unit camp on ~t. Patibum. Bosmailik worked 

for them. 

It is reasonable to assume that the activity of the U.S. Survey 

• Unit, the use of strange aircraft (helicopters), landing craft, and 

abundance of stores and equipment, and strange night flying aircraft 

have impressed these village people, even if the Unit's members did 

• nothing to directly instigate the movement. 

Patrols are not to discuss the cult. The D.O. considered that if the 

movement was serious this patrolling action should brinr, the situation 

to a head quickly; otherwise, it could gain strength and develop into 

a real cult with all its unsavoury manifestations. 

16th March 1964 ----- ---
Assistant District Officer I. B. Tuohy went to Meterankan. 

Locals contacted the President Boski Tom and Councillor Pera Vaitas 

came to meet him. Both had solidly opposed the movement. 

17th March 1964 

A.D.O. Tuohy went to Bolpua and Nusawong. There Kasil said th~t 

"the people had got ideas about President Johnson because only a few 
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candidates had made themselves known to the New Hanover people and 

they had come up only a short time before the election <late. 11 139 

One man asked what it meant that New Guinea is a Trust Territory. 

18th March 1964 

Meterankan village. Council meeting. 17 present. One Councillor 

asked what was the result of their election of President Johnson. 

70 were outside listening to the meeting. One stood up and 

said all would refuse to pay tax. Public Gallery acclaimed. Pukina 

gave emotional speech, saying, "You can hang us all to the rafters of 

this Council House but we won't pay tax." Touhy reiterated that the 

law would be enforced. 

Healy arrived, arranged meeting for March 20. 

20th March 1964 

D.C. M. J. Healy addressed 80 people. Bosmailik produced a bag 

of money containing b442-9-11, which was to be used to pay for President 

Johnson's trip out. The impracticability of their ideas was again 

explained. It was finally agreed that the money would be returned to 

the contributors. There was an orderly end. Flag down. When the 

people dispersed they appeared well disposed towards the Administration. 

During the patrol many said they did not have tax money ready 

but would pay as soon as they could. 

Facts 

Bosmailik went to American Survey camp. Was with Americans about 

a year, '62-3. 

Kasi's aid was sought by Pengai. (He rolled his eyes when 

speaking. Withered arm.) 
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Movement was for America. Johnson's name thought of later. 

Pengai and Bosmailik held a meeting at Bolpua on 14th February 

1964. Another meeting at Magam. 

23rd March 1964 --------
D.C. sent telegram 23rd March: "Cult leader Bosmailik youth 20 

years and 7-D-A background has voluntarily handed in b443 subscribed 

to buy Lyndon J. and has agreed he was in error." Others confirmed 

their loyalty to Council and Administration and said they would pay tax. 140 

29th March 1964 

Touhy had trouble getting carriers for the Americans. He was 

told that people were at a meeting at Heterankan. 250 present. Pukina 

again a prime mover. Tile meeting coincided with a visit by American 

• Army Surveyors to the Mt. Patibum area. They asked one of the Americans, 

Sgt. Mathews (a Texan) to attend. Here they affirmed adherence to the 

American Movement. Sgt. Mathews said he reluctantly went, and explained 

the impossibility of Johnson's coming. 

Because of the situation of general unrest, a policy of regular 

intensive patrolling was decided .upon. Census revision, collection of 

council tax, routine duties of village hygiene, etc., were to be carried 

out. 

P.O. Spencer proceeded to patrol westward, and P.O. Smith continued 

to patrol northward of Taskul. When increased passive resistance was 

later met by Mr. Spencer, both officers worked together on the southwest 

coast and good r~sults were obtained at Baungung. Non-cultists were 

encouraged by the support from the patrols. But tax collections were 

very poor. 

•, ' 
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30th March 1964 --------
Meeting at Potpotingan. Kipong and Leaminis of Lamamaria (Kiting) • threatened Salip and Urnasan, both of Potpotingan, that their heads 

would be cut off when the Americans took over Lavongai because they 

did not support the Johnson election. 

• After the meeting people of Potpotingan subscribed more money 

to "buy" President Johnson. Kipong of Patiagaga, who addressed the 

meeting, collected ~10. The meeting detailed Silau and Ungamami to stop 

• any Government Officers at Ungalik and prevent them entering Potpotingan. 

About a week later Poram of Lukas said that the money which had been 

collected would be sent to .America. 

Smith resumed his patrol of Tsoi. There he had previously Met • 
opposition. 

Tax collection was negligible. Two visits by police and two 

patrols by Smith had failed to bring a dozen census defa.ulters to Court. • 

A.D.O. (Touhy) reports this a careo cult. They think they will • 
get more free from U.S. than from Australia. No anti-Australia feeling, 

only pro-America. His patrol proceeded without incident. 

• 
Went to Tsoi to get twelve natives who failed to line for Census. 

Smith and Spencer joined forces at Tsoilik on 29th April. They were I 
met by 80 truculant and abusive natives led by Oliver. Oliver demanded 

that the Election be heard. They surrounded the defaulters, and we 

could not get them. The P.O.s and three police were closed off from • the 12 census defaulters, making their arrest impossible. The crowd 

... ' 
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jumped about, swinging their arms, jeered and swore at the patrol, 

telling the officers not to return. The mob bore no weapons, relying 

entirely on their overwhelming numerical strength. The patrol withdrew 

to Taskul, and the Acting D.O. recalled the officers to Kavieng to 

fully report • 

6th May 1964 

D.o.141 and P.O. Spencer and Nicolas Brokaml42 to Taskul 5th Hay • 

There heard that people from Tsoi and Kulpetau were waiting for them 

at Tsoilik. 

Arrived Tsoilik 8:00 aAm., 6th May. No one there. D.O. left 

police and N. Brokam on Mercy and proceeded with Spencer and 3 police. 

Two police guarded the boat at the beach since the mob had previously 

threatened to seize it. 

The D.O., Spencer and Corporal Korau proceeded down a track, and 

at a garden, one census defaulter was pointed out and arrested. 

They went on to Manlion, where Spencer pointed out Oliver, who 

had prevented the arrest on the previous Monday. The D.O. informed 

Oliver that he was under arrest and would be charged with interfering 

with the police. He protested, and the D.O. took him by the arm. 

Oliver broke loose, grabbed a stick, then, flourishing it wildly, ran 

to a canoe and crossed the channel to the other island. 

Loud calls on a conch shell were heard and taken to be a general 

call to arms. The patrol party returned to the Tsoilik rest house and 

put the census defaulter aboard the launch Mercy. Hr. Brokam had come 

ashore but was advised to return to the boat in case of a violent 

reception since Mr. Brokam had never visited the Lavongai people before. 
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At 10:30 a.m. there was some movement, and Oliver approached, 

followed by some 30 men. The two officers met the~ on the track and 

told them they would speak to six people but not to a rabble. Hm..'ever, 

all went to the rest house. Oliver delivered a tirade about their 

Johnson election, and said Government Officers were white-skins and did 

not understand them. He repeated himself, worked himself into a frenz y , 

jumping and swinging his arms to supplepent, no doubt, the shortness 

of his ideas. Mostly, he was unintelligible. Boski Tom, Councillor 

Swnain, Pelevaitas and Conmitteeman Fredi, all could make little of his 

speeches. D.O. repeated that he was under arrest. To prove it, I grabbed 

him by the shirt; he stepped back, and the front of his shirt fell 

out--by the feel of it; the material was rotten. TI1e mob closed in, 

making the arrest impossible. The meeting broke up when I asked who 

supported this madman; they could pay for the cost of the extra police 

to be brought up. With that, Oliver with 24 sup!.1orters got up and 

stamped off, leaving about 15 Government supporters, mainly from Tsoilik. 

D. 0. 's report: "TI1e pat tern of resistance is that of mass 

assembly without weapons, merely reliance on the weight of numbers. 

If the people know the numerical strength of the police, they will 

assemble on the basis of five locals to each policeman. Whilst there 

is no fear of the use of firearms they will continue to assemble in 

overwhelming strength. The alternative is the use of surprise tactics. 

If police and Patrol Officer authority is to be maintained, the leader 

of the disturbance, Oliver, must be arrested and brought to court to 

answer charges. 

"It is known that of the I:i443 raised to buy Johnson, I:J200 was 

subscribed by . the Tigak Islanders, from Enuk to Enang. On ~tay 8th 

I re turned their money.'' 

• 

• 
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Father Kelly (of the Lavongai Catholic Hission) cnve th~ D.C. 

three letters to President Johnson. They were eiven to Father Kelly 

by two aged men. D. C. thought they should be sent, as reply would be 

useful. Sent. 

The position was assessed as being at this stage as bad as it 

could be. The direction from Native Affairs headquarters instructing 

that sufficient police be employed to allow Courts to operate had not 

been followed, through an error of judgement as to the police strength 

required. 

22nd May 1964 

Magilung143 of Tikana asked the government to take action to stop 

the spread of the cult, after 33 subscribed ~14/13 at Putput.144 

23rd May 1964 

A meeting of citizens was held at Taskul on 23rd Hay 1964. The 

unanimous view of the meeting was that the Government should take ~ction 

to enforce the laws. Twenty-four responsible citizens, the D.O., and 

one P.O. attended the meeting, which was held in lieu of a Council 

meeting which failed for lack of a quorum. Only 6 Councillors, who were 

elected in February, 1964, came. Eight former Councillors also came. 

The meeting also aalled for firm support by the Government to protect 

loyal members of the community, enforce the payment of Council tax 

and resume the Council program. 

25th Hay 1964 

D.O. says this is a cargo cult, anti-government, subversive to 

maintenance of law and order. Council not functioning. no power 
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to act without police. We need them to avert possible defensive actions 

which could involve loss of life. 

• The D.O. says there are now 2,000 strongly loyal to Adl!iinistration 

2,000 positively against, 3,000 will wait-and-see if Administration can 

or will enforce law. P.O. urged strong action. Asked for 40 police, 

• part riot squads, to be stationed in New Hanover. 

Conference in Port Moresby, 1st June 1964, recolllI!lenced: 

a) Commissioner of Police to send 40 men under experienced 

• regular Police Officer; 

b) DNA to assign at least one experienceu A.D.O. for special 

duties in New Hanover; 

c) Director Department of Law to arrange for a Legal Officer • 
to accompany them in advisory capacity; 

d) Service of a stipendiary Hagistrate to be made temporarily 

available on New Hanover; • 
e) Before any action against cultists, matter. to be raised in 

the House of Assembly. 

The Native Affairs Police Force was established at Taskul on New • 
Hanover 5th June 1964. 

8th June 1964 -------- • 
Mr. Tuohy (Acting D.O.) left in charge at Taskul while D.C., 

Inspector Young, Mr. Benhem (Acting A.D.O.), P.O. Spencer and 8 police 

toured loyal and wait-and-see area. • 
At the first village visited, Mossuang, the people fled before 

the Native Affairs officers and one policeman as they landed, leavine 

only an aged man and a few women in the village. The people returned • as the patrol left the area. Subsequent calls that day at Nuslik and 
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Noipuos were generally well received by the people. Noipuos, which ~<ld 

fully paid 1964 tax, asked what action was to be taken against those 

who didn't. Demonstration by police with riot equipment made a good 

impression, especially with those who were in some doubt of the ultimate 

intentions of the party. 

From Noipous onwards Councillors, when available, joined the 

patrol. Six were collected. 

Elsewhere, reaction ranged from cordial welcome to suspicion 

and a sullen acceptance. 

At Meterankan, heard that Oliver was there, and called 300 to 

urge them to adhere to the cult teaching and maintain their resistance 

• to the Administration. 

Rumour: Queen ~ would arrive off Lavongai Catholic Mission 

with 700 American troops on 16th June. Also thought that helicopter 

pads were being secretly prepared to be used in this rumoured operation. 

Patrol moved from Meterankan to Lavongai Catholic Mission. 

Seventy cultists forming a cohesive group there. One man told the D.C. 

the people had made a promise to God, and if necessary they would die 

for their belief as Jesus had died for them. This was the first occasion 

that a religious element became evident. It was impossible to reason 

with them. 

19th June 1964 

Lavongai Council meeting. Twenty-one Councillors elected Bos ki 

Tom president. 1964 Tax Rule ratified. Passed resolution supporting 

Administration a~tion to restore order. 

Director of Native Affairs visited after the House of Assembly 

urged firm action. 
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Patrolling was able to be continued without incident because of 

the strong force of officers and police. 

30th June 1964 

Taskul meeting. About 150 people came from Lunganpakau, 

Konemetelik, Patopai, Mossuang, Meteai, Patiagaga, Varsauvarnvam. P.O. • 
Spencer reported the following discussion. 

Boas of Konemetelik: 

"We have come to see you with no crosses. We just want to discuss 

our difficulties. We come to tell you that we don't want you to come 

all the way to our villages to get tax and have to go away empty-handed. 

We have all come in to tell you that we don't have money, so it is no 

good coming to the villages to get it. Because we haven't got money--

and since it requires money to make the Cowtcil work--we wish to withdraw 

from the Council. We don't want to be responsible for the breakdown of • 
the Council in areas where the people do pay tax. We don't want trouble 

with you, and we want to go. We don't want to fight with the Governmentt 

but we have voted for Johnson, and if he does not come we will eventually • 
come back, but we want the chance to wait his coming without the Council. 

"We have not come with our Councillors because we do .not recognize 

them as our leaders in light of the development during .the House of 

Assembly elections and because of this: they are loyal--we are not. 

"We refuse to accept their authority. We are sorry to hear that 

people are being punished for not paying their taxes (at this date, no 
t 

person had been prosecuted) because we have no money and no means of 

obtaining it. Because of this we want to be left out of the Council. 

Piris of Varsauvamvam: 
t 

"Would you please let us out of the Council because we cannot 

•. ,., • 
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afford to pay tax. That is all." 

The following discussion between the P .0. and the native spokes!'!'lan 

then took place: 

P.O.: If the Americans arrived to boss you would you pay tax? 

Boas: Yes, we would pay tax for them because we voted for them. 

P.O.: Where would you get the money? 

Boas: They would show us better ways of earning money so we could 

pay tax • 

P.O.: How do you propose they would help you to earn money? 

Boas: I don't know, but I think they would pay us higher wages 

than your government does • 

P.O.: Have you been to Moresby? Rabaul? 

Boas: Yes, just after the war to Rabaul. 

P.O.: Have you been anywhere else? 

Boas: No. 

P.O.: Anyone been to Australia? 

Meeting: No reply. 

Kopules of Kulpetau: We haven't changed our minds in regard to 

our election. We still want Johnson. 

P.O.: How long are you willing to wait for the Americans? 

Kopules: We are willing to wait for 3 years. 

Boas: We ccm only wait till we know in our minds that we are 

wrong; and then only will we come back to you. 

Gideon of Kulpitau: We want to choose our way of life. ~e will 

wait for America. If they don't come, then we will come back to your way. 

P.O.: You want to get out from under Council Administration. 

Does that mean you don't want the Central Government also? 

Gideon: I won't answer that. We just want to make our own choice . 

... ·. 
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Boas: Why is it that a lot of people who voted correctly have 

not paid their tax, and why aren't they helping to clean the Council 

Headquarters? Why don't you get tax from them instead of annoyin~ us 

who don't want to be part of the CouncilZ (A Good Question.) That is all. 

Pasingandau of Kulpitau: I just want to second what Boas said. 

Puil of Sunganpokau: What Boas said about leaving us to find our 

own way till the Yanks come is everybody's wish. I think the same as 

Boas regarding the state of Taskul. 

Boas: We have pointed out why we don't want to remain under 

Council Administration, and a question now arises, who do our Councillors 

have authority over? We do not recognise them as leaders. 

Pasingandau: I'd like to hear the answer to Boas' question. 

Gideon: Who is going to hear the Council's talk: a Councillor 

should be the voice of the people, but after the House of Assembly 

elections, we changed our minds as to what our future would be, and now 

the Councillor is not a true representative of our wishes. 

Lakios of Kulpitau: The Councillors have always misinterpreted 

our wishes regarding matters in meetings. For instance, the tax rule. 

In every case, the people's views regarding tax rules have never been 

ascertained before the meetings, and this has resulted in the present 

refusal to pay tax. We claim that the rule is not a true represen ta ti on 

of our ability to pay. I don't blame the Administration for this, but 

I do think it is the fault of the individual Councillors. (This goes 

back to 1961--not the latest rule.) I want the Council to change this. 

I asked Kulpasingan to ask the Council for a pit saw in 1962, but he 

re fused to raise the matter in the meeting. That is an example. 

Boas: I heard that the Council passed a resolution to wipe out 

the cult. Wouldn't it be better to attract people back into your way 

• 
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of thinking rather than force them? 

before • 

And then forget what has gone 

P.O.: You have all had ample opportunity to come back in the 

easy way--and you still can, despite the presence of the police. 

Binge Bingetupelam of Konematelik: I second Boas' comments 

that we just don't have the money to pay tax. We don't want you to waste 

time with no results; we just can't pay. 

The shrewd suggestion made by Boas, if accepted, would have only 

strengthened the cult leaders and provided greater justification for 

pursuing their aims with the technique then in use. 

During the tax collection on Tsoi Islands, a large group gathered 

at Ungakum on 23rd June. On the demand for tax payments by the Council 

clerk, one man, Warluk, said, "We have no coney and will not pay tax." 

There were over 100 men present, and the Patrolling Officer warned 

police to stand by, and the Council clerk laid an information against 

the first defaulter. After 6 defaulters had been remanded in custody, 

the people started to pay their tax. 

The Patrolling Officer reported: "It ·was apparent that they 

had tried to call our bluff but when six had been remanded in custody 

they gave it up. It must be understood that there were 40 police 

~tanding E.l, and unless the ~ ~ in force .!. feel thrtt the oeonle -;1ill 

resist when court proceedings are instituted." 

July 1964 

Meeting at Magam to strengthen stand for Johnson. Attended by 

l1atamakas of Kabl~man, Ngurpuo of Kaselok, Anos of Putput. 

Matamakas was asked by William of Kaselok to hold a meeting s o 

all would know about the "election." They did so, 17th July, at K.eselok 

(New Ireland). 145 
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4th August 1964 

Benhem radioed (from Lavongai Catholic Mission) 30th July that 

at Metak.abil village that day the patrol was met by a group of 300 

males carrying a notice which stated they would not pay tax. By 

Tilursday evening, 16 had been convicted and sentenced to imprisonment 

for this refusal. 

Because of the lengthy procedures required, another magistrate, 

A.D.O. Frawley, was sent to Metakabil. Arrived 31 July, noon. Benhern 

advised that on Friday a number of the 300 assembled approached the 

court in a threatening manner demanding red (prison) _!.aplaps. They were 

told their request would be considered. 

Passive resistance being met along that section of sou t h coast. 

Following convictions at Metakabil, Mr. Benhern reported a weakening 

of resistance in that area, and he did not expect any defaulters from 

Lavongai village. However, east of Lavongai, including Meterankan, 

Magam, Bolpua, where the cult originated, resistance was expected. 

Some ~400 in Local Government Council tax was collected during 

this patrol, and some people paid tax during court proceedings. At 

4th August 68 people had been convicted on various charges, including 

riotous behavior, tax default and threatening behaviour. 146 

8th August 1964, Meterankan 

At the request of a group of Lavongai people, a meeting was 

held at Meterankan village on 8th August, where approximately 400 

assembled. Benhem, Spencer, and 35 police were there. People from 

Tsoi, Butei, and. Enang and 13 Councillors from the Tsoi area. Jim Grose, 

M.H.A., acting D.O. Tuohy, and two Americans, !faster Sergeant Smith 

and one Kauli of the U.S. Army Survey Unit were there. 

• 
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The assembly was orderly but became demonstrative on two 

occasions when all rose in unison in support of their spokesman's 

statement concerning allegations that they had been told President 

Johnson had been put in jail. This was firmly denied, and the crowd 

sat down again when ordered to do so • 

Sgt. Smith and Mr. J. Grose made a good impression, and what 

each said appeared to be effective. The people, however, stuck to 

their beliefs, largely, it was felt, because of the loss of face they 

would suffer by capitulating. 

Mr. Tuohy finally addressed the gathering, reiterating the fact 

that the law would continue to be enforced and tax defaulters would 

be jailed. People could air their grievances through their Cou~cils 

again, and explanation of taxation, central government expenditure and 

Council expenditure was given. Utu Technical School, and the costs 

involved in running it, was used as an exa~~le4 

During the meeting Pasingan Bola of Butei (Tigak) read from an 

147 exercise book, in English, the following: 

WHY DO WE DISLIKE THE AUSTRALIANS? -- -- -- --
a) We dislike the Australian because we have been in the hand for 45 

years and we still live just like our grandfathers long ago. 

b) Because the Australian owed [sic] our lands and said that the government 

govern our lands without buying them. 

c) Because the Australian dug a hole for us to kill us.148 

d) Because we paid our taxes and couldn't see the result of our taxes. 

e) Because our wages and salaries aren't just the same. 

f) Because the ~stralian treated us unfairly and they often say bad 

words to us as "black bastard." 

g) Because they won't teach us how to be experiences [sic]. 
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h) Because they gave us these two things or businesses: the cooperative 

and legislative council and said that they will save us. They don't do so. 

i) The school. In school they treat us differently from their own child. 

j) Tileir teachings are not skill. 

k) Because they said in their report that we have long tails and long 

ears. 149 

WHY DO WE LIKE nIE U.S. AMERICA? 

a) Because we know that the U.S.A. has governed the Africans properly 

and treated them fairly and we hope that they will do the same to us. 

b) Because this is our land and we do want the U.S.A. to be here. 

c) We do like the U.S.A. because they have saved our lives in second world 

war when the Australians ran away from us and we do like them much. 

d) We do like the U.S.A. because in the teaching of the eleksion [sic] 

they said that we choose what country we need and do so by electing the 

U.S.A. 

e) Conclusion: We do not want the Australian because we have been with 

them for many years and haven't got changed in our lives. We do ask the 

Australian not to govern us any more. We must wait for the U.S.A. has 

his turn. We do like the U.S.A. to teach us the best way how to live 

good, happy and useful lives. 

There was good cooperation from U.S. servicemen who told the 

people that President Johnson did not want to come to Lavongai. He had 

his own job to do in the U.S. and that the people must follow the 

Australian Government. 

The people expressed resentment at not having had sufficient 

attention in the educational and economic fields. They also showed a 

lack of comprehension of broad political patterns as by their insistance 

on seeking to come under U.S. Administration. Their desire to take a 

greater part in their own Government was evident in a nUI!lber of statements. 

• .. 
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Encouraged them to establish village committees, advise Councillors, 

attend Council meetings, speak there. Arrangements should be made for 

them to speak at those meetings. 

A report from Mr. Benhem dated 21st August 1964 clearly showed 

the cult as a classic example of "cargo" cult with the "Johnson" aspect 

an interesting but not unusual manifestation. The anti-Australian, 

anti-Council expression was becoming more predominant than the "we want 

Johnson" theme, though the most significant aspect was the underlying 

opposition to any form of authority. 

A certain amount of competition for leadership and/or notoriety 

among the younger men was becoming evident by their appearing as group 

leaders and spokesmen. On the other hand, older men are against the 

Government, Councils and any other authority through their desire to 

escape from the pressures of today and revert to their former closed 

and traditional society where their authority might be re-instated. 

In the fields of Health, Education, and political development, 

the New Hanover people have, for their population of 7,160, fared much 

better than other groups. 

In Education the Administration has provided five schools each 

with permanent buildings. There are 21 teachers, including 3 Europeans, 

and a total enrollment of 628 students. The missions--Catholic, Uethodist, 

Adventist--have 19 schools, 906 students counting unregistered schools, 

total, 1,600, or 25% of the population. 

Health Administration: 1 hospital; 9 aid posts. 

lli.ssions: 2 hospitals; also mobile and static Infant and ~1aternal 

welfare services. 

Til.e Lavongai Council was established in 1961, and includes Tsoi 

and Tingwon. Tile third Lavongai Elections were held in January, 1964, 

and interest was good, as usual. 
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In the field of economic development, co-ops have been established 

at 9 centres but agricultural development has received some setbacks 

due primarily to the difficulty the Department of Agriculture has 

experienced in maintaining continuity of staff .lSO 

During the period 1/4/63 to 31/3/64 copra valued at bl3,000 

was sold through their co-ops. Shell valued at bl,000 was shipped from 

New Hanover during the same period. This represented a substantial 

increase in the value of copra produced during the 1/4/62 to 31/3/63 

period. 

The D.O stated that in his opiriion inunediate diversification of 

cash crops as a means of satisfying the nebulous wants of the 'New Hanover 

people was not the answer to the present problem. Placing of one or 

more agricultural officers on the island would only be acceptable to 

the people in their present mood if those officers planted, processed 

and marketed crops and handed the proceeds to the New Hanover people 

without any physical involvement on the part of the latter. 

Activity on New Hanover to the end of August had been in two 

phases. Tile first phase was one of contact and familiarisation by 

police patrols. The second, ·.then just completed, consisted of warning 

villagers of impending Local Government Council tax collections and the 

actual collection of tax. The latter phase had required two officers, 

Benhem and Spencer, working together as Court and Prosecution. bl,600 

was collected as against an estimate of b4,300. 

Tile · next phase then planned was for 3 P.O.s in 3 separate parties 

to endeavor to apprehend certain individuals for whom warrants of arrest 

had been issued. Among these were Aaron Lip, charged with assault; 

Oliver, for riotous behavior and evading arrest; and Oliver's brother, 

Robin, for riotous behavior. 

·~ '. 
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The people of the Nusawong-Maearn nrea requested time to fincl their 

tax and one month was granted. It was noted that traders on the south 

coast of New Hanover reported greatly increased takings in their stores 

over the past few'months. This greater spending was attributed to the 

belief that "cargo" was comine, and, therefore, there was no need to 

conserve resources and to the belief that by pleading lack of money for 

tax, liability would be avoided • 

5th September 1964 

Behaving in .!. Threatening Manner 

Patrols continued without incident until Saturday, 5th September 

1964,when a patrol led by A.D.O.s Frawley and Benhem with 14 members 

of the Royal Papua and New Guinea Constabulary visited Nuseilas village 

after prior warning that the patrol would be arriving to collect tax 

due to the Tikana Native Local Government Council. The patrol met 

with a general refusal to pay, whereupon one of those concerned was 

arrested with a view to his prosecution for such refusal. TI1ereupon 

some 40 of those present advanced on the patrol in an apparent effort 

to intimidate it. Two or three of the people carried mangrove sticks, 

and one was armed with a bush knife. A general melee followed, and the 

patrol found it necessary to use tear gas to break up the demonstration. 

This was successful, and four ringleaders were arrested which, together 

with the one originally apprehended, made a total of 5. No one was 

injured during the demonstration. The 5 were taken to Kavieng for Court 

action. 

Charged w~th behaving in a riotous manner contrary to Sec. 30e 

of the Police Offenses Ordinance. Convicted and sentenced. 
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Nuseilas is one of the Tigak Island villa~es affected by the 

New Hanover cult. It was reported that cult followers believe that 

by paying tax their chance of receiving "cargo" will disappear.151 

24th September 1964 

• Patrol Attacked at Lokono, West Coast Tigak, 10:00 ~·~· 

Patrol: 1~2 A.D.O. Frawley, 1 P.O., 1 C.P.O.,;) 14 police. Attack 

by 50 males armed with spears, stones, clubs. Since Lokono has a total 

population of 100, it appeared attackers may have included men from 

adjacent villages Kaut and Kabien. Four police received serious head 

wounds, mid 8 police received minor injuries. 

No officers were injured, though they received some knocks. 

Attack appeared directed at the Constabulary, not the European Officers 

or the Councillors. 

A major patrol departed Kavieng early Sunday 27th September. 

Travelling by sea, they visited Kavien, Lokono, Kaut, etc. All villages 

and settlements were found to be deserted except for one aid post 

centre where the orderly was in attendance with one elderly patient. 

It appeared the people were fleeing before the patrol. 

Nuseilas and Lokono mark a new phase. In the first phase, the cult 

took root in the minds of the people and from its small beginnines was 

spread throughout the Lavongai and much of the Tigak Census Divisions 

while its emissaries were attempting to spread it further afield. It 

remained largely within the law except in the matter of tax. With these 

incidents, groups of cultists have moved outside the law and adopted 

positions of open defiance of government authority. Action will continue 

to ensure that law and order is re-established and maintained. When 

firmly established, resources will be directed to re-establishment 

• . . 
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of developmental programs in accordance with the priorities and abilities 

of the people. 

P-NG'S NEW POLITICIAl~S SPEAK nIEIR MINDs153 --- -- --- --- ---
Quick Action Wanted on New Hanover Cargo Cult 

• From Stuart Inder in Port Horesby 

Easily the most surprising and most interesting 

development in the inaugural session of Papua-New Guinea's 

unexpectedly vocal House of Assembly was the way in which 

the Administration accepted a debate on cargo cult activities 

as giving it a mandate to take sterner action against the 

cult. 

The Administration announced that since most 

speakers in the debate obviously wanted some quick action 

against a "Lyndon Johnson cult" in New Ireland, then 

that was just what they would get. 

The Administration attitude impressed most of the 

new members, and even the old hands praised it as a 

shrewd move, for the outcome was exactly what the Administration 

had hoped for. 

The Government had believed for weeks that only 

strong action would settle the New Ireland trouble, but 

remembering the Navunaram riots (when natives were killed) 

and the Buka cult outbreak (when hundreds were gaoled), 

they were loath to start any action that might rebound 

in the UN. 

Once armed with support from the first elected 

Assembly, they felt on strong ground should anything 

go wrong when they moved against the Johnson cultists. 



Political Dynamite 

This method of getting the r..ajority to sh.1re the 

responsibility for political dynamite obviously had a 

future, as valuable to the officials as to the 

Territory itself. 

The Johnson Cult is currently in control of 

about 2,000 of the 6,000 people of New Hanover, a 

small island off the tip of New Ireland. 

It was noticed in February when several hundred 

people in that area inforr:ied electoral officers for 

the House of Assembly elections that they wanted to 

vote for "President Johnson bilong America, 11 who, 

oofortunately, was not among the six local candidates. 

Attenpts to reason with them failed, and, as 

a result, only about 28 per cent of the peoole voted. 

Later in February, field staff visited 

l-lateranken where the cult had been originated 

(reputedly by Bosamalik, a youth of about 20) to 

try to reason with the men, but the cultists demanded 

that the Australians leave and the Americans cone in. 

False Alann 

Further talks, in March, seer.ied to quieten 

things down and the field staff considered they had 

persuaded the cultists to abandon their ideas and 

return the money they had collected among followers 

to pay Presid~nt Johnson's fare over. 

But it was a false alarm, and the situation 

became worse. 
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The cultists became more truculent and threatened 

patrols, regarding any effort to reason with them ~s 

Administration weakness. Nicholas Brokam, the neMber 

for New Ireland, was unable to land in the area to 

talk to them because of the cultists' threats. 

Brokam, who is Under-Secretary for the Assistant 

Administrator (Economic Affairs), brought the matter 

up in the House by way of an urgency motion. 

Both Brokarn and New Ireland planter Jim Grose 

(New Guinea Islands) had discussed bringing up the 

matter of the cult even while they were still in Hew 

Ireland, and they learned that the Adninistration 

would, in fact, welcome a debate. 

Brokam told the llouse that he feared there 

would be breaches of peace, and that the cult would 

spread to New Ireland proper, unless it were stopped 

now. He said there should be a law against cults 

and the police should arrest the New Hanover cultists. 

In the ensuing debate, there hardly seemed 

to be a member who did not have something soW1d to 

say. 

To the public gallery, it appeared as if the 

whole of the Territory was breaking out in cargo 

cult activity, as member after member told about 

his own experiences and suegested" with confidence, 

how the cult ~roblem should be solved. 

1194 



First Rate Debate 

There must have been at least 15 different 

solutions (gaol them, educate them, cut off their 

supplies, show them factories abroad, built them 

factories at home, etc.), but there wc,is one clear 

message going through the entire debate; Whatever 

the final solution was, the New Hanover cult had 

to be wiped out now, because no man should be 

allowed to cock a snoot at law and order. 

Not for the first time in the session did 

observers ponder at the way in which inexperienced, 

backwoods politicians managed to confine themselves 

to the question in hand, and with an economy of 

words. 

Only rarely did Speaker Niall (who zc:ive 

loose and welcome rein to the debate) have to explain 

to a member that cargo cults, not village pumps, 

were the items under discussion. 

Even Paliau Maloat (Xanus) demanded action--

a plea which was not lost on those who knew that Paliau 

was a former cult leader himself, and was once gaoled 

for his own activities. 

Mr. J. K, McCarthy, Di rec tor of :fa ti ve Affairs 

and one of the 10 official members, replied that 

where people had little knowledge of the civilised ways 

of life, it was plain humanity to treat these cultB 

with sympathy and l1e was proud to say this was 

Administration policy. 
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The Government had never set out to crush such 

movements, but to persuade people that their beliefs 

could lead to disaster. 

Nevertheless, this particular cult had 

destroyed law and order in its area, and the Administration 

was now prepared to restore it--with the full su:iport 

of the House of Assembly. 

Since there was already a big police d~tachment 

in the Hew Ireland area as Mr. McCarthy was speaking, 

and Mr. McCarthy himself promised to go over as soon 

as the House finished the session, New Guinea awaited 

the sequel with interest. 

Footnote: It was reported from Port ~oresby 

on June 24 that 2, 000 Lyndon Johnson cul tis ts on ~fow 

Hanover had agreed in principle to pay council taxes 

"on the eve of a visit to the island" by Mr. McCarthy. 

"The So-Called Johnson Cult" 

Progress Report No. 2 

Department of District Administration 

1st October 1964 to 31st Dece~ber 1964 
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West coast, New Ireland. Patrols found that people not involved 

in the attack were frightened and ran away when patrols approached. 

Contact was eventually made with individuals and groups, and they began 

to move back to their homes. On 6th October 1964, patrols operatin r, in 
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the area reported that families were all back in the villages of K:1b i e n, 

Kaut, Lokono, and on the 7th October the patrols witl1drew. 

Thirty-five people from Lokono, Kavieng No. 1 and Kavieng :fo. 2 

were arrested and taken to Kavieng for court proceedin0s in connection 

with the attack on the patrol 24th September. 

Court hearings commenced at Kavieng early in October. Two were 

discharged, 33 convicted, thus: 1 fined J:JS; 5 imprisoned for 1 month; 

4 imprisoned for 2 months; 22 imprisoned for 4 months; 1 imprisoned for 

6 months. 

"On Wednesday, 7th October 1964, Mr. Benhem, acting A.D.O., went 

to the Kavieng Police Station in order to assist in the preparation 

of Court papers~ There he saw prisoner Sinion of Kaut village whose 

appearance indicated that he had recently been injured. Simion informed 

Mr. Benhem that he had been assaulted by seve~al police constables early 

that morning. After discussions with Police Officers, a parade of 

police was scheduled for 1:30 p.rn. that day. 

"Acting Inspector Curtis conducted the parade and later carried 

out an investigation. During the parade 2 complainant~ Barasul Stauley, 

a Methodist ~li.ssion teacher, and Simino Kul~ut, a Councillor of Kaut 

village, who were in lawful custody, identified their assailants. 

Following investigations 4 members of the constabulary were charged in 

the District Court, Kavieng, and were found guilty of unlawful assault, 

under the Police Of fences Ordinance. One was fined b5, three were fined 

1210 each, and all 4 members were dishonourably discharged from the 

constabulary. 

"In a later report the D.O. Kavieng, stated, 'From the first 

day of the patrol which I led following the Lokono incident, the Police, 

particularly those who had arrived as reinforcements; showed a serious 
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lack of discipline. At one staee I was forced to tell the police 

that any furnher lapses would mean their immediate withdrawal and return 

to Kavieng. Und~r other circumstances the disciplinary lapses would be 

regarded as minor, but when a large body of hostile natives were expected 

to confront the patrol, these infractions, e.g. leaving a guard post, 

must be regarded as very serious.'" 

On 8th October 1964, a further incident occurred at Kavieng 

Police Station when a number of Police refused to return to Taskul on 

New Hanover. The reason stated at the time for their refusal was that 

since Court proceedings had been instigated against 4 police accused of 

assaulting the Councillor Simion and another native when in custody, they 

wished to remain to see what would happen to then. 

At a Disciplinary Tribunal subsequently held at Rabaul on 2nd 

November 1964, thirteen members of the Police Force were charged under 

Section 23(b) of the Royal Papua and New Guinea Constabulary Ordinance 

with having willfully disobeyed a lawful order given by a person h avl~g 

authority to give it. One constable involved had been discharged at his 

own request, on 31st October 1964, prior to the sitting of the Tribunal. 

Twelve members pleaded guilty and 1 not guilty. After evioence, 

the charge against him was dismissed. 

It was proved that a lawful order was given. Then the representative 

of the Police Association withdrew. He said he couldn't help the 

members charged further. 

When determining punishments, their ~revious conduct was taken into 

consideration. Ten lost one r¥Jnths pay, two lost two months' pay, and four 

were discharged <;lishonorably. They had been involved in the Rabaul 

Police strike. 
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There was a patrol (in November) to the Lavongai-?1agar.. area 

covering a portion of a previous patrol which had not been conpleted as 

a request for further time to pay taxes due had been nade by the ?eople 

of the area. 

This area, being the one where the cult originated, was r e garded 

as crucial. A total of t:i75 was collected from the villagers of Lavongai, 

Saula, I{ulungut, Magam, Neila, Nusawong and Heikaputuk. This represente d 

payment in full or in part by 37 adult nales. 

Of 20 persons charged with failure to pay tax, two received 

suspended sentences and 18 were committed to the Corrective Institution 

at Taskul for two months. 

The attitude towards payment of tax had softened as the majority 

had made genuine efforts to meet their tax comrnitf!lents. This was ~ 

marked change for the better. Passive resistance is breaking. Councillor 

Kasi of Magam demonstrated a complete about-face in his efforts to /ersuade 

his people to pay their taxes. 

On the west coast of New Ireland an unarmed patrol (P.O . , Welfare 

Officer and 2 constables) walked to coastal villages via Putput and Tome. 

Most of the adult males of Lokono and Kavi.ene villages were in 

prison at the time, but the attitude of those remaining was friendl y , 

and the patrol received all necessary assistance. 

Over t:i30 was collected in taxes from those who volunteered it, and 

no attempt was made to force payment. Some hardship was apparent, occasioned 

by the shortage of manpower and shortaee of spears, axes, etc. , whid1 

had been confiscated by the previous armed patrol. These confiscated 

articles were re ~urned to the villagers a short time later. 

A medical patrol to the south coast of New Hanover area reported 

friendly cooperation from the villagers. 
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The Methodist Mission made its annual monetary collection as 

usual. A disturbing feature of developments had been noted in the n~rt 

played by teachers of this mission in various villages. The D.O., Kavieng 

reported on 22nd September 1964, as follows: 

"Since the commencement of the cult, both llissions, Catholic ;md 

Methodist, have sought anonymity, but because of the participation of 

more than one Methodist teacher in the cult and some criticism of the 

mission arising from this, the Rev. Robbins of the Methodist Missi on h.qs 

begun to take more positive steps to combat the spread of the cult b~t I 

doubt if he would or could do anything about it." 

They have either acted as spokesmen for the cult group, 

provocateurs in incidents or a communicative link to and from the original 

cult group to their respective areas. 

Action was proposed to counteract this by arranging with the 

Methodist missions for mission teachers to be brought together for ;i 

course in political education. 

Possibly the old practice of mission activity in particular areas 

being confined to the original mission pioneering the area, on a loose 

but usually adhered-to basis of mutual exclusiveness, contributed to 

the preclusion of missions other than the Methodist becoming involved 

to any extent. The only other mission, Seventh-Day Adventist, is by 

comparison newly established and in the minority. 

Cult activities continued, and it was reported that Oliver and 

Robin (warrants issued) had held a meeting at Upuas 6th December 1964. 

However, it was significant that only 7 males out of a possible 100 

attended the mee~ing. One person was convicted and sentenced to 2 months 

for assisting escapee Oliver, on evidence given by the Tsoi Councillor 

and two other men. They also told P.O. Mr. P. J. Power that at the ~eeting 
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cult leaders Oliver and Robin stated that the Americans would ~rrive to 

take over New Hanover on 25th January 1965, providing the Aus t ralLm 

Administration had left by that date. 

A report was received at the District Office Kavieng that Matamakas 

of Kableman village addressed a meeting of Methodist mission pastors and 

teachers held at Kableman village 9th De.cember 1964. Infol"Tllant: 

Councillor Pita of Kulangit. It was alleged Matamakas told the asse~bly 

to prepare themselves and others to converge on Kavieng when they would 

tall the D.C. to leave New Ireland along with other Government Officers. 

If he did not do this they were to break down the jail and re l ease the 

prisoners. If the Administration tried to arrest them, they were not 

to fight back but should submit quietly. 154 

Following investigations, three persons were charged with 

conspiring to commit a crime under Section 541 of the ~ueensland Criminal 

Code. They were Benedict Chow Chan Kieng, Kapilis Lamangan and Hatamakas 

Lengat. All were committed for trial by the District Court on 30th 

December 1964. 155 

20th October 1964 

Summary by Williamson: 

a) New Hanove~ and particularly south coas~ has been exploited 

by certain of their leaders from 1945 until death of Singarau in 1962~56 

b) A division between Methodist and Catholic has existed a long 

time on south coast. Johnson cult appears to have nore Methodists 

than Catholics. At least, its leadership is strongly Methodist. 

c') Rumours of anti-European attitudes were reported in 1953. 

d) The Johnson cult originated in Sinearau' s former sphere of 

influence (the wreckage of his shipping venture is still at Heterankan, 
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a symbol of his era) . 

e) Pukina of Lavongai and Pilikos of Bolpua were close henchmen 

of Singarau and have been prominent in the present cult activities. 

f) Singerau is likened to (other cult leaders elsewhere). 

g) Many staff changes have occurred at Taskul over the past 

10-15 years. 

As in New Ireland, New Hanover lacks leaders. They oppose the 

idea of any one attaining superiority over his fellows. People adMit 

this. 

The extreme insularity of New Hanover people is most marked. 

Very few have travelled widely outside their island or Kavien~. 

"The So-Called Johnson Cult" 

Progress Report No. 3 

Department of District Administration 

1st January 1965 to 1st April 1965 

The situation on the 1st January 1965 indicated that, despite 

an apparent weakening of cult influence in the Lavongai area, there was 

still a long way to go before a more rational approach by the people, 

toward satisfying their wants, would replace cult thinking. The general 

attitude of the people was reflected in the fact that 3 warrants to 

apprehend remained unexecuted. It had also been established that Oliver 

of Tsoi was active in trying to keep the cult going. 

Early in February there were rumors of disaffection emerging 

among some on New Hanove·r towards the cult and those continuing to 

promote it. A message to the people of Lavongai was printed in Pidgin 

English and distributed by the D.C. It pointed out that two dates had 
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been set by cult spokesmen for the arrival of the Americans, the 1st 

of January and then the 25th of January, but that since the Arrtericans 

had not arrived it was obvious the spokesmen were fooline the people. 

The people were urged to follow the advice of the Administration and 

their Council to take a rational approach towards improvine their w.q y 

of life and satisfying their wants. 

ls t March 1965 -------
The conspiracy case, The Queen y_. Matamakas and Others, concluded 

with the three accused being acquitted. The possibility of further 

indictments was to be carefully examined. 

17th March 1965 --------
Deputy D.C. reported that in view of the fact that the tax rate 

for Lavongai Council for January to June, 1965, is half the normal rates, 

i.e., bl/5/0157 and that reports of heavy spending over recent months 

have been received, and tax collections to date have been very low, 

it must be assumed that these people will again oppose the Council in 

its efforts to collect tax. As these will be second offences and 

convictions could entail heavier penalties, we must anticipate sone 

active resistance to prosecutions and implementation of Court Orders. 

22nd March 1965 

The D.C., Kavieng (Mr. WilliaI!l Seale) wrote that we must be 

prepared to deal with an explosive situation with possible violence, 

and this will re~uire strong and experienced staff in the field and 

at District Headquarters. 
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Press Advice 

April 2, 1965. 

American member of UN Visiting Mission, Mr. 

Dwight Dickinson, addressing a meetine of about 300 

New Hanover people at Taskul, told them America would 

• not come. America would not accept their election. 

He spoke after several New Hanover men had 

related reasons why they wanted to elect President 

• Johnson. The first New Hanover speaker, Leopamais, 

of Lavongai village, was educated in Rabaul to standard 

9. He is now unemployed in the village •••. 

Pengai Peni, a brother of Bosmailik, one of 

the leaders of the Johnson cult, told the mission his 

people did not wish to pay taxes to Local Government 

Councils. They wanted to pay money only to the 

country for which they voted. Turning to the body 

of the meeting for support of this statement, Peni 

received a solid shout of assent. 

Darius Lapan told the mission that people 

would not change their attitude. Then he turned and 

asked his supporters if they wanted to abolish 

Lavongai Government Council. This brought even 

louder shouted agreement. 

Boski Tom, President of the Lavongai Council, 

who with other Councillors sat apart from the main 

group of the people, replied to various charges of 

Administration neglect. He said the failures were 

mainly due to the people themselves. Honey had 



been stolen from co-ops and young men would not work 

their coffee gardens. 

Press Release 

October 7, 1965. 

D.C., New Ireland, says that prosecutions 

against all CoWlcil Tax defaulters in the Lavongai 

Council areas have been completed. Some 346 

prosecutions in all were initiated by the Council 

as a result of which 228 adult males were convicted 

and sentenced to terms of imprisonment ranging 

from 2 weeks to 5 months; 92 adult males were 

convicted and adjudged to pay fines from b5/- to 

~2.0.0; 7 adult males were convicted, cautioned 

and discharged and 19 were acquitted. Others 

associated with the cult and eligible to pay Council 

tax have done so, and the Council's action in 

initiating prosecutions undoubtedly influenced this 

attitude ..•• 

Tile situation is being watched. Apparently 

there is no change in attitude, although this cannot 

be satisfactorily assessed until the deadline for 

payment of Council tax for 1965-6 is reached. The 

rate is ~2-10-0 and must be paid by 30th November, 

1965. 

The three cult leaders, Robin, Oliver and 

Samuel for whom warrants of arrest have be0·. issued, 

have continued to evade arrest, although efforts to 

apprehend them continue and will be intensified. 
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TERRITORY OF PAPUA AND UEW GUINEA 

Administration Press Statement No. 152. 

Port Moresby, October~, 1964. 

BACKGROUND INFORMATION ON TAX OPPOSITION 

AND CULT ACTIVITIES IN NEW IRELA1m 

(Statement by the Secretary of the Department 

of the Administrator, !lr. D. H. Fenbury) 

Tile Secretary of the Department of the Administrator, 

Mr. D. M. Fenbury, recently returned from a ten day inspection 

tour of New Ireland, and a short visit to Rabnul wh.~re he 

attended the official opening of the eighteenth cocoa fermentary 

of the Tolai Cocoa Project. This project was initiated by 

Hr. Fenbury in 1952. 

While in New Ireland Hr. Fenbury visited New Hanover, 

and the West Coast :~ew Ireland mainland villages involved 

in the recent attack on a government tax gathering ?atrol 

at Lokono. Ile also visited Namatanai via the East Coast road. 

At the time of Hr. Fenbury' s de?arture from ~lew Ireland 

the Lokono people had just returned to their villages and 

police enquiries iato the circumstances of the attack were 

proceeding. The Lokono people and other cm:ummi ties nenrb y 

had abandoned their villages and gone into the bush after 

the attack on the patrol. Since Mr. Fenbury's departure 

from New Ireland a number of people have been charged and 

convicted. 



Hr. Fenbury speaking in Port I1oresby today S.'iid that 

while it seemed clear that the rejection by the Lokono 

and adjacent communities of their own Local Governnent 

Council had been inspired by the Ne~ Hanover unrest (the 

New Hanover and Lokono people all belong to the one 

linguistic group) there had been no overt manifestations 

of the so-called Johnson cult at Lokono. 

Despite the proximity of the disaffected groups to 

K.avieng, the Administration headquarters of the New Ireland 

District, the New Hanover and 'lest Coast people although 

close to Kavieng in terms of map miles, were in fact 

considerably more isolated and backward than might be 

thought. 

On a Sunday morning at New Hanover, in company with 

the visiting Justice and local A<lministration officers, Mr. 

Fenbury talked informally to the 30 or so young men from 

New Hanover currently serving short tenns of imprisonment 

for refusing to pay their Council taxes. Enquiries 

elicited that only six of this group had ever been to 

Rabaul, and only eieht of them claimed to have ever visited 

Kavieng, a mere four hours away by sea. Host of the young 

men were illiterate although there had been schools on the 

island for many years. While copra production on New Hanover 

had actually increased during recent months, the re were ve r_v 

few new plantings. The island was economically retarded, 

mainly becaus~ the people were disinclined to make the 

necessary effort. There was no shortage of land and no 

particular difficulty in exporting and importing goods. 
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More concentrated attention to cash cropping was 

needed, but above all the people had to be educated into 

realising that progress was inseparabl~ froM effort on 

their part. The problem was one of motivation. 

Lack of ready cash had not been a factor in the 

recent refusal to pay Local Government Council tax. In 

fact, many peo~le liable for tax had deliberately spent 

their money at trade stores when tax collection became 

due. When Mr. Fenbury visited the small island of 

Niuseilas, off the West Coast area, whose people had 

previously refused to pay Council tax, a Mission "Wotnabar" 

collection was in progress, and was believed to have 

yielded several hundred pounds from the West Coast villages. 

When the New Hanover prisoners were asked why they 

had rejected their own freely elected Council, whic:1 was 

there to serve them, and over whose policies they had a 

very large measure of control, spokesmen claimed that the 

Council had done nothing for them. One man stated that he 

and others in his village had had to buy their own watering 

tank. When it was pointed out that the Taskul Local 

Government Council on New Hanover, besides buildine aid 

posts and schools, had already installed 27 water tanks in 

New Hanover villages and had others on hand awaitin3 

erection, there was no reply. 

In subsequent discussions with these people it w~s 

emphasised by.Hr. Fenbury that the Local Government system 

was essentially a democratically constituted organisation 

enabling small villages to pool their financial and manpower 

''" . 
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resources to achieve regular progress towards high~r 

living standards, and at the same time to hnve a voice 

in the management of their own affairs. To this one 

man replied that he did not believe in elected 

representation. Everyone should be equal in the 

management of community affairs. 

Mr. Fenbury said that while political disturbances 

in slowly evolving Melanesian societies frequently 

exhibited elements that, from a Western viewpoint, were 

illogical and irrational, such phenomena were rarely as 

aimple as some people imagined. In the existing New 

llanover and West Coast situation two important elements 

appeared to be apathy towards economic development and 

a withdrawal from the increasing complexity of modern 

life. With this there was an emotional regression towards 

anarchy. At Meterenkan village the people were polite-­

and disinterested in the Government and all its works. To 

many unsophisticated villagers, conditioned for centuries 

to an easy if primitive subsistence pattern of life in 

small, politically fragmented communities, the implications 

of such institutions as Local Government and the House 

of Assembly were frightening. This promoted a tendency­

probably an evolutionary phase--to draw back and reaffirm 

the ancient pattern. The reactionary attitudes discerni~le 

on New Hanover seemed to apply not only to elderly men 

but also to t .he young, and also to some Hiss ion teachers. 

The senior representative of the Methodist Overseas 

Mission on New Ireland, the Reverend Robbins, was 
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considerably disturbed at the number of Mission teachers 

apparently involved in the Lokono disturbance. He had 

walked about the bush for days, under extremely 

uncomfortable conditions, contacting the Lokono people 

and persuading them to return to their villages. At 

Lavongai the resident Catholic missionary, Father Kelly, 

could offer no explanation for the islanders' strange 

behaviour. 

The activities of a mysterious Raluana man (Raluana 

was in the Rabaul Sub-District of New Britain), who is 

said to have been roaming about New Hanover for the past 

eight months, were being investigated by Native Affairs 

officers. The apparently clandestine presence on the 

island of this man--one of the Raluana anti-Local Govern~ent 

Council group--was first reported to the Administration 

by a Raluana man who had been one of the original leaders 

in the 1951 Raluana anti-Cow1cil movement, but, like most 

of the early dissidents, had since conformed. 

While no substantive evidence had been obtained, 

there were also grounds for suspecting that the original 

New Hanover "We Want Johnson" attitude had been influenced 

by some of the American Negro servicemen who had been 

members of the various U.S. survey parties operating on 

the island over the past two years. 

Certain young members of the reinforcine Police 

detachment se~t to New Ireland had been deeply angered at 

-the vicious and unprovoked surprise attack made upon them 

at Lokono, and later some of them allegedly assaulted one 
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of the men taken into custody. The Police saicl to have 

been involved in this assault had been charged. 

~1r. Fenbury stated that one of the major problems 

now facing the Administration was that of instilling into 

village groups such as those of ~~ew Hanover and the Hest 

Coast of New Ireland some sense of urgency in reeard to 

the need to develop their resources. m1ile emphasising 

that he was stating a personal view, Mr. Fenbury said he 

felt such people now needed to be told, rauch more clearly 

and frequently than in the past, that while nobody 

enjoyed paying taxes and few people liked hard work, ti!!le 

was running out for the target working villager who was 

resistant to change. The people would either have to go on 

or ultimately they would go under. Unless they developed 

their own land and their own institutions much r:iore 

rapidly than they were doing at present, history would 

overtake them. Most of the Territory's indigenous rural 

communities had no appreciation that Asia was obviously on 

the march and was not very far away. The Administration 

together with many other development and welfare agencies, 

was working pretty solidly to show the rural inhabitants 

of the Territory the way to achieve higher living standards 

and political solidarity, but only the people theMselves 

could travel the long road leading to economic satisfaction 

and political security. 

The at~itudes exhibited by the New Hanov~r and i.J'est 

Coast New Ireland people indicated that the time might be 

overdue to start e~phasising these unpalatable facts in 
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very clear language. It was understandable that while 

large sections of the indigenous comr.mni ty of the Territory 

desired the end results of progress, they were still 

disinclined to make a consistent effort which necessarily 

involved disruption of the a11. ~ient seasonal rhythm of 

village life. This, in essence, appeared to b~ th~ cr11x 

of the Uew Hanover situation. Sin.ilar lotus-eatinr; 

attitudes appeared to be current in the Narnatanai area, 

which, while the ancestral home of the Tolai people, 

exhibited none of the Tolai prosressiveness. 

Communities along the isolated West coast of 

Namatanai were currently being exploited by shrewd 

entrepreneurs from the Duke of York Islands. The so­

called "account system" which these men operated was 

essentially a swindle--but despite government advice 

the Namatanai people still apparently preferred it to 

Western forms of economic organisation. 

By contrast, the attitudes of the shrewd and 

sturdy middle-aged farming eletTlent which constituted the 

backbone of Tola! society were refreshing. 

12 1 2 
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• INTERVIEWS WITH CULTISTS 

Interview With Makios 

On Thursday morning, July 20, Nolis and I walked the short 

distance, about half an hour, along the path from Ranmelek Methodist • 
Mission station to Patekone village to see Makios, a man about 60 who 

had long heen luluai for his village. I had met Makios twice before, 

once on my first trip with the Methodists in August, 1966, and again t 

just recently, Wednesday, July 12, 1967, at a meeting of T.I.A. at 

Lavongai. I had asked him if I could come to see him and he ha d seemed 

glad for me to come. He was there and ready when we arrived. • 
We sat on benches constructed in a small covered veranda of 

Makios' house. Chickens, crying children and neighbors came and went 

as we talked. • 
DB: All right, Makios, tell me a little first about this 

election and I will give you some questions. You tell me a little first--

when did you first hear of this election? • M: There were three. (I do not know what misunderstanding 

occurred here.) 

D: Three. 

• M: Three. All right now, we believe our election will come up, 

and we want it to come up true. All right--because we, altogether--we 

remain like one whatever. Because Australia behaves this way, ELECTION-­
CAUSES OF t 

we are not straight in this no good life. Because--this now--

we want, for instance, we want to see a very good way come up 
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among us inside of Lavongai. That. 

DB: Um. You made this election because you want to see a 

good way come up. 

M: Yes . 

DB: What kind of thing, what kind of way--you think of what 

kind of thing? 

M: We think because we are lacking so much. All right, we 

want one whatever something to come up among us. Such as America. 

D: America. 

M: Yes. 

DB: Your liking remains still for America? 

M: It remains still. 

DB: It remains still. 

M: It is thought about still among all men--all women, too. 

DR: All women, too? 

M: All have this wish. 

DB: Some Europeans think the women don't like this, but 

I haven't heard them speak angrily about it. 

M: It is the wish of us all--all women, all men together. 

LIKING FOR 
AMERICA 
REMAINS 

WOMEN 

DB and Makios mention events just before the election 

day at Ranmelek, and Yaman's role in speaking out about their vote "on 

the board" for America. Makios says plenty here were jailed for not 

paying taxes. Some, however,voted "in the box," for instance Bengebengerau, 

the present Councillor, who opposes the cultists. 

DB: What do you want? 

M: We don't live well. We haven't got good food, good clothes .. 

(tape unclear). 
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DB: Do you want iron roofs? 

M: That. Speedboat, whatever thing. 

DB and Makios discuss Oliver, of whom Makios knew 

nothing on the first day of the election at Ranmelek; as Oliver had 

not been around yet. 

DB: Now why does everyone go inside Tutukuvul now? 

M: This now just because of this, our election. All 

right, we go into Tutukuvul so that we can see--we want to straight en 

our journey. 

DB: You don't know yet what will come up from Tutukuvul? 

M: I don't know. 

DB: What do all say about Tutukuvul? 

M: No one knows what will come up, but we are still firm. 

DR asks if some think that America will see that this 

is a good place and will come, and Makios says this is something to 

think about, and wait and see. 

DB tells Makios that Oliver had said that unless a 

T. I. A. 

T. I.A. 
NO ONE KNOWS 
ITS FRUITS 

person believed strongly in something nothing would come up, and Makios 

agrees that is is true. 

DB asks how the people here get money to pay $10 t o 

T.I.A. and $5 for taxes. Makios says they don't have a good way, they 

just have to sell little things around the place, like buae and daka. 

Where? At Taskul and in the islands. Some work on plantations. Some 

sell sago hut there isnrt much. 

DB mentions that she wants to go to Narimlawa to see the wife 

of Peter Yangalissmat. Makios knows them. 

MONEY 
FOR 
TAXES 

DB: I have heard that Yangalissmat liked America. PETER 
YANGALISSMAT 
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M: Yes. But he died, and new we get this thing up after his life. 

DB: Has he been dead a long time? 

M: Yes. 

DB: When you got up election did you think of the talk o f Peter ? 

M: We thought of it. 

DB: When you first heard Yangalissmat, did you like what he said? 

M: He got it up, we just thought of it. 

DB and Makios discuss his wartime experiences. 

He had seen Americans, and he and others worked for the Japanese 

carrying cargo around in the bush, cutting trees and the like. 

They saw Americans again recently at Mount Patibung, to which they 

carried cargo. 

DB: Did the Americans on Patibung say America would like to 

come here? 

M: No. 

AMERICANS 
DURING THE 
WAR 

DB: Tell me a little about the ways of the Americans--what did 

you like about them? 

M: Their ways are not the ways of all men. Their ways are very 

good. They invite plenty of men, and sit down together to eat, and what-

ever thing--they give everything to them. That now, this way 
THE 

we have seen, and our liking remains. AMERICAN 
WAY 

DB: Did some Americans eat kaukau and sak sak together 

with_ you? 

Voice: Yes. 

DB: Are there some kiaps who sit down together with you all ? 

Voice: No . 
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M: Where--in Patibung? 

DB: In New Hanover, in Patekone. 

M: They stop together with us, but they aren't--they 

aren't the same. Their way (the American way) is another kind. 

ELECTION 
CHA NC ED 
AUSTRALIANS 

But now everyone--this now, the election, spoke firmly to 

everyone. Their way (the Australian) is all right now. 

DB: I have heard talk from some there is the idea that 

all your ancestors will make cargo, and bring it to the cemetery . 

I don't know where this talk came up, the Methodist area or the ANCESTORS 
AND 

Catholic area, I don't know. I have heard this talk. Now have CARGO 

you heard this talk among you? 

M: Who told you? 

DB: I heard this talk from one man in Taskul, but I don't where 

he was from. You don't have (this talk)? 

M: We don't have this talk. 

DB: I have also read it. Did it come up i n the Council? Did 

you have this talk at election time? 

M: No. 

DB asks about jail, and Boserong who has been present J AIL 

through most of the interview, answers. He has been in jail for two 

months in Taskul (New Hanover), five months in Kavieng (New Ireland). 

Some went to Karavat (New Britain). Their work in jail, Boserong said, 

was to dig the ground, carry big logs, dig up the roots of trees. No, 

they did not look after the prisoners well in jail: they had to carry 

big logs, and the police hit them, not with their hands, but with their 

sticks. No, the ~hite skins did not hit them. Cigarettes and buae. the 
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whiskey of (native) men," are taboo in jail. Food was not good, .:incl 

they drank plain water. 

Boserong was a nervous person who was intense and 

stuttered slightly, He spoke with conviction. DB asked if any good 

things came from the work that jail labor . did in Taskul, and Boserong 

said, "No." DB asked what he would have had the men do if he had been 

boss. He answered, hesitating, that he would have had them do good 

work, and let them sit down a little, and only give them a little work . 

And he would let them all have betel nuts and cigarettes. 

Boserong twice has not paid taxes, and he does not 

know whether or not he will pay them next time they are collected. 

Both he and Makios know that there will be another election in May, 

1968. DB asks whether or not they will vote for America. 

B: We have promised for the election for America. 

DB: Promise to whom? 

B: To God. 

DB asks if he promised in front of others or 

TAXES 
1968 
ELECTION 

PROMISE 
TO 
GOD 

inside himself. There is no response. (Probably the question was not 

clear.) 

DB: Some men say God sent this thinking to all men. Do 

you all have this thought? 

(Long Pause) 

B: It's like this: we sit down with this: we sit down with 

this Australian way. Our skins pain from their way. All right, 

the thinking came up. They themselves talked like this: "If you 

like whatever country, that's your business." 

DB: Who said that? 

B: All the kiaps. 

VOTE FOR 
WHOMEVER 

' YOU LIKE 
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DB: All the kiaps. 

B: Yes. All right, we stopped, we thought now. Then we did 

as they told us to, and we vot e d for J\mc ric;i . l.at c r, th ey hl':i r d ol 

our election, and they got angry. 

(Pause) 

DB: First they told you it was all right for you to vote for 

whatever country you liked? 

B: Yes. We looked at all the countries--if we wanted a country, 

we would vote for it. So we sat down, we looked at all countries. All 

right, we looked at one country, America; we voted for it. 

DB asked if they continued to go to church following 

the election. Yes, they were not cross with the church. Some MISS ION S 

missionaries (local) and rnunamunas (local Methodist preachers) 

followed them and went to jail. Plenty of Catholics,too. 

DB asked if Bosmailik (who was called cult leader by 

Newsweek and whose name was still bandied about by some Europeans) 

was the cause of the election, and Boserong said, "No." Who was? 

Everyone was, everyone had this idea, and they brought it to 

Bosmailik. Bosmailik now works on the speedboat of the kiap, 

Mr. Brightwell. 

DB: Does Bosmailik no longer follow the election? 

BOSMALILIK 
AND 
LEADERSHIP 

B: No, he was jailed with us, but the kiap called him , thinking 

it wouldn't be good if Bosmailik caught our thinking and it grew up 

big again. 

(Pause) 

DB: You are not cross with the church. Do you think God 

supports you? MISSIO NS 

B: Yes. 
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DB: Does the telatela (European missionary)? 

B: No, this one at Ranmelek (Alan Taylor) is angry with us. 

DB: When I first came, Mr. George was here. Did he support you ? 

M: No. 

DB: Was he cross with you? 

M: He was that. 

DB asked if any from here had gone to talk to the 

American Catholic fathers, and they said no. DB asked if everyone knew 

that these Americans were here just because of the church, and there was 

no response. DB asked if some men would like these Americans to help, 

and they said, "Yes." DB asked if any of the American priests had helped 

them and they said, "No." Were they angry? There was no reponse. 

DB: You were angry with the Council. If you were boss of 

the Council money,what would you do with it? 

M: True, they talked of the Council money. 

(Pause) 

R: They told us the Council would help men that were not 

married, old women, old men, all who sat down no good, the Council would 

help them. 

DB: True, Makios? 

M: Yes, that. They said it would look after women who had no 

relatives and whoever, old men, were badly situated, who had no one who 

helped them--all right, the Council would see to them. Now none of th is--

it didn't help those who lived badly. 

DB asks if the Council gave them a tank, and they say , 

"No." They drink at the river. Would they like a tank? Makios s a ys , 

"Yes." but who will give them one? Boserong says that tanks are good 

because they contain good water, with no germs in it . 

COUNCI L 
TO HELP 
THE WEAK 
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DB: Has the Council done .anything for you? Haven't you got 

one thing that came from the Council? 

M: No. 

DB: All your money went for nothing. 

M: It went for nothing. It went to stay in the bank for the 

Council, and they haven't helped us with this money of ours, not at all. 

It's just for them, so they can go get paid at the time of a meeting o f 

theirs. 

DB: (Laughs) Then they all go get it. Th is money from taxes 

goes and stays in the bank, to pay them all. 

DB: Do you worry here abou~-we, plenty of white, are cross about 

all this work at Taskul. Why not use (jail labor) for a road? Do you 

worry about that, or not think about it? 

M: We think of it. But then later who will get it up, 

and who can do it well. Because now this idea of ours is strong at 

this time. 

DB: American is to come. 

M: Yes. 

DB: I am sorry that you have had pain for following your 

thinking. You don't just "grease" and "yessir, yessir" all white 

skins. You are not afraid. one man told me that you were afraid before 

but not since the electiQ.n. 

Mand B: That's true. 

DB: Before were you afraid? 

M: Before--some men before, big men. They have died. We come 

behind, and we are not afraid." 

JAIL 
LABOR 

FEAR OF 
WHIT ES 
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B: Now this election comes up now, we are not a little afraid of 

any white skin. If one white skin comes up to us in our place, to throw 

away one little bit of talk, disregard it. 

We discuss what things were like under the luluai 

system. Makios was luluai. It was easy, he says, to raise the ten 

shillings ($1.00) required for taxes then, by selling a little betel 

nut or pepper or the like. But this five dollars ($5.00) for Council 

tax is hard. "Where can we get this money?" Makios asks. 

DB: When you were luluai, did everyone obey you? 

M: Everyone obeyed me because the black hat was there. The road 

was good, and inside the place, everything was good. 

DB: Were all men afraid of you before? 

M: Everyone was afraid of me because if they didn't obey me I put 

them in jail. 

DB: If they didn't obey you, you jailed them for how long ? 

M: Just for two months. 

DB: What work did you give them? 

M: Clean the village, the road--if all was straight , all ri ght, 

work on food vor everyone (communal gardens). 

DB: In the luluai'stime, did women pay tax? 

M: No. 

DB: Does the Council tax women? 

M: It taxed them at first, five shillings. Now that is finished. 

DB: After the election for Johnson, were the women up to voting 

in the box? 

M: No. 

•.' 

LULUtd 
SYSTEM 

WOME N 
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DB: Did the Council ask taxes then from women? 

M: Yes. 

DB: But women didn't go to jail. Why? You C.Jn't j .J il c'.l 

woman~ When you were luluai were you able to jail women? 

M: No. 

DB: Just men. 

M: Just men. 

DB: According to your thinking, should women pay taxes? 

M: No. 

DB: Does the Council think that now too? 

M: Yes. 

We discuss Tutukuvul. Saripat is Board here. They T. I.A. 

do not ','make line" for work, as some places do. 

DB: You all work hard for T.I.A. I saw smoke rising from your 

new clearings all along the way when we came in the speedboat. If America 

does not come, will you be cross with Tutukuvul? 

B: No. 

DB: Why? 

(Pause) 

B: T.I.A. is a new thing. W~ don't know yet about its work. 

We work, that's all. 

DB: You think something good will come up from it. 

B: We don't know yet. In Magam, they have planted 100 coconuts, 

they say. 

Council. 

M: 

DB asks what they think of Steven, President of the 

COUNCI L: 
PRESIDENT STEVEN We know about him--but his work, at meeting time--

he disregards a little what the other Councillors say. 
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DB: Did he support your election? 

M: No. 

DB: Was Boski Tim strong about jailing you? 
COUNCTL: 

M and B: Yes. 
FORMER PRES ID ENT 
BOSKI TOM 

DB: And Steven? 

M and B: No, just Boski. 

B described an incident of arrest. 

B: They used to get all the kiaps and the policemen to ARREST 

come up to us and fasten our hands with handcuffs and we would go down to 

the ship--to go to jail. 

B said that Boski came with the arresters. The ship 

"Mercy" and the government trawler came. Once kiaps and police came from 

Nusawung and got all the men at the bridge in Magam. The last time they 

got B and others was in Meterankan. This was the time they got my brother, 

B says. 

DB: Did they get plenty of you at one time? 

B: Yes, men from all the way up to Lungatah. Everyone came and 

we went to meet in B.olpua. We remained there I think two months--we were 

waiting for the kiap to come down. Because the kiap sent a policeman to 

come and get us here, to pay taxes in Taskul. All right, we disregarded 

his talk, and h.e (th.e policeman) went hack, and he went up to the kiap, 

and he told the kiap. So we--all the men of Lungatan, they gathered 

together and all came down to Bolpua. Lungatan came to us at Bolpua. 

All right, we waited, waited, waited, waited, waited, the kiap did not 

come up. All the Councillors worked at reporting us. They got plenty of 

policemen to come to hold us. 

Makios knows about this and adds supporting comments. 

B: All right we were there, and ten kiaps came up. One came by 



road, one from the ship, and one from the bush. One came with all 

the policemen, and one that came from the bush came along with the 

labor line. 

DB: Came from the bush! Were they hiding to get you? 
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B: Yes. They all came up--but we did not hide, we sat down in 

a house that belongs to Polokos. 

DB: They tell me that at this time you were not afraid. 

B: We were not afraid. All right, they all came up now to us. 

They came with the police and went to hide in the bush, at the edge. 

Close to us. One had slept in Nusawung. All right, one came from the 

ship, and he fired his rifle. He fired, and this line in the bush, and 

on the road, they all ran then, and they came iJp to us. We sat down. 

They came up now, and worked at hitting us around now. For taxes. All 

right this brother of mine ran, he ran this way and this (other) brother 

of mine, he ran to go above to th.e road, and met this kiap. He (the kiap ) 

stood up on the road down below, and then he shot. One brother--one went 

first, and one went behind--he heard the shot and he fell down t hen, fell 

down then and he lay down then. The 0th.er, he didn't hear, he ran, so 

he (the kiap) shot him in the backside. All right, they came up then, and 

they worked all kinds of--they hit us, started at the head, hit our faces 

and heads, all over our bodies, hit us with their sticks, fought us--then 

they got all the handcuffs. When all the handcuffs were finished, they 

got rope and fastened us. One policeman pulled one way, one poli ceman 

pulled the other. One roan, the rope was too tigh.t on his belly; and he 

fell down, lay down then. Elai, of Magam. And we all t a lked of carry in g 

him. The kiap said: "Maski. You can't carry him. B.ecause it (_the rope ) 

scrapes him for liking America." So all went to the ship, to Tasku1. The 

first time, two months, when the election was new. The second time-- t he y 
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were cross, all the kiaps, with us--all right, five,six,seven months. 

They went to Taskul, Kavient, Karavat (New ~ritain), 

Namatanai (southern New Ireland). 

M: All right, they went the third time to Taskul. I was with 

my child and some men, too, in my house. A police line came--from here, 

from there. We didn't run away. We stayed (where we were). They 

tame, asked around and about, "Where are all the men of this place?" 

Me, I got up and (said) "Me." All right they came, were ahout to hit 

me. And I said: "I am not running away. I am not a pig that you should 

come and hit me. I am a man. I am a man like you." 

DB: Good. 

M: "You police, you are a part of the government. The government 

did not tell you to come and hit me, all the people in this work you hold." 

So they didn't act like that then. "If you want to get us, get us with 

nothing. You can't hit us." They heard me. All right we got up, we went 

back to Bolpua. We went and slept here. Then Master Bob read our names. 

So we walked along the road that goes Ctoward Taskul). Near Taskul, they 

locked us with handcuffs. Not me, only all the hoys. We slept. In the 

morning, 8a.m. we came down to the office, made court. 

taxes. 

DB: In front of Bob? 

M: Th.e Council kiap. 

B: B.righwell. Roh was still in Bolpua. 

M: All right, they finished court. 

B. We said, "Na," we were not afraid, but we had no money to pay 

M: We did~'t want to pay taxes. 

DB: Why? 
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M: Because we have no work, no way to get money. 

DB: Did you tell the kiap? 

M: Yes. We just find money around and about with a little sago, 

betel nut, pepper. Money did not start with us. This money belongs to 

you yourselves. It comes from you. Th k d JI D. d ey as e me, l you pay t a x 

already? 11 We did not pay tax. B.ecause we have already lost taxes. 

They work us this way, on and on and on. They told me, "All right, y ou 

go back to your place and all the men will go to jail." 

Makios came back along the road alone. lHe wa s 

treated differently probably because his advance age excused him from 

paying taxes.) 

DB asked if the people were already cross with the 

kiaps during the war or when the Council started. Makios says , "No." 

Saripat was the first Councillor, for two years; Kase the second, COUNCILLORS 

for three years. 

DB: Was Kase a good Councillor? 

B: No. 

M: It was him now, they jailed all the people now when Kase held 

th~s Councillor's position. 

DB: When you voted for America, were you already 

angry with Australia?" 

B: This time when we voted at Ranmelek, we had no 

DB: Had no anger. You had a liking, that'a all. 

B: Yes. The anger came after the election. 

DB: After jail. 

AUSTRALIA--
WE ARE NOT CROSS , 
THEY ARE. 

anger. 

B: Yes. ·When the Americans were staying on Patibung, the kiaps 

came down the, and they were cross then. 

• 

• 

I 

I 
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I 

I 
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DB: Ah. Americans were still on Patibung. 

B: Yes. They were staying on Patibung. All the men worked on 

top. All right, the kiaps came and saw that every place had no men, then 

they started to get everyone then for jail. All the Americans stopped at 

Patibung. They got ready to go, and they came and stopped at Meterankan 

for a meeting with all the kiaps. They put chairs and tables, and the 

kiaps and Americans sat at them. They asked us: "Do you want America 

now?" and all of us together said, "Yes, we want America." All right, 

the kiaps were cross then. The Americans left, and the kiaps worked at 

talking angrily to us, and at getting men for jail. 

DB: And what of your anger? Were you cross with Australia when 

you went to Ranmelek? 

M and B: No. 

DB: The anger came later. 

M and B: Yes. 

DB: But I think you were cross about some things--the coop, for 

instance. Have you got the cooperative here? 

They tell me they still have a cooperative store, in 

Meterankan (which is perhaps a three-hour walk away to the west.) They 

say they do walk there to buy. They cannot buy at the Methodist Mission 

store, because it is just for the school children; and has only rice, sugar 

and a few other things. DB asks where they get tobacco? From Mr. White's 

store (at Lungatan, about a one-hour walk to the east). 

DB asks if they planted coffee. 

B: Yes, plenty. Its roots are growing around. The talk came 

to us that we should get together to work a coffee garden, just like T.I.A. 
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DB: Did the didiman tell you? 

B: Yes. We got together, planted it, looked after it (at Magam). 

M: Patekone,too. But as to the fruit--they told us to work it 

well. First they said the pay would be big. All right, we worked, col-

lected one bag. I saw the pay. It wasn't straight. Two shillings three 

pence. What for? A big bag, and pay like this. They said the pay would 

go up. 

DB: I heard fifteen pounds (Ll5, about $30 U.S.). 

M: That, I heard it too. 

DB: Just two shillings three pence. 

M: So you can see all the gardens are there now. The pay is not 

straight, to my mind. 

DB: Now, today, are you all still cross with Australia, NOT CROSS WI TH 
AUSTRALIA, 

with the kiaps? BUT LIKE 
AMERICA 

M: We are not angry with them, but they, they are angry 

with us. 

DB: You stay with your liking for America, but you are not 

cross with Australia. 

M: Yes. 

DB: I thought so, but some whites say you were cross with 

Australia, (so I ask you). 

DB asked how the women and children got along while the 

men were in jail. (This was a concern often expressed by Europeans, 
WOMEN 

who said the men didn't care that the women and children had nothing 

to eat, etc.) B said some were strong at processing sago; and some were 

not, and had nothing. However, B said that the men made gardens while 

they were in the village, and that the women and children could eat 

from these gardens while the men were in jail. 

• 
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DB: Did you go to school at a Methodist school? 

B: Yes. 

DB: Ranmelek? 

B: No. I was just little and they schooled us, hit us (laughs), 

and I ran away. 

He was born after the war, and went to a little school 

in Mangam. Makios and Boserong talk about the school at Ranmelek, a nd 

Makios says that it was there before the war. WORLD WAR II 

M: The Japanese came to Ranmelek when the telatela was there. 

They asked us about the master at Lungatan. Some went along the road, 

some in the pinnace to get Mr. Welke. We went along the road, they went 

in the pinnace, stopped in the passage and got all the masters on the ship. 

We don't know where the ship was taking them all. It went on and on and 

on out into the sea, and all the masters died during this time of theirs. 

DB looks through a notebook telling M and B that she is 

looking at this book with all the questions she wants to ask. 

DB: I have heard it said that some men here are afraid it they 

don't go into T.I.A., that America, if it comes, will cut them 

all like Japan did before. 

M: This talk, it is not discussed . 

DB: You don't talk about this thing, 

M: Talking around, that's all. (Means idle gossip.) 

DB: Talking around, that's all. You have heard this just 

talking around. 

T.I . A. 
NO N-MEMBERS 
AFRAID? 

GOSSIP 

M: Yes. Some men who aren't doing anything, have talked like that. 

B: All these men who voted in the box, they make fun of us 

M: With talk like this. 

B: This kind of talk belongs to them. 

DB: With what kind of talk do they make fun of you? 

TOK BILOS 
(RIDICULE) 
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B: They talk like this: We who are so strong in this thinking 

for America, all right, when we are with them all, they will give us 

good things. 

DB: Ah! And you reply to this talk with "If America comes, it 

will cut your neck?" 

M and B: No. 

M: We don't reply. 

DB: Who started this talk about if America comes it will cut the 

neck of all who don't go inside Tutukuvul--or of all who don't go inside 

the election? I think this talk came up in Tsoi? I am asking you, that's 

all. Do you know where it came up? 

M: We don't know. 

DB: But all men here don't believe it? 

M: No. 

DB: Before did some believe and were some afraid? 

M: You heard from whom at Tsoi? 

DB: No, I heard from Carroll at Taskul, he said Tsoi st a rted 

this talk. I hear plenty of talk from white skins. I want to hear well 

from you. Whites, too, are up to talking around and about and s omething 

big comes up from nothing, among us, too. Now I want to come and a s k 

straight from you. 

M: Some men who voted in the box talk like this: "Maski, you are 

the ones to stop and wait, and we are the ones to die--if America comes, 

it will kill us." 

DB: Ah--and they are just making fun. 

M: Yes. 

DB: Ah, just making fun! Yes, you all are number one a t teasing 

and making fun, and I bugger up because I don't understand. You fool all 

• 
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white skins. Everyone makes fun of me--right Nolis? (All laugh.) 

M: Now·, some of their talk--(that of) those who voted in the 

box--they talk like this: "Now we stay like this,and you will stop 

and wait. Now why does the road remain like this? All these rivers, 

by and hy America will come, it will put a_ bridge over them." 

D: Oh, I see! This is the talk of all who did not go inside. 

M: That's it. Then they talk like this: "You all wait for 

America, by and by it will come and give you something free . 

DB: Oh, making fun, that's all! 

M: Making fun! 

DB: All this talk I have written in my book, I don't hear it in 

Lavongai (village). There is not one man. Now, I want to come to you 

all because I think, "This talk, where did it come up?" Now, I understand, 

it comes up from making fun, that's all. 

M: All right, we reply to this talk of theirs, we talk like this: 

"We don't make fun of you, we don't talk back to your remarks. You must 

stick with your election in the box, and we of the election that goes to 

America will stay the same. Nevermind talking around." 

DB: Yes. Each one follow his own likes, right? 

M: Yes. 

DB: That's a good way to be. Now at this time, were there 

plenty of secret meetings, plenty of secret meetings around at the time 

of the election? 

M: It was straight, that's all. It wasn't aimless, it wasn't 

something for idle talk. 

DB: Everyone knew, it wasn't something to hide. 

M: Yes. 

SECRET 
MEETINGS 
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DR: 1 had thought that. I heard from a master in Kavien g . 

I don't know· his name, he is on one of the islands, he said: "Oh, all 

the time everyone makes plenty of secret meetings." Now. Is.aid: "I 

think they just hide from white skins, I think they don't hide from 

other natives--or do some hide meetings? 

B: We don't make secret meetins. If we want to hold a meeting, 

(we do it) in the village, that's all. 

DB: Now, have you some men--I think the Councillor has done 

this kind of thing in plenty of places--if you all talk of whateve r thing, 

are there some men who go report you to the kiap? 

M: That's it. 

DB: In English, "spy." 

M: That's it. 

DB: Have you plenty? 

M: Yes. 

DB: Have you got some today, too, who do this, spy? 

M: Spy? Yes, they spy on this talk. 

DB: Today? 

M: That's what they do. Later, if they have spied, they go talk 

around, and go just talk empty talk, shoot us with these empty rumors, then 

go come up with them to a Council meeting. 

B: These men who voted in the box--if we talk about some little 

thing, now he gets it, does and brings it to the kiap. 

DB: But I think the kiap can't jail you for talk. 

Mand B: Yes (he cannot). 

DB: You said, Makios, for money, that's all. 

M: For money, that's all. 

• 
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DB: Some in Lavongai village are not clear--they think the y 

jail for talk. 

Mand B: No. For money, that's all. 

DB: And this talk that America will come and bring plenty 

of cargo free, it comes from all men who voted in the box, ridicule . 

M and B: Yes. 

DB: It didn't come up among you all inside the election. 

M and B: No, no. 

DB: I had thought, "There is good thinking in this election, 

it's not crazy thinking." 

M and B: Yes. 

DB: Making fun. I think some ridicule, too, comes up from all 

the white skins-- By and by all the ancestors will bring cargo 

free. 

FREE 
CARGO 
FROM 
AMERICA 

B: It gets up, too, from all white skins. 

TOK BILAS 
(RIDICULE) 

DB: I think all white skins gave this talk in Council, 

that's all. 

M: No, it's not just Councillors, all white skins,too, get up 

this talk. 

DB: Do they come here with it? 

M: Yes. 

DB: Have you heard it? 

M: I have heard it. 
I 

DB: Who? 

M: Master White, too, talks badly of us. 

DB: Oh yes, I have heard Master White in Kavieng. (Makios 

laughs hard.) "Bloody Kanaka" (DB mocks European tone. M laughs). 

Th ' Wh. ' 159 at s Master 1te s way. 
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M: All right, suppose we don't do something--suppose we 

don't drink medic in~, they talk like this: "You don't want to drink 

medicine, you wait for the medicine of America." Like that. 

DB: Master White? 

M: Some native men, too. 

DB: Yes, in Metavoi, Carrol said, (Councillor) Wiili closed 

the Aid Post to all men who voted for America. "You can't go." 

M: That's it, that's it. This talk, like this. Suppose we 

go down to the hospital, they talk like this: "You can't come here. 

You wait for the Americans. They're still there,(jn America), along 

with your medicine. 

DB: The hospital for you is where? Do you go to Ranmelek? 

M: We go to Ranrnelek, and we do not hear talk like that from 

Sister (the Australian missionary nurse, in this case, Val Beckett). 

DB: No~ Is there another Aid Post in Nusawung? 

M: Yes, he (a native medical assistant} is good, too. He 

doesn't talk like that. 

DB: This kind of talk comes from-what Aid Post? 

M: Further on down, ·now, from this man who was doctor hoy 

at Meterankan. 

DB: In Meterankan. What is his name? 

M: He belongs here. Lolo. Before he was doctor boy. 

DB: Why did the election come just here--Tsoi, Taskul, 

up to Baungung. Now Neitab, Urnhukul, it didn't come there? 

M: They went into the elction in the box. 

NORTH COAST 
VILLAGES 
WHICH VOTED 
"IN THE BOX" 

DB: Why? ·I think they didn't hear the talk quickly, or why? 

M: They all heard (emphatic), but their talk was like this: 

• 

• 
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"Maski, some places vote for America, and we will go with the box." 

DB: Is the other side (of the island) cross with you all (who voted 

for) America? 

M: No, they aren't cross. 

DB: They aren't cross. 

M: Just all the Councillors, that's all--not the people. 

Just the Councillors. They got up this talk and it went to CO UN CILLORS: 
THE OPPOSITION 

the meeting. All right, it came up, and the kiaps didn't 

reply to their talk. (His tone was annoyed.) They (the kiaps) didn't 

talk like this, "What, I think it would be better if we jailed them 

all." The kiaps didn't talk like that. Just the thinking of the "REPORTI NG " 

Councillors, that's all. All right, they got this thing up, and they 

worked all the time at reporting the boys. So then the kiaps said: 

"All right, I am just supporting the law of yours. 

DB: Do you know Barol of Neiteb? 

M: From Neiteb. I know him. 

DB: What do you think of him? 

M: He's one who gets up this kind of talk. This tax--

he sat down along with you and me at the meeting (of T.I.A.) 
T. I.A. 

and I saw him and I thought: "Why did this man here come inside?" A man 

who likes more big money to come into his hand. (DB laughs.) You heard me 

in the meeting. I said, "Nevermind all this baseless rumor--I don't like this 

empty talk inside the meeting. I follow the talk of T.I.A., that's all. I 

want to hear it well. As to this talk of our Councillor (Bengebengerau) which 

he took to the (Council) meeting, we didn't talk in this way. He m~de ~ t up i n 

his o~"TI mind, then . took it to the meeting.
153 

DB: Why did you put Bengebengerau in the Council? 

M: He told us to call him at the election . 

DB: Because he wanted it. 

•. ':: 

COUNCILLORS: 
THE OPPOSITION 



M: Yes He told Kase, "You give me the badge, and in two weeks 

I'll go bring it to the kiaps in the office." 

(That is, he would return the badge, as other 

Councillors had, thereby scorning the office.) "I' 11 go and return it." 

He lied! He liked this thing--he liked this work too much. All r i ght, 

we tried him. Then he put it (the badge) on his skin, it stayed, i t 

stayed, I think two years now. His way is not straight. He reports us 

at the time of the meeting. Plenty of lies from him! Whose talk i s 

this--"You all wait, something good for you, by and by you will get it 

from America'--that, it belongs to this kind (of person), that's a l l." 

B: He talks at the meeting, he says he wants two policemen to 

come here because we don't listen to him. Two policemen to stay with us 

so we work on the village and the road, to stay with us while we work. 

From Taskul (the police) . "All right, I (Bengebengerau) sent the word 

with one policeman: 'Tell the kiap to send us two policemen. 

know, I think today, tomorrow. '" 

DB: Do you think he will come? 

M and B: No! 

DB: I think the two won't come. 

I don't 

m: They won't come. This is just his own talk, the Councillor 

made up this talk. 

B: We just stop and look, that's all. 

DB: When will you put a new Councillor here? 

M: I don't know. 

B: Now, in this year . 

DB asks B if he has worked on a plantation. Yes, at 

Jack Birch's. Yes, he is a good master. Boserong just "worked his own 

business," he did not work by the day. B.. also worked for Jim White. 

Makios said he is not a good master , because he charges too much i n his 

154 store. 
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DB: Now, I want to ask you--I have heard that all who were in 

the election say that America must come. T think some say the y lie, 

Do you just stay with y_our liking--or have you got a strong AMERICA: 

belief that America will come? 
BELIEF, 
LIKE 

M: We have. 

DB: Strong belief. 

M: Yes. 

DB: It still remains. 

M: It still remains. 

DB: Does this belief come from liking, or did someone talk to 

some American? 

M: No, it does not come from some American who was with whoever. 

Just what we like. (His tone is a little impatient.) Because, as I said 

a long time ago, I said: Look at the way we live. I don't dress well. 

I sit down and buggerup. 

(Pause) 

DB: And you want America to come show you about something good. 

M: Yes. 

DB: And you believe strongly. 

M: I believe strongly. (His tone implies a "but".) 

DB asks where the children here go to school. Magam 

and Lungatan. Ranmelek is for older children. DB says that in some places 

parents have kept children from school~ because of this trouhle,and Makios 

says they did not have that here, the children have gone to school all along. 

DB returns to the subject of coffee. Were they 

shown well what to do? They say yes, they only quit working with it COFFEE. 

because the pay was too little for all the work. They were told their 
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work was good in the little coffee they produced. It is all bush now. 

DB: Now you told me that all the men who did not go into the 

election also did not go inside Tutukuvul. You said that if a man T. I.A.: ONLY 

PRO-ELECT IO N 
goes into Tutukuvul he must go into the election. Now suppose he 

does not want to go into the election, you would put him out of 

Tutukuvul, right? 

M: Yes. 

DB: Are there some men who try you--who tries, he wants to 

go inside, he deceives you. 

M: They pretend. They want to pick up the talk. 

DB: Ah. 

PEOPLE MAY 
JOlN 

M: Just like all the talk you and I have already discussed--

they like to hear whatever thing, later they go talk around. 

DB: They spy. 

M: Yes. They spy. 

DB: How can you know what man deceives you and what man truly 

believes in the election? 

M: I think like this: If a man is true in going inside 

(T.I.A.), he will be in a big hurry to become a member (i.e., to pay 

his dues). Now suppose a man is pretending, works as a spy, I 

put him out. 

DB: But how do you know well about all the lies of all men. 

Are some able to foll you first? 
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M: Some men lie. 

DR: But if you know he doesn't truly beieve in America, 

you must put him out ... 

M: I put him out. 

DB: Who is Board here? 

M: I am. 

DB: You are Board, all right you can put a man out. 

M: Yes. 

DB: They all bring money first to you, right? 

M: They· all bring it into my hand. All right, I must 

bring membership (cards) to them so they go inside. Now suppose 

1240 

a man does not believe in this thing he goes inside Tutuukuvul, I 

~him out. No good he goes and hears whatever little talk, quick as 

he can he goes and brings it to the Council, it goes to the meeting. 

DR: True! Yes, you talk truly. How many men along here do 

you th~nk do not follow you? 

M: Plenty of men inside this place have already won 

membership. Along here. But along the part in the middle, they don't 

all go inside as members, because they all remember their going 

inside the box (i.e. they voted in the box). They all stay with the 

box. 

DR: They still stay with the box. 

M: Yes. 

DB.: In the middle where? 

M: In Neila. 

DB: In Neila. (A village in the mountains between Nusawung, 

which is Pengi's village, and Makios' village, Patekone.) 

M: Yesterday I saw one man who came along with us to cut 
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down trees, and I said: "Who is that here?" And they (the other 

• men with Makios) said "Basile." And I said: "Why does he come 

inside, does he want to spy? I don't want him to come. You all 

tell him to go. If he wants to work so much inside Tutukuvul, all 

right member (said quickly, and meaning that he should hurry up 

and pay his dues.) Now I don't like a man who pretends to work in 

order to pickup talk." 

D&: He works for nothing (without paying). He does not bring • 
money into your hand? 

M: No. All right I said, "Tell him to get out. I don't 

want him to come inside. 11 • 
DR: Is he a young man? 

M: A young man. 

DR: From where? • 
M: From Neila. 

155 
True, my son-in-law and my son, yo ung--

the two are young. Here now, I don't like a man--in the meetin g 

I heard talk like this from the two men, from Walla and Paulos, • 
the two said this of Tutukuvul in the meeting. The two said the 

same in our meeting, where you and I sat down--they said "You 

cannot let a man go for nothing and go and work along with you. • 
A man who is not a member, put him out. If you see him, put him out. 11 

DR: He must be a member first. 

M: If he is a member first, all right. One thing: true, • about Manikan, the man who got his money back from us (i.e. from 

T .. A. at the T.I.A. meeting July 13-14) at the office, at Tutukuvul--

he went and pretended about his hand being no good. • 

I 
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Why does he have a good body and he says he wants to get his money 

back. I sit down and I look. 

DR~ You know him. 

M: "Yes, Manikan. All right he goes, he goes and gets 

his memb-er.Bh'ip, and he goes to the office,' brings (his membership 

card) to the office, and gets back his money. Because the office 

can make good his membership (dues), his money is written inside 

a book, and he buys this book (with his membership dues). They 

keep straignt everyone's money--with all pencils, ball point pens-­

these. This money goes to buy all the things to complete the 
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good records of his money that stay safely inside the office. 156 All 

right, later he wants to get it back, now that he has bought the office, 

he gets his money back. All right they (President of T.I.A. Walla) 

said this: "You get this money and you must look to the future. If 

this fruit of Tutukuvul comes up, you cannot go inside to get it." 

That, they talked like that inside the meeting. Walla said that.'' 

DB: "Yes. yes." (Pause.) Suppose a man brings money into 

your hand, who carries it to Lavongai? 

M: I myself. 

DB: You carry it there. Um, um. 

M: Yes. 

(pause) 

DB: (unclear) "Now I understand. I wanted to understand the 

reason why you didn't want a man (in T. I.A.) who had gone into the 

election in the box. He spies on you in Tutukuvul." 
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M: He spies. He goes and deceives--he is with everyone 

in Tutukuvul, hears a little bit of talk, goes ... • 
DB: Goes and reports you. 

M: Yes. 

DB: Even reports you to some kiap · in the Council, as • 
Bengebengerau did. 

M: Yes, that. 

DR: Now suppose Benge wants to go inside Tutukuvul, you • 
can't take his money, right? 

M: "No--can't take it." 

DB: Who is Board in Magam? SARIPAT • 
M: Saripat. 

DB: Saripat. He was Councillor before. 

They tell me he is in the hospital at • 
Ranmelek. I say I will go talk to him when I get hack to Ranmelek 

today. I say that I am planning to go to Narimlawa (~here Peter NARIMLAWA 

Yanglissmat's surviving wife lives). • 
DB.: Yesterday I said to Nolis, "Do you know everyone in 

the place (Narimlawa)?" "No! (D'B. imitates Nol is, who is present) 

I don't know. And I don't know the road, Dorothy! (Everyone 

laughs). 

We return to the subject of Saripat, who got sick at night SARIPAT 

after coming back from the T.I.A. meeting, and they carried him 

• to the hospital. He is well enough to talk to me. 

DR: Now is his (Saripat's) thinking like yours--in Magam 

(Saripat's village), too, all men who don't want to support the 

• 

... .. • 



election (for America) cannot go inside Tutukuvul? 

B: Yes, It's just the same. 

DB: He supports you all. Has he been jailed? 

Voice: He has been jailed. 

DB: He does not pretend. 

M: He blieves. He was the first Councillor--everyone 

didn't to to jail under him. 

DB: Now did everyone put him out of the Council over this? 

M and B: No. 

M: He didn't want this work. 

DB: He didn't want this work. 

B: Two years, then finished. 

DB: Then finished--he didn't want it any more. But now 

he is Board in Magam. How many Board in Magam--one Board for one 

place, right? 

M: One. 

DB: And you, you are the Board along here. 

M: There are two. 

D: Who is another? 

M: They all asked me to come up (on top on the mountain 

to work}, and I told (the other Board) him, ''You go on top, I'll 

go down (to Lavongai to the meeting). 
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DB: Yes, work at this. (Laughs.) All right, I am grateful, 

you have given a lot of talk here. I truly thank you for your good 

help to me. Good talk and good help. Plenty of things are clear now. 

Refore I was not clear. 
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Interview with Saripat 

I walked back to Ranmelek with Nolis after the interview with 

Makios and went to the hospital. This "hospital," like other "hospitals" 

in mission stations, was a couple of one- · or two-room shelters: a place 

for the men to sleep, a place for the women to sleep, and a place for the 

nurse and her aides to swab sores, sew up wounds, pass out pills for 

various things (like malaria), give "shoots," often of penicillin, for 

various things (especially for bad tropical ulcers), and deliver babies. 

I easily found Saripat, a man of about 60 years of age, who did not seem 

ill. He came outside, and we sat on the grass in front of tne ocean, 

about twenty-five feet from the hospital. I remember I had a little 

trouble balancing my tape recorder on the ground, and my usual trouhle 

settling myself for so long on the ground. 

Several times I have noted in my transcription of the tape, 

accomplished in 1970, that Saripat was a public-spirited man, more like 

a New Irelander than like a New Hanoverian, in some ways. I saw this 

quality again in the Tigak Islands, but only rarely, and in some contexts, 

in New Hanover. Saripat had held positions of leadership: he had been 

luluai, Councillor, and, finally, Bord for T.I.A. Saripat was unlike a 

New Irelander and a typical man of New Hanover in that his interview 

was full of interesting sociological analyses, insights into characteristic 

local personality regularities, and some teasing of the serious 

anthropologist. 

I began by asking about traditional matters, in particular about 

maras. Saripat knew quite a lot about it, but he had never been in 

• 
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Maras seclusion or dance himself. Makios, who was born before Saripat, 

had himself sponsored Maras. Saripat attributed the demise of Maras to 

the changed situation since the Germans came: People are too busy 

nowadays. The kiaps come, the doctor comes, whoever comes, they all 

have work for the people. Also Maras las te'd 4-6 months, and the kiaps 

came every month and brought everyone, including Makios, out of seclusion. 

S~ripat was born in Magam, his mother's place. His father belonged 

to Lungatan. He wife is from Magam, and they live there.
157 

Magam and Patekone, Makios' village which neighbors Magam, have 

separate T.I.A. plantations. I asked about the clans of Magam, and 

what clan gave land for the T.I.A. plantation. Saripat explained that 

the meaning of the name, "Tutukuvul, is "stand up together." 

S: We aren't like one, one. The meaning of this name 

"Tutukuvul," is Just that, we stand up together, come together. 

DB: Are there some men of Magam who don't want to give 

ground to this? 
158 

Some who are cross? 

S: No, no--we have no talk. 

DB: Oh, I'm glad. In New Ireland the Demarcation Committee 

has not encouraged this united stand, and there are many disputes. 

T. I.A. 
AND 

LAND 
DISPUTES 

S: We had this way (here). Every year in the past, cross around 

and about over land, cross about ground that had sago. All right, when 

T.I.A. got started, I got up in the meeting and talked--because when I 

was luluai we had these disputes around everywhere over ground. And I 

went to school at Mangai in 1961--I was Councillor 1961, 62,63--a man got 

my place in 1964. I said to the members: "Before, you and I have talked 

around about our ground, every little tiny piece of ground of one clan, 



• 
'Whose is that? Whose is that?' Now this way of all our ancestors has 

made us rubbish, until today we are truly rubbish. We no longer have • 
anything good. All these new men who we've brought up will be like us. 

The reason for this is that all our ancestors and our fathers and we, 

too, today, we will continue strong in this Wqy so that all our children 

and our descendents will go the same way we are, too. They will go and 

bugger up more in the future. There is not a good thing that belongs to 

everyone that will bring them all up." t 

"All right," I said, "This way must finish. Rumors, cross about 

ground. You and I are members together, just like the meaning of 

'Tutukuvul,' you and I stand up together, that's a l l, on one piece of 

ground. Now you and I will cut the bush on it, and you and I will burn 

it, you and I will clean it, you and I will plant coconuts belonging to 

you and me altogether, that's all. Later, when you and I are dead, a ll 

the new men will get up, they have savvy, all will be well off from this, 

that now you and I plant this plantation for Tutukuvul." 

"Now later, later, still later, you and I cannot know 

now, that's the business of those who come after you. By and 

by they will say, 'Thank you truly to all our fathers and all 

our ancestors; they got this thing started, and you and I live 

right now. '" 

DB: You talk very truly. I came on a speedboat, and I saw 

smoke all along. I thought, "By and by all the grandchildren will say 

'thank you' for this big work." 

T. I.A. 
AND 
FUTURE 
GENERA TIO NS 

s: I told them, "All children and descendants of those of us who 

are half-old will thank us for getting up this business T. I. A. II 

DB: And all men hear your talk, they are not cross? 

s: No. They all "Yessir." All right, we started the 
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plantation on top first. We got a letter from Walla and 

Paulos telling us to count coconuts, to hurry us up. So 1 

said, "Wait with the part on top, the big bush. Come and 

do this plantation down below, with little trees, burn it quickly, 

hurry up, plant, and I will go and report -at the meeting." 

At the Lavongai meeting, they questioned all us Board. 

"How many coconuts in Magam?" I said, "We have cut bush and it hasn't 

burned yet. I come now, I d011: 1 t know, has it burned? or tomorrow? or 

this next week? This week I will start work on the trunks. We cut 

in the middle, get it, put it." We like this work Tutukuvul. We 

really like this thing, too. True, I am no longer young, I am already 

old. I have three daughters, and the three have given birth to plenty 

of children. I am so sorry, it would be no good if all my grandchildren 

bugger up like me. I look for some way to find money, clothes for me and 

my wife. I haven't got anything. The reason for this: my father, my 

wife's father, did not plant coconuts. I worry so much, and I said: 

"all right, you and I will work now." 

T. T. A . 

WORK 

As for the Coop, it didn't get up in the same way COOP 
COMPARISON 

as Tutukuvul. All the men who were boss of the Coop, they 

didn't boss us directly, all Coop members, in order to work 

together on the Coop plantation. No. They just said: "You all plant 

coconuts--belonging to you, for your children," or "for your wife." 

One by one. Is this way enough so that one man can win? 

DB: Along here, because you all are not straight about your 

ground, I think this talk is not enough, is it? 

•. ~ -



S; Un, tl1at 's it. All rlgll t llV\·J , • .. :e our :;clvc :.> - -Ln1c, c:1c : 1 

one puts his own membership dues, and he has got nen t o boss--all 

men put hin, mark hio as Board. Ile r.iust get them, put then rill on one 

piece of ground, work together to start :rnnething that later ·.:ill 

grow. They didn't work it the same way in the Coon, no. 

DB: Did they put one boss in the Coop or just ~ clerk ? 

S: Clerk? He is for the Store. Now all the Directors , they 

are for each place. 

DB: Oh, the Coop had Directors, too. Hho was Director for 

~1agam? 

S: Ah--wait--Yangas:iul, he w:is Dir~ctor in Mn r, .-un. :fow 

Lavongai' s Director was at Neinal. Erer.ius was Director at :fo s awun ~ . 

The work of all was just to talk: "You plant coconuts for vnurself 

and your childrcn--by and by you will be rich when the coconuts 

grow." It's all ri6ht, I can t.'llk to .-:i man--;:i man who's got ~ood 

strength, a good life, he c::i.n win over worl:. ~,fow, ::i. T"lA.n ~~1h n h::ls not ~0t 

a good life, now a man who has one am that is dead and works with one 

arm, one arm he works with, can he work? How? l1e is not able. 159 All 

right, tl1ey put talk like this to us: "You get up the Coo;J now." •.Je j ust 

worked like that. He worked, looked around and about for a w.1v--this 

was not it, a new road for us now. And so now again we start this 

Tutukuvul of ours now, and it's all right, a little, since we 

put together a man who is sick, a man who is short of T,Jind, or a 

man whose arm is dead--we can put them to~ether (the foelin~ of 

helplessness which appears often in New H~nover culture is rnRnifested 

here in one who seems determined to overcome it an d who, ~erhaps, is 

himself less dominated by it than many of his fellows). 

T. I. A. 
~-TILL 

HELP 
T.ffi AT!._ 

t 
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Whoever has a good life, good strength, we can work together on 

the plantation. A man who is sick can finish all the little bit s o f 

work inside the plantation, a bit of work that isn't hard. He can put 

together in one place the coconuts sprouts, or just plant c o conuts in 

a row. A man who no longer has good strength, who is half- s ick--

DB: Or half-old. 

S: Half-old. 

DB: Women, too. Are there some women in Tutukuvul in Magam ? 

S: Yes. 

DB: How much do they pay? 

S: Two dollars ($). I am a member for ten dollars ($10), and this 

ten dollars carries my wife, too. 

DB: Yes. Good talk in Tutukuvul, when a man is sick, his wife 

can go work in Tutukuvul, so he doesn't lose a day. 

S: Umm. Or a woman who has no husband, or her husband has d i e d--

member for two dollars CS). 

DB: Good. Some without a husband have childre n, too, the y mus t 

look after. 

S: And a man who has no wife, he can be a member for ten do l lars 

($10). In Magam, there isn't a man who stays outside, all have gone in. 

DB: Makios said in Patekone some are out because they were put out. 

If a man doesn't stand up strong for--Makios said you, too, like this idea, 

that America will come. Is that true? 

S: Who? 

DB: Makios said you. 

S: Me. Urn. What can I talk to you about? About liking? 

It remains the same in my heart. 

STI LL 
LIKE 
AMER ICP 
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DB: The liking itself remains. Did you go to jail? 

S: Yes. Four months. 

DB: The first time? 

S: The first time I was at Lungatan plantation, working 

for Master White. They got up the election along here--they voted for 

America along here. Me, I came inside this liking, I along with them. 

I said: "All men do this for a l l men together, that's all." 

DB: Yes. It came up to you all together. 

S: Un. There's nothing more. I cannot disregard talk, 

and I cannot go away, because this is my ground. Suppose I were 

a wandering man who came up to New Guinea, who is the man who would 

come and trick me and say: "Why do you like this election, which 

they call a 'crazy' election?" I would say: "I am not crazy in 

(part of) Australia. I am not crazy in New Guinea. No." 

DB: Belongs straight to you (i.e., the ground on which he acts 

is his). 

S: Belongs straight to me. 

DB: I don't think "crazy". I told Makios, I stayed a long 

time in Lavongai (village) and I heard the talk of everyone, and I 

understand your liking a little bit. You want America because Australia 

has not helped you well to find a good day. Right? 

S: Um, um. 

JAI L 

MY 
Oh1N 
GROL!~D 

CRA ZY 

DB: Makios said there are some men in Patekone who don't NON-CULTIS TS 
NOT ALLOWED 

go inside Tutukuvul because they still stay with the election in the I N T. I . A. 

box. They don't follow the election for America. 

S: On the board. 

DB: And all these men spy--work at spying, then report SPIES 

to the kiap. Is that true? 

• 
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S: That is true in his place, in Patekone. But in Magam 

there is not one man who spies--inside. I tell you the truth , Doroth y . 

DB: But you heard from Bosmaras about this meeting a nd your 

present Councillor Bengebenge? 

S: Our Councillor? But he doesn'~ get talk from me. He doesn't 

get talk from all these men of mine. 
COUNCILLOF 

DB: He gets this talk from his own thinking, that's all ? 

S: He gets this talk from on down, now from Meterankan I think, 

Iguarat, too, now from Meterankan--he writes all this talk, then puts it 

together with this Councillor here, all right then he goes and reports 

about this in Taskul. I heard this talk, and I was startled in Lavongai 

[at the T.I.A. meeting]; and I came back to Magam and sang out for Makios 

and Baugunga of Neila, and Daunkilikan of Neila, I came and asked the 

h "Th. C 0 11 h ?nl6 Q 11 t ree: is ounc1 or represents w om. l e re :1 n:'. S l~ nt s us .. 1t 'P a te ~: nn. ~ , 

right? Ah, we don't know here. What for? Now this Councillor got 

this talk where?" 

DB: "Momotim" means "spy," eh? 

S: Um. So they said, "We don't talk together with this man, I 

think he knows he hasn't got a man that listens to him about the work he 

bosses, now he shoots this talk around." 

DB: What kind of work has Bengebenge asked you to do? 

S: He has no work, just this kind they all make, that's all. 

DB: Do work--

S: Do work on the road, and in ... 

DB: He hasn't got good work that something good will 

come up from it. 

S: Unn. J~st work on the road--find money f or tax . 

DR: Find money where! (Laughs . ) Money doesn't come up from 

GET 
MONEY 
WHERE 
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noth_ing on trees. 

S: Unn. It's true. It's true, Dorothy. You look. I worked 

for the Council three years. Now T tolcl the men this: "It' s :ill ri ght, 

work first, work on the road first for us to wa lk on, then don't go to a 

plantation, you go to the bush where there - is sago and you go chop for 

one month and some, then you go sell it again in the islands." There 

was no business with sago--no. Just go "sell it again to all the black 

skins, just like us, in the islands." 

DB: Just steal money of another black skin. 

S: Then we get the money and bring it back, then we send it 

again for taxes. 

DB: And this black skin in the islands you sold sago to goes 

to jail because he has no money. 

S: Naunem (You bet). You look. Too much work and too much 

sadness because I work for the money of yours, just as you say to me, 

in order to pay taxes. I pay taxes to the Council, I pay taxes to the 

-mission, I pay taxes to the schoo l : now me, my wife, me my children, 

my grandchildren, what will we eat, and with what will we dress? They 

themselves go and buy good clothes for themselves, they sit down well 

to eat, with our money; later we will go looking for it (money) again. 

DB.: Who is "they"? The Councillors? 

S: Yes. And all the "debate" men of all kinds of work--in the 

school, the mission. What about us? 

DB.: There isn't some goo d thing that s t ays right with you. 

S: There isn't some good thing that stays right with us. 

DB: True. I see this. But you were in the Council--1963, I 

think. You put the tax at how much? 

• 
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S: We put the tax at two pounds straight for 1961. 

All right, one President who died, President of the Council, Singarau, 

in the 1962 estimate he put 12-5-0 (two pounds and five shillings, 

about $U.S.4. 75 then). 

DB: What did you think at this ~ime--you, alone? 

S: It was too much money. How would I find it? Haven't got 

any good thing. Because they all said--when we were schooled at Mangai, 

all the kiaps said: "You all, yourselves, put the tax for the new 

Council at Lavongai. Go and find out the thinking of your people, all 

who elected you." One Councillor said: "Why should I come up to all 

the people, because all these men already listen to the talk from us. 

DB: All the men in the village. 

S: All the men in the village. The Councillor of Baungung, 

Manuel, said this: "Why should I go any more to all the people. They 

have already put this on me." I said: "Oh, all right, but it's a good 

way that the kiap tells us about." Me, my name, Saripat, me, me, I feel 

angry with Manuel. Now I say, "I think it wasn't all men who put the 

election on you, Manuel, I think you,yourself, you called yourself that 

you should come school about the Council. Because you say you and I 

cannot think of all the people. The kiap has told us to go talk among 

the people so that we will know by what road one shilling comes into 

the hands of our people. How does it come up? In one week he finds 

how much money. Or in one month he finds how much money. That--this is 

the road the kiap tells us about, so that we can know about the tax for 

Lavongai." 

They all sat down and thought. All the kiaps said 

"Oh, nevermind, you all put the tax." All right, I called for Ll-5-0 for 

each man, that we should begin to tax with this . 

... 

TAXES 



DB: 1961, eh? For women? 

S: For women, five shillings. Three dollars altogether, 

$2.50 for men, .50 for women. 

1255 

DB: I think the man himself has to get up (the money). Are there 

some women able to find a way to get up money? 

S: They aren't able. All right, all the kiaps asked all the 

Councillors. They all sat there and closed their mouths. They all 

thought, "How will our Council run quickly? How will it run well on 

Ll-5-0? All right, then Singarau called for L2-0-0. Everyone agreed 

to it. Finish. It was the tax law for us now in Lavongai. One little 

kiap said: "All right, they put me to boss this Council of Lavongai, and 

I say to you, I have already been around Lavongai, and I saw all the 

coconuts on the beach, and they don't belong to plenty of men. One here, 

one there has got some, he bosses all these few coconuts from before. 

Plenty of men haven't got coconuts." 

DB: If you see a big stand, only one here, one there, has got 

them. 

S: Un. Now I put the question: "In Minn (a village far inland), 

and on top in Saula (the village directly above Lavongai, about one-half 

hour's walk for the inhabitants), they can get L2-0-0 for tax where? The 

little kiap asks us now." Then I said: "Come on, Singarau and Pilikos, 

you two reply to the talk of the kiap now." 

DB: Pilikos was also a Councillor. 

S: Un. 

DB: Pilikos supported L2-0-0. 

S: They all di_d. They suppoI;"ted it. and I said: "Singarau and 

Pilikos:, reply quickly, you can't sit down and think, just hurry up." 

• 
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The two sat down, The two were short of wind now--short wind, short 

wind (pant pant )--then the two said: "Ach ! What, they don't all have 

money? They all go to work for tobacco, in the islands." "Hey, not 

every place! Not everyone from Minn, and not everyone from Saula-­

one man here, one there, that's all." 

DB: I see. It's getting a little clear to me. 

S: We come to work now, they put this thing--put five shillings 

on top of the 12-0-0 in 1962--12-5-0. They made the estimate, five 

shillings went on top for 1963, $5.00 now. So all men, then, stayed in 

jail in 1963. So they wanted to put five shillings on top--go to $5.50 

at this time we were still there, we hadn't thrown away our badges yet-­

so we said: "Nevermind, now $5. 00, it must remain the same." "Who says?'' 

"We want it. Suppose you and I put five shillings more on top, $5. 50, 

more men will come inside the jail." 

DB: Yes. 

S: They said,"Do you all tell the truth?" "We tell the truth. 

It must stay $5.00. This must stay." So then they followed this, we 

promised in 1963 that it would stop at $5.00, $5.00 would stay the same. 

And we put our hands (up) for it, we promised for it, that it would 

stay the same. Now it remains still, this $5.00." 

DB: Yes. It stays still, and Bosmaras along with Silaupara 

talked about downing it to $.50--at this meeting that you didn't go 

to--just now. 

S: Umm. 

DB: All the Councillors didn't want to. 

S: Bosmaras along with whom? 

DB: Silaupara--from ... 

S: Ah, from Metekavil. 

DB: Th_e two said that everyone in the village talked about this. 
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S: Umm. 

DB: Because some think the Co11n c i1 does not g~ t 1111 ;rn y good 

work, now why throw away big money then. 

S: Um. You look. How many years have passed--six years, 

going on seven; where is a good work, there is no good work. There 

is not one good work. 

DB: At the time this election started did you come to 

Ranmelek along with everyone? 

S: I came, I came from the plantation, and everyone had 

COUNCIL : 
NO GOOD 
WOR K 

RANMELEK 
ELECTION 

already gone to Mataan, They had already voted and gone to Mataan. _D_A_Y~~-

DB: Is that a place near the mission? 

S: Un, Savemat's place, just here. Everyone had gone, I 

was behind them, They said: "There's nothing more--we have alread y 

put our election." 

DB: And you didn't hear first--about this little talk of Penga i 

and Bosmailik? 

S: (Pause.) I didn't hear it. 

DB: Were you surprised about this? 

S: Um. 

DB: Wh.en you first heard it, what did you think? 

S: About--? 

DB: When you came to Ranmelek and heard about the election for 

America, you thought what--good or no good? 

S: Oh, I said this is all right. 

DB: You approved of this, 

S: Because my liking was the same . 

DB: Did you see some of the Americans that stayed on top on 

Patebung? 

• 
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S: I didn't see them. True, I used to meet them just on 

the road. AMERICA NS 

DB: Did you see them during the war with Japan? 

S: I stayed in the village. True, some went to Buka. as 

cargo-boys for all the soldiers, and they saw some Americans. and 

they saw their work. 

DB: What were their stories? I want to understand well--what 

kind of way was it that the Americans had that they all liked? 

(Long Pause) 

S: Everyone theo,they all shot talk toward us about this 

election: "What was it you liked that you wanted America for?" 

Because this knowledge--there wan't any. But we ourselves, we wanted 

this America to come and boss us--like it should come and show us some 

of the things we want. 

DB: Give you a little savvy. 

S: Yes--come and show us a little savvy--to help our place. 

DB: You want what thing to come up in your place? 

S: Umm, that. 

DB: You want all houses with iron roofs and this kind of 

thing or what? Clothes, all things ... 

S: The wish of all the people. 

WHAT 
THEY 

WANTED 

DB: Yes, the wish of all the people. All these kinds of thing, 

right? 

S: Um. 

DB: Yes, we are one kind, we like plenty of things that come 

from money, don't we? 

S: Un. (Pause~ But--I couldn't put it like that, me, alone. 

•. t.. " 
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lf it were just me, one man, that wanted it, oh, I wouldn't be up to 

starting anything. 

DB: No, I underst3nd what yo11 say. Your talk is a little 

difterent, Saripat. All the time I look at what you say, and all the 

time you think of all men. You think of all, you don't think of just 

yourself. You think of what all men want. You look after all men and 

you think of all--of your descendents and of all men at the time o f 

taxes. It's a good way. 

S: I (pause)--I already have white hair, and I am already old. 

DB: Oh! 

S: Now I can stay as I am, I should do what. If my life were 

strong, I would look after my life, or I can find this time of mine that 

is coming up later. All right, I can see first with my own eyes this 

wish of mine, then I can die. And my wish is, I want to save all these 

new men. 

DB: Yes--you think of the men who come later. 

S: Yes. 

DB: It is good thinking. But--you all believe that 

America has a lot more savvy, or some kind of thing--do all men 

think that America has got a lot of good savvy or what? 

AMERICA 
HAS 
SAVVY 

S: America has a lot more good savyy. And they know how to show 

men well about absolutely everything. 

DB: You heard this talk--of this way--from all men who worked at 

Buka or what? 

S: I heard but then I know about this country, it's a big country 

and it bosses us altogether. It bosses all the countries, America. BIG 
COUNTRY 

Inside of this country, they say this: in the year that has finished, 

I think, six hundred thousand; and in Australia, way below. 

DR: Yes, true. 

• 

• 
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S: And in America, one hundred eleven thousand million people. 

DB: Yes, a big country. 

S: A very big country! It is in a book, T mys e lf, T got 

it at the time I worked in the Council. This book, they call it 

"United Nations." 

DB: Ah yes. 

S: And I looked at this number for the country of America--

one hundred eleven thousand million thousand people. I looked at this 

big country. I, too, want America to take me--I go inside. 

tB: Makios explained well about talking around. I heard there 

was talk around, at the time of the election, "By and by the 

ancestors who are dead, they themselves will make cargo for 

you all." Now Makios said: "This talk does not come up from 

DO 
ANCESTOR S 
MAKE 
CARGO? 

us of th.e election, this comes up from making fun, that's all." Is that 

true? 

S: Unn. This talk--it doesn't belong to us. This talk, all 

these men make fun. Now they say we vote for cargo. As I said, some 

men worked along with some Americans in Buka who gave them free some 

good cargo and some good things. They say, "Them, they want these men 

(Americans) for cargo, that's all." Now about this talk, I don't know 

well. About all my ancestors, like my father who died before, I don't 

know. I don't know. But--I put a little question, that's all, from me 

to you, Dorothy, like this: Me, and all kiaps who work patrol, 

they all get my name, Saripat, and my father's name, for what 

reason? 

FATHE R' S 
NAME 

DB: Oh, I don't know about this thing--true , all kiaps ge t your 

name? 

S: Un. 
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DB.: l think h.ecause you are a big man, that's all, you were 

luluai and Councillor. 

S: Yes--all men. All men, like they sing out the name of a 

man, the name of a man who stops in the light (alive) and the name of 

his father, too. 

DB: Ah--now I understand, because if a kiap comes to you 

he sings out your name and the name of your father, right? 

S: Urn, um. Why? 

DB: Yes, now you tell me, me too, I don't know. 

S: Now this talk--did you ask Makios about it? 

DB: I just asked him about this ... 

S: Talking around. 

DB: Talking around about .by and by the ancestors will bring cargo. 

S: You heard where? 

DB: He asked me, too, I heard where, and I said one ... I heard 

it around from some men in Taskul. Carrol told me that some talk like this. 

S: Kiap? 

DB: Carrol--Doctor boy. 

S: Ah, ah, ah--he told you. (He is really pressing and interested. ) 

DB: Yes. I think--yes, he told me he heard this talk around. 

Are there . plenty of men who believe about this thing? Plenty 

of men believe by and by cargo will come up from the ancestors? 

(Pause) 

S: I think--I don't know well, Dorothy. 1 don't understand 

well about all men, they believe ... 

DB: Whatever thing ... 

S: About all the ancestors. About all the ancestors, about 

CARGO ,\,;_;;) 
ANCESTORS 
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cargo comes up from all the ancestors, I don't understand well about 

this. 

DB: Now you yourself, just you alt>11e, Jo yo11 believe i._11 Liii s 

thing? 

S: In ... 

DB: By and by cargo will come up from the ancestors? 

S: I (laughs) am not talking clear (laughs) to Dorothy (laugh s ), 

that's the truth! 

DB: You don't know well. 

S: I don't know well. No good I pretend to you. Because-­

because--I think of a bit of a dog it doesn't belong to now, the time 

of the election--it belongs to long before, to all our ancestors. 

DB.: Yes, I want to hear about this. What did all the ancestors 

teach about this? 

S: When all the ancestors were still alive, they said: "When 

a man dies, he is completely dead." And they said, "A man goes to Mait," 

this here, a place which we call Mait. 

DB: Oh, that's the place where they made mias before, I think. 

S: Just that, in Mait here! But--they asked, "What do they do 

in Mait," because Mait is down below, (where) they buried this man who 

died. "What do they do in Mait?" In our local language here they call 

this area inside the ground "Mait." "What do they do? They go make lap 

laps. And they go make blankets for us." 

DB: Oh! Who talked like that? 

S: They did, all the ancestors, this bit of talk belongs to 

all the ancestors themselves. 

DR: Oh. This bit of talk belongs to all the ancestors 

themselves. 

"', . 
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S: Unn! 
DB: This was the belief at a time when the church had not come 

up yet, right? 

S: Unn! 

DB: Your belief, the ancestors are able to help you all. 

• S: Them,they said: "It was them, all your ancestors who died 

and went (and made these things)." Now they didn't understand well 

where all these things came from--lap laps come from where? And what-

ever kind came, whatever kind, whatever kind, whatever kind of thing • 
came up, they all said: "Oh, I think all these men of ours before who 

died went and made this thing for us now." Like that. This talk doesn't 

belong to us! 

DB: It belonged to the ancestors before. 

S: It belonged to all the ancestors here! 

DB: You hear it when you were a young man? t 

S: I heard it when I was still a young man, it's not now! It's 

not now that I hear this talk. This bit of talk belongs to long before. 

DB: At the time all white skins were new along here. 

S: Unn! 

DB: And lap laps were new things! 

S: Naumen! (You bet!) 

DB: 

S: 

DB: 

Your ancestors weren't very clear ... 

Unn! 

161 And they wanted to understand. 

S: Naumen. This bit of talk does not belong to us, now; toda y 

. h 1 . 162 we get it up over t e e ection. 

DB: Oh, thank you truly for this good piece of talk! Now 

some were thinking around, "Ah, I think all la.£_ l_aps belong to all 

• 
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ancestors who died, that's all." 

S: And altogether cargo and absolutely everything comes from 

all the ancestors (they thought). (It affected their actions how? 

The way we wonder where the moon came from?) Like that. This bit of talk 

belonged to all the ancestors themselves here. 

(Pause) 

DB: Now, another kind of talk that's not new, this talk of 

America is not new, either. I have heard talk of this Yangalissmat, 

Peter ... 

S: Umm. 

DB: ... 0£ Narimlawa. 

S: Yes. 

DB: Did you hear his talk at the time the war finished? 

S: I heard the talk of this (man). 

DB: What did he say then about this? 

S: Uh? 

PETER 
YANGALISSM.AT 

DB: Peter said what--that b.y and by America would come, right? 

S: Unn. 

DB: He said--did he believe this or was it just what he wanted? 

S: He said: "Later America will come." 

(Long Pause. Tape is not winding well) 

DB: Was he your friend, did you know this man,Peter,well? 

At the time he died, did he still talk of America? 

S: Uh? 

DB: (_Repeats.) 

S: He had worked along with American soldiers in--this man--

DB: And later he said, "By and by America will come." 
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S: Um. 

DB: Did he los e this th i nking or no, he cli C' cl .1long wi t h thi s 

thinking? 

S: He died along with this thinking. But he didn't have men 

to get it up along with him. 

DB: Didn't have another man to help him. 

S: Un, 

DB: It's not only now that you all follow him. 

S: You look. All the luluais--we (Saripat and Peter) 

were luluais together--now all the luluais put together talk, along with 

Peter. All right, later, this talk of America, all luluais were 

afraid; and they all put it just on top of Peter. All right only Peter 

went to jail, and all the luluais were clear of it. Because all the 

luluais were afraid. They all said: "Ah, it's just him, that's all, 

his wish, him alone. It's not the wish of us altogether." 

DB: Ah. Is this the reason he ate bun (poison)? 

S: Uh? 

DB: Is this the reason Peter ate bun? 

S: No, another one here. They did wrong to him in his place. 

DB: They made poison in his place. 

S: Un, they made poison in his place here. (Pause). 

Now· according to his wishes he stayed along with them, and I t h ink if this 

election had got up while Peter was alive, Peter would get up with it. 

DB: Yes--I think. 

S: But Peter is dead, and now this thing. 

DB: Comes up afterward. 

S: All young men, that's all, now they get it up.163 

''. ' 
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DB: Why does this election get up now--because they all 

stayed together at Patibung, right? Is this the cause of the election? 

(Pause) 

S: They stayed together with them (the Americans) on Patibung, 

then they all left. They no longer stayed . on Patibung ... 

DB: ... at the time of the election. ELECTIO N 

S: Un. They had already gone back. Now this election got 

up straight in 1964; in the second month, then they got up this election 

along here. And along here 860, 860 members, people, they all came and 

met here for the election. Me, I bossed it, I wrote this total of all the 

members, from Lavongai school to .Kulingei village they came and met here, 

860 people for the election. Now this broke around and about in the 

middle here, this broke around and about in the middle here, that's all. 

DB: What do you mean, "broke around and about? 

S: This here, this following about all thinking "broke" the 

proper election. It came back to the box and it went where--later here. 

There wasn't a man who voted any more in the box (at Ranmelek) not plenty 

of men. On Monday they all came for the election in the box--one, one, 

one at a time, that's all.16 4 

DB: Yes. 

S: Along here. 

DB: And--you had already thought of America? There weren't many 

men who came up to the box? 

S: No. 

DB: Wait, I'll turn this (tape). 

***************** 

S: In Patekone eh--Um. Oh, I am moved, Dorothy--I look at you 

and I think of this walkabout of yours, you come for what kind of work , 

and 

Dr-s­
WORK 
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DB: In order to get understanding, that's all. 

S: Unn. 

DB: Just as you all like to get savvy from us, we too like 

to get your savvy. Not everyone wants to--(tape off). 165 

DB: When did you see New Guinea? 

S: I saw New Guinea in (pause) 1956. 

DB: 1956. What part? 

S: I just went on a ship, went ashore at Lae, stopped at 

Lae. 

DB: Did you work on the ship? 

S: No. I went along with rny wife to the hospital in Lae. 

Stayed March, April, May, June, July, August, September, October. 

DB: A long time. Did you just eat from money at this time? 

S: Un. Came back on a plane in October, Christmas, 1956. 

DB: And your wife? 

S: We two together. ~fow I know--some parts h~ve got good 

business. 

DB: Yes--on top in the Hiehlands, where the ChiMbus are fr om. 

S: Un, yes--it's got it. 

DB: Your place is too hot, I think. 

S: It's true. Now look. We don't know about this place 

.SARIPAT' S 
LIFE 
HISTORY 

OTHER. 
and that place. What did Africa do be fore? Long be fore. ~id men h~ ve PEOPLE'S 

HISTORIES 
savvy or not have savvy? 

(Pause) 

DB: This is a big story. I know more than most white skins 

• 
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because it is my work. Africa before won over the white skins, 

at the time of Jesus. Then white skins won writing, and won 

everything. Then machines. (This must be very abbreviated). Machines 

are new to us too. My true grandfather worked at planting gardens 

with a hoe. He did not have a tractor. Machines are new to us , too. 

S: I know, I know. 

DB: Yes, I think when you were little you saw all the shi ps 

that came up with sails--no, you had not ... 

S: I hadn't been born yet. I hadn't been born yet. 

DB: You have heard stories. 

s: I have heard stories. I just asked for no reason. (Pause) 

True, one master, we two talked and he said that all our ancestors 

were the same as yours, too. They all fought with spears, bow and 

arrow, shot men with stones, too. 

DB: True. 

S: Cover up fish with the leaves of trees--they didn't ha ve 

good things, too. Now at the time when Jesus was born, he was born, 

died, worked inside his place, kept on doing it, finished work, died 

again, and this knowledge now comes to us now. Now as 1 see it, 

and I look and I think it's true-now it's true. But how-now we, 

too, want the same; but how do we get it? True, as to this savvy 

about writing, plenty of men write, they know English, they work. 

But they want to get up one thing inside our place, our island. 

They want to get something started. 

DK: What kind of thing? 

S: They want to start a business or a whatever kind of 

thing to get up this place of ours. (Some say you) can't ge t up t h i s 

thing, there's a man who will jail them all . 

... , . 

ST·'\!;T 
BUSINE SS 
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DB: Some men say the government will jail you i f you ge t 

up a business? 

S: Unn. 

DB: Who? Talking around? 

s: Just talking around. And you look, ple nty o f me n want 

to get up the place? No! Look, one of our teachers, Boski, a 

good man for getting up the place--now with regard to school and 

everything--and you look, he doesn't stop along with us. 

DB: Ah. He doesn't stop with you any more. 

S: Un. For a long, long, long time he hasn't talked along 

with us about anything. 

DB: Ah, following the ways of the kiap now. Just big head. 

S: He goes behind all the white skins, and they all go 

stand up along with the white skins, and they all go and talk together. 

DB: That's not a good way. 

S: Now afterward, all the work, it comes for us . 

DB: (slight laugh.) 

S: And, in their own place, there isn't any. 

(Pause) 

DB: Does Boski Tom live in a house with an iron roof? 

S: He doesn't have a house with an iron roof, either. 

He says he 1 s got a check. 

DB: Check, for money? 

S: Unn. He' got a check. It belongs to him alone. 

It does not belong to all this line altogether so that it can get 

up. It belongs to him alone, and he uses it for himself alone. 

DB: He doesn't work for you all together. 

NO 
LOCAL 
LEADERS 
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S: He doesn't work for us all together. rt be longs to 

him alone. Now with regard to getting up this place, to showing 

the way for this island, to getting up his place, so that afterward 

he has got a name for it, like he's a good man and he's a clever 

man among all men of this island New Hanover--no. He still works 

it that way. It belongs to him, himself, belongs to him alone, so 

that he can eat. It will be like that until he dies, and finish only 

then. 166 He doesn't belong to this country New Hanover, no. 

DB: Now this new President of the Council, Steven, does 

he help you or no? 

S: He helps us with what? (Rhetorical, sarcastic) No. 

DB: No. 

S: Him, all men voted for him. And afterwards, as is the 

way of all Councillors, like this: everyone votes for all the 

councillors, and afterwards they all go and turn their backs on 

their people. Then they go stand up along with all the masters, 

and afterwards they go and report again all the people inside the 

place. They don't think, these Councillors, Ach! I can't go and 

stand up along with all the white skins, the white skins didn't 

put the vote on me. The natives put this vote on me, and I am 

their boss. 

DB: They just think of standing up with all the white skins . 

S: No, I can stop along with the white skins and get rid 

of this rubbish thinking of my kanakas. I will bring them all to 

court they will all go to jail, by and by they will all be in jail 

and will lose this rubbish thinking of theirs. 

DB: I tell you the truth, Saripat, this thing is present 

in all the world. A native gets a little savvy, like Boski, and 

LEADERS 
JOIN 
ELITE 
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he leaves his friends, goes and stands up along with all the white 

skins.167 This thing is no good. Do you know about self-government? 

You will be boss. United Nations--United is the same as "Tutuukuvul"--

named Australia to look after you, and Australia will go, and you will 

be boss. Now at this time, plenty of times a lot of trouhle comes 

up because all the big men of the place true, like you and Mo.kios 

and all the big men truly of the place (village), they don't put 

them as boss because they don't know well how to speak English and 

all this kind of thing. But they have got a good understanding of 

all the people. 

S: Um. 

DB: Now all the men like Boski--all who know how to talk 

English--in a little time they all "big head," "bi~ head," and merely 

follow the ways of all the kiaps. 168 

S: Um. 

DB: And they don't think straight about all the things inside 

the village. They think of, Ah, I dress well. 

S: That, it's straight. I dress well, put on trousers, 

I sit down, I drink tea, I eat a bit of bread I go and buy for 

two shillings in Chinatown ... 

DB: (Laughs.) 

S: All right, I have good food--nevermind all these me n , 

they're all rubbish men, all going around and about crazy. That, 

this kind of thinking. 

DB: But this election--were there some good things that 

came up from it? 

S: Uh? 

DB: This election, were there some good things that came 

\.ood 
Changes 
From 
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up from it? Did Australia chan ge a little? One man in Tsoi, Edwa rd, 

Councillor from Tsoi, he said to me: "Dorothy, I did not support 

this election, but I look at it and I see s ome good thin gs th a t 

came up from the election. Before we had no hospital in Tas kul; 

now we have a hospital. All the ~iaps know we are cross now, we 

can't wait now." He said that. 

S: About the election, (everyone) called us crazy--you look, 

all the men inside all the plantations and in all the towns, the y 

get big money for their work, the reason for which is the election, 

that's all. 

DB: Ah--they raised the pay a little because of the election. 

S: Un. There wasn't one good thing before at the plantations­

no big money, nothing good that we told stories about. Before there 

wasn't anything. Now we hear stories, a nd we think: J us t th at (the 

election). 

DB: The election. 

S: The election, that's all. 

DB: I think you are right. 

S: Um. (Jause.) I was cross around and about with all 

the kiaps. In this way, we want something to come up. All right, 

now we put forward our election, in order to show you (the Australi a n 

kiaps) all some good road. We want America to come to show you 

all a good road. Now you look--they all think now. 

DB: Yes. 

S: (Speaking as though he were a kiap) Ach~ This thing, 

it's not the wrong of whoever, it's the wrong of ours e lves , nll 

Europeans. We have shut off all savvy from the natives, and look, 



they all create all these things now we used to hide from th e i r 

eyes, and they all put forward the election now, and ~~~k~ , we will 

leave it. Some go. Some of us will go. All right, then they throw 

away free some things. They (the New Hanover people) just t alk 

about something, iron to go for whatever, wh a tever thin g they want 

at this place; quickly, that's all, they send it. Just like that. 

Now before it wasn't like that here. (Pause.) The election is a 

really big thing, and a good thing, the election. (Pause.) 
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DB: Saripat, I just worry that Savemat is waiting for us.169 

S: Ah--it's all right. 

• 
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INTERVIEW WITH SAVEMAT AND SARI PAT 

Saripat and I walked the short distance to Sa v e ma t' s house, 

a house set by itself in an open area out of sight but not fa r from 
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the mission. Savemat was a more slowpaced person than Sa ripa t, perh a ps 

due partly to age--though he didn't look any older than Saripat. 

Sometimes I got the impression that Savemat might have been a bit 

deaf, but perhaps his not understanding me as well as Saripat did 

had other bases. Saripat a few times explained things to him in 

local language while we were talking. I was never sure that Sa vemat 

trusted me. We talked in the afternoon, and I came back again after 

dinner. During the second part of the interview, I could hardly get 

a response from Savemat. Perhaps he was just tired. Or perha ps 

he was unnerved by the fact that I had gone to eat dinner at the 

mission. I did this partly because it was the course of least 

resistance: everyone expected me to, no one offered me f ood as New 

Irelanders would have; and I was tired and hungary and in ne e d of a 

break. I think it unlikely that suspicion of me played any gr ea t 

role in the rather sluggish dialogue that sometimes characterized 

this interview. Saripat told me that he had seen me in 1965 in 

Mangai, and had asked a~out my work, so he had a broader perspective 

on me than did Savemat and most of the others. Probably the difference 

between the two interviews related mostly to the difference between 

Saripat and Savemat as personalities, and the differenc e in th e ir 
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life histories. Savemat had been a pre--'lchc r for the Methodist s fo r 

many years, and his defection seemed especially regret a bl e to the 

church--and perhaps particularly difficult for him. Savemat gave 

an impression more characteristic of Ne w Hanoverians in that he 

was mainly interested in his own role in the events and proceedings 

of the election for America. Savemat, Saripat and I sat on three 

sides of a table, Savemat and I across from each other, inside 

Savemat's house. No one came or went during the entire course of 

our conversation. I began by asking Savemat about his clan affiliation, 

and what other clans were found here. Then I asked him about T.I.A. 

DB: I asked Saripat and I will ask you too, Savemat: have 

you got any quarrels over grounds here because of Tutukuvul? 

Sv: None. 

(I turned off the tape for a while, thinking it might be 

ingibiting conversation. When the tape recording resume s , we are 

talking about the events leading up to the election at Ranmelek. 

This is the part of the election where Savemat's role loomed largest, 

and in which he, and I, were most interested.) 

SY: On Friday, there was a b i g church meeting of all the women, 

for them to pray. All of Ranmelek didn't want to make this church 

service. 

DB: Why? 

Sv: All were ashamed (embarrassed)? No, they were afraid 

to stand up in front of the eyes of all. All right, they said to me, 

"You make this church service first for us." 

DB: (Laughs) I think they were ashamed. 

sv: I told them "All right," and I went and made the church 

service for them all. This was Friday now--and they, all wome n , talked 

plenty now. I went to hear them: "When this church service is finished 
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all of us w_omen are going together to Magam (_village)." And I 

asked them, "Why?" (_He is speaking dramatically.) "Ah , there 's 

a meeting here, it will be held in Magam." "Meeting about what ? " 

About the election, that's all." 

I went and heard their talk now--and I as ked th e m a ll, 11 Wr1 a t 

meeting?" "Just a meeting to talk to all men and women about the 

election." "All right, I think I will go along with you all to this 

meeting." 

DB: Now at this time you didn't know yet. 

Sv: Unn, I didn't know. All the women went, and I followed 

them. We went and came up to all the men who had already sat down in 

the little place of this man here, of Saripat. All right, I came up 

MAG AM 
MEETING 
THE 01\Y 

BEFORE 
RANMELEK 

in the middle of this talk. They had already talked, Some sa id: " Thi s 

election that we will make tomorrow, we cannot support this schoolin g 

that the Council gave u s ." 

DB: Who said that to you? 

Sv: That was the talk inside the meeting. 

DB: And did they all call America then? 

Sv Unn. They said: "Today we will call another country . 

And we altogether will be together about this--because for far too long 

we have been with Australia and we haven't got good savvy about making all 

things like all masters know how to make among them today." The talk was 

like that now. So I sat dwon and heard all the talk like that. All right, 

I, too, I got up and talked to them all now. (He is whispering urgently.) 

I said: "All right, now I, too, I go first among us in the work of the 

mission in this part, and I think you want to hear my talk too. I ge t up 
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now, I want to talk to you all. My wi$hes and my thinking are the same , 

too. I want us to stand up at thi s e l ec tio n tomorro w. We wi l l call • America." All right, we were a t this meeting, then le f t. 

DB: Who called--Yaman? 

Sv: No. The Councillor here--the Councillor o f this year-- • what was his name--

Sr: Kase. 

Sv. Kase. 

I 
DB: Kase, did he support the election, too? 

Sv: Un, it was he who arranged this coming together a t Magam. 

DB: The wishes of all were with America now. 

ti 
Sv and Sr: Um. 

DB: On Saturday, where did you meet? 

Sv and Sr: In Ranmelek. 

• Sv: All right, this meeting in Magam finished here--

Bosmailik talked to me, and said, "Brother, it would be better if you 

yourself write this blackboard tomorrow and write what we want in this THE 
BLACKBOARD t 

election. Now me, I can't go early to Ranmelek, I want to go back to 

Nusawung. Now I heard what Bosmalilik said and I said to him, "Hey ! 

Brother, I am a little confused here, I don't understand well a bout this. 

• DB: (Laughs) Yes! 

Sv: All right, what shall I say in this writing, so that I will 

write it all right. He said to me, "Him, here, this big man of America, his 

name is Johnson. Just that, then he called it (the name). 

DB: Oh, Basmailik gave the name to you. 

Sv: Yes. 

DB: They talked first of America, and later of J ohnson, right? • 
Sv: Yes. 
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DB,: 

sv: 

They talked first of America and later of Johnson, ri ght? 

Yes. 

DB: They didn't think strongly of Johnson, they thought s tron gl y 

of America, uh? 

Sv: Un. 

Sr: America to boss this country. 

DB.: Um, um. 

Sv: Now h.e called it "so you can write it," and he said: 

"Write the name of President Johnson." All right, that's all. Me, I 

came then and--because he said to me, too, that me, I boss all the 

blackboards at this school here in this house here. All right, I came 

back then, lifted up one blackborad, I came, then I came and wrote it. 

DB: You yourself wrote it! Oh, many times I have heard of 

this blackboard and I didn't know who wrote it! 

Sr and Sv: Un (Both laugh). 

Sv: All right, I said to my nephew, "I stood up the black­

board by one house nearby here, by the road." All right now, in th e 

early dawn, I told Gira to go lift up this blackboard and go stand it 

up at the little house to wait for these kiaps that are conducting the 

election. (Tape off and on.) 

DR: All right, go on. 

Sv: I said to Gira now: "Gira, you go' lift up this black-

board I've written, you go stand it up at this house they put up for 

all the kiaps to sit down in and conduct the election. 170 All right, Gira 

went then, and lifted up this blackboard I'd written, we nt and put it a t 

this little house for all the kiap~. 

All right, the kiaps hadn't come yet to this place for the 
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election; and one Councillor, Liman of Magam here, he went, 

and he read this blackboard, and he f ound this talk. (Pause. ) 

All the kiaps hadn't come up yet. He went on top (of th e hill) to all 

the kiaps, to the house of the telatela: 11 /\noth e r e le c ti o n he r e , th ey 

have already written it, it's on the blackboard." 

DB: Now Liman didn't follow you all, uh? 

Sr and Sv: No. 

Sv: All right, three k iaps heard this talk now, and they no 

longer waited for the time to start work. 

DB: (Laughs. ) 

Sv: They went quickly then! (DB laughs. Sv' s tone is one 

of amusement.) They went down quckly then, and they went and read the 

blackboard too, now. All right, they sang out--the call came for all 

men and all women to go together. 

DB: And the kiaps said what. 

Sv: They went and talked to everyone. All right, when they had 

finished reading this blackboard, now then they turned it. 

DB: Ah, turned the back side. I heard this part. 

Sv: Yes. Turned the back side of the blackboard. Now they all 

talked straight about what they had laid down to do. "This day we come 

up to meet here in order to conduct this election among all candidates. 

Now· you all from all places you all ~o one by one, come up to the kiap 

and talk about your liking, your thinking, you stand up for whom." All 

EL ECTIOt\ 
DAY 

ri.gh.t, everyone heard this talk of the kiap and said: "Ach, you all can't 

hear him. Don't follow the talk of the _kiap. Nevermind going one at a 

time. Maski, I stand up (.i.e., I s tand by our vote on th e board). J\ ll 

righr, it went on like this until all thought ahd all said (whispers): 

• 

• 

• 

I 

• 

I 

• 

• 
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"All righ_t, we go altogether." 

They all went close now, and the kiap looked at th em; poli ce me n, 

too, looked at them stopped them: "l-ley, you heard wlut th e ~zJilP 

---------
said, so you can't come together--you all come one by o ne. No w THE VOTE 

FOR 

start with the village of Kulingel. II And everyone called, " No. JOH NSO N! 
------

We don't have plenty of likes, plenty of thoughts. This one 

vote of ours, that's all, it's there, we put it on the blackboard." 

(He laughs, a little ruefully.) All right, the kiap asked everyone, 

"You all, is this what you all want?" Now, every man, women, altogether 

they exploded after this bit of talk here--they all said: "YES!" 

($vis being very dramatic and DB is laughing in response.) 

Sv: Really shouting. Now they called out this word, then 

clapped their hands, then were no longer there. 

DB: I think they (kiaps) were completely confused now a bout t his ! 

Sv: True! Three kiaps stood up and everyone l eft then. They 

turned the backsides and they went about then. They all came to the 

door of my house here. Then they came again, made a mee ting, and asked 

all--because some hadn't gone yet, still stood around. All right, we 

came and we held them then, and talked with them, and asked them al l 

again, and they all put in the man (Johnson). The answer of all: "I 

have no , talk" (i.e. , nothing to argue about, I agree.) 

DB: Stand up for Johnson. 

Sv: Umm. 

(_Pause) 

DR: Then what did they do--they finished and they went th en? 

Sv: The went then--to their places. 

DR: And you had this over and done with. 

Sv: The kiaps remained, because they had put three days here, 
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to stay here, in their program.171 

DB: And they waited three days. 

Sv: Un. The y jus t stay e d and wa it e d, rh.1r' s ;111. 

Sr. and Sv: Who would come up? 

DB: There wan't a man, uh? 

Sv: The three kiaps, that's all, t hey stopped on Sa t urday , 

Sunday, Monday--they went, then, on Monday. 

Sr: Tuesday they got up ... 

Sv: got up and went to ... 

Sr: Meteran. 

DB.: Ah. 

Sv: Came up to Meteran. 

DB: And the talk had gone ahead to Meteran, and everyone worked 

it this way in Meteran, too. 

Sr. and Sv: Un. 

DB: And Taskul came last, uh? 

Sv: Uh? 

DB: Later all the kiaps went again to Taskul a nd th ey all 

did th.e same thing, too, in Taskul, right? 

S v : That ' s it . 

DB: Ranmelek first, then Meteran later, Taskul the last of all , 

right? 

Sv: Very quickly they sent word to Meteran and they , too, 

ME TERAN 

VOTE 

TASKUL 
VOTE 

followed this. ~ 

DB: Now Savemat, I asked Saripat and I want to ask you, too. WHY LIKE 
AMERI CA? 

You like America for what reason? I think plenty of people have asked 

you about this thing, too. But I want to understand well. Some men 

give me one bit of talk, and some give me another bit o f talk. and I 
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want to know about your thinking, yours alone. 

Sv: Um. 

DB: You like America for what reason? 

(Pause) 

Sv: Me, ascording to my thinking, it's like this: I think 

America can school me well about making all kinds of things like a ll 

the masters know how to make. Because, this plenty of years we have 

sat down along with Australia and we don't know how to make one 

thing. (He speaks quietly, but his tone indicates urgency to explain 

and a little indignation.) 

DB: Urn. 

(Pause) 

Sv: Now, too, the talk we have heard from the mouths of 

all (Pause) who go first (leaders), they all say: "This day is a day 

for you and me to be ONE, that's all. That is to say, you and I cannot 

divide ourselves, all black men and all white skins. This day is a day 

172 
for you and me to be equal, that's all. But we look, accordil1p, to 

the thinking of plenty of us, we see that the meaning of this talk is 

not true. It's 

Sr: They lie. 

Sv: Lies, that's all. 

SAVVY 
ABO UT 
MAK IN G 
THI NGS 

EQUALITY 

DB.: Is there someone who gave you this talk, "a day for y ou and 

me to stand up equal, that's all? 

Sv and Sr: Urn. 

DB.: But they don't follow it. 

Sr: They don't follow it. Me, I was with them at a Council meeting, 

and this thing came up. 

DB: You heard this talk in the Council? 
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Sr: I heard this talk when we met in Taskul, then they 

put this forward .. All the kiaps said, "At this time it's not like we 

white skins and you natives--no. This (time), you and I are one." 

Like that. You and me, it's as if we were brothers' and we sit down 

at one table and we talk together, and we sit down together. All ri ght. 

(tape off and on winding problems) 

Sv: This kind of lamp like this here! (He was lighting a l a mp .) 

DB: Oh, first rate. 

Sr: What kind of "first rate" here! 

DB.: What kind of lamp here? 

Sv: Ach, coffee butter here. 

DB: You put what here? 

Sr: Put one piece of just a plain stick here, and it shoots a 

fire, and it's got all ... 

• DB: Good, good, why something else? 173 All rit7,ht, go on--oh, 

wait. (Tape off and on.) 

Sr: As we look inside this talk of all the Europeans, now it's 

not true. 

DB: They dontt follow this talk. 

Sr: They don't follow this talk. We look at them, and they them-

selves go and for instance they sit down now, and they eat well, at 

their table; and we are the same yet as all our ancestors. We stop and 

bugger up like them. 

DB: You think America will act in a different way toward you? 

-----
Have you seen the ways of Americans in this regard? AMERI CAN 

WAYS 
Sr: I haven t seen them. 

DB: Have some men told you? 



Sr: I have heard talk, r.hat 's a ll, about th is. 

DB: Now Savemat, you too, have you heard talk about thi s . 

about the ways of Americans? 

(Pause) 

Sv: Un, the same, that's all, I used to hear from so me a t 

the time of war, some were with some Americans a long way away--in 

Mussau, I think, 

DB: In Emira. 

Sv: Un. 

DB: And B.uka. 

Sv: Yes. And they used to say of the ways of them (Americans), 

they used to be like good friends together with them. 

DB: Um (~ause.) And all these Americans who went on top to 

Patibung, did they tell·stories of all these men? 

Sr: They didn't tell stories of the ways of all th ese men in 

Buka and Emira--all of them too, used to do it in Patibung. 

SB: They did it too-did what? 

Sr: A man would come up, now they, themselves, would get food 

and put it out for all these men and they ate together with them. They 

used to sit down together with them, and eat along with all the natives. 

(~ause.) And we see it like this: I think they are better about this 

bit of talk now, about you and I are brothers, and you and I are one now. 

DB: Um. (Pause.) Yes, I like to hear this talk of yours, but 

I am not surprised at it. 1 have heard this talk from some before. But, 

I haven't heard it from all. and I want to know if it is the thinking of 

some or the thinking of all men, if they know this way of the Americans 

is different in this regard. 
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Yes, me too, I don't like this wa y . But I think th e ki a ps 

have changed a little now. You all got up the election and I think 

the kiaps have ch a n ged a littl e , ri gh t ? 

Sv and Sr: Um. 

Sv: We see that here. 

DB: They know you are already cro s s and they 're a f r a id yo u'l l 

follow the way you did before here (i.e. , the cult). 

Sv: True. 

(Pause) 

DB: And what is the thinking of everyone in Mataniu--does 

everyone stay with their liking for America? 

Sv: The liking of all remains, but just remains in t he 

heart. 

DB: Remains in the heart. (Pause.) Now Makio s told me a ll 

men who wanted America go into Tutukubul, and all me n who don ' t like 

America do not go inside. Is it the same in Matiniu? 

Sv: Who? 

DB: Makios. 

Sr: Makios, Makios, Makios. 

KTAPS 
CHANGE 

LI KING 
REMAINS 
FOR 
AMER ICA 

Sv: Un, it's the same, too, but we don't know about the think ing 

of all. All the men who weren't with us for the election be f ore, they see 

us go inside this business, this Tutukuvul, and they don't like to follow 

us. Now we don't know--what the reason for this is. 

(Long pause. ) 

DB: In your place (Saripat), Magam, now you said they all go in. 

Sr: Um . 

DB: But I think all men of Magam like America. 

Sr: The liking of all remains. We are together. 

DB: It is the same in Lavongai (village)--the liking of a ll remain s . 
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T.I.A. is discussed. Saripat went to the first meeting, T. I. A . 

but Savemat did not. 

Sr: He (Savemat) sent us, and he s tayed (here ). 

Sv: I stayed to work on the verandah of a house. We wanted to 

make a feast to take away this cook house of a woman wh o died ; so we 

worked, turned two bags of food to eat, at the time of the mee tin g . 

Savemat mentioned some men who had been jailed. J AIL 

DB: Were you jailed too, Savemat? 

Sv: No. We stayed together in Bolpua. We, along with Magam 

(yillage), now we went and stayed together at Bolpua. We went and waited 

for this kiap in order to go talk to them all about our liking. Then 

• later one telatela went, talked to us- -all right he talked to me, sang 

out for me. 

DB: This telatela here (Alan Taylor)? 

Sv: Yes. He said,"You and some men here, too, you all ha v e 

your names at Taskul. A big punishment is there for you all. Some, no. 

But you all, who are big, who go first among all, you all have a big 

punishment for you. Suppose you all go to jail, I think (they'll g i ve 

you) three months. So he said: "You, it's something to be ashamed abo ut 

if you, who do good work for the mission, go to jail. Something to be 

ashamed of. 

DB: Mr. Taylor said that. 

Sv: Un. "It's all right, if you approve in your thinking, you 

must follow it. I want you to go to Rabaul. I send you to go to Raba ul 

to our Chairman." All right, I went, I followed his talk, he sent me to 

go to Rabaul. 

DB: For Synod. 

Sv: No. 

DB: Another meeting . 

. ·. 
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Sv: No, I just went. I found a ship, made arr a ngements, a ll 

right , I went . 

DB: You didn't buy tax--or it hadn ' t come up ye t ? 

Sv: No, we didn't want to. 

DB: But you did not pay either, Savemat? 

Sv: I think (pause)-ah! The _tela~~la strai gh t ened i t. 

DB: Ah, telatela--and sent you to go to Rabaul. 

SV: So I went and stayed in Rabaul, five months, and th ey went 

to jail--on and on, then I came back. All right, the t l atela went to 

Synod, and he came and got me then. Come back. So I c a me up , I came 

and stayed a little, and my child got married. She was at school in 

Met.er an. She wrote to me, wrote a letter to me that said : " Papa, I want 

you to come first--come and see me first, see your two grandchildren," 

two little children of hers. "So listen to me and come first and see us." 

All right, I got up, I went to see them. 

(Jhe tape fails. When the record resumes, we a re t a lking 

about T.l.A. Savemat collected money . from individual s in h i s -­

Methodist--area and when the time for a T.I.A. meeting drew n e ar he 

took the money for Father Miller to Lavongai. Father Miller h ad h ea r d 

T . I. A. 

some talk about T.I.A. money being collected in the Methodi s t area on fals e 

grounds, with the expectation that somehow the money a nd T . I . A. would 

h.elp to bring America. ) 

Sv: Father heard this talk of mine, and he said: "I don't know 

about this here. It would be better if you hold back this money a nd yo u 

go back first. You g.o back with this money, and tell al l th e me n i n yo ur 

area that they should come up here on the day of the meetin g , and l isten 

to the talk so that they will all understand the reason for member s hip 

here. No good if some men bring money for no reason. Better you t a ke 
• 

• 
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back your money, tell all men of your area to come to this mee tin g ." He 

said this to me on this day; and I said, "A 11 right, T wil 1 go h.:ic k. T 

will talk cle.:irly, Father, T c nn 't c ome hnc.k to y ou for t he mee tin g 

because I have a little work." He said, "All right, yo u go to your 

work. Tell the others to come." So they all came alon g with Sarip a t to 

get up this Tutukuvul. They put in a Pre sident a nd Sec r e t a r y . 

DB: At the first meeting. 

Sv: Yes. 

Tape off. Break for dinner. When I came back aft e r dinner 

Savemat remained pretty much unresponsive--whether t i r e d, o l d, s uspi c ious, 

bored, I don't know. I had to keep asking questions a nd I got s light 

response, except for a few· instances. He had waxed eloquent about Ranmelek, 

in which he played an important part. That was his day and he enjoyed it, 

as they all did, and as I did in listening about it. So did the kiaps and 

the planters. That was the day Somethin g Happened, s ome thing th a t might 

affect lives in some way that was fundamental. 

I asked if they had been angry with all whit e s, and Savemat said, 

"No." With the church? No. They continued to go to church. Th ey continued 

to use the government medical services. 

Sv: We are not cross with all white skins because--this thing NOT 
ANTI-

about the election, they opened it to us _; and they called it "Open EUROP EAN 

Election" because as "Open Election" (implies) , they opened thi s e lection 

for us to vote for whomever we liked. We weren't cross wit h t he whi t e 

skins. 

DB: I thought so, but I wanted to ask. I th i nk you d id not go 

to jail, but I th~nk you have he ard the storie s of p lent y who did . Di d 

they do well by those men who went to jail--were th ey afraid , o r what? 
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Sv ; There were plenty of men who came and talked--

plenty they held i n jail. They carried ston e s, they r a n 

POLICE 
BRUTAL TTY 
/\ND 

• 

with the ston e s, and th e pol icemen s to o cJ up ov e r t h ~ m ;1 l l a nd 
RIDI CULE ------ . 

said, "You run! You run with that stone, a nd wh a tever th i ng 

hea,vy you c a rry, you run with it." And all men ran with some -

thing heavy--stones. This in Taskul. And all the poli ceme n. • 
they talked plenty of talk, like this: "Your being in jail s uits yo ur 

craziness! 

DB: They made fun. • 
Sv: Unn . "For your craziness." And "You voted for 

a.nother country." 

DB: I don't know why they didn't make a little school in jail. • 
Plenty of times I thought: "Why didn't they hold school in ja il, so 

that all men could get a little understanding." They carri e d s ton es 

about and... I 

173A 
Sr: ... dug ground. · 

DB: I asked Makios and now I ask you: this time they sent 

everyone to jail--I think they just worked in Taskul--did they s end some 

men (from Taskul) to help you all to get up the place, or did the y j ust 

get up Taskul? 

Sv: Just worked at Taskul, and in all the towns, like Kavieng , 

Taskul, up to the Namatanai area. Now they straightened all the government 

places like t:hat. I call it that way, helping "government places" i n 

Taskul, Kavieng, Namatanai . 

DB: I thought it would he better if they built up a ro a d f or you. 

Sv: No. 

DB : So that you could have trucks--it would be easier f or you ... 

Sv: No. All this work among us, ourselves, b ugge r e d up. Now 

they take us to t h is jail because of tax, we didn't pay tax . Th e n go 

JAIL 
WORK 

• 

• 

• 

• 

• 
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straighren the parts that belong to the government--that is, on 

ground of men who have paid (taxes). Now all those in jail s trai gh t en it, 

that is, we do. Me, I went and work e d f our month s --in ja il. 

digging? 

DB: At Taskul? 

Sv: Yes, four months. 

DB: For tax? 

Sv: For tax--the time they got us in Bolpua. 

DB: A yes, you told me. Did you work at carrying stones, 

Sv: We carried stones (there is some resentment at last in 

his voice, which has until now been matter of fact), we dug all the 

roads. 

DB.: At Taskul. 

Sv: At Taskul. And we dug up all the stumps of all the tre es 

at the airport on the other side of Taskul. 

DB: Ah yes, I haven't seen it yet, but I have heard t a l k o f 

th.e airport. 

Sv: We worked at all this work like this in Taskul, th a t' s all. 

Now all this work buggered up of mine, in my place. The road bu gge r e d 

up, everything inside the place buggered up . 

(Pause) 

DB: Yes, Now--

Sv: Now have you seen Kavieng here, along the beach, they put 

stones on the beach away (from Kavient)--that was (built by the me n) from 

here. 

Sr: Jail (labor) from Lavongai. (There is s ome pride in hi s tone.) 

DK: Jail (labor) from Lavongai just got up another place. 

Sr: Um. 
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(Pause) 

DB: Now, there is talk from some places that there are some men, 

like this big man Oliver--do you know Oliver. of Tsoi? Did he come here? 

Did he stay with you here? 

Sv: For the election? 

DB: Yes. 

Sv: No. 

DB: He just ran away into the bush. I visited him, in Mamion, 

in June. 

Sv: Urn (sounds interested), did you hear a little talk from him? 

DB: Yes, I heard talk from him. He gave me plenty of good talk 

so that I could really understand a little. He told me of one time when 

the kiaps made fun of you--they said, "Do you have a plane so you can go 

to America?" Now- Oliver said: "I've got one!" Now he told me, "I was 

just talking, T wanted to big mouth to them." 

Sv: Un. 

DH: (Laughs) Now another bit of talk I heard--I forgot 

to ask Oliver ahout it--1 want to ask you: Some talk comes that 

there are some men who met some Americans in the hush, and these Americans 

said that America would come. Did you hear this talk at the t i me when the 

election was big--it was strong? 

(Jause. They are unresponsive now.) 

Sv: I didn't hear it here. 

DB: I think its just making fun. 

Sv: Um, urn. 

DB: Do you think so? 

Sv: Umhum. 

DB: I think a kind of talk gets started, and a man doesn't 

really do something. Another bit of talk I hear--that some are afraid to 

TOK 
8-1 LL\S 
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stay outside of Tutukuvul; suppose America comes now, the y will 

cut their throats, . or they will not give them car go, or they will do 

something bad to them. Did this bit of talk come up to you, too? 

Sr: Along here we don't have it. In my plac e in Magam, I 

do not hear this talk. We don't talk of it. 

DB: Matiniu (Savemat's place)? 

Sv: No. 

DB: It doesn't come here, uh? 

Sv: No . (Said with a tone of some disgust). 

They say they don't know of any fear of staying outside Tutukuvul. 

DB: Oh, now Saripat helped me with one bit of talk--that 

the ancestors are able to make cargo and bring it to you--Saripat s a id this 

bit of talk belongs to the old days, to the ancestors th emselves. Did 

you h.ear this talk when you were young here? 

(Pause) 

Sv: (quietly) No. 

Saripat explains to Savemat in local dialect, in which I under-

stood a word here and there. Savemat responds with an occasional " Um," 

then resumes pidgen to talk to DB. 

Sv: I think they talked of it, but I stayed at school. 

Saripat resumes local dialect, then explains to DB in pidgen: 

Sr: We two talk of this bit of talk you and I talked about 

earlier over there. This bit of talk doesn't belong to us who live now. 

It belongs to the ancestors from before--like this, a man dies, the y said 

he went to Mait. 

DB: I remember now who told me first about Mai t-- e v e r yon e a t 

Mangai told me of Mait. They said it was the true pl ace o f ~i a s. (Sari pa t 

MA IT, 
PLAC E 
OF MI AS 

laughs slightly.) One little island, the place where they make mia s for them. 

(Saripat laughs slightly.) 
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S v : Th a t ' s i t . 

DR: It is true, or just a story? They say two islands, lit t le 

Mai t , and b i g D j a u 1-- e v c r yon e in N cw L r c Lrn <l s a y s t Ii <1 L . 

Sr: That's true. 

Sv: That's what they all said--in t he old d a ys. 

DB: I think you were with the Church when you were too youn g , 

and you didn't hear. You were learning about church things. Yes, it's 

true, if white men came up for the first time, how would everyone under­

stand about everything? They would think, "What is this?" 

(Pause) 

Sr: About all the talk of the ancestors before--I think it's 

true, or not true?--about one talk about one thing, about the book. I 

think of one hit of talk of the ancestors, they said a man who died 

went to Mait. Now one bit of talk about a kind of sickness also c a me 

up--and now about the sickness there was one book that used to stay her e , 

about the Sanama (Samana?) of men, eh? 

DB: Un. 

Sr: Now--about what they called it, all our big men before -­

they all called it in our local dialect "Nemta Wolawa." 

DB: What is the meaning of that? 

Sr: It's this: Something that belongs to a big man." 

They called this big book that used to stop here, "Something that belongs 

to the big man." And--we understand a little the talk, just as in local 

dialect, "something that belongs to a big man" is Nemta Wolawa. Now in 

pidgen, "something that belongs to the big man." Now this book, it was, 

see--like that now. This thing belongs to the Big Man. Suppose a sickness 

came up to me, it did not come up for no reason. 

e; -
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DB: Ah yes--it c a me up from a nother ma n workin g poi s on, e h? 

Sr: And--suppose a man did not work poi.son on me, now who 

brings this sickness to my body? Some thin g o f Co d ' s , or Cod he gi ve s 

sickness to my body. 

DR: I think th a t is the belief a mong us, pl e nt y of us . (Pa us e. ) 

But I think plenty of men believe in this, all sicknes s c omes f ro m po i s on 

of another man--is that true? Along here, plenty of me n-- ? 

Sr: There are some men, plenty of men, who talk of thi s --"He dies 

from the poison of a man. 

right? 

DB: They all talk like that aboutthis Yangalissmat--right? 

Sr: Um . 

DB: You told me that. 

Sr: Unhun. 

DB..: He didn't di.e of his own poison, another buggered him up, 

Sr: Un--we hear talk like this, a man made poi s on aga in s t h i m 

that he should eat bun. 

DB: He made poison against him, did he just ma ke a s pok e n s pe ll ? 

Sr: I don't know well. 

DB: But another man buggered up his thinking, right? 

Sr: Yes. 

DB: I heard the story, too, but I don't know well--1 j us t heard 

the story from Yangalik. And--this big book--Nemta _Wolawa--wo l awa' i s 

"big man." 

Sr: Un, "something that belongs to the Big Man," like that-­

(pause)--"something that belongs to the big man." Ju s t like now the 

liking I have got is something that belongs to the Big Man on top. 
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DB: Ah--that is God, uh? 

Sr: Um. 

LIKING FOR 
Ai'1E RI CA 
COMES FROM t 
GOD 

DR: I think you all here believe strongly in God, right? 

Are ' there some men who do not believe? I have not heard of one, but 

you work in . .. 

Sv: How would I know? I just know them. 

DR: Know what they say. 

Sv: Un, what they say, and what they do. 

DB: You don't know about their "core," eh? 

S v : That ' s it . 

(Tape off. New tape on.) 

Sv: ... like this--bottle. 

DB: (in English)--! asked what kind of cargo they wanted to know 

how to make, what kind of savvy they wanted, and Savemat said lap lap, 

shootlamp, bottle. (To Savemat, in pidgen.) All books, pens ... 

Sv: Yes. 

DB: All these things. 

Sv: Iron--to make houses. 

DB: When I was a little child I used to ask my father about all 

things: "How do they make this? How do they make this thing? Why does 

this thing work?" Now , my father always used to say, "Oh, I don't know, 

I don't know·. You go to school, then you' 11 know." (.DB laughs, and Sv 

does, too, then.) But we women can't understand all this kind of thing--

just some things. My brother understands well if I ask him. If I gave 

him this (JllY tape ,recorder, which has not been winding well), he wouldn't 

WHAT 
KIND OF 4 
CARGO? 

bugger it up, he would know.174 Yes, I understand your thinking, you see 

all this, and you don't know how. Among us, when we are young, we do not 
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understand, but we can go look and understand--not completely, but a 

little. True. 

Sv: Yes (very soft). 

DR: And do you think, wh e n it is time for yo1 1 t:o pay tax es 

again, do you think all men of Mataniu and Magam will pay taxes 

or do they want to go to jail again? 

Sr: There is already talk, at the Tutukuvul meeting, 

that we, all Board, will be strong in talking to all men to pay tax, give 

the Council money for its work, it bosses its work. Then all men will 

stay well in their places and be there to work on the plantation of 

Tutukuvul, so they can find its fruit later . 

• DB: Do all the Mataniu men follow this? 

Sv: Just the same. Plenty want to disobey the talk about 

bringing taxes. But this talk here, they listen to it, among us. 

DB: Plenty want to disobey, but plenty listen to th e talk. 

Sv: No good they all go to stay in jail, and there's no one 

to work the plantation of Tutukuvul, and this thing ... 

DB: ... buggers up. 

Sv: Yes. 

(Tape off and on) 

DB: In a little time, election again. In the month of May, 

1968. Do you know about it? No. 

Sr: I saw--in Lavongai. 

DB: Oh yes, Father Fischer talked to us. How do you think 

all men will vote again for America? 

(Pause) 

Sr: That's something to talk about. 

TAXE S 
/\ ND 

T.I. A. 
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DR: Something to talk about. Everyone hasn't already 

talked about this, eh? 

Sr: All men haven't talked ye t ab out thi s . 

DB: I'm sorry I must go hack. T woul d like to s t ay with 

you, hear your thinking. (Pause.) This e lection--is ther e one bi g 

boss, or are the thoughts of all men together, that' s a ll? 

SV: Huh? 

DB: Is there a big boss at the time of the election ? 

Sr: Big boss for what? 

DB: Is there one man who bosses the thinking of you all? 

(Pause) 

Sr: No (his tone is slightly annoyed perhaps). 

DK: Like the kiap always talks badly of Oliver, doesn't he. 

Now- do all men listen to the talk of Oliver, or no? Do all men just 

think of him? OL I VER -- 4 

Sv: Of Oliver? 
/\N D 

LEADER SHIP 

DB: Yes. Have you sat down and talked a lon g with him, 

Savemat? 

Sv: Unn. When the election was new, I stayed in a house 

of ours at Kavolik and talked. 

DB: What kind of talk did he give you all? 

Sv: He talked about that election, "You be strong for it." 

(Pause.) But he, too, he wasn't here with us over there--at the time we 

got up... t 

Sr: Tutukuvul. 

Sv: Huh? ... the election. We here in this part, we s tarted 

this election. But all of them, in Tsoi, you already called them, they 

were third to vote here. First, Ranmelek; second, Me t e ran; third , Tas kul . 175 
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Like that--it was ours, and they went and heard it, that's all, 

and just followed, helped this thinking from here. Now they did s t art 

it. One thing,. that's all (that they diJ), they t a lked s trong. They 

went about, didn't want to go to jail--the two, (Olive r ) together with 

thi.s man here, Robin . 

DB: Robin is where, I only found Oliver. 

Sv: He lives on Kavolik. 

DB.: Island? 

Sv: Un. Toward us, it looks toward Taskul . 

. (Pau~e) 

DR: Who is Council here in Mataniu? 

Sv: Of Mataniu and Makantaumetai, Liman is Council today. 

DB: He doesn't follow you all in liking America. 

Sv: No. 

(_Pause) 

DR: And you (Saripat of Magam) go with Patekone--name--? 

Sr: B.engebengerau. 

COUNCILLOR 
"APPOINTED" 
BY WHITE S 

DB.: Why _did Liman not follow all men here ? Why did the y put 

him i.n the Council? Liman did not follow all men in thinking about 

America? 

Sv: There weren't many men who put him (in as Councillor). 

At the time Liman was elected as Councillor, some here who did not 

follow us in this election, they called him--Liman. 

DB: Oh--all who voted in the box. 

Sv: There weren't plenty. I think some white skins, too. 

It's something we watched, and it was wrong here. It wasn't s ometh ing 

for all white skins. 
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DB: True! Very big wrong. I don't know how s ome whites we re 

able to put him (Jn). 

Sv: Um. We heard this talk from another telatela who stayed 

here before at the time ... 

DB.: Mr. George. 

Sv: Yes, when the election was here. He came back a t the time 

all had voted, and he came and talked to some: "We put in s ome stron g 

government for Mataniu." 

DB: Mr. George said that (laughs). 

(Saripa t laughs.) 

Sv: Now they called this man here (Liman). 

DB: Something for all white skins, for what reason here! 

Sr: Yes, we heard and, "Och! This isn't straight here-- because 

the Council is something that belongs to all the people in the place; 

because he makes talks to them, and they must listen to his talk. Now 

if they don't vote for him, who can hear him?" 

Sv: Because all other men put him in. 

DB: Yes. Have you got a Coop here? A store? 

Sv: We have had--before--but after the election it buggered up. 

Liman lives today in our store here. On the beach, his house--if you run 

in a pinnace you see it. 

DB: Ah yes, I saw this house. 

Sv: House with an iron roof. 

DB: Of Liman~s. 

COOP 

Sv: It belongs to Liman here--the man who was storekeeper of this. 

DB: Clerk. 

Sr: Yes. 

• 

t 

• 
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DB: Did it bugger up from stealing, or people didn't like to 

go to it or ... ? '' 

the Coop. 

Sv: Just that--they didn't like to bring copra, and ... 

DB: I think they didn't give them good pay for copra--at 

Sv: Ah, plenty were cross because they didn't get a r eba te. 

DB: Ah, rebate. Yes. 

Sv: And they didn't want to work any more for copra. 

DB: Now I also heard from Igua--a young man at Meterankan-­

he told me Master White gives 13-0-0 (three pounds) for a bag of copra, 

and the Coop 12-10-0 (two pounds ten shillings). 

Sv: What; 

DR: (repeats} You don't know well ahout this. In Magam is 

there a store? A coop? 

Sr: I think just at Meterankan here. 

DB: Ah, you all come together with Meterankan. 

Sv: It's th~ store of all here. The boundary is along her e . 

DB: Is it true, this talk that the Coop doesn't give big pay 

for copra? 

Sr: Naunem, just that. First they talked about four pence, then 

they didn't follow this pay. We went to see--they went to sell to Master 

White, some went to Meterankan, then they went and looked at the pay of 

Meterankan artd they all said: "Look--they all lie around and about to 

you and me. In a European business, another kind; and in our business, 

another pay for it." 

DB.: Yes. 

Sr: It's not straight. From Mr. White, a little bigger, and 

from the Coop it's not big; now what road should we follow, now, so 
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that it will be all ri ght for us later? That now, do it, th e Coop 

goes and buggers up. 

DB: Did you all plant cof Eee alo n g h e r e ? CO FFH 

Sr: We planted coffee--and they said big pay for this thin g, 

coffee. Now for caocao, coconuts, the pay for the two changes. It falls 

down--later it gets up again, but for coffee, it stops, still the same . 

DB: It does not go b i g ... 

Sr: It's big pay, for coffee. 

DB: Oh, they told you this. 

Sr: Naunem. We started to work coffee. All right, we were 

strong with all little coffee gardens aro und and about , then saw all 

the coffee bugger up around and about, and all the rop e s of th e bush es, 

they downed the coffee trees here, some went and died around a nd about, 

now all the coffee went and grew around a n d about in the bush. We don't 

want to clean it now because there's no longer any pay for it. They s aid: 

"If you all work this business with coffee, all the pl aces o f the whites 

skins already have coffee-- they all eat t heir own food. Now this business 

of y ours by and by will be nothing." Now this thing they gave to us now, 

we let it stay in the bush. We don't want to clean it. 

DB: Who told you all the white skins alread y have coffee a nd 

won't buy it from you any more? (Pause.) Some men, uh? This talk came. 

Sr: l went to a meeting in Kavieng along with all the kiaps, and the 

number one of Education, number one of the didimen, doctor, they talked. 

DB: When you were Councillor? • 
Sr: Wh_en I was Councillor. All right, one of the didimen, I 

don't know his name any more, he brought this talk into the midst of us. 

"This coffee now, you and I planted this b usiness now in your place , with 

coffee; all right now, suppose you straigh ten the work for coffee, then 
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you can get money for it; and suppose you don't strai ghten it, th e n 

you, yourselves, close the road to this business of yours, and the y 

cannot buy your coffee." Now as to schooling us about th e work of thi s 

thing, coffee--we don't know how. 

DB: They didn't school you well, uh? 

Sr: Um. Who will school us well about produ c in g coffee 

because it is not a tree that belongs to us. 

DB: Yes, true. This kind of know-how doe s no t come up f r om 

nothing, eh? 

(Tape off I on) 
MONEY 
FROM 
WHEFE 

DB: (in English to DB) I asked where they got mon ey f or luluai--

ten shillings. Saripat says there was no good way, just selling sago around 

and about to all the Tigak Islands. (To Savemant and Saripat ) . All the 

Tigaks get this money to buy sago f~om coconuts. 

Sr: Entirely coconuts . 

DB: One thing I forgot before about the ele c tion. Some 

told me this thing cannot die because they promised to God--some. 

Is this true in your place in Magam? 

PROMISE 
TO 
GOD 

Sr: Just that, there's no talk, just that, it remains like th a t. 

DB: Now among you all, too, here, too, Savema t? Do the y all 

promise out loud ... 

Sv: Um. 

DB: Or promise just in their thinking, in their " c ore s?" 

Sv: Just the same as I've already said, at the time when th e 

election finished in Ranmelek. 

DB.: This "Yes" (that they spoke)? 

Sv: Yes. All right, we finished, came and me t he re, all who 

belonged to this place and one down, we came together here , sat down here 
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and held a meeting again. Asked everyone about thi s e lection--and 

one man, I think Silau ... ? 

Sr: Silaumirige n. 

Sv: Silaumirigen asked us altogether, "Suppose you al to ge th e r 

agree in this liking, then you and I altogether, our hands on top." All 

right, this: All of us came and put our hands up for thi s . This, al l 

the time we refer to this, our hands up at this time. (Pause.) 

DB: And at this time you all promised to God, too? 

Sv: Urn, just that, put our hands on top. 

DB: That is the meaning of this. 

Sv: Yes, that, they call it that. 

DB: If you all put your hands on top, the meaning of it is that . . . 

Sv: Arm goes on top, to (pause) to God here. 

DB: To God. 

Sv: Just that, always, suppose you hear them all talk just 

about--this time here . 

.. _ . 



Interview With Lapantukan 

DB: Did they burn over the ground today, uh? 

L: No. Before we burned it, now yesterday they planted. 

PREPARI NG 
GROUND 
FORT.I. A. 
COCONUTS 

DB: Yesterday they planted. 

L: Some planted, and some cut the bush again. Now they 

cut down big trees. 

DB: un.un. 

DB: to tape recorder: Now, Lapantukan is Number Two (Vice-

President) of Tutukuvul. He says that they cut ground that is new gro und, 

not the kind that had food before, because it might bu gger up a little , 

maybe it's not strong. 

DB: (to Lapahtukan) I am putting what you say on this tape jus t 

because it is hard work to write it all. 

L: I live on a little island (not in Kulingei proper, on the 

. mainland of New Hanover). 

DB: Oh yes, a little island--what is the name of it? 

L: Palung. 

DB: Palung. Oh yes, I know of it. What is your true place, 

the place of your mother? 

L: My mother's place, Lungatan. But not truly Lungatan. In the 

past long ago, in the time of all our ancestors, the mother of my mother 

belonged to an island. Belonged to Selapiu. As was their fashion, they 

were all cross before. 

GENEALOGY 
AND 
HISTO RY 
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DB: Over spears? 

L: Cross over kumul76 

DB: What kind ? 

L: One woman went to get kumu that be longed t o some one. All 

right, they were cross then, she got up and came to Lun gat an. We ll, 

she stayed in Lun gatan, then my grandmother gave birth to my moth e r. 

My mother was a good one (Le., well, healthy ) and later she gave birt h 

to me. They came and bought her, and she came married to Kulengei; 

all right, gave bi r th to me in Kulengei. But I don't know well about 

all--I think another grandmaother? or what? (Laughs.) Because they 

all belonged to days before, and I don't know well. 

DB: And a l l the grandparents of your father belong where? 

L: Belong at Kulengei. 

DB: You grew up in the place of your father. 

L: Yes. 

DB: Now,what is your father's clan ("bird")? 

L: Balus. 

DB: Balus. And your own clan? 

L: Ah, Kulingar. (Pidgen English term). 

DB: Kulingar. That's Manilawa (in local language). 

L: Yes. 

DB: Now , at this time in your place did you hear the little t a lk 

of Bosmaras and everyone who came up to the Council, they all heard this 

talk of Bengebengerau, that plenty of men who go inside Tutukuvul 

think that America will come from this. Have you heard this talk 

at Kulingei? 

L: No. 

DB: No, eh? Does everyone still want America in your place ? 

T. I. A. 
AND 
AMERICA 
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L: No--everyobe works, that' all. Later, if this thing comes up, 

they all will follow, that's all . 

DB: I've gone to many places a nd l hea r that plenty o [ men are 

afraid to go inside Tutukuvul because, like, thi s elec tion, th ey all 

buggered up from it and went to jail and and whatever. Have you go t 

some men who are a little afraid to go inside Tutukuvul? 

L: In my place? 

DB: Yes. Afraid about money . 

L: Un, some people, there aren't many. Three, I think. But I 

know about these three men. Even before, I sang out about this work of 

the Council, and these three are three men who don't do as th ey are told. 

DB: Nevermind whether it's the talks of the kiap, of the Council, 

of T.I.A. 

L: Unnn (yes), that's all. Maski if they follow their wants, or 

their savvy. I think, maski, I'll let them be. Whatever kind of talk the y 

shoot about me, I say it's nothing. A man who shoots me with this kind of 

talk, he doesn't understand. Then too, he gets me thinking, and I will 

hold work so I will see the results of my sweat. I don't talk back to 

them. I work strong. I look at everything, all the food, but I don't 

(just) look, I work hard, that's all. I can find food. I don't have 

money, I work hard, I will find money. I have no lap lap, I work hard, 

I find it. I don't (just) look, but I work. The same for Tutukuvul. I 

heard, I work. Something I haven't seen, but I work. I work. 

DB: One thing I didn't know before, I didn't know you were 

Councillor before. 

L: Unn (yes). 

DB: During the time before the election were you Councillor? 

L: Un. This thing of the kind about which they all called us 

RISE 
OF 
ELECTION 
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crazy, it got up along with me. 

DB: Un. 

L: This election got up along with me. 

DB: And you went i nside it ? 

L: I went inside it, myself, I held my work in this pa rt d u r i n g 

this year, and at the same time with this election, I we nt ins ide it. 

DB: Un . 

L: I stood up for it. (He is speaki ng with interest and clarit y . ) 

I don't hide it. 

DB: Umm. 

L: Something I was with. 

DB: Um. 

L: I went to jail for it. 

DB: Oh! How much time? Ji\[L 

L: (Thinking I meant how many times ? ) One time, that's all, 

I went to jail. 

DB: One time, that's all. For how many months? 

L: Six months. 

DB: Um. The first time? 

L: No. The first time, they sang out for us at Lulingei, along 

with a mission boy, and they came and hit us two, me and the mis s ion boy . 

Hit us for nothing. 

DB: What is the name of this mission boy? 

ARREST 
AND 
POLICE 
BRUTALI TY 

L: Anunia. 

DB: Anunia 

L U P . 177 : n, asingan. 

DB: Where is he from? 

L: From--from--where--

• 
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DB: He doesn't stop with you any more? 

L: Un, he has left. 

DB: Now, who hit you two f or nothin g ? 

L: /\. policeman. 

DB: And him, too, this mission boy Anunia, he went i nside t h e 

election, right? 

L: Un, both of us. 

DB: He hit you for nothing the first time they came to get 

everyone for taxes? 

L: Unn. All right, they all reported us two (unclear, as he speaks 

fast and with excitement), they came and knocked at our hou se , we ha d c ome 

to sleep--

DB: Where? 

L: This,here. They got up with these pie c es o f wood t hey a ll 

hold, they hit us two. 

DB: Oh! 

L: But this kind of stick they all hit us two with, we two fe lt 

no pain. It was like nothing. 

DB: Really! 

L: Un (laughs a litte). At this time, we all, we stood up close 

to something, big pain or big work that they all ga ve us, we ... 

DB: You all were strong about 

L: We were strong about this. Ne.vee r.mind if we ha d b lood , but we 

didn't feel pain. 

D: Un. 

; L: This thing,it was like nothing. They gave us some thin g th a t 
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wasn't sharp, for us to cut wood with--we cut with this ax that wasn't 

sharp, it was like nothing. Sickle too--they hadn't hit th e m we ll, they 

gave them to us, it had no teeth in it. we cut with it, everythin g . • 
DB: Um. 

L: At this time, we believed truly that God was helping us wi th 

this kind of work we were getting up. GOD • 
HE LPS 

DB: Yes. Now I am very sorry, I hear this kind of talk about this 

time and I"m very sorry, Lapantukan. Now at this time of the ele c tion 

you all were strong and you believed that God was helping you with this ? • 
L: Un. 

DB: God helped you. 

L: Yes, yes. Now I felt my strength, and my belief and I saw them. I 

DB: You all no longer believe still that God helps you? 

L: I believe now that God helps me--now. In this work I hold, 

and with this thing, I believe yet that God can help me, and show me about I 

this thing. 

DB: I just look at you all working very strong in Tutukuvul, and 

I think plenty of men think God stands up along with you in Tutukuvul, right ? I 

L: Un. 

DB: All these men in your place that go inside Tutukuvul, do they 

work strong now? • 
L: They all work strong. 

DB: I look at all the work and I am really happy--I see all the 

trees fall down, and the smoke going up over the placc--oh, they work very I 

hard! 

L: Unn. All right, the second time they sang out for us 

(to pay taxes) ... TAXES I 
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DB: The first time did you buy taxes? 

L: No, they hit me. 

DB: Why didn't they ask you fo r taxes? 

L: They hit me for nothin g . All ri ght the seco nd t ime they 

sang out for us, I thought very ha rd a bout my pe ople . I do no t l i ke PAI N 

to have my people all go and suf f er and me, I stay out o f j a i l . 

DB: Ah. 

L: That's not all right, according to my thinking. Ac cord i n g 

to my likes, it's like this, I like the people to have pa in alo n g wi th 

met yet, I pain. 

DB: You must go at one time. 
COUNC ILLOR 
SHOULD GO 

L: Un. 

DB: Paulos of Ungat said the same thing to me. 

TO JA IL WITH 
HIS PEOPLE 

L: All right, the second time they sang out for us, I ha ven't 

got the money. All right, this big kiap here, Mr. Benhem--

DB: Mr. Benhem, yes--

L: He has money. (He said) "It's all right", a nd I s aid, 

"What about my people ? 

DB: Yes, yes. 

L: My people go and stop, and my people come b a ck. That now. 

I said thus to him: "It is not all right with me." 

DB: For Mr. Benhem to buy tax for you alone, a nd all t he people 

stay in jail. 

L: That now, I asked some ma n. And he go t up a nd he said: 

"You, you, you, I mean, are Councillor of all. " And I go t up a nd I said : 

" J t's true, I am Councillor, and who is it that put me ( in a s Co uncillor) ? " 
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DB: Yes. 

L: "All the people themselves put me. All these men (who will go 

to) jail, all these men put me. Now later suppose I go back to the place 

and I go (sound) my bell (gong), now who is it that will hear?" Then 

the people al l got up. 

DB: Yes, good talk. 

L: They all went to jail, they all came back. All right they 

stopped, stopped, stopped--the third time now. The policeman came, the 

policeman of the Council. 178 

DB: The second time you did not go to jail. 

L. Unn. 

DB: All right,go on. 

L: No.3 now. No . 3 now. --police came and sang out for me. I 

said to him: "You go tell the kiap: I have big shame now. All my 

people go to jail, and me, I stop. Now, at this time, I want to go to 

jail along with my people. According to my thinking, it is absolutely 

all right in every way for me to go a ong wi th the people to jail, along 

with my people." The policeman got up and said: "It's all right, we 

will go together and you talk to the kiap." I said to him: "You are a 

policeman for the kiaps, the kiaps at Taskul. Now me, I am the kiap 

in this place, in my place. They all put me, I am kiap here. Now you 

are a policeman, a policeman for two kiaps. You heard something from a 

kiap, you come and tell me, another kiap. Suppose I want something, I am 

a kiap. Me, I tell you, you go tell another kiap. (We both laugh.) 

DB: Oh good! Did he listen to you? 

L: He listened to me. He went. All right the kiap wrote a 

letter that came to me. They came and gave me the letter in the afternoon. 
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It said: "Tomorrow morning you come to me at 8 o'clo ck in the of f i ce ." 

DB: What kiap ? 

L: Ahh (hesitates). 1 think just him, Master Bob. 

DB: Bob, ah. 

L: All right I looked at the letter. Then I said to the poli ce ­

man: "Tomorrow I will not come up to the kiap in the office--at 8 o 'clock , 

I truly will not come up to the office to the kiap. I have already told 

him I am very much ashamed before all my people. I have not changed 

my thinking--my thinking remains the same, I will go to jail along with 

my people." 

DB: At this time were you Councillor still? 

L: Unn, I was Councillor. 

DB: Who is Councillor today? 

L: Me. All right, we stopped, we slept, we got up in th e morning, 

we stopped. On Tuesday, they sang out for us for not doing as we were 

told. All right, on Wednesday we stopped, stopped. All right, sun went 

down, dark, we slept. Got up on Thursday morning--th ey sent an order, 

three "black ha ts" on the road, now one-. "black hat" ran a long in a speed­

boat. They arrived and gave a letter to me. 

DB: What's a "black hat"? 

L: Policeman. They all brought a letter to me. I said: " Yo u 

go first. I will go along the road. You go on the speedbo a t." (Laughs big.) 

I fooled them all (he laughs). All right, they all came back .. They ran 

here on the speedboat on Thrusday. They came and stopped. They waited, 

waited, waited, the sun went down. Me, I stayed. In the afternoon, the y 

came up, I said to them: "Now, according to my thinkin g , and according 

to my wishes, it's all right that we all should go to jail. I have nothing 

to say. It is my wish that I go along with you to jail . Because we 
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have disobeyed orders, we have not got power (half-whispered ). I t' s 

like that, that's all. It's all right, My s kin feels no pain." I t o l d 

all the people all this, and they all saiu, "J\11 ri ght . You boss us , 

suppose you say something we can listen." All right, we slept, got up 

now on Friday, they sent a clerk to come to us. The c l e rk came up. I 

told the clerk, George Tornpul, that we were going to work for mone y f or 

the government, But I just made that up. All right, we got up now in 

the morning, on Friday, we came, came up to the office here, the office 

that was here before, Tornbul sat down in it. We came and waited and 

waited and waited--Master Bob along with us, another Cou·ncil kiap (has 

to think)--Master Spencer, the two came and "Good Morninged" to me. 

"Good morning to you both!" (Laughs.) All right, the two waited and 

waited and waited and waited all right, the two called for me now. 

They called for me to go on top. Called for all (Kulingei people), 

lined us up, counted us. All right, then they called me up alone: 

"What, you have no money?" (Lapantukan changed his voice to dramatise the 

dialogue that followed.) 

"What! You think I voted for you that I should give you money ? 

You cannot think my vote went to you and I will give you money. Now 

the election went where? The election went to U.S.A., to America." 

"Ah, you think America, is corning?" 

"Yes, I think America is corning." 

"True?" 

"I know American is corning to me." 

That's what I said, I did not hide it in front of the kiaps. I told them 

straight: "America is corning up." 

"You know what time it is corning up?" 

• 

• 

t 
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"I don't know about time, but I know, America is coming up. 

"True'? You know what time, you know what month '! " 
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"I don't know about time, l don't know about th e month, but 1 

know America is coming up to me." 

I worked it like this, again and again! 

excitement and laughter.) 

(He tells with some 

"All right, do you know what kind of ways they will have wi th yo u 

all? You like America." 

"You already know, kiap. Plenty of times I have told you already . 

This isn't the time for court. I just want jail." (Laughs.) 

DB: Good you are strong about your thinking . 

L: (imitating kiaps response to him) What! 

"I want jail, that's all, I don :'t like plent y of t alk, because 

I don't know my people pain, and me, I stop. I want to s uffer along wi th 

my people. According to our thinking and our wishes." 

He sent everyone out. They went down. He called one person: 

"Do you have money for taxes?" 

"I don't have money." 

The same, called one (at a time) the same, the same, the same, 

all have no money. 

All right, in the afternoon, we talked more. We had court. We 

went and stopped waited and waited and waited--afternoon, waited for t hem-­

on and on, I think up to half past 4. They called me now . I wen t on top 

to the office, I went and stood up. Two sat down. 

"All your people sleep in the jail house." 

I stood up. I didn't look at the two, I just s t ood up. 

"Huh?" 
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"All your people sleep in the j a il house, and tomorr ow finish 

your court." 

"What is this?! (laughs) (Imitating them): /\ll your peopl e s ] eep 

in the jail house." Me, I am boss. I am boss for my people, and 1 bo s s 

my ground, and all the trees inside on my ground, me, I boss them. Yo u 

two boss, no. I boss all my people, and all my ground, inside my g round. 

Now I want, according to my thinking and my likes, all the people to go 

back and sleep in the place (village). Tomorrow they all will come. 11 

The two sit down. 

"We want you to sleep in the jail house." 

"I told you a long time ago--I want t he people to go back to their 

place. 179 You look, my place is not a long way. Just close. They go sleep, 

tomorrow they come up here. Rest, sleep in their place, get food. They 

have not eaten. All this little food you gave us at noon, it was already 

strong, already dry, they couldn't eat it. They cooked it and threw it away. 11 

DB: What did they give you to eat? 

L: Tapiok. The two sat down now after I talked about food. The 

two sat down, sat down. The two went firs t then--Mr. Bob went first: 

"You all go sleep in your place. And tomorrow you come up. 11 

All right, they got up then, they all left. All right, I stood up. 

The two came back to the office. I said: 

"I will go sleep in the jail house." 

DB: You alone? 

L: Unn. 

DB: You said what then? 

L: I had nothing to say to the two, I stood up, th a t's all. 

JAIL 
ALO NE 
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• 
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I stood up, stood up, stood up. Then they said: 

"You will go sle~p i11 tile jail l1ouse." 

"It's all right, it's a good thing." 

I said, "J\11 ri ght, th<lt's all." 

Now when I still remained in my place, I said: 

"My skin has completely gone inside to pain. I want my skin 

to pain along with my people. That is what I want. Becaus e me, I am 

boss. Suppose I pain, all woman pain--suppose men pain me, too, I pain." 

All right, I got up now. I took off this something of mine 

(Council badge), I shot it at the two. 

DB: True! 

L: Unn. (Laughs). 

"This thing, I didn't buy it with my money. This thing , yo u a ll 

gave it to me for nothing. Now all the people themselves gave it to me. 

It wasn't you all. You all gave it to me but the people put it o n me 

so that I would boss everyone. In this way me, I am the government of a ll. 

Now you jail me--it's all right, it goes back to y ou a ll. I t h r ow it away ." 

(trying to shame them--a typical New Hanover thing.) All right, I went 

down. I turned around, I came back again to the two. I said: 

"Hey, you two! It's no good for me to sleep in my own lap l ap . 

I want a red lap lap." 

(We both laugh.) 

"What! II 

"I want a red lap lap to sleep in this house in. Because the red 

lap lap is the mark of this house. It is not marked by this lap l a p I wear--

it's no good for me to sleep in my lap lap in this house." 

The two disregarded my talk. "It's all right." 

I went down. 

NO 
RED 
LAP LAP 
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DB: Now, did they give you the red lap lap ? 

L: No. I went down. I went to eat th e n. Ni ghttime . I went 

on top into the house, I we nt to sleep . (La ughs.) 

DB: All right--you went to sleep in th e j a il, a nd wh a t ? 

L: I went to sleep in the jail. Kept slee ping up until 5 o ' c lo ck 

in the morning . Bob came down then, came and got me f r om t l1 e jail hous e . 

Came and got me, go down to the brid ge, go t into a s peedboa t, we go to 

Kavieng. 

DB: To Kavieng! 

L: Unn. Now all my people, they didn't know. They thought I 

stopped there. They came now in the morning--sorry, I want too much to cry 

about this thing that I am telling about. (He give a short laugh, though 

he is moved nearly to tears.) They all came, the y all came and h e ard 

then. Everyone, they came, they all cried. All right now, my wif e , a hh, 

she turned back she cried as she went to our place. 

"Let it be now, there's nothing more. Suppose we all go to jail, 

there won't be another wrong, that's all." 

• 

• 

• 

All right, they all came now, all s tayed i n jail. And me , 1 d i dn't I 

know. 

DB: You were in Kavieng. 

L: I was in Kavieng, I didn't know that they were all in j a il her e . 

Me, I was in jail in Kavieng. 

DB: You were in jail in Kavieng ! 

L: Unn. 

DB: Oh! Why did they bring you to Kavieng . I think they didn't 

want you to stay with all the people. 

I 
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L: Un no good I give talk to them all, the y all 

said I gave strength to all. l3 e caus e eve r y J ay th ey all r e po rt e d me , C'J e: r y 

day they all reported me. In thi s year, th e r e port s came ju s t aho ut me ~ 

report, that's all came up about me . 

DB: Reports fr om a ll who vo t e d in t he bo x . 

L: Un. 

DB: Who reported you ? 

L: Tito, he's one. And Borau--from my pl ace . 

DB: The two did not stand up alon g with Ame ri ca , h uh? 

L: Un (thinking). Now who. (Thinks.) Pl e n t y o f me n. 

DB: Reported to Bob? 

L: Yes, to Bob. Plenty of things , but I wa s n't afra id . At this 

time, I didn't feel afraid o r an y thing. No, not at a ll. tn1 c . Str eng t h , th a t' s 

all, was with us. Just strength was standing up. Maski, they a ll do wha t e ver 

to us. we don't feel all these things. Strength, that's a ll, was s t a nd ing up. 

We prayed, that's all, all the time. 

DB: In the village too, did they all pray? 

L: Unn. Oh~ This time was not a good time f o r us. I t' s 

like (pause)--we sat down together and cried, that's all. 

DB: Did the mission boy pray along with you ? 

L: Unn. (Pause.) 

DB: Now suppose you all pray to God, what would you pray fo r, 

that He would help you with what? 

L: That He should help us in thi s election of our s . 

DB: That America will come. 

L: Unn. 

BAD 
TIME 
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DB: Another thing you prayed for? 

L: That he should help us with this kind of thin g--that th e 

police come up to us with. 

DB: Oh, help you skin so you can stand up strong--a ll 

the policemen hit you all? Or did they make fu n of you. or wh a t? 

POLICE 
RIDIC ULE 

L: They all said I was Councillor of America--ah, I was President 

of America. Oh, all kinds of talk, oh ... 

DB: You cried at this time. Work was too hard. 

L: What could I say? The "black hats" truly ... They all said 

Johnson will come along with cargo for us. 

DB: Who said? 

L: Them, all the police. 

DB: They just made fun, that's all. 

L: Unn, made fun of us. The police, they kicked as ass of 

POLICE 
BRUTALITY 

some, they hit the ass of some, they said, "Hirn , Johnson comes in a plane here, 

he will come to you all, he comes to help you wi th your work." L\11 kinds of 

talk, all kinds of talk. 

DB: At t h is time were there some men who believed by and by 

America would come, or is that just ridicule--believe America would come along 

with cargo? Were there some men who believed cargo would come f ree? Was this 

talk just making fun? 
L: (Pause) Un. 
DB: Just making fun? 

L: Un, making fun, that's all, of us. 

DB: There wan't one person who believed? J ust one ? 

L: No, we know, it was like making fun of us. 

L\MERICL\ 
AND 
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DB: Another bit of talk I have heard: by and by the 

ancestors who have died make cargo and will bring it t o yo u all. 

This bit of talk, is there someone who believes it? Or i s it j us t 

ridicule? 
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J\NC ESHJl\S 

AN D 

CARCO 

L: (Pause)--Here? Un, I have heard it too, from some, they 

got this bit of talk and they say it's all right. I (am one who) hears it, 

that's all. 

DB: Do you believe this talk? 

L: (Nervous Laugh.) Do I believe it? 

DB: Yes, you alone, do you believe in this talk, that the 

ancestors will bring you cargo? Do you believe a little?180 

L: Un (talks slowly), I believe a little. I haven't got anything 

to hide from you. 

DB: No, don't hide it from me. 

L: (Matter-of-factly) I heard this thing and I believe a little 

in it. 

DB: Saripat, he said this belief stopped with all your anc e st ors, 

too. It's not a new belief, saripa told me. 

L: I heard this thing, and I believe a little in it. 

DB: Who gave you first this bit of talk? 

L: (Very quite) I have forgotten. 

DB: When you were a little child, did you hear it? 

L: No, no. 

DB: It came to your ear now, that's all. 

L: Unn (enthusiastic now), now, that's all, it came up--from 

this work of ours that we've done.181 But long before yet, I didn't ~ teRr it. 

It's like new talk, yes. (Pause) 

' , 
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DB: You all bel:leve yery strongly that America will come~ 

right? 

L: We believe strongly yet. Because our liking 

remains. The liking remains the same. But we don't bring it up 

around and about, it's something t ha t is inside us. 

DB: I understand--um--good. I want to ask yo u just one littl e 

WHY 
WANT 
AMERI CA 

thing: why do you all want America to come? I want to understand well about 

this thing. 

L: We want--it' s like this: Ah, the lap laps we put on are 

already old with us. All right, we want to throw them away, get new lap laps. 

It the same with this. We know already about all the way s of Australia 

because they have already held us. Australia. We know about absolutely 

everything. We know already about them. About the mission, and about the 

government, and about all the businesses they give to us, we know already 

about them. Now they make us pain for nothing--it's as though we just do 

all the hard work and there's no fruit from i t that we hold. All the fruit 

belongs to all of them, that's all. We are l ike rubbish, we sit down like 

pigs around and about, we are like dogs, we are like cattle, we just pull the 

paddies, that's ali. 182 All the big work, we hold it, and we hold it for all 

of them, that's all. Ther e , this thing--and there are plent y of things . 

We look. All right, now we don't know about this kind of thinking that came 

up among us. Who~ this thinking (in us)? This thinking, it--that is,we 

shook hard when that it came up in our bellies. (He hesitates over the 

sentence, as though not sure how to say it.) We don't know, I think it's 

time has come or ... we don't know about this. 

DB: You all think who put it ... 

.. 
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L: (Talking very fast) According t o our thinkin g . I t hink 

God himself put it. We beli eve like that. th a t it self. B~causc we shook 

(like everything) when it came up in our bellies. Ever y thing tha t yo u 

see, we pulled the paddle. All ri ght, we wa nt som e thin g new for us. 

DB: Why does your thinking go to Americ a , it does not go to 

Germany, or to En gland , it goes just to America. 

L: It goes just to Amer ica. It do e s not go to ano t her 

country. To America, that's all . 

DB: Is there a reason for this ? 

L: I think there is a reason for it? 

DB: But you don't know if it? You know of it? 

L: I think. 

DB: What: You give me your thinking . 

L: I think I know~ I know or I don't know? If I know. My 

thinking is like this: our hearts go to America. Our heartsdo no t go to 

Germany--our hearts go to America, that's all. 

DB: Have you seen some American, Lapa ntukan ? 

L: I haven't seen them. 

DB: You did not go on top to Patebung, huh. 

L: Unn, I did not go on top to Patebung , I didn 't see th em, 

I just stopped in Kulungei. I just heard the story that came up to me. 

DB: What kind of story reached yo u about the ways of the 

Americans--good or no good? 

L: I heard a story like this: Suppose all o ld :men, the y go 

SOURCE 
OF 
IDE/\ 

AMERI CAN 
WAYS 

on top among the all, they came up to them they got them a ll and gave them 

all food. 

DB: All old men. 



L: All old men. They were all too sorry for old me n. 

Their pay, it wasn't little. Suppose a man worked for th em, bi g pa y . 

DB: Did you y ear any thing e ls e? 

L : No . 
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DB: I think during the time of the war plent y o f me n stopped 

together with all (the Americans) in Emira and Buka. 

L: There were plenty of men. 

DB : At th i s time were there stories that c ame up a bout t he wa ys of 

the Americans ? 

L: There were. 

DB: Wh a t did they s a y of their ways ? 

L: Good ways. They said: suppose there wer e s ome thing n ew t hey 

wanted to eat now--they ate of it, then it went into the rubbish. Another 

something would come up. Everyone (New Hanoverians) r e st e d toge the r with 

Americans and they told me about this thing. Now they used to thr ow away some 

part of it, and all Australia ... 

DB: They came and got it! 

L: Some of us saw this and they came and told us th e s t o r y b ecause 

they all stopped together with them. On many nights, they us e d to go t o th e 

rubbish of America (Pause). 

DB: What is another story you heard at this time ? 

L: (Laughs)--That's all, I heard this story. 

DB: Were the Americans good to all the natives a t t his time? 

L: (Whispers)--Good. They all said: "You are all the same skin 

with us." The Americans said that. 

DB: "You are all one skin" with the America n. Did s ome hlack skins 
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of America come to this part at that time, did they say? 

L: They all came together. Everyone saw them durin g the time of 

the war. They came and told me' . They s top (arc al iv C' ), ~omc <>f tiiL'm . (r n u ~ c) 

Lapantukan 

DB: One thing more r want to ask you,Lapantukan, about thi s 

man Yangalissmat. I went to Narimlawa to see his wife. I have heard 

stories about him, that he, yet, got up this talk of America at th e YANGALISS MAT 

time of the war. Is that true or not true? (Pause) I think you were 

young at this time, very young, eh? (Pause) But you, yet, you have heard, e h ? 

L: I heard this talk about Yangalissmat (Pause) 

DB: I haven't found a man who knows well about Yangalissmat . 

Did you talk together with him at this time, or wer e yo u too yo ung? 

L: No, I didn't stop together with him. 

DB: Un, you don't know well about his thinking. 

L: (Mumbling) Because at this time he was cross, too, wit h me 

at the time (hesitates) I was a young fellow. 

DB: Peter was cross with you? 

L: Urn. 

DB: Why? 

L: (Mumbles, Laughs) That's another story. 

DB: There was stealing women around and about· 

L: Oh, his own wife yet ... I got her from him--now he was cross 

with me because I stole her from him. 

DB: Now Yangalissmat was cross. 

L: Un . . All right. .. 
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DB: Yangalissmat--yes, go on --

L: At this time now I didn't used to stop toge ther with him 

because I had this anger with him. 

DB: Un. But before were you two friends or not? 

L: No. 

DB: You weren't friends. Now--I asked Ainaailik about all these 

women who lived together with Yangalissmat. But one thing I for got to ask her 

and I want to ask you. I think you don't know or what. Some of the women 

that Yangalissmat attracted, is it true that he "pulled" them from other 

men? Did he pull all young women that's all, or did he pull some women that 

belonged to another man? 

L: Ah (long pause)--unn, I heard that, too, he used to pull women 

that belonged to some man. I don't know well. 

DB: I will ask a man who stops more close. 

L: Un. 

DB: Now one thing more. You said that everyone mad e fun 

of you all about putting a day and month that America will come. I think 

you all no more believe about this putting a day, righ t ? Is that 

straight or not straight? 

L: About putting a day, un? 

DB: Unn. 

L: No. 

DB: You, alone, you did not believe. 

L: Un, but I was surprised about Ol iver--because he has no 

wireless that he could hear everything. 

DB: This belief came up from nothing, un? 

AMERICA: 
WHAT 
DAY? 

OLIVER 
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L: The belief came up from nothing. Me, I said: "I don 't like 

to hear about the day--because I don't have a wireless. But ac c o rdi ng t o 

my thinking (h e is sp ea king wltli e nLl1usL1s m ;1ga i.n) ;rnd to my hc l i c l, I ik c 

DB: It stands, that's all. 

L: Yes. 

DB: Now this man, Oliver of Tsoi, during one y ear he put t he day 

on 25 and the month in January--did you hear this talk ? 

L: I heard. 

DB: And did you believe? 

L: No. I said he has no wireless. 

DB: Lies, un? 

L. Un. 

DB: Talk without basis. It's not lies, I think it's just talk. 

Talk that has no savvy, that's all, right? 

L: But according to my own thinking, I heard this talk, a nd in 

my own mind I said: II I don't like to hear this kind o f thing like t h i s , 

b e cause he is a man just like me--he has not got a wir e l es s. " 

DB: He's a ma n just like y ou and h e has not go t a wi re l ess , un. 

L: Un. But I want it (America) to come up still fo llowing my 

belief which remains inside me. I want for me to see, ye t, with my own e yes. 

Now maski, me myself, I work just the same. According to my belief. This 

belief (about the day) came up from nothing in his mind. 

DB: Now--you told me--about Tutukuvul, all th e men don't 

think any more about America--along this road. Do some men think 

America will come up along thi s road with Tutukuvul? 

L: (Pause)--Un, some. 

AMERICA 
AN D 
T . I.A . 
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DB: Now you alone, have you a little hope? 

L: Me? Er~ ah, I think like this: according to my own beliefs--

I haven't talked to one man--I haven't talked t o anyone. 

DB: Remains inside you, that's all. 

L: Inside me, that's all. My liked stop in my own heart. 

DB: Yes. 

L: I hide them in my heart. 

DB: Hum. 

L: It's something that belongs to t he heart. 

DB: I understnad--hm--you can't talk around and about to all. 

L: I can't talk around and about--because I know already about 

(pause) this place. 

Tutukuvul? 

DB: Now--you believe that the place will get up a little with 

L: I believe the place will get up a little with Tutukuvul. 

DB: I think so. 

L: I want it to be strong and to (pause) run with this Tutukuvul 

DB: True. I think you will be a good vice-president here, Lapantukan. 

All right, I truly thank you. 

(Tape off, then on again) 

DB: In your place, in Kulingei, you all know this sing from before 

that they call Maras? They put men inside a fence and later he comes out 

moratiptip? Now they look strong ... there is something that hides inside 

this little house, they make it from the bones of a man. (Pause) Makios of 

Patekone told me about this. 

L: Everyone in the place, they all know about it. 

MA Rr' S 
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DB: Everyone knows about Maras. All in New Hanover, all around the 

island, do they all know about Maras? 

L: I think in another place, nnu in ~rnotlicr place no , or [don't 

know. 

DB: Do you know how to work it in Kulingei? 

L: No, we didn't work it in Kulingei. But another kind of 

song in Kulingei. 

DB: What is the name of some of the songs you have? 

L: Among us--this kind of song, there is no man who works 

them. They call ... all who have died yet, they work this kind of song . 

Now a man sleeps and he works this thing. 

DB: Ah--sees these men who have died work it. 

L: Un. 

DB: What is the name of it? 

L: Lam. 

DB: Lam. Now--they say that all men who have died work it? 

L: Um. 

DB: You all are ~ble to look at this? 

OTHER 
SONG S 
AND 
DANCES 

CREATED 
BY DEAD, 
SEEN IN 
DREAMS 

L: Unn--now--a man sleeps--now he looks at this kind of song and 

dance 11 men who have died perform. 

DB: Um. 

L: All right, he holds it fast (remembers it carefully)--he holds it 

fast, all the little works of it (all its little details)--and its song--now 

later, he comes and sings it now, teaches all men about it. 

DB: All the men who have died teach all the men who stop yet, un? 

L: Just one man. He sleeps. 



and dance. 

or what? 

DB: One man. 

L: Um. But he dreams in the night. 

DB: Dreams. 

L: Un. 

DB: He dreams about this singsing. 

L: Un. 
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DB: No he looks--in his area, he sees all men singing and da nc i ng . 

L: Un. Al right, he gets up now, he works this thing, thi s song 

DB: Ah. 

L: He shows all. 

DB: Shows all. 

L: Un. 

DB: Lam. 

L: Un. 

DB: This sing has what--has it got decoration, has it go t spear, 

L: No,it hasn't got spear--but it has 

DB: Flower. What is it's name? 

L: Some, we call it aring. 

DB: Aring. Have you stood up in Lam? 

L: I have already stood up in it. 

DB: You have stood up how many times? 

L: Ah ... 

DB: One or plenty? 

L: Plenty of times. 

got one kind of flower here. 

• 

• 

t 
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DB: Plenty of time. Suppose it's the time f o r Wart a b a r, do yo u 

perform it? 

L: Wartabar? 

DB: Un. 

L: We perform it at Wartabar. 

DB: Now, ah, have you got another sing straight fr om your p lace 

in Kulingei? 

L: (Pause)--It's got plenty of singsings. 

DB: Plenty of singsings. Have you worked this s usuk? 

L: No. That's for hard work. 

DB: All right. 

(Tape off. Then on) 

DB to microphone in English: Kulingei is planting on black 

ground. There is a kind of red ground, Lapantukan tells, with little stones 

in--if you plant food in it, it comes up OK at first but then it bu gge r s 

up. But food comes up all right on this black ground, so he e x pects 

coconuts will. 

GOOD 
GROU ND 
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Interview With Bosap 

(Excerpts) 

DB: Did you work in Emira? 

lJJ l 

B: I worked in Emira a little, I wen t to Buka, I came back 

along with my kantire you've heard talk of. 

DB: Who is that? 

B: Yangalissmat. 

DB: Were you working with him in Buka? 

B: No, I saw him put in jail in Buka. 

DB: You saw hi~ in Buka? 

B: Tiley brought him to court, and I stayed with him. All right, 

they jailed him, they pulled him onto a boat, they got him on a boat 

they called Dora. This man who was captain of it, I've forgotten his 

name. A fellow from of New Zealand .••• 

DB: You tell me the story: why did they jail Yangalismat, do 

you know? 

• 

• 
WARTI 1E 

• 

• 

• 

• 

B: All right, the story of the work of Peter--Yangalismat-- PETER 
YA..NGALISHAT • 

one thing: he liked America. Number two thing, he used to marry 

around and about. He didn't pull women (from other men)--because 

this man, he was another kind of man (he was something else). His 

• skin (body)--suppose he talked to a woman, right away this woman 

wanted him. Now one thing, too, what he liked, he really liked 

women because--that's what he liked. This thing, women, this is 

what he liked. He didn't pull women. • 
DB: He just stood up and the women came to him. 

B: He knew how to talk, and he knew how to sing over all those 

things of the ancestors. 

• 
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DB: Oh, he knew how to sing to pull women. 

B: Nounem. (You bet.) But this thing, he learned from my 

own father. 

DB: Oh, your father knew how, too. (Much laughter, including 

from Bosap.) Did he teach you, too? 

B: No. Because I was his child, and he gave it to ~~~ s bisnis 

(clan). That is the way of all us kanaka. If I have a child, I can't 

give something to my child. 

DB: Just give to kantire (clansmen), tipasig (sister's son). 

B: Unn, tipasig, maski about kagnat (son). Because, he is 

not of my clan. 

DB: Must go to clansmen. 

B: Unn. 

DB: All right, go on now. Two things, Peter liked, America 

and women. One thing I asked Isaac yesterday: did he just pull young 

women, new women, or did he pull women who already had men? 

B: And he (Isaac) said what? 

DB: He didn't know. He asked Eoas, and Boas said: both, new 

women and women who already had men, them too. 

B: He spoke the truth. 

DB: Yes, Mr. White told me that Yangalismat was a really good 

man, but he had plenty of trouble with women all the time. 

B: The master told you he was a good man, had a good head, 

good savvy, but one thing, about his likes, he liked women, that's all. 

Su~)pose he came up to Lungatan and he came to sleep here, he would 

get a woman in P~tekone. Suppose he came up to Magum, he got a 

woman in Magum. . (We are all laughing.) But at the time he bossed us, 

at this time when things were no good, during the time of the fighting, 
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he pulled two sisters, one mother of the two, now this was something 

that was big in court. 

DB: Is that a big law of yours? 

B: Un. 

DB: Is it wrong in our law or yours? 

B: No. It is not wrong among us. He was just wrong about 

this thing that they worked like this: all men, all the luluai of 

the place, there was no Council yet, there was--all right, all together 

they all put the talk to him to make to come up this, all liked America. 

DB: At the time of the luluai. 

B: Unn, this thing came up, late r it came up in court, all 

men all together, they put it to go on Peter, he was just one who 

liked (America). All right, they jailed him then. 

DB But all the luluai, they too l iked America? 

B: They themselves liked it. 

DB: And all men who were nothing (n ot luluai) or some other 

official too. 

thing? 

B: All men who were nothing, too, they liked this thinking. 

DB: And did they all used to sit down and "grease" about this 

B: It was like this. He (Peter) was a "gold medal" of the 

army, a • • . (he is trying to say "sergeant") • 

DB: sergeant, a big man in the army. 

B: He walked around among us, and he used to ask all the luluai 

(what they thought), and send their talk. 

DB: But all ordinary men, like you, you too used to talk about 

America? 

B: No, I worked on the islands, I didn't know. 

• 

• 



• 

• 

• 

LJJ4 

DB: Oh, all big men, that's all. 

B: All big men, but all men of the village, too. 

DB: Who reported on Yangalismat? 

B: Akule and another. Two soldiers. Akule is from near 

Baungung, and was second in command to Peter. He names others from 

othe.r villages. Gapi, who was "white hat" (Paramount Luluai ) of Lavongai. 

DB? Gapi brought him to court. Isaac said, after the war 

Yangalismat and Gapi went around to all men and asked for money for 

miss from all to pay rent on the ground. Have you heard this story? 

B: CJery soft) I didn't hear it. 

DB: All right, go on. Was Gapi a soldier at this time, too? 

B: No, he got a ship of Japan first. He was pulling to Tingwon 

in a canoe, all right he found a ship of Japan for policing us in 

Lavongai. All right, they stopped this ship, and they sang out to 

Gapi. All right, they saw his skin and his number, number-one luluai, 

and they got him, and they all went to Tingwon, and then studied from 

all. All right, later, then, he came on top, and Gapi brought (word for 

"to broom," sweep up, gather) all the people who came to the place. 

By and by he got some of my brothers who showed me about sitting down 

good, and then the fight came up. Gapi, he got a name, too, for finding 

this thing--he had rifle, he had cartridge, all the things of a soldier 

stopped with me, too. 

DB: Did Japan give them? 

B: No. 

DB: America. 

B: Americ;a. 

DB: And Australia? 

H: Australia, too. 

, . 

PETER, 
GAPI 
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184 This master, they called him Master Bell, he was captain of this ship. 

We two (Ga pi and Bosap) we re he re when ?faster Bell came up. lbs t e r 

Bell knew Peter Yanglismat. He was his cook when he looked after a 

plantation. All right, he sent the talk, came and got Yangalismat, 

went and gave him a rifle, gave him cartridge, he gave him all the 

things, and he said: "You broom all of your people and you bring them 

to one place, and talk good to them all. I want to get up now." All 

right, Yangalismat came back, he put out the talk, he "broomed" all 

the people that already stopped in the bush like wild pigs, like wild 

dogs. We came back, stayed back in (our) places. Came and cleaned 

the place, fixed up our houses--the fight came up then. All right, 

Gapi, Yangalismat, the two, like, held t he place then. The two were 

boss then here. All right, we walked in the middle, between the two. 

The two got all the things, and came and brought them to the place, 

and they came behind. All right, Gapi saw that the fashion of Peter 

was another kind, with regard to making trouble around and about with 

all the women. 

DB: And Gapi didn't have this (trouble), huh? 

B: Unn. Because Peter had plenty of things at this time that 

people needed: tobacco, laplap, all kinds of things. All right, he 

got plenty from his master because he was number one among us. He would 

get a woman, "grease" with her; he would come up to a place, grease with 

a woman, give her tobacco, something would happen. All right, trouble 

now. All right, then he married two women, just one mother of the two. 

This thing, they didn't like to report Peter. Peter still walked 

about. Now one t .hing, like this: People didn't like Peter to be 

number one for us because he had got into plenty of trouble over women. 

They wanted one good man to carry this work. All right, Peter worked 
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along with us, on and on, all right, this thing started with him. Pe t e r 

didn't start this thing (wanting America), it was the people of the place 

here who asked Peter: "Why don't we want all these men to come boss us?" 

DB: All America, eh? 

B: Unn. Because they came up a nd saved us with a good l i f e . 

They (Japan) had pulled us to a no-good place; all right, when they 

(America) came, we stayed in our place. 

DB: All ordinary men used to ask? 

B: Along with all luluai. All right, Peter said: "The thinking 

of all." All right, he went and made it happen. All right, the kiap 

185 
of ANGAU heard this, and said: "Better go to court." 

DB: The kiap of ANGAU? 

B: Yes. All right, they all said Peter was crazy, his head 

186 
was full of pek pek, bis head was crazy. They fastened him with rope, 

they jailed him, he went to Buka. That, that's all. 

DB: No! They fastened him where? 

B: In Kalasau. We two stayed there, they put him in court in 

front of the sun. He stood up like this (where I am), the kiap stood 

up like you (where you are), one policeman put a bayonet to his breast, 

this one who stopped at the side put his bayonet here, one stood up 

here and put his bayonet here, one stood up behind him, he put his 

bayonet--and him, he stood up in the middle and they held court. 

DB: Oh, no, they held in in "court" with bayonets. 

B: Yes, during the time of the fighting (he speaks urgently) 

it wasn't a good time that they held him in court. Me, I stood up, 

I was his "second." His brother was there, too. His number-one brother, 

he wanted that the two should go back. Because, at this time, they a ll 

talked like this: if he didn't win the court case, they would cut his 
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neck. For liking America. That, that's all. lfow this thing, Dorothy, 

they all tell you about this r.lan that he liked women all t he time , 

one thing: he was rich with what we ourselves had need of curin13 t he 

time of the fight. We weren't able to get anythin~. All right, t he 

woman herself wanted, she wanted something frora Peter, l.1e brought 

this thing, later he brought it: then this thing happened. The woman 

wanted it herself. It was not Peter's wr on g . Peter didn't do anvt hin? 
' 0 

wrong. 

DB: Peter didn't do anything wrong. • 
B: Peter dicln't clo anyt;hing wrong, the woman herself wa:ited it. 

DB: The woman wanted it. 

B: If it were Peter's wrong, he would have fastened the woman, 

' fastened her with rope. But it was what the woman wanted. 

DB: The woman's wishes, she wasn't forced with anything. 

B: She needed something, and asked Peter for this thin g . That, 

that's all. The second thing, they all brought to~e thcr all the t a l k 

against him. With regard to stealing women , I ask the law: if I 

steal, I fasten this woman and hold her fast. But the woman wanted 

it. All right, now they all get up and they say: " He likes America 

to come boss us, and he makes fun of us." There now~ This bit of 

talk they brought with nothing (no evidence), it did not come up from 

Peter's mouth. All right, Peter got up and he said: "During the time 

I have worked at the work of the soldier, it has been the wishes of the 

people of the place themselves, and of all the _lul ~'li, that hy and by 

this country should help us; because it sang out for us in the bu s:1 . 

In a little time we would have died altogether, and now we come and sit 

down well, and they themselves fight, and we like them. All ri gh t, 

they all see this fashion and they like it . Now we, all t ot;e ther, like 
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America. But they are all ::i.fraid of c ourt, ;:i.nd thi:• y .1.ll r u t i t on 1""\e . 

I think it would be better if I eo to jail. This is someth inz for 

jail." All right, they all said: "You bloody snake-head ( i n vicious 

tone of voice), "crazy, you must go to Buka, you work with caq~o till 

you die!" 

DB: Do you know the kiap who sent him? His name? 

B: No. 

DB: All kiaps of war time? 

B: Yes, all kiaus of war time, that's all. 

DB: Did you follow him to Buka? 

B: He went to Buka, and me, I stayed then. They got the musket 

from my hand, they took off the cartridges from my body , they went ba ck . 

All right me, I came and stayed here. They took everythin0 belon gin ~ 

to a soldier from my body; and me, I stopped in the big house where I 

had worked along with Peter. All right, we, plenty of men, came an d 

stopped and did nothing in our places. Later I was surpris ed when 

they sent a book, and there was my number, and there was my name, ~1<l 

there was money for me from this time ..•. 

DB: Peter stayed how long in Buka? 

B: I think about one and one-half years. He didn't go to the 

jail, he carried cargo, that's all. He was a cargo boy for all the 

soldiers. In Buka. 

DB: When the ·fight was over, what--were you staying here? 

B: When the fight was over I was staying here. We stopped ELECTIOi1 
PREPARATION 

in our place, and talk came from Taskul that all of us should 

study who we wou],.d like among all the masters who came. They will boss 

us at the time of the election. Now we would like what master, or what 

man, we should call him at the tir.le of the election. Now, the ~ 

.,_._ . 



LTJ Y 

who brought this talk, his name is Maste r Spencer. All ri 8ht, t lt cy 

called one Mr. Smith, and two more whose names I've f o q:~ot te n. Al l 

right, now he brought this talk, and we came and we learne d t h is t h in8 · 

All right, they all knew that some of us h a ve got good savvy , an d he 

told all of us to teach all the women, all who don't k now how t o r ead , 

and all who don't know how to write, teach them about thi s . Time 

passed, and there were about two weeks that we schoo led about this 

thing. 

DB: Two weeks with Mr. Spencer? 

B: No, two weeks for us kanaka to school about this. 

DB: Did you go to Tas kul? 

B: No, we came and got the talk just from all the Councillors . 

. We school for two, now make it three (weeks), the election came 

up. We all tried hard about this thing because it was hard work for 

those that don't understand well. All rieht, talk like this cane up : 

suppose a woman or a man doesn't understand well about this, he will 

"buy" this because he doesn't understand well about it. ( He neans 

pay a fine.) 

DB: Buy it! From whom, the ki ap? 

B: No, the meaning of the election, they wanted to get up t he 

thinking of a man so that he will savvy quick about this thing. 

DB: They wanted to make you afraid? 

B: Yes. All right, we were strong about it now, it came up, 

all right, make it three weeks something, on Thursday, we closed this 

thing. All right, on Friday, a message came from ~fosawung, from 

Bosmailik. . • . . He wrote a letter, just on Friday, just one night' s 

sleep and then . tomorrow I!lorning, time for the election. Saturday, we 

were to have the election. All right, this letter came . It got ur 
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in Nusawune, and went just up to Lunr;a tan. Frori ;fos :i:.,•une t o Lun~a t an. 

DB: Bosmailik. wrote it, and it c::ime to whori? ( '. le t hinks I 

said came with whom.) 

B: He sent it with his brother. 

DB: Who? 

B: Pengai. 

DB: Oh, I know Pengai~ 

B: All right, this letter, Pengai came and brought it to llagar.i. . 

DB: To whom in ~1agam? 

B: To the committee of Magam. 

DB: Who's that? 

B: I don't know his name. The letter came to Lun 3atan. Me, I 

didn't stop in the village of the Council, I stopped in that piece of 

bush--I told you, Dorothy, about it. 

DB: Who got the letter in Lungatan? 

B: Unias. Ukal is another name of his. 

DB: Is he committee or luluai or brother or . 

B: No, he kantire of--he's just one young man, t hat's all. 

All right, he read this letter, and he was very happy about its thinkin z . 

DB: This letter said what? 

B: It said: I want us, in the area from Bolpua to Lungatan, 

to vote for a man of America whose name is Johnson. All right, this 

Unias, he saw this letter, he read this letter, he ran quick as he 

could to Cornelio, mission boy for Lungatan. 

DB: Cornilio Logo? 

B: Logo. : .. (He then goes on to tell the story of the meeting 

in Magam Friday night and the vote for Johnson on the blackboard Saturday 

morning.) 
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up then an<l he asked: "All rir:ht, we'll start now." All the !11en 

walked up close together now, and wolT'~en along with children. He could 

no longer see the kiap. The place was really fast with peo 0le. Dorothy, 

I tell the truth before you and before God. He comes now, Pengai, and 

he says this: "We have no thine more to say. 01ir election stands up 

already. 11 Everyone turned, clapped their hands. (Iie is clap;_Jing as 

he talks.) Everyone left. Tile kiap alone, that's all; he stayed in 

the place, which was clear. Hot a man l e ft anymore. 

DB: Everyone left! 

B: We had left. 

DB: (Laughs) 

B: From Lavongai, from Bolpua, from the other side, Narimlawa, 

Kulengei. We came to Metaun, now there was no loneer any erass 

there. People at this time! All right, Cornelio stoo<l up in the 

middle of us all and he said: "Whoever wants President Johns on of 

America, he must put up his hand." One time more (he repeated), because 

his voice wasn't enough to reach people on the border. He got up and 

he said: 11 If a person wants to vote for President Johnson of America, 

his promise goes before God. 11 As soon as he finished talking, we all 

put up our hands. All right, put down our hands, we clapped. All 

right, they asked, "Who doesn't want him, hands up." :fot one man. 

All right, they clapped their hands more, we cleared out then, there 

wasn't anything more. Finish. 

DB: I would like to know what you think of Boski. I 

think before you. respected him, and now, no. 

B: We respect him. 

LEADE RSH IP, 
RESPECT 

DB: You respect him. But he stayed outside of this election. 

Did he ridicule you? 

• 

• 

• 

• 

• 

• 

• 

• 

• 

• 

' 
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B: Boski, it's like th is : he hims e l f wa s stron~ i n jailln r: us 

about this thing. Ile is, like, a boss of us, but he doesn't help us 

(pause) natives. He goes back to all the wl1ite skins. ~ow, we believe d 

in him, that he would go and find out a road to save us in our lives. 

All right, when we got up this thing (the election), a n d he didn't 

stop with us, we no longer respected him. 

DB: Who is one man who ridicules you? 

B: Bengebengerau. 

DB: What does he say? 

B: He talks like this: We tax to America, i·1e will b e TOK BI LAS , 
RIDICU LE 

surprised when a ship brings c~rgo for nothing to us. 

DB: What is another tlling he says? 

B: Another bit of ridicule like this: He work this t h ing, we 

members, by and by there will be no fruit come up from it. 

DB: Who said that? 

B: It just came up, that's all, in a P.leeting, but t hey di dn' t 

call the name (of the person who said it). I just heard it in a mee tin g . 

Another talk like this: We get this up and it will be just like our 

election. By and by it will just finish, we will go to jail, and there 

will be no fruit to it (they say). He hecir these things, we know: 

these things will die down. Our belief is that we will find something . 

We prove it by bringing money. This talk is nothing. This talk just 

gets us up to work. 

DB: Yes. You get up strong when you hear this ridicule. 

B: They ?11 ridicule us, they say tomorrow a ship will CARGO 

come up to bring cargo of ours, that now. It's not true. 

DB: This talk does not come from you yourselves. 
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B: It does not come up from us ourselves. Now the meaning 

of tnis--I talk ~ow: we all feel this here, all who work inside amongst 

us: we do no~ hold this tninking one lit tle bit. True, (we have ) • 
lap laps; true, we have something; but something that will eventually 

save our lives, we haven't got it. Now we want one country to come 

to bring us to a good road that will be enough. Now about liking • 
free cargo, cargo fot· nothing--we have savvy, we aren't: crazy, we aren't 

dogs. we=ve got the spirit of God in us , we savvy. About something 

good, or something free, or something that's not free. Now it we were • 
crazy, we would carry away things for nothing, we would go to jail. 

But we savvy about law. We wouldn't steal. That's the meaning of 

this idea that we want cargo for nothing , t he meaning of that is we ' steal yet. There is no country where everything is free. It's something 

having to do with money, that's all. It ' s s omething having to do with 

finding it in our place. I 

DB: I understand. Ach! ~lenty of lies come up from people 

ridiculing you. 

• 
According to Government reports, it was on the 21st day of March, 

1964, that a meeting was held at Meterankan attended by about 250 

people, an American Army Sergeant and Government Officers. 'i'he following I 

account of that meeting was given to me by Bosap in our talk 12 August 

1967. 

• 
Bosap: All right, we held a great bi g meeting at Meterankan. METERANKAN 

MEETING 
I came in the middle of the talk, and I wasn't able to catch it all, 

but I caught some •••• We went to the meeting, and they had written 

a blackboard again (proclaiming their vote for Johnson). They didn't 
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talk with their mouths, they went and stood up the board. All the 

big men (Australian government officials) went and sat down and they 

said: "Who is the cause of this election?" 

• Bosmailik got up then and said: "Me." 

The big men then asked: ''All right, what is the source of 

this savvy then that you bring to plenty of people?" 

He got up and he said: "There is no source of it, only our 

liking, that's all, that President Johnson will eventually be boss over 

me. The liking of us, ourselves. We aren't throwing out law, we are 

following law. You talked of election, we voted. Just that, that's all." 

All right, they got up and they said, "All right, thank you. ' 

All right, some, then, got up (Bosap 1s talking excitedly), and they 

said: ''What 1s the reason for this thing, your election for Johnson?'' 

One man of Lavongai, his name is Joseph, got up. They asked 

him, ''Are you the 'second' of Bosmail1k ?" "Yessir ! " said Joseph. "Me. 

l am Joseph Pukina, I am of Lavonga1." ''All right, come," they said. 

All right, he came. 

"What is the source of this thing, you voted for Johnson of 

America? President Johnson." 

(And Joseph answered), "The source is as follows: You, yourselt, 

you lied to me. You lie to me. You live well, you eat well. Me, I 

walk about just like a bloody pig~ Or a bloody dog. You are up to no 

good with the women of our place, with black women." 

DB: Oh, this was the time that he talked of these things! 

B: Yes. 

"All righ~," (Jeseph went on) "if a black man wants to play 

together with a woman of yours, one year, three y~ars something, six 

months something, he stays 1n the jail. Then, (.another thing): we, all 
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people altogether here, we are like three coconuts of yours, you get 

money from us. We work truly hard for you. And we know, all of us, 

that there ~s only one God. One, black or white, is with us. But one 

thing: we work like dogs in your eyes. That. Anotner thing: plenty 

lies more. We look out for money, gathe r our copra, we go send it to 

you, you give us a little, you yourselves take it, send it on, and get 

big money. Me, I am good and true a fool. Plenty of other things. 

All will come out." 

DB: I think it was this time that the D. C. asked Joseph, "Who 

is one white!-skin who has one black woman?" 

B: Yes, he said that. 

DB: And Joseph told the names of all, he told me. 

B: He told you the truth. This Joseph, he wasn't afraid at this 

time. And he didn:t go to jail, either, because they heard. His mouth 

talked straight. He didn't just ridicule the governmen~ he didn't just 

mock • 

DB: Yes, he talked straight. 

B: He talked straight, that'~ all, about something we, ourselves, 

we feel about our life and our situation. Just like that now. One 

thing: our skin is not of one kind. The skin of all you masters is 

the color of sago. Then about this one thing we know you lie: these 

things you school us about are nothing. The root of the school remains 

with you. With you, all you white skins. All the talk of Pukina 

(Joseph), I supported. I would talk the same in court, me, I know. 

DB: Thank you. 

B: And he didn't talk easy. 

DB : He. talked strong. 

B: He talked very strong! 

f 
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DB: He is a good man. 

B: And he shouted, and all men heard his shouting. All right, 

closed the meeting. All the big men (of the government) heard the 

mouths of two people here, three here, and they all talked the same. 

We brought about what was wanted by us all, together with the children 

and the women. There's nothing (more) we would like, that's all: 

President of America, Johnson, to boss us. Just that, that's all. 

All of us together. 

And, "Who put this savvy to you all?" 

"There's no man who put this savvy to us all. We schooled 

about this thing you yourselves, ~put it to us about three weeks ago. 

That's all. But about this liking of ours, it came up on Friday; and 

Saturday we made it happen. Finish! All right, the meeting is finished! 

Come on, let's go. Go to your place! (Bosap spoke in a rushed, fast, 

urgent, commanding voice as he recreated this drama.) We went . 

DB: And all the kiaps, were . cross at this time? 

B: And all the kiaps were cross at this time. (His tone is 

conspiratorial.) 

DB; And were they a little ashamed, too? 

B: They were a little ashamed because plenty (of people) talked. 

I later (August 17) told Joseph Pukina that Bosap had told me 

about his talk, without fear, to the D.C. and all the others at the 

Meterankan meeting. Joseph then went on to elaborate some of the 

other things he had said. Joseph told the visiting officials, "I am 

no donkey. I am .a man. I have got legs, arms, eyes, a nose, and a 

head, just as you do. But I eat my food with my hands, and you, you 

sit down and eat in a chair, that's all. And you do your work--write 
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papers, or whatever." Joseph went on, " I told them, 'We like America, 

never mind if .America doesn't like us, we like (America)." 

•. . . 

• 

• 

• 

• 

• 

I 

• 

• 

I 

• 

• 



• 

• 

• 

• 

Joseph's Book 

Joseph Pukina told DB that he put Pamais to the task of making 

a report to the U.N. because he spoke English. So~e official asked 

for the copy of the speech from which Pamais read. Joseph's book 

contains some of the notes from which the speech was written. They 

refer to a leaflet of explanation dropped from a helicopter, an idea 

of A.D.O. Merton Brightwell. On the cover of the leaflet was a picture 

of a :lew Ireland mask that featured two long "ears" around which two 

snakes entwined themselves. This art work was intended to induce 

respect because it portrayed a traditional object, but it was entirely 

foreign in New Hanover and had unintended consequences, as can be 

seen in the brief excerpt from Joseph's book which follows: 

We the people of N .II. are doubt about that snake 

on that news. That drawing of the snakes we meant it 

like this: in the heads of each one of us has this 

snakes. So we the people are very sorry at this sign 

and so we are trying to come and take off the snakes 

in our mad heads. Because if Australia has a real 

love to us he could help us and take the snake off our 

heads. So Australia doesn't want to take a good care 

of us then we can let him go away from us. In the 

minds of us the people of N.H. want to ask the love 

of this country America if he loved our wish to him 

he could come and care of us now. But if America 

doesn't want to love our wish to then then we say 

okay. And after this we don't want any of the European 

countries to govern us anymore. If America doesn't 

want to obey our election to them, then we had to live 



like our grandmothers and grandfathers from the olde n 

times. But we make our vote to America that we want 

America to care of us at the present moment. 
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Pzimu.i s ' Doak 

Re po~ 

This bad election was started among the people, be cause the 

people knew that the Australian people tell so many l i e s to th e m. So me 

foolish words also about this election to the American people. Be fo re 

long, in the year 1950, they sent the co-oporative societies to us and 

they said they will be helping us in two ways: 

First of all the co-oporative said if we help the co-oporative 

well, we will stop giving tasces (taxes). The time when the war was not 

yet coming the people of New Hanover pay taxes. The Australian soldiers 

make wars to New Guinea and they came to our land. Till now at the present 

time the Australian people ar~ living with native. The war ends, the people 

of Australia gave us the co-oporative. When the co-oporative s tarts a t 

New Hanover taxes are cut off. The y told the people not to pay taxes anymore. 

Secondly co-oporative said like this, those who are poor, ol d man 

old woman widow or a child who has no f a the r is goin g to b e l1 e lp by a co-o po r a ti ve 

They said they will give them good dresses. Dressed up like European by 

putting good laplap and good clothing and also clean trous e s (trouse rs) and 

shirt. You can see some people around ~ew Guinea dressed a bit like Euro pean 

because they had job around the towns or a teachers' job. But what about 

the poor people? We don't see the co-oporative helpin g these people . They 

only telling lies to us and they don't keep their promised to us. Another 

word for the co-opprative is this, old woman, old man, poor-boy, poor- girl 

can take something in the store without payment. Now at present time we 

don't see one old man taking something in the store without payment. This 
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are the name of the masters who drop these words to the people of Lavongai 

they· are: Mr. Cart and M~. Singirau~ All these words have been started 

by those two men in the year 1950. They told the people of New Hanover 

to make share capital and give Ll0-0-0, Ll5-0-0, and Ll00-0-0. And if 

a man gives some of these money he'll be a great master of the Society. 

So please we people are sorry of this telling lies to us. 

Mr. Cart and Mr. Singirau told the people in the year 195 0 that if 

a man gets big rebate he'll get LlOO. or 1200. for his Rebate. So if 

he has taken the money the man had to go and buy iron-roof for his house. 

In our villages not one house built up with iron-roof none at all. In 1953 

• 

Mr. Heven arrived at Lavangai, and he told the people that they had meeting. t 
So in the meeting Mr. Heven said like this to the people. The money which you 

buy your Rebate with is bigger then the Government money. Mr. Reven said, 

see, if spread your money on the Kavieng wharf and your money will built 

up as bridge. That is from the Kav. (Kavieng) Wharf to Nusa Is (Islands). 

The cars can run on it, and also the people had to walk on it. So that's 

Mr. Heven's foolishness to the people. In 1 958 the Copy (coffee) was started 

at New Hanvoer. Mr. Carry went to New Hanover and told the people of New 

Hanvoer that they had to plant coffee. The people do what Mr. Carry told 

them to do. Coffee around the villages of New Hanover grew up. Then the 

coffee gets fruit. Mr. Carry himself said to the people that the Govment 

will give the people of N.H. a machine. That machine will help you for your 

coffee to take off the skin of the coffee. After the coffee has finished on 

the machine then its ready to fill in the bag to sell it. Mr. Carry told 

the people that if , you fill in your coffee in one of those small white bag 

of rice you will get 115-0-0 for one bag. Then if a man fill one copra shake 

• 
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bag with coffee he'll get Ll00-0-0 for his ba g of c o f fee. 

coffee get spoiled up only bec a use o f li a r to us . 
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Now we can se e ou r 

Some people have done the selling of coffee. See if a ma n fill hi s 

coffee in one of white bag of ri ce . He went to sel l it, and how much did t he 

man gets? Only 5/- (S shillings). If a copra shake ba g on ly 110/- out of 

one bag. And that's Mr. Carry's fooli s hne s s to us. 

Coun c il Report 

In 1961 the Local Council was started in N.H. the Gove rnment gives 

you Council because it's a good thing really to save the people . Those who 

are poor, poor woma n and poor man a re going to be save b y Co un c il a nd al s o 

to make them happy later on. And the Council did not come to pull your own 

money. Youare the chief of your money. Its your own thing if you want to 

give taxes for how-much. Its your own wish. 

If a man h a s no money and he ha s to pay no t axe s l e t him. We see 

this now at the present moment we don't see those things t ha t the Co unc il 

has promised us. You know among European and native there is a ri c h man a nd 

a poor man among European and native. And how they push poor native to jail ? 

Is this good? If a poor man went to jail and also if he has a wi f e a nd 

children, who is going to help his wife and children with mon ey . Where i s 

the Government to save the children and the wife of that poor man, who went 

for iail? This the people saw and their minds are not good at this. That's 

why we are worrying about the Government because he told s o man y l i es t o us . 

~ell now they talked or schooled us about the self Government. Mr. 

Jim Groose said to the people of New Hanover. Youself had to s ee what country 

are you going to. vote for? Youself had to pick one country . We ha rl a l ook 

around the countries. They don't teac h or s how us wel l a bo ut 1na n y thin gs : 

For Example for work to find money for the couneller (counc illor). 
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That's why we see and look around the European countries, and now we a r e 

voting for this country America. Mr. Spen ce r got jelous (jealous) of this 

election and he said like this to the people of N.H. The people of N. H. 

will have no Government for 2 years. He said no sc hool. al so tor th~ ch ilclren 

of N.H. and no medicine also for the peo p le. He said they ha d to get thei r 

own medicine from America. Another word that Mr. Spencer said that the 

Americans had to give school to our kids. 

Mr. Jim White said why you want America for? American people 

always thinking of wars and sleep under a tree like wild pigs. He said 

American has no money and he's only like a empty drum. Counciller Vili 

Temeking said President Johnson paddled up to Pativung to bring cargo at 

Pativung to those who elect for America. Also the same counceller said 

that this election is a bad election. 

Mr. Benham said like this, the Australian Covernment put presid en t 

Johnson already in jail. He said these words last year 1964. We vot e 

for President Johnson not for a native or a European to speak foolish words 

for this bad election. Because we are voting for Johnson in spirit and tr ue . 

Even though if we don't see him but we want him to be our lead e r through our 

own fault. The people are voting (making) for America now because the y 

want America very much. Long ago our grand-mothers and fathers did not bote 

(vote) for this country Australia. Only Australia made war up to New Guinea 

and now at present we see Australian people in our own land. Now, we the 

people of New Hanover want the Australian people to get out of our land 

straight away now. 

• 
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Other paragraphs that he did not use in his final version 

are the following: 

Government gave us the cooporative and he said that people will have the 

co-oporative and if any mistakes in the co-oprative people in th e v illage 

has to straighten the Society. Why the Government leads the coopra tive 

and then it took the co-oprative and leads the cleark a ga in and pu s he d 

the clerk in prison? That means the Gov. tell lies to the pe ople. 

Another law also for the Govment is about fighting he gave it to the people 

and we follow it. Then the Patrol Officer came to us and his policeman 

make fight against us. Then when the people make a fight against them they 

sent us to prison. And if they fight us they is no prison from them. This 

is what the Australian laws to us like this. It means that we have no gov-

ment. 

Councillers 

We native people are staying like dogs and pigs. We stay like these animals 

because we have no Government. Australian people has a Government and got 

strenght from his Government till some European from Aust. make bad things 

to the native woman or girl. What's the matter with this now? And if a 

native man wants to make bad things to the European mrs (??) or really make 

bad things to her they bring us to prison for about 3 or 2 years. That means 

we have no Gov. to help us to put European people to prison like they do us. 

See, some European teachers also when Lhey are teaching. 

They spoiled the girls who are still staying in school by making 

bad things to them. 
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This country Australia made us a slavery that's why the native 

people doesn't want to obey the Aust. Gov. anymore. 

After the main report, Pamais wrot e the following: Sirs, th e Fifth Command -

mant of God tells us that "Thou shalt not skill" Why did Mr. Touh y told 

the people of N.H. that he's going to call one hundred police bo y to come 

and killed the people? Why is this? 

• 

• 

The tenth commandment of God tells us tha t "Thou salt not bear f alts withness • 

against they neighbours good". It means t hat the Self-Government should not 

give his order to our own land. Some times they come and get the money from 

our own land and spoiled our own land by t aking the money from our own coco- • 

nuts. We know that the people of Australia make gardens in our land. They 

took money from our land from 6ur coconuts. Then, when they are rich they 

went back to their country. After when they get their money from our l and we I 

people of this island stayed like poor people in our l a nd. They still ma ke us 

as slavery, that's why we are worrying about their laws that they made to us. 

We people of New Hanover wanted President Boski Tom to be finish 

with his councellers not over run the couneellers job he re in New Hrinove r, 

it's finish, and now we said clear to the United Nation about our dislike 

to the councellers today. 

I 

• 

I 

• 

• 
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Edward of Unus 

Edward is a reliable old government man, now Councillor, and he 

was not behind the election. Everything is still fiOt all right, he told 

me. Some think. Tutukuvul is to get Johnson to New Hanover: "The election 

had not really died when Tutukuvul got up. 
II 

Edward told the people: "This ( T. I.A.) is about business, that's 

all. It is not to buy Johnson, it is to get up our place." Yes, he 

said, they had the talk here that everyone who did not pay dues to 

Tutukuvul would bugger up. 

But Edward is not in Tutukuvul. I asked him: 

DB: What have you heard? 

Edward: I have heard this: this money will be brought to 

Johnson, and Johnson will come. 

DB: Do plenty of men talk like this? 

E: Plenty of men 

Edward would not join T.I.A. because he thought it was a continuation 

of the cult for many people, even though he knew that Father Miller 

and others who helped to start had tried to straighten out people's 

thinking about it. Edward told me all this on 16 June, when I stayed 

in the big corrugated iron Council House that had been built near his 

own at Unus. The villagers had built it under Edward's direction for 

travelling visiting officials of the Council or the Government. Carrol 

gave them the iron, perhaps some left over from the hospital. 

Edward admitted that the election got up some good things, like 

the new hospital .at Taskul. Before, he told~me, it was no good, just 

bits of wood, that's all. I mentioned that the Taskul station looked 

good now, and Edward said, "Number one," a clear affirmation • 

• 
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"The government had turned its back on us. This election turned 

the face of the governirent to look at me." He demonstrated by first 

turning his back to me, then turning back around to face me. "Now I 

eat along with you, I sleep along with Bob and Carroll--j.ust after the 

election. Before, it wasn't like this. Before, I was rubbish, that's 

all." 

Edward had been a soldier in Port Moresby, where he looked after 

the man who is presently D.C., Bill Seale. He found him first in 

Nissau, then went with him to Buk.a, to Moresby, to school. "Oh, he is 

just too good, he is like a father. He calls me 'child.' 11 Yes, he ate 

along with Mr. Seale. "He is a good friend of mine." Edward spoke 

with Mr. Seale during the election, and he came to get him to take him 

to Taskul. 

Edward has been Councillor here since 1963, following Sumaiyen 

"who is getting old," who was elected in 1961. He, not Edward, went 

to the Council school in Mangai. Both men are of Kol clan, but most 

people of Unus are Tien, as is Edward's wife. 

Edward was at the Methodist missionary school, Vunerama, studying 

to be a missionary when the war came. He was there 1939-41. The fight 

came in 1942, when he had been in school two years. 11 Japan got us first," 

he told me, "to carry cargo. 11 Japan took them to the -west coast, where 

they ran away. Boski Tom, who is a half-brother to Edward, was with 

them. They ran away into the bush, where they found some soldiers from 

Australia. 11The Australians looked after us, because were about finished, 

we just bones and nothing else. Japan buggered us up." The bush 

was in Papua, nea~ Buna (between Milne Bay and Lae). "All right, when 

were were fat, they put us on a plane in Lae to go to Moresby, to an 

airport, Naisab. All right, we went and stayed at Vititauvel in Moresby, 

4'_, 
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near Sogal. When we finished school, I went to New Guinea, to Salaumana. 

I got a ship in Finshhofen to Manua. I slept one day, then came to Manus. 

I slept one day, then came to Emira." Yes, the Americans were there at 

that time. He stayed six months, then came to Master Seale in lUssau. 

Edward was a soldier, on the ground. He stayed there witil the 

end of the war, 1946. There was an airport on Emira and Nissau. On 

Nissau there were Americans, Australians, New Zealanders: "The three 

men were friends during the war." 

Edward told me how he had first heard of the election for Johnson. 

Two men from Ungakwn went to Ranmelek, and they came back and told 

everyone: "They all vote for Johnson. They all heard it from the 

Americans who stop on Patebung. 11 Edward told me: "All men believed--me, 

too--believed American would come up. Everyone threw away money now, 

~10 here, ~10 at Ungakum. They gave it to Voluk of Ungakum, Voluk 

took it to Bosmailit. at Ranmelek. 11 Edward said that I3osmailik now drives 

a speedboat for the government, for Mr. Brightwell. 

Edward went to the meeting at Meterankan, a Council meeting. 

Healy came. He sent a man to get money from Bosmailik. He got it 

and gave it to a Patrol Officer to give back to the people. Mr. Healy 

told them, "The election is not true. Australia is boss. America 

cannot come up." Edward believed him and lost his thinkipg about Johnson. 

He came back to his place and told them that it was rubbish talk, that 

Australia and America, the two were brothers, good friends. "You cannot 

make war between the two countries, the two are brothers. 11 Everyone 

heard him, and some believed. "Some wanted to hit (me), and the teacher, 

Alek, who helped . me talk, and the former Councillor, Sumaiyen." They 

hit Matlowo, the Councillor of Unusa, and swelled up his cheek. "Some 

still followed Johnson. Plenty followed me. 11 
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I asked Edward to tell me some of the ideas the cultists had. 

He told me of Cornelio Logo, of Meteran, who saw an American when he 

slept in the church. He dreamed, and God told him that America would 

come. I asked Edward who told him that, and he said Silaupara, a 

Councillor of Lungatan, told him this at a Council meeting. Silaupara 

himself followed Australia. 

Edward went on to say that they had all believed that cargo would 

come: rice, meat, laplaps, all kinds of things. There were schools, 

and hospitals, by and by America would come and put them. But when I 

said that I had heard that some said that they could talk to America 

on a radio, Edward said he had not heard that. 

I had one other long interview with Edward, which I taped at 

Carroll Gannon's house in Taskul on 24 July. Edward seemed much like a 

New Irelander to me, and the first part of this interview shows one 

reason for this. He tells me of his efforts to stop fighting, and to 

reconcile factions, and of his own renewed friendship with Oliver, who 

had treated Edward as "the enemy." The high value he places on peaceful 

coexistence is characteristic of New Ireland culture, but not of New 

Hanover culture. Edward was loyal to the government, but not anti­

anyone. The Tsoi islands, of which Edward's home, Unus, is one, seemed 

to me and others to have a culture that was generally a little bit more 

like that of New Ireland than was New Hanover culture. For instance, 

the islanders sent more food to the mission schools for their children 

than did the villages in New Hanover. Still, Tsoi islanders speak 

Tungak, the New Hanover language, and have funeral customs similar to 

those of New Hanpver, and also lack malanggan as an integrating institution. 

And most Tsoi islanders voted for Johnson. 

• 
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When I taped this interview with Edward, I first asked him about 

a meeting that I had hear about on his island. Edward said, "They were 

about to fight, but they didn't want to fight." 

DB: What were they angry about at this meeting? 

Edward: At this meeting, we came up and we sat down together. 

All right now, Anunia was chairman of this meeting. Me, I sat down; 

and he asked me, "What about it, are you a little clear in your head? 

Because you all are drinking." 

DB: Drinking. Where did they get drink? 

E: In Kavieng. And we drank in the house of all the teachers. 

DB: Beer. 

E: Yes. tEdward talks very slowly, and sounds older than 

he looks. He is probably 55 . ) All right, we came to the meeting now, 

and Anunia asked me, "You all right?" I said, "I'm all right. I'll 

sit down in this meeting in order to hear you all, you talk." All 

right, now he talked to us about paying taxes, and later he said, "All 

right, if you all have other talk, now you taik." And Eliuda talked about 

a classroom for the school. He talked about Johnson, he's the school 

187 
inspector. 

DB: Ah, yes. 

E: He came and he said that we should e_nlarge this class room, 

that we would have· Standard six at Unus. He talked, but Elison and 

Wain asked, "And you all fasten all men in this work, and so then what, 

everyone isn't ready with taxes." Eliuda said, "We haven't decided 

about this work, we are talking about it. This meeting of ours is to 

think about it." Benson got up and he said--he talked angrily to 

Eliuda. All right, Eliuda was cross with the two. Now they all were 
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about to fight, and me, I stopped them. I said to Benson: "If you 

want to fight, you'd better hit me, because I belong to the government, 

and I am your Councillor; maski, you can't hit a man who is nothing. 

You must hit me, myself, for the work of the government, and the work 

of the school, because me, I hold the wor k of the school, I get up your 

place." But the committee of the school said, "Me, I am boss of all 

this work. If you want to fight, fight with me." Now Benson didn't 

want to fight with him. Everyone was cross. Later Benson said, "No, 

I don't want to fight with you, Papa. I don't want to." So he held 

me and he cried. 

DB: Ahhn. 

E: Now Benson cried on me. All r ight, I said, "You all can't 

fight. If you fight, you break the law of the government. So you 

yourself break it, you go to jail. The kiap doesn't get you, the kiap 

• 

• 

• 

• 

• 

doesn't come and pull you: you yourself , your wrong, you go put yourself I 

in jail. You fight for one minute--six months in jail. You don't 

fight for six months--you fight in one month, that's all." (DB laughs.) 

All right, everyone left, I went after them, and there was no fight. 

Just talk about everyone wanting to fight. They came close to fighting, 

but me, I went and broke it off. I said : "You can't fight." That's all. 

DB: So a fight didn't come up. 

E: There was no more fighting. 

DB: Have they built this classroom now? Or do they wait now? 

E: They just talk about it. 

DB: Just talk about it. 

E: But tI:ey ask me, "Why work fo r the Council?" And me, I say, 

"Me, I haven't .got work (for you for the Council). Some time, if I 

look and I know there is work for the Council, I will tell you. I 

• 

• 

• 

• 
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myself I can sing out (to you to do the work). 

time being. You work for money. 

DB: Work for money. 

E: Yes. 
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But, let it go for the 

DB: Now they go to work for money where now, Edward? In what 

way do they make money? 

E: They work together to cut copra. Suppose one man has got 

copra, now all go. They go cut it for him. 

DB: Cut it for this one man. 

E: Yes. All right, it goes to smoke, and they go cut it for 

another man; and it goes to smoke, they see to another man . 

DB: Ah, you all still work together. 

E: Yes. 

DB: Good, good. This copra--all come together to help one man-­

does the money go to all or go to the man whose coconuts they are? 

E: It does to this man whose coconuts they are. But the work-­

together. 

DB: If a man hasn't got coconuts, what does he do to make money? 

Have you got some men who haven't got coconuts? 

E: No, everyone has coconuts. 

DB: Everyone has coconuts. And is one month enough for this 

work, to make money for taxes in this work? 

E: (Still thinking of the previous question) Another thing: 

those who went to cut for another man, now this man buys them. Another 

man who hasn't got coconuts, just a few coconuts, he must go find 

money from another man. 

DB: He must go find it from another man. Another man must give 

it free, or Che does) a little work for him? 



E: Yes, a little work for him. 

DB: To help with a lot of copra. 

E: Yes. 
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DB: I understand. Edward, before, we talked a little; but I want 

to ask you something I didn't know about before and I didn't know to a sk you 

about. You were Councillor before, at the time of the election, right? 

E: Yessir. 

DB: I've heard something, and I want to clearly understand 

about this: this talk, that cargo will come free from America, or will 

come free from the ancestors--this talk came up among whom? Did it come 

up among men who were inside the election (for America)? Did it come 

up among men who were outside the election? 

E: It came up among men who spread the election--they got 

the election from Ranmelek, and they brought it to us in the islands. 

DB: It came up first in Ranmelek? 

E: Yes. 

DB: All the men who were really inside the election . 

E: They were really inside. Now there are two men of Ungakum: 

Voluk and Kokalo. When we were at a party in Ungakum, for money, the 

two told us that they got up an election for America in Ranmelek. 

(Pause) 

DB: They talked of America then. 

E: Yes. 

DB: Did the two talk of this thing, of cargo, or did this come 

up later? 

E: It came up at this time. 

DB: They also talked of cargo. 

• 

• 

• 
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E: Yessir. Me, I was there, I heard it too. We sat down, 

about money, and the two talked about the election in Ranmelek, they 

all voted for America to come. Now it would come, they would get 

cargo, school, medicine, all things of ours would come. The two talked 

like that. 

DB: The two talked like that. 

E: The two talked like that. 

DB: Thank you, Edward. Now, another thing I want to understand 

well about--I heard just last week, I didn't ask you before because I 

didn't know about it--I heard last week--this man Oliver, he used to 

put a day and a month when America would come--is this talk true? 

E: Yes, it's true, this talk. He used to talk like this" "It 

will come in the first month, on • • • 11 

DB: The 25th. 

E: Yes, he said that. 

DB: Some men believed it? 

E: Some men believed. 

DB: Were there some men who did something to get ready for 

America, or did they all just sit down and wait? 

E: They just sat down and waited. 

DB: Um. 

E: There wasn't a duty to work at whatever something so that 

America would come, and • II 

DB: Now, you heard this talk, and you did not believe, right? 

E: Oh, I was in the Council, I didn't believe. 

DB: Now, all these men who believed, the 25th came and the 25th 

went, and Johnson did not come. All these men who believed before, 

what did they think? 



E: They still believed. 

DB: They still believed. 

E: Yes. Like this, they shot it forward to another day. 

DB: They just shot it forward. 

E: Yes. 
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DB: And these men who gave money to Oliver before--are they 

still behind Oliver or do they say now that Oliver lied? 

E: Now, there's none of that now . 

DB: Before? 

E: Before, they believed. 

DB: And gave money, too? 

• 

• 

• 

I 

E: Yes, and now, there's none of that. t 

DB: I want to ask you well, Edward, about Tutukuvul. Before, 

you told me :there was plenty of rubbish talk that came up inside it. 

E: Yes. I 

DB: Now I would like you to put on my tape, this rubbish talk 

that comes up among you all in Tutukuvul . 

E: Now, Tutukuvul is one thing, a good thing--but among all men, 

that's all--they talk around a lot of nonsense about it. Now Tutukuvul 

is a good thing. Father started it at the meeting, this, and it is good. 

His talk is straight. But all the men, they go and talk again, this 

thing comes up, that America will come. 

DB: Did this talk come from the mouths of all men who are 

members inside of Tutukuvul? 

E: It came from the mouth of Oliver, who used to bring it to 

them (everyone) • . All the men who are leaders in Tutukuvul, it didn't 

come from their mouths. Oliver himself. 

DB: Oliver himself. 

I 

• 

• 

· .. ~ . 
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E: Yes. 

DB: Were there some men who believed in Oliver's talk? (Pause) 

Who knows, un? 

E: Me, I can't know about the minds of all men. 

DB: I think this is the reason you don't go inside Tutukuvul-­

they would put your name along with all this rubbish talk. 

E: Yes. If it went straight, I would already be inside. But me, 

I don't want to, because I hear this talk: They want to pull the 

election into this thing, Tutukuvul, and me, I don't like it. I just 

stay as I am. 

DB: Father, too, worries a lot about this, so he put a boundary 

to break it. Father Fischer told me everyone must understand that this 

is another kind of thing. Does everyone listen to you, as Councillor, 

or do the T. I.A. people "bighead'' (do as they like)? 

E: No, in my place, all are good. They all listen. All who are 

in Tutukuvul and all who are not, all are good. 

DB: Ia there a quarrel between Tutukuvul members and those who 

support the Council? 

E: All men who belong to Tutukuvul and all men who belong to 

the Council were about to fight just about this talk of Oliver's. 

All right me, I stopped it. 

DB: About what talk? 

E: About this thing Tutukuvul, that later America will come 

and put the flag of America. 

DB: Oliver said that. 

E: He said that, and that there is gold they will put here. 

DB: Gold--meaning money? 

E: Yes. (Pause) And all men who aren't inside Tutukuvul, they 
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will be no good later. And all men, all who are teachers, a l l who are 

doctors, they will get these men, later they will do something bad to 

these men, later we all will be no good. So Oliver said. Me, I tell 

the truth, it was in my own place, and Oliver is a man of my place. 

All right, this little quarrel came among all my people about this. 

DB: I think, Edward, it was your strength that ousted this 

quarrel from your place. 

E: Yes. 

DB: You don't like fights. 

E: I don't like fights. 

DB: Now you sit down and chew betel nuts along with Oliver. 

E: Now I sit with Oliver, eat with Oliver, we two play together. 

If a quarrel is about to come up, I block it quickly. We don't quarrel, 

not for a long time. 

DB: A very good way to be. A very good way of yours, Edward. 

(Pause) 

This time Oliver's son, David--they got him to go to jail for 

pulling out cement pegs, right? 

E: Yessir. 

DB: You explain it good to me. David said to me that he pulled 

out cement pegs on his own ground, that's all, and he told me that he 

won the court. Now, another man told me--but he didn't know much about 

it. Do you know about this well? 

E: Why he pulled out the cement? 

DB: Yes. Why did they put in the cement, and who put it in? 

E: Maste+ mark. 

DB: Master mark. 

E: Yes. 

• 

• 

• 

• 

• 

• 

• 

• 
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DB: From Kavieng? 

J88 
E: Yes, from Kavieng, they came and put this mark. This 

cement, Master mark put it. 

DB: For what? 

E: This is what he said: that he was marking first, and later 

the Demarcation Committee will come up to mark this piece of ground 

for one man. Whoever owns this ground, he will come up and say, "This 

belongs to me, this ground." · 

DB: Did Master mark talk to you alone? 

E: He talked to plenty of men. 

DB: He sang out for everyone to come and hear? 

E: Yessir. 

DB: Where? He stood up and talked in what place 1 

E: He talked to us in the place where the Aid Post stands. 

DB: Ah, yes, in Unus. 

E? Yes, Unus. 

DB: Oh, I think David didn't hear this talk. 

E: David didn't hear it. 

DB: And later he pulled out the cement. 

E: Yes. 

DB: Ah, now I understand. One more thing. Do you all have a 

Co~operative to. bMy copra? 

E: Yes, there is one. 

DB: It buys bags of copra for how much? 

E: Tuo pounds. 

DB: If Y?U want to get up money to buy taxes, do you sell to 

to the Co-operative, or do you carry it to the bridge (in Kavieng, 

) 
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E: Yessir. Plenty of men carry copra to the bridge. 

DB: Why? 

E: They like money. 

DB: Big money. 

E: Big money. 

DB: And suppose there are plenty of men who get toge t her, they 

get even bigger money at the bridge, right? 

E: Yes. 

DB: But the co-operative still remains here among you all. 

E: Yes. 

DB: Who is clerk for it? 

E: Maries. 

DB: Do you have some men in your place who go to work for some 

masters to get up money for taxes? 

E: Some men work for all the masters on all the plan t ations to 

get money. 

(Long pause. Tape records sound of notebook pages turning, as 

DB checks lists of questions.) 

DB: Self-government. Edward, what do you think--do you know 

about self-government, or is it just talk? 

E: I know about it. But it cannot come up quickly. 

DB: It carinot come up quickly. Why, now? 

E: Because we haven't got a good thing that has come up in our 

place: there are not plenty of things that we have planted, for this 

thing, self-government, to come to us. 

(DB notes .in English that the value of freedom is relative to 

context, talks briefly on the subject, then explains to Edward in pidgen 

• 

• 

• 

• 

• 

• 

• 

• 

• 
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what the talk in English for the recorder was about.) 

E: Just to be boss, with nothing, by and by it will be no good . 

• 

• 
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Interview with Boski Tom 

DB: Now, if you would tell me--you were Council pres ident at thi s 

time? 

BT: Yes. 

DB: Did you have any idea that this was going to happen ?--tha t th ey 

were going to vote for America? before it actually happened at Ranmelek? 

BT: I didn't know that this was going to happ e n, but I went up to 

see the Americans o n th e mo<rnt a in. 

DB: Oh did you go up to see them? 

BT: On the 9th of January, 1962. That's when the y elected me one 

of the Councillors. 

DB: I didn't realize they were up there in 1 962 . They wer e there 

some time then. And what did you think? 

BT: I only thought of what I knew, during the war, all around the 

Territory, when the Americans was treating them. 

DB: Well I'd like to hear that from you. 

BT: I think they noticed that the Americans give them more things. 

DB: Just because they had more? 

BT: Yes, they had more things, because of the war, t h ey give them 

more than they want, and . they thought--they didn't le a rn about America and 

Australia, but they thought America was better than the othe r . 

DB: I often hear they ate together, during the war, with native 

workers--do you think that's true? 

• 
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BT: Oh yes, just the same as the Australirms. T wR.s a solider, 

I'm a returned soldier--I knew that. 

DB: Where were you? 

BT: I was enlisted in the Papuan Infantry Battalion. 

DB: In New Guinea? 

BT: Yes, I was a teacher in Rabaul, and when ~he Japanese invasion 

came I was taken by the Japs as one of their carriers. I walked up the Kokoda 

trail with them. We went up to within 40 miles of Port Moresby. You see, 

their plan was to build a big air base at Port Moresby and bomb Australia. 

That's what they were intending to do. Yes, about 40 miles. There's a ridge 

there--Yuribaiba ridge. And the convoy was destroyed somewhere on Milne 

Bay. The Japanese convoy ... 

DB: Were you people punished for having worked for the Japanese? 

BT: No. I went there and they questioned me. I was interrogated 

by ... I forget the name ... I was taken to the Headquarter s --under General 

Haring. I told him everything. I told him the truth. They asked me a ques­

tion like this: "Who helped the Japs?" And I said, "All of us. 11 Because 

if we disobey we lost our lives. They were a different reopl c --cruel. 

DB: Were they--cruel? I always hear that from the Americans but 

you never know what to believe about war stories. But from what I've heard, 

especially from the people in New Ireland ... 

BT: Oh yes, they do not want anybody to tell a lie. The y don't 

want stealing. They cannot be cruel to a person just for nothing--i f he's 

right or honest. But to people who are dishonest or disobedient. 

DB: I had heard that they just went around cutting people's necks 

for no reason at all. 



BT: What? Killing people for no reason? 

DB: Yes. 

BT: Nobody can kill anybody for no reason. 

DB : Right, 1 agree with that. 
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BT: The answer 1 gave when they asked me, "Who helped the Ja ps ?", 

"Everybody." I helped the Japs because I save my life. If I say "No"--well, 

I do not know where I am now." 

DB: Then you didn't work with the Americans during the war--or 

did you? 

BT: I didn't work with the Americans, but I was with some of them. 

Once I was very sick, I was taken to the American camp, the doctor gave me a 

very good medicine. I went there , we line up, it's mess time--they gave me. 

did they? 

DB: One o f those ... ? 

BT: Plates. 

DB: Plates that they use. 

BT: We stay together and ate together. 

DB: And the Australians also ate with the natives dur i ng the war, 

BT: Ah yes. 

DB: What did you see in Patebung. Did you just go up on one day? 

BT: The main reason I went up there, I didn't know what they were 

doing there. 

DB: Well, nobody seems to know. Brightwell doesn't know. Seal e 

doesn't know. 

BT: I went up there and I look at everything. There wa s a n altime t e r 

and something--I went there to ask them for two things,for measuring hei ght. I 

am a teacher. They said, "They are very high (expensive), but we can show you 

-: . 

• 
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one," and they show me one: "This is an altimeter here." Their main work is 

to try and correct--to make an accurate map from here to Manus, and ever ywher e . 

the date. 

DB: Why do they keep putting down these cement pegs? 

BT: Oh yes, with a small metal thing in with the name of ... 

DB: What do they say on them? I haven't walked up to s e e th~ m. 

BT: It's the name only of the unit that is working there, and 

DB: But why are they having an American team out here mappin g ? 

That's what I don't understand, I would have thought the Australians. 

BT: I think it's up to the Australian government--the Austr a lian 

government might have sent a word for the Americans to come and do it because 

they was better. I'm not telling the truth (meaning he doesn't know, is just 

guessing). They might have better instruments, and some of them were excellent 

in doing the work. That's what I thought. 

DB: Well I suppose any government can get the right to make its own 

maps. Was it a government-paid team? U.S. team? 

BT: Army--USA Army Geographical something--! forget. 

DB: You know they don't even know this in the D.C. 's office, don't 

even have it written down. 

BT: When Mr. Healy was the D.C. there, I went there and I asked him 

and I asked him about the altimeter. I want to find out how the local people 

are helping, and I found a little trouble. Some of them had been walking away 

with cigarettes, packets of cigarettes. I came down to the l.oop store a nd I 

bought some packets of cigarettes and I sent them up to the Army there . 

DB: Oh. But then you didn't have any idea that this election was 

coming up. It came as a surprise to you, did it? 

""· . 
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BT: Yes. I think t he f i rs t me e t in g was he l d on T Ii u r s <fay a f t e rn o on . 

DR: I haven't heard of that one--where? 

BT: Nusawung. 

DB: That was with Pengai I supp~se? 

BT: No--Bosmailik. I was up there. I was Councillor of that 

DB: You're a teacher here? 

BT: No, I'm just waiting for retirement. Yes, I was teaching here. 

DB: So you were councillor at Meterankan and they had this 

meeting at Nusawung? 

BT: When I was there the time for the election at Ranmelek was coming 

up, so I sent a note to Mr. Weston, Stan Weston, 

DB: Oh yes, he was in Jack Glebe's place here, wasn't he, Wasange 

(plantation)? 

BT: Yes, he was here, but when Mr. Jim White went on leave he went 

into hfs place and he was in Lungatan. So I sent a note up to try to contact 

Mr. Beresford~-~ think Mr, Beresford was our school inspector here--to ask per­

mis-sion, him and the D,C,, if they allowed me I stay for the fi·rst election 

there. But I waited and no answer, so I got my canoe and came down to ... 

I think the man who took my note up did not give it to Mr. Weston. I do not 

know, I didn~t check. So I came here and that thing happened. It happened 

then, and when they- came down to Meteran the same thing happened and when they 

came here, nothing happened. I sent word round. 

DB: How do you explain its not happening here? You were here at 

the time, were you? -

BT: I stopped it. 

DB: You stopped it. Were they ready to go in? 

• 
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BT: Yes. Many of them came and asked me, "What are we goin g to 

do now?" And I said, "We'll follow what the government wants us to do, th a t's 

all," 

DB: But many of them came and asked, did they? 

BT: They say, "What are we going to do now, they election f or 

America, and what about us?" They sent two letters to me. Councillor Willi 

wrote to me and asked me, asked me to write a letter and send it around New 

Hanover. "Tell them to elect Johnson." Not "President Johnson," just "Johnson," 

and I was wondering, "What Johnson? Is he a half-caste or ... ?" 

DB: (Laughs.) 

BT: Then the next letter came, from Willi again, and lie told me, 

"President Johnson," and he mentioned Father Kelly. 

DB: What did he say about Father Kelly? 

BT: He said that Father Kelly said that we are going to make our 

election for Mr. Johnson. And I said, "No, I will not follow that." I told 

the people here, "We will follow the right. We will not follow t heir talk. 

We do not know what is going to happen. There might be trouble." I wrote a 

letter to my vice-president, Barol. He sent word out to Ungalik, but the news 

about this Johnson cult had spread up to an island called Nusalik. Tha t's how 

the Johnson cult got into. . . 

DB: The Tigak area. 

BT: Baungung (village) came here and asked me, "Wha t ar e we go i n g 

to do?" And I told them this cult idea about Johnson (is no good). 

DB: So you were able to influence Baungung, too. I believe most 

of them followed you too. 
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BT: They came and asked me, two of my uncles. (I told them), 

"If you try to follow them, there will be trouble, I can see it. There 

will be trouble because Australians are looking after us--so we must 

follow what the Australians want us to do. It's a safer wa y , and a 

peaceful way." 

DB: What prevented Noipus and Neitab and Ungalik from goin g in ? 

BT: (Firmly) I wrote to them. 

DB: Who did you write to--to Barol (Councillor at Neitab). 

BT: To Barol. 

DB: I did talk to Barol once and he told me some people came 

from another island by night once and he told them to raus (get out). 

BT: Um, that's right. We had the same idea, Barol and I, 

we worked together. 

DB: He's a very good man, isn't he? 

BT: Very good man. He's been doing work for the Ca t holics 

for a long time. 

DB: Yes. You're a Methodist, aren't you, Boski? 

BT: I'm a Methodist. I'm a Methodist, but I can be a Catholic-­

Catholic, the same. We're worshiping one God, only the rules (are 

• 

• 

• 

• 

• 

• 

• 

different). t 

DB: How do you account for this here? Th~e are your people. 

I've been here 6 months. Why do you think this cult occurred? Wh y 

did they decide to vote against Australian authority? 

BT: I think it's because of discontent of some sort. This 

thing started a lpng time, I think after the war--

• 

• 
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DB: Mr. Seale mentioned that there had been cults here. Have 

people been talking about America since the war? 

BT: Ah yes, they met them during the war. A lot of them 

went to Emira there. America was there, they saw them, they worked with 

them, and they went to Buka. 

DB: What kind of things? In what way did it start? Just 

talk? 

BT: Just like what I've said before--they thought that America 

was better than Australia. 

DB: And this thought stayed with them . 

BT: Right. 

DB: You were here at the beginning of the Cooperative. Do 

you think their complaints had some justice about the Cooperative move­

ment failing here? Do you think the Cooperative movement has failed 

here? 

BT: Yes, yes, because of some of the leaders. They went round 

telling the people propaganda and the people . . . 

DB: Believed it. 

BT: Yes, they believe it when it was said, but later they could 

not see what had been said. 

DB: Some of these leaders did tell them false things, then, 

did they? 

BT: Singarau. 

DB: Tell me a little about Singarau. 

BT: He said that the Cooperative came here to help everybody, 

small and big and weak and strong and old and young. 



DB: He said all that? 

BT: Not he only. 
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DB: This Mr. Evans that I keep hearing about, did he say all 

this? Did you meet him? 

BT: Oh yes, Mr. Evans. 

DB: Did he tell tall tales too, did he exaggerate? 

BT: I've not been with Mr. Evans when he went around with the 

people, but I've heard from some of the men in the village. We cannot 

see what these, all men, leaders of the Cooperative, told us be fore. I 

think once one director--1 knew one director who asked them a question 

based on what those big men were talking about, that coops will help 

everybody. I've been thinking about what Singarau and other people 

said--when they came around and said, "The Cooperative is goin g to help 

everybody." How will it help us? And I said--he was a nephew of mine: 

"You're going to work. You have to work for everything. Have a meeting 

and try to find out whether it's a good idea, and then you're going to 

work for it. You work hard and you'll get your money. There's no 

other way you can get money to put into the Aid Post to help everybody . 

You can get money to build an Aid Post in your village, or a tank." This 

is when the Counci l started it. 

DB: Ah--no tanks. 

BT: (Sadly) No tanks. I think this is what they were dis­

couraged about, because they didn't see what t hese leaders told them 

before. 

DB: Th~n you think they were sort of justified, that the 

leaders had misled them? 

• 
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BT: I know that when we went :lrotmd (I wns asked t o go .i ro1 ind 

with the D.C. and some of the government officers to talk about the Coun c il ) , 

and a few of those village leaders told the people,"The Council will 

come" (he puts mockery in his voice as he repeats what th ey sa id, indi ca ting 

their enthusiasm) "and will help everybod-y. Everybody will have iron 

roof houses." 

DB: They told them that about the Council? 

Another voice: Yes (amused). 

BT: Yes. And I finished that speech. I covered everything. 

I said, "If we work hard, pay more money, the Council can help. But 

the Council cannot help. We have to stand on our own two feet and use 

our land to plant coconuts, caocao, and then we'll build our own houses, 

the Council, everybody, not for one man." That was at Minn. 

DB: That's what they never understand. That was at Minn, eh ? 

BT : Yes--at Minn. 

DB: They were very strong cultists, I believe. And when thi s 

election came, did you go around? 

BT: Yes, I went around once with Mr. Power--went around and 

talked to them, and I asked them, "What are you fighting for ? What is 

your aim? What is your aim?" And they say, "Oh, we're just try ing 

our idea." "And when you'll get nothing out of it, wh a t a r e yo n go in g 

to do?" (He changes his voice back to the reasonable mature man, fr om 

the kind of gay tone he took when speaking their words. Gay, nons e rio u s , 

casual.) They didn't answer me. 

DB: That's very interesting, when you say the y say the y are 

just trying their idea. That's definitely the impression I get. But 
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many Europeans think that these people actually believed that America 

would come. Now my idea is that they didn't so much believe it as hop~_ 

What would you say, did they ever really believe that America was going 

to come? 

BT: I don't think so (laughs). I don't think so (laughs again). 

It will be another war. I'm just joking. 

DB: Yes, yes, yes. 

BT: If they will come I think America will be fighting with 

the ... 

DB: Yes. 

BT: Or if now, no fight, they say, "All right, you come, you 

take this place, we're not going to fight, there's nothing good in 

New Guinea." 

DB: Oh no, not true. (Pause.) But you think the idea could 

have spread all over the whole island if you and Barol and perhaps 

a few other people hadn't stopped it. 

BT: Oh yes, yes, yes. It would be worse. There'd be somebody-­

if the idea spread all over the island, nobody will listen to the govern­

ment, everybody will get together, and there will be somebod y--killed I 

think. 

DB: Now I think that Umbukul is quite a cooperative village 

isn't it--are they cooperating with the Council here at Umbukul? 

BT: In some ways, yes. Yes, they work for the Council, the y 

listen. 

DB: And what do you think about this new association, Tutukuvul, 

Boski? 

BT: What? 
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• DR: Do you know :ihout T11tukuv11l? 

BT: Yes, I think I wrote a letter to Mr. Pitts and ;:iske d him 

about it and he explained to me. 

DB: Well, is anybody here in Umbukul joining it? In your • home village, Meterankan, they're really all very strong for it. 

BT: Yes, I think some people are. It's all right. It' s 

to help, I think. 

DB: Do you think it's "dangerous"? That's what some people 

say. 

BT: How is it dangerous? T t' s one of the--wha t ?--cconom i c 

development. It's for the economy of the island, of the whole Territory . 

The main thing is they want money--they have to have a wa y to. (He 

laughs.) Long ago they didn't think about planting, using the land to 

plant plenty of coconuts. It's time now. Money--they have no money . 

DB: They have no other way of getting it? 

BT: Yes. 

DB: This is the only way isn't it? 

BT: There used to be trocchus shells, they used to be dive rs 

for trocchus shell. 

DB: Did you people once sell trocchus shell? 

BT: Oh yes, yes. 

DB: To the Chinese? 

BT: Yes. It's going now, the Chinese are buying trocchus 

shells now, and sea slugs. What do you call them? 
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BT: Mishadama, mishadama. 
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DB: I don't know. I've heard them t a lk about sea slu gs. 

BT: The Chinese, they cook it first, cut it up, and co o k it, 

and then they dry it, and they send it in bags. 

DB: Are they buying it here? 

BT: Up in town. Only a few local people are doing it. I 

think they are good for inland Chinese who use them for soup, or something 

like that. 

DB: Yes, that's what they need. Yes, there ought to be a 

lot of things like that. All these people are always talking to me about 

"Master Fish " delivering the big red nets. (I explain the interest of 

Keith Hill of the Fisheries Department in starting canning of fish in 

grated coconut.) He's hoping to get something like that starte d here. 

It wouldn't employ many people, I guess. It would emplo y a lot of people 

fishing, but I don ' t know how much fish you people have around here. 

BT: That's the main thing somebody have to find out about. 

(He laughs.) Nobody knows. 

DB: Nobody knows. 

BT: Uh. (Pause.) 

DB: Then you don't feel alarmed about this Tutukuvul society? 

BT: I don't feel alarmed. I only guess. When the Germans 

first came here, they started with economic development. 

DB: Yes. 

BT: (Laughs. ) I won't tell you, you know it. 

DB: No. I don't know all that. I have onl y heard fr om s ome of 

my teachers . But you mean here in New Hanover, too, the Germans started 

economic development? 

• 
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BT: Yes. 

DB: Did they plant all of these plantations? 

BT: Oh yes, yes, yes. I can tel 1 you some of the Ce rman 

planters who were here. I've seen some of them. I was born in 1911 . 

DB: In 1911! You don't look it. 

BT: Oh yes, I was born in 1911, and when the Germans were 

sent back, I was a big boy. 1918 I think they were--

DB: Yes. So you knew them. 

BT: I know them. Here, Mr. Gregit, at Wasange, and Mr. 

Okmucken, Mr. Fisher, Mr. Mark. That's the three Germans I know. 

DB: And you knew them? 

BT: I know them. 

DB: Well then, perhaps in a way you really agree with some 

of these people who were the cultists, that Australia hasn't done as much 

as they should have done. What do you think about this? 

BT: What--before? 

DB: Now--now, too. Frankly, many Europeans are very critical 

of the Administration here. Not just Americans. Australians, too-­

Englishmen. 

BT: Oh, I got the same thing from some of the Australians who 

had never been here bef ore--during the war when they came they talked 

like what you are saying now. 

DB: They were critical? 

BT: Yes, they blaming the Australians who were here. But T 

think it was a different time before, and we do not know. Many of 

us did not have any education, and we just thought everything was all right 

for us. 



DB: Yes. 

BT: A laborer used to get 4 shilling or 6 a month. 

DB: A month, and thought he was well off. 

BT: That is 4 shillings defer and 2 shillings l.::it e r. 
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DB: I know, now this is something that confuses me. I very 

often hear the people say how wonderful the Germans were, because when the y 

finished working for them they got a big box of laplaps. Then I 'll say , 

but how long did you work? And they'll say: "Three years". 

work.) 

worth? 

BT: But they didn't get any pay. 

DB: No pay. 

BT: They got no pay because they received them (at the end of 

DB: Did they give them a big box of laplaps? 

BT: Oh yes, very big, I've seen it myself. 

DB: It was really a lot, uh? How much do you think it wa s 

BT: One of the workers, or two, he comes into the store. All 

right, you see what you want ... 

DB: Did they really say that, they could take what they want. 

BT: Yes, they could choose what they want. And they choose 

anything. I went to see the box--the German did before--and I can tell 

you that nearly every villager has a "whale" box. I think j ust because 

the whale box was cheaper, and there were a lot of boat hui1d e r s . B1 1t 

now there are none. 

DB: Nearly every village? 

BT: Nearly every village has a whale box. Whale box was 50 

pounds to 70 pounds before. My father has one. 
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DB: Well, the main thing is, yo11're willing to so c> thin g s in 

perspective, and see that the Australians have had other jobs to do. You've 

been to England, haven't you? People keep telling me you've been to 

England. 

BT: No--only to Australia. 

DB: Where did you learn to speak English so well. Everyone 

keeps telling me that nobody else in the Territory speaks English so 

well! Where did you learn? 

BT: I learn it from Rabaul. My teacher died just recentl y-­

I 
Mr. William Charles Groves. In Rabaul, in 1923 . 

DB: What school were you at then? 

BT: Government school. 

DB: Government school! Now you're the first gove rnment school 

person I've met. Everybody went to Vunarima or something. 

BT: No, Vunarima is Methodist. 

DB: Methodist. 

BT: There were no missionaries when I left here. I didn't 

know about the mission. 

DB: You didn't know about the Lotu! 

BT: I didn't know about the Lotu. 

DB: You mean you were educated first. 

BT: First from the Administration school. 

DB: Where was that first school? 

BT: Kokopo . 
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DB: When you were how old, what ye a r would that have been? 

BT: Eleven. 

DB: Eleven. 1922 uh? 

BT: Twelve - 1923. 

DB: When then did you first hear about the Lotu? 

BT: At Rabaul. The school was divided into two groups, Methodist 

and Catholic. But I didn't know where I ... and they just said, Oh I 

think you go in Methodist. 

DB: (Laughs - so does BT.) You didn't know what it was all about. 

Had you heard about the Lotu at all? 

BT: No, I didn't know about the Latu. 

(Tape off, then on. DB summarizes conversation that has taken 

place: We are discussing the role of the mission in life here, and Boski 

says that people have lost interest in life, they don't have an y fun he re, 

the Lotu has interfered with all their amusements, the bo y s no mor e sin g 

native songs, and they are in fact losing interest in their own culture now. 

So we're discussing who will finally get the blame for this cult and so on, 

and the mission's role in it.) 

DB: Just tell me a little bit just what you think the mission's 

role has been in all this. 

BT: (Pause) In some of the culture? 

DB: Yes. 

BT: When we have pig we have dancing in and out. When we have 

feasting in memory of the dead, in memory we make a feast--in memor y of 

someone who died. 

DB: Is that the feast that's cal l ed wag? 

BT: Wag, yes. Now it's all stopped. It's a waste of time . 

~ . . -
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DB: Is that what they say? Tt's a waste of time? 

BT: Yes. They say we make a feast, and we make all the dan ces . 

DB: A waste of time! 

BT: They say because people who try to make thes e tr y to mnke 

charms, what they call maira.
2 

DB: Yes. 

BT: "That's where part of our gardening has dropped because people 

were thinking of making feasts for the dead ... There are two reasons why 

the mission stops it. If we make a feast, and we have this native drum--

rangamut--and the people bot (dance and sing) at night 

3 DB: I know about bot. 

girls ... 

BT: The missions say when the people bot at night, mixing with the 

DB: Promiscuity . 

BT: That's right. That's right. 

DB: They worry about that. So that's why they stop it. 

BT: That's why they stop it. 
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T.I.A. 
~---

We have met three times. Now all the officers 

of T.I.A. want to make a report to all members about 

all the meetings, so that all can understand well 

about the work of everyone. 

In the first meeting all the men from plenty 

of places came to Lavongai to hear talk about 

getting up this Association of ours. At this meeting 

we talked about all these things: 

1) Name of the Association: TUTUKUVUL ISUKAL 

ASOCIASON (sic) (T.I.A.) 

2) Work of the association--we want to work 

at getting up all kinds of work regarding planting 

coconuts and caocao and agricultural work. 

3) Officers--T.I.A. has got officers to boss 

all members. These are the officers: 

a) President--number one boss 

b) Number Two President--number two boss 

c) Treasurer--clerk of the money 

d) Secretary~clerk of the book 

Now all these officers work along with all met!lbers 

of the BORD (sic). This board is like this: 30 members 

of each place must make one man boss of all and he must 

represent all. All right, he is a member of this Board 

of T.I.A. and .of all meetings about work for T.I.A. 

Now at this first meeting, everyone chose Paulos 

and Walla to look after the work of the new association, 

. . . 
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to find members and to gather money for dues. 

4) D.les (pay of a member)--At this ~eeting 

everyone made $10.00 the dues to come inside T.I.A. 

(But this went up a little at the last meeting. 

Now the dues for a new member is $12.00.) 

5) Some laws were made at this meeting: 

a) All members must work to help all 

the work of getting up the place. All must 

hear the talk of the boss of each place. For 

instance, all work at cutting bush and planting. 

b) All money that comes from dues and 

work of the association can go to help the 

work of the members however the members wish. 

c) All members must pay Council tax. 

Because a man cannot do one good work if he is 

in jail. 

Now the first meeting finished with talk of 

finding members and getting up the Borda of each place. 

Second Meeting 

Discussion at the second meeting was as follows: 

Paulos opened our meeting by talking about the 

work of himself and Walla. He said the work of the two 

was straight. They worked at finding members and 

getting their dues. He said some places already have 

Bords, and he told who was Bord in each place. 

Walla talked about the money that came up in dues. 

He talked about how many members there were in T.I.A. 



Money that came in October (1966) through March 

--$7128.80. All this money is already in the bank. 

Now members at this time were as follows: 

Members who have paid all the dues--383 

Members who have just paid half--797 

Total members--1180 

Now in the third meeting this number changed a 

great deal. In the report of the third meeting you 

can see. 

After the talk of Walla they talked about the 

time for completing the membership of all half members. 

Everyone said one month was all right. They said 

all half members must finish paying their dues by the 

time April is finished. Now when this month is 

finished, some haven't finished their dues, all these 

must finish at $12.00 

TALK ABOUT NEW MEMBERS: THE LAW FOR ALL 

They said that new members can come inside like 

this: 

1) School children in 1967, if they finish 

school and want to come inside, they must pay $10.00, 

that's all. 

2) All adult men and women, if they want to 

come inside now, they must pay $12.00 dues. 

Now if a person wants to be a member his or her 

name must come before a meeting of all t he bords and 

all must say it is all right for this person to be a 

member or not. 
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TALK ABOU! FINISHING A MEMBER OR OUSTING A MEMBER 

All bords along with the officers talked plenty 

about the law for leaving membership or ousting members. 

Now two law came up: 

1) A member who wants out: He must come to a 

meeting of the bord or send talk with his representative, 

so that the meeting can hear his talk. Then all can 

approve or not approve that he be out. 

2) Suppose T.I.A. wants to oust a member who 

has done a big wrong. The member must come before 

the bord and hear their talk. Now he can return their 

talk well. Later in a court the Bord can oust the 

member or not, whatever it likes. But they cannot 

oust him for nothing. He must have a big wrong that 

he has done, in breaking a law of T.I.A. 

THE WAY TO MAKE OFFICERS 

1) All members in each place must first choose 

bord for them all. Thirty members in each place make 

whoever they like the boss of them all. He will be 

member of the Bord. 

2) When all the members of the bord meet, 

they can appoint all officers as was discussed at the 

first meeting. 

3) If an officer does not do his work well, 

all the bord ~an change him, and put whoever they 

like in the place of the officer who is no good. 

1392 



Now Walla gave us some good talk about getting 

up the place. He said that everyone must quickly cut 

the bush and plant the station. They cannot allow 

the law of holding the ground to bugger up the place. 

Everyone must bring their thinking together and work 

hard so that everything will be all right with the 

ground and with the station. Now we must mark the 

ground and cut it and plant it. 

TALK ABOUT TOOLS--All the bords approved using 

$80.00 to buy some tools. Now later if each place 

wants to use these tools they can ask for them and 

get them. 

FLAG--All the bord talked about a symbol for T.I.A. 

190 or a flag. Now we all approved this flag here. 

The meaning of it . • • The flag is blue, like sea 

water. 

'nle map of Lavongai island--green--we want 

to plant all good things on our island. 

T.I.A., the letters of our association, 

because we want to use the association to get up our 

place. Color: Gold. 

'nle coconuts and caccao show us the kind of 

way we want to use to get up our place. We want to 

plant the gro~nd and use all kinds of ways to plant it. 

The triangle and ankor show us this: 

The triangle is the mark of God. The 
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anchor is the mark of our hope. The 

meaning of it is this: we hope through 

God. All good things come up if God 

blesses our work. All right, our flag 

tells us God must bless our work. If 

He blesses all the work it can be all 

right, and run good. 

LAW OF WORKING A PLANTATION IN THE VILLAGE: 

1) A man who works a long way from his village 

• if he wants to come inside the plantation all 

are working in the his village, he must repay the work 

of all men. He can repay like this: 

a) He can buy the day he loses for 40 

cents ( $ • 40) • 

b) He can repay his work when he comes 

back to the village . •••• He must repay one 

day for each day all the men have worked. 

c) He can pay a man to do his work. Now 

if one man is lazy or he does not want to repay 

the work of all the men with his work (or money), 

he cannot be a member of the plantation of this 

place. 

The second meeting finished. 

Third Meeting 

May 11 and 12--1967 

First we want to take roll call, but all members 

from each place are not straight. Now all Bord go to 



the office of T.I.A. and all, along with Paulos 

and Walla, worked one day to straighten this thing. 

On the second day everyone met again. Now 

Walla and Paulos talked about members of the Bord 

of each place • • • • Some villages did not choose 

their Bord yet. Later I want to give the name of 

each place, the number of members there, and who is 

bord of this place. 

Then all Bord talked about all the people on 

the Tigak islands. They want to be able to come 

inside T.I.A. Some men from the Tigaks asked the 

Board it if was all right. Now they said because they 

had sent money to be returned to them. Father (Miller) 

talked about some talk he had heard from one government 

boss and from the Telatela (Methodist missionary) •• 

Then they replied to this talk. They told the Bord, 

the Telatela has said it's all right for all men to be 

able to be member of T.I.A. But he does not like some 

incorrect talk that got up in the Tigaks like before. 

All men must savvy. This T.I.A. is a mat t er of the 

wishes of each man. T.I.A. is not something to bugger 

up a man, but something to help the place. Now the 

Bord talked quite a bit about all men in the islands. 

Later they voted to mark the boundary of T.I.A. They 

approved all islands, but they all said it is something 

that belongs to our islands. It is not an association 

that belongs to another place. I cannot talk about all 

the talk of everyone about this thing. This is enough. 

• 



MARKING GROUND 

lhen they talked about what places they had 

already got the ground ready. Moris said all of 

Meteran, Netekavil, and Metemana had already marked 

the ground. Benge said that Ungat, Patirina, and 

Baikeb had marked the ground. Kereilus said the same 

for Metewoe. Alan and Pikakus spoke for Lavongai, 

Saula and Kolungat also and readied ground. Silautusikei 

said all members of Neingang, Butelang, Tuila and Baungung 

were readying (their ground). Some places had not marked 

the boundary of their plantation. lhey will mark it now. 

'nle Bord talked about this marking and cutting the 

boundary of the ground so that all can work a plantation 

on it. Everyone said: All men must cut the boundary and 

sing out for Father and the officers to come and look. 

But Father talked to all the officers after the meeting. 

He does not know at what time he can come and look at 

each station belonging to everyone. Because quite a 

few have been got up. He along with Daniel Bokaf marked 

the part belonging to the plantation of Lavongai, Kilungat, 

and Saula. Eventually they will come to each place. But 

Father said it would not be good if everyone waited a long 

time. It would be better if everyone cut the bush and 

planted the ground. Suppose all men do not agree about 

the ground. (lhen) they approve it. All right all must 

cut bush and plant • 

.;r; . 
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his membership. They talked quite a bit about this 

thing. I cannot write it all here. One law that all 

liked was this: A man who is a member just gives the 

name of one person who he wants to get his membership 

if he dies. This is the same· as the law of the Bank. 

When a man gets a passbook he must give the name of 

whoever is to get his passbook when he dies. 'nley all 

said that the Bord should go back to the village and 

ask all members in each place. All right, at the 

fourth meeting everyone can talk again about it. 

INCORRECT TALK ABOUT T.I.A. 

Plenty of bord talked about some places some man 

.talked no good about the association of ours. What 

about this rubbish talk. Walla replied to the talk 

with some good talk. He said: He does not think much 

about all this nothing talk. He is sorry for them, 

because they do not understand the work of T.I.A. Now 

we altogether work all our own work. He said: We 

cannot be cross with them. By and by they will look 

at our work, and they will understand the reason for 

our association. He said: If you and I do not get up 

our place, who will get it up? He would like us all to 

work strong and hard so that all can understand the 

thinking and the work of the association. 

Father Miller said: we cannot be cross with 

all these men who talk badly about the association. 

That is their business. We work so that all can see 
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our work and all will understand. But it's no good 

to write this talk of theirs on paper and send it to 

an officer or to Father. That's really no good. You 

must not write. You cannot waste the time or yours 

and mine with rubbish talk. You cannot be cross, just 

work hard. 

Moris said: we must forget the talk of everyone. 

We must follow our work. The talk of all must make us 

work harder. 

Maias, also, said that we cannot be cross. We 

work, that's all. 

Silikan also met with plenty of nothing talk 

of theirs. But he is not cross. He told them: He 

is following his wishes. They, too, can follow their 

wishes. If they all want to talk badly, that's their 

business. But he cannot understand why they want to 

bugger up this work with their rubbish talk. Then 

Aisoli said: the talk of Silikan is good. 

HALF MEMBER 

During this talk about half members, there was 

more and more talk. I cannot write it all. All members 

of the bord were a little hot about this thing. Plenty 

of men are just half members. Some Bord said, mask! 

send their money back. Some said, no, be a little 

sorry first. Give some more time to finish. Some 

replied--they work easy, too easy. Because it is time 

for them to finish their membership. We have talked 

... . 
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plenty of time to everyone. If you extend them one more 

month, the month will finish and the half members will 

still be there. Now Pasigandau said, we cannot be cross, 

we must be sorry. Some have no road to find money. 

Then plenty of bords replied--it's all right--all can be 

members but all must finish their membership with $12.00. 

Because the time for membeships at $10.00 is finished. 

We must work now. Now plenty more talk came up about 

this thing. But everyone approved this talk here: 

MONEY of the half members is in the bank. nie 

boss of them all (bord of each place) can talk to all 

half members about finishing their membership for 

$12.00. If the half member does not want to, he can 

get his money back. 

Now all new members must come in at $12.00. There 

are no more half members. 

Then Walla thanked all the Bord members for a 

good meeting. We all thanked God in prayer and the 

meeting finished. 

REPORT ABOUT MONEY 

We want to tell all members about money. In 

the bank there are two books for T.I.A. In the book 

for writing checks we have $8,614.40. In another book 

there is $3,078.60. Tile total of all money of T.I.A. 

is: $11,693.~0 

1'399 
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REPORI' ABOUT MEMBERS 

Now the members in each village are plenty. 

We cannot write them all for each place. But we want 

to give the total full and half members. There are 

984 full members and 560 are half members. We truly 

hope that all half members finish their dues. Because 

we want full members, that's all • 

REPORT ABOUT WORK 

Plenty of places have already blocked some 

ground. Father is not able to look at all of them 

quickly. He would like all members to cut the bush 

and plant the ground if there is no talk about the 

ground. By and by he can come and mark the ground or 

he can send Bokaf to mark. Bokaf knows all about this 

work. But we want to talk to all members about this 

thing. You cannot mark ground of a man who has already 

planted it. You cannot mark the ground that there is 

plenty of talk about. Mark ground that belongs to 

everyone and that is bush, that's all. We do not want 

anger and arguing about ground. Our place has plenty 

of ground that is bush with nothing else so that the 

place can get up. We are truly happy because plenty 

of men have marked and cut ground. Work, work, work 

so that we and our children will have something later. 

TALK TO ALL BORD 

We have heard that plenty of B~rd do not look 

1400 



after the book well so that we can savvy who works 

and who does not work. You, all Bord, must look 

after your book well. Mark straight who works and 

on what day they work. If this is straight, all 

right there will not be any talk later. Suppose it 

is not straight, there will be plenty of talk later. 

Walla talked to us, he said: This fashion of talking 

about ground, it is not a good fashion. It is as 

though we hold something to yet. And it's also as 

though we do not want something to come on our ground. 

Now the ground is the root of something. If you and 

I are strong in planting all things in our own ground, 

we can see the road to being all right later. Paulos 

too talked to us. We must do the work of T.I.A. inside 

each of our places. We must be strong for Tutukuvul Isukal 

Association. 

If a member wants to ask something of the officers, 

he must write Walla or Paulos, then we can reply. 

(Tilis news was written and distributed by Carroll Gannon. 

He had been putting out a "Lavongai News" from time to time.) 
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Halla's Speech 

About forty Bord members came to Lavongai villap,e for the fo1irt h 

meeting of T.I.A. Bord representatives and officers, August 10 and 11, 

196 7. A large meeting house, with half-w:1lls and furnished with split­

log benches and long desks, similar to those used in school rooms, h:id 

been · built near the Government Rest Hou<>e (H::ius Ki::ip). Nearby was a 

small rangama, a quonset-hut shaped house where visiting Bor<l members 

could sleep. There was much anxious talk about how these visitors wn11ld 

sleep and eat, and accusations and recriminatioas were eenerally exchanged. 

The first day of meetings lagged as small groups debated who 

should be admitted, while others wondered what was eoinr, on and rnillen 

around impatiently. But the second day proceeded purposefully, as each 

Bord member stood up and reported to the group about the situation in 

his village. 

President Walla, from Meteran village, began the meetine with a 

call for unity. Ile drew an outline map of ?fow Hanover on the blackhoard 

and in it drew small circles around the coast. "Our custom from before," 

he said, "was to follow our clans. Neteran villa3e has Balus, Silau, 

Kokomo, Sui. In Heteran, five lines of men live. In Tiaputuk, four 

lines. Each pulls the talk around and about. Suppose some talk comes 

up in Meteran, there are five lines. There are no men who unite. It is 

not straight. We are not one kind. However many clans there are, there 

are that many lines of men. This was good, according to our thinking. 

Then Walla wrote "T.I.A." in the center of the map of '. fow Hanover, 

and drew lines from it to each small circle representing clans, in each 

of which he put a '1T." 

"Now T.I.A. stops all round. It puts its name everywhere. ~lo 

longer are there five lines in Meteran village: there is one line now, 
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on the ground. You and I all hear the talk of T.I.A. now. All men 

stop with T.I.A. If we did not h::ive T.I.A., we '·muld not have :rnvthin ~ 

or anyone to unite us. This is the source that will straighten us, 

that will make us all one. T.I.A. showed us this road, and by and by 

we will be one. 

"There is no more 'I belong to this line (clan).' 1Jith regard 

to ground, Big Hen before followed clans, followed the pup~ who bossed 

everyone. Our mouths were strong in calling the names of our clans. 

(But) I hear that God put the ground. It is true. I think you and I 

call clan names for nothing. They have no hands with which to work. 

God put the ground and gave us hands with which to work. Cod did not 

think of giving ground to clans: clans have other work. If we do not 

pay taxes, the government does not jail cl.::ins. They j.'.lil me, one i'1an, 

because I have the strength to work on the ground. Clans c.qn stop :ind 

rest well. God did not put the ground for clans; he thought of us nen. 

If a man moves (from one village to another), the law of T.I.A. is there. 

All men sit down in the same way in another nlace. T.I.A. is to ~how us 
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a good way. e 
"If three stand up in one task and three in another, thinr,s will 

not be straight. Pulled one way and then the other, you and I will be 

hot for nothing. But if all stand up together and pull, if you and I 

pull T.I.A. together (he demonstrates, pulling with his hands), it will 

come close. If we hurry for something we like, something we want, it 

is not a long way; it is nearby. 

"I think of one thing: coconuts. By the last meeting of 1967, 

all places must e~ch have 1,000. Then we can have 24,000 in 24 pl.:ices. 

I would like 24,000 by the last meeting of 1967." 

' -
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EXCERPTS FROM INTERVIEWS 

The following are excerpts from interviews with various people 

chosen because they are relevant to particular issues or topics that were 

prominant in the Johnson cult. 

One of the major questions that concerned outsiders was whether or 

not the cultists were seeking cargo. Europeans close to the cultists thought 

that they were more interested in savvy and in equality than in cargo, and 

that they wanted savvy about cargo and the world in order to achieve equality. 

Under the heading "Savvy, Cargo, and Equality," I have given excerpt from 

interviews with cultists, non-cultists, missionaries, and government 

officials. Under the heading "crazy or Justified?" I have cited some 

egpecially vehement statements by men who were for the cult but not prominent 

in it. Under the heading "Being Cared For Well," I give their statements 

which indicate that it is help rather than anything else that some people 

seemed to want. Under "Anger, Fear and Rejection" I report these informants' 

comments on the presence and relevance of these feelings during the cult. 

The contexts within which various countries were referred to as "Papa" by 

the Lavongais is recounted under that heading. Both cultists and a 

missionary saw a relationship between "Faith and Action" in cultists' behavior, 

and their views are reported under that heading. 

Finally I report some "Ideas About What Caused The Johnson Cult," 

from those who were inactive in it and from those who were active against it. 

The ideas of those who were active for the cult have been amply given in their 

interview. I conclude with the views of several categories of Europeans: 

Plantation Managers, Government Officers and Missionaries. These accounts 

suggest the distinct perspectives of these groups both with regard to what 

caused the cult and with regard to what should be done about it. 
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Pasingan and Boserong: 

Boserong (aged about 50) brought a friend of his, Pasingan, 

to see me at my house one evening. Pasingan asked me what country 

started T.I .A. (The question was probab'iy rhetorical, but I did not 

realize it at first.) - I said that no country had started it, that it 

was started by Father Miller, and it was an organization to plant 

coconuts. Pasingan's great beaming face, full of--yes, rapture-­

blissfully happy, like a preacher talking about the Love of God and 

feeling himself gloriously blessed--bradually fell back into a "secular" 

look as I talked. Boserong's look went from cheerful to routine. It 

was clear that they didn't believe me. I wasn't really looking at 

Boserong, as I was concentrating on Pasingan. It was embarrassing, as 

they had apparently given me such a build-up, to Pasingan, as a white­

skin. It was as though he had come to me to say, Thank you, we know 

that you, YOU will help us; and then I lied to them in an obvious way, 

the way all white-skins did, and they were prepared to make stock, 

polite responses. So to ease the embarrassment I made an "open" remark, 

lamely, at the end: "That, that's all, that is ny savvy." Boserong 

let out a great whooping laugh: "That, that ' s all, the little savvy 

of the missus!" Pasingan laughed. Thus, I helped them save their face, 

but at the expense of my own. 

Boserong and Pasingan 

Bosero~g brings a man to my house whom I designate in my 

notes as "Mad" because he is wide-eyed, smiling, seems a little distrult 

and mystical. I later learned his name: Pasingan. ~Je had this conversation: 

·. 

• 

• 

• 

• 

• 

• 

• 

• 

• 
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DB: What makes a good way of life? 

P: True, one thing is very important: work. [ n.b. lie ;:i.ssume ~ 

that my question was rhetorical. This is a common style for New 

Hanover.] When I was little, my nether and father showed Me how to 

work sago, gardens, all little things. nut not one thing. Then later 

a man told me to make a canoe. Now, why did he push me to this work 

that before they didn't show me about? I know how to work for food, 

but no one showed me how to work for money. I go to sleep with nothine 

[i.e., hungry, if I have to depend on money for food.] This thing, a 

good way of life, comes up from good schooling. 

DB: But suppose you live well, would you like a house with an 

iron roof, a speedboat? 

P: Yes. 

Man from Saula: We want to be taught how to make engines, and 

ships, and all the things white-skins have got. (August 29.) 

Silikan of Enang Island 

Makios arranged two canoes to take me to Enang island to interview 

Silikan, a very bright man in his early 40's. I heard a lot about him 

from the Methodist missionaries, as he was both a preacher and a cultist. 

He had also become a Board for T.I.A. 

This interview gave me two memorable incidents. One had to do 

with the kind of savvy people wanted. When I asked that question, 

Silikan looked around and picked up a metal teapot and said, "I want 

to know how to make this teapot." He thus dramatised for me what he 

went on to say: that it was hard for them to make money, and that they 

therefore wanted to be able to make the things they used themselves. 
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The second incident occurred after I had turned off my tape 

recorder. Silikan drew me aside and asked me quietly in what way they 

could get America to come. I told him all the reasons I knew why 

America could not come. He then said, "We are to have self-government, 

aren't we?" I said, "Yes." "When we have it, can't we oust the 

Australians and ask some Americans to come and help us?" I was startled 

and chagrined. "Yes, 11 I had to ad.mi t, "you can. 11 

Silikan then said that he thought he had heard Father Miller say 

that perhaps a government could come up inside T.I.A. I said that he 

must have misunderstood, that T.I.A. was just a business, not a government. 

Yes, he said, hurrying to agree more for my sake than his, he had 

wanted to ask Father Hiller but did not get to it. ?fow, he said, he 

would do so. 

TI1is incident became increasingly instructive as time passed, 

and a government: did come up inside T.I.A. President Walla, of T.I.A., 

was elected President of the Colll1cil, which he and other Councillors 

then voted out of existence in the early 1970's. T.I.A. beean to build 

roads and to provide ships for transport of copra and the other kinds 

of development that a government might have been expected to provide. 

The imagination and determination of these people created a situati on 

which seemed out of the question to me and to most other white-skins 

at the time they first thought of it. 

Silikau and Peterus of Lavongai Village 

Silikau and Peterus, who is originally from the Sepik, were 

talking at my ho~se. Peterus was talking about a doctor for who~ he 

worked as doctor boy. I asked if he was good, and Peterus answered, 

"No, he was no good. Ile didn't sit down with us." 

... 

• 

• 

• 

• 

' 

• 

• 

• 

• 



DB: Why do you think white-skins don't sit down with you? 

P: I don't know; I think they think we stink, because our 

skin is black. 

DB: What masters have sat down with you? 

l 408 

P: One from England, Master Jack, in the Power House [in Port 

Moresby]. We can sit down along with you all, but we are afraid. 

DB: Why? 

Silakau and Peterus both then said that maybe their skin would 

stink, or they didn't know. "We wanted a country that could help us." 

S: I think we wanted that we should be equal. You have chair, 

table, ax. Everyone wants these. What country will make us one, so 

that everything will be straight? (June 28.) 

Oliver and Father Miller 

Father Miller taped a conversation he had with Oliver at the 

priest's house in Lavongai at Easter time, 1966. The following is an 

excerpt: 

Oliver: You must straighten all savvy, another kind of savvy. 

You know about all things, and we just know how to read and write. 

It's not good that you hide some parts. All natives are down. You 

Americans, your house is good. All Australians who look after us, 

they're no good. I want change, that's all. If Japan comes up, that's 

all right. 

FM: Your ideas are different now. 

Oliver: The people don't want cargo; they want work, that's all, 

for the good han~s God gave them. He are men who are crazy, that's all, 

and you are men who are--clever, or I don't know. 
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Alipes 

Alipes was the brother of Pasim, who was, CarrolJ Gannon told Me, 

a strong cultist. Alipes talked in an excited and insistant manner 

to me one day at my house. I asked him if he had heard of the idea 

of the ancestors making cargo. Ile said he had not. 

DB: Did you when you were a child? 

A: I heard that by and by papa will come. He died when I was 

little. I have heard of the ancestors, but I don't know, is this ~ 

riddle ftok bokis] or a figure of speech [tok ~] or is it true? 

I think it is true or [not true]? When I was little I didn't live with 

my parents. I stayed at school. When the church came, they told us 

that if you truly believe, you will go straight [to heaven]. If you 

believe truly, and if you live a good life, you will have a house. 

Now no one made it; it just came up from nothing. (July 28,) 

Bate of Mataniu 

Jim White directed me to Bate, an ol d man of the village which 

adjoins Mr. White's plantation. He had long been a faithful enployee. 

He was in the cult. 

After I had talked with him for a while, I asked him if · th e r e 

was a belief, as some people had suggested, that the ancestors make 

cargo. He laughed and said, "I think they are j okins, that's all." 

Robin of Tsai 

I saw Robin only once, on the day of my second interview with 

Oliver (August 3r.d). Oliver and I and others were walking down the 

beach, he holding my tape recorder, when we saw Robin and I was introduced. 

I stopped to talk, and the others went on. We talked for abo11t half 
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an hour, he very shy, speaking quietly. He talked more than most about 

the death of Jesus and other specifically Christian beliefs. I asked 

him what traditional beliefs in New Hanover about death were and what 

he thought about the idea that the ancestors would bring cargo to the 

living. The ensuing conversation went something like this: 

R: All before did not go cornplet,ely. I think they stay in 

Pukpukis, a marsalai [spirit] place, or Tingwon, or Mait. 

DB: Do they just stay doing nothing? 

R: I think they died, and now they make all things. All countries 

have savvy now--about [how to make] shoes, all the things for fighting 

guns, etc. . 

DB: Who taught them? Or is this a new power of those who are 

dead? 

R: Yes, a new power of the dead. 

Reverend Allen Taylor 

Rev. Allen Taylor came as missionary to Ranmelek Methodist Mission 

not long after the vote for Johnson there. He and the two other 

Australian missionaries there, teacher Nancy Anderson and nurse Val 

Beckett, ate their Sunday meal with the local teachers and nurses. 

One day I commented to Rev. Taylor that I thought the cultists only 

wanted cargo so that they could sit down with the Europeans and be 

accepted. He said, "I'm quite sure of it." (August 1.) 

After talking with Hakios, I told Rev. Allen Taylor that the 

idea of free cargo was apparently injected by Europeans and carried by 

natives who tok bilas {make fun, ridicule). He agreed that they want 

savvy, and they never expected cargo free. (July 22.) 
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Carroll Gannon 

I asked Carroll Gannon, Medical Assistant at Taskul, about cargo 

beliefs. I told him that Makios and Saripat said that talk about cargo 

came from the enemy faction, and I thought it was probably encouraged 

by government officials who had a vested interest in showin3 that the 

people were crazy, rather than neglected. Carroll said that Bob (!load , • 
D.O. at Taskul) and the American anthropologi st (Ted Schwartz) had 

heard of cargo, "but will all my close contact with then I never heard 

of cargo, never heard talk of cargo." (July 23.) • 
Bob Road 

Bob Hoad came down to Carroll Gannon's house the same <lay 1 

talked to Carroll (above), and I asked him what he had heard about 

cargo. He said that he had never heard that the ancestors made cargo. 

He heard a bit about cargo, but mainly about ships and planes and I 

helicopters coming with Americans. (July 23 . ) 

Tombat, Piskaut, and Sione 

Tombat, Piskaut and Sione, all of Lavongai village, are complaining • 
about being called "long long (crazy) in the cult. He are all sitting 

on DB's verandah. 

P: I am thinkine of this new Solomon [dance and song] Yanr:;:il i i ~ 

has composed about the time of the election. It really Makes me cry 

to think of this time. Some think it was easy, but there 'f,JaS much pain. 

I am not sorry for myself, they did not hit me, but all the old me n 

and so on, I am sorry too much for all of them. 
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DB asked if they had hit some old men, anri all thrc1; said, 

vehemently, that they had. They hit Paulos (who is about 40-45) and 

his nose bled. Sione says that he saw them all go through the streets 

of Kavieng, handcuffed, and ropes around their waists. "Su='pose one man 

fell down, they all fell down." The police said, "All kanaka of America 

here, by and by klerica will come and get them." DB asked if all 

the police were native, and Sione said, yes; but Pisk;i.ut said, !'Ach! 

What, all native, not all whites, too?" DB said, "Some masters, t oo, " 

and Piskaut said, "Unn." 

Tombat: All were not afraid at this ti~e. 

Sione: They were not afraid, true! 

DB: I think they were not crazy. 

S: They were not crazy. They had savvy. 

T: They were sol [angry, jealous]. 

S: They were sol. 

T: My belly is hot from waiting. I don't like to wait wait wait. 

Just as a drum that is empty makes a big noise, so those who cry out 

bit "long long!" have got no savvy. They are empty. A man who has got 

savvy, like a drum that is full up, hasn't got a bie cry. 

Piskaut then imitated detractors of the cultists: "The Americans 

like you? You are dirty, stink, you are all backward" [ ridgin: tud;ik 

nabout]. As I told you before, this liking cannot finish. Tiiis is no 

lie." (July 18.) 

Piskaut 

Piskaut w~s talking to me one night at my house about the election. 

Shaking his head and looking earnestly at me, he said, nrt is not play, 

Dorothy, this fight." (Hay 22.) 
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Tombat and Joseph 

I told Tombat I am worried that I've not really got good savvy 

about the election. He very kindly tries to give me some savvy. 

I ask what the women thoueht of the election, ;md he said all 

the women had no talk. They followed all the men. 

I asked if the women had been cross, and he said, "No, they 

weren't cross. They said: 'Let all the men finish their likine.'" 

No, he didn't hear of ancestors or America bringing cargo. 

D: Did they want savvy, not cargo? 

T: They wanted S:lvvy and cargo. 

Tombat said, "If I don't look after my wife, well, she'll run 

away to another. This is an analogy." 

Tombat then used a local word: sol, which means a ereat aneer, 

and jealousy. Tombat described the word thus: "I am cross because I 

want something and they don't give me anything good." The election 

got up from this, he said. "tle thought, 'One hundred Christ1'lases go, 

and they don't show me about one good way. Plenty of years since the 

ancestors, we were all young then. What, are we to sit down like 

rubbish, on and on? I want a good way to to save my -wife so t hat she 

will like me. Plenty of men suffer about this.'" Here he slipped from 

the analogy as analogy to the same statement as direct statement. 

Tombat goes on: We stop, stop, wait, wait, and Australia doesn't 
• 

get up one good way. Plenty of~ coI'!le--Touhy, 

Joseph: ~e thank you for coming to straighten this election. 

We work hard and do not get big pay. I am. not crazy, I just want a 

good way. (July 19.) 
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Joseph Pukina 

To reassure Joseph that I would not report wh::it he s:iid to the 

kiaps, I mentioned again that I was in no way working with the kiaps, 

that they had not wanted me to coce to ~lew Hanover. His eyes ·went bie, 

and I thought he was very serious, which he was, but he was also joking, 

satirically. He said, "They had heard that Dorothy goes and '.1clps tt1e 

people. 'Oh, no, definitely not, she cannot go!'" He told nc they 

ousted a good doctor on=e, one that sat down with the people. 

~ i 'r> :-- ..,..., .. ·: i " ~ . .... ~ ,,. ,-. " ~ C "" -- -- --------
Tombat 

DB: Here all men afraid of jail? 

T: Not afraid because they were cross, because they wanted 

something good. Plenty said we stink, we're crazy~man and maste r. 

But Dorothy, we are not crazy. And we were not a little afraid. If 

I am cross I cannot be afraid. Maski if there are police with nus:Zets, 

we aren't afraid. This, then, this election got up like this. S0rry, 

Dorothy, that you weren't here. It was truly something strong. (July 19.) 

Yangalik, Piskaut and Silakau 

Yangalik is one of the older men (past 50) who used to work for 

the government. He is now committeeman, a Local Governf".lent Council 

position, for Lavongai village. I asked him if the Euro:>eans had always 

been cross before, and he said that all were good before the election. 

It was not the election that made then cross, he said; it was just 

that the people did not like the Council and the tax. I suggested 

that they were not so much cross as sad, because the election was as if 
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a child chose its mother over its father. Piskaut and Silakau said 

yes, but they changed the analogy to a woman liking a c1a£1. In response 

to my question, they said that they, too, in local language, have t he 

same word for the feeling a mother has for her child and a r.lan for 

his wife, tlekutebul. We translate it as laik in pidc;in, they sai d . 

Silakau, Joseph, Tolimbe, Thomas 

One evening 01arch 14) Silakau car.le over to DB's verandah, t:~ e n 

Joseph, soon followed by Tolimbe, then Thomas. They are A.11 neighbors 

and men of about the same age, 40-43. They stayed late, until about 

11:00 p.m. One of the things they "greased" about was t~1eir resentment 

over the one-way law about black/white m::i.rriages. 

They tal ked about their desire to see Australia, about gettine 

drunk, and about their resentment over the one-way law about black /white 

marriages. I asked them if they were cross with white men for kee ping 

black women. No, Why? We are afraid, the said. Oh, I said, you mean 

you are not cross in front of them. Yes, only cross secretly . I aske<l 

why they were cross. "Because," Joseph sai d, pinching DB on the arm, 

"if I touch your skin I can go to jail for 12 years." 

191 Many men in New Hanover referred to Australia as a bad pa~a. 

They talked of their need for a good papa, and hoped that America 

192 would be one. As noted elsewhere in more detail, men in traditional 

New Hanover gaine~ their schooling or savvy i n the arts of life, "na3ic, 11 

and war, frorr: · .:eir fathers. 
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The following conversations illustrate the r~ew lfa.nover usaee 

of the term "papa" as a metaphor . 

Bate 

The following is an excerpt from an interview with B.:ite of 

Matiniu village, taped at Ranmelek, July 22. 

B: It was always the same. Our way of life, in all places, 

was not straight. All right, the church came. Everyone eot unde rs tan ding 

from the Bible. It gave us this talk about marmari [mercy, pity, being 

sorry for others who have less than you do]. This is a bie thing. For 

instance, me and Makios,193 he must mannari to me, and I to him. This 

wasn't something of mine; I didn't know about it. I didn't know about 

church. The missions taught me. I heard this good talk. The English 

came and taught us about this thing, church, but they do not follow 

this talk of the Bible well: marmari [said with conviction]. I am so 

sad. I am just nothing in the eyes of the English [~nglish-speakers]. 

My way of life, it is as though I've got no father. 

DB: You have no father? 

B: No, I have. 

DB: Oh, you are speaking figuratively. 

B: Yes, I speak figuratively. A man with a child, the child 

must cry to the father for all good things. You want to know the root 

of this thing [the election]? Tnis thing which we want, they all say 

this thing is to he~p all men who don't have anything, or a man who is 

not all right; or an old man or an old woman, later they can sit down 

well. 
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Boserong 

Boserong told me that a child cannot save his father. It is only 

the father who can save the child. Australia is the father of us, 

and Australia has looked after us; but money where? A father should 

help his child get up money. We pay taxes to the government, trixes to 

the teachers, taxes to the mission boy, taxes for the doctor, taY.es to 

the police--how? Get money where? Joseph can save his child. I~ I 

194 had any children, I could save then. 

Edward 

Edward, who was out of the cult, told me why he is not afraid, 

as some are, not to go into T.I.A: "Australia, papa to me, is her.e. 

I am like a fish inside the fence of Australia • I eat good, sleep 

good, play good under Australia. 
11195 I know, we are under the United ~fations. 

Piskaut and Sione 

Piskaut: I am cross about this bit of talk [about T.I.A.], "I'll 

wait and see." Now what will come up? 

Sione: Like Thomas, who doubted. 

P: If you don't believe, maski, you do nothing. 

S: Yes, like Thomas. 

P: If you try something, it must come up. 

(July 18.) 

DB: Just as you said in church on Thursday night, if you believe 

strongly in something, it must come up. 
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Bosap: Yes. Now I eave this talk in Unusa, I w~s thinking of 

everyone in Tutukuvul. 

DB: Did you talk of Tutukuvul, or just think? 

B: No, I thought of the talk like this: they will all go and 

turn it around in their minds, it will go to something of the spirit, 

and then look at what we brought before. 

DB: Ah, yes, each must think of Tutukuvul. 

B: Yes, because this liking of ours, we still work to follow 

it; we don't worry about whether it will come up, we just worry about 

our thinking about working this thing that we suffered for, because we 

have promised for President Johnson. 

(August 12.) 

Pasingan 

We don't know about the work of America, but we believe. ~.Je 

truly want America. 

(Au~ust 12.) 

Father Miller 

"The Lavongai native is taken up with his way of life, his 

desires, his hopes, his longing and his fears. He spends his time 

looking for food and pleasures--good and bad, profound and simple. He 

is not ordinarily a lazy person, although lack of direction or motivatio~ 

can be mistaken for laziness. A man of Lavongai is capable of 

extraordinary energetic actions and can be more pertinacious than most 

people. . . • 

When he is given a motive that really grips him and holds h im, 

he becomes incredibly vigorous and active. Because of his pride and 
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lack of knowledge, he clings to an accepted idea lik~ ~ do~ to a 

b 11 196 one. 

4 
Ideas about what caused the Johnson cult ranged from simple 

misunderstanding to mental illness, from cold politics to passion~te 

madness, from naive religious faith to a sophisticated understanding of 

social action. Native and European thinkers alike pondered and wondered, 

blamed themselves and blamed others. Some illustrations follow. 

a) Tnaci. -: v c .... "·.·1 -~ -, ,-! ~ ,.... + s .... ~· , ..._ • • ....... • ~ J ..... • • ~ I.. 

Yangalik, Kasau, Abo and Sister Liboria were not in the cult, 

but neither were they actively against it. They were more or less 

understanding, and not regarded as "the enemy." Iqua did not involve 

hitlSelf for or against the cult, but he was not sympathetic. He was 

still working for the Co-op, and he did not j oin T.I.A. 

Yangalik 

Yangalik told me this: "Our ancestors worked at this kind 

of thing: feasting, sing sings. They didn't plant coconuts. That is 

the source (pidgin: ass] of this trouble." Yangalik as a former 

government man is really bringing up an old complaint, that people • 
didn't "hear" the government. They had been told to plant coconuts, 

but they didn't <;lo it. ('!.1ay 29.) 

": . 
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Kasau 

Kasau, Councillor for Kulungat and Saula, went into the 

cult, but later withdrew his involvement. The President of the Council, 

Steven, who succeeded Boski Tom and, like him, is from V~bukul and did 

not go into the cult, is good, Kasau says: he doesn't criticise a lot. 

I asked him why Steven and his village did not go into the election. 

"I don't know why. It started with one man. We just heard it, and 

followed it. We thought it was true. We heard and believed because 

we thought it was true. Because we didn't know, and we didn't know uho 

started it." (June 2.) 

Abo 

Abo, a long-tioe mission worker from ::-lei tab, an island off 

the north coast, supported the cult quietly. 197 He was a quiet, fi rn ~aL'!. 

He told me this: "The reason (ass] for this electioa is this: a lo::ig 

tioe has passed, and we haven't got up. Everyone looks at the ne\~·s 

and knows that some places get up. Everycne thinks: no eood w~~ go, go, 

go and take orders, take orders, take orders. So they kicked first. 

That's what this elections was, that's all. They kicked a little; 

that's what makes a man get up. They wanted to kick, that's all." 

(August 29.) 

Sister Liboria 

Sister Liboria said that Ungat, Lavongai and Saula were never 

strongly involved. They went to jail because they didn't understand. 

"Whoever was run~ing it organized it well. No one knew anything about 

it until Ranmelek." (June 22.) 

·~ . 
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On April 12 I was in ~eteranl:an wi th the Lavongai nurses, who 

were doing infant welfare. I met I~ua, who had not voted for Johnson. 

Igua went to Cooperative school in Kavieng, and came to ~eterankan, 

his home village, as a clerk in the Co-op s t ore. He also bought copra. 

He worked for four years and then traine d ~nother man for the job. 

asked if the Co-op had buggered up during the election, and he said, 

"No, I kept it strong. Some people who live at the borders [of the 

Co-op area] took their copra to Mr. White, because they waited for a 

rebate [from the Co-op] and it never came. TI1ey were cross and went 

to Mr. White. They got 4 pence from the Co-op, 4~ pence per pound 

I 

from Mr. White. That meant ~2/10 or, if the bag was a bit heavy, b2/15 

per bag from the Co-op, and il3 from Mr. White. They went by canoe." 

I asked Igua why, in that case, he continued to take his to the 

Co-op. He replied, "Because, I don't know--which w~y is true? Because 

it is the business which belongs truly to us. Suppose I plant somethinE, 

I can't bugger it up. Because it belongs to us. I have looked at the 

ways of white people, and it is like this : look after something. We 

run away from business, bugger it up." 

When I asked him what was the reason [pidgin: ~] for the 

election, he said this: "The reason for the election is this: They 

all want money so that they can sit down in a good house with .::in iron 

roof, plenty of cargo. I think: Will America give for nothing? As 

a loan? Money comes from our sweat, yours and mine. If we are lazy, 

we haven't got anythine." Earlier in the conversation, however, he 

said that the election started because "they all stayed on tor on the 

mountain. They saw their way, they liked it. .Just like, that's all." 

·. ' 

• 

I 

• 

• 

• 

• 
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b ) ~ t • "'T ,-, ., + • + .t~C JVC .. C ;! - · l~ 1 _' !:".., s : 

Non-cultists with whom I spoke had various reasons for remaininz 

outside the cult, and for, in some cases, working against it. None 

told me, however, that they thought the cultists were lons lone, or 

crazy. The anthropologist probably seemed to fall in a category along 

with missionaries and service personnel who showed a sympathetic concern 

for the cultists, and who did not seem interested in hearing that the 

cultists were long long. I have no reason to doubt that some anti-

cultists made this accusation to some kiaps, and I heard it myself once 

in a Council meeting. 

Baro! and Silakau were outside the cult and were at some point 

against it. Both were Councillors, and Baral was Vice-President of 

this controversial body. Barol and Silakau were active against the 

election for Johnson, although Silakau changed his mind and took various 

stands on the issues. Both were good Catholics and joined T.I.A. 

Baro! and the North Coast 

I met Baro! for the first time in Taskul, in Carroll Gannon's 

house, just before a Council meeting on the evening of 15th ~ larch. He 

told me why his island, Neiteb, off the north coast, and the other 

north coast villages, did not go into th~ election for Johnson. 

Willi, Councillor of Baungung village (at the western border of 

the vote for Johnson) sent a letter to Boski Tom in Ur.1bukuk (on the 

west coast) tell~ng what had happened at Ranmelek and Heteran. Boski 

then wrote to Barol, who was Vice-President of the Council of which 

Boski was President. Barol had first heard of the election when it 

... ' 
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happened the second time, at Meteran. He had not heard of the Ran:i.elek 

incident several days earlier. 

Only one man of Heiteb followed the election for Ar:ierica, and 

that was because he was living on Lukus island, where ~eople voted for 

Johnson. The people of Neiteb voted properly. 

I asked why the vote for Jcl1nson occurred in some places ~nd n o t 

in Neiteb, and Baral answered, "Because if I see something, if I know 

about it, I can follow it. Something I haven't seen, I can't follcw." 

Barol had not been, however, completely uninformed about what 

was going on. Three times people from nearby Lukus island came with 

talk about Johnson. The first two times he was not there. The third 

time Barol told them, "You must follow me. You elected me [ r:ouncillor]." 

On this third occasion, two men from Lukus came along with one from 

Neiteb. They came secretly at night by canoe, but Barol discovered 

them. He told them, "You have a boss at your place. I am boss here. 

You keep out." 

I asked who was boss at Lukus at this time, and Barol named 

Joseph. "He followed the election. He was Councillor." Barol was not 

sure if he had sent these men. Lukus lies at the northeastern border 

of the area thal followed the election. 

Boski had written a letter to Barol which said: "What do you 

think? I can't boss you, but I think we look with knowledee at s ome thir.g 

that is good [Australia], which must remain here." Ilarol said that 

the people had completed receiving instructions about this election, 

but had heard nothing about this one that came up in the midst of l t, 

for Johnson. 

At Neiteb, some voted for ~Hcolas Brokam, some for Jim Grose, 

Barol said. "Those who stopped where the election was good voted 

•. 
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properly; those who stopped where the election was bad voted improperly." 

I asked Barol why he thought some people had voted for America, 

and he said, "The main thing that made then vote for Anerica was t~lis: 

America will come up, they will give to everyone for nothin3. That was 

it, the maiL1 thing. We of Neiteb did not believe." Barol, a ~o o<l 

Catholic and a former catechist, had talked to Father Kelly, then in 

charge at Lavongai; and Barol said that he had seen all the ways of 

Europeans, and knew that you must buy. "All things do not come up froT'l 

nothing; they come up from strength." 

I talked to Barol again at his own island when I visited briefly 

along with the Methodist :'·li.ssion nurse 10th August. At this time I 

asked him what the officials had told the people about who!!l they could 

vote for, and Barol said that they had not mentioned any countries, but 

only gave them some names. Barol had told the people that those who could 

not write could tell the ~ or the Council clerk for whoPl they wa11ted 

to vote. 

At this time he told me that the people of his island had ~one 

to Noipus, on the main island, to vote; and that some of his peorile had 

gone there a few days before the balloting to help make a little :10use 

for the election officials to sit in. Barol's wife, Lucia, had 3one 

to help build the house. (She is the sister of Abo, catechist at 

Lavongai mission, who is quoted above.) When she came back she came 

and told him, "We must vote for America, not as you taught us. Don't 

you know about this?" The people of :~ekonomon, inland from Noi;:us, 

had heard the talk, and it spread secretly and quickly through ]oipus. 

However, the people of NoiplJs did not vote for Johnson in the end, 

though some people of Nekonomon considered themselves to be in th ~ 

election for Johnson. 
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When Lucia came back to Neiteb with this talk, Barol rang the 

bell to call the people together, and he then said to them: "Who put me 

[in this position of Councillor], you or the government? [Rhetorical 

question.] I am the boss. Vote as I told you to." He then sent a 

letter to the Councillor of Ungalik island, Sekpas, telling him to 

follow the instructions of the government; which he did. Unga l ik vo t ed 

properly, but Patriunpau, a village on the mainland, which came to 

Ungalik to vote, followed America. 

"If only all the kiaps and planters and missionaries and lother 

Europeans] had worked to put this down it would not have happened. I 

and Boski worked. We are wantoks [persons of one language group], we 

savvy." I asked how one should talk to the cultists, tok esi (talk 

easy, suggest, rather than order)? "Yes, talk easy. If you talk strong 

they won't hear, true," he laughed. "We wantoks can handle this." 

Silakau 

Silakau was my best friend and informant in New Hanover. Father 

Miller had asked him to help me, not because he held any special position 

but because it was easy for Europeans to interact with him. It must 

have been easy for local people, too, because Silakau had been elected 

Councillor in 1963, a position which put him in the middle when the 

vote for Johnson came. On February 11, my second day in Lavongai 

village, Silakau launched into the story of the election. I did not 

record it as well as I would have later, because I felt some ambivalence 

about becoming involved in talk of the election so soon after my arrival. 

Pengai and .Bosmailik started it, he said; the "Seven Days" started 

it, he added, with some disapprobation. (Bosmailik and Pengai are from 

" . . 
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Nusawong, a village under the influence of Seventh-Day Adv~ntist 

missionaries.) Yaman, a young man of that village whose ann is dead, 

stepped forward at Ranmelek and told then not to vote. Silakau thou3ht 

that Pengai had written on the blackboard. 

He and Kiukiumalingaro, who was then Committee for Lavongai, 

had gone down by canoe to Ranmelek on Friday. When they got there they 

heard there was a meeting at nearby :·Iagam. They went, and they heard 

this idea, that they were all to vote for Johnson. 

Silakau didn't know what to think about this. He and Kiukiu 

went on to Ranmelek, where they woke up a mission boy to sleep in his 

house. The telatela, Rev. Alan George, had said they could. 

Saturday morning Silakau went to wash his face, then went to 

where the voting was to take place, and that was when Yaman stepped 

forward and talked crossly to the kiap: "I don't like Australia . 

Australians are liars. We want America." Then he asked the people, 

"Do you like America?" and they all shouted back, "Yes:" Bosmailik 

did not come to Ranmelek. He was in hiding. 

After the shouted vote for America, all the people left. Only 

Silakau and Kiukiumalingaro, along with thP. telatela and his wife, voted. 

I asked Silakau why he had voted? He said, "Because I saw 

the face of the kiap, he was upset, and I was sorry for him." Silaukau 

laughed about the whole situation, about how strange it- was that only 

he and Kiukiu had voted. 

Later, however, he did not laugh. Everyone was angry with him, 

but Silakau told them, "I am boss of my own thinking, I don't like to 

follow another man." He then told me a story which he told me again 

on other occasions, as did others. I never did understand it, but now, 

on re-reading all my notes, I think I do. Informants would refer 



cryptically and t!letaphorically to "a dog and his m.::i.ster," and compare 

the situation they were describine to a dog who would or would not 

bite people, and who had or had not a master. I now think that Silakrtu's 

point was that he could not serve two masters. He would have known 

the line from the Bible that claims that a man cannot serve two masters. 

In his analogy about the dog, he claimed th<lt a dog without a n;rnter, 

or with two masters, would not know what to do. He had to have just 

one master to obey. This is one reason he decided to stick with Australia. 

Another reason, the main reason, was t hat he believe cl what 

various Europeans said. He had talked to kiap Spencer at Ranmelek, and 

i1r. Spencer had told the same thing to everyone. "They all heard hiI!l, 

but they didn't believe him." I said, "They just believed :OosMailik ?" 

and Silakau said, "Yes." 

He also didn't believe about America because Father Kelly had not 

told him anything about it, and he was sure that if it were true Father 

Kelly would have told him. He asked Father Kelly and Father Jones, too, 

and they said all the talk about America was not true. The Bishop caI!le 

to Lavongai, and he, too, said chat there was no truth to the talk. 

But Silak.au's friends and neighbors were cross, because he said 

all the talk about America was lies; and they told him that Anerica 

would kill him, slit his throat, when it came. Silakau said that he 

cried at night, night after night, and couldn't sleep. "You can ask ray 

wife, she'll tell you: I was afraid, and I cried at night." His wife 

confirmed this. Finally, the D.C., Hr. Healy, sent a i:.drelcss to Father 

Kelly saying that Silakau would be picked up by the governnent trawler 

and taken to Tas~ul for two weeks because he w.~s afrairl.. 111e trawler 

picked up other Councillors, too, and took them to Taskul, nway fror:!'\ 

the cultists . 

... . 
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At Taskul, Mr. Benheo was very sick for a week, and Silak~u helped 

to look after him. He was very good to Silakau and the other Councillors, 

who really cried when he left. Ile gave them soap, tins (of food), and 

sat down with all men who wore nothing special (i.e., not ~ouncillors 

or officers or some other special status). "Ile gave me soap in the 

morning, tobacco in the afternoon," Silakau said. Carroll also ~ave 

him tins, tobacco, and some money, about 10 s. Silakau told :Ir. Benhem 

and Hr. Brightwell, A.D.O. from Kavieng, that Lavongai had no good way 

to make money, and they seemed to agree with him. Mr. Brightwell gave 

him b4 of his own money with which to start a small business buying 

coconuts. He bought 300 of his own and oade some copra. The money 

lasted about two weeks, he said, wrlen he was in Lavongai. 

Father Hiller paid the taxes of many men, Silakau said. Each 

man was to work two weeks on the mission plantation to repay him. Some 

did not, but Si.lakau thinks they were from other villages, not from 

Lavongai. Mr. Brightwell, too, paid taxes for some. "He was tired of 

jailing everyone." l98 

Sister Liboria told Silakau, when he was flounderin~ and ~fr~id, 

to forget all the talk about America and "think strongly about God, 

that's all." He thought that was good advice. 

I learned later that Silakau was head of the Legion of M:iry, 

an organization of lay persons who try to help the work of the church. 

He took his work seriously. He thought a lot about the church and its 

message and its actions. He was zenuinely puzzeled one day when he asked 

me why it was that I, who was not a member of the church, gave more to 

the people than Father Miller or the Sisters did. I pointed out to him 

that they were giving their whole lives to help the people, while I was 

just passing through; that I could afford to eive things to people when 
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I was just then~ for a short time, but they we re here for a lon~ t i.me 

and could.· not always just zive things to people. Hhy not? he wondered. 

It did not just seem quite cle;:i.r to hin. I then said that Father >filler 

wanted the people to learn to take care of themselves, and used an 

analogy to make my point. I said that if Silakau went out in a canoe 

to teach his son to fish, he would not do all the fishing himself and 

give the fish to his son, but would instead help the son do the fis h ing. 

Oh, oh, now he understood. He thanked me for explaining well. 

A week later (February 19), I mentioned to Silakau that I heard 

people telling the Lavongais that they should work hard, but I wondered 

for what? My question was meant to be very straightforward. I wondered 

what he or his compatriots thought they wanted that they needed to work 

for. Silakau responded thus: "Yes, they always say, '~ork, work, work.' 

If Aping [the Chinese storekeeper] or someone has something for us to 

do, we work. But, I would like to ask you: work what?" I L~ughed at 

the philosophical implications of his question, and later discussion 

indicated that he understood that.199 :Sut he had a more pr<lctical 

interpretation primarily in mind, and the slightly sardonic tone of his 

voice indicated weariness in trying to figure it all out rather than 

existential dispair. Silakau went on: "They say, 'Plant coconuts! 

' For your children. That will take, what, seven years? But me, I a1!1 

alive now. I want to work something for myself." 

Silakau was telling me about his difficulties trying to find a 

way to make money. One time he thought of borrowing blOO to start a 

business. "If I die, my child can pay," he thought. He went to the 

office of a kiap~ they call it "Native Labor." Silakau told the ~, 

"I have no brother in my place to stand up along with ne. I ·want a 

business in my place so I can sit down good with my fanily." The k iap 

asked him: "What can you give the goveml'!lent [as security on a loan ] ?" 

• .. 
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Silakau then said that he did not have anything good. Then the kiap 

asked him, "Have you got ground?" Yes, of ny cana and papa. 11Eave you 

got bisnis?" Yes, and he named his :nether' s brother a.rid all his ::-.a.':1.:lS. 

"All right, wait three ':vecks, 11 the ki:-ip told hio. Silakau ~1QVP.r h c arrl 

from him. He had told ther.i he was a C:rnmd.llor. "A m;:i.sttr has mrme ~r 

to get help on a plan tat ion," he pointed out t:c ne. "•.re don't. 11 So h ow, 

he wonders, can he get up a plantation? He does not h :1ve the none·,· t o 

hire the labor to get started . (March 14.) 

One day I asked Silakau what he thought caused the cult. !Ie 

said this: "The Council: 1961, '2, '3, '!*, '5, '6. Now there is 

nothing that has come up to get up money. That is why the election 

came up: we haven't got T!loney. The kiap would come: 'You haven't 

got money? Go to jail.' The Council: 'You haven't got ~oney? Go to 

jail. "' (April 9.) 

Another time Silakau asked me: "Sup!'ose I want sornP. thing, what 

should I do to get it ?" (June 28.) 
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EUROPEANS 

• Plantation Managers 

Jack Birch and Jimmy Walker 

Jack Birch, plantation manager at Enuk island (between Kavieng 

• and Taskul), and Jimmy Walker, plantation manager on the west coast of 

New Ireland, visited me in Mr. Walker's speedboat one day at Lavongai 

village. I asked them their opinions about the Johnson cult. 

• Jack Birch said there was nothing religious about the cult. He 

would not have thought of that. It was anti-kiap, not anti-white or even 

anti-Australian. 

Jirmny Walker agreed that the cult was anti-kiap. His plantation • 
is near the west coast villages that refused to pay taxes. "We all 

spoke anti-kiap to them," he said. He sees planters as partly to blame 

from that point of view. (July 15 .) 

John Betheras 

On another occasion, John Betheras, manager at Medina plantation, 

criticized his compatriots generally for talking against the kiaps to 

the local people. "You know I can't stand Administrators," he said, 

"but I stand up for them to the natives." • 
Mr. and Mrs. Pitts 

Mr. and Mrs. Pitts are from England. TI1ey used to manage plantations t 

in Tanganyika, had spent the last eight years in New Zealand, and came 

to New Hanover t~ manage the Catholic Mission plantation at Metakavil. 

I talked to Mr. and Mrs. Pitts February 26 after church at • Lavongai. He said that when he presses questions on his New Hanover 

• 
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workers they tell him "samting bilong me" (that's my business). Some 

look right through you. But more talk now, even joke. They are 

ashamed, he thinks, but they have so much pride :hey won't climb down. 

There's not enough to do: he thinks that's the source of it all. 

A lot of what they do is to upset and annoy, and they've had too much 

attention. This is childish compared to MauMau. 

I talked to Mr. and Mrs. Pitts again June 23 at Metakavil. ~r. 

Pitts said that Metakavil is still in the cult. I asked for elaboration, 

and he said, "They're still anti-Administration." He repe~~t?d his view 

that the people have too much time and too little to do. They both 

said that the people are like children; they try to annoy you to get 

attention. Mr. and Mrs. Pitts don't give in and get cross because 

then the people have won. One man told Mr. Pitts that if the kiaps 

and Europeans hadn't kept at it the cult would long be dead. 

They look back nostalgically to Africa, where the people were 

friendly and polite. 

Government Officers 

Jim Wellington, Patrol Officer 

Jim Wellington, a new patrol officer in the New Hanover area, 

thinks the cult here has none of the characteristics of a cargo cult: 

no magico-religious elements, no prophet, no preparation, no ritual . 

It is just an anti-Administration expression. 

Jim Handcock, Teacher 

I talked to Jim Handcock, the teacher at Meteran school. He 

brought Oliver's son, David, to this school after he had been ousted 
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from other schools. David claims he was ousted from schools because 

of his father's role in the election. Jim says he was ousted becau8e 

he couldn't do the work. David couldn't do the work so he bi3-headed 

in class, and he big-headed in class because he couldn't do the work. 

His was worse than most big-heading because he was very big. Ile was 16 

or 17 when he was here. 

Jim thinks most men here are out of the cult in many ways. 

Many wanted to buy out long ago, but their pride won't let them. They're 

very danmed proud. And they are great actors. 

Brian Campbell, Malaria Service 

Keith Hill, Department of Agriculture and Fisheries, arranged 

for me to talk to Brian Campbell of Malaria Service on 14 June 196 7. 

Mr. Campbell had worked in Manus. He finds the people of New 

Hanover more open. Tiley talk more easily than the Manus. He found 

no resistance to his service patrol. In fact, there was a party in 

every village, and he was made very welcome. 

He thinks the cult was due to neglect, genuine neglect. The 

Administration asked a Manus team to come to deal with New Hanover, 

because the present experienced officer is leaving. The people have been 

neglected by Agriculture and the Co-ops. Mr. Campbell told the people 

to send a delegation to the D.C. They said: "We did: Master. We 

were pushed from one kuskus [clerk] to ano ther. At the end we were 

told, 'Your kuskus stole all your money."' No Co-op officer went, no 

didiman (Agriculture) went to show them what to do with their coffee. 

"Tiley're thinking people. You could do more with them than you ever 

could here [New Ireland]. I was very sympathetic, I'll admit that. 

Peter Pouwer [kiap during the height of the cult] was transferred from 

• 
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Milne Bay to New Hanover, and he couldn't even speak pidgin except, 

'Sapos iu no harim to~- _iu J<.issi~ sikis ~-~ lon& _kal_~b~-~· ,zoo Peter 

was from a sophisticated area. He didn't get the language, and he was 

consequently very irritable. If they'd had the right officer a lot 

wouldn't have heppened. This strong-man attitude--ach!" 

Yes, the people never said they expected America to come. Just a 

Big Hope, to get out of low morale. Paulos said, "If I die, maski, 

I can wait." They hoped big because they thought America would then 

get them out of the mess they'd get in. They were terribly disheartened. 

Keith Hill noted that they were trying to hurt the father 

(Australia) by looking for another father-figure. Brian then said how 

much they appreciated what Keith had been doing for them, bringing hube 

nets and teaching them how to use them. Joseph Pukina had said to 

Brian, "Him [Keith] , now, this is the man we want." They we re just 

amazed that he would help them as he did. 

The cult in New Hanover was quite different from that in Manus. 

He heard of no dreams or visions in New Hanover. _Oh, yes! In Manus, 

they swore to those visions. New Hanover would laugh at dreams. No 

gardens were destroyed in New Hanover. Brian thinks the cult in !fow 

Hanover is practical, not mystical. Like a Union Protest. 

The Manus still swear they saw the lights, the trucks, even those 

who understand now, but still say, "We saw it." 

I asked what caused the cult in Manus, and Brian said neglect. 

The Missions tried, but they couldn't do it. No Manus believes the 

cargo stuff today. The Manus are proud. They won't risk being laughed 

at. When they talk of Independence, they don't mean for the Territory, 

they mean for Manus! 
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Carroll Gannon, Medical Assistant, Taskul 

Carroll Gannon was transferred to New Hanover in January, 1965, 

at the request of the new District Commissioner in Kavieng, Bill Seale. 

Mr. Seale had known Carroll in Goroka and thought that he could do a 

good job in New Hanover. Mr. Seale told Carroll that there had been 

cults in New Hanover for 14-15 years, and that deep down he felt that 

New Hanover had been neglected by two departments. 

Carroll was an outgoing, friendly person who masked his solemn 

determination to help people behind continual jokes, on himself and 

others. He would never allow himself to be pinned down to any one 

opinion because he was always interested in seeing merit in various 

opposing views. 

The jail was at Taskul near Carroll's house, and he constantly 

bantered with the detainees. He had got them to build an aviary, to 

"beautify the station" and to give them something to do, and he had 

brought some birds from various parts of New Guinea to live in it. 

One day, as we were walking past a young man worki_ng to cons true t a 

new section of the aviary, Carroll shouted out greeting and admonitions 

and instructions, telling him and everyone we met to "'Good morning' 

to the missus!" I said something to the smiling young man about Carroll's 

constant stream of verbal communication. He responded, "Talk is Carroll's 

food." Clearly, people took his talk good-naturedly. Everyone around 

Carroll was smiling. Carroll saw the real problem as one of being happy, 

and he was determined to "brighten the corner" where he was. "Are you 

happy?" he would call out to people. He told me he just tries to think 

of being happy wi.th the people, he doesn't worry about getting jobs 

done. But he said that work is good medicine, and he checked up on the 

work on the aviary, giving advice and suggestions about how to build it. 
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He had three rules, he told me: 1) work hard; 2) help others; 3) don't 

get cross quickly. He repeated these rules to people as he shouted 

his salutations and walked across the station to his Aid Post. 

"Hope is good, maski, if it's false." he once said, when other 

people were worrying about whether or not T.I.A. would raise false 

hopes. Carroll was a do-er, and T.I.A. was trying to do something to 

help the people. "One question you should never ask," Carroll told me 

one day, "is, 'Can I help' ? People only ask that if they don't want to 

do anything. You should look and see if there's something you can do 

to help, and then do it." He showed me an article in an old Reader's 

Digest called "Can I Help?" that made that point, and he heartily 

supported it. 

Carroll thought that T.I.A. could help, and he tried to talk the 

Councillors and the Administration officers out of opposing it, which 

they said they did because it was competitive with the Council for 

funds and work. I think it was· quite clear, however, to everyone that 

the Councillors and their Administration advisors .were jealous of 

T. I .A. 's success. Carroll said that "the government should tell the 

people: 'This is a wonderful idea of yo~rs. Can we help you?' That 

would be a win for the people, not for the government. But we're here 

for the benefit of the people, not for the good of the governr.ient." 

Carroll gradually convinced most of the Councillors to change their 

minds about sending an angry letter to T.I.A. officers, and even to 

attempt a conciliatory attitude. 

Carroll was pleased that a New Guinea doctor who had gone around 

the island wrote a report in which he said that many cultists would 

still be in the. cult if it were not for "Dr. Karol"; and that anthropologist, 

Tad Schwartz, who spent several days at Taskul and travelled to other 



villages, told him, "Wherever I've been around the island, your influence 

for good is seen." Even the Methodist Hission sisters, who were not 

sure how to interpret his effusiveness at first, later told me that 

Carroll was a real missionary, spending all his time with t~e people. 

But Carroll was never self-righteous or complacent. It was hard 

to compliment him, because he then became the devil's advocate. Jailing 

cultists was not his way, but he noted that jailing cultists had been 

effective. At first, he said, the people in jail enjoyed being martyrs 

together, all in the club, following the rules of membership. But when 

they were in one at a time, they lost their intensity. "Those that say 

they enjoyed martyrdom have a chip on their shoulder still. Those who 

say 'We were silly' and laugh are over the border," he said once. "Bob 

has done a good job. Maybe he was the right man in the right place at 

the right time. He's sadistie--he put the old ones in for six months 

to make them savvy. But this worked." Carroll argued outloud with 

himself about all the various issues of the cult, supporting one side 

and then another, but always with a view to finding out what was best 

for the people, what would help them to be happy together. 

When Oliver and Robin first met him they thought he was a "trick 

man," Carroll told me. They thought he was just "greasing" them. He 

worked hard to prove he was not. Gradually the people got to know him, 

and they were proud to be his friend. His house was open to them, and 

they sat in his chairs and were served tea, often by Carroll himself. 

He shouted at them if they didn't wash Taskul's red clay off their feet 

before they came in, but he also shouted at Europeans who failed to 

thoroughly accoml'lish this ablution. I pressed Carroll to tell me what 

the people said to him, and he told me many things; sometimes that he 

didn't know the answers, and thought it unl ikely that I would learn them. 

"'. 
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"The cult is past, too bad there was no one here to study it," he said 

once, to torment me. "You should be studying T.I.A. II now. 

Carroll thought it was his job both to listen and to talk. One 

Sunday just before I left New Hanover, August 27, Carroll picked me up 

in a government speedboat at Lavongai village and took me along with 

him to Meteran village, where a baby had died. When we left after about 

an hour, Carroll stopped on the beach and gave a talk to the people who 

had come down to hear him. He told them to do Wartabar (Methodist 

Mission tax collection), pay taxes for the Council, do T.I.A. work, and 

so on. "You can do it," he told them. "You are up to holding all kinds 

of work." He finished, and then added, "Did I talk too much? It 

wouldn't be good if I came and didn't give you some talk, would it?" 

They cheered him enthusiastically. It wasn't always easy for Carroll 

to keep putting out confidence, but anyone could see that they liked 

his pep talks. 

Carroll's insights into the cultists were very interesting, 

and especially enlightening to one who, like myself, tended to be 

brainwashed in a puritanical social science which, at that time, rarely 

mentioned that one thing people do is have fun. One day (June 18) I 

told Carroll, hoping for his interpretation, that Oliver had told me 

about making predictions about Americans coming for the kiap, and then 

saying to me, "mi tok nating" (I was just talking). Carroll said, after 

a moment's reflection: "Do you get the impression that they're just 

acting?" Later he said, "They'r~ all actors here, all Academy Award 

Winners." We considered the possibility that the whole thing was a show. 201 

Carroll wrQte a report for his superiors in Port Moresby in 

which he described the Johnson cultists as "mentally ill." Department 

of District Administration officials were treating them as criminals 
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who should be put in jail, whereas for his more benign interpretat i on 

of their symptoms, Carroll prescribed a more benign treatment: visitation . 

Carroll asked central headquarters for a speedboat in which he could 

go quickly where he was needed for physical sickness, and make the 

constant rounds he thought would alleviate the mental illness he had 

diagnosed. Despite the fact that many kiaps called the cultists "long 

long," crazy, however, Carroll did not get his speedboat. 

Carroll's greatest material accomplishment at Taskul was a new 

hospital, which he convinced the Administration to build after the vote 

for Johnson. "We have to show the peoplE": we're interested in them," 

he said. He never did get himself assigned a speedboat, but it was 

probably just as well: lacking one, he walked around the island to 

invite people to come to a party for the grand opening of the hospital. 

He took nothing with him, eating with people along the way, changing 

his clothes for their clean ones as he went, always talking. They shook 

their heads and smiled about Carroll, and they were pleased. 

Carroll was a little disappointed, then, when only 500 came to 

the hospital opening. Everyone else thought it was a great success, 

and it was; but Carroll had hoped to see 1 ,000 there. Jim White donated 

a cow. Several important Europeans had come, including Dr. Scaggs, 

from Port Moresby. But only 500 New Hanover locals found their way to 

Taskul that day. 

However, Carroll was cheerful afterward, and philosophical, as 

always. In thinking back over the party for the opening, he said: 

"It was just like the cult: those who were in it had a wonderful time, 

those who weren' ~ always wondered what was going on." 
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Missionari es 

Father Bernard Miller et al. 

Father Miller was transferred to Lavongai Catholic Mission in 

1965, after his predecessor, Father Kelly, had become an "enemy" for 

refusing to help the cultists bring Johnson, it was said. Fathe r Hiller 

was interested in what the cultists had to say, and he spent a lot of 

time listening. When Carroll Gannon sent his medical report to Port 

Horesby in which he said he thought the cultists were "mentally ill," 

both Father Miller and Sister Liberia, an Australian nursing sister 

who had been in Lavongai for several years, objected to the diagnosis. 

Sister Liboria thought that Carroll's report might be misunderstood in 

Konedobu: "It's all right for those of us who know them and know what 

he means," she said. Father Mille.r said that he would say "fanatic" 

rather than mentally ill. 

Father Miller told Father Jacubco, who came to stay at Analaua 

in 1966, "They're not mentally ill, it's just like a religion." Father 

"Jake" said, "No, religion is logical, we have systematic arguments." 

Father Miller replied, "But this is logical. Look at their 'evolution' 

idea, it's just like Marx. It's terribly logical." 

The reasoning, if not the premises, of the cult was often 

compelling. "I don't know why they call these 'cults,' I think they're 

very intellectual," Father Miller said one day (August 23), an opinion 

he often expressed in various ways. When I said that I thought they did 

not really "believe," that there was no misuse of evidence, that they 

just had "hope," . Father Miller said (April 2), "Oh, yes, it was a matter 

of hope. They hoped the Americans would come. Just like me, I have 

hope of eternal life, otherwise it would be pretty silly for me to be 
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out here doing what I am." Father Miller and his colleagues in the 

mission had a great tolerance for diversity of belief which their 

predecessors may not have shared. Of my agnosticism, Father Hiller 

merely comnented, "Well, I sure hope you guys don't turn out to be 

right." He kept in his house carvings which an earlier generation of 

missionaries had called pagan images; and, after a while, he listened 

to the cultists without trying to persuade them to abandon their ideas. 

One day, when I was just beginning to understand things, I said to 

Father Miller, "It's not 'belief,' it's 'like'"; and he responded, 

"Yeah, well I wish America would come, too. ' ' Father ~Ulle r and I, 

both Americans long nway from America, showed signs of slipping into 

the cult sometimes; perhaps he because he grew impatient with the 

Administration's failure to come forward with something positive, I 

because I was trying to see through the eyes of the cultists and began 

to see how reasonable it all was from their point of view. 

In pursuing with Father Miller and Father Jake exactly what the 

cultists did mean by "belief," I told them that when I asked Paulos if 

he had heard the talk that T. I.A. will bring America, he responded, 

"I don't believe [it]." Father Jake said he had heard, "I don't believe 

[it]" many times, as though there were some intrinsic value in the word 

itself apart from truth or falsity. "Truth or falsity doesn't seem to 

be the issue," he said. Father Miller agreed that they don't try to 

offer proofs: "Laik bilong mipela tasol" ("It's what we would like, 

that's all"). (June 8.) 

Even though many of the cultists were Methodists, in that they 

came from Method~st areas of New Hanover, many of them came and talked 

to Father Miller, both because he was American and because he listened 

with interest. Oliver, who came from the ~·iethodist Tsoi islands, 
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first came to see Father ~filler at about 10: 00 p .rn. one night. Ee 

just wanted to talk. Ile never asked him to send messages to .America. 

"He's a nice man. A philosophical type," Father :lillcr told me. I s.qid 

I thought he didn't really believe, and Father Hiller responded, 

certainly believed violently in those days." It was hard for any of 

us to know what people really believed, ·and what t11ey really had 

believed, and whether or not there had been change. The re was, in any 

case, change in outward appearance. Sister Liberia said that she 

hardly recognized Oliver when he came to visit Father Hiller again 

several months later. "Before, he stood up straight; he looked like 

a Castro. This [last] time he looked very down. Refore, ~e was very 

pompous. He used foul language to Father Jake, and he ousted him." 

Whenever I compared the Johnson cult to a cargo cult, Father 

Hiller was quick to say that it was not a car8o cult but a "savvy" 

cult. I agree with him, and with most of his inter~retations, which 

he published in an article for a missionary journal. I read the article 

at the Analaua mission station on my way to Lavongai, before I had net 

Father Miller; and I thought it was so good that I could not possibly 

hope to improve on it. Since then, Father Hiller has 3ained not just 

intellectual but substantial confirmation for his views as he applied 

them in his work as an Action Missionary. Here follow brief excerpts 

from his article: 

We often underestimate the pride of this man. He 

has a deep pride, but is constantly being humbled ~ y the 

knowledge, superiority and often the scorn of the white 

man. The La~ongai's pride is not being destroyed, but 

simply being overwhelmed by all he sees and hears of 

the European world. Ile does not h.1te the white ma11, nt 



least not yet, but is simply ashamed and humbled in 

his presence. 

Most white men approach the natives as liberators 

from ignorance, primitive societies, fears, diseases 

and hunger or for cheap labor and quick profit, but they 

do not consider the pride of the man they classify as 

primitive. Yet the pride is always there like a spring 

being wound tighter and tighter. It must release with 
/ 

force from time to time. 

PROGRESS THROUGH RESISTANCE 

Unable to penetrate the confusion, the Lavongai 

native seeks to assert his pride by resistance to the 

government policies, the government laws, the government 

taxes, the government elections. But mere resistance 

means nothing and even makes the native mJre humbled 

like a cranky child. The Lavongai has developed an 

expression of resistance that is positive and for 

progress. He is not against the present government. 

He is not anti-Australian. He is pro-American. 

This is more than a sentiment or a passing 

fancy. These people have developed an entire movement 

around their desire for change. They find that it 

is rooted in their own history. 

Here's how one native put it: "In the old 

days when the Germans ruled the land, they were good. 

(Germany rule~ the Lavongai area from 1884 until 1914). 

Tiley brought the native out, took away his leaves and 

gave him laplaps. They put him in school, showed him 
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how to plant things and gave him a strong government. 

They ruled with a kind but f1 rm hand. They made 

their laws and made them stick. The laws were simple 

and understood by the natives. 

"Then the Australians came with their confusing 

laws. They protected the native. The plantation 

workers received better pay. They taught the natives 

English, but did not teach him new things. 

"The Japanese army came and drove away the 

Australians from the islands. The Kanakas were 

impressed by the Japanese show of power, but soon 

learned that the Japanese wanted their land. They 

wanted to settle the land, bu~ gave the natives 

nothing. 

"'n1e American planes and ships came and 

defeated the Japs, but then the Americans gave the 

island people back to Australia. The Americans are 

more powerful than the Australians. They can do 

more for the natives. They will come back. 

'?irst came the Germans, then the Australians 

and now it is time for the American." 

II JOHNSON i KOM" 

This is how the Johnsonites read history. 

This is why the people of Lavongai refused to 

vote in the recent Australian-sponsored elections 

for the islands. Instead of voting they met the 

election officials with a blackboard bearing the 

large letters: MIPELA VOT LONG JOHNSON. They 
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wanted Johnson--representing the Americans-to-come. 

Tilis move was more than an impulsive idea, 

a "kranky tink tink." It was an expression of a 

movement. The people raised their hands to God 

and took the now famous oath to "behi ndim election 

belong mipela" to support our choice. A cult was 

born, a cause was created, a pledge was given. 

The Australians and many other natives 

laughed at them, called their idea crazy and told 

them to go along with the local government or there 

would be trouble. This is just what the movement 

needed--persecution. 

The government tried to force the issue by 

throwing a number of Johnsonites in the calaboose 

for not paying taxes. Now the movement had martyrs. 

The people suffered for their idea. The Johnson 

movement became a cult with spokesmen like Oliver, 

a Castro-like leader. Above all, it was a native­

born movement. The Lavongais reason, "This is our 

idea. We like it. It came from ourselves. No one 

else told us about it. It is ours. The Kiap did 

not tell us . The Father did not teach us. It is ours. 

We are going to stick with it." 

Temporarily the natives have their pride again. 

I have given up trying to reason with the people about 

the governmen~, about Johnson, about the elections 

and the Americans. It is useless. To the Johnsonites 

reasoning is useless. You have to show these p~ople. 

• 
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I try to show them how they can make their own 

country into something to be proud of. It will not 

be Americans, Australians or anyone else who will bring 

progress to their country. They themselves must do it. 

They must work hard to make Lavongai, their land, a 

worthwhile home for their children. They can't hope 

for America or Australia to give them all the cargo 

needed for a good future. They have to start with 

what they have, with what God has given t::cm. 

"Use your ground," I tell them. "Where are 

your coconuts? Where is your cocoa? 'Why don't you 

have cattle?" 

This is what I preach to them. "Use wh<lt you 

have received from God. Use this beautiful land 

where things grow so easily." 

I try to back up my words with actions. There 

is timber on the island. I have managed to acquire a 

saw mill. I hope to develop this into a small operation 

that will show the people the value of building a saw 

mill, or planting cocoa or raising cattle. It is not 

easy to show these people the value of a long-range 

operation. They look for results now. Until they see 

the value in a better life, they are not very interested, 

but if they are not very interested there is little 

value for a better life. It is a complicated work, but 

I believe this is honest missionary work. 

We missionaries have to be leaders not only at 

worship but in the copra plantations, on the trading 
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wharfs and in the village meetings. Deep in91de the 

people of Lavongai there is a respect for truth. 

We have to help them understand truth i n a confusin g 

age. We have to leaa them not only to eternal truth 

but to worldly truth •••• Our aim is to help them 

not just to be good People of God, but to be good 

202 People of Lavongai. 

Reverend Allen Taylor 

Rev. Allen Taylor said that the cult is a coIImlunication 

problem. It can be related to relative isolation of vill~ges and 

inaccessibility by boat. Umbukul had no cult, and it has a beach. 

Ships can and do go to it. Cult villages are villages with no 

exchange--of goods or ideas. l'hey heard this one idea, and they 

followed it. 
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Rev. Taylor spent quite a bit of time when he first came to 

Ranmelek, in 1965, going around to the Methodist villages in his area 

and telling the people that Johnson was not in "the line" of those 

they could vote for in the election. He also told them that the 

Council was a new road, inside the road of the government. By and by, 

the little road w:f.11 "eat" the big road, and they will be the same, 

one road. They must not, he told them, put a fence on the Council 

road: "If you do, it's your children who will suffer. ' ' Of their 

thinking about Johnson and the Americans, he advised them to "throw it 

away." He did not call it "rubbish" or "crazy," he said, because 

these words had acquired an emotional meaning , and it was best not 

to use them. 
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One Sunday morning at 6:00 a.m. the police came to Nus:dlas in 

speedboats to serve the whole village with "blue papers." The blue 

paper is a summons to come to court, but the people did not know why the 

police were there, and they fled, leaving only two old men in the 

village. Two men came by sail canoe to Ranmelek to tell Rev. Taylor 

what had happened. Rev. Taylor sent a telegram to the Administration 

in Kavieng, asking why church had been disrupted at Nusailas, and he 

received a telegram from Mr. Seale in return asking him to come to 

Kavieng for an explanation. Rev. Taylor went to Kavieng, but he stopped 

at Nusailas on the way. He waited for two hours with just the two men 

who had come for him. Finally, the people started coming back. He 

scolded them for not being there to greet him, and first conducted a 

church service. Then they all stayed up until midnight talking. Rev. 

Taylor convinced them to go to Kavieng with him the next day to straighten 

everything out. He told them they would be hunted and would have to 

live like animals if they did not turn themselves in. 

When they got to Hr. Seale's office, Rev. Taylor asked hiI!l not 

to speak crossly to the people, and he did not. Mr. Seale asked them 

why they would not line for census, and they said they had been told 

not to, by Darius. Darius was told by Samuel, and Samuel by Robin 

and Oliver. They were sent back to Nusailas on Good Eehavior bond 

for six months. 

Rev. Taylor said that ~arnual, on his advice, had gone back 

to work in Rabaul. He was one of the early cult spokesmen, but ha had 

soon gone to Rabaul. Rev. Taylor asked him why he had done what he 

had done, and he answered that the talk had come that America was coming . 

Samuel, like many of the cultists, had been unshaven and dirty, but 

when he arrived in Kavieng he had washed and shaved and put on a clean 
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white shirt. Many of the cultists let their beards ~row, and wore rope 

belts and carried knoves. 

Rev. Taylor thinks it is harder for the people in ~fow Hanover 

than in New Ireland. Tiley don't hear what goes on. In New Ireland, if 

you go up and down the road, you can see that things are happenin~. 

I asked: Like what? Rev. Taylor listed better houses, copra houses, 

tanks, and a general sense of busyness. 

Rev. Taylor thinks that the government does not know how to talk 

to the people. Tiley sent a paper around telling the people that the 

Councils had Power. Rev. Taylor thinks that the government is overly 

concerned with this concept. (30th August 1966.) 

Rev. Allen Taylor wrote a brief article for a missionary journal 

in which he said, in part: 

We are very thankful that we can report-­

nearly all have been able to find work and earn enough 

money to pay their tax ($5)--they are paying this 

time because their belief in the arrival of America 

has waned and many have come to see the falsity of 

such belief. 

We attribute much of their change of attitude 

to the hard work of both mission and administration 

personnel in educational courses whilst the men were 

in custody, in generally getting down alongside 

those who remained in the village (those who simply 

paid tax out of fear of the police), and explaining 

patiently to them the work of the United Nations 

and Australia's trusteeship over the Territory .. 

... 

• 
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We would be foolish to say that the 

Johnson Cult on 1~ew Hanover is finished, but we do 

believe it is on the wane and that briehter dAys are 

ahead. Naturally, our concern very much centres on 

our children and young people and most of them no~ 

seem to reject the idea of "Arnerica"-there are 

pockets where children do not go to school and where 

the cult influence still has sway. We hope to 

overcome this when more teachers come to us from the 

teachers' college and when more Pastors are available 

from Geo. Brown College. So much depends on 

leadership--and on continued contact with the vill3ee 

folk. 

The ~Uss ionary Review 

Har ch-April, 196 7, p. 26 
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Father Jacubco's Letter ----·· ·- - ---

About Oliver ... I feel it's hard for me to give answers that 

make sense because he never made sense. I ' m quite convinced he is 

emotionally unbalanced. He does not want to face reality; he wants to 

live in another world, a dream world; and he f eels persecuted in the present 

real world. 

1. What did he talk about? 

He came many times and talked about a lot of thin gs. After 

the T.I.A. got up, it was mainly about that. Before, he complained about 

the Administration. They don't care about him. They lie. They promise 

· things, but they don't carry them out. He didn't like the way things were 

going on New Hanover; so his strategy was to bugger things up completely . 

Not violence. But resistance in every way possible so that everything gets 

all fouled up and everybody suffers--and bring things to a head that way. 

So that the Aussies would get disgusted and leave them entirely alone. He 

didn't think anything they did was good--and so they shouldn't be allowed 

to do anything more. All of Oliver's conve r sation was negative all the time, 

anti-Australian. He seemed to enjoy telling how much the Lavongai's were 

shit upon. He wanted to make things worse i f possible in order to arouse 

more resentment for the present Administration. 

Before the T.I.A. he talked about h i mself a lot. He was wondering 

what they were saying about him--if they were trying to catch him--things 

on that line. He said he would come out in the open and go to see the D.C. 

but only on "Father's boat." He said he'd be all right if they weren't 
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chasing after hirn. That's why he was hiding, because they were d f ter him. 

A viscious circle. 

He took all these things very seriously and very personall y . 

After the T.I.A. his problems were much different now. The 

biggest one: could he be a member. When we finally returned hls mone y , he 

got real teed off. It was as if the rest of the world passed him b y , and 

he was back where he started from a long time ago. He accused the Fathers 

of breaking their promises or going back on their word--just like the 

Administration. I had had enough at that time--and so I said if you want 

to be mad, okay, be mad--but get going. I had a hard time trying to send him 

away. He just couldn't realize that I would not take his money. He stood 

around--he went to the boys' house--he came back again, tried to talk again. 

I ignored him. It was at least 6 weeks before I saw him after that. 

Oliver talked always about the "Spirit" of God moving him. Sinc e 

I was a man belong lotu (of the church), the two of us were moved by the 

same Spirit. I had to agree with him, therefore. I could not turn him 

in, etc. Why didn't he have what he saw Europeans have? Because of the 

injustice and deceit of man. God intended everybody to have everything. 

The Americans would not hold it back from them. The Administration was. 

Therefore it was evil. The Aussies were holding back "save" (savvy, know-

ledge). 

2. What was his worry? 

Perhaps you can find it in what I said above. I don't know 

exactly. What was bugging him? That's the way I would phrase the question. 

Answer: everything. He wanted a nice home, a radio, a wrist wat ch, a big 

flashlight, etc., and he didn't know how to go about getting it all. He 

had the highest ambitions but always a morbid inferiority complex too. I 



often said to myself, if he were logical, why doesn't he blame God for 

the colour of his skin and the country he's l iving in--but he preferred to 

blame the Administration for things they have no control over, for instance, 

a lack of mineral deposits, etc. For him, economy was just a matter of 

"save" (savvy). God gave it to the white man--but the white man is obliged 

to pass it on. 

3. What did he hope to gain from me? 

Sympathy, for one thing. He wanted to cry on somebod y 's shoulder. 

Prestige, of course. I'm sure he feels important--and I think the 

Administration has made mistakes in that regard, making him feel more impor­

tant because he's hounded and persecuted and talked about--sought after. He 

also asked straight out for stuff: cigarettes, beer, rubbish shirts, my 

flashlight. 

Another thing: temporary relief from his nervousness: he ;ilways 

has to be "carrying talk" or "getting up talk." 

4. Did he ever really believe America would come? 

No. If the Administration had not got alarmed about the whole 

thing in the first place, the Lavongais wouldn't have taken it seriously 

either. But as it went, they continue to ta l k about it not because they 

hope America will come but simply because it ' s their cause. They want others 

to pay attention to them. I figure they themselves didn't take it seriously 

until the Administration did. Maybe I'm wrong. They did in fact see the 

Bishop, and they did collect money, etc., in the early stages. But I 

don't think it was any more than a hope. I think Oliver realizes that he must 

settle for the Administration--but that doesn't mean he can't talk about 

• 
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"what might have been." But since Oliver doesn't face realit y , it's hard 

to know if he realizes reality. It's hard to know what he really belives. 

I think he is just trying to get what he can out of this whole deal--and th a t 

is quite a different matter. He's not concerned with whether America comes 

or does not come, as long as Oliver has some prestige and something to do. 

The T.I.A. engrossed him. He assumed the role of collecting money as his 

own. He wan ts to lead, to talk, to get people excited. All right, l e t him 

lead. As long as he's leading something, it doesn't matter if America is 

coming or not. I think Oliver is not thinking about America as much as he 

is thinking about Oliver. 

5. Oliver always justified his thoughts, words, and deeds. 

And with me it was a theological basis. 

It is hard to convince him that he is not being impelled by the 

Spirit of God. I didn't try as such. But I made clear that I couldn't go 

along with him on some of his conclusions, etc.--and that he was contradicting 

himself--left and right--he was lying--if this is th e work of Cod, th e n I 

don't believe in the same God as he does. I vaguely recall mentioning some­

thing like this to him. But again, he saw no contradiction. 

I was always trying to dis-align myself from his position. And 

he was always trying to align himself on the side of lotu (church). 

6. Oliver supported T.I.A. I don't know if that was any kind 

of a switch! Except that he was coming into the open and he was no longer 

concerned so much about talking about the Administration. He had something 

else to think about. A real thing! A big thing! Just for lavongais! And 

the Administration was not leading it. The American Fathers were! That's wh y 

he liked it. I have no idea if he even tried to underst a nd what it is all 

about. 
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7. He never told me about talking to Americans in the bush. 

Or about secret meetings. I figured there were a lot of secret meetings. 

I suspect there is some unnamed secret lead er at the head of th e whole 

cult. 

8. I went to Lavongai in April, 1965. I left there in S~p temb e r, 

1965. Carne back to Analaua in March, 1966. 

Since March, 1966, until the present, Oliver has c hanged hi s 

approach during that time: 

--He came out in t he open 

--At first he visited me only after dark. 

--Also, the T.I.A . absorbed much of his interest. 

Enough for now ... New Irelanders, it seems, are nicer and more loving. 

I think it's more than formal courtesy. The Lamasongs are the nicest 

people in the whole diocese!!! 

• 
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ANALYSIS OF THE JOHNSON CULT 

Tile Johnson cult can be analyzed from many points of view. Here 

I am primarily interested in analyzing the patterns of behavior in the 

cult in relation to pre-cult or non-cult_ patterns of behavior that 

seem to have been "traditional," at least for the last several generations. 

The style of New Hanover culture may be described as individualistic, 

non-institutionalized, and peck-ordered. I will try to show how these 

characteristics of style mold the various aspects of culture which I 

am calling social, political, economic. The modes and media of interaction 

between persons, regardless of the cultural sphere within which they 

are primarily acting, also manifest regularities congruent with the 

dominant style of the culture. 

As I am using the same categories of culture in the analysis of 

New Hanover culture that I used in the analysis of New Ireland culture, 

I will not repeat my general definitions of mode and media of interaction, 

social, political, economic and psychological, which apply here as 

well. I have used the term "expressive" here rather than the term 

"ritual," which I used in discussing the New Ireland malanggan, because 

the latter is highly institutionalized, whereas the Johnson cult was not. 

While the term "ritual," stretched to its outer limits of meaning, need 

not imply repetition, that connotation is strong and is part of the meaning 

of the term as I use it in interpreting the New Ireland malanggan. 

Another connotation of the term "ritual" suggests the use of non­

utilitarian behavior to achieve utilitarian ends; and while such behavior 

was important in , the Johnson cult, it was not the simple mechanistic 

behavior usually implied in this usage. Both forms of expression, 

the institutionalized malanggan and the non-institutionalized Johnson 

•. ' 
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' cult, constitute religious behavior in that they deal with Ultimate 

Concerns, which involve but do not depend on the supernatural, of the 

people who carry the respective cultures of which they are a part. 

The style of New Hanover culture is individualistic in that it 

values the rights, the freedoms, and expressions of the individual, 

and the integrity of his person, above whatever need the group might 

have for him. No individual is expected, and certainly not forced, 

to conform to any set of rules or laws, although some are offered by 

the culture. But none is offered without contradiction, nor is any 

routinely followed; so cultural patterns are non-institutionalized, 

even when they show some regularity. Individuals behave assertively, 

exploring all possibilities, seeking the main chance; and producing 

amongst themselves a system of incegration which we ~ay call peck­

ordered. In a peck-ordered system, individuals do not see their place 

in the system and line up. Rather, each sees himself alone among his 

fellows, trying hard all the time to reach the goal. All equally see 

the system as atomistic, and none receives help from another. All 

are assertive, and the strong must contend with the weak, who may be 

only bluffing, but who will not get out of the way until the last minute, 

when they see they cannot win. All gain sufficient reward to remain in 

the system, but the weak are more severely and frequently trounced than 

are the strong. It is the outside observer who sees the whole pattern, 

and who sees that the system is peck-ordered. 

The Johnson cult eventually turned into Tutukuvul Isak.el 

Association, T.I.A., which reversed the fundamental style not only of 

the Johnson cult.but of New Hanover culture generally. It institutionalized 

relationships among its members and between them and their resources. 

T.I.A. created a corporate group within which individuals were obligated 

to each other and to the institution. Equality rather than peck-ordered 
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ranking was institutionalized amongst members, not just equality as 

moral beings, but as contributors to the organization. The productions 

of T.I.A. were to serve only the group, not any special interest groups 

nor any individuals within it. 

MODES AND MEDIA OF INTEGRATION ------
Introduction 

The modes and media that characterized interactions amongst 

individuals and between groups in the Johnson cult were non-

institutionalized. Elections are an institutionalized process from 

the European point of view, but the Lavongais simply rejected the 

definition of elections offered, vaguely, to them, and spontaneously 

devised their own usage of this form. 

Familiar non-institutionalized patterns of New Hanover interaction 

recurred in the Johnson cult. The idea of voting for America was 

discovered while Lavongais pursued their most typical exploratory mode, 

"greasing." Small groups of men talked, mulled over ideas, tried to 

see where their advantage lay, and acted quickly when the agreed. They 

pressed their new idea in well-known ways: demanding, confronting, 

refusing to cooperate, and dramatizing their position. They made a 

foretress, deflecting many blows, temporarily losing together in jail, 

but turning this defeat into a victory of increased strength through 

martyrdom. Gradually, they reversed the pecking order amongst individuals 

and groups, not only in New Hanover but between Lavongais and the 

outside world. 

In their ~nteractions, cultists and non-cultists alike spoke as 

individuals, not on behalf of others. They claimed indifference to the 

views of others, and there was very little proselytizing. People were 

expected to do as they liked, and they did. Each chose to be for or 
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against, and suddenly individuals were clustered at one of two positions, 

where they amalgamated into factions when they confronted those of the 

other side. But the two groups which formed at those positions remained 

atomistically integrated amongst themselves, and no leaders emerged 

far from the crowd. 

Non-Institutionalized 

Witholding, Demanding, Doing .!!. One Likes 

In the Johnson cult, people interacted with each other and 

with outsiders in modes that are characteristic of their culture. 

People ask each other for things or demand them, and they are withheld 

or let go, both parties supported by a high value given to an individual's 

genuine preferences. People may do as they like, and, while others may 

complain, the culture will finally support a man's right to follow 

his own path. 

'nle Johnson cultists first withheld their votes for the candidates 

amongst whom the government asked them to choose. Later, they refused 

to "line" for census; then they refused to pay taxes to Australia or 

the Local Government Council. Refusal to cooperate was, in the cult 

as elsewhere, a display of integrity. 

'nley demanded that their vote for Johnson be allowed to stand, 

and even that the frustrated and humiliated Australian government 

officials send the plane fare money cultists had collected to Johnson. 

They then demanded help in contacting Johnson from the American Catholic 

missionaries and were angry when it was withheld. They were doing as 

they wished, and this fact alone justified their actions. 

Verbal Communication 

The people of New Hanover are masters of verbal communication: 

• 
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articulate, subtle, loquacious, given to complexity and the use of 

figures of speech and double meanings. Why, then, one might wonder, 

did they convey their vote for Johnson in a few words written on a 

blackboard, and confirmed with the shouting of a single word, "Yes!" 

to a shouted question? Perhaps because they are a people who play with 

words, they wanted to be sure that this message was seriously conveyed, 

and without the ambiguities of elaboration. They ran away after their 

written vote was underscored by acclamation, perhaps as much to allow 

their short message to stand without afterthoughts, as because they 

were afraid. Thus they communicated scientific clarity through verbal 

parsimony. 

The Lavongais wrote their historic message to the Australian 

government officers in pidgin English, the language ordinarily used 

between the two groups. However, when American and United Nations 

visiting dignitaries were present to hear them, they found English­

speaking natives of New Hanover to put their message into English. The 

Australians, in at least one instance, insisted that speaking English 

was not necessary, that the kiaps would translate; but the cultists 

did not trust them. I think they wanted to speak English for another, 

more important reason, however: they wanted to be included among the 

elite who spoke the elite language, rather than be excluded from that 

group and categorized as bush kanakas who spoke only pidgin English. 

Speaking English raised not only the status of their spokes~en, but of 

their grievances as well. 

In speaking English, Pamais excluded most Lavongais, who, 

nevertheless, we~e glad to be represented as equals to the English­

speakers. Joseph, who does not speak English, took some credit for 

helping to write the speech given to the United Nations by Pama.is, who 
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had taught in a Catholic school and knew English. In general, speaking 

English was treated by cultists as an unimportant accomplishment. Many 

men, they said, spoke English and they had not helped ~ew Hanover. 

Many cultists were men past middle age who did not speak English, and 

amongst them English was tainted as a kind of effete, elite, ornamental 

but useless achievement. No doubt jealousy helped to produce this 

evaluation. 

Most of the significant encounters of the cult took place between 

Lavongais and local Europeans in pidgin English. All of the cultists 

and non-cultists except those on the Tigak islands around Nonovul spoke 

the same local language, Tungak. This is the language in which Lavongais 

commonly "greased." There were no public addresses that I know of, no 

exhortative oratory by big men at big meetings; and no big men, and 

no big meetings. Oliver went around talking to people, telling them 

to hold fast to their election for America. However, he seems to have 

talked to people in small groups wherever he went. While he was doing 

his "rounds," he was under arrest; which may partly account for his not 

calling public meetings. 

Joseph Pukina spoke, in pidgin, at public meetings, and in the 

mode conman not only to New Hanover but to all Melanesia: not the 

elegent, eloquent, erudite oratory of Polynesia, but unrehearsed ad 

libbed statements full of figures of speech newly created for their 

dramatic effect. Joseph Pukina was particularly skilled in argument, 

a verbal assertive device well-developed in New Hanover. Clearly, 

symbolic exchange carried great weight for him: he imagined that when 

America came, it would put down Australia with words, not with guns. 

Just thinking about America's saying to Australia, "And so this is how you 

look after this part of New Guinea!" gave Joseph Pukina great satisfaction. 

4 

• 



New Hanover culture weighs words heavy, as events in themselves, 

as against mere actions. Talk is a stimulus to action: people, it is 

said, "get up with talk," i.e., talk inspires them into action. When 

they described an encounter to me, they often repeated what each person 

said, playing first one part and then another, creating a kind of 

naturalistic copy of the dialogue rather than an abstract representation 

of an interaction. 

Non-Verbal Communication. 

I have only hints about the non-verbal communicative patterns 

that characterized the cult, which I did not see in its early stages. 

The initial incident at Ranmelek involved a hurried last minute meeting 

at Magam the night before the election, a crowd of people gathered 

early at Ranmelek, who, when the kiap called for the people of one village 

to step forward, moved forward!:!!.~· In their stories, the cultists 

seemed to feel somewhat afraid themselves of the slightly threatening 

character of this move forward, and of being caught in a crowd of 

people more tightly packed than they had ever been in. In any case, 

they all remarked on the moving forward which they felt as a gesture 

both of defiance toward the kiaps, and of determination to go on with 

their support for America. 

After the vote, the people ran away, regathering again at Hagam; 

where, as Bosap said, "there was no longer any grass, just people." 

In response to Savemat's asking if they all wanted Johnson, the said 

"Yes," putting up their hands. He asked once in one direction, once 

in the other, so that everyone at the edges of the crowd could hear. 

That was all. ~ey all left. They did not stay to talk about what had 

happened at that time. Their act was not so much a public act as many 

private ones, and I imagine each man wanted to consider his decision 



himself. Why else would they have all just gone home? Each felt his 

commitment very personally. 

Mob scenes of this sort occurred several more times at meetings 

with Australian and other officials, where Boski Tom and other anti­

cultists sat with the Europeans, away from their own people. Never 

again was there a large meeting of just t he people of New Hanover 

themselves. Some men, perhaps 30 or 40 at most, spent some time in 

Bolpua village in a big house that Pilikos had built in order to have a 

party house for the departing Americans; but there were no general 

meetings in that house, just private conversations. Small clusters of 

men talking, wondering, "greasing," is the most characteristic New 

Hanover communicative grouping, and the Johnson cult fired up conversation 

in such groups for months, years to come. 

There were also stories of the lone messenger, or perhaps two 

together, travelling from village to village with letters or information 

or ideas. Oliver travelled in order to gi ve talks to people, to strengthen 

them in their election beliefs; but also to evade arrest. He had many 

long talks with small groups of men, some solitary meditations in the 

bush, some provocative interchanges with government officials and 

policemen; one where shots were fired, and his life apparently in danger. 

He ran, he dodged. In one incident a kiap grabbed his shirt, which 

ripped. 

Others did not run but stood firm, ready to endure jail, and 

the occasional hits of the police. 

Everything I heard about the cult leads me to believe that 

there was tensio~, fear, running away, firm stances, but not much 

violence, and ~o changes of physical or mental state that require 

special description. 

4 
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There was, in the Johnson cult, no formal meeting, no careful 

lining, no cautious movement in relation to other people. Johnson 

cultists did not move from their individualistic ~ode to a more coordinated 

group arrangement during the years of their support for America, either 

in the affairs of daily life or in the events of the cult itself. 

Analyzing, Confronting, Greasing 

Wondering, pondering, "greasing" with a few other people: this is 

the stuff of life, at least as it is now lived, in New Hanover. They do 

not say so: they often say during such sessions that they are quite 

miserable. But surely these are their happiest times, and if anything 

relieves them of their misery it is this noisy camaraderie with their 

fellows. 

The whole idea of the Johnson cult gradually formed in Nusawung 

village during such sessions, while the men pondered and wondered about 

this new election idea that the Australians were giving them. People 

remembered America, regretted that there were no candidates they wanted 

to vote for, and generally grumbled and remembered. Then Pengai said: 

"We are just talking. Let us instead vote for America." Everyone 

present thought it was a great idea, and it went from there. 

After the vote for Johnson, small groups of men continued to 

chew on what had happened and why, and what would happen, and to exchange 

stories of what was happening. 

What made the stories so interesting and exciting was the 

confrontation with the Australian government. The cultists had challenged 

them: they had not voted "in the box," they had not lined for census, 

they had not pai~ taxes. lbey confronted their own Councillors, and 

by 1967 these confrontations fueled more conversations than did the vote 

for America itself. Rumors and denials and counter-rumors kept the 
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confrontation tingling, the "enemy" flying back and forth to Taskul 

to "tell on" the cultists to the kiap; the cultists, some of them, 

keeping careful records of the ridicule of the enemy, the enemy words 

and deeds, in worn notebooks--just for themselves or, as some said, 

to "tell on" the non-cultists to the Americans when they came. These 

• modes are common, too, in daily life as people accuse and confront each 

other, always looking for a way to gain the upper hand. "Telling on" 

each other is a mode especially prevalent amongst children. 

• 
Institutionalized Modes ---

In T. I.A. the Johnson cultists tried to ;:arness and encapsulate 

the consensus and energy of the Johnson cult. Where the Johnson cult • 
used commitment to form a predictable, regularized movement, to create 

a stable structure to contain the spontaneity that is their most familiar 

mode; T.I.A. institutionalized objectives and procedures and made • 
conformity obligatory. Whereas the commitment made in the Johnson cult 

was a private one to principles and to oneself, T.I.A. institutionalized 

rules which had to be publicly followed, such as the payment of dues • 
and the contribution of labor; so that a group effort could be mounted. 

which would counter the individualism of the Johnson cult and New Hanover 

culture in general. And whereas in the Johnson cult there was a clear • 
and hostile division between cultists and non-cultists, in T.I.A. there 

was, after some false starts, open membership and status equality 

institutionalized for all members in T.I.A. • 
Verbal Communication 

T.I.A. was defined in terms of written documents which were 

mimeographed and given to each member when he paid his dues. These • were elucidated and discussed at meetings, where people spoke and made 
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decisions publicly rather than in small "greasing" sessions, although 

these, too, continued. But problems of a very detailed nature, like 

whether or not T.I.A. members should be lined the way workers on 

plantations are lined, and whether or not written records of attendance 

at work sessions should be kept, were discussed at public meetings 

with the use of specific examples and names. The setting, nonetheless, 

was institutionalized; and, although they sometimes sounded a little 

gossipy, the meetings were conducted formally • 

Non-Verbal Communication 

In T.I.A. meetings people, at last, sat in rows, met at formally 

decided-upon times, and generally set down and abided by structures 

that allow many people to function together as a group. Procedures 

were carefully followed: anyone who wished to speak spoke. It seemed 

to be understood by all that a rigorous attention to equal participation 

was essential if the emergence of cliques, working without reference 

to the wishes of the whole, was to be prevented. Each individual was 

heard out and duly responded to, however far afield his comment or 

question appeared to be. 

Diminishing Analysis and Confrontation and Idle Talk 

There was a clear efort made, I think, to support T.I.A. by 

seeing it as it ought to be, without the devastating analysis that 

"greasing" usually produced about most subjects. When I asked if 

everyone was strong in T.I.A., all informants said without hesitation: 

"Yes, all are strong." Individuals were not confronted and scolded, 

nor were they talked about behind their backs, if they were not working 

as hard as some ~f the others. In the T.I.A. meetings, where the 

"Boards'.' (as village representatives were called) from each village 

came together, each Board had to report the progress made in his village 



toward selecting a site, clearing it, and planting coconuts. Some 

villages already had several thousand coconuts in the ground while 

others were still trying to choose a site, having found that the last 

one they had settled on turned out to be all clay, and so forth. However, 

no invidious. comparisons were made: everyone was publicly praised 

for whatever had been done, and thanked. 

In order to accommodate the new kiud of formal meeting structure 

T.I.A. institutionalized, a new meeting house was built in Lavongai 

village. The problem of where "Boards" were to sleep when they came 

for two-day meetings arose immediately. It was solved by the construction 

of a traditional rangama house, a men's house, which addressed a practical 

problem but also recognized and nourished a new feeling of camaraderie, 

like that of the old days, growing among T.I.A. members. 

Summary and Conclusion 

The general modes and media of integration common in New Hanover 

culture were continued and relied on and valued in the Johnson cult. 

It was the fit of the cult to their basic character structure that made 

it so satisfying to so many. But it had about it the sound of a swan 

song for these traditional patterns, because they would not serve other 

fundamental interests of the people of New Hanover, who found that 

their "likes" could not be satisfied with the old way of life. 

In T.I.A. the New Hanover cultists were straining against the 

most fundamental tendencies of their traditional culture, which had 

been eloquently expressed in the Johnson cult: individualism, peck­

ordered relatioqships and resistance to institutionalization. The 

spontaneity and individualism of men greasing together after dinner, 

challenging each other with wit and "the enemy" with barbs and disdain; 
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the mass meetings, the elan of consensus in a surprised crowd, the 

acting and pretence that was made honorable in unpredictable encounters; 

the heroism of the lone messenger or preacher hurrying between villages; 

the long suffering of those who were jailed, made strong by the hope 

and promise of the sanctity of their endurance: all this was replaced 

by the tedium of formal meetings, wherein speeches needed to be to the 

point, interesting rambles voluntarily trimmed off, free flights of 

fancv squeezed into the standard vocabulary, the satisfaction of direct 

confrontation buffered by a seriousness of purpose, and a serious 

President Walla. 
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SOCIAL ASPECTS OF THE JOHIJSOH Ct::T 

The Johnson cult was non-institutionalized in its social aspect • in that it did not draw its adherents from any specified social group, 

nor did it reinforce any pre-existing social boundaries. It did divide 

the population of New Hanover into two clear parts, and that division 

• became institutionalized with the organization of T.I.A. From a 

perspective that includes all ethnic populations, the Johnson cult 

attempted to destroy the social boundaries between natives and Europeans. 
I 

Its integration was individualistic in that while many individuals 

acted together, each acted alone, according to the conceptualization of 

events held by the cultists. They expressed a common, but not a communal, 

aim. Each relied upon his own knowledge, and did not seek authorities I 

either inside or outside the cult. Individuals who were "on the s~ 

side" remained a disparate category in the cult, but those who joined 

I.I.A. formed a corporate group. • 
Thus the relationships among individuals and categories of 

individuals tended toward a peck-ordering as each struggled to maintain 

or improve his position in all his encounters. They stood firm until • 
they gained ascendancy over the Council and the kiaps, and instead of 

reconciling, they vanquished the (weak) loser and continued to seek 

alliance with (the strong) America. T.I.A. equalized the status of its 

members. 

Kinship, Affinity and Locality 

The roles people played in the Johnson cult and in T.I.A. bore • 
no relationship to their roles in kinship, affinity or locality systems. 

These systems overlap with proximity, which did play a role, because . . 

of its relationship to ease of communication. But being related to • someone or a citizen of a particular village in no way obligated an 
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individual to be in or against the cult. 

Occasionally, men who were kin are said to have communicated 

and aided each other in starting the cult. Rev. Robbins said that the 

news of the proposed vote for Johnson was carried by an island man to 

his kinsman on the west coast of New Ireland; and Pengai and his much 

younger half-brother, Bosmailik, were instrumental together in starting 

the cult. But Walla and Paulos, who were from different villages and 

were not related, played equally important roles together in maintaining 

the impetus of the cult and directing it toward T.I.A. And Silakau's 

younger half-brother, Bonail, for instance, was for Johnson while Silakau, 

a Councillor, tried to convince people to abandon their vote for America. 

There was no ill feeling between the two because of their opposing 

views, so far as I know: each expected that the other would do as he 

pleased, and respected his right to do so without question. And when 

Bosmailik went to work for the kiaps, no one criticized him. He saw 

the main chance and took it without hesitation. Others were not angry 

because they would have done the same as he did had they been in his 

place. 

When I was trying to find out what kinship relationship a cult 

messenger was to the recipient of his message, Bosap first tried to 

tell me, and then said, "He is just a man," meaning that the relationship 

between the two, if any, was irrelevant. Even if men were related, 

each made it amply clear that he spoke only for himself. 

Sex, Age and the Nuclear Family 

This characteristic individualism did not apply, however, within 

a man's nuclear ~amily of orientation. If I asked a man what his wife 

thought of the election, he would say, "She has no talk. She stands up, 

that's all." This means that she had no critical talk, that she merely 

stood and waited for her husband to do as he liked. If I asked a woman 
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what she thought of the cult, she said, "It is something that belongs 

just to all the men." 

If I asked an old man what side he was on, he would say, "Oh, 

no, I wasn't in the election, I am already old." Neither women nor old 

men were required to pay taxes: hence, what support they gave could 

not be put to the test of risking a jail sentence. Tnere was a small 

tax due from women, but there was no sanction against their non-payment. 

It was assumed that women might not be able to find a way to make money. 

Because of the use of the "father" image in reference to Australia, 

one might wonder about the relationship between fathers and sons in 

the cult and in T.I.A. I heard of no special cases, and I cannot think 

of a single cultist whose father is alive, except the two sons of 

Malekaien in Lavongai. They were pro-American, but only in sympathy. 

They did not go to jail. They joined I.I.A., but their father considered 

himself too old to do so. When I asked him what he thought of the 

Johnson cult, he said, "I am old, I just watch." 

The age group that primarily constituted the cultists also 

constituted the non-cultists. It consisted mainly of middle-aged men, 

although there were also many young men, some formally educated, and a 

few old men. The strongest spokesmen were late middle-aged who, in their 

own or other people's educated children, began to see what they had-­

almost--missed. They wanted something for themselves before it was 

too late. 

If any kinship group was reinforced by the cult, it was the 

nuclear family. Wives generally liked the idea of the coming of America 

and supported th~ir husbands in their efforts, and in their resistance. 

However, one young man who was in jail told me that his wife had run 

away from him in his absence, and I learned that any separation, however 
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noble, is risky for a New Hanover marriage. I heard of no other specific 

cases of this sort, however. And though the Australian government 

officials often expressed concern over the plight of the poor women 

left alone in the village without men to help provide food, the women 

never mentioned this hardship to me. I once asked Litania if the women 

knew how to do all the work themselves, and she assured me that they 

could do everything very well. It was my observation that even when 

the men were there, it was the women who did most of the work • 

Kinship groupings larger than the nuclear family were not involved 

at all in the cult. Tilere was no division of factions along clan or 

local clan cluster lines. When T.I.A. began its work, however, the 

land it used was usually designated as belonging to a particular clan, 

but under the control of a particular man. Time may tell a story of 

misunderstanding about land when the fruits of T.I.A. begin to ripen • 

Locality 

The split between the south coast and the north coast in the 

election did not reflect a genuine social division. There was no animosity 

between the two. Most men on the north coast said they had received 

only a small trickle of information about the vote for Johnson, and 

since they did not know much about it they followed the thinking of 

Boski Tom and Barol. Many men were sympathetic to the cult, and some 

said they would have voted for Johnson if they had understood in time 

to do so. It was not that leadership was stronger on the north than on 

the south coast, or that people were less individualistic, or more 

involved in cash cropping, or more given to obeying authority: it was 

just that in a sl;.ightly different communicative environment, the 

leadership of big men who were non-cultists tipped the balance. People 

voted along with the localities in which they were living at the time 
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of the vote, rather than as their home villages had voted. Divisions 

created in this way faded quickly, because everyone realized that 

there was much confusion at the time of the vote. 

The Divided Group: No Ties Bind ~ Expand 

Instead of a network of cross-cutting ties which obliterate 

groups as in New Ireland, in the Johnson cult there was a nearly 

impenetrable boundary marking the division between cultists and their 

"enemy." Individuals did not go to one side or another because they 

were helping anyone, or following anyone, as they do in New Ireland. 

Each was loyal only to his promise to God, his individual conviction, 

the principle of the thin·g. All that crossed the boundary was ridicule 

or accusation, but usually there was silence; or tense silence, as 

there was the day I tried to talk to cultists in the presence of a 

non-cultist in Narimlawa. 

The Australian kiaps kept the division between themselves and 

the cultists clear and active by jailing them. Only Carrol Gannon 

wanted to be friends with everyone and wanted everyone to be friends. 

Though he spent much of his time promoting laughter, he was a serious 

reconciler, and played an important role in ending the feud between 

the Council and T.I.A. 

But in the Johnson cult, there was no way, once the election was 

over, to expand the group that voted for America, and there were no ties 

amongst cultists. New Hanover culture erects boundaries of self-reliance 

around individuals that prevent the formation of binding ties where 

they might grow ~ongst people on the same side of an issue. They 

stress that what other people think is their own business. No spokesman 

who became known had ever sat down and talked with another of his kind; 
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unless they were, like Pengai and Joseph Pukina or Savemat and Saripat, 

amongst cultists, and Boski Tom and Barol amongst non-cultists, already 

friends. One might have thought they would have sought each other out, 

but instead they seemed almost to avoid each other. None of these men 

ever saked me what any of the others had told me. 

Some of the kiaps tried to make friends with particular individuals 

and woo them to their side, but they did not try to dissolve the division 

between the two. When Carrol wanted to pay taxes for Lapantukan, and 

when the kiaps did not want to jail him along with his people because 

he was a Cotmcillor, he was angry. Tilese acts set him apart from his 

people. He told Carrol not to pay his tax, and he gave his Councillor's 

badge back to the kiaps, in order to rid himself of this symbol of 

association with the government side in the cult. 

Social Structure of T.I.A. 

In T.I.A. there were not only realignments but alignments of 

individuals for the first time in the Johnson cult. Old social 

categories were ignored, and new ones were created. People were "in" 

or "out" by new criteria. At first, anyone with $10 for dues could 

be "in," could be a member of T.I.A.; but later, for various reasons, 

there were attempts to keep out some groups of people. 

In the early stages of T.I.A., the government and the Councillors 

wanted to keep everyone out of "Father Miller's cult." Later, the 

Methodist mission wanted to keep out the Methodists. Tile cultists 

wanted to keep out the non-cultists, and some said that the sins of the 

fathers must be ~isited upon the sons and the sons' sons: the progeny 

of Tile Enemy were not ever to be allowed to join T.I.A. 
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But some important anti-cultists joined T.I.A. Baral, probably 

because he was a Catholic catechist, joined early at the invitation of 

Father Miller. After Father Miller sent a long, written account to Rev. 

Taylor, which Rev. Raylor put into pidgin and sent around to his parishioners, 

the Methodists were allowed to join. Attempts to expand the Johnson cult 

to New Ireland had been in vain, but there began to be talk of T.I.A. 

there. And women, alone or with their husbands, could belong to I.I.A. 

The village group was singled out institutionally in I.I.A. as 

the body which would elect one T.I.A. Board representative for each 30 

members of T.I.A. from a given village. The land on which T.I.A. planted 

coconut was donated by individuals who laid claims to ground associated 

with the name of their clan in a given village. I could see no evidence 

that there was· any clarity in this situation, and the fact that individuals 

did not want to ossify claims in European documents created by the 

Demarcation Committee testified to a flexibility they thought they had. 

They also had conflict: and it was to end this conflict that I.I.A. 

was able to gain from a few the rights for all its members to use large 

tracts of land, the ownership status of whose many claimants was doubtless 

endlessly disputable. 

It was expected that people would work on T.I.A. land near their 

bW~ villages, but they could work wherever they were. In the Johnson 

cult, contacts were gained across the south coast and into the islands, 

and in T. I .A. an organ·izational: structure was spread across this same 

area. T.I.A., according to Walla, was ending social ties, however flimsy, 

amongst clan members in relation to tracts of lands and substituting 

clear and strong .ties amongst them and all other members in T.I.A., 

to each other and to defined and surveyed groves of coconuts. 
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!be rules of T.I.A. intended it to be an inclusive body, but 

New Hanover culture and circumstances rendered it, for some, for a 

time, exclusive. !be enemy, of course, were to stay out forever. 

But no one thought about a man like Yangalik, who was too old to vote, 

and who had been a government man, not particularly pro-cult, but 

not actively against it. He told me one day he was thinking of putting 

an end to his life because he did not have the $10 he needed to 

become a member of T.I.A. He had no illusions about America coming, 

but he cherished hopes for T.I.A., and he wanted to be a part of it. 

He did not want to be left out while his friends were in. T.I.A. 

continued the feeling of camaraderie that had been created in the 

cult, and they blossomed into a rangama house and a day of celebration 

when the old songs and dances, and some new ones, were performed. 

Caste Divisions 

!be Johnson cult sought an end to the caste division between 

Lavongai natives and Europeans, but not until all the natives had 

had a chance to catch up with some of their successful compatriots. 

Oliver said clearly that some men were up a little and others were 

shit nothing. He did not want the Australians to leave without creating 

equality amongst those they left behind, and since Australia seemed 

to be making plans for a hurried departure, Oliver and others sent 

their urgent message to America. 

Why did the cultists never complain about not being equal to 

the Chinese? They were never mentioned by the cultists. When they 

went to Kavieng, .most natives went into one of some twenty Chinese shops, 

all filled with wondrous things; not just all the clothes, pots and 



pans, beautiful towels, primus stoves and lanterns that the native 

people need and buy, but also all the beautiful jewelry, embroidered 

slippers, and delicate pottery for which ~inese shops are famous 

everywhere. 

The European stores (only two of them), by contrast, were dull, 

and often rude. They prided themselves on not selling "meri blouses 

and laplaps" and other things that natives need. They said they did not 

want them in the stores. Usually, only the educated, Western-dressed 

local people, some from other parts of the Territory, shopped in these 

European s to·res in 196 7 • 

Natives buy their clothes in Chinese shops, from rows and rows 

of beautiful blouses laboriously sewn up by Chinese women, for a price 

they can afford. The relationship the Chinese have with the people is 

one of service: in their stores, they stock things that natives want 

to buy, and they even set up little stores everywhere, like the one Aping 

has in Lavongai, that carry soap, rice, kerosene, and so on. In Kavieng, 

natives and Europeans alike buy wonderful great fresh loaves of bread 

at the Chinese shops, a great treat one is always supposed to bring 

back to the village after a trip to town. 

Why were not the Chinese, who also managed plantations, some in 

New Hanover, and who also had the boats that the people could hope to 

send their copra to Kavieng in, boats that plied the waters irregularly 

between New Hanover and New Ireland, the object of a cult? Black girls 

were taken by white men, true, but some old Chinese had native wives. 

Why not the Chinese, why not vote for China to come, and bring boatloads 

of those marvelo~s little cloisene jars and jade bracelets and bolts 

of cloth bearing designer-quality designs for half a dollar a yard? 

• 
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• 
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Though there was far more cargo in evidence in Chinese shops 

than in European stores, the Chinese were not the object of envy. Who 

could envy them? They worked so hard, and they did not strut the way 

Europeans do. They do not seem to have things for nothing. They serve 

others, Europeans and natives, from dawn until way past dusk in some 

cases; while the European stores are open from 9:00 a.m. until 4:00 p.m. 

with an hour and half off (and closed) for lunch. Anglo-Saxons are· 

terrible at business, probably mainly because they will not serve. The 

Chinese are themselves discriminated against by the white political 

structure, but they are too rich, too involved with the family and too 

much better off than the Europeans to notice. One beaming woman to 

whom I often went, who ran to other stores to get what I needed if she 

happened not to have it, had put seven sons through the University of 

Sydney with her labors. She endeared herself to me by never failing 

to ask when I came in, "How is your research?" 

But I never heard any natives say anything that implied that 

they felt 11unequal" to the Chinese, even though they sometimes felt 

that Chinese employers were very hard on them, and very hard to work 

for. What bothered the cultists was the enormous caste differences 

between themselves and their European masters, exacerbated by clear 

hints that under self-government some of their own men would become 

those "masters," would take the place of the governing class, leaving 

their compatriots and, literally, their brothers, behind. It was this 

social situation, not cargo and economic power, that was at issue. 

Cultists did not seek equality with the Chinese not because they 

could not hope tQ achieve so much, but because in th~ Territory of 

Papua-New Guinea in 1967 the Chinese were in a politically and socially 

weak position. Cultists sought, instead, identification with those who 
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appeared to them to be strong: the Australians or, failing them, the 

Americans. Lavongais talked a great deal about equality, but they never 

wanted to lower themselves to make themselves equal to the weak, or to 

help the weak to become equal to themselves. The only people they 

were interested in being equal to were those who had already won first 

place in the peck-order. 

,. ~ .. 
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POLITICAL ASPECTS OF THE JOHNSON CULT --- ---

The Johnson cult was non-institutionalized in its political 

aspect in that it was begun and carried out by a few, then by many, men 

who occupied no particular offices, either traditional or modern; nor 

did they invoke the authority or influence of any institution in support 

of their ideas; nor had they any authority, even charismatic authority, 

over each other. Within the cult itself, none ever developed. In 

T.I.A., however, the charisma of the election for Johnson was routinized, 

and institutionalization occurred: rules were adopted, and offices 

were created into which individuals were put by following standard 

procedures public within the membership of the organization. 

The Johnson cult was individualistic in its political aspect, 

in that each individual was entirely in control of the role he played 

within it. No one represented or was represented by anyone else. lbe 

cult created sharp divisions between individuals who chose opposing 

positions, often separating people from the men they had elected to 

lead them, their Councillors. However, it also linked persons in 

various villages who were in, and those who were out of, the election. 

These factions continued in the organization of T.I.A. but were eroded 

by the efforts of outsiders who wanted to be in what was becoming 

the strongest faction, and by insiders operating with inclusive values. 

New Hanover culture is individualistic, and produces individuals 

who often feel lost in the crowd. Each must assert himself in relation 

to others if he is to maintain control over himself. He fears the strong 

and shuns the w~ak, lest he be identified with them. nie consensus 

achieved in the vote for Johnson, whether accidental or God-given, was 

•. ~-
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not planned; but it gave the cultists as a group in the pecking order 

power that no one had realized they had to quickly eclipse their own 

Council, and to influence the actions of the Australian government. 

This power was consolidated and extended in T.I.A. 

Leadership 

The Johnson cult did not have a prophet. It hardly had leaders. 

It had, at most, spokesmen; but there were some of these in each village, 

and different people spoke on different occasions. It was never planned 

ahead of time who would speak or what they would say, except when 

cultiata met with the U.N. Visiting Mission, and Pamais' speech in 

English was written out in advance. 

The men who hatched the plan to vote for Johnson must be considered 

at least the creative leaders of this cult. They lived in neighboring 

villages around the Methodist Mission, Ranmelek, the first polling 

station. The only plantation owned and run by a European on the island 

was included in this area. Many of the men who were spokesmen either 

were or had been also preachers in the Methodist church. Perhaps this 

experience made them more likely to speak in public and even gave them 

a clearer grasp of the Christian beliefs that supported their actions, 

but cannot be considered to have caused them. Pengai, who was, by his 

own account and those of others, the first man to suggest that he and 

his discontent compatriots should quit just talking and do something, 

was not a Methodist. He was a Seventh-Day A.c:lventist (SDA). Pengai 

spoke at the Friday night meeting before the vote at Ranmelek, but so 

did other people~ They all said they were going to vote for Johnson. 

Everyone thought it was a great idea. And the next day, when the kiap 

called Lavongai village to come up and vote, when that moment of decision 
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was upon them, it was Yaman who stepped forward and insisted on the vote 

as it was expressed on the blackboard. He then turned to the people 

and asked them if they wanted to vote for Johnson, and they shouted 

their assent. No one appointed Yaman. He just stepped forward. I heard 

that he also spoke, along with others, at the Friday night meeting, 

but he had no office, traditional or modern, nor any special qualities. 

He was a fairly young man, I was told, and his arm was "dead;" it swung 

loose. I never heard much about him, and I did not meet him. If he 

had not saved the day at a crucial moment at Ranmelek, probably someone 

else would have. Other people wrote blackboards and stepped forward 

in other villages. 

Pengai and others described the process by which the men reached 

consensus acout the election: "We sit down, as is our custom, we sit 

down, meet and say, 'Why is this? Our pay is not good. Oh, I 

think they don't help us well. Now--what's going on?' Like that, 

we would turn it around and about." Together they mulled things over, 

"greasing," trying ideas until they found one that worked. 

Pengai singled himself out as a leader by saying that he had 

offered to take the "name," and hence the blame, for the vote for 

America. No one else showed any tendency to put the blame on him, each 

insiating that he himself was fully committed. Some of the older men, 

like Makios, did remember that they had all let Peter Yangalismat 

take the blame before, and they said that that not happen again. They 

mentioned, when asked, that Pengai had found out Johnson's name from 

Bosmailik, who had asked the Americans, but they did not credit these 

men with leaders~ip roles. 

lbe leadership against the Johnson cult came from men who occ~pied 

or had occupied official positions within the Australian Administration, 

•. ~ 
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They were either young men who wanted to keep what little power they 

thought they had as Councillors, or old men, who had genuine good 

will toward the Australian Administration and had formed their own 

identities in categories and positions created by it. The non-cultists 

whom they led were sometimes men who just did not want to get into the 

fight, or who saw it as "silly" because they knew enough about European 

affairs to see it the way Europeans did; but they were sometimes men who 

wished they had understood well enough soon enough to vote for Johnson 

along with their compatriots who "voted on the board." 

Throughout the course of the cult, no major leader emerged. 

After a few months, the initiatives came from the government and the 

people reacted, some with others, some alone. Everybody did much as 

he pleased, but some individuals stood out in the crowd. One such 

man, Oliver, became well known, partly for his daring, or cowardice, 

in escaping the police and partly for his genuine acts of leadership. 

His style was in keeping with the style of the old-time Big Man in 

New Hanover, who became big by acquiring without subsequent distribution, 

or even minimal reciprocity. People gave him money, and he bought a 

radio, wristwatch, women, and other things. Oliver thus belongs-­

though not entirely~to the old traditions, and was not the man to 

unite these people in the new way of life which they sought. 

Many cultists were less interested in the attainment of their 

stated political goals than in fulfilling their own roles well. When 

I asked Oliver if he thought that one reason America had not come was 

because all did not believe strongly, he answered, "I don't know about 

everything relat~ng to the United Nations. Or everything about them. 

Just believe, that's all. Believe in God, or believe in this thing, 

or believe that this thing will come up later--that is God's (decision). 
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Now whatever idea he makes in whoever is boss of the world, so that 

he brings whatever kind of idea, or he does whatever kind of work, 

or he brings whatever kind of thing that is strong so that something 

will come up, so as to support this thing •• " Oliver is saying 

that he wants America: "Nevertheless, not my will but Thine be done." 

He is not just giving God the final decision, however; he is giving him 

the rest of the work. Oliver is not really interested in politicking. 

He is more interested in philosophizing. And in gaining contact with 

Europeans, which his role in the cult gave him. 

Cultists knew that their vote for Johnson was insufficient to 

solve their problems, even that it was a symbolic gesture. But they 

did not kn<711 what else to do. 'nley wanted leadership, and they knew, 

even Pengai knew clearly, that none amongst them could provide the 

leadership they needed. 

Pengai: "Plenty of men among us know a lot, but--they understand 

arithmetic, they know how to speak English, they understand whatever • 

• They all study this, plenty of men know about it. But where is 

one more kind of savvy to be a friend to this one? Because we have 

already won this one •••• I don't think of something like this (all 

cargo), about all kinds of cargo around and about. • Just one 

thing, that's all, I think of: something in order to straighten our way 

of life •••• Like they must show me a good--they can call it, the 

govemment of Australia (must) bring one or however many men. All 

right now, they bring him and they say, 'You all, this man will get up 

this work in this way. 'nle government of Australia gives him to you 

all. All right ~ow, you all must tax to buy his know-how with money 

in this way. ' All right, we can get up, and we can be truly happy 

following this kind (of way). But now we are looking yet. 
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But the cultists did not want these new leaders to be like the 

old ones, keeping a social distance, giving orders along with their 

know-how. They wanted equality. All cultists except the few who 

claimed to know nothing about the Americans mentioned not just that 

they gave food to the people and high wages, but that they sat down 

with them and greased. Pengai sais, "If America sat down together with 

us, I think it would be very good! Because their ways are good--for 

instance, when they prepare food, it's not like the way of Australia. 

They prepare food, you and I together, we sit down and I eat now. 

Now, Australians, they see us, and they tell us to get out." 

In response to 11rJ further questioning, Pengai made himself 

completely clear: "It's like this, they saw this way, that's all; 

they did not like the food, just the way." 

Years passed, and Johnson did not come. However, New Hanover 

did have an individual, an outsider, an American, who rose to the 

occasion in the person of the local American Catholic priest, Father 

Bernard Miller, M.S.C., of Toledo, Ohio. Would a local man have 

eventually come forward if Father Miller had not? I think not, because 

Father Miller had access to resources, money, knowledge and institutional 

contacts that the people knew they needed and knew they lacked. While 

Yaman's role could have been played by someone else, Father Miller's 

role could only have been played by another man from outside. Still, 

like Yaauan and Pengai, he fit his ideas and his leadership into the 

existing situation, and seemed never to be more than a spokesman himself. 

But he was also a "resource" person, a consultant, and a man whose 

known tradition gave people what they had never had before: a big man 

who would hold .the money on behalf of all, and spend it as they told 
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him to. With his guidance, the Johnson cultists turned their energy 

into building T.I.A., which grew and prospered under the leadership 

of President Walla of Meteran village. Walla has been a true hero. 

He has not become a glorious leader, and he has not become corrupt or 

a Big Head. He has been a servant, not a master, of his people. 

Factions and Ideology: Cultists 

In New Ireland there are strong and complex networks of relationships 

among people who are always a group waiting for someone to come and lead 

them. But in New Hanover there are no such networks, no such groups. 

In New Hanover, people "get up with talk"; and when a strong man talks, 

a group may form to follow. That is what happened in the Johnson cult, 

except that there was no particularly strong man who led, only a strong 

idea to follow. 

There never was any legitimately constituted authority in New 

Hanover, unless there were charismatic leaders, as one may suspect there 

were, from time to time, whose authority was temporarily accepted as 

legitimate. But in the Johnson cult, it was the idea that had charisma, 

that was viewed by many as coming from God; and a constituency was 

formed not by those who followed a leader but by those who believed in 

an idea. 

And, yet, many cultists did not really "believe" that Johnson 

or the Americans were going to come in the sense that they offered 

empirical evidence to support this contention. When outsiders asked 

them if they still "believed" America was coming, they answered a firm 

"Yes." But these ardent assertions were political, meant to alert 

Australians that .the cultists had not given up, not a statement about 

cosmic perspectives. They had, after all, merely voted for Johnson, 

not predicted his arrival. Only Oliver was accused by outsiders of 
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having made predictions, and Oliver himself told me of one occasion 

when he was provoked into doing so by ridicule. Lapantukan was the 

only cultist who mentioned having heard of these predictions, and he 

did not believe them because, he said, Oliver had no wireless or other 

means of contacting America. What was important to Lapantukan and other 

cultists was that they wanted America to come--it was their wish. 

Around this vote a political faction formed and developed an ideology 

to which all cultists, whatever individual differences there might be 

in the epistomalogical underpinnings of their beliefs, publicly subscribed. 

The development of an ideology amounted to the development of 

a political platform on which cultists took a political stance. It 

criticized the work of Australia and called for a new country to take 

over the job of developing New Hanover. But it also contained an 

interpretation of history that documented change in the past--one country 

replacing another in control of Papua New Guinea~-and foresaw a final 

replacement. America was to be the last country. After .America, New 

Hanover would have savvy and would be self- reliant, and therefore would 

be able to be independent and on an equal footing with other parts of 

the world and with other parts of their own country and their own island. 

The constituency that formed around this ideology was composed of 

individuals who agreed about their grievances but took no steps to 

institutionalize their consensus. Tiiey were opposed by non-cultists and 

by government officers, and they were jailed together; but the re was 

never any internal structure amongst them that made them a group. Whereas 

in New Ireland, whole villages empty out to participate in malanggan 

or other group e~ents, the cultists never met as a group except on the 

the day they voted for Johnson. 1bey stayed in their villages and 

heard news from individual messengers and were arrested and jai led when 
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they did not pay their taxes. Some, perhaps 30 or 40 at most, stayed 

together in fear in a big house in Bolpua that belonged to Pilikos, 

but there they accomplished no political organization, nor did they 

plan any political action. 

And yet, like any political faction, they wanted power. Some 

of them said so. They lacked power, they knew that Europeans had it, 

they knew that they needed it. They were afraid they were not getting 

the savvy they needed to be powerful from Australia fast enough to be 

able to maintain themselves as self-government approached. 

They wanted America to come to give them savvy. But they wanted 

America in particular because they wanted to be part of the strongest 

available faction. Outsiders found it hard to understand why the 

cultists would think that America would want to come and bother with 

them. They seemed to think that America would want to boss them, that 

they were doing America a favor by offering to come in under her, by 

offering the American "faction" support. This would make sense in 

terms of their experiences both with their own wars and with the factions 

they saw amongst outsiders during World War II. It would also make sense 

by analogy with their experience of colonial situations: Australia 

seemed to want to boss Papua New Guinea, as Germany had wanted to before 

that; so, presumably, all big coWltries want to boss small countries, 

and America, therefore, would want to boss New Hanover. Those of us 

accustomed to thinking of colonial peoples striving to be free must take 

careful note: New Hanover cultists did not want to be free from outside 

rule; they merely wanted more powerful and competent rulers, strong men 

with whom they h9ped to identify. When Lavongais talk about being equal, 

they do not talk about pulling down or destroying the strong. TI1ey wish 

to emulate them. 
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There was a division amongst Lavongais that was only mentioned 

in passing: that betr.veen the middle-aged men who had little formal 

education, and the young men, who had gained what Australia had to 

offer. Some of these young men, like Pamais, were in New Hanover and 

were in the cult. Some were away at school or at work, and some sent 

letters home opposing the cult. The cult served primarily the interests 

of those lacking a Western education, who may have resented being bossed 

by their own young elite more than they resented the Australians. 

Cultists joined together in claiming that no black man had enough savvy 

to boss them, and that that is why they had to call in the outsider, 

America. 

Factions and Ideology: Non-Cultists 

Hany people in New Hanover apparently felt a need for change. 

Some of these were in the cult, and some were not. The cult constituency 

was established partly by the boundaries of election districts set up 

by the Australian Administration and by the order in which the patrol 

collecting ballots travelled around to the polling stations. That most 

of the north coast stayed out of the cult was primarily due to their 

being far away from where it started. But there were some individuals 

in the heart of the cult area who opposed the election for America .. 

and who were active in their efforts to end it. Most of these men were 

Councillors or were closely dependent on the government in the past 

or present in some other way. These non-cultists also had an ideology, 

which they elaborated and articulated in their reports to the kiaps. 

Their ideology attributed to cultist~ beliefs about the imminent coming 

of America with ~ree cargo, which cultists denied. Cultists called 

these accusations tok bilas, ridicule. This category, tok bilas, stretched 

over a long continuum, from things the cultists believed but nevertheless 



• 

• 

• 

1490 

considered ridicule when emanating from the mouths of non-cultists in 

a sarcastic tone, to things the cultists themselves believed to be 

absurd. People were very much aware of the relationship between their 

beliefs and the political faction to which they belonged. For instance, 

when I asked Edward whether or not he had believed that America might 

come, he answered, "Oh, I was in the Council, I didn't believe." He never 

offered any cognitive or evidential referents in relation to his beliefs. 

Edward was one of several non-cultists, however, who offered trust in 

European authority as support for his position. Edward had believed 

along with others that Johnson was coming Wltil he had heard Mr. Healy, 

the District Commissioner, say that it was not true. As a long-time 

government employee, he believed a high government official. 

Factions and Ideology: Government 

The Australian government officials had an ideology to support 

that shared elements with that of the non-cultists: that the cultists 

were "long long," crazy. Kiaps encouraged non-cul tis ts to report to 

them about cultist behavior. both because they wanted to know what was 

going on and because they found that they gained support in this way 

for the punitive actions they took against cultists. 

While kiaps informally viewed cultists as crazy, this point of 

view was never part of official policy. When Carrol Gannon pressed 

his request for control of a government speedboat so that he could visit 

cultists whom he considered "mentally ill," he was turned down. The 

government's failure to pursue this avenue of healing casts doubt on 

the genuineness with which they accepted their own diagnosis. On the 

other hand, perhaps they did think the cultists were "crazy" but not 

11mentally ill," the latter being a category that Australian kiaps are 

not likely to give much credence to under any circumstances. 
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Some government reports indicate that some officers fe l t that the 

cultists would not give in and give up because they did not want to lose 

face, but the government never addressed this problem, even when it was 

pointed out by government officers. Probably this was because the 

government officials were worried themselves about losing face and were 

more concerned with reestablishing authority, as their reports state, 

to save their own face than they were with "saving" the people. Carrol 

Gannon made this point when he tried to stop the Council from continuing 

its rivalry with T.I.A. The government, he said, should tell the 

people what a wonderful idea T.I.A. was and should offer to help. "That 

would be a win for the people," he said; "but we're here for t he benefit 

of the people, not for the good of the government." 

Individual government officers privately had varying opinions 

about what should be done, but all were, of course, obliged to follow 

orders and to try to reestablish respect for the Administration. Some 

cultists saw that government officers were part of a faction which they 

had to support. When I asked Pengai which kiaps were involved in a 

particular event, he said that they were all alike, just doing their job. 

Factions and T.I.A. 

From 1964 until the end of 1966, non-cultists hardened into a 

political faction, with Government and Council support, in opposition 

to the faction composed of cultists and then T.I.A. members, backed 

by Father Miller. Father Miller himself never came into direct conflict 

with the Australian government, mainly because he, like Carrol Gannon, 

was a reconciler. As T.I.A. began to grow and become a clearly 

constructive for~e, opposition to it faded away. 

T.I.A. was more easily known than the Johnson cult had been. It 

institutionalized the boundaries of its group through membership rules, 
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and their objectives and procedures through written statements and rules. 

Mere sympathizers were out. Makios made clear that he did not want a 

man to come to T.I.A. meetings until he had paid his dues, a declaration 

of good faith. He suspected one man who had not paid and yet came to 

meetings of being a spy for the enemy. The enemies of T.I.A. ridiculed 

members as non-cultists had ridiculed those who voted for Johnson, 

saying that nothing would come of T.I.A., that it would not have any 

fruit. Members admitted that they did not know exactly what would come 

of T.I.A., but true belief meant faith in the unseen, and they were very 

angry, Piskaut made clear, with those who said they would "wait and 

see." Those of little faith and their progeny as well would not be 

allowed to share in the good life to come, when the coconuts bore 

whatever fruit they might bear. 

As T.I.A. collected money and planted coconuts and waxed, 

opposition waned. Government did "come up inside T .I.A.," as Silikan 

had suggested it might. Walla was elected President of the Council, 

as well as President of I.I.A., and the Council was voted out of existence. 

The Council was "just government, not business," as weary Council kiaps 

said time and again in Council meetings. But the people wanted busi~ess, 

not government; they wanted T.I.A., not the Council. 

West Coast, New Ireland 

The resistance to paying taxes on the west coast of New Ireland 

seems to me to have been a somewhat different phenomenon from the 

Johnson cult. No Johnson ideology was ever mentioned there, nor were 

there any further incidents after the violent encounter with the tax 

patrol. The Joh~son cult did have something to do with initiating that 

incident, however, according to Rev. John Robbins, the Methodist 

missionary in charge of that area and the Tigak islands. He said that someone 



from Nonovul island, in the Tigaks, was at the Magam meeting on the 

Friday before the election for Johnson. He took the news back to his 

island, and some men there carried the message to the west coast of New 

Ireland where they had relatives, either married into the villages or 

working on plantations. While I was in Lavongai village, four people 

from that village were working on a European plantation near Kaut. 

Rev. Robbins said that people "recruited close villages or relatives, 

sons or nephews." One active cultist from the islands was married 

into Putput, Rev. Robbins told me, on the east coast of New Ireland 

where there was a slight stirring of activity. Many people from New 

Hanover had married into the east coast villages near Kavieng and had, 
203 to some extent, changed the character of those villages. I think 

the incidents of dissent in New Ireland were led, then, by people from 

New Hanover or the Tigak islands. Some New Irelanders apparen t ly joined 

the opposition to paying tax to a police-led patrol, but they did not 

vote for Johnson. 

Attempts to get votes for Johnson in New Ireland failed, however. 

Eron and Sirape, of Mangai, told me that they had all gone to a meeting 

in a church in Ngavallis and heard this talk. They listened politely 

and said they'd consider it and went home. They told me they thought 

it was very bad to talk against the government and everybody in the 

church. Pengai told me that Eron and Kamak, of Livitua in New Ireland, 

had come to one of their meetings in New Hanover. They said they would 

• 

t 

• 

• 

• 

wait and see. t 

Networks of Relationship 

One of .the generalizations that many studies of millenium 

movements make is that they occur in areas that lack integration, and 



1494 

New Hanover fits easily into that category. Even by Melanesian 

standards, New Hanover traditionally lacked integrating mechanisms. 

The melanggan ceremonies that link neighboring New Ireland villages 

with each other and with Tabar did not include New Hanover, even though 

some of the strings of red shell currency, mias, used in the malanggan 

circuit were made in New Hanover. 

New Hanover did have something akin to the Melanesian feast, 

~' which drew together in a group effort at least a few villages 

or, in the old days, hamlets. I gather that it collapsed at the first 

touch of European contact, in contrast to the New Ireland malanggan, 

which continued vigorously in 1967. Boski Tom blamed the missionaries 

for putting a stop to feasting in New Hanover, but missionaries have 

insisted in vain in New Ireland that malanggan might have to do with 

false gods or just be a waste of time. 
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ECONOf.!IC ASPEcrr:_: OF THE J OHNSON CULT -------- -
Tile Johnson cult was non-institutionalized in its economic aspect 

in that it was an entirely unprecedented attempt to achieve economic 

development by bringing in the Americans to lead the way for New Hanover. 

America did not come, but T.I.A., under Father Miller, did come with an 

attempt to institutionalize forms of organization which could achieve 

some of the changes the Johnson cult explicitly sought. 

The Johnson cult envisioned no particular mode of development 

beyond gaining "savvy" from the Americans. When they talked, vaguely, 

of what they wanted in material terms, it was possessions for individuals: 

a speedboat, a house with an iron roof. Their general statements 

about what they wanted, howeve~, referred to a broader concept of 

social welfare, as was implied in their criticisms of the Council and, 

particularly, of the Co-ops. In the formation of T.I.A., a real 

revolution occurred in that individuals gave up their individual claims 

to ground, not to each other but to a corporate group. The individualistic 

perspective continued, however, to form their concept of contributions 

to be made to the production efforts of T.I.A. The profits of T.I.A. 

were to be used for communal projects, to be determined by representatives 

of the total membership and were not to be distributed. 

The assertiveness which commonly resulted in peck-ordered 

relationships in New Hanover paid off economically for a few, perhaps, 

who collected money to send to Johnson which probably never go t to the 

post office. Some had their taxes paid for them by Europeans, but most 

had not sought or wanted that. T.I.A. institutionalized a different 

order of things: , individuals had to participate assertively just to 

remain in the organization, but there were no economic gains to be 

made by individuals. All the profits of T.I.A. were to be returned to 
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the group, not to the individual members of T.I.A. And it was the 

organization which gained ascendency, economically and otherwise, over 

all other group efforts in New Hanover. 

Production 

The Johnson cult resulted in a decrease in domestic production, 

from all I could gather, in that during the three years that substantial 

numbers of men were in jail, or out of jail but thinking about the 

election for Johnson, there was some lessing of effort with regard 

to making gardens, and, perhaps, with regard to keeping pigs. Many 

women whom I asked seemed embarrassed that they did not have gardens, 

but not one attributed their not having gardens directly to the cult. 

In some cases, husband and wife had separate gardens, and, certainly, 

gardening was at least as much, or much more, women's work than men's; 

so there was no need for the cult to interfere directly with gardening. 

Still, people acted as though they usually had gardens and were 
. 204 embarrassed that they did not at the time I was there. 

Men were necessary to the clearing of new land, and it was this 

great task that T.I.A. members, men and women together, first accomplished. 

People planted food first in the cleared areas, and only later did they 

' plant the coconuts for which the ground was, in theory, cleared. Hany 

people did plant gardens in the T.I.A. cleared ground in Lavongai, so 

it must be presumed that the jailing of the ground-clearers, i.e., men, 

• did affect gardening • 

Won~n were also perfectly able to process sago by themselves, 

as they told me when I asked. It was sago that they primarily ate in 

1967. There seemed to be no dramatic change in this area. 
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Pigs are raised or hunted by men. Probably the paucity of pigs 

in 1967 was the result, if not of the cult, of the generally l ow morale 

that helped to produce the cult as well. 

The fact that people all worked together, went together to the 

areas to be cleared, cut and cleared together for T.I.A. was an important 

change in New Han-overian production techniques. People usually did not 

work together in large groups, which was one reason they had dispaired 

of clearing large areas for planting coconuts. Silakau made his worry 

on this score explicit to me: he said he could not pay a group of 

laborers to work a plantation even if he had one the way Europeans could. 

But it should not go unnoticed that as soon as the grotm.d was cleared, 

people planted no communal coconuts but their individual gardens. 

However, they did, as they said they would, plant coconuts late r. But 

working together presented many problems. _In Ungat, there was dissension 

over how to plant the coconuts. Aine, who had nearly 30 years' experience 

as boss boy on a plantation, had to assert himself in order to gain 

acquiescence to his expertise about the direction in which coconuts 

should be planted so that the sun would shine on all of them equally. 

The production of coconuts on T.I.A. land was meant to produce 

copra which would be sold, all the money from which was to go into the 

coffers of T.I.A. There was to be no public, individual distribution, 

no "rebates" as promised, but never delivered, by the Co-ops. But 

T.I.A. would accomplish the communal projects the Co-op and the Council 

had failed to produce!' In 1967, T.I.A. was just getting started, and 

people were a little anxiously insisting that everyone was working 

strongly within +t. 

Distribution 

There was hardly any distribution beyond the family in New Hanover 

•. : 

• 

• 

• 

• 

• 
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traditionally, so there was little to disrupt or reinforce. Boski 

Tom told me about food distributions, where one group feasted another, 

that had been incentives to production, and that had been disrupted 

by the missions, but he did not attribute any further deleterious effect 

on production or distribution to the Johnson cult. 

In the old days, there were no steady trade partners in New 

Hanover, nor any reciprocal obligations between any two individuals or 

social groups. In re turn for the ~ they made, New Hanoverians 

received only a canoe-load of fish, or a garden full of · taro. They did 

not acquire the entangling alliances that dominate New Ireland life, 

where mias cannot be used to directly buy food, but only in ceremonial 

interactions (which, in the long run, produce a gift of food, but not 

food directly), where prices cannot be asked. 

But in T.I.A., the people became economically dependent upon each 

other. In their joint venture, another man's failure to work directly 

affected not only what he produced for himself but what he produced 

for his fellows; but the pressure on each person was not related directly 

to the end product, but to the process of production. Even when fellow 

clansmen planted their gardens next door to each other on clan land in 

the old days, they did not share the product or help each other. Each 

worked alone. Thus, the economic ties created amongst T.I.A. members 

was a revolutionary change in . their economic system. Those who could 

not work were, by rule, to give money (4 shillings a day) instead to 

the whole. This meant that young New Hanoverians who were away in 

other parts of the Territory working could and did participate in the 

development of their home island by sending home whatever portion of 

their salary was required in order to keep their membership in T.I.A. 

current. 



1499 

Europeans worried that T.I.A. members might become disheartened 

if, after a while, America did not come; and the years stretched ahead, 

seven of them, from the time the coconuts were planted, before any kind 

of fruit would be seen from T.I.A. labors. But most T.I.A. members 

plugged on, looking neither to right nor left, determined to go on 

without knowledge of what the "fruit" of T.I.A. would be. 

Collecting Money 

Oliver, and perhaps some others, collected rooney to send to 

Johnson, which probably never reached him. One cannot be sure, but the 

evidence suggested in Oliver's $400 radio alone seems sufficient. The 

collection of money by a strong man and his consumption of it for his 

own purposes is a traditional pattern in New Hanover, one which people 

do not like, but which they do not seem to resent. These Big Men sold 

hope, as Oliver did, and that was often all the buyers ever got . For 

some reason, that was all they seemed to expect. When they gave money, 

they were gambling: a person may be disappointed, but not out r aged, 

if one loses a gamble. 

In T.I.A. this f~shion was strictly outlawed. Not one penny 

was to be allowed to go astray. Every penny was brought to the T.I.A. 

office, to the box which Father Miller kept locked, and then to the 

bank. A man could come and check the membership book to make sure his 

money had been recorded. And there were no accusations of money gone 

• 

• 

• 

• 

• 

• 

astray. • 

The collection of money for Johnson showed people that they did 

have resources w~ich they could accumulate, themselves, without passing 

it on to the Government or the Council where it seemed to disappear. 

~ .. 

• 

• 
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In T.I.A. they confirmed and expanded their potential to pool their 

own re sources. 

Economic Growth 

The effort to produce economic development that was 

institutionalized in T.I.A. was the greatest long-terr.1 economic result 

of the cult. 

The cultists also received some economic help from the Adminis­

tration in an attempt to make amends for what the government itself 

vie-wed as neglect. However, the government efforts were small and 

soon ceased. They built a hospital, but then they transferred Carroll 

Gannon, whose achievement it .mainly was, away from it; and they did not 

replace him with a man of his medical experience. They did not build 

a road. They did not buy a boat. Council plans and budgets indicated 

that there would be enough money for a boat by 1972. They did not send 

a didiman (agricultural expert), despite repeated requests from T.I.A., 

to discuss plans for the new coconut plantations until the end of 

August 1967, when one came and talked at a T.I.A. meeting and then went 

back to Kavieng. 

However, T.I.A., with Father Miller as expert consultant, had 

bought three old but working boats by 1972, started a sawmill, and 

purchased a tractor and grader to begin to build a road around the 

island. A young man who had worked in the Peace Corps came and volunteered 

his services in teaching the growing of rice at the north coast Catholic 

Mission station, Puas. None of these projects has been an unqualified 

success, but they. have been efforts, and in the right direction. They 

-were, in any case, signs of movement. 
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PSYCHOLOGICAL ASPECTS OF THE JOHNSON CULT ---

The Johnson cult was non-institutionalized in its psychological 

aspect in that it represented a spontaneous expression of feelings in 

a form without precedent in the traditional culture. As people talked 

about and considered what had happened, they began to articulate a set 

of feelings and interpretations, which they eventually related to the 

institutionalization of the cult in T.I.A. 

The Johnson cult was individualistic in that the fundamental 

act defining cult members was an individual, private act of commitment. 

The individualism characteristic of New Hanover culture found 

• counterparts in its successor organization, T.I.A., as well. However, 

T.I.A. required, as the cult did not, mutual obligations with other 

individuals. 

The challenging, assertive behavior that was so prominant a 

part of the Johnson cult, as of New Hanover cultural character in 

general, left a greatly altered pecking order of relationships in its 

wake, not only among local New Hanoverians, but among all with whom 

they made contact: government officials, missionaries, other Europeans, 

eventually with other native people from elsewhere in the Territory. 

T.I.A. formed a consolidation of cult strength and was able to 

institutionalize the cultists' new position of dominance in some of these 

relationships. 

Individualistic Personality: Exploratory 

Source £.[ the Ne¥ Idea 

Since little is institutionalized in New Hanover, getting an 

idea for something to do is a regular problem. The idea for the Johnson 

•, ' 
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cult derived from a combination of memories, imitation, idealization, 

hope, and mockery all put together in a creative vision that seemed to 

reflect the quests of many people. There were some idealized memories 

of Americans for some people, but many cultists had little knowledge 

of what America was like, and said so, adding, "I'm trying it, that's 

all." 

New Hanover culture fosters the exploratory personality, the one 

who keeps pecking round until he finds the grain. Trying out an idea 

was a perfectly legitimate thing for a New Hanoverian to do. Lacking 

a known path, unwilling to follow each other, New Hanoverians must strike 

out on their own, or else sit and do nothing. 

The idea for the vote for Johnson developed from the experiences 

of local people. It certainly did not come, as Europeans distant from 

it mused for a while, from some passing, joking remark made by one of 

the Americans on Mt. Patibum. Only Pengai and Bosap, who had known 

him, mentioned Peter Yangalismat and his talk of bringing back America 

after the war as part of the background for the election. They mentioned 

him less to credit his originality and initiative than to confess that 

he had been unjustly treated partly due to their own inaction. He had 

gone to jail for an idea that belonged not only to him but to many 

other people, then as now. In 1964, Pengai claimed only to be the 

"mouth" for them. 

Most people did not dwell on how the idea had originated, nor was 

its origin in any way related to its legitimacy. Many said that they 

thought that it had been put into their heads by God, but this possible 

origin did not in itself justify it. Attribution of an idea to the 

supernatural fits with some traditional theories about getting ideas 

for songs and dances from the spirits of the dead, sometimes in dreat!lS. 
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But it also fits with the more firmly founded individualis~, which would 

not easily let Lavongais admit that they were followine someone else's 

idea, unless that Someone was clearly out of the pecking order. 

Individuals were not interested in claiming ownership of an idea 

in the sense of claiming to be its inventor. Tiley claimed the idea of 

voting for Johnson as their own in the sense that they were each sincerely 

commited to it. Each man made the cult ideas truly his, and seemed 

little interested in who else had them, or in their origin. But cultists 

were interested, as Father Miller stressed, in the fact that the vote 

for Johnson was their idea, not that of white people, and they were not 

going to let it go. They were, as Father Hiller said, "like a dog with 

a bone." 

The vote for Johnson originated partly as mockery of the election 

offered to the people of New Hanover by Australia, which seemed to them 

to be a farce. The Australians were pretending that they were giving 

them self-government, and that they should want it, when most people 

felt that they did not know anything, could not do anything, could not 

take care of themselves in a society bossed by the few black men who had 

got a little savvy, but had not brought it back to their own people. 

The Australians had not so far given them savvy, and the election seemed 

to promise more of the same and ask them to affirm that direction. 

Some Australians, it should be pointed out, also thought the election, 

which was pushed by the United Nations, was a joke. 

In their protest, the cultists used several ideas from the 

Western world which they put together with their own to form their 

message. When ~hey raised their hands to promise to God, they combined 

a voting procadure with an oath-taking procedure, both probably learned 

from the Western world, although it is possible that God's presence on 

• 
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high, rather than imitation of an oath-taking procedure with which 

probably few were acquainted, sparked this particular interpretation. 

No one commented on the European source of these acts. Some men told me 

that they found ideas by thinking, looking within, and trusting their 

own feelings about what was right, what was true, and what they should 

do about it. 

Sp on tanei ty 

The Johnson cult was the spontaneous synthesis of experiences 

and emotions that many people had been having, each in his own way. 

There was no careful plan, even amongst those who initiated the idea. 

Often details were lacking in the vision. People wanted a new way of 

life, but they did not know exactly what it should be. That is why 

they needed the Americans to come and give them savvy: not just cargo, 

and not just savvy about making cargo, but savvy about a new way of life. 

Pengai was glad to be able to think back on his dream, wherein he stood 

and talked before many, because it seemed to help to confirm his impulsive, 

quickly taken actions where there were no traditions, no wise elders, 

and no clan consensus to serve as guides or supports. New Hanover 

culture depends on strong emotional impulses, because it does not have 

traditional structures that grind inexorably toward a ritual, an 

exchange, a feast, or any cyclical occurance. If anything at all is 

to happen, someone has to want it to happen badly enough to start it, 

attract others, and keep it going until something is achieved. Tilis 

may partly explain why people were not angry with Oliver for taking 

their money: at least he tried to get something going. 

Tile Johnsqn cult represented a very strong impulse for many people. 

It was a "peak" experience; everyone remembered just where he was and 

who he was with and what they were doing when they first learned about 
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205 the election for America. It was only after it happened, after they 

felt that it was a peak experience, that cultists developed a supernatural 

explanation for it, and elaborated its meaning, partly in terms of 

divine sanction, but mostly in terms of its place as a culr.d.nation of 

inevitable forces of history in their lives. 

Joseph told me that two New Irelanders, Eron of Mangai and Kamak 

of Livitua, came to one of the early meetings of cultists after the 

vote for America. Afterward they had both said they would wait and 

watch and consider. Impulsive behavior is not valued in New Ireland, 

as it would disrupt a careful system. There is no such system in New 

Hanover, and impulsive behavior is valued for its power to move. 

Spontaneity is valued informally and is clearly required, • 
strategically, by a culture that moves according to no general plan. 

Theoretically, people think that spontaneous expression is inevitable, 

that important forces within an individual cannot be controlled. And, 

yet, there are magic techniques available that allow individuals to 

manipulate their own or other people's emotions. Most notably, love 

magic may be used to produce the impulses of romantic love, on which 

marriage depends, if they are not forthcoming as a result of less drastic 

persuasion. But the manufacturing of fervor, to enhance or create a 

spontaneous production, is not limited to love magic. Piskaut told me 

about the seclusion of boys and men, and the eating of medicine by 

secluded boys and men, to make them cross when they needed and wanted 

to be cross for warfare. The whole idea of love magic and cross magic 

suggests that people feel a certain detachment from their own impulses, 

a certain dis tan~e, and suggests also that "spontaneity" itself is to 

some extent manufactured. This detachment is again attested to by the 

great insight New Hanoverians have into their own motivation. Tiley see 
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the patterns in their behavior. They know that some occasions tend to 

yield, but do not require, one kind of expression of emotion rather 

than another. When impulses are needed but lie dormant, there are ways 

to stir them up. Several cultists said they needed to believe in order 

to overcome apathy. Oliver went around giving pep talks to help people 

maintain interest and con:unitment. "People get up with talk," he and 

others said. 

Finally, in a synthetic flash that rivaled the vote for Johnson 

in its spontaneity, I.I.A. developed from the cult. Coming as it did 

when hope was dwindling and jail seemed pointless, cultists seized upon 

it with great enthusiasm. The initial fervor of the Johnson cult had 

begun to slip away, despite efforts to detain it, when Father Miller 

called the meeting wherein I.I.A. was born. Being a basically pragmatic 

people, Lavongais could not keep up the fervor forever without some 

injection of new content. 'nlere was not much charisma for most people 

to begin with, and it was all associated with a single act of confrontation, 

which was past; not with an individual who made repeat appearances, or 

with a revitalizing act that could be performed again and again. If 

the energy of the cult was to be maintained, it had to be harnessed, 

its apparent intensity reduced, its power stabilized through channeling. 

Europeans who thought that I.I.A. was a constructive way for the 

cultists to go nonetheless worried that they would not be able to sustain 

their effort over the seven years that it would take for the coconuts 

they planted to begin to bring in some money. What if they had false 

expectations and were disappointed again? But cultists did not admit 

to any misgiving~. They were strong for I.I.A., they said, everyone was 

strong; and even though they did not know the fruits of T.I.A., they 

had faith. This is what real faith is, they said: believing in what 

you cannot see and cannot know. 
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Some people no doubt maintained a partly mystical view about 

T.I.A. being a forerunner to the coming of the Americans and the 

beginning of a new existence. But T.I.A. had intrinsic benefits. It 

gave people something to do: it provided not only goals and practical 

work, but also the organization and structure that had no precedent 

in New Hanover culture. They seemed to very much want and need these 

kinds of limits to their spontaneity and individualism, but it remained 

to be seen whether or not they could tolerate it and use it. 

Emotional Involvement 

Commitment 

!be spontaneity that founded the Johnson cult is characteristic 

of New Hanover culture in general. Spontaneity cannot find much favor 

in institutionalized settings, which arrange and restrict it; but it 

may be restricted in non-institutionalized settings, such as ~ew Hanover, 

by commitment. The difference between these kinds of restrictions is 

that institutionalization comes from without, and commitment is self­

imposed. Commitment clearly is the only kind of restriction that people 

reared in a culture like that of New Hanover could willingly accept. 

'nlough there were various patterns of external behavior associated 

with the cult, commitment was the one fundamental act by which cultists 

defined themselves. They did not lean much on mystical, divine, or 

intuitive knowledge to achieve commitment. This was not a cult of 

dreamers, but of the occasional dream, such as Pengai's, which reinforced 

a tentative direction. It had seemed almost a miracle that so many 

had achieved the same commitment to the same idea at the same time. 

Because of the extraordinary coherence of the mass vote for Johnson, 

beyond what planning (and there was little planning) could have achieved, 
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many thought that God must have been responsible for it, an attribution 

which supplied both explanation and confidence to the cultists. 

Commitment was never taken for granted. Some people worried 

openly about the possibility of the loss of faith, about the need for 

all to help each other remain strong. The big house in Bolpua, which 

was rumored amongst Europeans to be a warehouse to receive the cargo, 

was used by the cultists, Bosap told me, so that they could all stay 

together and help each other keep the faith. (It had been built just 

so that the people of Bolpua would have a place in which to entertain 

the Americans on Mt. Patibum who had been so generous to them.) Oliver 

and Robin went around giving talks, helping people to hold fast to their 

election for America. 

Before they had T.I.A., the cultists had no clear future around 

which they could unite, but only a past to keep refurbished. They 

preserved the consensus achieved in the election by preserving their 

hostility against "the enemy." But somewhat improved conditions and a 

somewhat contrite Australian administration, in conjunction with America's 

con~inued absence, confused the issue. 

After the cultists had developed T.I.A. to carry their consensus, 

they might have relaxed their hostility but for the fact that "the 

enemy" continued its own antagonistic stance. Australian administrators, 

non-cultists, and, for a while, the Methodist mission tried to impose 

limits on the growth of T.I.A. for several reasons: perhaps most 

important, they were jealous. They were also uneasy about losing their 

evidence that cultists were crazy, which had partly justified their 

opposition to them. Finally, they feared a growing power that they 

could not control and could not be sure was constructive. The Assistant 

District Commissioner in Kavieng called T.I.A. "Father Miller's cult," 

a terminology which underscored his cynicism about its practical consequences. 
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The opposition of these groups became policy for a while and helped 

to keep unity strong among T.I.A. members. The "Bord" members of T.I.A. -
were disturbed by the continuing ridicule of their opponents, writing 

to Father Miller and T.I.A. officers to "report" as their opponents had 

formerly "reported" to the kiaps. Walla and others said that they 

should not concern themselves with this ridicule, but work to prove it 

wrong; and Father Miller told them definitely not to "report" to him and 

the officers, but to ignore the talk. 

People in T.I.A. said that everyone was strong and that they 

were not concerned about slackening faith, but in the early meetings 

there was great concern about half-members, who might be half-hearted 

as well as half-paid in their membership in T.I.A. There was talk 

among ~ord members about giving them an ultimatum of one kind or another, 

and finally it was decided that they would be lumped with other late 

joiners and made to pay $12.00 instead of $10.00 to join. The punitive 

and exclusive attitude which had existed between cultists and non-cultists, 

and which was cont i nued between members and non-members of T.I.A., also 

existed within the T.I.A. membership wherever there was any evi dence 

that could give rise to suspicion about purity and strength of cotmnitment. 

Paulos, who had been a strong cultist, went around giving talks about 

T.I.A., as he and others had done during the election, to strengthen 

people's "belief" in T. I.A.; and it was he who was chosen to be its 

first president. 

The details of the "belief" in America had never been developed 

in the cult and were not mentioned in T.I.A. However, for those who 

had voted for Jo~nson, T.I.A. would probably never be just an economic 

organization. What was important was that they had found a place to 

stand together, and they did not want it eroded. Father Miller helped 
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them find a way to build a finner place on which to stand. Tilere they 

had a practical possibility, but by the same token they had a clear 

chance for failure. As pure fantasy (for so outsiders considered it), 

the Johnson cult might not come true, but it also would not come false. 

It did, however, begin to go stale, and lack of outside support probably 

did bother cultists, though they denied it. People began to want 

something more to happen, something suitable for their practical bent, 

perhaps; something for which they could gain the support of Europeans, 

something that fit more into the fixtures of world mythology. T.I.A. 

was a move in that direction, and, as it developed, members chose Walla, 

a man of a more practical nature, to succeed Paulos as president of 

T .I.A. 

But members retained the heightened inspiration for their work, 

beyond its utilitarian value, that grew out of the origins of their 

organization in the cult. No one could deny that as the work of T.I.A. 

became routine, and as its history faded away in the minds of those ~ho 

had "voted on the board," and as more and more young people who only 

knew the story second-hand joined T.I.A., members might gradually lose 

interest and find that they had other work to do when the bell rang for 

them to go to work on the plantations they had planted with such high 

hopes. 

Detachment 

Commitment was crucial to the election for America and to T.I.A. 

But it was not easy for Lavongais to achieve, even as individuals. 

Their stark empiricism, characterized in the typical remark, "I don't 

know, I did not ~ee it," makes faith difficult and commitment to a faith 

almost deliberate self-deception. Their culture traditionally directs 

them to detachment, to insight into themselves and others, to the 
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earnest playing of psychological games. In some ways, the Johnson cult 

was played as a game, and sometimes the players seemed to be acting. 

But beyond the acting, there was genuine commitment, though perhaps 

to something other than the stated objectives of belief. 

Some people were articulate about the psychological bases, which 

we might otherwise think were "unconscious," of their belief: we 

believe in America because that is the idea that came up, and we are 

going to stay with it. They knew there was an arbitrary element in the 
I 

choice, but that did not deter them, as there was no other kind of 

choice, from their point of view. Their attitude toward those who 

tried to persuade them to accept more "reasonable" beliefs was: Don't 

rock the boat now that we've finally got it launched. At least we can • 
go somewhere in it, even if we only go exploring. "Mi triam tasol ": -------
I'm trying it, that's all, many said. For many, the choice of America, 

like giving money to Oliver, was akin to gambling, though the gamble • 
seemed almost preordained. 

Oliver had a keen and articulate understanding of the psychological 

functions of commitment. I think he hoped to achieve it and, after a 

while, failed. This was his own personal tragedy, but one which made 

him appear, to Europeans, deceitful. Few natives seemed hostile to him 

or annoyed about their loss of money to him. Perhaps they were sharing 

his experiences of failed commitment and had therefore some compassion. 

Or perhaps they were just maintaining a united front among cultists. 

My most difficult, and ultimately impossible, task was to try to 

reconstruct the kind of commitment that had sustained the cult in its 

most intense pha~e, when I was not permitted to undertake my study. 

No warehouses were built, however, and no airstrips. I think • 
the New Hanoverians did not really believe that the Americans would come. 
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This is, perhaps, their national tragedy, that they have never found 

it possible to believe in anything much, be it man or myth; and their 

belief in Johnson and America derived more from the principle "any 

206 myth in a storm" than from any undying conviction about anything. 

People were often articulate about the power of belief to motivate, 

and informants gave analogies from everyday life of the power of belief 

in overcoming apathy. Why do you believe? I asked; and the answer 

often was: I must believe, because if I had no belief I would sit down 

and do nothing. Translation was a problem here, and when they elaborated 

their belief to me it always came out to mean hope--a word they used 

in the same form in pidgin English. And according to the European who 

knew them best, Carrol Gannon, who had been on the island during most 

of the cult (although not at its beginning), hope was the most they had 

ever had. No cultist ever offered me any evidence that America would 

in fact come, only evidence that it was important for the people to do 

and/or believe something. 

And people did believe something; they had, at least, hope. 

Oliver had hope: he was not just a charlatan, and the people were not 

just cynics. Here again, the giving of money may find some explanation. 

Oliver and his kind of innovator were appreciated, because he took 

their money and told them it was for a high and noble purpose. This 

gave people a chance to give to Prove Themselves to themselves. They 

had then given, testified to their commitment in so doing, gained in 

seriousness. What the receiver of the money did with it was on his 

conscience.207 

For nearly, three years after the vote for Johnson, cultists 

were engaged in . a series of encounters with non-cultists of various 

connections. As response and reaction and counter-reaction continued, 
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without much violence and without much change and without much direction, 

the cult took on a kind of game quality. T.I.A. gave the people a chance 

to give money again, to show not just themselves but all their detractors 

that they were not just playing a game, but were committed to actions 

that would bring about genuine change. Tile old~~' cast off with 

glorious abandon, lay where it was thrown, a constant reminder of the 

old life to which they would return unless they took drastic action 

without further delay. 

Patterned, Non-Institutionalized Expression of Emotions 

Peter Lawrence (1964) has pointed out that cargo cults are not 

radical but conservative; and that they continue to act on the basis 

of the cognitive structure built by the traditional culture. In the 

Johnson cult the traditional beliefs that continued to function were 

not about mythological persons or the efficacy of ritual, but about 

human nature and Lavongai character, and the efficacy of particular 

kinds of psychological manipulation of oneself and of other people. 

Some New Hanoverians are exquisitely articulate about their cultural 

character. It is constructed of the psychological constants that 

allowed people to understand each other and to act in concert even 

though none of them had ever had a Johnson cult before, nor would they 

ever have one again, nor had they ever institutionalized anything of 

the kind. Some occasions tend to yield, though they do not require, one 

kind of expression of emotions rather than another. In New Hanover, 

where little is institutionalized, people are observant and often 

articulate about ~hese patterns. 

Some patterns were perceived as peculiarly Lavongai, whereas 

others were treated as human universals. Tile following discussion 
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excerpts some of these patterns that were important in the Johnson 

cult, as well as in New Hanover culture generally. 

Like 

One axiom about human nature that dominated New Hanover behavior 

in the cult and maddened Europeans who were supposed to deal with it 

was the assumption that what an individual wants is incontrovertible: 

"Laik ~ bigpela samting," they often said, which means, "What a person 

likes is very important." When they said this, there was a kind of 

threatening or threatened tone, as though one needed to watch out if 

one meant to interfere in any way with what a man wanted to do. 

The vote for Johnson was not a prophecy: "Just like, like, it's 

just like, like, that's all," Oliver said, trying to make it clear to 

me. It may have been "just like," but what a man likes is not a trivial 

matter. If the people of New Hanover wanted America to come, or if they 

wanted to collect or give money, or if they did not want to pay taxes, 

or if they wanted the District Cotmnissioner to send plane fare to 

Johnson, they expected their likes to be taken very seriously: laik 

.=_ bigpela samting. At first they were perplexed that the government 

seemed to be trying to tell them that they could not want what they 

wanted. That was unthinkable! It did not even make sense: they 

wanted what they wanted. Boas asked Patrol Officer Spencer why the 

Australian government did not just let them finish their liking for 

America; and then, if America did not come, as Mr. Spencer said it would 

not, they would gradually finish their liking and come back to Australia . 

Mr. Spencer asked how long Boas thought they would be willing to wait, 

208 and he estimated .about three years. The idea that people "finished 

their liking" was also used with regard to romantic relationships. 

Yama told me that she did not worry when her husband went off to another 
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woman, by whom he had two children: "He finished his liking, then 

came back." 

If an individual is asked to do something he does not want to do, 

he or she just says, "Mi~ laik: "I don ' t want to.209 The wishes of 

the individual in New Hanover carry an almost sacred inviolability, 

and I never felt that any European argument against this bastion of life's 

meaning ever touched it in the minds of any New Hanoverian with whom 

the subject was broached. 

Ethnocentrism 

Another psychological variable that describes some aspects of 

the behavior of both cultists and Europeans and was manipulated by both 

is the kind of ethnocentrism that makes one's own position seem so 

obviously true that good will demands that one presume that the opponent 

who does not share it simply has not yet got access to certain crucial 

pieces of information. Whatever the issue is, then, that various groups 

have been in conflict about is a problem of communication. This is what 

both cultists and Europeans thought in the early stages of the cult, 

or at least what some of them thought and what o'thers pretended to 

think. The Johnson cultists were anxious to make sure that somehow the 

message that they had voted for him must reach Johnson personally, along 

with the money they collected for him. which showed that they were 

serious. And the Administration thought that if patrols went out, 

headed by the District Commissioner himself, to explain to the people 

that Johnson was not a candidate, that they could not vote for him, 

the people would gradually begin to understand. When they did not seem 

to believe him, ~t was thought that possibly it was because the people 

said that the Australians were lying, and the word and authority of the 

Bishop was called upon to underscore the same message. The cultists 
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did not say that he was lying. They seemed to think that he just did 

not know, that it was really not his line of work. When Americans from 

the Mt. Patibum group were called upon to support the Australians, 

cultists gave no weight to what they were said to have said. They spoke 

only English, and their message was translated by a kiap, which gave 

cultists an excuse to discount their message. 

Tile cultists thought that Johnson must not have received their 

210 
letters, because, if he had, he would surely have at least written. 

The Administration thought that if they could only get it across to 

the people that Johnson was, of course, not coming and make them see 

how bizarre their request was, they would stop acting like this and pay 

their taxes. 

Only the native non-cultists never attributed the Johnson cult to 

a failure of communication. Their position was that the cultists 

were breaking the law and standing up against Australian authority and 

the authority of those non-cultists who were Councillors, and they were 

angry about it. Other people from all over Papua New Guinea voted in 

the House of Assembly, the one they had hoped to make Johnson a member 

of, to take strong action against these "cargo cultists." 

Non-cultists admitted that they did not have sufficient information 

to know whether or not it was reasonable to suppose that America might 

come. Edward had believed at first. Epistomologically, they were with 

the cultists. The difference between them was, then, that they chose 

to stand on different sides, for various reasons. Edward changed his 

mind because he believed Mr. Healy, the District Commissioner. But 

many did not. 

It may seem, bo some, bizarre that the cultists did not accept 

the views of the missionaries, anthropologists, and all other Europeans, 
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even relatively "benign" ones, about the nature of the world. Some 

might see this as evidence of "irrationality." In this context, it 

should be remembered that in our tradition we have learned to accept 

the authority of the expert and other people who occupy particular 

positions within the established structure, because we have been tauBht 

to do so, and we have no alternative. The New Hanoverians carry no 

such burden. Even the most determinedly thoup,htful anongst them politely 

excused themselves from believing what I said about America, and I 

gradually was able to see it from their point of view: after all, I, 

too, was only expressing an opinion. 

Ethnocentric perspectives often make other people's behavior 

look abnormal. One of the most common attributes of cargo cults is 

that they are carried on by persons who achieve, at some point during 

the development or maintenance of the cult, some kind of "bizarre 

psychological state." I sought information on this subject, and was 

told by two kiaps that Paulos shook when they talked to him. I assume 

he shook with fear and/or rage, from the information they gave me. They 

were trying to make him change his mind about voting for Johnson during 

these conversations. Otherwise, I heard no evidence of shaking, running 

amok, trance, violence, or dissociation. 

Provoking Quarrels 

Provoking people to gain their attention is not the only way 

people achieve close relationships with each other in New Hanover, b;,,it 

it is a "last resort" of ten and quickly reached. Probably the most 

satisfying way is by "greasing," that is, talking and laughing together. 

If they cannot g~t the friendly response they want, they may try to 

provoke it through trying to make the indifferent person jealous and 

perhaps by attacking him while being friendly with someone else. This 
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double play can be seen any day amongst New Hanover children. It is 

almost "common knowledge" amongst New Hanoverians and others who know 

them that they are an especially jealous people. 

From a psychological point of view, Abo expressed well what 

happened in the Johnson cult: "They kicked a little," he said. "That's 

what makes people get up." For many years the Australians had failed 

to accomplish the economic development of their island, while sleeping 

with their women, making laws against black men taking white women, 

and refusing to "grease" in a friendly way with black men. ~Then the 

election was offered to them, it looked like another superficial solution 

to their problems, and New Hanoverians "kicked": they "got up a cross," 

they provoked a quarrel with the Australian Administrators, and tried 

to make them jealous by voting for .America. Then they played innocent: 

they pretended that they had been told that they could vote for whomever 

they wanted, and they had done just that. But they knew exactly what they 

were doing, and that the Australians would be cross, and that Peter 

Yangalismat had been sent to jail for doing it, twenty years before. 

211 The cult was like some traditional Games People Play in New 

Hanover, and to some extent it was enjoyed by all--cultists, non-cultists, 

and government officers, missionaries, anthropologists, and other 

Europeans. One of the games played by New Hanoverians relevant to their 

cult behavior could be called Public Provocation. Tile initiator of 

this game wants the attention of the person or persons provoked, and he 

continues his provocation until he has succeeded in gaining it. That 

the attent i on gained is angry attention does not obliterate the valu~ 

of the game. 

In New Hanover there is no melting away froI!l confrontation. 

People enjoy dramatic quarrels, both as participants and as spectators. 
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Many factors account for this pleasure in conflict: it is a challenging 

contest of wits which, though one party may win and the other lose, 

implies a kind of equality and intimacy between them. A display of 

anger shows that indifference has been overcome and seems to pr omote 

intimacy in New Hanover, whereas it promotes shame in llew Ireland. 

New Hanoverians seem to feel that you cannot trust a person until you 

have seen his anger; then, at least, you know him and can be a t ease 

with him. 

In part, the Johnson cult became an attempt to engage the 

Australian Administration in a public quarrel. To enrage is to destroy 

indifference and gain attention, if nothing else. When I had f inished 

my field work, I remembered with new interest a remark made to me about 

the cult by District Conmissioner Seale early in 1965, when he would 

not permit us to undertake study there: "All they want is a l i ttle 

attention." This observation is more than cliche insofar as it refers 

to the games outlined here. They did want attention, intimate attention, 

man to man, and without further waiting. 

Unfortunately, this whole game is virtually unknown amongst 

Australian Administrators, who are usually trying to avoid attention, 

and who generally refuse to play any game leading to personal i ntimacy. 

Many of them are willing, however, to play related garies requiring 

egalitarian roles ("mateship"). Non-intimate but egalitarian r esponses 

from Australians and other Europeans are, at least, responses, and from 

white people; and they were noted by the New Hanover people and were effective 

in modifying cult behavior. 

Having accomplished a symphony of antagonistic relationships 

by "telling on" Australia to America, and telling on each othe r to 

everybody else, cultists withdrew to a higher level of dignity. \-;11en 
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they were ridiculed, they saw it as a point of pride not to answer back. 

Now they refused to play. Their cause was too important. 

New Hanover views about hwnan nature are not likely to have been 

altered by the cult, even though they did not get all the responses 

they sought. They did get attention, and they did provoke jealousy 

amongst Europeans for Lavongai favor. The Johnson cult put the missions 

against the Administration, the Department of District Administration 

personnel against the service personnel (public health, agriculture 

and fisheries, malaria control and so forth); and, finally, the Catholics 

and Methodists in opposite camps. All of these groups were thrown into 

competition with each other in their efforts to do the right thing to 

end the cult. 

New Hanover tendencies to provoke competition amongst others 

was summed up this way by Mrs. Pitts, the wife of the Catholic mission 

plantation manager: "If they can put two people against each other, 

that makes their day," she said. The propensity to "tell on" each other 

is another well-known characteristic of the ~~ew Hanover cultural character. 

Carrol Gannon told me that people of ten came and asked him to scold 

other people for what they had done. Sister Liboria, who also listened 

to many people, noted, "They're either for or against something." This 

psychological constant formed the basis of the factionalism that fueled 

the cult after its initial impetus had dissipated, and continued to give 

energy to T.I.A. during its early days. Non-cultist "loyalists" regularly 

"reported" to the kiaps about the misdeeds of the cultists. The cultists 

kept lists in notebooks of the offending acts of the loyalists. Some 

people accused t~em of keeping these records to show to the Americans 

when they came, but no one ever admitted to me that this was their 

intent. Some cultists did show them to me and to Father !1iller. Perhaps 
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they showed these books to each other, but I think it more likely that 

they kept them largely to themselves, trusting no one, and having nothing 

to gain from their peers. They "tell on" each other to someone who is 

in a strong position, perhaps that great father figure they seek to have 

on their side in a conflict. 

The competition amongst Europeans to end the cult resulted in 

the building of a new hospital; the establishment of a three-man regular 

patrol station at Taskul; the "beautification" of the station (which 

was a small thing but which made some people feel some pride, especially 

in the aviary); and, most important, many opportunities to "grease" 

with the kiaps, the missionaries, and even with really big men from the 

Australian Administration and from the United Nations Visiting Mission. 

Even non-cultists had to admit that the cult had brought about many 

benefits, which made some of them furious. The Administration seemed 

to be rewarding the cultists for their bad behavior, even though they 

jailed them first. 

When the cult developed into T.I.A., non-cultists maintained their 

opposition, and continued to report to the kiaps. They said that the 

cultists thought that T.I.A. would bring America and that members had 

threatened disastrous consequences for non-members when America finally 

came. Tiley ridiculed members, saying that T.I.A. would have no fruit. 

Most non-cultists were Councillors, and while the Council had 

practically ceased to function, it still had meetings, and it still had 

the support of the Australian government. In Council meetings, there 

was much criticism of T.I.A. members for working for T.I.A. and paying 

T.I.A. dues whil~ pretending to the Council that they had no money for 

taxes and refusing to do the tasks the Councillor asked them to do. 

Councillors and kiaps composed an angry letter to send to officers of 
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T.I.A. which was never sent only because Carrol Gannon interfered and 

convinced the Councillors that they were trying to destroy the island 

out of jealousy for T.I.A. 

Carrol Gannon and others noted in the people of New Hanover a 

tendency to prefer to go on blaming other people for their problems 

instead of trying to solve them. He did not want to see T.I.A., which 

the people had created themselves, end in failure as the Co-op and the 

Council and various other projects had done. "The people will fall apart 

if T.I.A. doesn't work," he told me, "because they'll have no one to 

blame but themselves." Mr. Brightwell saw the same tendency from a 

different angle. He said, "They can hardly wait to bugger up T. I.A. 

so they can complain." Father Fischer, noting similarities between New 

Hanover and Manus, said that the Manus would rather tear the other guy 

down than build themselves up. Planter Jim Grose (Member, House of 

Assembly) told me of a boy who had a clear chance to solve the problem 

he said he had and who did not take it. Mr. Grose managed to get a job 

the boy, who said he wanted it but then turned it down. 

The cultists did not blame particular individuals for their 

failures. Pamais named some in his speech, but most people did not 

for 

name names. Pengai said that all kiaps were much alike; they were just 

doing their jobs. They took the blame themselves for not backing up Peter 

Yangalismat when he went to jail alone for wanting America to come. But 

Boski Tom, a man of New Hanover himself, did not spare their feelings: 

he told them at one of the public meetings between cultists and the 

Australian Administrators that they had no one to blame but themselves 

for the underdev~lopment of their island, long before the cult. 

One reason they needed to go on blaming people rather than solving 

their problems was that they still did not know how to solve their 
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problems, or exactly what problems they had that they needed to solve. 

I think the intractable basis for the maintenance of angry rather than 

constructive action was that in this way cultists kept everyone focused 

on problems which were not the fundamental ones from which their anger 

emanated. If the stated problems had been solved, the real problems 

would have been left without a place to hide. Tile problems that the cult 

posed, then, were not the real ones, but were an elaborately dramatized 

facade which distracted everyone from issues t hey did not know how to 

face but of whose presence they were painfully aware. 

Some of the cultists, I think, know the real sources of their 

own personal discontent, but they do not see how general the problems 

are that they think of as personal, nor do they see that some of these 

have powerful structural bases that cannot be overwhelmed by individual 

wills. 

The real problems are partly those which characterize the human 

condition: not just taxes, but also death. But not all societies 

plunge into a furiously busy and dramatic effort to escape these 

inescapables. I think the discontents that stirred up the Johnson cult, 

that will still be there when they all live i n suburban-style houses 

and wear expensive clothes and have great jobs and excel all their 

compatriots in Papua New Guinea (which they might well do, being people 

of great capacity), have strong roots in the individualism of their 

social structure and concomitant cultural system. No matter how successful 

they are, their culture demands of them that they continue to strive 

to be self-reliant, achieving, antagonistic, rejecting and rejected, 

exclusive and alone. If the problems articulated in the Johnson cult 

were solved, or cor.s tructi ve effort set to them, the camoflage with which 

they protect themselves from this very painful deraon of their character 
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would be taken from them. They would have to come down from the sky 

and make a deal with the blue bird in their own back yard. 

The war of the sexes deserves special attention here. It is a 

lively and continuing one in New Hanover, creating many entertaining 

public battles, and opportunity for much greasing in the separate camps 

behind the lines. This war was not directly involved in the Johnson 

cult, but the vision of relationships as perpetually antagonistic, which 

is nourished by ongoi~g sexual antagonism, was. Individuals in their 

families, especially with their spouses, but also with their children 

and parents, remain adversaries, where giving is giving in and taking 

wards off being taken. 

Sexual antagonism itself may have been invented by wara between 

clans, but these battles have diminished to oc.casional land :lis.putes, 

while marital battles continue as a model of the combativeness that 

spices and structures life in New Hanover. 

Some of the men compared Austra~ia's loss of the allegiance of 

New Hanover explicitly to a man's loss of a woman that he does not 

provide for well. The cultists provoked a quarrel with the Australians, 

just as a woman provokes a quarrel with her husband, partly in order 

to express anger and jealousy and hurt, and partly in order to get 

attention: not just attention to practical problems, but a loving 

emotional response. One of the writings in Joseph's book uses the word 

"love" in describing the hoped-for relationship with America. If 

Australia would not care for them, perhaps America would • 

Self-Reliance, Equality 

The cultists would not have wanted so much to be accepted by, 

and acceptable to, the distant unknown Americans, and even the distant, 
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scarcely known local Australians, if they had been more secure l y accepted 

by each other. 'nle love they really wanted, the acceptance that would 

have quelled the cult, was the love and acceptance of parents, of children, 

of siblings: the love of each other. But love of any substance is given 

no chance to function and grow in an indlvidualistic social an<l cultural 

system like that of New Hanover. The love they had was not enough, 

not enough to allow them to trust each other, not enough to give people 

control over their own lives. 

As with all individualistic people, the New Hanoverians valued 

self-reliance and scorned dependence. But as in all individualistic 

societies, there were people that were not able to take care of themselves: 

the old, the sick, those without family who lived alone. Having relatives 

did not solve the problem: the institution of the extended family was 

lacking to provide for the weak, and the weak felt ashamed to be in need. 

There was a woman past middle age in Lavongai who was laughed at for 

making herself available to many men. Geneologies showed that she had 

no close relatives alive. She tried for a while to live with distant 

ones as a dependent member of the household, and then she lived alone. 

For this solitary household she needed both the money and, I suppose, 

the reassurance of liaisons with men, which she got at the cost of 

being made the butt of jokes. She had no honorable alternative. 

People recognized that there were people who were not in a 

position to take care of themselves. This made them feel guilty, and 

they demanded that something be done about it. The cult ideology claimed 

that both the Co-op and the Council had been presented, falsely, to them 

as institutions that would take care of the old and the sick and those 

who lived alone. People did not see themselves as in a position to 

take care of the weak themselves. Sometimes, when they tried to, there 

t 
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was conflict, and they abandoned the effort. 

It was hard to attain a position of honor even for those who 

lived in nuclear families. People wanted to be wanted, but even in 

their own nuclear families they often felt only exploited. They were 

always seeking more intensity, greater desire, unqualified acceptance 

to make up for a lack of constancy and stability. The ~ore gentle intimacy 

of affection and communal life that satisfies New Irelanders would leave 

New Hanoverians restless and unfulfilled. They want to be singled out, 

to be desired for themselves. When they cannot achieve this, they seek 

to be powerful and so to prevent rejection because they are needed, if 

not wanted. Powerful people cannot be rejected, at least not by most 

people. 

Most of the time, New Hanoverians felt powerless, helpless, 

even using this stance to solicit sympathy and aid from the powerful. 

But in their vote for Johnson, they stood up to power and felt the~selves 

become powerful: powerful enough to give America an invitation, and 

Australia an ultimatum. 

They wanted power: they knew they lacked it, they knew they 

needed it. Some cultists used the English word: power. Power is what 

people need to control their own lives and destinies and each other 

when love is not enough to secure a place for each. l.fuen people are not 

obligated to each other, they must buy each other or persuade each other, 

or force each other or fool each other. New Hanoverians used some or 

all these manipulative techniques, in the Johnson cult as well as in 

their daily lives. 

The cargo _ and savvy they said they wanted were symbols of the 

power they wanted. These possessions would gain them equal status with 

all the foci of power in the world. Many cultists understood that these 
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goals were instrumental, and some said clearly that it was not the 

cargo and savvy per ,!.!. that they wanted: "We want to join," Pengai said. 

They wanted to join the great powers of the world, to be accepted 

by them. Even cultists like Joseph, who flouted mission laws by having 

two wives, sought the approbation of the mission; and even cultists who 

had stood most finnly against Australian authorites were pleased to tell 

me of occasions when, since the election, they had sat down with them, 

eaten and "greased" with a kiap. Cultists wanted relationships with 

these people who had power. They wanted equal status with them. 

People who have to take care of themselves, who value self-reliance 

and seek it or have it thrust upon them, must be equal to others in 

order to be equal to the task. They seek competency so that they can 

avoid the shame and insufficiency of dependency. It was competency, 

savvy, not free handouts, that people sought in the Johnson cult. They 

wanted savvy so that they could make the cargo they needed; and they 

wanted work, not things, so that they could be self-reliant in the modern 

world. 

People want to be able to rely entirely on themselves when they 

are not equal with others: when they are used, not protected, by those 

in stronger positions than their own; and when they are needed, not loved, 

by those in weaker positions than their own. Equality, the elimination 

of hierarchy, seems to promise the elimination of exploitation; and 

self-reliance, cultists thought, would make equality possible. Equality 

is what people want when they want independence from entangling alliances 

that degrade, rather than enhance, that take but do not give; when they 

want freedom to pe themselves. 

Cultists wanted the right to believe and think as they pleased 

and to hope as they might. But before they became independent, 

• 
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they wanted an enhancing relationship with America so that they could gain 

savvy. They wanted to know enough about the world so that they could 

"peck amongst the grains" in the same class with everyone else. Along 

with self-reliance, they wanted self-respect, and the respect of others. 

They wanted self-reliance, then, so that they could successfully compete 

in the new world they were facing. They did not want to just join the 

game, and know how to play: they wanted also to win. They claimed to 

want equality, but they wanted to be more than equal because only the 

strong, those with power, have, in their experience, the ability to 

control their own lives and resist rejection. So they go on seeking 

close relationships with those in power, seeking to identify with their 

strength. 

Theirs is not a quest for individual identity: the Self in New 

Hanover may have problems, but never with the Self itself. Theirs was 

a quest for connection: with the world, they say. "~~e want to join." 

But their feeling a need for connection does not come from the occasional 

slight from an Australian patrol officer or from America•s having left 

after the war, and again after a brief encore in 1963, although they 

did not like to think that a strong, friendly, compassionate America, 

whom they had offered to join, would reject them, as the Australians 

had rejected them. When they made their vote, their r.rlnds were on the 

"kick" that they were giving Australia. I think it had not occurred 

to them that America might give them a kick or, worse, nothing at all. 

It is clear that Australia had "rejected" New Hanoverians. They 

were not treated as equals. Tile Australians had not granted moral 

equivalence to th~ New Ilanoverians. But the existence of a clear caste 

system in New Hanover is not sufficient explanation of the cult. The 

Australians had not granted ~oral equivalence to the New Hanoverians, 
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but they had not granted moral equivalence to the New Irelanders either; 

and some of them knew it, and it annoyed them, but it did not hurt them: 

and it did not cause a "cargo cult." It did not touch them deeply 

the way it touched the New Hanoverians, because the New !relanders did 

not, could not, understand the full meaning and depth of their rejection 

by Europeans. They had never experienced the isolation, exclusion, and 

rejection that is common in the Western civilized world; and I found 

to my surprise that many of them did not have any com~rehension of the 
212 depth of their rejection by Europeans. 

But the New Hanoverians know rejection well, because they experience 

it in their own society. During the war, the soldiers granted, or seemed 

to grant, moral equivalence to them. Many, even Oliver, said that all 

the soldiers from all countries, even Australia, were the same at that 

time. 213 It was especially the Americans who gave them food cheerfully. · 

That is a simple pleasure that the average New Hanoverian cannot expect 

at home, even from his mother, though she is his best hope. From the 

time they are very young, children in New Hanover learn that they have 

to take care of themselves. They learn this partly by example, partly 

by precept, but partly by being rejected when they want help. 

The Johnson cult was an escape from the freedom of individualism: 

the freedom of an atomistic social system and its concomitant emotional 

isolation; the freedom to do as you like and not like to do anything; 

the freedom from obligation and from having others obligated to you; 

the freedom of self-reliance, that left everyone alone in the face of 

tasks that required group efforts, and a higher level of coordination 

than New Hanover had ever achieved. They were afraid they wou l d be 

left helplessly independent when Australia left them to their own 

self-government. Even the non-cultists, Edward, said, "Just to be boss, 

with nothing, by and by it will be no good." 

• 

• 

• 

• 

• 
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In general, most people thought that Hew Hanover had a "rubbish 

fashion," and they did not want to be left alone with it. They recognized 

their inability or unwillingness to work together, and they laughed, 

and they deplored, and they knew they could not go into the modern world 

with their old ways. They wanted to change because they saw their 

native fashion as no good. Tiley could not respect themselves living 

the way they did. 

Not many seemed to think that their ways had ever been any good, 

but some did. Boski Tom said that in the old days they had had some 

incentive to work and play together, when they gave feasts. He blamed 

the missions for interfering with these customs. As they began to 

recover their spirits, people began to remember some of the good things 

about their old ways, and to retrieve them. There had been some songs 

and dances spontaneously developed about the Johnson cult. ~a th T. I. A. , 

there developed whole days of celebration, where some of the old and 

new songs and sot!le of the old and new unity could be expressed. 

In the Johnson cult, people did not require anything of each 

other. It was a pure expression of their natural, individualistic state. 

T.I.A. offered a clearer hope, but one that was less pure than the 

commitment to America, an ideal that never had to be confronted. And 

where the Johnson cult had asked a commitment just within oneself, a 

private act, T.I.A. asked for a commitment to a public obligation to 

other people. Tilis kind of conununal endeavor helped cultist9 to overcome 

apathy. Then they labored strenuously and quickly accomplished the 

great task that had remained undone for many years: the planting of 

coconut plantati9ns. But their traditional problems continued: people 

complained that other people were not doing their fair share of the work. 

When a day had been designated as a T.I.A. work day, some men would 

•. 
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go off and do their own work first, or some would go back to their houses 

for their knives and not be seen again until noon. The rules of T.I.A. 

demanded equal work from all members, all being equal. Those who miss 

a day owe either a day's work or four shillings or someone else's day's 

work. A man who was away could pay another man to do his day's work for 

him, or could try to send his wife in his place. But since nearly everyone 

was a member of I.I.A., there was no one available to substitute. A person 

who continually failed to do his work could no longer be a member of T.I.A. 

This strict accounting of individual services in T.I.A. continued 

in a fundamental way the individualism of self-reliance that was at 

the root of their problems, as well as of their successes. TI1e old and 

the sick and those who lived alone, who had no one to send in their 

place and no way to raake four shillings to buy someone, were still le ft 

unprovided for in the new system, T.I.A. The individualism which made 

institutionalized efforts necessary in the first place was itself 

institutionalized in T.I.A., and promised further problems for which 

institutionalized solutions would have to be found. 

But institutionalization was itself not easy for Lavongais to 

accept. n1at is why, despite their commitment to T.I.A., they sonetimes 

went back to their houses, or to their own gardens first, on a T.I.A. work 

day. And conu:nunal efforts were not easy for them: the self-reliance 

that made them demand equal contribution from everyone led them to give 

much thought and effort in the early days to rules about ousting members 

who did not do their share, or who did a great wrong to T.I.A. Their 

angry exclusivity at T.I.A. meetings was directed not only against those 

who ridiculed T.~.A. from without, but those who failed to come up to 

standards within. It was this kind of assertive rejecting of other 

people which created peck-ordered integration amongst the~ in most 
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situations. In T.I.A. it met a counterforce in the leadership of Father 

Miller and Walla and others, who urged the people to ignore ridicule 

and to hurry and agree amongst themselves and get the job done. Walla 

said the separation associated with different clans was behind them, 

the unity of T.I.A. ahead of them. 

It remained unclear what the individual who worked dutifully 

would get from the work of T.I.A. In the past, there was little 

reciprocity or redistribution in New Hanover. People gave to their 

big men, or to the Co-op, or to the Council, or to the fund to buy 

President Johnson, and, now, to T.I.A. The previous schemes promised 

something in return, which people felt they did not get. The giving 

was one-way, and nothing came back. I.I.A. promised to "get up" New 

Hanover: to build roads and undertake other community projects, but 

no return, no dividend, no direct benefit was promised to the individual. 

These communal projects would merely provide enhanced opportunities 

for individuals to make their own way, to rely on themselves, as they 

had always had to do in the past. 

Father Image 

Cultists often used the image of a father when referring to 

Australia, or America, or any other country that might help them. For 

instance, Boserong and Bate said that Australia had not been a good 

"papa" to New Hanover, and that they thought that America would be 

a good papa to them. Pasingan elaborated on this theme: he told ~e 

a story about not being taught, when he was young, to make a canoe 

by his father and then being expected, as an adult, to be able to ~ake 

one. The implication of their remarks, using this analogy, was t hat those 

who know should show those who do not so that the latter will be 
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prepared to take care of themselves and compete with others who do 

know how. 

Cultists also used the image of being " saved" along with the 

father image: "Who will save us?" they sai d. "We do not have a good 

papa to save us." They felt in need of be i ng saved, aad by this they 

meant taught how to develop their vlace and straighten their lives. 

They needed to be given savvy. 

TI1ey said that "Australia has not been a good IJapa to us"; but in 

fact no papa nor any leader or big man had ever been a good papa to the~. 

214 Those who had promised to save them, like Singarau were lying. So far 

as I could discover, there never had been a model, a father figure, 

available to the New llanoverians. 

It seems inconsistant that Lavongais, who value self-reliance, 

who had probably never received much help from their fathers, who might 

even have been killed by them in the old days so that they would not 

swell the ranks of an enemy clan (that of the i r mothers), should expect 

help from father figures. They acted as though Australia and America 

were both eager to help them, and jealously competing with each other 

to do so. Joseph Pukina 1 s stor;, about what he imagined it would be 

like when America came and was surprised and shocked to find out that 

Australia had not been looking out well for its people in Papua Hew 

Guinea, illustrates this point. One could easily see in this fantasy 

the child who decides to run away from home to make his father sorry 

that he has not been good to him, and finding along the way a new, 

good man who will further shame the real father. 

In search~ng for parallels to the father image for Australia 

in the Johnson cult, I found out that fathers in the old days were 

primarily responsible for teaching their sons to "save" themselves in 

•. ~· 
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battle. Father and son fought side by side until the young man proved 

himself, perhaps by killing someone. Sons also seemed to look priMarily 

to their fathers for love magic, and perhaps for spells that gave aid 

in the gardens. Such rites were kept secret and must have formed a 

kind of special bond between a son and the father who would so trust him. 

TI1ey sometimes acted as though they were doing America a favor 

to join with them, and hurting Australia by rejecting the~. It is 

possible that the cultists saw themselves as giving themselves to 

America as they probably used to do in battle, adding their faction 

to that of the stronger of two opponents so that the win was assured 

for the alliance. I never heard a story that followed that line, 

however, and Haw Hanoverians are not prone to make alliances today. 

More likely the cultists were just thinking wishfully, as Pengai's 

wife accused him of dreaming wishfully that he was a Councillor. Perhaps 

they just wanted some country to want to help them, as they probably 

always wanted their fathers to want to help them. Children lose the 

close attention of their fathers, to their great distress, when they 

215 
become second-last children. As infants, they had their fathers 

and may be ever hopeful of finding them again. Children learn very 

early that it's everyone for himself, but they are constantly in tears 

as they learn the lesson. Children are often crying, breaking things, 

wanting attention, and being a nuisance to adults. It was this 

psychological character that presented itself in the cultists: they 

cried about the sorry state they were in, they broke the election plans 

of the government, they demanded attention to their problems, and they 

were certainly a. nuisance to the Australian Administration. 

The relationship between fathers and children is discussed below. 216 

There were some traditional references to dead fathers in :~ew Hanover 
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that may be related to metaphorical use of the term "papa" in the cult. 

Some men referred to the strengths of their fathers who were dead as 

a threat to the living with whom they were in conflict. One man read 

me a letter he had received from an angry rival which said, 11 I have 

eaten the liver of my father," which meant something more than that 

he was angry. It is possible that t.'1ere is some hope or expectation of 

help from the spirit of one's dead father. However, my attempts to 

clarify beliefs in this regard were not successful. 

In President Walla, New Hanover may have found their papa at 

last, but he still needs the help of another father, Father Hiller, in 

one crucial way: Father Miller keeps the money box, locked. Walla 

insists that he do this; and, though he is uncomfortable ~bout it, 

because he thinks that the people must become independent, he does it, 

at least for the time being. Halla is determine.d that the traditional 

ways of New Hanover are not going to spoil T.I.A. and that T.I.A. 

will be the road to the new life they all want. 

Individual Differences 

The clearest line between cultists and non-cultists was drawn 

by locality and political interests. People on the north coast voted 

in the box; people on the south coast voted on the board; and many, 

but not all, men who were Councillors or who had worked for the 

Australian government in some capacity earlier, became opponents of the 

cult. 

But there were individual differences amongst cultists, and amongst 

non-cultists. ~e strongest, most outspoken men were not all in one 

group or the other. 

Some of the men who were against the cult were very angry about 
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it, as Bengebenge was when he continued his opposition to the John.;un 

election on into T.I.A. But some were analytical, calm, serious, but 

able to see the amusing side, as was Boski Tom. Two men whom I did not 

know well provide another contrast: Igua of Heterankan seemed a very 

solid, reasonable person, slightly annoyed that people around him did 

not just keep at their work the way he did, understanding that success 

could not be achieved unless everyone worked together and made sacrifices. 

Steven, the anti-cultist President of the Council, who succeeded Boski 

Tom in that office, was conciliatory, soft-spoken, and very political. 

I have considered whether or not the cultists, or the non-

217 cultists, are insecure "big-heads," or "mama's boys," or those who 

are handicapped or especially deprived in some way; the short or the tall, 

those with happy marriages or those with broken ones. I do not know 

enough about any of them to test out any of these ideas, but I know 

enough to see that there is no simple, obvious relationship. 

Silakau had been a Councillor at the time of the election, an<l he 

wavered back and forth about the cult. He supported many of the grievances 

outlined in the cult ideology, but on the day of the election at Ranmelek, 

he stayed to vote in the box because he felt sorry for the kiap. 

Silakau did not really go into the cult, and he never went to 

jail. He also never paid any taxes. Various Europeans paid for him, 

and he thanked them. He was pleased that they wanted to help him. 

Silakau was well accepted by Europeans, who looked to him as a 

liaison with his people. He understood European ways, and he was at 

ease with them. Since few Europeans understand local ways well, we are 

all relieved to ~ind someone like Silakau who has made the effort to 

cross the barrier, and who is Syt!lpathetic and intelligent. But Silakau 

was also well liked by his own people, who had elected him Conncillor. 
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Silakau was the eldest son of a man who had been a strong man. 

He was especially close to his mother: Sister Liboria first pointed 

this out to me, and thereafter I observed this. Once I saw her put her 

arm around his shoulders as they stood and talked together. T.fuen 

Silakau talked with his age mates at my house, he did not seem anxious 

to be always right. Ile let other people finish stories that he started, 

and he helped people to look good in the eyes of others. He did not 

speak against the cultists, and he was in complete agreement with 

their grievances, but he did not share in t heir hostility or in their 

need to be identified with stronger groups. He knew a lot of white 

people quite well, and I think he felt, wi t hout immodesty, that he was 

as good as they were. I think he had self-respect. 

Silakau, the non-cultist, and Joseph, the outspoken cultist, 

were neighbors, old friends, easy companions. Silakau was quite gentle 

but talkative, Joseph a very powerful person who liked to tell dra~atic 

stories. Both flattered and teased each other. Joseph was perhaps 

quick to anger, and rather frightening, whi le Silakau was never angry, 

but often asking for sympathy. 

Joseph, like Silakau, had a close relat ionship with his mother. 

He claimed that he got his two young wives , after his first one left 

him, in order to get help for his old mother, who had one leg shorter 

than the other and walked on the toe of her short leg in order to 

compensate. She lived in a house between that of Joseph and of her 

other son, Boserong, who was the oldest. Both Joseph and Boserong were 

cultists, but Joseph had been a public spokes~an. Both had personalities 

that displayed w~at is called machismo in Latin countries. Jose~h 

had a particularly strong personality and was very intelligent. 

Another strong cult figure, nosap, reminded me of Joseph, but 

• . . 
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Bosap had made more accomodations to the European world. Ile had one 

wife and worked for the Methodist mission. But he, like Joseph, was 

intelligent and direct. They were concerned that the truth be known 

in all its detail, and where Silakau might agree with me out of courtesy, 

or because he thought what I said was interesting, or because he did not 

think it mattered, Joseph and Bosap corrected me if I did not interpret 

what they said exactly as they meant it. Pengai shared with then this 

characteristic, but he was a very gentle person, interested in the 

intellectual dilemnas he encountered. Lapantukan was perhaps the least 

interested in the intellectual aspects of the cult, and the most interested 

in serving his people, in acquitting himself honorably, in the intensity 

of his commitment. Oliver was the most philosophical, more interested 

in the cosmic implications, than any of the others. He was sometimes a 

"big-head," and some times a poor innocent who seemed genuinely very lonely • 

Robin, whose name was always associated with Oliver's as a leader in 

the early stages of the cult, was a very shy man, anxious to be reassured. 

The increase in self-esteem that came with identification with 

a strong image, a strong man, was perhaps a motivation for some of the 

most intense cultists who voted for Johnson. Some appeared to be 

"big heads" who wanted power, and some were frightened and wanted to 

identify with power. But there were others who were sober, practical 

men who supported the election of Johnson because they thought Australia 

really had not done a good job and who hoped that America would do a 

better one. Silakan was such a man, as was Abo. They did not seem to 

"believe" so much as to think. They went along with the bandwagon 

because it was going in the right direction, not because they thought 

it was going to heaven. 
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Those who seemed to most want a strong leader were careful not 

to find one or make one amongst themselves. Aine knew how to plant the 

coconuts after 30 years of practice, but T.I.A. members were resentful 

of his advice. They did not praise or recognize those who had achieved 

anything that might be useful to them, such as the speaking of English, 

but were inclined to put it down as trivial. Where in Hew Ireland all 

would have identified with the achievement of one amongst them, men 

in New Hanover experienced no vicarious satisfaction from the achievements 

of Boski Tom or others among theo. What they achieved was theirs 

alone, and people were more inclined to suspect than respect thern. 

The desire to identify with the strong may be another factor 

in helping to explain why people gave money to Oliver and others when 

218 they came to collect for Johnson's fare to New Hanover. Schwartz 

discusses this problem in relation to the Co-ops: why do they go on 

givine money to men who have already shown themselves unable to keep 

the money straight? Schwartz says that they give to the~ because there 

is no one else to give it to, and they do want developoent; and perhaps 

also because they vicariously participate i n the holding of the ooney 

and in its misuse. They may also participate vicariously in the strength 

which the holder of large sums of ooney may feel • 

... 

• 



1540 

EXPRESSIVE ASPEc:rS OF THE JOHNSON CULT 

The Johnson cult was a spontaneous expression which gradually 

formed into patterns but was never institutionalized. Parts of the original 

event have been reenacted in songs and dances, but the experience of con-

sensus in the vote for Johnson that conveyed, to everyone's surprise, 

meanings well beyond those explicitly uttered, will not be repeated. It was 

a ritual of change, not of stability, and :'{ew Hanover will not pass this 

way again. What the election meant was explored and interprete<l by each 

individual, and no attempt was made to agree on an orthodox version. 

The Johnson cult depended for the recruitment of adherents and for 

its continuation as a force only on individual commitment. Each individual 

cultist was responsible only to his own Self, his likes, his thoughts, 

his feelings, his knowledge, his own faith, hope and action; and not on the 

wishes or authority of any other person inside or outside the cult. This 

individualistic perspective shaped the content of beliefs as well as tl1e 

structure of organization amongst cultists. There was no doctrine, no 

ritual, no litany standardized, shared, preserved to pass down to the 

• next generation • 

Cultists and their opponents developed their respective ideologies, 

which were mutually competitive, as were their adherents. They asserted 

themselves against each other as individuals, trying to enlist support by 

"telling on" each other. The assertion of belief in America was a challenge 

to the authorized mythology of the Australian government world. The evolu-

tionary ideology developed by cultists predicted and seemed to document the 

inevitability of a change in the social order, as Australia faded from the 

scene, its tine past, and America entered stage centre to finish the drana. 

• As the cultists rose in the pecking order to dominate non-cultists in some 

ways, their definition of the situation also gained ascendancy. 
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T.I.A. represented the routinization of a charismatic event and created 

a series of secular, practical works carried out for utilitarian ends. 5ut 

it continued some of the glow of the miracle of its birth and gained some 

of its strength from its position as p~rt of the ritual of change begun with 

the vote for Johnson. It did not institutionalize an answer to many ques­

tions, most notably whether or not America would come. Tile expressive aspect 

of T.I.A. was thus left open for all to come in, and each to hope as he might. 

The Johnson Cult: Clearing ~New Path 

Expressive Aspect of the Johnson Cult Primary 

The Johnson cult was an attempt to create a moral order where people 

felt that one was lacking. In order to do this, it seized control first of 

the definition of the situation. It expressed thoughts and feelings firmly 

and clearly, but also in a dramatic form which communicated to those outside 

it only what affected their interests. They either could not hear, or 

could not face, its more subtle, yet central message. 

Its basic assertion was that all people are equal, that all Selves 

are morally equivalent to all other Selves and are of ultimate value. 

Tilis being so, the strong (of power, of savvy, of cargo) are morally obliged 

to help the weak. Tile Australians, who are strong in these ways, have 

been given the responsibility of helping the people of New Hanover; but 

instead of doing so, they have offered only programs that do not work and 

about which they have lied. They are morally culpable and must get out 

of the way so that America can come to save the people of New Hanover. 

Tile raison d'etre of the Johnson cult was its assertion that each 

individual, his likes, his wishes, his beliefs, his equal worth with 

all others, is of Ultimate Concern; and each person is worthy of being 

saved in this world, in his own lifetime. 
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The compelling motive around which the Johnson cult developed was 

moral outrage: outrage that the people of New Hanover should be left so 

far behind other peoples of the world, outrage that Australia had done 

nothing about it, outrage that some New Hanoverians had crossed over into 

that other world and brought back nothing from it to their own kind. 

The time and place of the outburst was determined by a set of 

historical accidents: an American Anny team worked in New Hanover just 

before the Territory of Papua New Guinea planned its first national 

election and worked on a mountain just behind Ranmelek, the polling station 

where government officers went first on their way around the island to 

conduct the vote. In this same election district, Peter Yangalissmat had 

lived and, twenty years before, had suggested that after the war the 

people of New Hanover should bring back the .Americans instead of the 

Australians. In this same district, his friend, Pengai, still lived and 

still remembered, as did many other men of his generation and older. And 

in this same district, there were no prominant local leaders who had gone 

successfully into the Australian world. If this conjunction of circumstances 

had not occurred, the Johnson cult might never have happened; indeed, on 

the north coast, where circumstances were just slightly different, it did 

not happen. And on the west coast of New Ireland, where political and 

economic conditions were similar to those in New Hanover, confrontation 

with armed opponents bent on collecting taxes created violent resistance, 

but not dramatic resistance. There was stealth and anger and fightine, 

but no vote for America there. 

The Johnson cult was an impulsive, spontaneous expression, a 

characteristic New Hanover response, a provocation returned for a 

provocation given. The election ~as the provocation, as they saw it: 

it was just another trick from the Australians, another false promise, 

another lie to get them to do something that would make them work hard 
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and do them no good. So they "kicked" back. 

The cultists did not see their vote for Johnson as an effective 

cure for their troubles. They did not even intend it to be an expression 

of moral outrage. They did not make a careful plan, even though they 

are adept at conceiving alternatives, mulling them over, sorting them out, 

and clarifying decisions. There were a few men who engaged in their 

traditional art of "greasing" and who sketched out a few guidelines for 

the election. But on the day of the vote, their general idea was taken 

from them by the people and carried by them to the government officials 

where they stood firm with it. 

No one took responsibility for directing the cult once it was 

started. Hessages were carried between villages, but each person saw 

himself as taking responsibility only for himself, for making a moral 

stance at whatever cost to himself: here I stand, and here I wi.11 

continue to stand and so will my children and my children's children. 

But there were spokesmen, and Oliver was the most philosophically 

articulate of them. He told me that the purpose of his travels was to 

bring understanding and clarification, as well as strong faith, to 

those who heard him: 

DB: You spoke of the fruit of the death of Jesus . What is the 

fruit of the death of Jesus? 

0: Clear. 

DB: That all things shall become clear. 

O: That altogether everything be clear. Altogether everything, 

all must see, absolutely everything all must look on it, because it is 

(hesitate) cloudY. all around. Before, it was not like this, they had 

not looked. They all came and sat down sorry (i.e., compassionate). 

They used to sit down as brothers. 

DB: Yes. And you gave this talk to the west coast, too. 

• 
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0: Yes. 

DB: And around in the bush. 

O: Around in all places. 
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DB: Those who heard you, what did they do, did they follow you? 

0: Their minds were clear, that is, thev got our thinking, that's 

all. They must all stand up and be strong in this work, and nake this 

trouble, so that it will have a name, or a year, or a time that by and 

by all places must hear of this trouble, and seek out the meaning of 

this trouble, it has come up from what? It has come up from gamon, 

that's all. Making bullshit at this time, for plenty of years. 

DB: From the gamon of Australia. 

0. Yes, about looking after everyone. 

It is true that the New Hanoverians hoped that the Americans would 

come and teach them how to make cargo, but it was not material possessions 

per~ that they sought. When they said they wanted a new .food, and a new 

~lap, they were speaking figuratively. It was as though they had been 

lost in the bush of their own history for many years and finally saw a 

light and began to slash their way to it. The bush knife with which they 

slashed should not be confused with the light: what they wanted was a whole 

new way of life. They wanted to have savvy which would enable them to take 

control of their lives in the modern world, and to clear a new path for 

themselves to wherever they wanted to be. As Samuel said in a meeting 

with Europeans, following the vote for Johnson: "We do not want the 

Australians because we have been with them for many years and haven;t 

got changed in our lives. We do ask the Australians not to govern us 

any more. We must wait for the U.S.A. has his turn. We do like the U.S.A. 

to teach us the best way how to live good, happy and useful lives." 

Extraordinary Days: Daily Routines Transformed 

Individuals who converg~d at Ranmelek on the 15th of February, 
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1964, had no thought of this day being special in any way other than 

that the long journey there would be tiring and difficult. They had 

long had complaint's against the government, the Co-ops, the Counci 1, but 

they did not expect this election to do anything to help them. Then, 

suddenly, the word spread around that people were going to vote for 

America. The idea struck like a bolt from the blue, and, yet, suddenly, 

they all felt happy about it, and they all agreed. 

Consensus is what flashed at Ranmelek that day. No one who was 

there will ever forget it. When the time came to vote, suddenly, without 

instruction or argument, they all moved forward and said YES! We vote 

for America! Later, they speculated that God must have put the same 

thought in all their minds at the same time, because how else could 

this surprising show of unity be explained. 

This consensus, motivated variously by anger, fear, and playfulness, 

became the fundamental religious experience of the cult. People did not 

seek to repeat it. Those whose idea it had been to vote for Johnson 

had not planned this kind of success, and they, too, were caught up in 

it. After the vote, they gathered together in a nearby village to affirm 

it. In this and subsequent meetings, they raised their hands and 

promised to God that, yes, they did want America to come. 

The religious experience was not repeated, but the cult developed 

an ideology that was, by some, repeated to explain and justify their 

vote. The extraordinary early days of the cult did not beco~e ritualized, 

but they were reenacted and dranatized. Stories were told, for their 

direct, not their symbolic, meanings. Meanings were sought, in the 

interpretation of history, in confrontations and meetings, not in signs 

and symbols. The cult rejected the meanings offered by all 

institutionalized authorities of government and mission, inside and 

outside Papua New Guinea, who attempted to define the situation in terms 

-.. 
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of the authorized version of the election procedure, the authorized 

candidates, the authorized goals. The cult rejected established truths: 

it was an exploratory lunge toward a new life, casting off old fears 

and obediences: a leap onto an unknown path conceived of as a leap of 

laudatory faith, not an irresponsible gamble. 

Cultists operated on consensus, and once they had it they were 

determined not to let it go. They knew themselves well, and they knew 

they could never reconstruct that consensus if they lost it. 

Some Europeans said that if it were not for the opposition to 

the cult from the government it would have faded away. There is no 

doubt that the opposition initiated the action in all the events 

subsequent to the. initial vote and money collt?cted that cultists and 

non-cultists alike remember and talk about when they talked about the 

election. Still, if there had been no opposition, it is possible that 

the cultists would have thought up something more to do after the vote, 

and after the Administration had refused to forward Johnson's plane fare 

to him. As opposition developed, however, it was only necessary for 

cultists to react. Opposition changed their expression from an impulsive 

demonstration into a solid movement. The cultists were forced to take 

their election seriously because the Australian government did: they 

began to take them off to jail, to give chase, to shoot coconuts off 

trees. The daily routine was overturned by the absence of men from 

the villages while they served three-to-six months in jail. 

The opposition did not create their cult, but it did keep the 

cultists together in their suffering while they were waiting for America 

to come. But New Hanoverians are too much given to pragmatism, to 

irony, to laughter at themselves, to have remained together for long, 

just suffering. Just as the strength of their unity was di s sip~ting, 
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Father Miller came along wi::h an ·idea, which gained strength from his 

being an American; and, together, Father Miller and the people moved 

their consensus carefully along toward institutionalization. 

T.I.A. evolved as the routinization of the Johnson cult, which 

survived in memory as a purely charismatic event. Some people probably 

thought that the work of T.I.A. would bring America. Many said that 

they did not know what the fruit of T.I.A. would be. Father Miller said 

that T.I.A. was to get up the place, that it was not to bring America; 

but he did not dwell on these matters because he had found, in the 

Johnson cult, that it was useless to try to impose his views on people. 

Many preferred to work hopefully rather than to hear answers they did 

not want to hear; so most did not ask Father Miller what he thought. 

But whatever they thought or felt or hoped, they worked. They 

cut and slashed and burned and hauled away, and great clear patches of 

ground could be seen on the mountains. These changes in the landscape 

alone engendered enthusiasm. Lavongais tend to attribute their problems 

to their untouched island environment, just as we attribute ours to our 

urban environment. And just as we like to see little parks and reminders 

of nature in the hearts of our cities, so it lifts the Lavongai heart 

to see some signs that nature has been overcome by the work of man. 

Those who feared the unauthorized hopes of the Johnson cult feared 

even more their institutionalization in a Catholic mission-backed 

enterprise. This opposition again helped to unite and inspire the 

cultists, now members of T.I.A. Father Miller helped them to use the 

energy of their cult as a fundamental resource, building a more stable 

and deliberate construct where there had been only a fleeting one, 

however intense. 

• .. 
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New Meaning Sought for This World 

Those who remembered the dead saw in their lives nothing to 

emulate, and much to abandon. That Australia had not got their lives 

changed from that of their grandfathers was one of the charges against 

them. Some attention was given in the cult to whether or not the dead 

were busy making cargo or doing something good for the living, but there 

was no uniform resolution to this question. Since they had probably 

not received much help from them while they were alive, it would be 

surprising if the people of New Hanover had developed a very elaborate 

ideology about how helpful their ancestors would be after their deaths. 

One among the dead, Peter Yangalissmat, had led them in the right 

direction, and they had failed to follow. Those who had been close to him 

remembered him with respect for this, but did not refer their vote for 

America to his influence. Many who had not been close to him had cause to 

forget him, as he had found much trouble with women, and with their 

husbands. 

It was the anticipated death of the self, not the past death of 

others, that figured explicitly in cultists' explanation of their action. 

They wanted something for themselves, while they were here in the world. 

Lavongais were not really very interested in whatever life there may 

be after death. When they wished they had something that they did not 

have, they often said jokingly, "Oh, well, it's not important, just a 

worldly thing;" but it was only in what happens in this world, not 

the next that the Lavongais sought meaning for their lives. A few 

mentioned preparing something for future generations, but they did not 

dwell qn their c~ildren's future. Rather, it was the present, and their 

own future, that justified their demands. 

The worth of the individual was not approached through extolling 



the virtues of the dead, as it is in New Ireland. People felt no 

obligation to the dead from which they sought release, or to the social 

order they had passed on to the living. People were determined to 

undermine social stability and to prevent the perpetuation of their 

culture. Some hoped to get something from the dead, though they did 

not see the dead as obligated to them. It was the Australians who 

were obligated to them and who had failed. In the cult, they let it 

be known that they were finished, not with the dead, but with the 

Australians as they had been. This was the burden from which they 

sought release. The worth of the individual was approached in the 

Johnson cult through a demand that the people of New Hanover be treated 

as human beings, equal to all others everywhere. 

The Johnson Cult: An Improvised Drama 

The Johnson cult was in many ways like an improvised dramatic 

performance, rather than a religion, a mental illness, a union protest, 

or even a political movement. 

The Plot 

At its beginning, the people of New Hanover were presented with 

the central problem: the Australians were giving them an election in 

which they were to choose someone to represent them in the new House of t 

Assembly, which would lead them to independence. Except for Boski Tom, 

the candidates were not known to them, nor had the Lavongais participated 

in choosing them. Many people in the entire cast did not really hear 

what the directors were saying about this central problem: they were 

too far away, or doing something else, or felt that, since they did not 

understand, the director must be talking to someone else . ~.fuen the time 

came to vote, the absurdity of the whole situation, which they had not 

really talked about, made it easy to accept an absurd suggestion: let us 
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vote for whom we really want, the President of America, whose name is 

Johnson. Suddenly, what had been a half-hearted obedience to a government 

order became an opportunity for genuine self-expression, the kind that 

is sought in exercises in creative dramatics. 

It all happened so fast that no one had time to decide who would 

do what: but that, too, is a feature that characterizes improvised 

dramas. The plot for the Johnson cult, unlike that for malanggan in 

New Ireland, had not come down through the generations, but had to be 

ad libbed. But they had a strong incentive and a col!lIIlon understanding 

to help them. The vote for America offered a perspective on reality 

that pleased them. It expressed one thing that they were clear about: 

it was something they wanted. 

Non-Institutionalized Roles and Improvised Scenes 

The accounts of the vote at Ranmelek given by Peng~i, Savemat, 

Makios, and Bosap show the sense of drama that built toward the events 

of that day. Pengai was the "mouth for everyone." It was he who sent 

Bosmailik to find out Johnson's name from the Americans on Mt. Patibum. 

Savemat was given the important role of writing the vote on the blackboard, 

to which he, as a local missionary, had access. And it was Yaman, a 

young man with an arm that swung uselessly at his side, who created his 

historic role in the drama when the kiaps called the people of Lavongai 

village to come forward to vote: he stepped forward and said, "Our vote 

is already written on the blackboard." 

Each person seemed most interested in telling me about his own 

role, and less interested than I was in the whole drama. One small 

incident, perhap~ of greatest interest to Silakau but still of general 

dramatic interest, finished the scene at Ranmelek. As everyone ~elted 

away into the bush, only Councillor Silakau and his committeeman for 
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Lavongai village, Kiukiu, remained behind. They saw that the kiap was 

upset, and they felt a little sorry for him. Tiley, and the Australian 

missionary and his wife, voted in the red plastic ballot box. No one 

was left to see them. 

Pivotal Conflicts amongst the Cast of Characters 

In an improvised drama, the personae of the cast and characters 

sometimes are blended, as they were in the Johnson cult. The conflicts 

between the cultists and the non-cultists and the Australians and the 

missionaries and the service personnel are all basic to the plot and 

pivotal to the action of the play. Without thet:l, nothing would have 

happened; without them, these categories of individuals would not be 

in the same production together. Unity was not a goal sought: it would 

have meant the end of movement, action, and the hope that led the drama 

onward. 

The kiaps of various ranks had their own busy roles to play. 

Cables were sent, cables were received. Back in Kavieng, meetings were 

held, decisions were made. Bus.iness would proceed as usual, the vote 

for Johnson would not be mentioned, law and order would be restored. 

Kiaps were to patrol and enforce the laws as usual. 

But since kiaps had not actually been patrolling or enforcing 

many laws, their appearance in the villages was itself a dramatic event. 

The scenes became very tense when police began to accompany patrols. 

Smoke bombs were thrown, guns were shot in the night at Handon. 

Big meetings were held with big men on all sides, some from the 

United Nations, and all sides put forward their views. None was impressed 

with the points ~ade by the opposition. Improvisations continued until 

the kiaps found a role with which they were comfortable: enforce the 

tax law. No tax, jail. No tax, jail. Downstage, away from the others, 
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many Australian kiaps and other Europeans slipped some tax money to the 

cultists to show that they were really good guys, just playing the villain 

role assigned to them. Bosap said kiaps were all alike, just doing their 

jobs, but some of them found ways to step out of character. 

As the drama progressed, each party to the conflict evolved its 

own ideology, which was delivered at public meetings and affirmed at 

countless small gatherings. The background for the plot became clear, 

but its forward direction began to blur. Why did the klericans not appear? 

Props and Costumes 

There were not many props or costumes in the Johnson cult, but 

cultists made the most of what they had. It was the blackboard, the 

policeman's guns and nightsticks, and the red jail~ laps that recurred 

in their accounts, while probably the red plastic ballot box was a more 

necessary part of the drama from the kiaps' point of view. 

Scenes from the Johnson cult were dramatically reenacted at 

least several times by the cultists when they perf onned for various 

events, usually holidays in the mission calendar. For instance, in 1966 

Rev. Taylor wrote to me that the men of Bolpua village, the strong cult 

center near Mt. Patibum, had "made a dance to tell the story of the 

arrest and transportation to kalabus (jail)" at Wartabar, the annual 

day of singing and dancing accompanying the collection of contributions 

to the Methodist Mission. And in 1974, at the festive opening of the 

new Catholic church at Lavongui, I saw the story enacted again, danced 

by lines of I!len in grass skirts dyed red. In this and other reenact!'!lents 

of the scenes of arrest and jail of which I heard, all the men wore 

these same red g~ass skirts signifying the red ~ laps that they were 

given as prisoners, the kind Lapantukan insisted he be given to wear if 

he were going to spend the night in the Taskul jail. Heant to be the 
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shameful mark of a convict, they became fo r cultists the proud mark 

of the martyr. 

In New Hanover, songs and dances may follow standard formats, 

but they contain new content and are composed anew by performers who 

have new ideas. Many new songs and dances were composed about the 

events of the cult, I gathered. In 1967, Piskaut said, "I cried when I 

heard that Solomon," a song, using the old Solomon format, that told 

the story of the suffering in jail of those who "voted on the board." 

When the drama shifted to scenes of T.I.A., new props became 

crucial. Father Miller believed that symbols were important, and he 

created what were called "flags" for T. I .A. , painted wooden signs 

made to mark the new plantations. As each village decided which ground 

to use, Father Miller went there with T.I.A. officers to set up the sign 

and bless its installation. 

The Last Act: Serious Reconstruction -------
It was the third year after the vote for Johnson, and cultists 

were being jailed for the third time for non-payment of taxes. TI1ey 

were ridiculed, talked to patiently, taxed, jailed, and still the Americans 

did not come. And yet the ideology developed for the cult seemed to 

make their coming inevitable. It not only explained changes in the 

past, and justified their demand, it also seemed to promise further 

change, the coming of another country, the coming of the last country: 

America. Germany came, taught us to plant, left. Australia came, taught 

us to read and do arithmetic, should leave. America will come, will 

save New Hanover, will give the people savvy, and then go, leaving the 

New Hanoverians independent and equal to all others of black or white 

skin. This was the plot devised for the drama. The citing of so nany 

truths seemed to give credence to the final one that fit so consistently 
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with the pattern of their history. The people held themselves ready 

for America to come. Money was collected and disappeared from the 

scene, but not before it played its symbolic role: that of attesting 

to the sincerity of the players, the determination to stand fast for the 

election for Johnson. When I asked Pengai if he still followed his 

thinking, his liking for America, he answered, "Today, and all the time 

more that is yet to come. New Hanover, altogether, stops with this-­

not me alone • '' 

And so they waited. The drama was at a standstill, and inspiration 

was thinning, and still no word from the Americans. Their cue had come 

and gone several times, and they were nowhere in the wings. "Do you 

ever get the impression that they're just acting?" Carroll Gannon said 

of the cultists one day. "Is this all just a show?" The show had been 

very successful in many ways, but it was lagging. It needed Johnson 

to arrive, deus ~ machina, 219 ·to straighten all the tangles that had 

evolved in various directions. 

It was here that one of the American missionaries, who had been 

in the background through most of the drama as a spectator, decided to 

move the performance along to its conclusion. His call to a meeting 

brought the whole cast on stage again for a surprising denoument, where 

the people decided to work together to develop their island. Suddenly, 

everyone paid his taxes and began to go to meetings and to work in the 

bush. 

But even the audience would have been a little disappointed if 

Johnson had been entirely forgotten, and he was not. Their choice of 

Johnson was, for many cultists and for the drama itself, poetic license. 

The evidence that Johnson was or was not coming that was so important 

to outsiders was of no interest to cultists. The Americans, after all, 

~ If ..... 
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were known giants to only a few of the cast, total fantasy for most. 

There was no reason for their faith to be abandoned. Cultists, now 

members of T.I.A., continued to vow that they would vote for America 

again in the 1968 elections, and after that, forever, and so would their 

children and their children's children. 

The Johnson cult never really ended. It turned into T.I.A. and 

a lot of work. Caution against the Hew Hanover fashion of each person 

doing his own thing, of "eating" money, of excluding other people, 

fashions that had dominated them and prevented any communal effort 

from succeeding in the past, returned. But this time the people were 

ready, with T.I.A. rules, Father Miller's help, and great resolve to 

fight against them. 

The first and fundamental importance of T.I.A. was that it 

provided a way for cultists to pay taxes and stay out of jail without 

losing face. T.I.A. had a rule that members must pay their Council 

taxes, because they could not do the work of T.I.A. if they were in 

jail. It also provided a system of working together, which they had 

never had before. What had been a drama drawn from Lavongai cultural 

character became a work of practical import organized in terms of 

Western democratic procedures and ritualized with Christian symbols. 

These outside categories w~re adap~ed to the local scene and were well 

received, and succeeded in continuing the feeling that the work being 

done was special. It was blessed by a Catholic priest, but it was also 

sanctified by the sacrifices and commitment of the historic drama that 

had created it. 

Hopes tha.t America would come lingered but were gradually adapted 

to concepts less startling to European perspectives than the original 

vote for Johnson had been. In May, 1970, Walla wrote to me that people were 
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very pleased that Wally Lussick, a New Ireland planter, then a ~!ember 

of the House of Assembly, had come to see them and listened to the idea 

they now had about joining with America: Soneday they would like to 

become a state, like Hawaii. In the meantime, they were still planting 

coconuts. 

There were several ideas that recurred in most of my interviews 

with Johnson cultists which, together, formed a firm moral basis for the 

cult and were underlying themes in the drama. One of these themes was 

the emphasis on honesty. Cultists wanted to make clear that they told 

the truth when asked about their beliefs in the election. Another theme 

they stressed was that they had been following their own wishes and that 

what a person likes is very important. It would not be of any value to 

follow the ideas of another person or an institution unless one also 

held them for himself. Self-reliance is required in seeking truth as in 

all other tasks of life. One must commit oneself and maintain a strong 

faith, without knowing, for sure, in what one believes. 

Telling the Truth 

It was important to tell the truth even if one went to jail for it, 

because lying diminished, somehow, one's own self. Pengai told me, 

for instance, that he told the truth in court, despite continual painful 

ridicule from the police and other non-cultists: 

Pengai: All the talk they asked me, I showed them completely 

straight about t~is thing I did, because of this • • • they ask me about 

whatever thing, I said, "I cannot hide any talk." Something I have done, 

I must say, ''Yes." Now, suppose I say, "No," it's as though I buggered 



15 57 

up my life, too. I must say, "Yes" about every thing; anything I did, 

I say, "Yes." Or something I did not do, I can say, ''No." 

DB: You must tell the truth. 

P: Yes. I cannot lie. If I lie, that's no good. 

Lapantukan told me the truth about his half-belief in the idea 

that perhaps the dead ancestors make cargo, even though he knew that most 

Europeans and many natives laughed at the idea. Still, he said, "I 

cannot hide anything." 

The cultists had hidden their wishes twenty years before, when 

Peter Yangalissmat went to jail for an idea that "belonged to everyone," 

as Pengai said. Tiley were not going to hide their thoughts again, let 

another man take the blame for them, and fail to be true to themselves. 

Moral and Intellectual Autonomy 

The importance of following your own thinking, your own likes, 

is emphasized again and again by many cultists. Oliver, for instance, 

in telling me that both good and evil are here to stay on the earth, 

said the following: 

011 ver: All men do these .things, both things (good and evil) , 

all must do both. (With regard to sin,) everyone does it. It stays 

with everyone. But then, too, it is something that belones to each 

one alone •••• It is something related to each one. They teach you, 

the Bible teaches you and me altogether. But it is something for each 

(to decide). We look at what is said in the Bible, you follow what 

kind of talk, whatever kind of talk: that is for you to decide. It is 

not able to stop you completely from one kind of thinking that you have. 

No, you have wor~y with you because you do not follow your own thinking 

or your own wishes. All right, you are sick from this, and your skin 

is not well. 
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Just following beliefs that are established by some strong 

institution has no value for the individual. I asked Oliver about his 

acceptance of mission teachings when he told me his views of good 

and evil, some of which it seemed likely that he had learned from the 

church: 

DB: When you were a little child, did you believe strongly in 

everything that the Church taught you? 

Oliver: I heard, that's all. I believed; I heard, but I believed. 

But I found it (for myself), too. 

It gradually became clear to Europeans trying to argue with 

cultists that explanations about what Europeans think the world is like 

were merely added to the total store of infonnation a cultist had when 

he considered before he made his decision. In the end, he depended 

upon himself to know what he wanted to know. Oliver relied on his own 

ability to experience and to reason about things, but also on his 

ability to intuit the presence of thi~gs unseen and on his faith in 

the unseen God. He does not take the opinion of any authority, of any 

church, of any other person. What Oliver knew, he knew from wi~hin, 

from his own mind, which he submitted, in his quest for understanding, 

to the influence of spirits. 

But even God arid the Holy Spirit and the spirits of the dead 

were not able to te.ach the people what they needed to know. The Spirit 

came and showed Oliver's mind many things and helped him, but neither it 

nor the spirits of the dead, being disembodied, could help with the 

making of cargo or could teach the people savvy about material things 

of the world. "~he Holy Spirit comes down in order to work, so that 

thinking will be clear, because the Spirit clears thinking. Its work 

is great. But who will show everything to everyone?" Oliver asked. 
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The Americans were needed to bring the savvy, not the cargo, that 

the people needed. Then they would leave, and the people of New Hanover 

would be able to take care of themselves. They would have the information 

they needed to be self-reliant. 

Those who attributed the idea that they should vote for Johnson 

to God's intervention reached this conclusion on the basis of evidence 

that came from within: the strength of their feelings, their wishes, 

their beliefs. Once they voted for Johnson, with surprising unity, 

they experienced an Inner Strength, which they hung on to and trusted 

and, in some cases, called the Holy Spirit. Trusting oneself more tban 

one trusted others, believing one's own knowledge rather than that of 

others, these were traditional in New Hanover, part of the moral order 

which gave honor to self-reliance. Elevating this Inner Self to identity 

with the Divine was probably an enhanced articulation of what was 

latently present in the New Hanover cosmos. Oliver made clear that this 

Inner Self that is Divine is detachable from the body and survives 

eternally as an individual spirit. It would be unthinkable that it should 

be otherwise. Oliver said it well: 

Oliver: You look, I see everything. I see the sea: it never 

ceases to break at its boundary. I see the wind: it is always changing. 

I see the sun: it does not cease. I see the night: it is the same. 

And everything must work in this way. God has put everything for all 

time, for all years, for all months, for all weeks--for eternity. Me, 

too, the same. I cannot cease to be. The same, too, all the good lives. 

They do not cease to work among us all, around the whole world. They 

must work. I am .not surprised when something comes to me. (He means, 

by "something," a spirit of the dead.) It does not have work to do around 

in a:l places, and it comes up to me, and I find this thing. And I 



15 60 

know, it is something from before yet. Ilut its work is to keep goin~ 

around in its work in all the world. 

Those who thought it was likely that God had put the idea of 

voting for Johnson into their heads did not, however, believe in America 

because it was God's idea. They believed in America because it was 

their own idea. They did not profess any profound intuitive knowledge 

to support belief in the coming of America, only knowledge of themselves 

that made their vote for Johnson a true one. Bosap said that llosmailik 

had told the kiaps, "There is no source of it, only our liking, that's 

all, that President Johnson will eventually be boss over us. The desire 

of us, ourselves. We aren't throwing out law, we are follow:ing law. 

You talked of election, we voted. Just that, that's all." 

Pengai's story of his dream indicates acceptance of intuitive 

knowledge, but not a reliance on it. He interpreted the dream as a 

kind of intuitive foreknowledge that he would play the role of spokesman, 

but this interpretation was made only on the basis of later events, 

rather than on the basis of intuitive certainty at the time. His wife 

made fun of him and interpreted the dream as wish fulfilloent, giving 

knowledge only that Pengai wanted to be a Councillor. His wife, he 

later thought, had been wrong; but this did not matter. What mattered 

was that Pengai himself dreamed, wondered, and then knew, for himself. 

He gave no indication that he thought his intuition had connections 

with Divine sources, only that it gave him information which helped to 

affirm the actions he decided, himself, to take. 

When Pengai came to talk to me he said he was "just wandering 

around and about .so that I can find the true way and the false way, 11 

but it was clear that his quest had to be a solitary one. He said of 

someone with whom he had spoken, "Do you think he was telling a lie? 
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I can't tell if his talk was true." And of any other man, he said, 

"I cannot know about another man's road. He makes it." 

And, yet, despite all this apparent caution in seeking truth, 

Pengai held fast to his belief in the election for America, which he 

had been first to propose. If a people has been unjustly treated and 

kept down, but their oppressors blame them and jail them for their 

failures, it may be, as it was in New Hanover, that the greatest power 

the people have available to them is expressive power. The Johnson 

cultists seized power to define the situation and took control of the 

symbolic universe which had previously been imposed almost entirely by 

the European world. They made clear that they would not obey the logic 

of the European systems, which claimed that they owed tax monies to the 

Australians and that the Americans would not come. As one cultist, 

Boserong, said to me, "You say America will not come. I say it will 

come. Now both of us will wait and see." 

Cultists insisted that not only they but also their enemies must 

follow their own thinking, their own savvy. Oliver said, "I say that 

they cannot come inside. They must stay as they are until they are old 

and they die and their progeny must be the same, the same. A man who has 

savvy and he does this, he must act on his savvy. Ue cannot come inside 

of this (I.I.A.), it is just a rubbish thing. They have said that . it 

is just a rubbish thing. Just a stupid idea." 

The cultists' attitude seemed rejecting, but perhaps it was really 

accepting, too. A person's identity and health is composed in large 

part of his ideas and savvy, and he could not, thus, change his mind 

without also ris~ing a loss of spirit. 

Justification for continuing their faith was made in terms of 

the integrity of the self. Joseph said, "Suppose America does not want 
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to come, ~ski, me, just me, I want it." lle then tur1te d .1nJ 3s ke J if 

the other people present agreed, and they shouted their assent. E'1e n 

if their evolutionary ideology was not fulfilled, naski: they had 

believed, they ha<l told the truth, they had been faithful to what they 

wanted. They had m.:rnifested inteerity. The cult had thrit T'1e ;:lnin;:, 

then, if none other: they were faithful, not to each other, or to liod, 

or even to America, but each to himself. 

Strong in Their Faith 

Their faith had driven out fear and apathy and helped cultists 

to take action they wanted to take. Many people remarked on the streneth 

their belief had given them: at this time, they said, we did not feel 

fear. 

For Oliver, faith helped to overcome not just fear but also 

apathy and indifference. Durin~ ny first lone interview with hin, 

when I decided to ask hirr. if he had ever really believed th.at Johnson 

would come, he answered, after some reflection: "I Must believe. If I 

do not believe, I will sit down and do nothing." An<l in the second, 

taped, interview, we said this: 

DD: You told me before--you said if you did not believe strongly, 

this thing could not cor.ie up, right? 

Oliver: It cannot come up, because I just ~lay, or I just go 

around for no reason, or I <lo not believe in this thing, and God looks 

at this. God knows about me, and he watches my thL1kin~ just pl.qyins 

for nothing, and he watches my thinking just do thin13s easy, for nothinz. 

Commitment for Oliver must be serious and may, or ~ust, re~uire 

sacrifice, hard work. It cannot be just "play," it cannot be just 

"easy." Many cultists seemed to share with Oliver a good feeling about 

the suffering they had endured, for instance, in jail, but they did not 

•. 
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talk about it as thoueh it were something that wns intrinsical l y required 

by their faith. It was circUI!lstantially required: the tax collectors 

had in fact come, and they had rel':1ained true to their vote for Merica 

and refused to pay, and the kiaps had taken t heI!l off to jail--r.1any said, 

"for our beliefs." 

Still, it is possible that people felt they should suffor a 

little to show they were sincere in their belief, even though they did 

not spell this out. This may be one explanation for why they continued 

to give money to Oliver and, perhaps, others, to send to Johnson. Tilis 

seems hard to explain when one considers that most people in ]ew Hanover 

would not trust their own spouses to hold a cigarette for theITI. while 

they climbed a coconut tree. Johnson did not come, no letter came, no 

money came back, and no one seened anery about it. No one ever brought 

it up unless I did. Then they agreed that Oliver had probably "eaten" 

the money and that this was not good, but I did not feel that the y 

really cared. 

I now think that throwing away this money was a way of sufferin~ 

for their belief. They committed ti1emsel ves by givine money, some thing 

which they do not do in their traditional lives. They absolved themselves 

of any doubts they may have had, of the sin of doubtin2, and pe rhails 

of all kinds of other sins, when they gave I!loney to the cause. If those 

who collected the money did not do the right thing with it, that was 

a sin on their shoulders, and of no concern to the ~ivers. 

The Doubting Thomases, who had received unfavorable mention i n 

the Bible, were criticized by both Oliver and Piskaut, who insisted 

that true faith was in something that you could not see, of which you 

could not be sure. 11 I must believe in this thing I have not seen," 

Oliver said. Belief in something that you could see was not true belief. 
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"Oh, ye of little faith," people who would not join T.I.A. 1mtil they 

had waited to see its fruit. All the cultists must :t :we been fi~htin 0 

against doubt: they did not know whether or not A'"'.lerica would come, 

they did not know whether or not T.I.A. would bring about the life they 

wanted; but from the accumulation of their individual frustrations, 

they found faith. Not exactly faith to ref"\ove moun t:iins, but ;it least 

enough to clear tl.1e trees off them; and before that, to "kick a little" 

at Australia and to go to jail when Australia kicked back. 

One reason faith in the unseen has received so much favorable 

attention in religions is that the quest for rigorous certainty ~bout 

the unknown may obliterate needed hope, hope that may even Make a difference 

in the visible world.220 The people of New Hanover have never :i.a<l much 

of this kind of imaginative faith. They expend their creative energies 

in dramatic encounters and poetic images, but they do not then believe 

in them. Even Alipes, a very intense cultist, said that he h::td heard 

of ingua (ancestor spirits) making cargo but that he did not know 

whether or not this idea was true or was a figure of speech. 221 Llpansinnung 

a very old man of the Tsoi islands who was not involved with the cult, 

told me that people went after death to Tingwon island, where the 

tambarans look after the door. I asked him if these ingua work there, 

and he answered with a smile, "This place here (where they go after 

death) is down below. He do not know." 

Religion is an area where the skeptic, the exploratory person, 

must come often to "We do not know," and it is hard to build an unshakeable 

faith on such uncertainty. Doubting and trying new ideas is an asset 

for the scientist or revolutionary, a burden for the priest or high chief. 

The people of New Hanover opted, in the Johnson cult, to indulge 

in a faith in the unseen, but their faith was really hope, and their 
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only certainty was that they knew what they want~d. When the cult 

became T.I.A., the only thing they knew clearly was that they still 

wanted America to come, and again they hoped, and they were strong in 

their faith in the unseen, unknown fruits of T.I.A. Lacking asbolute 

truth, one must act on relative knowledge i f on~ is to act at ~ 11. 

And the Lavongais wanted action; of that, at least, they seemed very 

sure. 

Oliver said you Must act on your knowledge: ":fow you know about 

our life in this world: some are all right, and some are no good; some 

deceive, and some are true, and the way is not straight; some have goo<l 

ways and some have bad ways, and it's not a straight life. You don't 

just look and do nothing, and you don't keep hearing and do nothing. 

And suppose you sit down and do nothing, you are not eoine to be able 

to find something good." 

Change and Help 

Cultists wanted action, but toward what? 

question. they usually gave very general answers. 

When I asked this 

SoMetimes they just 

said they wanted change. Oliver said, "They all felt what kind of life 

they all had and they wanted a new one," and Bate spoke of wanting a 

new food. Oliver also said, "You know if you eat one kind of food all 

the time, by and by your body will not have a good life, nor wi ll good 

blood come up in your skin, and your body has eot trouble, and you are 

sick, and you die. But you must change food, and then your body has 

got good life." 

Cultists knew they wanted change because they did not like their 

lives, and they ~elt they had been treated unjustly. Bosap said, nThey 

put me in prison for my vote," and "They cover up something I want." To 

a Lavongai, these interferences with his own preferences are serious matters. 

• 

ti 

• 

• 

• 

• 

• 

• 

• 

• 

• 



• 

t 

I 5 AA 

Often they did not specify what kind of a new life they wanted. 

11akios said, "We want to see a good way come up among us inside of 

Lavongai"; and Pengai said, "I don't think of all these things, all 

cargo around and about. I just think of something to straighten our 

way of life." Cultists certainly do not want to go back to a traditional 

golden age. The}! probably never had one. They are interested in ti1e 

images of a golden age they glimpsed during the war in the .AI!lerican 

presence, and they want to go forward to that one. 

They did not define goodness as it was represented by their own 

ancestors, but as they hoped to see it represented in the Americans 

who would come to help them and as they were trying to live it thems2lves. 

TI1ey were working in T.I.A. to attain the benefits of the good life for 

thel!lselves, and so that their children could live on fro~ what they 

had done. Not the maintenance of a pristine natural state, but chan~es 

of circumstances, of work, of knowledge, and of their own culture is 

what they sought. Their own fashion was, tl"ley thougl1 t, deplorable; but 

their persons, their selves, their human nc'l.ture, were not beyond salvnti0n. 

They could be changed, but "who will save us?" they wanted very much 

to know. They were not completely given over to fantasy. Hhen the 

millenium finally came, when the Americans caMe, they expected to have 

to learn new ways, they expected to have to become self-reliant again. 

They did not expect to be angels when the trumpet sounded, just men. 

But for them, being men, equal to all other men, fully expressing 

themselves, their wishes, their likes, their thoughts, that would be 

enough. 

But culti~ts felt they could not make the changes they wanted 

themselves. "Who will show everything to everyone?" Oliver asked. And 

Pengai said that they had learned many things, but not what they needed 
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to know: "Where is one more kind of savvy to be a friend to this one?" 

And many cultists said, "Who will give us savvy? Who will save us? 

Who will straighten our lives?" 

Even non-cultists felt helpless to deal with the promised self­

government. Edward said, "TI1ere are not pl enty of things that we have 

planted for this thing, self-'government, to come to us. Just to be 

boss, with nothing, by and by it will be no good." 

They needed help, and they were not getting it. ~.fuen Pengai 

was released from jail, Carroll Gannon invi ted him to stop and talk 

in his house for Taskul. There, Carroll and Bob Hoad talked about all 

the things Lavongais could do to get up their place. They meant, no 

doubt, to be helpful. But when he heard this talk, Pengai thought, 

just to himself: "This is the way of Aust r alia, they do not want to 

help me." 

But Pengai's understanding of the help they needed was not 

simplistic. He told me of his fears that Australia would move the 

people out of their place, as they had done to the n:ltive people of 

Australia. "We have no power," he said, and "Power is the foundation 

of government. " He probably would have agreed with Edward, th A- t just 

to be boss, with nothing, is not power. 

Moral Equivalence 

The cult was not anti-European, nor pro-American. It was not 

even anti-Australian Administration. It was an attempt to force the 

Australians into the New Hanover world, or to force their way into the 

Australian wor l d. It was an attempt to gain "moral equivalence" 

(Burridge, 1960),, acknowledgment that everyone counts one in this world. 

This theme underlay much of what many cultists said and was 

occasionally given unmistakable articulation. When Joseph Pukina told 

..... 
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me about his angry speech to the District Commissioner, his speech and 

' 222 "I d k his manner brought to mind Shylock s plea for equality: ~~ no on ey. 

I am a man! I have got legs, arms, eyes, nose, head, just lil:e you. 

But my food comes from the work of my hands, and you, you sit down and 

you eat just from a chair. And you do your work, write papers or 

whatever." 

Many cultists said, "He live like does or pigs," and saw it as 

the moral obligation of people stronger than themselves, the Australians, 

to help them to become strong, too. Instead, the government sent theM 

one lie after another and brought them to the state they were in, a 

sorry state, one which would make America sorry, Joseph said, if they 

only knew what their friend Australia had done! 

Australia treated them, they felt, as something less than hut!'lan: 

they did not sit down and grease with them and eat with them, some said, 

but the Americans did. :1akios said of the Americans, "Their ways are 

not the ways of all men. Their ways are very good. They invite plenty 

of men, and sit down together to eat, and whatever thines--they give 

everything to them. That now, this way we have seen, and our liking 

remains." Pengai made clear that when Lavoneais experienced this good 

fashion of the Americans durine the war, "The did not like the food, 

just the way." What they liked was being counted one when the ~ood 

was passed out. 

Some who did not know about America were willing to try it: 

they wanted a change from what they had experienced with Australia. 

They did not like being left out and left behind: "~fo want to join," 

Pengai said. Ile wanted to be a part of the twentieth century, equal to 

other men of his time, not part of the era of his grandfathers, and not 
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j~st eqqal, but also accepted, a part of the whole--not isolated on an 

island but, even far away, part of the mainstream. 

It was no~ cargo that they wanted, as several of them pointed 

out. Cargo was, however, one of the symbol s they hoped to control in 

order to be accepted, as it is for the nouveau riche everywhere. But 

they were very much aware of this, and they were not nouveau riche 

yet, a stage known for its attendant loss of insight and primary 

commitment to values that once were instrumental to attaining "the good 

life." New Hanover had not capitulated to the forces that define the 

value of a person in terms of cargo, but they were afraid that they 

were losing their right to not have cargo and savvy and still count one. 

TI1e struggle for equality in savvy in the making of cargo was only one 

kind of savvy they wanted, and they made this very clear. They wanted 

savvy, as Samuel said, "about how to live good, happy and useful lives," 

not lives that were rich, jolly, and peripheral. 

The struggle for moral equivalence, rather than the struggle 

for equality in the possession of cargo or savvy or anything in 

particular, is a moral struggle for moral goals. Equality is the moral 

order of things, and whatever or whoever works against it works against 

a moral order. A moral struggle can only be won by a moral people, 

people who tell the truth, who commit themselves honestly and faithfully, 

who do not weakly follow others but who rely upon their own autonomous 

judgments. 

They felt that Australia had not treated them as equals in their 

work, that they had contributed more than their share and received 

nothing in return. Lapantukan said, "Everything you see, we pulled 

the paddle," and Joseph said he "worked cooli e" for Europeans. Pengai 

said, "I work bullshit for you," the white man, and "Now all the money 
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remains only with the master." Makios said they h.!id paid and paid 

and paid their taxes, but "All our money went for nothing." 

But it was not only inequality with white people that concerned 

Lavongais. Pamais wrote in his book, "You can see some people around 

i~ew Guinea dressed a bit like European because they h.qd job around the 

towns or a teachers' job. But what about the poor people? \Je don't 

see the Co-operative helping these people. They only telling lies to us 

and they don't keep their promised [sicl to us. 0 And also: "And how they 

push poor native to jail, is this good? 11 

Oliver also found the idea of a distinction between rich and 

poor natives _unacceptable, and one reason he felt th:::it it was urgent 

that America or someone come to help them was because he did not want 

self-government to come while this inequality existed. He apparently 

was afraid that this was Hew Hanover's last chance to gain white t!lan's 

savvy. But he may also have disliked the idea of being uossed by young 

men of New Hanover in Europeans' clothes who spoke a little English, 

and knew nothing else. Pengai said, "Plenty of men have savvy about 

English, and what have they done? TI1ey know English for nothing, that's 

all! 11 This is what Oliver said: 11 Some men are well off, sooe are not 

well off. And all men of savvy savvy well, and one man he does not 

savvy, he is just the same as one l!lan shit-nothing, that's all. Later, 

when self-government comes, it buggers up again this man who is already 

buggered up. Before, he was buggered up, then self-govern~ent co~es, 

buggers him up again. About money, that's all." 

And Oliver also said, "You, all white-skins, you 'trnve ,:mother 

kind of road, and another kind of law. ~ow, with us, all black oen, 

another kind . . That is, we are down more yet. ~fow a oan who had got 

savvy, he goes and jumps up a little and he g.:>es ancl juops up a little 
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on the step, he goes together with you all. Now . we, some of us, we 

sleep (stay) truly no good. Down below. And what road will you--will 

they make so that by and by all men who are not well off, and all men 

who have savvy, all must be equal?" 

The Meaning of the Johnson Cult: What the Drama Was About -- -- --- -- ---
The Johnson cult was a dramatic expression in which each actor 

was able to gain some understanding of his role, and affirm his faith 

in himself and in a moral universe. Cultists strutted and fretted their 

hour upon the stage and then they went to work in T.I.A. They let the 

world know (literally, through the United Nations Visiting Mission) in 

a powerful expression that they affirmed the value of their lives, 

however barren of the world's goods and savvy. 

But an improvisation is played primarily for the players, not 

the world, and each plays primarily for himself, though in relation to 

each other and to a general theme. He enhances primarily his own 

understanding and only incidentally that of other people. In a 

therapeutic improvisation, as this one sometimes was, the individual 

may express all his feelings: in this case resentment and longing, 

sardonic wit, and the inalienable right of each individual to be his 

own hero. 

The Johnson cult, though it seemed full of philosophy, addressed 

a less cosmic crisis than did the New Ireland malanggan. Cultists did not 

wonder, "What is it all for?" Lavongais wonder that routinely, every 

day. The cult was not about man's deepest fears that his life is 

meaningless; at ~east, this theme was a minor one, a stowaway along 

in many ordinary encounters. The Johnson cult started with the assumption 

that life is worth living and went on from there, elaborating on this 
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question: "Why are we wasting our lives doing all this rubbish work 

for Australia, when we get nothing worth having in return for our work, 

and are treated like dogs as well? Why have we allowed ourselves to 

be deceived and put down by this second-rate country?" 

This question did not call forth a trivial answer. Some cultists 

said they would die if necessary for the beliefs which responded to this 

concern. Beyond their demand for a change in their lives, there was an 

Ultimate Concern that some of them, I think, would have faced death 

to protect, which related to their decision that they would no longer 

allow themselves to be treated as less than fully human on their own 

ground. 

The meaning of the Johnson cult was told in many words, but it 

must be measured in actions. Men who had always feared the government 

officials deliberately incurred their anger, and men who had worked 

for the missions all their lives ignored the advice of the missionaries 

and risked, and lost, their jobs. Men who seemed to value their freedom 

above all else went to jail to preserve it. 

Going to jail and martyrdom is not a fate that one would expect 

Lavongais to seek. Ordinarily, they are a people who enjoy play, who 

expect to be fooled, and who are skilled in survival deviousness, a 

basic dynamic of their culture. But in the cult, many Lavongais found, 

for a while, something they wanted, something they could believe in and 

commit themselves to, something worth being honest about, worth going 

to jail for; and, therefore, something, at last, for which they could 

respect themselves and each other. In challenging their oppressor, 

they came to kno~ themselves as well as the enemy, and their respective 

strengths. They disobeyed, and they were not afraid. They went to jail 

'· 
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and they endured. They were true to themselves, they quit being false 

to other men, and they regained their pride. 

They saw clearly that they had been unjustly treated. For many 

years they had worked for the white men: "Everything you see," Lapantukan 

said, "we pulled the paddle." But they knew that other relationships 

were possible. During the war, relationships had been different, not 

just with the Americans, but with other soldiers. Oliver said Australians, 

New Zealanders, Americans, "they were not 'masters' at this time, we were 

together." 

Each man knew these things before in a private way, but in the 

election, as one man said, "Our knowledge came together." Each found 

out that the others had thought as he had. Each found that they were 

all ready to resist having their common humanity ignored and denied. 

We are persons who count, they decided, and each of us counts one. 

They felt that they were not helpless, that they could take 

control of their own Destiny. "We can vote for America, we can vote 

for President Johnson," Pengai said, speaking for everyone. And they 

responded, "We altogether, it's all right, we like it." And as soon 

as they had told the kiap of their vote, "Everyone turned, clapped their 

hands," Bosap said. "The kiap alone stayed, in a place which was clear." 

The people had acted, and were no longer afraid. 

"Poets, their heads being in the clouds, are those who see 

whales and camels where others see only a chance of rain. "223 · The Lavon~ais 
were poets who saw a chance to redefine the direction and meaning of 

their lives, where the Australian kiaps saw only a routine election. We 

do not have to wa,it endlessly and aimlessly, the cul tis ts realized, last 

and left out, miserable in our old fashion, controlled but not helped 
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by these more powerful people. We can break loose from their image of 

us, their commands, their ideas of what is possible. 

The government did not give up. One government report laments 

government defeat under their own laws: "The faint glimmers of success 

in New Hanover were somewhat overshadowed by the loss of the Conspiracy 

case. Pressure aimed at counteracting cult activity was being maintained 

in all quarters." The government was determined to win, but the people 

had decided that they did not have to go on being the victim. "Did I 

vote for you that I should give you money?" Lapantukan said to a kiap 

that tried to collect taxes from him. And Pengai said, "We want to buy 

taxes, but we do not want to tax with you." Through their actions, people 

found that they had alternatives, and they took them. 

The Johnson cult dwindled into T.I.A. It will not be played 

again; but perhaps some of the players, or their progeny, will perform 

again together a new drama, the plot of which has not yet shown itself. 

If America does not come, and if T.I.A. does not bring the millenium, 

or something substantial, some drama similar to the Johnson cult will 

probably recur seasonally as Lavongais protest their most cosmic woes, 

and their practical ones as well. 

In T.I.A., the New Hanoverians found out that they can work 

together in their own places, living with their own families, getting 

up their own work in their own way. They found a new path on which 

they can become strong. "This is the source that will straighten us," 

President Walla said. "T. I.A. showed us this road, and by and by we 

will be one." 

Getting dQwn to serious work is not easy for a people like the 

Lavongais, but .they worked furiously in T.I.A. and hopefully, still 

not knowing how they would finish the drama they had begun. I think 



it was never really complete. Gradually, somewhere ~long the way, it 

was over, and people were planting coconuts and pursuin~ new project.-> 

of T.I.A. I do not know, at this writing, how they h;ive all fared, 

but I suspect there is a residue of discontent, ~n<l I sus~ect there 

are those who ask each other and wonder, when they ;ire talking ;rnd 

greasing and smoking at night, how the play ended. 

How, as I think HoMer or T. Cosfelder said: 

You know, lads, the trouble with even the best 

story is, 

It all too seldom tells what heppened to us. 224 
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CULTS, MOVEMENTS AND CULTURE 

Cultural Style 

Much has been written about cargo cults and millenarian movements 

in general in an attempt to define their essential features and to 

explain their occurrence. My work in New Ireland and in New Hanover 

suggests to me that, all other things being equal, cargo cults and 

other millenarian movements will occur in societies ordered by 

individualistic, informally and inexplicitly structured cultures and 

will not occur in societies ordered by group-oriented, integrated, 

formally and institutionally structured cultures. Furthermore, I 

suggest that some cults, at least, are perennial, recurring, static 

expressions of individualistic, informally structured cultures, rather 

than mechanisms representing or creating change. 

Plexus 

In drawing attention to the factor of cultural style in relation 

to cargo cults, I do not mean to suggest that other factors are not 

important. La Barre225 has reviewed the literature on "crisis cults" and 

supports, on both theoretical and empirical grounds, his position against 

single-factor theories of explanation. He concludes that "no particularist 

explanation--whether political, military, economic, psychological, or 

anthropological--can exclusively and exhaustively 'save the data' of 

any single crisis cult" and that when single-cause theories are applied, 

"the explanation impoverishes the phenomenon. The most that one can 

concede is that, in some cults, certain components seem relatively more 

salient; in other cults, other components appear to be; but all components 

are likely, in s~me degree, to be implicated in any cult. " 2:Lh This view 

makes sense to me not only because cults appear in great variety, but 

also on theoretical grounds alone. 
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General Characteristics 

A review of some of the primary and secondary literature on cults 

shows that there are a large number of features which are present to a 

greater or lesser extent in them: prophets, the supernatural, the value 

of riches or of poverty, perfection in the past or future, how soon 

change is expected, ceremony or ritual, achievement of unusual psychological 

states, development of doctrine or ideology, detailed instruction in 

moral behavior, faithful followers, and so on. 

True Believers 

While cults often seem to have only vague leadership, it is often 

thought that there can be no cult without believers, True Believers. As 

Hoffer defined them, they come from the ranks of the Undesirables: the 

poor, misfits, the bored, sinners, minorities: 

For men to plunge headlong into an undertaking 

of vast change, they must be intensely discontented yet 

not destitute, and they must have the feeling that by 

the possession of some potent doctrine, infallible leader 

or some new technique they have access to a source of 

irresistible power. They must also have an extravagant 

conception of the prospects and potentialities of the 

future. Finally, they must be wholly ignorant of the 

difficulties involved in their vast undertaking. 

Experience is a handicap.227 

Furthermore, 

People who see their lives as irremediably spoiled 

cannot find a worth-while purpose in self-advancement. 

• Nothing that has its roots and reasons in the self 

can be good and noble. Their innermost craving is for a 
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new life--a rebirth--or, failing this, a chance to acquire 

new elements of pride, confidence, hope, a sense of purpose 

and worth by an identification with a holy cause. An 

228 active mass movement offers them opportunities for both. 

Douglas discusses cultists as one kind of anti-ritualist: 

Here we can locate millennial tendencies from 

our early history to the present day. For these people, 

society appears as a system which does not work. Tile 

human body is the most readily available image of a 

system. . . . Here the body is not primarily the vehicle 

of life, for life will be seen as purely spiritual, and 

the body as irrelevant 
229 

matter. 

157 8 

This scorning of the body, and of the self, perhaps as "spoiled," 

is seen again in the description of an Enthusiast given by Taylor in 

1834: 

The enthusiast, therefore, whose piety is 

fictitious, has only a choice of immoralities, to be 

determined by his temperament and circumstances. He 

may become, perhaps, nothing worse than a recluse--a 

lazy contemplatist, and intellectual voluptuary, shut 

up from his fellows in the circle of profitless 

spiritual delights or conflicts. Tiie times are indeed 

gone by when persons of this class might, in contempt 

of their species, and in idolatry of themselves, 

withdraw to dens, and hold society only with bats, and 

make the supr~me wisdom to consist in the possession of 

a long beard, a filthy blanket, and a taste for raw 

herbs: but the same tastes, animated by the same 



principles, fail not still to find place of indulgence, 

even amid the crowds of a city: and the recluse who 

lives in the world will, probably, be more sour in 

temper than the anchoret of the wilderness. An ardent 

temperament converts the enthusiast into a zealot, who, 

while he is laborious in winning proselytes, discharges 

conmon duties very remissly, and is found to be a more 

punctillious observer of his creed, than of his work. 

Or, if his imagination be fertile, he becomes a 

visionary, who lives on better terms with angels and 

with seraphs, than with his children, servants and 

neighbours; or he is one who, while he reverences the 

"thrones, dominions and powers" of the invisible world, 

vents his spleen in railing at all "dignities and 

230 
powers" of earth. 

117 9 

And, yet, for all his faults, or discomfort in the world, Hoffer 

thinks that he plays a necessary role in change: 

The discarded and rejected are of ten the raw 

material of a nation's future. The stone the builders 

reject becomes the cornerstone of a new world. A 

nation without dregs and malcontents is orderly, 

decent, peaceful and pleasant, but perhaps without the 

seed of things to come. It was not the irony of 

history that the undesired in the countries of Europe 

should have crossed an ocean to build a new world on 

this continent. 
231 

Only they could do it. 

t 
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Explanation of Cults 

Students have looked to various factors for the causes of cult. 

Some who have looked most systematically at the problem think that it 

has no solution. Kopytoff, for example, advocates, along with La Barre, 

a multi-dimensional analytic approach, but thinks that full explanation 

remains elusive.232 And Inglis concluded 'that at the time she wrote, 

"it is not possible to give a general explanation of their occurrence, 

on the ground that nobody has yet isolated the external conditions 

f b k
!l 233 which are the comnon and peculiar antecedents o every cult out rea . 

The conditions which exist in societies where there are cults also exist 

in societies where there are not cults. Inglis thinks that we know 

enough to know that it will never be possible to explain them. 

Inglis classified theories of cults accordingly as they emphasize 

cult 234 

1) as a traditional religious movement 

2) as the response to charismatic leadership 

3) as an expression of economic dissatisfaction 

4) as an effort toward political change 

5) as an expression of moral protest (against low status), or 

6) as expression of a particular state of mind. 

While Inglis argues that none of these factors is sufficient to explain 

why cult breaks out in one society rather than another, she does not 

reject the comparative method in anthropology as does philosopher Peter 

Winch. 

Winch has questioned whether or not "explanation" is possible 

in the social sci~nces as it is in the natural sciences, because human 

beings, unlike units of study in the natural sciences, can "reason," 

and follow rules.23 ~f course, those of us who pursue the social sciences 

do not, in most cases, accept Winch's claim, whether true or false or 
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even meaningful, as relevant to the scientific method in -0ur work. 

The philosophical tradition seems hopelessly mired in what would have 

been ethnocentric in the Middle. Ages: it does not apprehend, despite 

the labors of some notable philosophers, that Science is a way of 

systematizing and finding regularity, not a way of gaining access to 

Final Truth. Social scientists do not have powers of perfect prediction, 

but neither do our colleagues studying animate and inanimate objects 

and forces presumed to lack both souls and reason. Nagel has pointed 

out that while natural scientists control a great deal of information 

about forces in general, and wind velocity in particular, no one has 

yet predicted when the first leaf of autumn will fall, or which one it 

236 
will be. 

That man's power to "reason" is not irrelevant to the study of 

anthropology is what philosopher Jarvie has tried to show. He does not 

reject the comparative method in seeking explanation, but merely exclusive 

reliance on the structural-functional method, partly because he thinks 

237 
it cannot deal with change, and partly because structural-functional 

analysis makes ideas dependent variables. He says, 

I feel I should point out that my attempt to 

explain cargo cults essentially turns on what Stanner 

calls a "belief in belief;" .a belief, that is, that 

people's theories and beliefs influence their actions 

238 
and can, to a certain extent, explain their actions. 

Thus, Jarvie would like to see "belief" restored to a generative role 

in the study of society. 

Lawrence Qas also emphasized the power of ideas, but only because 

he is trying to redress the balance against them after three decades 

of structural-functionalism: 

·--_; ·, 
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The Movement must be understood in terms of 

both its socio-political and epistemological aspects. 

My purpose is to lay equal stress on both. The 

first has been given close attention by recent 

scholars, but the treatment of the second has so 

239 
far been inadequate. 

1~82 

He is "using the term (epistemology) to cover the general questions: 

From what sources do the people of the southern Madang District believe 

knowledge to be derived? And what kinds of knowledge do they hold to 

be available to themselves"? 240Lawrence is interested in reconstructing 

events over time, and in formulating the Total Cosmic Order from which 

native action springs and takes its meaning: 

It would be naive to expect people, for whom the 

religious and secular are so inextricably interwoven 

in the same order of existence that it is impossible 

to classify any important event as exclusively either 

one or the other, to switch from a non-rationalist 

outlook to a rationalist outlook in the matter of a 

241 few years. 

Like Lawrence, Worsley is interested in the study of cults over 

time, but Lawrence is writing history and Worsly is seeking the compelling 

force of system among events. In the first edition of his book, 24 2he 

deals with cargo cults in an explicitly Marxian frame of reference, 

viewing them as stages in an evolution toward nationalism. Religious 

cults will, he thinks, give way to political movements. 

243 In an int~oduction to a later edition, Worsley defends himself 

against charges that his analysis was based on economic determinism, 

granting that millenarian movements do not always arise amongst the 

oppressed. However, he maintains that all such movements that have 
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been "historically important" have been movements of the oppressed. He 

sees that this argument is tautological but thinks the argument is not 

thereby weakened. 

Worsley has been particularly at pains to reject the view that 

cults are a response to and a submission to a charismatic leader, 

maintaining that "charismatic leaders" derive their charisma from social 

factors rather than from individual personality qualities. 

Mead has especially emphasized the role of the individual in 

all her work, and with regard to the changes that took place in Manus 

244 she emphasized, as did Schwartz, the role of Paliau. However, their work 

does not claim that Paliau's charismatic leadership created a cult or 

movement. Paliau was a necessary but not a sufficient condition in the 

development of change in Manus, in their interpretation, in which it is 

always necessary to know the total context. 

A part of the context alleged to be important by many interpreters 

of cult is the perspective cultists have of their own condition relative 

to that of others. Aberle and others have put forward what have been 

called "relative deprivation" theories in relation to cargo cults and 

other millenarian movements. "Relative deprivation," Aberle has written. 

is defined as a negative discrepancy between 

legitimate expectation and actuality •••• The 

discovery of what constitutes serious deprivation 

for particular groups or individuals is a difficult 

empirical problem. It requires careful attention 

to the reference points that people emp l oy to 

judge their legitimate expectations, as well as to 

245 their actual circumstances. 
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Aberle claims that "It is not necessary ... to assume that 

all deprivation experiences are primarily concerned with (material) 

goods." He has 

attempted a rough classification of types of deprivation. 

They fall into four groups: possessions, status, 

behavior, and worth .•.• I conceive of any of these 

types pf deprivation • to be the possible basis for 

efforts at remedial action to overcome the discrepancy 

between actuality and legitimate aspiration. • • • But 

the fact of deprivation is clearly an insufficient basis 

for predicting whether remedial efforts will occur, and, 

if they occur, whether they will have as aims changing 

the world, transcending it, or withdrawing from it, 

whether the remedy will be sought in direct action or 

ritual, and whether it will be sought with the aid of 

\ 246 
supernatural powers or without. 

Aberle thus makes very clear that "relative deprivation" is only a broad 

general category which points to a common element in cults which differ 

in many other dimensions. 

It is deprivation in the areas of status and worth that afflict 

24 7 
the people of Tangu, according to Burridge's diagnosis. He, along with 

248 
Lawrence and, earlier, Firth, takes care to emphasize that cargo is 

wanted for its symbolic value in relation to social status, rather than 

simply for its utilitarian value. He sees the cult in Tangu as a kind 

of striving for "moral equivalence" in reaction against the loss of 

self-respect experienced by Melanesians in contact with Europeans. 
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It is this contact with Europeans that Lanternari emphasizes in 

his conclusion after having surveyed modern messianic cults in Africa, 

North and South America, and the Pacific: 

The messianic movements of modern times constitute 

one of the most interesting and astonishing results of 

the cultural clash between populations in very 

different stages of development. Indeed, not only do 

these movements reveal the reactions of people affected 

by this clash; they also serve the interests of the 

more advanced civilizations by tearing down barriers 

erected by Western colonialism and ethnocentrism. 

Moreover, they call for a reappraisal and updating of 

Western values within a human framework much broader 

than that provided by the nationalism of the nineteenth 

century. 

Although these movements are primarily religious 

in character, they also demand they strive to secure for 

their followers certain riches without which life itself 

is scarcely worth living. These riches are freedom and 

salvation: freedom from subjection and servitude to 

foreign powers as well as from adversity, and salvation 

from the possibility of having the tradi tional culture 

destroyed and the native society wiped out as a historic 

entity .249 

Lanternari, thus, emphasizes political oppression as a cause of cults, 

and the cult as a seeking to rectify what Aberle would call deprivation 

primarily of status and of worth. He also sees the value of self­

expression through traditional culture, the value of each unique 

t 



• 1586 

historic cultural entity, as part of the "millenium" for which people 

struggle. 

Lanternari, Aberle, Worsley, Taylor, Hoffer--all point to the 

cultist as in some way an outsider. Kaminsky also makes this point · 

and suggests that a "fruitful approach" to the interpretation of 

millennial movements would be "to relate the movement to society by 

cons true ting typologies of alienation and withdrawal." He offers as 

illustrations of "objectively alienated" persons "the man whose social 

and economic position is so precarious that he lacks even the attachment 

to the existing order that may be pre-supposed for the ordinary lower 

classes"; the neurotic; "the man belonging to a persecuted race or 

religion." He has high hopes for his "analytic" approach: "Typologies 

of withdrawal and of societal crisis could produce valid statements 

about the development of millennial movements and their origins, 

25 0 respectively. Thus the movement would be explained." 

Kaminsky makes some interesting points about social structure 

and belief: 

The movement always subscribes to an ideology that 

empties the existing social order of all value; it also 

invariably takes the form of a physical movement--a 

withdrawal from the existing order. Thus on the one hand 

its ideology is arbitrary, extravagant, and fantastic; 

on the other hand its social structure is all but non-

existent: it is a perfectly plastic mass, without the 

solidity that comes from a practical, working relationship 

to reality. Qbviously, then, the typical member is a 

person radically alienated from the existing order, and, 
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either inherently or temporarily, lacking in qualities 

. 251 
of criticism, realism, and intellectual honesty. 

Because so many theorists seem to find cultists to be deprived, 

depraved, or depressed, the work of Cohn is particularly important. 

He has studied cults in Europe and finds that some of them occur only 

amongst the upper echelons of society or amongst a cross-section of 

groups: 

Marxists have sometimes tried to interpret 

the m1llenarism of the Spirituals as a protest 

by poor peasants against a church which was exploiting 

and oppressing them. This interpretation is certainly 

mistaken. Research shows that the Spirituals were drawn 

mainly from the more privileged strata of society, 

notably from the mixture of noble and merchant families 

which formed the dominant class in the Italian towns. 

Far from belonging to the poor peasantry, many of them 

had renounced great wealth in order to become poorer 

than any beggar. And when they condemned the wealth and 

worldliness of papacy and church they were protesting 

not against economic exploitation but against a defection 
252 

of spiritual authority 

It is the "psychic prerequisites for these movements" rather than 

their "contribu(tion) to cultural evolution" that Cohn thinks the data 

lead one to most consider: 

With all due tentativeness I shall now advance, 

as a possible . topic for discussion, a general socio-

psychological hypothesis concerning the causation of 

millenarian movements •••• Whatever other value it 

• 

• 

• 

• 

• 

I 

• 

• 

• 



may or may not have, the following hypothesis has 

certainly no predictive value at all. 

It is suggested, then, that the decisive 

causative factors are these: 

1) (a) traditional religious world-view (which) 

includes a promise of a future age of bliss to be 

enjoyed by the faithful. 

2) (a) prophet who carries out an adaptation 

of this traditional lore. 

3) (a) situation of emotional tension arises. 

It seems that there is in many, perhaps in all, 

human psyches a latent yearning for total salvation 

from suffering; and that that yearning is greatly 

intensified by any frustration or anxiety or humiliation 

which is unaccustomed and which cannot be tackled either 

by taking thought or by an institutionalized routine. 

Where a particular frustration or anxiety or humiliation 

of this nature is experienced at the same time and in the 

same area by a number of individuals the result is a 

collective emotional agitation which is peculiar not 

only in its intensity but also in the boundlessness of 

its aims. 

4) Such a situation provides the perfect 

opportunity for a prophet promising a collective salvation 

which is to be both immediate and total. It is the 

discharge of ~ccumulated emotional tension which gives 

253 
energy to the resulting millenarian movement. 

1588 
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While Cohn emphasizes emotional factors, he does not reduce 

religious movements to psychic attributes. He sees in various movements 

not just psychological but cosmic woe, ''the workings of mass anxiety 

concerning the stability and orderly functioning of the 254 
cosmos." 

Because of this dimension of concern, one of the circumstances that 

favor the rise of millenarian movements is the "supposed de fee ti on of 

the authority traditionally responsible for regulating relations 

between society and the powers governing the cosmos." 
255 

Ribeiro takes special care to counter reductionist arguments 

in his discussion of Brazilian cults: 

Various authors have sought to explain the 

Brazilian movements. Most of these explanations have 

been of a reductionist character, holding that each 

outburst of religiosity was due to political and social 

unrest, to chronic deprivation or to acute deprivation 

caused by some calamity, to the arousal of mass anxiety 

and tension or to mass psychopathological disturbance; 

or they have seen each outburst as essentially a 

256 
collective form of protest. 

One such interpretation which he cites 

was however unable to explain why the Negro in Brazil, 

although relegated to the lower social levels and 

exposed to the most severe frustration, has never 

resorted to messianic movements. 

No one could in good faith deny the relevance 

of these socio-cultural factors. Yet in my understanding 

of the matter, due consideration should be given to the 

aesthetic appeal of the idea of a perfect age, to the 
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need for renewed dramatic experience, and to the appeal 

of new types of leadership along with the new social 

relationships that develop aroong the members of a 

movement. 

The social scientist slides into over-generalization 

determined by his theoretical orientation or simply by 

his cultural bias. He will contribute nothing to a 

solution of the problem of why these phenomena in some 

societies and cultures continue to recur through time 

even though social, political and cultural conditions are 

changing. 

It is clear that wherever a long-established 

tradition of hope exists, one that gives a dramatic 

explanation of the cosmos and allows of active 

participation in the drama in such a way as to fulfill 

people's fantasies and to take them out of the daily toil 

or routine of their lives, there any change in social, 

economic or cultural conditions will favor the rise of a 

257 
messianic movement. 

1590 

This emphasis on the aesthetic qualities and contribution of cult 

is also underscored by Jones, who writes: "Poetic appeal must be a 

factor in millenarianism--defined as anticipation of the return of a 

hero or divinity who will establish by fiat or leadership a revolutionary 
. 258 

polity for the benefit of a coterie." Thrupp states, however, that 

"to explain the power (of the millennial tradition) to incite action 

we have to look ~eyond the aspect of aesthetic appeal, to circumstances 

that are not present in the long periods when the tradition is latent 
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" 259 or merely talked about. The implication here is that an investigator 

must look at the whole tradition as well as historic circumstances. 

Some students of cargo cults have acknowledged the influence 

of certain aspects of traditional culture on religion without carrying 

through their analysis to an interpretation of the whole cultural style 

on the whole religious style. 
260 

Lawrence undertakes analysis of this 

kind when he writes that Highland New Guinea societies are less religious 

and more secular than are seaboard peoples and that this difference may 

explain why cults are nearly absent in the Highlands and common on the 

261 
seaboard. Lawrence's view that the "total cosmic order" or world 

view of the traditional culture affects the occurrence or nonoccurrence 

of cult is a hypothesis which I believe coalesces with the one I am 

advancing, in that world view is one important aspect of cultural style. 

262 
It has been suggested by sociologist Neil Smelser that the 

religious or secular focus of a culture influences not whether or not 

a cult will occur but, if it does, whether or not it will be a religious 

or secular cult. In his study of collective behavior, he classes 

millenarian movements as "value-oriented movements." Such movements 

will occur, he thinks, only where there is "structural conduciveness." 

By way of illustration, Smelser cites "a classic article on religious 

sects" by the sociologist John L. Gillin, in which Gillin observed 

that "religious sects will arise only when religion is the dominant 

interest. When political interest predominates, political parties 

will spring up. "263 The terms "religious" and "secular" in these accounts 

of Lawrence, Smelser, and Gillin refer to the content of a group 

expression, and are in different ways approaching a question that is 

a refinement of the larger one which I am asking about structure. I 

am investigating the type of structure within which any kind of cult 
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or movement occurs, rather than focusing in on what the content of 

that cult or movement will be. 

Some students have looked for general sets of factors that 

characterize not just one but many types of movements. The work of 

Gerlach and Hine should warn us against closely defining the content 

of a movement as its cause. They have examined several contemporary 

movements~Pentacostalism, Black Power, Environmental movements--and 

have suggested five factors which they have found to be crucial to the 

growth and spread of all of them. These are 

1) Reticulate Organization. The study of 

organizational structure must focus on linkages between 

individuals and groups, because "The concept of 

individual access to the spiritual source of authority 

when taken seriously, tends to prevent organizational 

solidarity and centralized control." 

2) Recruitment. Face-to-face recruitment takes 

place along lines of preexisting significant social 

relationships. 

3) Commitment. There is "a bridge-burning power­

generating act" which may be personal but is more generally 

objectively observable. 

4) Ideology. Characterized by dogmatism, rejection 

of a gap between the ideal and the real (a gap 

philosophically accepted by established authority), serious 

involvement, and positive fatalism--i.e., a certainty that 

they are doing the right thing, which makes it difficult for 

them to perceive failure as such. 
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5) Real or Perceived Opposition. The complete 

lack of opposition inhibits the growth of a movement 

as successfully as total control and repression of it. 
264 • 

I do not seek here to exhaustively review cult theories. Christiansen 

has already ably provided us with a critical review that is most helpful 

for anyone wishing such an overview. One important issue about which 

he examined the literature is that of whether the cargo cult is internally 

or externally caused. He points out that while it was earlier thought 

that cults resulted from contact situations, 

The research workers who have studied the phenomenon 

in the field at the source have gradually almost 

reached agreement that the cargo cult is an autonomous 

phenomenon with its origin in traditional ideas which 

265 
have existed before the arrival of Europeans. 

But this is naturally not tantamount to every 

single cargo cult being an independent phenomenon 

without any connection with other movements. It is 

certain that many of the movements have spread like 

266 
wildfire. 

Thus, contact with the alien European culture is not what causes 

a cargo cult, but contact with neighbors of similar culture may be 

what causes, by diffusion, a particular cult. When such cults occur 

and spread, however, it is important to note that they do not spread 

everywhere they touch: 

We know in fact nothing at all about why some 

societies are.apparently immune to the cargo cult, 

while others seize upon it at every opportunity and 

at the slightest change. If we could explain why we 
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have a cargo cult in one place and not in another, 

it would also be easier for us to explain what causes 

267 the cult. 
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Why do some societies have cults while others do not? Van der 

Kroef has asked this same question Christiansen and I have asked and 

has come up with a similar answer. He has compared societies with and 

without cargo cults and has thought, as I do, that the presence of an 

undisrupted cooperative exchange system within a cooperative society 

268 may be related to the nonexistence of cult in such a society. 

In looking for explanations of cargo cults, or for any other 

phenomena, a multi-dimensional analysis is necessary. It is best to 

consider as many factors as one can. Taxonomies are useful, as La 

269 Barre points out, to remind us of "what we may have left out." I am 

concerned to point up a factor which "we may have left out" and which is, 

while not decisive in itself, an essential part of the total context 

which creates cults and movements. That factor is the pattern or style 

or type of culture that characterizes societies that have, and do not 

have, cults. This factor has not yet been given much attention by students 

of cargo cults, though some anthropologists have used it in their analyses 

of contrasting types of American religions and cultures. It is this 

total pattern approach that Benedict used in contrasting Plains Indian 

religions, which emphasized the individual and his personal experiences 

and knowledge, with Pueblo religions, which emphasized tlhe group nnd 

traditionally sanctioned ritual and knowledge. Her work became widely 

known in her application of this approach to the Pueblos, the Northwest 

Coast Indians and Dobu in Patterns ~Culture; but Sapir had already 

made the fundamental distinctions with which Benedict worked between the 

Pueblos, who repudiated anything orgiastic and relied on ritual, and 
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the Plains Indians. Protestant revivalism could perhaps be taught to 
270 a Blackfoot Indian, but not to a Zuni. 

A clear analysis of the two religious types distinguished by 

Sapir and Benedict was published in an article by Barbara Aitkin,271 in 

which she distinguished the religion of the Winnebago and others from 

that of the Pueblo. Winnebago religion is "individualistic, emotional, 

.. 272 273 centered on personal experience, conducive to speculation and 

274 dissent, urging individuals to "pitiable dependence" not on each other 

II II 275 but on the spirit who has blessed him. 

Pueblo religion, by contrast, is "socialized, ritualistic," 276 

urging individuals to be happy in cooperation, in taking care of each 

other, 277 and in the "subordination of individual self-assertion." 
278 

279 Speculation is discouraged, and individuals in fact do not speculate; 

nor are they self-conscious or given to exploring their feelings or to 

280 autobiography. 

Aitken is careful to present her views within a framework of 

complexity: "Two religious temperaments, the individualistic and the 

social, are present in every human society. The economic environment, 

acting not directly, but through the forms of human society, gives 

predominance to one temperament or the other. Whichever temperament 

prevails, manifestations of the opposite temperament appear as counter-
281 28 2 reactions and as protests." Aitken makes a contrast Weber has 

made for different purposes between Catholic and Protestant religions: 

"I am convinced that the two religious temperaments, the 'mind naturally 

Catholic' and the 'mind naturally Protestant,' have their representatives 

in every hum.an so.ciety. But in Hopi society the Catholic temperament 

28'3 sets the tone, in Winnebago society the Prates tant." 

• 

• 

• 

• 

• 

I 

• 

• 



' 

• 

15% 

The contrast between these two types of religion corresponds to 

the two types of expressive style Lomax finds in folk song and dance. 

The important characteristics of the expressive style of the songs of 

individualistic cultures are these: wordiness, precise articulation, 

textual complexity, and other features that help to create a clear 

28 4 and unique message that carries a heavy semantic load. The opposite 

characteristics define the song style of groupy peoples: songs are 

simple, repetitious in text, frequently use nonsense syllables and 
( 

slurred enunciation. This kind of song is one in which "all those 

285 present can join in easily." 

Extending this characteristic to expressive behavior in general, 

and to religions in particular, it may be said that groupy cultures 

communicate in nonverbal ways, through doing simple things repetitively 

together, perhaps singing or saying together words that are slurred 

or just sounds not meant to have literal meaning. In religion, these 

kinds of communication are called "ritual." Individualistic cultures, 

on the other hand, depend on verbal elaboration of ideas to achieve 

integration, a mode of communication that may be called in religion 

"belief" or "doctrine." 

Cargo cults are (among other things), then, attempts to integrate 

individualistic societies through new "beliefs," or "doctrines" or 

"ideologies." New ideologies are verbal, wordy attempts to unify 

through common belief individuals into groups, not unlike the wordy 

texts of songs of individualistic cultures. 

Referring back to the description of Pueblo-style religion given 

by Aitken, where.is there a place in a ritualistic culture which 

deplores innovation, which does not speculate, where individuals do 

not talk of themselves and their feelings . for the kind of innovative 
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ideology, individualistic self-assertion and cosmic speculation found 

in cargo cults, or in millenarian movements in general? We would not 

be surprised, however, to find a cargo cult amongst a people like the 

Winnebago, who are given to speculation and dispute, trust their own 

experience, and seek "pitiable dependence" on spirits or cargo or 

Johnson or something far away from their own experience. 

Groupy people do not need a new experience or a new ideology 

and a cult to bring them together. Their simple, repetitious songs, 

performed with slurred enunciation, reflect the fact that they are 

already together and no one needs to say anything about it or lead them 

forward to a new joint effort. Repeating the old joint efforts is 

pleasing and meaningful, successful and cherished. The semantic load 

of their songs, and of their rituals, is small: "Societal continuity 

in these groupy cultures seems to depend on a high level of visible 

synchronous behavior. The level of coordination of the singing group, 

then, reflects and reinforces the level of synchrony essential to the 

continuance of the whole society and should be discoverable in the 

relatively higher level of groupy behavior in other aspects of social 

286 organization." 

In his study of movement style, in everyday life and in dance, 

Lomax has viewed films that "show us these cohesively inclined people 

dancing beautifully together, walking in unison, paddling in incredible 

synchrony, even splitting conversation into supportive and matching 

leader-response patterns where the phrases of two speakers mirror and 

II 287 
complement each other like the steps of a pair of dancers. Lomax 

does not describ~ the conversational style of individualistic peoples, 

but in keeping with his analysis of songs we would expect it to be 
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clear, d~tailed, informative and assertive, giving opportunity for a 

solo performance, not the duet described for people more inclined to 

groupiness. 

Firth has put forward a general interpretation of cargo cults 

that rests on a distinction between types of societies. He has suggested 

that well-integrated societies are not likely to have cults. Tikopia 

has had no cults, and Firth at first thought the idea that one might 

occur there was "absurd. The Tikopia have . too well-integrated a 

288 
society." He found points of looseness that he thought might allow a 

cult. Still, "while it would be incorrect to say that the Tikopia 

type of social structure with well-developed unilineal descent groups 

and chieftainship with strong political authority necessarily prevent 

the development of a cargo cult, they do seem to some extent as inhibiting 

289 
factors." 

At first glance, Firth appears to agree exactly with the view 

supported here. However, Firth tends to emphasize hierarchical authority 

and lines of command as enforcing agents against cult, whereas I am 

emphasizing the absence of generative forces, or "structural conduciveness," 

to cult in a group-oriented society. Lomax wrote, "One thinks of 

Africans, Polynesians, and East Europeans" (n.b., but not Melanesians) 

" as outstandingly gregarious, social folk who move through life in 

290 shoals." Shoals of people do not need chiefs to prevent cults. 

291 
Smelser also emphasizes channels of force against "value-

oriented movements 11 in stating that one condition determining the 

occurrence of such movements is that government represses all other 

channels. This is doubtless one common precipitating factor for cults, 

but, to cite La Barre again, "the explanation impoverishes the phenomena." 

"'Crisis' is a deeply felt frustration or basic problem with which routine 

•. ~ 
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methods, secular or sacred, cannot cope," La Barre wrote. "Any massive 

helplessness at a critical juncture may be a crisis; the recurrent and 

insoluble problem of death is, in a sense, a permanent crisis" which 

may precipitate a cult wherein people "indulge the appetite to believe." 292 

Cult, then, is a creative expression about life and death, as 

are the other arts;expressions which may be about political oppression, 

or economic deprivation, or may be about "the more or less permanent 

crisis of death." The appetite to believe in, and the ability to create, 

cult ideas is, I think, stronger in individualistic societies than in 

group-oriented ones. 

Conclusions 

Some cultures need explicit, verbalized, discussed, and shared 

beliefs more than do other cultures, because they do not have the 

"togetherness" of people who, without shared explicit beliefs, "move 

through life in shoals," singing together songs and performing together 

rituals that have no meaning beyond the critical and crucial meaning of 

shared performance and participation. Peoples who lack this togetherness 

in their whole social and cultural structure are not likely to create 

it in a burst of new, speculative ideology, suggested by one individual 

amongst the many assertive individuals generating their own, equally 

valid ideas. In group-oriented societies, channels of legitimate 

information are perceived as controlled by authorities who know how to 

achieve access to them; but in individualistic societies, any individual 

may have access, through insight, to legitimate information and may, 

tomorrow, be a new prophet. "In every age," La Barre writes, "sensitive, 

aberrant, creative individuals, in their personal anguish with life, 

and defrauded somehow of the comforts to be expected from old beliefs," 

(did they have any?) "come close to awareness of the dire contingency 
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of all symbols." These are the individuals who initiate cults. I 

suggest that these individuals and the cults they help to start are 

more conunon, and more understood, in an individualistic society than in 

a group-oriented one; and, further, that the appearance of these 

individuals and of cults in an individualistic society may be a recurrent 

expression of the structure of that society, rather than a manifestation 

or cause of lasting change in its cultural style. 
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C H A P T E R N I N E 

PATTERNS OF INTEGRATION 

Individualistic, Peck-Ordered, Non-Institutionalized Integration 

INTRODUCTION 

There are several lines of structure along which groups may 

separate from the whole in any society: age, sex, and ability of 

individuals; class, caste, or faction of groups. These categories 

also serve in some societies as foci around which groups form. 

In New Hanover, individuals are identified by category in terms 

of clan, hamlet, village, and so on; but in many ways, individuals 

stand alone, and groups do not form. 

Evidence has been presented to show that in the old days there 

was the institution of Maras which brought together men, but not all 

men, of any category. The institution was exclusive. 

Evidence will be presented from more recent times, since contact 

with Europeans, which indicates that Big Men were individuals who made 

themselves outstanding. But they were not leaders of groups, nor did 

big men form groups. 

In New Hanover, traditionally, "group" cohesion is best viewed 

as cohesion between a series of individuals whose lives come into contact 

with each othe~. They lack consensus as a group and conviction as indi­

viduals. They lack ritual, sacred or secular, by which I mean they lack 

sacred, formal practices and practices that are "st:indard" or routine. 

Lacking orde~ of any other sort, they rely on a pecking order 

to arrange their relationships with each other. A pecking order system 
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puts a high value on two modes of behavior: assertions of strength, 

which succeed in dominating; and assertions of weakness, which show 

submission and forestall the "peck . " All individuals must know both 

behavior positions in a pecking order, as there is always someone above, 

and someone below. Even the "first" and the "last" positions may be 

occupied by different persons in different circumstances. 

The "pecking order" model does not interpret all relationships 

in New Hanover life, nor all the data presented here. It interprets 

that aspect of the culture which has to do with the arrangement of 

individuals within a group that somehow coheres. There are other modes 

of relationship between people, and other models are needed for their 

interpretation. I have characterized the New Hanover culture as 

"individualistic," because in the final analysis people are not interested 

in the whole cohering group or, primarily, in their position in the 

pecking order. They are interested in their relationships with other 

individuals, and in themselves as isolated beings. 

An interpretation of Big Men, however, the absence of leadership 

and followership, and the behavior of individuals in relation to the weak 

and the strong, is best given in terms of a "pecking order" model. 

HIERARCHICAL TENDENCIES Ai.'lD r ')TTI ·TTl.·~n ~ryrr :nr-. ·.rr-.: ~ r ' · 

There are forces in New Hanover culture, as in New Ireland 

culture, that would lead to stratification and hierarchy amongst people 

if they were not cou~tered, which they are, by other forces . These 

tendencies and countertendencies are, however, different in New Hanover 

from those that ._ regulate New Ireland because they are working within 

a different system or, as it sometimes seems from within the culture, 

no system at all. 

• 
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I. THE STRONG 

I will discuss the strong in New Hanover in two categories: big 

• men in roles that existed in the traditional culture, and Blg Men in 

roles crea-C-ed in contact with Europeans. 

t TRADITIONAL BIG MEN ----
In the old days, there were two main types of Big Man. The 

vaitas status is discussed above in relation to the institution Maras, 

in which a man might become vaitas. There was also the ~olawa, a man who 

fought well with spears and led war groups. 

But these Big Men are not known, except from stories of the 

past, to the contemporary generation in New Hanover. There is no evidence 

that these men were especially respected, feared, or followed. A man 

who was vaitas was one who knew how to make ~ras, but the institution 

was not structurally important or widely functioning. The wolawa knew 

how to fight well in war, presumably, but men only spoke of following 

their fathers in a fight. There were no old men alive who were said 

to have been wolawa, and the few old men who had been vaitas were not 

well known and had no special respect. 

MODERN BIG MEN 

"Big Men" for the present generation of New Hanoverians are men 

who have attained positions of leadership in European-created roles: 

teacher, luluai, head of the Co-operatives, Councillor. All of the 

particular Big Men occupying these positions about whom I obtained 

information shared these characteristics: They used the power they had, 

or that people thought they had, to take money, food, service, and women 

from their fellows. People obeyed them mainly through fear. There 
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was also an element of hope: hope that these men of power, who usually 

made promises about good things to come, would be able to "save" people. 

These modern Big Men in New Hanover did not form a class of men 

who groupeCI together to consolidate power, nor did they form groups 

distinct from men who were not Big M~n. They were individuals who made 

themselves outstanding for their personal characteristics, and they 

sometimes worked in pairs. Contemporary evidence suggests that a Big 

Man was probably surrounded by his "lieutenants" or "henchmen," men who 

have been accepted into the Big Man's "exclusive" group, and into the 

aura of power. 

The Bf.g Man himself and all his lieutenants are, in New Hanover, 

part of the peck order system, in which each person kicks the one 

behind him and appeases the one in front of him. In New Hanover, people 

take from the weak and give to the strong. But they do not give easily 

to the strong. The strong must be continually vigilant, taking assertively, 

lest they slip back in the pecking order. 

In New Hanover, a Big Man depends not on the strength of the 

people with whom he is associated (as he does in New Ireland) , but on 

their weakness. He takes what he can from them, and he keeps it. 

What the weak derive from these associations is a position, however 

temporary, as an "insider''; or merely a temporary escape from the scorn 

or anger of the stronger person. There was not a single Big Man about 

whom I heard who had not lost the respect of the people, and lost their 

respect because he did something "wrong." His underlings no longer gave 

things · to him, because they no longer feared him or had hope that 

something good would come from this Big Man. A Big Man in New Hanover 

had, for a while, some power; but he never had authority. His power 

was not legitimate; at least, not for long. 

I 
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Singarau 

Singarau died in 1963 of a sickness that set in after he force d 

a reluctant native medical assistant to amputate his toe. (Sister 

Liboria said the medical assistant was afraid of Singarau and that 

Singarau died of septicemia, while native informants think Singarau 

was probably poisoned. They agree that the medical assistant was afraid 

not to obey Singarau.) 

Singarau had returned to his home village, Baikeb, after having 

been away for years in his work as a policeman. He spent a long time 

in Tabar, and even got a malanggan from there to use in connection with 

a wag (feast for the dead) in Baikeb • 

He was a big man when he came back to New Hanover, because he 

knew about the ways of Europeans. He was also big physically. He was 

made a luluai by the Administration, and in the 1950s it was Singarau 

who was mainly responsible for starting the Co-operative society in 

New Hanover. By 1967, the Co-operative society had failed in nearly 

every village in New Hanover (largely for the same reasons that it has 

failed elsewhere in the Territory, relating to the inability of clerks 

to require pay for produce, especially from friends and relatives, and 

inability to give the money to the society officials). But when Singarau, 

1 along with Boski Tom and European officials, especially a Xr. Evans, 

first told people about the Co-operatives, New Hanoverians were hopeful. 

All around New Hanover, I heard the same story, from cultists 

and non-cultists, including from Boski Tom (who was the only man in ~ew 

Hanover who had had enough experience with the outside world to view 

political and ec.onomic ventures as Europeans did) and from government 

officials: Singarau had made inflated claims for the Co-ops. He went 

around the island telling people that if they would work for the 
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Co-operative, eventually they would have stores where the old and the 

sick and the poor (and all New Hanoverians view themselves as poor) 

could take things free. 

Singarau got himself a boat and carried produce, mainly sago, to 

the islands for people, to sell it for them. He came back without the 

fooa, but simply never said anything to anyone about the money. Peo ple 

were afraid to ask. Joseph Pukina used to go along with Singarau, but 

he told me he, too, never got any money. 

The Administration investigated Singarau eventually and found 

him guilty of exploiting people in many instances. Administration 

personnel cheerfully joined Lavongais in accusing Singarau in connection 

2 with the "lies 1
' that are said to have produced the Johnson cult. But 

Lavongais do not blame Singarau as vigorously as do Europeans, for two 

reasons: first, Singarau's ac t ions are what they expe c t of all men. 

Big Men are able to do more successfully what all men want t o do. 

Second, people are grateful to one amongst them who tries to start 

something that will help them all. They know it is not Singarau's 

fault entirely that the Co-operative failed, that it is the fault of all. 

The New Hanover Big Man's characteristic plurality of wives is 

of no concern to the Administration, but it has brought them into 

conflict with the mission. Sin3arau's threats of violence against a 

priest brought hll..m into conflict with a European planter. None of these 

characteristics brought Big ~~n into conflict with ordinary men, because 

they were afraid. However, one characteristic common to all Big Men 

did make ordinary men lose respect for them: the 11 pulling11 of other 

men's wives, and . sleeping with all the women here and there. "Pilikos 

and Singarau, luluais, sleep with all the women (pidgin: pushpushim 

ol meri), and then who will hear (obey) them?" Silakau said on this 
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subject. But Silakau was the first to admit that when he was Councillor 

he, too, had "done the wrong thing" with a woman. 

Here follow some of the things that people said about Singarau: 

1) -I was talking with Sekson about his life history, and he 

mentioned that he had been catechist "in Singarau's place, Baikeb." I 

asked what kind of a man Singarau was. Sekson said that his skin was 

fat. He was not very good. He spoiled the place, he took the people 

to court. He "pulled" the wives of other men. "We were cross. He gave 

us hard work without big pay. 

DB: Did he lie to you about the Co-op?" 

Sekson: Just that. 

DB? Why? 

S: When he came here he told us straight: this is to save 

everyone, all those whose arm is broken, or leg. Later, they will be 

all right. We had no ship (and the Co-op had one). We paddled (by 

canoe) with our copra to Taskul--we swam along with our buggered up 

copra! Oh, sorry! 

Sekson's story indicates that people felt that they had great 

need, and that Singarau brought them hope~ Typically, Sekson pictures 

Lavongai helplessness, and typically he does so with humor. 

2) Piskaut, Tisiwua and I were talking about Big Men. Piskaut 

said, "We have to have shame and respect for our Big Men." I asked him 

to name some. He named Igua (deceased husband of Yama). Ee w~s lul~~i, 

and then became the first Councillor in 1961. "We don't have any _Big 

Men now, just mankis (youths), that's all. During good times, you can 

have respect. But if something buggered up, then I no longer have 

respect." 

I asked Piskaut to name another Big Man. He named Kivankoto (of 

Saula village) and Singarau. 
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DB: I have heard that Singarau did things that were wrong. 

Piskaut: Yes, and after that no one respected him any more. 

Igua, too. He has two children in this way--two daughters, with another 

woman, witn Mersi. But no one is cross about this, her husb and is dead. 

DB: Had Igua any other wrongs? 

P: Oh, plenty plenty, all kinds, around and about. But all men 

understand truly well about all men. 

DB: Singarau? 

P: I don't know too much about him, because he was r eally a man 

who was no good. 

Tisiwua: He could really be cross. 

DB: And when he was cross, what did he do? 

P: He hit people. He hit his labag (sister's son). They fought 

about ground at Ungat village. Singarau belonged at naikeb. 

We discussed a quarrel Singarau had had with the mission, about 

which Piskaut and Tisiwua said they knew little. Then Piskaut said: 

P: Singarau had good ways, but he got cross about al l little 

things. He was really a man who got cross quickly. 

Tisiwua: Cross if you cut a bit of bush without asking. 

DB: And he was a truly big man? 

P: Nonnem~ (Colloquial strong affirmation.) He was as big as 

Father Miller, but when he was sick, he was really ctlin. Ue W'l~ strong. 

He was a policeman. He would hit you. 

DB: With others to help him? 

P: No, h1m alone. 

When Sila~au was telling me about someone else's sexual "wroags," 

he said: ''Singarau, too (did things that were wrong). If he bought a 

wife for his ~agaog, he would have her first, then send her on." 

• 
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I asked if he would also take his own son's wife first, and Silakau .said 

no, he did not do that . 

3) Tombat knew the story about Singarau's quarrel with the 

mission. Silakau and Tombat were young catechists, after the war, when 

Father Meinslinger was at Lavongai. Singarau was talking about killing 

Father Meinslinger because Father was always criticizing Singarau's 

fashion with regard to women and marriage. Father had particularly 

talked to Singarau, and about him to others, with regard to Singarau's 

having "pulled" the wife of Kiukiuvaitas ,. Kavungkure (lab~ to Joseph, 

who joined his household in 1967). Father kept demanding that Singarau 

send her back, and that is when Singarau began to talk of killing Father. 

Father Meinslinger was also a man who used to hit men, mainly with 

regard to their wrong marriages. 

One night Father took Tombat and Silakau and others with him to 

Baikeb to see Singarau. Father put bands with in-turning nails in 

around his arms, and his arms dripped blood. 

DB: Why? 

Tombat: You know, a man who has sin must have pain. (Father was 

thus indicating that he did not pretend to be without sin, in asking 

Singarau to give up one of his.) "I do not come to fight," Father said, 

"I do not come to fight. I only come to talk to you about sending back 

this woman." 

DB: And did he? 

Tombat: No. 

4) At Patipai village, I spoke with Isaac about Singarau. He 

had been Council,+or in 1961, and had known Singarau. He said that 

Singarau had caught plenty of women, and also plenty of money. People 

brought other people to him for "court," and Singarau heard the court, 
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fined them, and took the money himself. It never went into the village 

account. However, Isaac said, he did a good thing in getting up the 

Co-operatives. (Isaac was not in the Johnson cult.) 

5) -r talked to planter Jim White, who has lived on New Hanover 

since 1952, and who knew Singarau. Mr. Hhite had no sympathy for the 

cultists, but he conceded that Singarau had allowed people to believe 

that if they stood behind the Co-operatives cargo would come easily. 

Mr. White thinks that all the patrol officers put in bad reports 

.3 
about Singarau. He knew of Singarau's quarrel with another priest 

at Lavongai, Father Otto, whom he described as a "gentle man." Father 

Otto told Singarau that he could not hold meetings on controversial 

subjects outside the church. Singarau challenged him to fight with bush 

kn:;t>ves. 

When Mr. White heard about this he told Singarau that he would 

take him up on it, if Father would not. Singarau backed down. 

6) I talked to Nasson, Councillor at Belewaia, near Baungung. 

(His village voted at Umbukul, and did not go into the cult.) 

DB: Did you know Singarau? 

Nasson: Yes, I knew him. He used to go all around Lavongai. 

DB: Was he a good boss or not good? 

N: He was strong about talking about the Co-operatives. He was 

a good man. 

DB: I have heard that he stole from the Co-operative s . 

N: I have heard that, too, but I did not see it. 

DB: You do-noc believe it. 

N: I do not believe it because I did not see it. 

Iguarungai 

1) While talking to Nasson (see above) about big men, I asked 

• 
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him: "I have heard that big men 'pull' -.. .. 1,omen. Is that true?" Nasson 

then told me, in a humorous vein, of Iguarungai of Baungung, who had 

been Paramount Luluai when he died, not long ago. Ile "pulled" all women, 

about one hundred of them. He kept two in the house, one to sleep with 

and one to do the cooking. The whole line was used to do work in the 

gardens. He only took "new women" (virgins), and he only slept with 

them once, only the first time. Then he sent them out to the labor line. 

Nasson went on to tell me of the large plantation that Iguarungai 

had left behind. He had two daughters, and they each have children who 

are dividing the plantation. 

DB: Are people cross about the land? 

Nasson: 'Yfuo is the man who is cross: Big man, here, you cannot 

ignore his talk~ He' 11 jail you, he• 11 fight you. 

I asked if men were ever cross with him for taking their wives 

and sleeping with them. Nasson said that he did not take the wives of 

other men, only virgins. "A man who 'pulled' the wife of another man 

had to sleep on top of her in front of everyone. Igua, he was another 

kind of man, true!" 

I asked if people truly respected Iguarungai. 

Nasson: There was no true respect, in our hearts (pidgin: lono __ r-o_ 

bel). All were afraid, that's all. All were afraid because he was a 

Big Man, he was first of all the luluais. 

2) I interviewed Boski Tom, first President of the Council, 

4 
and second man in the Kavieng District to gain a teacher's certificate. 

Boski: My daddy was a polygamist. We had one man in New Hanover 

who "won" all. He had fifty wives. Iguarungai. He was one of our 

Paramount Luluais. 
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Boski Tom 

It is said of Boski Tom, "We used to respect him, but now we do 

not, because he went away and got savvy; but he does not help us to 

get up." From the bottom of the pecking order looking up, it appears 

that the men at the top have "savvy" which they refuse to share. This is 

the impression that big men need to perpetuate in order to stay big. 

Furthermore, if they really do have savvy, they can, in fact , keep people 

weak in relation to themselves by not sharing it. 

Two informants said, when I asked, that they had heard of Boski's 

sexual wrongs; but this was a minor factor compared to his opposition 

to the cult in their evaluation of him. I heard no stories of his taking 

5 money, but no doubt I could have found some. t 

Peter Yangalissmat 

Peter Yangalissmat was remembered by many people of New Hanover 

as the man who first talked of the idea of asking America to come to 

6 boss New Hanover. It was near the end of the war, and the Australians 

sent Yangalissmat to jail in Buka for a year for spreading t his talk. 

Before he was jailed, he held a high position as a native soldier. 

He had access to cigarettes, soap, and other items of European manufacture 

in particularly short supply during the war. His success with women 

was partly attributed to this factor, but it was widely acknowledged 

that he had very strong love magic. 

Planter Jim White knew Yangalissmat and had talked with him 

many times. He told me that he had been converted to the Seventh-Day 

Adventist religion by the wife of Dr. Carlo, a medical assistant who is 

spoken of in higl:ilY favorable terms around New Hanover. (I went to see 

one of Yangali~smat's surviving wives in Narimlawa; and the white teeth 

of the people there, the result of abstaining from betel nut in accordance 

~. : 
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with SDA law, indicate that the people of his village were following his 

faith, ten years after his death.) Mr. White found Yangalissmat a man 

of remar~able physical appearance, intelligence, and charm, who enjoyed 

conversatitrn on philosophical and political subjects. 

When Isaac of Patipai and I were talking, I asked him if he had 

heard of Yangalissmat's wanting to bring America to New Hanover after 

the war. He said he had not, but he did know of him because he used 

to go around with the luluai, and he had been a medical assistant before. 

Isaac knew he had been jailed in Buka, but he did not know why. (He 

asked me if the Japanese had jailed him.) 

Then he volunteered this: "I think of one little trouble with 

Yangalissmat. He used to go with the Waitpus (Paramount Luluai) to all 

the villages and get money. He said it was pay for the ground, which 

he said belonged to him. He did not return it. He said it was to buy 

the land on which we stopped. He got mias, too. Not just in New 

Hanover, in Tsoi, too." 

I asked who was Paramount Luluai, and Isaac said it was Gapi of 

Umbukul: "The two worked this together." 

DB: Why did people give? 

Isaac: They were afraid of the 1·i~ ' ~:. tpy=.; . 

I asked him if Peter like all women or just "new" ones, and 

whether or not he "pulled" men's wives, and what the men thought of that. 

Isaac conferred with some of the other men, who thought that Peter 

Yangalissmat had taken both single girls and married women as well. 

The other men knew of Yangalissmat's earlier talk of America, and of 

everyone's putting all the blame on Yangalissmat when the Australians 

came looking for someone to arrest. I asked if people had put the 

blame on Yangalissmat because they were cross with him for taking 



their money and their women. No, they said, it was just that everyone 

was afraid. 

Big Men and Little Boys 

An ~formant whom I met only once told me about homosexuality 

in New Hanover. He was from a part of New Hanover that did not vote for 

Johnson. My informant said that a big man who had held a government job 

in his village liked the school boys and that he himself had left school 

and left his village because this big man would not leave him alone. 

Later, I asked my best informant, Silakau, to evaluate the 

information I had gained from the informant that I did not know. Silakau 

generally confirmed the information, but said that he had not heard 

that this big man liked the school boys. He had heard, however, that he 

hid quietly inside women's houses, waiting for them. 

Summary 

In all these discussions of big men there are these colIDilon 

characteristics: a man who gained a position in which he had "authority" 

from the European administration used his position, successfully, to 

take money and women from other New Hanoverians. 

Sometimes, there has been some genuine attempt to "lead," to "get 

up" something, associated with this exploitation. It is this factor, 

the possibility that a leader had been found to bring about economic 

development, that created some short-lived, and even some lasting, 

respect for these men. Lavongais respect a man who tries to lead them, 

because they know they need to be led and that they are difficult to 

lead. "We are like little streams going off from a river, each in its 

own direction," ~ilakau once said. 

One night after a late-night meeting in Lavongai, Silakau and 

Joseph and some other men were criticizing the young Councillor, Pamais. 

• 
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Silakau said (contradicting his usual evaluation) that when he had been 

Councillor, everyone had "heard" him (i.e., done as he told them to do) . 

Then he went on in a tone of exasperation: "Why doesn't Pamais boss us? 

He says, 'r can't boss you each, one at a time. You all do what you 

like.' But what does he expect? Pamais did not 'hear' when others 

bossed." Then the tone of exasperation disappeared from the conversation, 

and the men began to laugh at themselves, agreeing that none of them 

ever heard when someone else was boss. 

7 
Joseph Pukina then turned to me and "Master Fish" to explain 

to us their fashion of followers hip: "When I was boss of Co-ops, suppose 

I talked about something," he began. Joseph spoke dramatically, gesturing 

first to one and then another of his fellow Lavongais as he spoke. "Him, 

he goes paddling (his canoe); and him, he has already gone to the bush. 

8 
Him, he wants to go get green pepper; him, he is chopping out sago 

up there. Him, he wants to go sit down in his house; and I go on talking, 

my mouth fills up with flies." 

Later, he added, "But when others are boss, I don't hear them; 

so why should they hear me?" 

II. THE WEAK 

In a pecking order system, it is difficult to define "outsiders." 

There is no "group" to be inside, and most people feel that they are 

"outsiders." However, in every situation, some people are more "inside" 

than others. In New Hanover, these are the strong; and they exert 

their full strength, lest they lose their place in the pecking order. 

WEAK INSIDERS 
-.., -~----

While outsiders are generally at a disadvantage, insiders are 



not all equally advantaged. Children, the sick, the physically or 

mentally handicapped, the old, and those who are alone are all insiders 

who are in weak positions. 

Children 

Children are in a weak position in all societies. In New Hanover, 

it is the children, especially the girls, who run errands and do the 

chores. But they are not overworked. Their position at the bottom is 

best indicated by the direction of scolding. Parents scold children, 

children scold weaker children or weak adults. 

Children are usually included in adult activities, but only 

because they are so demanding that it becomes more difficult for parents 

to try to exclude them than to let them be present, as spectators, to 

adult activities. When men speak in public in New Hanover, children 

are not with them as they may be in New Ire l and. But no attempt is made 

to prevent children from participating in quarrels, especially quarrels 

between spouses, where children are used by one parent against the other. 

And no attempt is made to prevent children from knowing about the sexual 

adventures of their parents. John told about one of his with the help 

of his daughter, and Joseph discussed other people's past affairs in 

front of children. (It is these matters, anger between spouses and 

sexual affairs of parents that might lead to this anger, from which New 

Ireland adults exclude their children.) 

Parents do not guide their children in such a way that they learn 

what is expected of them, and how to do it. I saw and heard of many 

instances where parents spontaneously slapped a child's face in response 

to a child's mis~ake, or "misdeed"; for so it was viewed. Parents were 

in a hurry, and they lifted children up and down steps, rather than 

waiting for the child to take his own time. By the time they were two 
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years old, they were clumsy. It was not safe for them to be left 

unattended on a verandah, for they would surely fall off. 

Children were fed, and they were fed plenty. However, in many 

cases father was fed first. At mealtime, as at other times, children 

were not honored, they were tolerated. The company of children was 

considered a nuisance, not a pl~asure. 

Here follow examples which illustrate the evidence for these 

generalizations. 

Children and Food ---------
Morris is twelve years old, but still in the second standard. He 

is behind because his father is "boss boy" at the plantation at Enuk, 

• where there is no school. He has been sent to Lavongai village so that 

he can go to school, and Silikau, his father's sister's son (see 

Tukimeringu), looks after Morris for food. 

I ate often at Silakau's during my first six weeks in Lavongai 

village (which began February 10, 1967), and had a chance to observe 

the mealtime situation. Morris was told that he "ran about, that's all," 

and that he "knows when there is food, then he comes." Morris received 

these words with downcast eyes and silence. 

The second time I ate there (during my first week) Silakau said, 

when the food was served by his wife, "Hey! I have no spoon!" Morris 

(I judge from his look) and I both felt that we were to blame for this 

situation, and I insisted over their protests on running over to my 

house to get a spoon. When I came back and gave it to Ngurvarilam, she 

passed it to one of her children, laughing raucously over Silakau's 

situation. Silakau drank his soup and ate with his fingers and said 

maski (nevermind), it was all right. 

Morris spent a lot of time at my house, sometimes alone, often 



with Silak.au's children, with whom he got a l ong well. On Friday, 

February 24, Ngurvarilam told me that she had scolded Morris this 

morning because all his lap laps were wet. Usually she does not scold 

him, she S'llid, because that is Silakau's work. She said tha t she had 

told Morris: "If you get sick, who will look after you? Silakau will 

• 

• 

have to because I won't!" When Ngurvarilam reported this all to Silakau, t 

he said: "If Morris comes to sleep with me (because he is s i ck), I'll 

break his neck." 

Ngurvarilam told me all this in her usual manner, nervous and 

laughing. Then she said: "A women who has children, her mouth is sore 

from talking! Start in the morning, only close it when asleep. A 

woman without children, she is lucky." 

Whenever she spoke of Morris, he was a "big head," or in some 

way a nuisance. "Where is Morris? He is always gone when you want 

him to do work, and always here when there is food!" Both Ngurvarilam 

and Silak.au referred to Morris sarcastically as "this big man here." 

Sunday, February 26, when Silakau and I were talking in his house, 

Morris was in the next room playing his guitar so loudly that we could 

hardly hear each other. No one said anything. 

In the evening, Sunday, March 5, Ngurvarilam expressed disgust 

when Morris arrived just after she had dished out the food. "That's 

it, that's the kind he is, I just finish and he comes." He disappeared 

instantly. She kept calling him, then I called him; then Silakau, who 

was outside and had not yet come in to eat, began to call him. He had 

gone. "That's the kind he is," she kept fussing. 

Then theY. told me that he has gone to Ngurvarilam's sister, 

Maria, and will sleep there. Last night he took his bed there. "He's 

already found good food at Maria's!" 

• 

I 

I 

• 

• 
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Ngurvarilam kept talking about it, and I thought she felt guilty. 

I said (straight-faced but teasing) to Silakau, who was taking it all 

casually: "He ran away because you were cross with him all the time." 

Silakau: No, I just gave him a little savvy. 

DB: Now he gives you a little savvy. 

Silakau giggled in response to that. He often laughed when 

people scolded him. 

Children: Excluding the Outsider 

Tuesday, March 14, Gertrude ate the evening meal at Silakau's 

house. She was nine years old, the child of distant relatives who had 

gone to Talesea in New Britain. Her mother's sister had been taking 

care of her in another village, but had sent her to Lavongai to go to 

school. Silakau said to me: "Some men don't like to have extra children 

in the house, but it's all right with me." 

Wednesday, April 5, Morris (age twelve), Gertrude (age nine), 

and Silakau's second-youngest daughter, Josephine (age five), were 

playing on my verandah, where I was working. Serial, Patab's daughter 

(age five) sat on my chair and was a shy spectator to the scene. Morris 

and Josephine were "flirting" with each other, partly in earnest, and 

partly in order to exclude Gertrude. The children were playfully tapping 

each other, and then refused to tap Gertrude. Josephine shouted, teasing, 

"Play, play~" Then she hit Gertrude. Gertrude said, in a soft voice, 

"Shame!" She came slowly over to me, while Josephine pulled Morris down 

on the mat and lay with her head in his lap. Gertrude tried to laugh, 

but hardly managed it over her jealousy. Morris and Josephine began 

to throw bits of betel nut stem at her. 

Gertrude said to me then, "Morris is hitting this little girl 

of everyone's," referring to herself. Meanwhile, back on the mat, 
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Josephine was suddenly angry and hit Morris . Gertrude started back 

toward them, saying, "Finish, finish play." Morris suddenly jerked 

himself stiff on the mat, and Josephine laughed. Gertrude lapsed back 

into a sad_stare. Serial sat shyly out of i t, but not trying to be in. 

Josephine was doing the successful flirting , and excluding. 

Thursday, April 6. Josephine, Gertrude and one of Patab's children 

ran in about 12: 15 p .m. I asked if school were over for the day. 

Josephine: No, we will go back. We have run away from the men. 

DB: From whom? 

Gertrude: From Yacob. 

DB: Why? 

They told me that Yacob had wanted them to hurry up, to go get 

sago. (The school children help to provide for their own food.) I asked 

why they did not want to go. 

Josephine: We go to school, and he l ikes to hit us. We have 

come to stop a little, and then we will go back. 

They went to my suitcase full of "books" (old magazines that I 

kept for them to come to see). I reminded them to "hold the books easy," 

and they whispered this reminder to each other as they got out the 

magazines. (However, as usual, pages were torn. Both adults and children 

could not seem to achieve the kind of physical control necessary to 

maintain the magazines undamaged. This inability to make controlled, 

gentle movements was typical in other situations as well.) 

Gertrude had two magazines under her leg, keeping them from 

Josephine and Morris while she was pretending to look at a third. I 

told her to give the other magazines to the other two children, who were 

pulling at them, and Gertrude cried. Josephine said gleefully, "She's 

ashamed now." 
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They began to slap each other. 

fight they should go outside to play. 
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I told them if they wanted to 

They left and came back later 

in the afternoon, fought again, and left again when I told them to go. 

(A New IreTand child would have been shattered by such orders from me, 

but for New Hanover children it was something of a game that they 

insis.ted on my playing.) Gertrude came back by herself and came and sat 

on the floor next to me while I worked. After a few minutes she said: 

"Dorothy, Josephine wants some P-K" (chewing gum, which I often gave them). 

DB? And you, don't you want some? 

Gertrude: Me, too, I want some. 

Interpretation: Josephine, as the leader of the general clamor 

which made me eject them, had sent the quiet Gertrude to get gum, to 

reassure herself that I was not really angry, without herself taking 

the risk (in case I really was angry). Furthermore, she liked to send 

Gertrude on "errands" for her. And Gertrude, pleased to be included, went. 

Gertrude usually did as she was asked. However, the previous day 

Ngurvarilam had told us all, as we all ate, that she had asked Gertrude 

to go get water, and Gertrude had not done it. Gertrude looked shamed, 

and a big tear came down her cheek. (I wondered if she knew where to 

get water. She had only been in Lavongai a short time. Lavongai residents 

either go up the river or to a small spring forty-five minutes away in 

the bush.) 

The day Gertrude asked for gum, I gave it to her, and she went 

away. Later, before dinner, she came back again. She tCild me that 3he 

and Josephine went and got kumu (green leaves, for dinner), but Resale 

(age nine, Silak.au's oldest daughter) did not want to come. Gertrude 

called out to her to go hear her mother, and she (Rosale) did not want 

to go. She repeated and repeated this accusation to me. (This is an 

t. : ,_ 
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illustration of the New Hanover propensity to "tell on" other people, 

using the occasion to align themselves with the person to whom they 

are reporting.) Gertrude was very pleased with herself. "We will mix 

it with sa-go," she said. 

While Gertrude was telling me about all this, Rosale appeared 

and shouted out: "Gertrude! You go fill up (the bottles) with water!" 

Gertrude answered her, her tone of voice showing her failing confidence: 

"You go hear your mother!" They both stopped a while on my verandah, 

then Rosale said, with a view to startling Gertrude: "Here comes Father 

Miller! Let's go, Gertrude!" (Father Miller was not coming, or in sight.) 

They ran. 

The Sisters at the mission asked me about Gertrude, as she had 

been hanging around. They said they would keep her in the dormitory 

for a week or so. 

I saw Ngurvarilam being nice to Gertrude only once, and that was 

at the expense of Resale. Ngurvarilam had given Gertrude her plate of 

food, and Gertrude did not eat. She said she was waiting for Resale 

to come. Ngurvarilam said: "Maski, you eat, Resale is doing something 

no good, everyone does not have to eat at one time." It turned out 

that Resale had already eaten (and Ngurvari l am nrust have known it). 

Wednesday, April 12, when Gertrude had been at the mission almost 

a week, Ngurvarilam said to me (when we saw Gertrude, alone, at a distance): 

"Oh, I had wanted Gertrude to stop with me, but now she is here, maski. 

She never came to help me when I stopped in the hospital (the local 

mission infirmary)." 

In the ev~ning at the mission movies, Gertrude came and sat on 

my lap, very sad until Sister Regine gave her a piece of candy, which 

she gave at once to the two boys behind us. Later, she asked me for a 

• 
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piece, and I gave it to her, and she put it in her mouth, then. asked for 

two more for the boys behind her (which I gave her), which she gave to 

them at once. 

Interpretation: Gertrude has no defenders amongst the New 

Hanoverians here, and is dependent, in her weak position, upon white 

people. She is trying to make friends, bribing with candy. 

Gertrude, from an outsider's point of view, "came last" among 

the people who were supposed to be looking after her. But each of those 

persons, from his or her own point of view, was an outsider, rejected, 

neglected, and abused. Ngurvarilam had been sick, and she was trying to 

keep a food supply available for herself and four children, plus two 

extra children (Morris and Gertrude). Silakau seemed always to be 

unable to go to the bush because he felt sick, or his toe hurt, or someone 

had to stay home with Antonio, the youngest child (nearly two years old). 

Silakau himself endured a series of personal crises, all relating to 

his being rejected by Ngurvarilam. She found ways to avoid sleeping 

with him, and she found ways to avoid giving him food. Josephine, who 

appears as the "leading lady" in this narrative, was in tears and looking 

miserable evey evening, as her continual attempts to attach herself to 

her father were rebuffed, and his attention was given to Antonio. Morris' 

story has already been told. Resale was usually very quiet and cooperative. 

She took her opportunity to make some fun of Gertrude, and on other 

occasions I heard her ridiculing Tamangamiss. She seemed to be resigned 

to her lot. She was completely ignored most of the time, and she never 

made any attempts to gain affection or food or anything else. When 

Ngurvarilam was ~ick, Rosale became the family mainstay, going every day 

to the gardens, and for water. 
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Her submissiveness was rewarded with exploitation, but also with 

relative freedom from scolding. Early in my stay in Lavongai, Silakau 

sent Rosale to help me carry my tape recorder back and forth over a 

coconut lo~ bridge after dark. I needed her assistance for about a 

week, and it meant that she had to wait alone for me at the mission, 

after the other children had gone from their study time at school back 

to the village. I gave her a new green ~ lap as a present for her help. 

Ngurvarilam wore it to church the following Sunday, and thereafter only 

Silakau wore it. One of Silakau's old~ laps began to appear on 

Josephine. Rosale went on wearing her own lap laps. I raised the subject 

with her once, and she seemed pleased to have done something that brought 

her into favor with her father. When Ngurvarilam threatened to run away 

to K.avieng and to take all the children with her, Rosale cried and said 

that she would run away back to Silakau. 

Discipline, Crying, and Being Left Out 

After dinner in the evening Ngurvarilam slapped Josephine for 

breaking a glass. Ngurvarilam had told her to wash it, and she did not 

want to. The breaking, however, was an accident. 

We were going to visit Pamais after dinner. Josephine wanted 

to come, too, but Ngurvarilam said, no, who would carry her when she fell 

asleep? Josephine gave a coy smile and said she would not fall asleep, 

she would "play, play, play!" Ngurvarilam still said, "No," and we 

left Josephine· crying. 

Discipline and Participating in Adult Work 

Ngurvarilam said that Silakau is not up to (pidgin: .!. no inap) 

hit ting the chi l~ren: "Just me , I have to hit them. " 

One morning (May 28) Josephine came and told me her mother was 

sick. She had been sick on and off for a week, I knew. I was interviewing 

someone when, shortly thereafter, Silakau came over, but left without 
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coming in when ha saw I was working. When I was through, I went over 

to Silak.au's house. He stuck his head out the door and said, "Ngurvarilam 

is sick, she is crying." I went in briefly to see her, and she tried 

to sit up tor me. She was crying. She complained of being unable to 

breathe, and of a new lump in her stomach, and of her usual dizziness. 

While I was sitting there, Resale (age nine) came back with a 

headload of water, and then went to wash a plate. I said something to 

Silak.au and Ngurvarilam about what a good girl Resale was, working hard. 

Silakau went out of the house to where Anton (age twelve) was standing 

and suddenly gave him four switches with a flexible reed. (I did not see 

this, but it sounded as though he hit him on his~~ and not with 

the intention of producing much physical pain.) "You let Rosale do all 

the work, you like to run about, that's all." Anton, with his back 

turned to me, cried: not sobbed, but cried quite hard. About ten 

minutes later I saw him walking, alone, down the beach, and looking very 

sad. 

In the evening, Silakau said he had not gone to get sago today 

because he was sick, and Ngurvarilam said he should not go if he felt 

sick. 

Discipline Through Physical Punishment 

This morning (February 10) at school (the Lavongai Catholic Mission 

school) Agnes was crying hard. She couldn't stop grasping her hands at 

her chest and shaking with quiet sobs. Her father, who is (the Sisters 

told ma) a big man and a big Johnson cultist , had hit her because she 

hadn't come to school on time. (She couldn't have been very late.) 

9 Sister Regine s.aid, "It's good, they hardly ever hit their kids, they 

spoil thero." But she went and patted Agnes and said, "OK, enough crying 

now, yes, you must come to school." But Agnes didn't stop. 
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In retrospect, I think the children may have seemed "spoiled" 

to Sister Regine because they are discipline problems, but not because 

they are almost never hit. They are not often hit, true, or hit hard, 

but mostly-just because they are ignored. 

Discipline and Rejection 

I went over to the Mission early today (Thursday, May 25) because 

it is a Feast Day. I was sitting working in one of the empty classrooms 

when I heard a child crying behind the building, just outside. I went, 

after three or four minutes, to see discretely from a school window 

what was happening. The child was there with its mother, who saw me; so 

I could not watch as cl'osely as I would have liked. 

The child was leaning over at the waist, bent knees, scratching 

its ankle; but this was, I think, out of anxiety, something to do once 

it found itself in that position. The child got into it a couple of 

times. Mum alternately sat or stood, usuall y looking off, occasionally 

looking at the kid, threatening, with slight movement, the use of the 

coconut frond "bone" in her hand. 

Once when it--she, it is a girl-was nearly quiet, the mother 

threatened it with a greater and swifter mo t ion, and she increased her 

howl again. As she was leveling off, the mother suddenly switched her 

rapidly once across the face, and she HOWLED. Mum sat down. The child 

faced her reproachfully the whole time. (As I recall, the most remarkable 

thing about this incident was that the mother rarely looked at the child.) 

The girl was perhaps 14-18 months old. 11 She learned Distrust. The mother 

must have been acting on her own motives of Hate. Probably her own mum 

hit her," I have written in my notes. 

Children and C!}1ing 

1) In church this morning (February 19) a mother was sitting in 
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front of us with a baby. She flicked the baby's face, slapped its arm 

away, clapped down its legs, then finally let it suck. Later, the baby 

grabbed her face. The mother patted the baby; she then pulled her hair. 

The child -chewed her mother's nipple and made talking noises. Mother 

smiled benignly. 

Later, the Sisters told me that this was a difficult child and 

deserved the discipline. The child is a big problem, one Sister said, 

because the parents hit it. 

2) Kiukiu said this morning (February 19) when we heard a child 

crying, "Some people fool and tease all the children and make them cry." 

3) Last night (February 18), I heard a child crying for five 

minutes. 

4) A child fell down crying on the beach at Lavongai today (April 

18). A group of kids were running with me. Most ignored it. When I 

hesitated, one kid came back and, with a click of disgust, put both hands 

under its armpits and yanked it up quickly. Contrast with New Ireland, 

where they take -its hand, wait and wait until it gets up, move slowly 

off, always always going at its pace. Why do New Ireland children cry 

less? They are stopped before they start. They are made to identify 

with adults, and are early given responsibility, e.g., to get over the 

church s t ·ep themselves (but with a guiding hand) • 

5) Josephine cried to come with her dad over to the Mission 

(March 7). He finally said okay, then hit her on the face to make her 

stop crying, which made her cry harder. He pulled her--not roughly-­

along by the hand then. The slaps are light~he also spanked her bottom--

it' a the constant rejection (that makes them cry). 

6) Rosa slapped her son Markus (age about two) when he cried 

because Abo (his dad) was leaving. She just let him go on crying. 
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Father Miller came and took his hand and waved it goodbye to Abo as he 

went off in the boat, and Markus calmed down. (Abo and Rosa are from 

the north side of New Hanover, Neitab island.) 

7) Once when Tombat was a little boy (he is now about 35), he 

saw a log "tripping good" down the river. He jumped it and sat down on 

it "like a frog." It went good, just like a canoe; it didn't wobble. 

"Then I went all the way into the sea, and I worked at crying! My mama 

said, 'Let him go; he likes to humbug.' I yelled out, 'Come and get me 

in a canoe.' My mama answered, 'No, mask!, you go down in the sea.' 

I cried now at hearing this talk. Then they came and got me; they 

paddled to the point." His mother hit him when he got in the canoe, 

for humbugging. (August 18.) 

The Baby 

The baby is an object of general affection in the family. The 

affection of the other children is mixed with mildly hostile acts of 

teasing and pinching, but when the baby is scolded by the parents, the 

other children sometimes side with the baby. 

Both parents behave affectionately toward the baby, while at the 

same time talking about it as though it were a nuisance. Young babies 

are carried in slings on the back, just as New Ireland babies are. 

Weaning takes place gradually at about the age of two years. The 

baby is left behind when mother goes to the field. With whom is the 

baby left behind? Primarily, with father. Sometimes with grandparents, 

but often neither set of grandparents is in the same village; and if 

one set of grandparents is present, it is likely to be the father's 

parents. Some w~men have friendly relationships with their mothers-in­

law; and some do not. A woman's own sisters have often married off 

into other villages. 

,_. 

t 
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In New Ireland, the individual isolated in kinship terms is soon 

provided with fictive kin. In New Hanover, the individual is isolated 

despite the presence of consanguineal kin, who do not want to look after 

each other,..s children or give each other food. Thus, the baby of the 

family is almost entirely dependent upon the nuclear family of which 

it is a part. 

The Displaced Second-Last Child 

When the new baby comes, a second-last child may look to his 

father (in the absence of other adult kin who pay attention) • But father 

often has to look after the baby himself. Where older women are seen 

carrying babies in slings on their backs in New Ireland, it is more often 

10 
fathers who carry babies in slings on their backs in New Hanover. 

Tilis leaves the second-last child struggling for father's attention. 

Sometimes the child gets his attention, but because the demand is constant, 

the ratio of rejections to acceptances is high. 

One way that these second-last children can get father's approval 

is by offering to take on the job of watching the baby. These little 

baby-tenders soon lose interest in their jobs after father has left 

the scene. These circumstances of nuclear family life help to interpret 

the fact that, two months after my arrival in Lavongai, there were 

eleven children under the age of five, and two under the age of two, on 

my verandah. I went with the youngest to find their parents, and did 

not find them. No woman in the village offered help. One five-year-old 

baby-tender disappeared, and I was left the undisputed baby sitter 

until she returned. (I put them all out so as not to set a precedent.) 

Here follow some illustrations of incidents involving second-last 

children: 

1) One morning (February 24, two weeks after I arrived in Lavongai), 

Tombat paddled me and Silakau back to the village side of the river, 
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from the mission side. On the village side, Regina (Tombat's daughter, 

displaced by baby son Isador) sat howling. Tombat (whose name and 

kinship relationship to the child I did not know at the time) called 

her name several times in a tone which mocked the severity of her troubles; 

then he yelled to me to "get Regina!" Silakau walked past, but I picked 

her up and carried her a way, and she soon stopped crying. At my house 

I gave her some gum, then took her on to her mother, to whom she ran, 

telling her about the gum she had got. 

· 2) The men (Tisiwua, Joseph, Tolimbe, Tombat, Thomas, Piskaut, 

Silakau) gathered often on my verandah to talk. Some of their children 

always followed them. The second-last children--Josephine (Silakau's 

daughter), Regina (Tombat's daughter), and Ladi (Piskaut's son) were 

regularly rebuffed when they tried to lean on, sit on, or lie on their 

fathers. However, when the babies were carried in or (in the case of 

the older ones) walked in, the fathers held out their arms to them and 

took them on their laps. 

For instance: Tuesday, February 28, the men were at my house. 

Josephine was continually pushed away by Si.lakau. Then Antonio (age: 

not yet two) arrived with Ngurvarilam and Resale, arid Silakau took 

Antonio on his lap right away. (Resale always stands back, shyly.) 

Josephine learned and hung on her father. He kept telling her to sit 

down, and she kept trying to sit on his lap. An hour later he had 

got up and sat on a chair, and she hung over him, sulking. He usually 

carried her home, on his back, and she regularly refused to leave until 

he did. 

I noticed this behavior partly because Tombat had had the same 

problem with Regina at my house on the preceding day. "Regina," he 

said good-naturedly, "is just like a little flying fox: hangs up, 

hangs up, all the time, on papa!" 
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3) May 24, 1967. Piskaut was sitting on my verandah, telling me 

stories. About 10 a.m. a child started crying outside. It was Ladi, 

Piskaut's second-youngest. He cried and cried and cried. Eventually, 

he wanderea up to the verandah. (The small children could not get up 

the ladder themselves, because the steps were about two feet apart.) 

Piskaut seemed not to notice at all. "Mamai ~ Mamai ~" (Mamai is the 

local term for father.) Finally, Piskaut said, "shwisssss~" the way 

they do to silence children. He began to quiet. (Piskaut was sitting 

behind the half-wall, and perhaps the child was not sure where his father 

was.) Finally, he quit crying and went away. 

4) May 30, 1967. Piskaut and I walked back from the mission 

together. As we came into view of his house, his three children ran 

toward us. Ladi, the second-youngest, was carrying the baby. With no 

acknowledgement of the other two, he took the baby off little Ladi's 

back, holding it by one arm and setting it on his hip. He went on 

talking to me and ignored the other children, who waited for him. 

5) Wednesday, June 7. I mentioned to Tombat that Montau had not 

come to see me for a few days. (Montau was the name of his pet bird, a 

.toucan that he had raised from babyhood. It flew around the village, 

but they did not take it to the bush, lest it be W1able, or unwilling, 

to return home.) 

Tombat: He is dead. 

DB? Dead! How? 

Tombat: Piskaut's child hit it on the head with a plank. 

Later, I asked which child it was, and learned that it was Ladi. 

6) Thursday, JW1e 8. Josephine, without specific cause, was hitting 

Tamangamiss with a stick. (Tamangamiss is the man who is physically 

handicapped. See Kaikot.) They were in my house, and he was shouting 
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at her to get out (pidgin: ~~). They stopped when I came in, and 

he said they were just playing, but he looked angry, and he left. 

Josephine was pouting, still holding her stick. Tilen she began 

playing wifh my cat with the stick, moving the stick along the floor 

for the cat to follow. I kept watching her, and she glanced up and 

away, and finally quit the game. 

Silakau has said of Josephine: "Tilis is truly the little girl 

that breaks everything. If she holds it, it is broken.'' 

7) Wednesday, May 24, Kennedy and his mother, who is carrying the 

new baby (age : four months), headed down the path to grandmother's 

house. Kennedy stopped opposite my house, yelled and yelled, cried, 

stamped his feet. His mother ambled on toward Limone's house. She 

looked back, and went on. She saw me. I waved and smiled. She let 

Kennedy go on crying for another two minutes, then slowly ambled back, 

picked him up in one arm, and turned back again toward Limone's house. 

(Tilis is the only time I ever saw anyone pick up a crying child. I felt 

that she had done it because she thought I would be critical, an impression 

I, of course, tried to avoid giving. Another possible explanation is 

that Nebi was an unusually docile woman.) 

John Kennedy had always been welcome on his father's lap, but by 

July his father, Joseph, began to be preoccupied with the new baby; 

and Kennedy began to be continually in tears and pouting outside his 

house. 

8) Boskeru was walking down the beach, about thirty feet behind 

his second-last child, daughter Devilus. She was crying, yelling, 

sobbing, and he was smiling. 

9) Silakau was coming over to see me, in the rain, wearing my 

raincoat. Josephine ran out of the house after him and wanted to get 

' . 
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under the raincoat too. He let her come under it and held it around her. 

Children, Restless Play, Touching 

This afternoon (February 10, my first day in Lavongai), Ngurvarilam 

and Terecia-came over, followed by a million kids. There are 30 here 

now, singing their fourth song for my tape recorder. There are more 

kids here than ever came in Mangai. What's more, they're fooling around, 

hamming the song. Mangai kids never dared. 

The kids are squirming on the floor now, laughing and talking 

(unlike Mangai). These kids have their arms around each other, and 

pushing and shoving each other's faces, grabbing each other's hands. 

(Is Mangai repressed, not only in front of me, but in general? Perhaps 

their parents' and pupus' generations ~re just generally cowed, and 

11 
passed it on. Is it a Leftover Slave attitude or becoming Middle Class?) 

Ngurvarilam's last baby, 1965 (Antonio) is suckling yet some. 

Her baby is struggling with her over something, even hitting out. Now 

Ngurvarilam's baby is crying, though she's holding her. The baby 

hits out at another, older kid. 

Later. One of Silakau's children, Josephine, is weeping in his 

arms while we talk. Another kid is crying and another one about to cry. 

Play, Ostentation, and Private Property 

I gave the plastic BAT, a little brand-mark tag, from my new primus 

to a kid today (February 10, my first day in Lavongai). Who wants it? 

I asked. There was a slight pause. This kid was the first to sing out, 

but other hands ~nt up. (No one would have said anything, very likely, 

in Mangai. Certainly not the first day I was there.) The boy is now 

wearing the BAT aro\.llld his neck. (In Mangai, it would have been swallowed 

from public view instantly.) February 12: the boy I gave the BAT to is 

still wearing it. (He displays it instead of hiding it. In New Ireland, it 



would have changed ~ands many times by now if it had been worn, which 

it would not have been.) 

Educating Children 

1) Tom.bat says that if his coconut tree leans over too close to 

the house, he must fasten it with a rope to strengthen the tree. Just 

like a child: suppose he doesn't do as he's told, he just lies down, 

by and by he will bugger up. 

2) A child cried when its mum threw it in the water this morning 

(Sunday, May 21) to wash it. She washed it , then told it to "Aising" 

wash. It pelted her with sand. She stood unmoved, looking the other 

way. It went on slowly pelting her, moving closer, getting stronger, 

then fading away, I think. 

Other People's Children Come to Stay 

When referring to children, New Irelanders usually say that they 

"look after" children. Because of the New Irelanders' pleasure in 

looking after other people's children, I looked for comparable instances 

in New Hanover. ~iaria' s distinct displeasure in looking after her sister 

Ngurvarilam's children has been reported at length. I found only two 

cases where childless couples had taken over the care of children from 

other people who were still alive. 

1) One was a woman in Ungalik island, who had taken over six 

children. She did not express pleasure i n having the children. Instead, 

she said that they were lucky to have found her; that they had all 

run away from their mothers because thei r mothers treated them badly, 

and that she treated them well, which is why they stayed. 

2) The secqnd instance of "adoption" was at Ranmelek. The mission 

boat captain, Bosap, and his wife had her sister's child living with 

them. Her~ follows our conversation on this subject: 

"', 
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Bosap: We (my wife and I) went to Rabaul in 1956. • • • I went to 

work at the mission station. 1956, '57, '58, all right, we came on 

leave. We came and got a little child of ours who is in school. Standard 

5 now. 

DB: Got it from whom? 

B: We got it from its mother. 

DB: Its mother is what to you? 

B :. She is sister to this woman (he points to his wife). She is 

number one, and this one second . 

DB: She gave you this • . . 

B: Yes 

DB: To look after • 

B: Because she (his wife) hasn't got any children, and she asked 

her for one of hers to boss. We two went back 1958, '59; in 1960, I 

came back. 

Again, their attitude toward the situation reflected dominant New 

Hanover values. Bosap said that his wife's sister had sent them this 

child to "boss," because they had none of their own to boss. "lbs sing" 

replaced the New Ireland "looking after" in many New Hanover contexts. 

Making Boys into Men 

1) Ngurvarilam's father told the boys, "You must be strong, not like 

girls." 

2) One of the purposes of maras was to make boys into true men. 

Seclusion served this end by separating the children from their families, 

who could not see them during this time. Their mothers probably helped 

to cook the food .they ate, but only men who had been through~ 

themselves could go in and out of the enclosure, taking the food with 

them. 
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On No~ Knowing !fow 

1) Patab was telling me about her life. She was brought up by a 

woman that her father married after her own mother died. Her father was 

good to her, but her stepmother was no good. She asked Patab to cook, 

and she did not know how to cook; and then the stepmother hit her. 

Then she asked Patab to do something else, and Patab did not know how, 

and the stepmother hit her. But her father was good to her, she said. 

Before she married Kiukiuvaitas (after his wife was taken by 

Singarau), she lived with a sister in Meterankan. The sister's 

husband makes a lot of money with copra, but when Patab goes there 

they will not give her money for~ laps; so she will not go again. 

In response to my question, she said that they did give her food when 

she lived there. 

2) One day Silakau asked me why I, who was not a missionary, "was 

sorry for" the people more than the missionaries were. He referred 

to the fact that I gave people cigarettes and sometimes coffee for 

nothing when they came to my house, whereas they had to buy cigarettes 

at the mission store. I explained that the missionaries were giving 

their whole lives, as well as many big things, and that they could not 

just keep giving things to people; whereas I was there only for a short 

time, and I gave them only small things. Silakau was not satisfied with 

the answer. There were times, he thought, when the mission could help 

and it did not. I said that the mission was trying to help the people 

do things for themselves: just as he would make his son do the fishing 

if they went out fishing together so that the son could learn to fish, 

rather than doing it for him. Oh, he said, thank you, now I understand. 

You explained it ~11. 

t 
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Feeding Other People: Children and Adults 

1) Mary had been sick on and off for about three weeks (during May) 

with headaches, dizzy spells, and nausea. She had, nevertheless, continued 

to go, nearly every day, to the bush for food. (Her husband, John, often 

feeling sick, did not go.) She had been in the mission hospital twice, 

each time for about a week, and each time her family brought her food 

12 
only occasionally. Most of the time she either came back to the house 

to cook or ate bananas I took her, or ate some of what Lewis brought 

his wife, Lasi, or went hungry. Her nine-year-old daughter once took her 

cooked food. 

Her younger sister had left her husband and had come to stay with 

Mary. When Mary became sick, it was not appropriate for her to be in 

the house with John (Mary was forever scolding John for failing to 

observe proper shame customs with regard to her sister); and so she went 

to live with their older sister, near their brother, in another part 

of Lavongai village. 

Mary's two sisters had gone to Taskul May 30, along with about five 

hundred other people, for the opening of the hospital there. I had gone, 

too, and I had seen them there. On June 2, when I got back to Lavongai, 

I went to visit Mary to see how she was. My interest was more than 

academic. Her children were always at my house, and sometimes one or 

another of them said that they had had nothing to eat and asked me for 

something. I asked them who gave them food when their mother was away, 

and, usually, they said that Mary's older sister gave them food. Sometimes 

they said that there was sago in the house, and they took it. The 

twelve-year-old ~oy caught fish and cooked them himself for the whole 

family sometim~s, even when Mary was there, and he continued to do so 

when she was sick. Mary had left John many times, and, later, in July 
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and August, she left him and took her bed to her sister's house. She then 

fed the children there, and John had to fend for himself. Even though he 

has three close "mamas" in Lavongai (but not his real mama, who would have I 

fed him, he-said), he was ashamed to go to them for food; and he preferred, 

finally, to eat three or four evenings a week at my house, even though I 

" 1 " h 13 at first sco ded im, and even though I finally made him scrape the • 
potatoes himself, and even though I had no coconut (because no one would 

bring me any) to "grease" the food the way they like it. Sometimes 

Tamangamiss and one or two others joined us . This happened in July and • 
Au3Ust; but by June 2, he had shown signs of wanting to use me in his 

struggle with Mary. One of her main weapons was refusing to feed him. 

Of course, I did not want to become involved in their quarrel, • 
though I wanted to know what was going on. When Mary was sick but her 

two sisters were in Lavongai, I (still thinking like a New Irelander) 

thought that John and the children would be fed by them. With the sisters 

gone, I hoped that Mary was well enough to feed her family so that they 

would not all try t o draw me into the struggle and take my food. 

Fortunately, Mary was feeling better. She was sitting in her • 
house, cooking, smiling, and seeming very relaxed when I went to visit 

her upon my return from Taskul. I told her that I had seen her sisters 

and that I had been a little worried about her, and I wondered why I 

they had gone to Taskul when she was sick. Mary said: "Who knows abou~ 

them," by which she means, How can people like that be understood? 

She went on: "John wanted to say something to (my older sister), but • 
I stopped him. (My younger sister) is a good woman; she had no talk, 

but (my older sister) has fouled her thinking." 

She told me that her older sister had been bought by a local man, • 
but she left him. Then she married a man from New Guinea, who was 

very good to Mary's children; but she left him. 

'-. • 
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I asked Mary if her older sister (who has no children) like d to 

look after her children, and Hary said: "No, she just likes to go around." 

Then she told me what John had already told me: her sister had said: 

11 If I look-after your children, who will give me pay? 11 To John directly 

she had said~ 11 If I cook for you, who will give me pay? 11 To Hary she 

had said, "What, do you and I work as laborers for John?" (pidgin: 

wok boi long John?) 

Mary's older sister was in Kavieng with her brother during February, 

but she returned to Lavongai in March, and at first she slept in Mary's 

cookhouse, where she had slept before. But Mary told me (during our 

conversation about her, June 2), "I put her out. 11 She laughed. "I told 

her it would be better if she went and stopped in (our brother's) cook.house, 

and stopped alone, because she was always angry at the children for 

disturbing her things. She scolded them for taking her little knife or 

something. Sorry, I told her, but they all think that you are their i.:ama 

(n.b., this was a dig: she is their classificatory mama), and I am no t 

able to look after the~, all of them, all the time. I have plenty of 

children, and I cannot look after them all the time." So then Mary's 

sister went to their brother's cookhouse. I asked if she were good to the 

brother's children, and Mary said: "Oh, Dorothy, she is really a woman 

who is no good." She did not explain further. Perhaps she was just 

exasperated. 

Mary apologized to me for John's having "stolen" my sugar yesterday. 

(I did not know he had taken my sugar. She was hoping to get him into 

trouble, I think.) I said that it was all right, that John helped me 

with my ~'Ork, and. that he was a good man. 11True," she said, "he would 

not hide things . (food) in the house, as some do; he has good ways." I 

asked her who else was a good man like John. I suggested another man 
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we Knew. Mary responded, "Oh, he is truly no good. When he sees his 

wife giving food to their children he beats her. He does rrot like the 

children to eat first (before he does). · John and Tombat (her 

classificatory brother) are good to their children; 'Maski (nevermind) 
~~- , 

the children must eat first,' they say." 

DB: And your half-brother? 

Mary: He is good (unconvincing), but (his wife)! She likes to 

cook, and eat until she is full first; later the children can eat. 

"What," I say to her, "you cook for whom, have you no children?" 

2) Tombat told me that when he was a child, if his mother was cross 

with him he would make the rounds of all his pupus until he found one 

who gave him food. He smiled with pleasure over this memory, thinking 

he had been quite clever. 

3) I mentioned to Tombat and Silakau that in New Ireland people 

always feed the children first, thinking they might disapprove this 

priority. Tombat said, in front of his wife, "Yes, I was telling Makan 

yesterday, the children must eat first; you cannot eat before the 

children do." Tomba t' s wife made no response. She always seemed tired 

and she spent some time in the mission hospital with anemia. 

Feeding the School Children 

Both Mission and Government schools depended on parents to send or 

bring food to the school for the children to eat. This was a problem 

everywhere: transportation was much easier for villages near the schools, 

an advantage which was offset by the heavier demands that seemed to be 

put on them. Lavongai's proximity to the Lavongai Catholic Mission and 

school may partlX" accoullt for its reputation, of which Pengai told me, 

of not offering hospitality to visitors. (Lemakot village in New Ireland 

was in the same position near Lemakot Catholic Mission, and, while I 
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heard no direct accusations about it, I got the impression that Le~akot 

did not always help as much as it was expected to, no doubt because s o 

much was expected of it by so many. Mangai, however, had the extra 

responsibirity of an aid post and its inhabitants and the Council House, 

with its occasional extravaganzas; and Mangai was always amply prepared, 

so far as I know.) 

I heard teachers express concern about this problem in New Irel an d 

as well as in New Hanover, but the Hethodist missionaries, who ha d 

worked both places, said that the problem was much worse in New Hanover. 

This was not due entirely to transportation problems, because both Rev. 

Taylor and Miss Anderson said that the Tigak islanders, despite the fact 

that their journey was over water, were better at bringing food to their 

children than were the Lavongais. 

One day after a harangue in church, Joseph presented his views of 

the situation to me. He said that the Mission is not boss. The government 

bosses the mission, the government helps the mission to buy teachers, 

pencils, blackboards, and so forth; why does the government not also 

buy the food? Joseph said that the government buys all the food for both 

the teachers and the students who are boarders at the Meteran government 

school. The teachers are always cross at our villages, he sa i ,.:i. Rut 

we give food all the time! We get cross in return. 

Here, Joseph went on, we keep giving food, and then our children 

run away from school or finish and cannot get a job. They just stay 

in the village, and our food went for nothing. That's what some say , 

and I think it's true. Some fail at examinations, they go back (to 

the village), th~y are nothing now. 

I heard some people argue that people who did not have children, 

or whose children were grown up, should not have to send food to the 

mission to feed the children there. 
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From time to time there were PTA meetings in the class rooms after 

church at Lavongai. On Sunday, May 28, I heard a discussion about how 

the PTA could raise money. Someone suggested that the new, big, red 

fishing net- that ~faster Fish had brought could be used somehow. P amais 

asked, "Who will use the net?" and someone answered, "All the school 

boys." Pamais replied, "Master said to collect all the fish on the 

beach, but everybody puts the fish in his .!2.E_~, goes to his house, 

and there are no fish on the beach." 

OTIIER INSIDERS IN WEAK POSITIONS 

Persons other than children who are weak in New Hanover society 

tend to be treated as children are treated, i.e., without special 

compensation for their weakness. The orphaned, the sick, the blind, 

and visitors are left to cope with their problems as well as each may. 

They tend to drop back to the bottom of the pecking order. Several 

incidents illustrate the evidence for this interpretation. 

1) Pase (age twelve) has had an epileptic seizure (according to 

Sister Liberia). Malekaian (see Metakaikot) told me once that Pase did 

not go to school because "he's crazy." (I have found him helpful and 

competent: he found my kitten when it ran away and brought it back, 

and he killed the snake that crawled along my verandah one day when the 

Sisters were visiting.) 

He was in the mission hospital, talking incoherently, and his father, 

Tisiwua, refused to go and sit with him because he was ashamed of having 

such a child. His grandfather, Malekaian, was very angry with Tisiwua 

for taking that ~ttitude and sent Thomas (the boy's labag, true mother's 

brother) to go _and sit with him. 
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2) Tamangamiss spent a great deal of time at the mission, where 

one of his jobs was to take the school children to get sago. He ROt 

no pay for it: that was one of his contributions to the church. 

The -Sisters joked with him and teased him, but they liked him 

because he was "clean": that is, he did not make sexual advances to 

the school girls. 

From the native point of view, there was no woman who would have 

him. He was always the butt of jokes, but more so than ever when a 

woman from Saula said she would ~arry him. She had said so before, 

but each time she changed her mind. He was about thirty-five ye.ars 

olu and a '"rubbish man1
' as they say in Melanesia. 

His mother died when he was very young, and his father died when 

he was about twelve. He had had a seizure of some sort when he was 

young, and had fallen into the fire. His left side was scarred. The 

muscles had never healed properly, and he limped. 

His conversation was limited almost entirely to a recital of the 

neglect he had suffered as a child and the neglect he continued to 

suffer. lie repeated himself over and over again. At first, I thought 

that he was feeble-minded, but later I thought that his behavior was 

the result ot his being emotionally disturbed. As we became secure 

with each other, 1 found him intelligent and helpful. 

He offered to work for me, as he did for the mission. I paid him 

two shillings a day (half what a worker at the mission plantation got) 

to carry water for me and to feed my cat while I was away. lie did 

these things: not without problems, but, then, no one else offered to 

help me at any pr~ce. They let Tamangamiss do it, and then they took 

his two shillings from him. They did not steal it from him. He gave 

it to them in return for a moment's friendship. 
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April 9, after Tarnangnmiss had told me about himself over and over 

again, and I, like so many others, had failed to really listen, I asked 

him to sit down and tell me from beginning to end. He told me that his 

father had-been from Baungung village and was Yanga clan, "but Yangalik 

does not look after me well." 

His mother was from Lavongai, a Kiukiu, "but she had no ground here . 

Kiukiu has some, but another man holds it. There is not a single person 

in this place that looks out well for me. I have not got one little 

magmagaog, or laba_g, or brother, or sister to look after me. 11 

Then he told me what he had often told me: that when he was little, 

he ate from a creek (where he caught fish), alone. He came back, he 

cooked what he had caught, and he had nothing (no sago or taro) to eat 

with it. "No one said: 'Oh, sorry, ~'' or 'Oh, sorry, brother.' 

But all sing out today (because he has two shillings a day), 'Hey,~,' 

or 'Hey, brother!'" 

When he was little, he said, they hit him, and they said, "You are 

not something that I made that you should get food from me." And now 

they all sing out to him, he kept saying, "Oh, sorry (be sorry for me), 

brother, oh, sorry ~·" 

He had been eating at Silakau's, but that arrangement finished just 

before I aame to Lavongai. I asked him who was cooking for him at that 

time (April 9). He answered: "Toose (see Panapuruk). She looks after 

me well now." 

After each of his descriptions of his life, he said: "That's the 

way they do things in this place" (pidgin: fasion bilong ples hia), 

in a tone of mocking resignation. 

He kept calling me "Mama," as many of the men did when they asked 

for something. I gave him a cup of coffee, as I often did when he brought 
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my water from the mission tank, and he said, "You look a ft e r me we ll, 

just like a true mama. I will really bugger up when you Ro; there i s 

not one person in this place that looks after me as you do." 

He said that Toose gave him food, but a month later he was slee ping 

and eating at Yama's, and a month after that he said Toose and Ngenget 

gave him food; and for two weeks in July he (along with John) at e alnost 

every night at my house. 

3) I visited Ungalik island for about one hour, along with the nurse-

missionary, Val Beckett, from the Methodist Mission at Ranr.1elek, doi ng 

her child-welfare rounds. I spoke with a young blind girl, who had two 

children, one about three years old and the other a bRby only a few 

weeks old. 

The children have different fathers, she told me, neither of whom 

send a~y money to buy clothes for the children. She charged one of the 

fathers to the patrol officer, and she said that she had won t he court 

case; but, still, he sends no money. 

Her own mother is alive, but not her father. She has a blind t win 

sister, who is looked after by a classificatory mother in New Hanover. 

They come to visit on Sunday, if they have a way to travel. 

The woman was highly animated, talkative, nervous, intelligent. 

When we went into the aid post, she stood in the middle of the roon and 

no one helped her to a chair. Finally I did, and that is how we began 

to talk. She said that she was dependent on white people for help: 

kiap Bob gave her money, &ster "Fish, :r the fomer telatela ;lob bins all 

gave her a little money and tobacco. She asked me to tell the k:l~ ao ----
(De~artment of District Administration personnel) that the f a ther of 

her children were sending no money. If she could see, she said, she would 

be able to look after her children; but since she cannot see, she would 

like the fathers to look after them. 
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DB: Do the women here help you? 

Blind Woman: Not at all, truly not at all~ I an t e lling you the 

truth, the very truth~ And I do not have plenty of coconuts. This is 

our fashion: Suppose a person lacks something--his eye is closed (blind) 

or his leg is broken--people do not help them. You all, all white-skins, 

• 

• 

your fashion is straight. I 

As she spoke with me, she kept clenching and unclenching her fists, 

rubbing her fingers against the palms of her hand as she did so, and biting 

her lip. Her fingernails were down to the quick, thoueh I did not see 

her biting them. 

She called out sternly to some children, then said to me, giggling: 

"I am always scolding them all." The women around us looked at her with 

mild expressions of disgust, and one uttered a disgusted sound. 

The blind woman was eager to please. Could she teach me the local 

language? The white-skins liked that, and she knew it well, she said. 

She proceeded to give me a systematic lesson in the Tungak language. 

Her clothes were as good as anyone e l se's, but she was not clean. 

I asked her if she could go to the gardens, and she said, no, but she 

helped to peel the potatoes and taro. I asked her if she made baskets 

and mats, and she said, no, no one had shown her how. 

It was this incident which, in combination with my meeting a deaf­

mute woman later in New Ireland, established the entire focus of my 

argument on the contrasting ways in which the weak, and then the strong, 

are treated in the two cultures. 

4) New Hanoverians, being people of an individualistic culture, 

manifest a wide ~ange of behaviors. One striking instance illustrates 

I 

I 

• 

• 

I 

• 

attentive care for a handicapped person. I 

Bateton and his wife have a spastic child, Vincent. He is about 

· ~ . . 
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twelve years old. Ile is completely helpless. His low ability to control 

his muscles means that it takes someone about two hours to feed him 

every day. He jerks uncontrollably, makes uncontrolled noises, and 

cannot talk. I saw him once, at his house. Sister Liboria told me that 

his parents and brothers and sisters put his needs first in the family. 

One of the parents has, .until recently, always stayed with him, but now 

one of the older children may do so. She has heard his brothers and 

sisters speak solicitously of him. This case was unusual. 

5) Ngurvarilarn told me she had gone on top to her garden yesterday, 

and her head got one of its big pains. Lewis, in a canoe, came upon 

her crying. "What is it, magmagaog?" he asked. She told him, "Oh, my 

head pains!" Lewis then said: "It would be better if you take the canoe." 

So he walked (because magamagaog are under heavy avoidance obligations). 

"And he looks after Lasi (his wife, sick with anemia in the mission 

hospital) so well~" His own wife scolds him constantly, and he says 

nothing. 

6) In a pecking order, people are weak or strong in relation to 

other people. Lewis is easy-going, and women scold him, and men send him 

on errands, or ask him to help. Tamangamiss and the blind girl strugf,le 

for position with the children and giggle when they succeed in dominating. 

Men at the top of the pecking order have no need to exploit Tamangarniss, 

as he is far from their position. Silakau, who is one of the top men, 

even gave Tamangamiss food for a while. (Silakau then scolded him, and 

Tamangamiss moved on to several old women.) But others, e.g., one 

perpetually angry and boastful brother of a stronger man, was among those 

who, I think, t~ok from Tarnangamiss the two shillings he earned every 

day. I saw him greet Tamangamiss one day as he left my house, "Hey, 

~!'' 
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7) I heard of two suicides in Hew Hanover. One was that of a young 

girl who drank poison, and the other was that of the big man, Peter 

Yangalissmat. He also drank poison. 

In both cases, the individual had talked for some time about 

coDDilitting suicide. People around them were sorry to hear that they 

intended to kill themselves. Once the announcement was made, it was 

the general view that nothing could be done to alter the situation. And 

nothing was done. When the individuals finally did drink poison, it 

confirmed the general view that their suicides had been inevitable. 

One day, one of the elder men of Lavongai came to my house with a 

bottle of liquid which he claimed contained poison. He said that he 

was thinking all the time of killing himself, and that he would do it 

for the same reasons his friend, Yangalissmat, had done it: because 

there was no use in trying to do anything in New Hanover. People were 

incapable of cooperating or of "getting up." He, like Yangalissmat, 

had been a government employee for years. For all his years of work 

for . the government, he said, he had nothing to show for it. He had given 

a great tract of land to T.I.A., but he did not have ten dollars to join 

14 
himself. He did indeed seem very despondent, and I gave him ten dollars. 

He did not join T.I.A., but his disposition improved. After that, he 

came to my house and indicated that he needed to be fed several times, 

when Tamangamiss and John were eating with me; but he did help me in 

various ways, and he did not present himself in a dependent position 

again. (He called me "child" after that, unlike all the others who 

wanted things, who called me "mama.") I think that his dispair was 

genuine. I do n9t know how long it would have been and how many rejections 

it would have taken before he drank the poison. 

It is significant that "big men" in New Hanover contemplate or 

. : 
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commit suicide. It underscores their essential isolation and helplessness. 

Potential suicides are in weak positions. New Hanoverians do for 

them what they do for any other person in a weak position: they leave 

them alone~ 

WEAK OUTSIDERS lS 

Most New Hanoverians made no attempt to help outsiders; the term 

"outsiders" is used here in its most narrow sense, i.e., people who came 

from somewhere else. In a sense, most Lavongais felt that they were 

"outsiders," and there was no strong group in which they could firmly 

belong. 

Outsiders were in a weak position, and like all, whether strong or 

weak, they had to act assertively. As individualists, New Hanoverians 

have a kind of pride in self-reliance, and they do not like to ask for 

help. The most important reason for their not liking to ask, however, 

is that they thereby confess their weakness. A single incident will 

illustrate these generalizations. 

One night when several people were sitting on my verandah talking, 

Silakau came hurrying over to say that he had visitors from Baungung. 

They were not people that he knew, but they were going by canoe back 

to Baungung village, and they pulled into Lavongai for the night. They 

had come ashore in Palkarung, and people had "mentioned" Silakau' s name. 

(Silakau was the most hospitable person in Lavongai, at least in terms 

of his ability and willingness to talk easily to people that he did 

not know. He had been Councillor. Furthermore, he was easy-going, and 

he did not become cross. Probably, no one in Palkarung want~d to do 

anything about . the men in the canoe, so they sent them to Silakau, 

expecting him to deal with the situation.) 
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Silakau had come to borrow my extra blankets. I offered him some 

rice. I knew that Ngurvarilam had left him at the time, so I hande d the 

rice tentatively toward Tombat's wife, saying that I did not know well 4 

how to cooK" it. Makanbengebengemailik (Tombat's wife) sat there, smiling 

vaguely. Tombat began urging her to take the rice. I went and got my 

pan, filled it with water, and handed it to the reluctant cook, who went 

off to her house. 

Piskaut then spoke up: "Why feed those Baungung people! They 

wouldn't feed us!" He seemed slightly annoyed with Silak.au, and with me, 

for so doing. 

Later, Silakau came back. He spoke up to defend himself for looking 

after people who came. Sione (Silakau's true mother's brother, Morris' 

father, who had come back to Lavongai village) spoke up sadly: "They 

would not look after you and me. I have been around the island, and, 

truly, they would not look at me and give me food. Myself and Anna (his 

wife). We came back straight and ate at my mother's. We came back 

straight, and we ate with the catechist at Patiaga." He had in mind a 

particular trip he had taken when younger, when he had gone two days 

without food. 

Later, Tombat and Pungmat told of their attempts to find food and 

a place to cook on the way to Lavongai from Kavieng. Tombat was finally 

able to buy food from some women in Upuos, but they shamed him. They 

asked him to call his name, then they kidded him. "Maski, so you die 

at sea." Finally, they sold him four green coconuts (for drinking), 

one packet of sago, and two fish. "What, didn't they see you?" someone 

asked, rhetorical:ly, implying that when a stranger is seen he should 

not be ignored. . (Pengai implied this also when he said that people in 

Lavongai village had a reputation for looking right at you and then going 
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into their houses.) Pungmat, who is a quiet man, said, "Han, I was 

angry. The two just looked at me." 

Pungmat had just returned from having cataracts removed from both 

eyes at Norrga hospital, near Rabaul. On his way back, he had had nothing 

to eat, and he hurried to come up to Ngurkaloboos, his father's clan 

sister (and Tombat's true mother) at Matamaram (about five miles closer 

to Kavieng than is Lavongai) before they all slept. They were in their 

house, and he called out, but they didn't recognize his voice. "It's 

me." "Who?" "Me, just me, I am coming from Nonga." All right, then 

they understood and opened the door. He really ate! Then he pulled, 

in the middle of the night. He landed his canoe at the mission and called 

to Mercy (to try to get her to come to the river, near her house, and 

bring the raft across to him), but she slept. So he swam. He went to 

get up his father and mother (Malekaian and Ngurkot) in their house, 

next door to his own. They also didn't recognize his voice! Finally, 

his brother, Thomas, said, "Hey, it's just your own child!" Pungmat 

then threw out his arms in imitation of his father: "Child!" His wife, 

Litania, was sick and asleep next door in Piskaut's house. Piskaut 

heard the commotion and then they all cmne out. 

Pungmat's story shows that it is not easy for a Lavongai to travel, 

and it is not easy to be a stranger. This is one reason why Lavoneais 

do not like to work as catechists or missionaries. They say that people 

are cross if they use the land, and that people do not give them food. 

They say they are hungry unless they stop right on their own ground, 

where they know how to get food. 

SUMMARY: THE WEAK 

In New Hanover, the weak are more likely to be exploited than helped 
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by the strong, and the weak respond to this situation by making trouble, 

being a nuisance, or through expressions of moral outrage. The weak 

may display dependence and submission in hopes of obtainin8 favor, but 

when they get only dominance and minimal, reluctant succoring, they 

protest as much as they dare. If they are children, they may be hit; 

but they may be hit, anyway, for mere accidents. If they are adults, • 

they may be ridiculed and deceived and further weakened. Some individuals 

do feel some compassion for the weak, but when they act on i t they are 

exploited by the weak themselves, who have learned the whole system of 

behavior, even though they usually occupy the weak positions. 

People did not quite see the inconsistency between their continuing 

requests for help and their simultaneous refusal to give it. I think 

this is because they all viewed themselves as weak and the di lference · ~ 

amongst Lavongais as very small. Yet it was the growing vision of some 

amongst them as able to join the ruling elite that helped to motivate 

the Johnson cult. 

New Hanoverians emphasize the lineal dimension of relationships, com­

plaining about the strong not helping the weak, whereas New Irelanders 

emphasize the collateral dimension. , praising equals for helping eac:1 

other. Even if the two are brothers, New Hanoverians see one as in a 

strong position relative to the other, at least in any given situation, 

whereas New Irelanders concentrate on the equal contribution that any 

two can make to each other and their mutual dependence, ,even if one 

is a small child and the other a big man. 

SEPARATIVE TENDENCIES AND COUNTER-TENDENCIES 

In New Hanover, in 1967, the settlement of most disputes was a private 

matter between individuals. There was no exchange of monies (as there 

• 
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was in New Ireland), but, rather a one-way payment from the wrong-doer 

to the wronged. New Ilanoverians settle disputes with a view to justice 

for the individual, rather than with a view to the peace of the group 

(which is what interests New Irelanders). If two individuals are in 

dispute and each thinks he is right, there is a third party to whom they 

can and do turn nowadays: the village Councillor, or committeeman, or, 

before the Council was instituted in 1961, the luluai. In the old days, 

they went out with spears to settle things. 

In the old days, too, there was a presentation of food that terminated 

a quarrel. If a man were angry at another man, and the two wanted to 

fight, instead of fighting, one of the men could present the other with 

a heap of food. Later, the recipient gave back an equ~l or greater 

amount, having planted a large garden for the purpose. He would be 

shamed if he neglected or failed to best the first gift. Hy evidence is 

not sufficient to show what attitudes were involved in this exchange, but 

there are indications that the exchange of food was motivated by the 

desire of each to shame the other. The ins ti tut ion re channeled hos tile 

energy into food production and prevented violence, without fostering 

positive feelings in relation to giving. In New Ireland, giving created 

and maintained egalitarian friendly ties; in ~ew Hanover, giving was 

associated with dominance and submission, and with shame. In the old 

days, the associated attitudes may have been more respectful, but there 

is no evidence for it. 

Nowadays, Lavongais are explicit about their confusion with regard 

to the priority of values. Which should come first, peace or justice? 

In the old days, , there was no doubt: fighting and feeling cross came 

first, before peace, before justice, certainly before women. But after 

the missions came and taught them about God and Love, they could see the 



advantages. Intellectually, they are convinced that "being brothers" 

is the right way. But emotionally there are so many other i n teresting 

things to do that they cannot wholeheartedly adopt the ways of the 

mission. Then, too, they do not always agree with the mission about what 

is right. 

Fighting and quarreling take on an integrative function in Hew 

Hanover, even though they often do not achieve resolution of problems. 

Quarreling in public remains a private matter, and it takes on an 

entertainment value. On several occasions (one of which is described 

here), pµhlic discussion became assertive quarreling, and the quarreling 

dissolved into laughter. Nothing was settled, but the "air was cleared." 

Justice was not done, but it was remembered . The quarreling and assertions 

of rightness dissolved into laughter as people lost confidence in their 

assertions. Their conviction failed, and they saw themselves as others 

might, and they laughed. The "game" element made them appear as actors 

on a stage and partly accounts for their de t achment from the i r own actions. 

When quarrels are settled, it is at a personal, individual level. 

In one instance (described here), a "ritual" act called ~ munge 1 was 

invoked to create good feelings, but the function of the ritual was 

clearly perceived; and it was the function of the ritual, ra t her than the 

ritual itself, that interested the Lavongais. (New Irelande r s were often 

inarticulate about the functions of their rituals, which does not mean 

that they did not understand them. However, since they enjoyed the 

performance of the "ritual acts," they did not need to seek further 

functional justification for their work.) 

1) In the o:+d days, men used to eat together in the rangama (I!len's 

house). A big old man bossed the house. The younger men asked an old 

man who was sitting with us if it had been taboo for ~en to eat with 
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women, and he said that it had been taboo for unI!larricd men, but not for 

married men. 

All young boys stopped with their fathers, and if they reached the 

age when they shaved, or if they killed a man, then they bought him a 

wife. Piskaut: "He had to stop with me and with his mother, he could 

not go among women who were unmarried, or to women who were r.i.arried." 

Piskaut went on to talk about the 11 time of fighting." If, for 

instance, Lavongai and Ungat villages were fighting, a father would get 

his son, and the son had to stand up right next to his father. I asked 

about his labag. llis labag had to teach the boy if the father was dead. 

Tolimbe interjected that a son had to learn everything froI!l his father. 

The father had to teach him how to make mias, how to make a garden, how 

to use a spear so that he could shoot theD at men. Piskaut added that 

eventually the son would go first before the father into the fight, so 

that the son could shoot a man. If a young man shot and killed five or 

six men in a fight, they would all come back to the village and beat 

the garamut. This young man would then be married soon, because then he 

was grown up. 

Silakau said that in the old days, men did not sit down well. 

They were cross all the time. Piskaut: "A boy who was raised in this 

way did not stop together with the women so that by and by he would think 

of doing something no good (i.e., sexual intercourse). He thought all 

the time just of being cross. Before, we were not ashamed if we lost our 

lap laps, or if we saw a woman (without hers). We did not think of 

anything, we did not think of anything no good. This kind of man did 

not think of women. He thought only of working for pay, of working so 

that he could buy food with mias. "If a man knew how to make mias, he 

would not go to the garden. He would only think about making mias." 
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On another occasion, they told me that t hey used to have :i plant that 

they ate before a fight to make them cross. 

2) Tugule of Metewoe told me that Buliminski himself had not come 

to New Hanover. A Master Waia was the man who came, walking around the 

beach along with local village men. He thinks Master Waia was the police 

master, because many police came, too. 

At that time, according to Tugule, the people of New Hanover did not 

work together. "We did not have this idea of working together before• 

everyone fought. Brothers and clansmen could help you." 

Fighting was still going on when 11as ter Wai a made his first rounds. 

But soon thereafter, guarungai of Baungung was made Paramoun t Luluai, 

and he came from his village to Metewoe to make peace. All waited for him 

with spears, ready to mob him; but he said, "I do not come to fight. I 

come to end the fighting." Then he gave them all money. (Iguaruugai is 

the Paramount Luluai who had, according to Tugule, twenty, thirty, forty 

wives.) 

Fighting is still terminated with money, Tugule said. This money 

is called kotobut: a payment of money to end a fight. "If I am cross 

with my brother today, later I shake hands, I give him ten shillin~s, 

and then the quarrel is over." 

3) Bmski Tom told me that in the old days, if two men wanted to 

fight, they could exchanee food instead. A man could go and set a great 

heap of taro in front of the man with whom he was cross. Then, later, 

that man who received the taro would plant a garden and present a great 

heap of taro in return to the other man. Otherwise, he would be ashamed. 

In this way, the ,quarrel was terminated, without fighting. 

4) Kasau cold me that in the village, all quarrels are settled with 

money. The person who is wrong must pay the person to whom he has done 

• 

• 

• 

• 

• 

• 

• 

• 



• 

1657 

wrong; and he pays only one shilling if it is a small wrong, or perhaps 

five shillings if it is a big~er wrong. 

5) Sekson, who is "Bord" (representative)Lof T.I.A. for Lavoneai 

village, beat the village gong for a night meeting. Someone beat the 

gong for a meeting, other than the regular Monday "line" meeting (to 

which many did not come), several times a month, and people were annoyed 

about it. Often, they did not come. Only the Councillor is legally 

entitled to beat the gong. But people were enthusiastic about the new 

T.I.A., and they came to answer Sekson's gong. 

Sekson began by scolding them. "You hear the bell to work, you go 

sit in your house, saying you are going to get your knife. All right, 

at noon you come up to work for T.I.A." 

He went on: "Then you said you would build a house rangama for T.I.A. 

members to sleep in when they come for meetings, and you said you would 

have a feast to open the house. People came, and they all ridiculed us 

(pidgin: tok bi las) because we did not give everyone food. 'Oh,' you 

all said, 'we will do it Monday, next week.' 11 

Sekson gave his speech partly in pidgin English and partly in local 

dialect. Tolimbe was translating for me, and he said, at one point,- to 

me: "Sekson tells the truth. The custom of this place, suppose work comes 

up, . we go sit down !n the house." (To1imbe is from the north side of 

the island, the small island of Lukas.) 

Sekson went on talking about his organizational plans for T.I.A. for 

half an hour. Then others talked. Joseph made a speech describin3 what 

had happened when people came to the T.I.A. feast. "They waited and 

waited, and we h~d no fish. Finally, they ate the food they had brought 

themselves, and then went home." 

.. 
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Joseph explai ned that part of the problem was that they we re trying 

to use the new big fish net that "Master Fish" had brought them, and 

they did not know how well, and had caught few fish. Tolimbe then said • 
how angry he had been on that day when they did pull in some fish with 

the net because individuals ran up and grabbed them out of the ne t instead 

of waiting for the fish to be divided equally, and then cooked and brought e 
to the feast. 

After an hour had passed, some men got up and wandered away. Some 

wandered back again. Finally, Pamais, the young man who was then Councillor, • 

got up and talked. "You like to boss, and you like to boss," he said, 

throwing his arm first one way and then the other. "Everyone wants to 

boss. We do not have just one boss. The boss says something, but all 

the men go off in another direction. All men are boss." 

Yangalik got up and made a supporting speech for Pamais' view. 

Then Joseph got up and complained that no one had listened when he was 

boss of the Co-ops, and that now no one was listenins when he was boss 

of the new fish net. And, he added, no one listened to Silakau when he 

was Councillor. (Sekson had said, earlier: "Will T.I.A. be just like 

the Co-op?" That is, will it fail for the same reasons?) 

Then the talk turned to the subject of money being taken for false 

purposes, and from there to stealing in general, and from there to a 

particular theft of betel nuts from Tombat. Mausau (Kaikot hamlet), 

a teacher who was home on vacation, said this: "Pamais says it is wrong 

to steal. I want to reply to this talk." He indicated that they were 

getting nowhere talking about stealing; that they were only making more 

people more angry; and that the problem was that they had no way to 

settle their differences. "Stealing is not important, just 'firewood of 

the earth,' that's all. Jealousy is important. Once you have buggered 
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up, what will you do? All men steal. Where is the rn.c1.n who does not 

steal? You and I, we all steal. We all h:1ve sin. You no lonee r h A. ve a 

road along which to straighten this stealing. Once you h a ve spille d 

water on tile ground, you want to catch it back again; but you cannot do 

it. You and I here in Lavoneai, we cannot 'court' peop le f o r s t ea lin 8 . 

You and I, all of us, do it. The wrong h.qs been done (the bete l nut s 

stolen), it is over and done with. You can.not straighten it o ut." 

Tornbat, whose betel nuts had been stolen, suddenly ran a round the 

group, yelling: "You like to steal? You like to steal? All right, 

from now on if I see a man with my towel, I promise I' 11 slioot him with 

a spear, just like a dog." 

Joseph and another man began shouting at each other, Jos eph 

supporting Torn.bat: "You like stealing? I cannot save you! If a man 

does wrong and I kill him, I get six fuckin' years, six fuck i n ' r1on t h s 

in jail." 

A general clamour followed that seeI!led to be about to evolve into 

fist fights. Hausau then shouted out: "All right, all right, put pay, 

put pay. 'Buy' the wrong." Tombat, still highly agitated, shoute d out: 

"Put the pay straight into my hand. Go on, go on, go on! Pay, come 

quick! Go Oll ! Go on!" 

Joseph then shouted out: "All right, you and I, we are all cross 

now." Pi,.kaut was milling . around near me, laughing in dispair: "All 

right, we bugger up now, we aren't up to it (i.e., we cannot settle our 

quarrels. Pidgin: mepela ~ inap). Silak.au came over to rr.e, l:mghing: 

"Hey, Dorothy, what is this? Everyone ~s cross. Malekaian is cross with 

Boserong because. Malekaian found two children in his coconut trees. 

'Hey! You go up whose coconuts?' The kids said: 'We did not just 30 

up on our own, Yacob and Boserong sent us. ' ~1alekaian then said, 'If 
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you come down to<lay, I'll beat you, I'll run you out.' Tlien he plcked uµ 

the kulaus (young coconuts fror.i which people drink) that the childre n 

had thrown down, put theI!l in his canoe, and went off. 11 Silakau said 

that now that all were cross and talking, they would not be able to settle 

the quarrel. 

Joseph raised his voice above the noise of the r;roup: "rn10 wan ts 

to buy this wrong, for one pound?" Then Mausau tried to talk again: 

"If you take from your cousin, go and let him know. Go and talk clearly 

to him. You talk about 'stealing' but this is not stealing. Just your 

16 
brother or your kantire. Or if you go to something that belongs to 

someone else, say: 'Oh, sorry, I have gone up this tree nhat belongs 

to you.'" Silakau translated Mausau's talk into local di a lect, agreeing 

17 
with it. Lakalas, who had draped his ~ ~ around him like a toga, 

called out: 11 Let' s sing and dance now, there is a good moon!" 

Silakau, noticing Lakalus for the first time that evening, said: 

"Hey~ Lakalus comes now." Silakau playfully grabbed his arr.l ;md said, 

"Hey~ You steal?" Lakalus was not amused. He pouted slightly and 

ans we red: "I did not steal." 

A little later, Tombat came to me and said, rather apologetically: 

"The quarrel is over, I went and shook hands with the man here." He 

meant Lakalus. It had been Lakalus who had taken his betel nuts from 

his house. While the whole gathering was in a state of quarreling 

set off by talk of Tombat's stolen buae, Tombat had inconspicuously 

gone over to Ld.kalus, shook his hand, and ended his O\.m quarrel. 

The evening meeting took place June 19. On July 1, Tornbat came 

rushing in and a~nounced that there would be a feast to ses~ mungel: 

to "buy shame." A feast had been planned for T.I.A. members last week, 

and when people came from other villages, there was nothing to eat, and 
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all the people of Lavongai had slipped away into the bush. The problem 

was that they had been unable to catch fish. 

Now another feast had been planned to "buy" Lavongai's shame. 

"We will srt down well and look at each other. It is not good if your 

eyes must go down." (He means that Lavongai people will be able to 

• look people from other villages straight in the eye again after they 

have "bought" their own shame with food.) 

A feast such as this had not been held for a long time. Tombat 

• was very pleased. He asked me, rhetorically, "Good custom?" Yes! 

I said. Tombat went on: "If I do not finish a quarrel, who will help 

me? If I have a quarrel with someone, I am ashamed to go to him for 

• food, or if I am cold." 

I asked Tombat if he had been paid for what had been stolen from 

him, or received pay to terminate the quarrel. "You saw how cross I 

was," Tombat said, "but two days later, if he had brought pay, I would 

have said, 'Maski, you keep the pay, the quarrel is finished.' Lakalus 

spoke to me, he said that he would bring pay to me, and I said, 'Maski.'" 

Quarrels about This and That 

Silakau tells me that it was Piskaut and Pungmat who were fighting 

outside my house Tuesday night (August 22). The dog of Malekaien (Pungmat's 

father) wanted to bite Piskaut, and Piskaut ran him with a stick. Pungmat 

then said, "Hey! That's a good dog, it's got work, it warns us of a 

man who wants to poison us." Piskaut sang out, "Do you want to fight?" 

and Pungma t answered, "Nonnem: (You bet!) f 11 18 I 11 go get trousers. 

Then Joseph held Piskaut, and Manmanic (Tombat's brother) held 

Pungmat. The twQ cried because they wanted to fight so much. Silakau 

told them, "I think a tamberan ate your liver and you want to fight." 

; : · 
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Boserong (Joseph's brother) and Monika (daughter of Yama and her 

dead husband, Igua, who was a Big Man) were cross about coconuts. Monika 

19 
said, "All right, Boserong, you can come and puspus me and my children -

and my motner, we don't have plenty of relatives." .... 

Ngurvarilam and I were listening and smiling at Silakau's recounting 

of these tales. She said, "This is the month for fights." 

SUMMARY: SEPARATIVE TENDENCIES 

When two or more persons are in conflict, other people are not 

expected to intervene in the quarrel to help end it. He who would 

intervene risks having the anger turned on him. Disputes are viewed 

as private matters between individuals, unrelated to the public interest. 

20 
These generalizations apply to marital conflicts as well as to all 

other kinds of conflicts I observed. 

There is no idea that the stronger using all his force against the 

weaker, as is particularly evident in conflicts between spouses or parents 

and children, is in some way "unfair" or "out of bounds." Physical force 

is an important source of order in New Hanover, and I never heard it 

derogated. 

Another sanction, the one-way payment of a fine from the wrong-doer 

to the wronged, is sometimes used. The quarrel over the stolen betel 

nuts suggests that it is the admission of guilt, and the upholding of 

law, that is important, rather than the transfer of funds itself. It 

is more important for justice to be publicly acclaimed than to have 

the details of a just claim implemented. 

In New Hanover, then, individuals win because they are strong, or 

because they are right; but no one is responsible for defending the 

rights of the group, and no one has defined any. It is probably presumed 

• 
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that obedience to such general laws as those against stealinz is in the 

interests of everyone. It is the law, however, and obedience to the 

law, not the welfare of the group, that is important. 

Mausau tried to belittle stealing, tried to alter the group's 

conception of it by saying that everyone steals, but nobody really 

steals because we are all friends and relatives. His attempt to impose 

this vision of unity was vociferously rejected and led to the reverse: 

a general review of all the little thefts over which people had been 

harboring anger in their hearts. Everything crune out. Harmony can 

be achieved, if at all, only through truth and justice, not through 

redefining theft as brotherly love, it seems, in New Hanover. 

INSTITUTIONALIZATION OF EXPRESSION 

The culture of New Hanover is characterized by informal and 

spontaneous expressive patterns, rather than by formally expressed, 

institutionalized patterns. There is no known path, and many New 

Hanoverians would avoid it if there were one. 

Social Structure ~ Emotional ~ression 

There are supposed to be avoidance relationships between some kinds 

of kin, but many people do not observe them; nor is there clear agreement 

on what they are, or that there are any any more. The absence of 

21 
institutionalization in social structure has been discussed above. 

The Big Man status, vaitas, that is known by some in New Hanover 

is nonfunctional and not well remembered in New Hanover. It was never 

widespread, apparently. One may question whether or not it was 

"institutionalized," but informants' stories suggest that it was in the 



villages where it was known and where maras seclusions and initiations 

\.Jere carried out. 

The insider/outsider division that commonly forms in New Hanover 

social settings was paralleled by the institutionalized statuses created 

by maras: vaitas, Big Man; moratiptip, young boys taken into seclusion 

to become Big Men. Outsiders, who could only stand and watch, were 

monol, uninitiated boys and men, and women. 

There is no indication that vaitas ever had any political authority 

or respect or power. Their successors, "Big Men" in European categories, 

certainly had little of either. People said that the _luluai could get 

people to do things, because he had the power to jail people. People 

obeyed, then, through fear. The Councillor did not have this power, and 

even he was informal about his office. There is no evidence that 

feelings of duty or public responsibility ever were institutionally 

linked to Big Man status, traditional or modern, or that any motive 

other than fear of consequences prompted men to obey others who occupied 

this status. If there was ever any prestige or genuine respect involved 

in leadership, no trace of it remained in 1967. 

Ritual Techniques and Emotional Expression 

While there are no major ceremonies that structure emotional 

expression in New Hanover, there are some partly formal occasions and 

some ritual or magical techniques that accompany or create various emotions. 

Emotional expression is, however, usually spontaneous and individual. 

Grief 

New Hanoverians have funerals at the time of a death and sometimes, 

later, a wag. 22 I did not see the latter, and I saw only one funeral. 

It was not in New Hanover itself, but in Kulipuas, in the Tsoi islands. 
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The dead man was a kantire of Oliver, ~ to his son David, who took 

me. At this funeral, there were some who cried, but their crying was 

subdued, and they walked away from the grave and the group seated around 

it, as though to hide their crying. I was told that the wife of the dead 

man remained in her house. There was no institutionalized wailing, 

no mourners who helped the bereaved to cry as there are in New Ireland. 

Love 

The institution of love magic affects the expression of love, but 

perhaps it does more to hide than to articulate it. Love magic helps 

individuals save face: no one need admit to the weakness of love. 

The men who use it merely want a woman who has been recalcitrant; and she 

may claim she has merely fallen prey to mechanical manipulation, not 

succumbed to anyone's charms. To be compelled by magic is less humiliating 

for a people who dislike weakness than to be conquered by a love for 

which one must take some responsibility. 

Suffering 

New Hanover culture used to institutionalize an attitude toward 

suffering. It is good; it makes you strong. The performance of a favorite 

dance, supai, in the old days required fastening a structure on the back 

23 of the dancers with needles constructed from the spines of a plant. 

24 Silakau told me of the time when he performed in the dance Karnbai 

when he was a little boy. He had to sit in cold water before the 

performance. He asked his papa, "Why? I don't like sitting in this cold 

water. I will be cold!" His father said, "You cannot understand, but you 

will later. It is to strengthen you. When you sing, all the women will 

like you." 

The boys who were initiated in maras were at some point whipped 

with a shrub called arenge, which is a soft plant, a kind of Croton. 



Most of the suffering in New Hanover was, however, in response to 

daily crises. People feel no obligation here to keep a stiff upper lip, 

but perhaps some slight obligation (or is it only an inclination?) to 

keep the s~ries of their miseries amusing. 

Hate, Jealousy, Fear 

The functioning of hate and jealousy has been discussed at some 

length, but a further word can be said about them in conjunction with 

fear and "poison." New Hanoverians talk quite a bit about people being 

"poisoned." They thought that some people had died of it, and they 

worried when someone was sick that poison was the cause. I never saw or 

heard of any formal actions being taken to find further evidence for 

these vague accusations. Once, when I pressed Silakau to explain their 

beliefs to me, he said, "We are just shooting around. We do not know, 

and we are just shooting around and about to try to find the answer." 

Shame 

The payment of money or goods was involved in the settling of shame 

in New Hanover as in New Ireland. The Lavongai villagers bought their 

shame (~ mungel) for having invited people to a party and then 

disappearing into the bush (because they could not catch any fish to give 

them) by having another party and providing well for the visitors. But 

they also used a great presentation of food in the old days to shame a 

person with whom they wanted to fight. As in the North American potlatch, 

the recipient had to return more than he was given if he were to avoid 

25 shame. 

Kinship "shame" is known in New Hanover, but honored mostly in the 

breach. Tombat was telling me about shame customs between cross cousins 

in the old days, concluding by saying, "Today we break the laws of the 

ancestors. It's another time." 
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It seems possible, given the local cultural character, that s hame 

may have been confronted and mocked even in the old days in New Hanover . 

Lavongais were certainly very thick-skinned compared to New Irelanders. 

No New Irelander would have made fun of his own shame the way Tombat 

did one day in telling me a story he thought was amusing. He had gone 

to the Mission hospital to see Sister Liberia because he had a pain 

in his belly. 

"Do you pekpek 26 water?" she kept asking him, as he stood in line 

with other people, "Do you pekpek water?" Tombat imitated his response, 

looking down and around and saying, "Sister, you .can't ask me in front 

of plenty of women~" Or sometimes when this happened he would be cross 

and just answer, "No!" They need a doctor~, he said. He wishes they 

had one. One time he had grile (skin infection, tinea) on his bottom, 

and he told the nurse just that he had grile. She said, "Show it to me." 

Tombat told her, "I can't show you my ass:" I laughed at all this, 

which spurred Tombat on to ever greater heights of dramatic interpretation. 

Perhaps their tendency to laugh at themselves is what made it possible 

for Lavongais to endure all the shame of confrontation and jail and ridicule, 

which they claimed they felt strongly, which came with the Johnson cult. 

In that case, being able to endure shame was itself a kind of strength, 

a show of individual integrity, not something of which to be ashamed. 

Surmnary 

Most emotional e~pression in New Hanover was not channeled by 

institutionalized forms, although some techniques for emotional control 

were known. Wha~ were thought of as memories of institutionalization 

were sometimes talked about, mostly in responses to my questioning; but 

it may be that times never were as they should have been. Institutionalized 
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forms may always have been talked about as standards of excellence that 

came down from the old days, rather than standard operating procedures. 

• 
MODE AND MEDIA OF INTEGRATION 
= = - =:s::c==== 

Introduction • 
The individualism which characterizes all aspects of New Hanover 

culture manifests itself in typical modes and media of interaction 

which function to create an integrated society. Various kinds of evidence • 

point to its being a pattern of integration which is general in New 

Hanover and which has organized the culture for at least the last three 

generations. The structural foundation for this pattern lies in the • 
combination of matrilineality and patrilocality, fortified with polygamy. 

This combination means that women of several different clans and localities 

may be married to the same man, live in the same house, and bring up • 
children of different clans none of whom live within walking distance of 

their own land. 

Individuals have relationships with other people, and they are • 
based on individual personalities, rather than on conceptions of social 

roles or group directions. Interactions hone and highlight characteristics 

of particular individuals, strengths and weaknesses, rather than weaving I 

them together into a whole. Their paths may reinforce, overlap, intersect, 

or collide. The individual is left alone, free, on display, observed 

but not helped, as he copes assertively, exploring where he can, doing • 
as he will, trying as he must. 

Children se~m healthy, but to get fed requires "finding food from 

someone who is not cross," listening to your mother tell you how you • 
always show up at mealtime but where were you when she needed help, 

• 
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or getting it yourself. Charm and accusation, deviousness and truth­

telling, are contrasting survival techniques everyone learns early. 

Deceit and theft are as loudly protested as they are frequently employed. 

Few patterns are institutionalized, other than the one which is most 

clearly atomizing, i.e., the combination of matrilineality and 

patrilocality. 

The personalities of individual New Hanoverians tend to be open, 

spontaneous, exploratory, always restlessly seeking the new, which it 

is hoped will be better. Their lively quest is an assertive one, and 

many things are dropped, spilled and broken along the way. Everyone 

slips and falls sometimes while others laugh and go on about their 

business. They laugh at themselves as well as at each other. They talk 

continually, weighing and examining, teaching and testing. Often, they 

clash, and they are cross, but their anger often seems to turn into 

friendly camaraderie as they find themselves at odds, but together. 

They do not tarry long in such encounters: they go on, each on his own 

way, knowing, no doubt, that other impacts lie ahead; hoping that the 

next one will be the one that, somehow, works. 

Analysis 

Here follows a discussion of some of the most prominent modes and 

media of integration in New Hanover culture. 

~Personalities 

New Hanoverians are expressive and explicit rather than reserved 

and evasive. They perceive their own behavior clearly and understand 

their own person~lities. Lacking formal institutions, they need to 

perceive patterns in order to move with some confidence and predictability 

through their world. 



Knowing what people are really like , whether it is oneself or 

others, is of central importance, an end in itself. Oliver said, in an 

interview with Father Miller, "We want this, that's all. Maski America 

doesn't come, we stay with our like, tha t 's all. Suppose we bugger up, 

all right, we bugger up for a liking that belongs to us." To "know 

thyself" was more important than to adap t , falsely, in order to be right, 

or to win. 

Perhaps there were things that the Lavongais did not tell me, but 

compared to the New Irelanders they were very open. I think New Irelanders 

are just as perceptive as New Hanoverians, but they generally find it 

better to keep their perceptions to themselves. 

Spontaneous 

New Hanoverians are spontaneous, individual, and personal in their 

expressions. They do not have to please the group. How the individual 

accomplishes his relationships with others is his business. 

But all behavior is patterned, and spontaneity, itself, is one of 

the recurring patterns that identifies the cultural character of Lavongais. 

The following incident illustrates a rapid succession of changes in 

emotion, all expressed openly and spontaneously in ways that were partly 

institutionalized, partly improvised, and wholly New Hanoverian. 

One day I went from Mary's house, where all was peaceful, to the 

mission. I came back within half an hour. Her five-year-old daughter, 
)< 27 

Molly, ran down to the beach to meet me. She took my hand and told 

me her story in a casual way, interested but not agitated. 

Molly: 
' 28 

Mama and Patty have fought. 

DB: What aqout? 

M: Pawpaw. Patty stole the pawpaw that belonged to everyone. 

DB: Were they just cross with their mouths? (That is, was their 

anger just verbal?) 
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M: Yes. 

DB: Did they fight? 

M: Yes. 

DB:-With their hands? 

M: No, with a knife. 

DB: Blood? 

M: Yes. Mama has already given her a la~~' and the two 

have chewed betel nut. 

DB: The quarrel is finished? 

M: Yes. 

Within a few minutes, Mary brought me a beautifully cooked sago 

loaf, the only time she spontaneously gave me food while I was in 

Lavongai. I think her feelings of guilt about being inhospitable sprang up 

over Patty, and lasted long enough for her to bring me a sago loaf (as 

she had many times promised she would in exchange for all the cigarettes 

I had given her). Like most New Hanoverians, Mary cannot make empty, 

formal gestures. She used an institutionalized means of settling a 

quarrel, i.e., chewing betel nut together, along with the improvised 

giving of a gift rather than some set amount of money. Then, still 

feeling bad, she brought me a gift, though we had had no quarrel. But 

she must have begun to regret that gift and to feel .that she had given 

too much, because a few minutes later she sent John over to get a tin 

of meat to go with their sago. I gave him my last tin of meat and told 

him so when he complained that he did not like that kind; nevertheless, 

they did not ask me to bring my sago and join them to share the tinned 

meat. 

In New Hanover, spontaneous emotional expressions kept surging 

forth but not without pattern. The patterns were clear, but the timing 

' ~· 
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was unpredictable, and one always had to be ready to parry the next 

shot. Mary's swings of emotional expression were probably greater 

than some other people's, but she was by no means bizarre. She was a 

hard worker who probably often felt put-upo~ with some justification. 

In the incident described here, Mary was struggling on several fronts 

to defend her own integrity, to block those who would exploit her 

without offending those from whom she might hope to have help sometime. 

Nothing E£_ Do 

In a culture which relies primarily on spontaneous impulse to 

create activities, there often seems to be nothing to do while waiting 

for an inspiration. Even when inspiration is present, it may find 

no form. 

One day (February 15) Josephine, Morris, Pase, John and some 

other children came to my house on the way back home from school. 

Morris went to get the guitar that Piskaut made. One kid shot another 

with the Pop Gun. The one hit cried, and Pase (the epileptic grandson 

of Malekaien) went to find out what had happened. He said, "You shit" 

to the one with the gun, but he did not touch either child or do anything 

else, and the crying one went away, hit in the left chest. 

When they all first came in, Morris (aged about 12) came up 

behind Josephine (about 5), picked her up and hugged her. After Morris 

got the guitar, they all tried, unsuccessfully, to get up a song. 

They sang the first bar of several, then did not go on. In fifteen 

minutes they did not finish any of the several songs they began. 

They tried one that all the girls know how to dance, they said: 

"Hallelujah." J?sephine and another little child put their hands on 

their hips, pointed and stepped, hands above heads. Someone brought 

Antonio (age two) to the edge of the verandah, and Josephine (her sister) 

• 
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went to get her. Josephine first put Antonio on li e r 11 .i p, tli c n o n lier 

lap, then jiggled her hands in time to the music. 

Finally, Morris and some others briefly tried some Ame rican song s . 

Then they all left.29 

It is difficult for New Hanoverians to accomplish r egular a nd 

ample food production because of their general preference for spontaneous 

over prescribed activities. One of my friends worked hard one day in 

the bush and came back glowing. He said that he always felt much b e tter 

when he had worked. And yet every day he had to make the decision 

again: should he go to the bush, or did his toe hurt too much? He 

went perhaps once a week and then usually only for a few hours. The 

absence of routine, and cultural pressures that deni grated the whole 

idea of "routine" and preferred intensity, forced people to consider 

and reconsider whatever they did, and things that required overcoming 

inertia tended not to get done . 

Exploration, Change 

Lavongais do not object to a life surrounded by a swirl of int ense 

emotional interactions through which they must walk attentively . They 

like novelty, the new and different, or so they think. All their 

relationships have an exploratory, experimental quality about them: 

how far can you go, how near can you get? In the Johnson cult, they 

said they wanted new lap laps (speaking metaphorically). The old ones 

are all right; there is nothing wrong with them, but we are tired of 

them, and we want new ones. They wanted to "try" a new country , they 

liked to "try" new people, and they liked to try new things. The Lavongais 

wanted to taste ev,ery kind of tinned food I had, even though they did 

not like much of it, whereas the New Irelanders preferred to have me 

give them the kind they ate all the time, the one they knew they liked. 
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Lavongais 1 iked to be con [ ron t e e.I with 1.1~\v s J t ll .:1 t i ons wli (~ r e L l 1L' y 

had a chance to play and move creatively. This is the best explanation 

I can think of for why they behaved so differently from New Irelanders 

in their rerationship to rain. Here follow two brief excerpts from my 

notebooks. 

Rain about 1 p.m. (February 10), and these women 

didn't run and huddle in fear as Mangai does. Some kids 

ran; some women walked back out again in the rain, casually. 

I see women going about under banana leaves. Silakau is 

leaving my house under a piece of plastic . (Mangai 

residents would have waited for the rain to finish.) 

A woman from Joseph's establishment is now (February 

25) washing clothes in the rain water gushing down from 

the eaves that are supposed to be connected to the Council 

tank, but are not. Very efficiency-conscious. She just 

looked over, I waved and smiled, and she laughed. 

Some research done on exploratory behavior gives an added dimension 

to understanding here. As an aspect of Alan Lomax's work, Ayres 

surveyed the literature on the relationship between stimulation of 

infants and adult behavior. Most of this research deals with laboratory 

animals, but there is some research in human societies that confirms the 

same general ideas. Ayre's study suggests that "infant stress should 

produce adults who are bolder, more exploratory, and who have less tendency 

to avoid novel stimuli. 1130 In my judgment, New Hanover infants are 

certainly far more stressed than New Ireland ones, although neither group 

suffers ear-pierc~ng, circumcision and the like; and New Hanover adults are 

far more exploratory in their interests than are New Irelanders. 

The pleasure in new stimuli, in exploring, in change may also 
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partly explain why New Hanoverians do not seem to want ;ms we rs to their 

questions. This has been noted by everyone who has tried to communicate 

31 
with them. They like wondering, curiosity, adventure; and answers 

mean closure, blocking off, restriction of freedom and free f ancy. 

Father Miller had started an adult education class at the mission, 

and quite a few people came at first; but gradually they quit comi ng , 

and there was no point in going on with it. One would think that 

"education" would offer the new stimuli they seem to seek, but apparently 

it is not worth the psychic price. 

Kinesics 

New Hanoverians did not enjoy slow, careful, repetitive processes, 

and all of their material goods reflected their preference for fast, 

assertive, spontaneous movement. 

Manufactures: The sago they processed oozed out of the leaves 

hastily thrown around it in the bush. They produce only enough sago for 

a few days at most, and often only enough for one day, partly because 

they dislike the tedious production process and partly because they 

do not make any kind of container comparable to the sewn-up leaf bags 

systematically produced in New Ireland in which they could store and 

preserve surplus sago. 

New Hanover women did not know how to weave mats. They sewed 

together karuka, mats made from a long leaf about three inches wide. 

I saw only three in Lavongai village. People had nearly all switched 

to buying Chinese mats at the store. (New Irelanders still use many 

more mats that they have made themselves, though one occasionally sees a 

Chinese-made sto~e-bought mat there.) 

New Hanov~rians do not like to make things, and they do not like 

to work in a routine manner with their hands to produce food or any thing 
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else. The culturally fostered impatience with careful, detailed, 

repetitive work is one source for the great desire Lavongais have for 

money. They like to buy things. 

Clumsy, Destructive: In the New Hanover world, people do not move 

carefully among their kind or among their things. One day I noted, 

"Josephine is chewing violently on the plastic handle of my nylon bag. 

New Ireland kids never used phoney oral t hings, nor would they have 

risked destroying the handles of my bag." Silakau, her father, said that 

Josephine was a girl who always broke everything she got into her hands. 

However, nrJ observations indicated that she was typical. Objects were 

broken, torn, lost, spilled. I was told of several occasions when women 

who were angry with their husbands broke plates, tore clothes, and threw 

things into the sea. Piskaut's child killed a pet bird with a stick. 

Physical "Stroking": Children are physically assertive, rather than 

physically responsive as they are in New Ireland. They want to be held 

and patted and "stroked
1132 

more than they are, and they express their 

need by hanging, clinging, and obstructing adults; and by wrestling, 

tussling, and slapping each other. Keith Hill noted that New Hanover 

children were much more affectionate than New Ireland children: they 

would sit on his lap for as long as he would let them (Josephine once 

sat on his lap for over an hour). New Hanover children also sought my 

attention, lap-sitting, hugs, whereas New Ireland children cried if I 

came near, until they were six or seven and could understand, from adult 

urgings, that it was polite to treat me more like a regular person. I 

think it was not that New Hanover children were more affectionate than 

New Ireland children, but that the need to receive physically manifested 

affection was ~ot met in New Hanover as it was in New Ireland. Children 

were expected to become independent as soon as possible so that no one 
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would have to be responsible for them, and adults tended to ?USh theM 

away, along with their insistent demands to remain dependent. 

In New Ireland I almost never noticed a child giving any sign of 

need, becairse by the time I noticed it the mother or someone else had 

already attended to it. But in New Hanover, I was regularly concerned 

about some child's manifestations of a desire for attention while other 

adults went on talking, either without noticing or without taking action 

or without taking affective action. The following incident is an example~ 

While I was writing the genealogy of Makanbengebengemailik (Tombat's 

wife), her two children were Interacting--fighting or pawing, laughing, 

crying at each other. Regina (the second-last child) kept snuggling 

behind mama in the basket chair, hiding under the extra ~~which 

was used as the baby's carrying sling, perhaps wishing she could get 

into it. Regina fussed until I brought out the pussy cat for her to see, 

then again until I got her some PK (chewing gum). It was actually a 

struggle to do the genealogy, because the kids were so restless. 

On another occasion, when Joseph was explaining some songs to me, 

I wrote, "I am annoyed at all the movements and giggles and agitations 

of the kids. And they are in The Way for me and others. This could not 

happen in Mangai~" I wrote the note to help to explain to myself why 

the adults often seemed quite brusque with the children, to remind myself 

33 
that full-time responsibility for such children could wear a parent thin. 

There was only one occasion when I interfered on a child's behalf, 

by responding to its ·nonverbal demands which local adults were ignoring, 

because I thought it was in danger. As I walked along the beach toward 

my house, I saw a tiny child, less than two years old, sitting in the sea 

in water over its waist, crying and sobbing as hard as it could. Seated 

about twenty feet away on the beach was a collection of three or four 
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women. Seeing them, I felt reassured that someone was taking care of 

the agonized little child. I was new in Lavongai, and I did not know 

either the child or the women, but I sudden l y remembered that a gagele 

of nearly a dozen children, some very small , had gravitated to my verandah 

one morning during my first week in Lavongai and that when I saw that some 

of the little ones were in danger of falling off the verandah (a distance 

of about six feet) I had made them all leave. They had been present, 

as they would not have been in New Ireland, without adult supervision. 

So I asked the Lavongai women if this was their baby . There was no clear 

response. In any case, they continued to sit. I was afraid that a wave 

would come and rise over the baby's head and that, in its sobbing, it 

would drown; so I went to get it. To my surprise, it stopped crying 

when I picked it up. (I was used to having New Ireland children of that 

age cry if I came near.) I took it to my nearby house, gave it some 

34 
chewing gum, and put it out, all cleared up. It was this incident 

that made me aware that in New Hanover people did not take responsibility 

for their own or other people's avoidance of physical danger; danger, 

that is, as I saw it. There were no serious accidents while I was in 

Lavongai. 

Space Relations: It was hard to budge a bunch of Lavongais in 

response to other people's movements. Whereas in New Ireland people had 

already rearranged themselves on the mat by the time a newcomer arrived 

in order to make room for him or her, in New Hanover there were no mats 

to sit on, and no one moved over to accotmnodate a newcomer to a group. 

If I were on my verandah and lots of people were there, I always had to 

pick my way amongst them, especially the children, to get anywhere. 

I first noticed this unresponsiveness to other people's movement 

one night when I was invited to visit Aping, the old Chinese man who 

• 
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kept a store in Lavongai. Aping invited me for a beer once on a Saturday 

night, about two weeks after I arrived in Lavongai, and I was glad to 

go. He talked quite easily about his history. He had only been in 

Lavongai f~ two years. Before, he had lived in Baungung village, his 

wife's father's place. 

His wife never did sit down while I was there. She was about, 

back and forth, standing at the door and at the window talking with other 

people who had gathered around. She kept them outside for a while; then 

she let them in. Suddenly, the room was full, at least twenty young 

people and children, crouched, kneeling, standing, pushing. I was 

annoyed, as I had a hard time first talking with Aping and then getting 

people out of my way when I wanted to try to leave gracefully. Aping had 

clearly had enough, and I thought that since his neighbors had followed 

me in, I should try to make them follow me out. I finally spoke quite 

sharply and got through. 

Later, I noticed this physical unresponsiveness in relation to the 

environment in general. But it is not just unresponsiveness. People 

get "stroked" by all the pushing and bumping. They are like Italians in 

a traffic jam, all yelling at each other. They are restricted by the 

dense and demanding presence of their compatriots, and they are shouting 

about freedom, but they probably would miss the crowded confusion if 

they found a way to avoid it. 

Playing: New Hanover children manifest the restless interest in 

playing with things that Americans know in their own children. He call 

these characteristics "playing" and "curiosity." New Hanover children 

rushed to pick u~ any scrap of paper I discarded. They looked at it, 

twisted it, tore it, wrapped it around their fingers. When I asked 

Sister Liboria about this kind of behavior, she said she always gave 
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the children empty boxes and bottles from the mission hospital, and they 

were eager to have them to play with. While they often looked at 

magazines with a sustained interest that went beyond kinesic play, 

they also played with magazines as objects. As pointed out previously, 

they handled the magazines destructively, although the destructiveness 

35 
was not openly deliberate. 

Sister Liboria said that the New Hanoverians have a "lively 

personality," that she noticed it right away when she came to Lavongai 

Mission from Lihir in 1962, where she had been for two years. Sister 

Pedelio was present when Sister Liboria said this and seemed to disagree. 

She had been in Lihir for many years and had great respect for the 

Lihir people. She was then in K.avieng, where she had people from both 

New Hanover and Lihir working for her, and she said that the Lihir 

people worked harder than the New Hanover ones. Sister Liberia then 

said that when she said "lively'' she was referring only to their 

personalities, not to their ability to work. I gathered she agreed with 

Sister Fedelio's comparison on this subject. From what l learned in 

general conversations with Sister Liboria, I believe she was referring to 

the "playful" quality we noticed in the peoµle when she called them "lively ." 

Talking 

One very important ~ode of integration that is prominent in New 

Hanover (and of secondary importance in New Ireland) is talking, or 

"greasing." That is what the men used to do in the rangama house in 

the old days, and that is TNhat they really like to do nowadays. They 

talk about things that heppened to them when they were children; about 

the day's events, evaluating them; and about ideas they have, questi ons 

they have (which they do not want answered), their needs, their hopes. 

Their discussion of events was quite different from the blow-by-blow 

descriptive accounts (which usually carried meanings, I think, that I 

• 
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missed while I was there, meanings about people helping each othe r) that 

New Irelanders typically gave. New Hanoverians wanted to make a good 

story, at whatever cost to accuracy or reputation . 

Tomba-c-was particularly good with words and stories. One day he 

was sitting on my verandah just resting. My black and white cat was 

lying around, as always. Tornbat watched her for a minute, then said: 

"The pussycat rests while the sun is out. At night, work! Its work: 

soldier. Watch." Thus Tombat made a dramatic little story out of a 

completely routine situation. 

Another time he said, "We are inside a net, just like all the fish, 

who think: 'Do I live or die? If I go under the ball (sinker), life.' 

Some, who are too big, come up on the beach: 'Oh, maski (they think) . 11 

36 Tombat was interested in language. Ee said his mother could pray 

in the Tolai language, which the Catholic Church used to use, and he used 

to ask her to pray in that language just so that he could hear it. 

Tombat understood that talking had functions and that it increased 

when there was no Council or Board to direct and organize village activities. 

During one long night's talk, he said that if the place had a Council, a 

Board, a Committee, everyt:hing could run well. But people at the meeting 

were laughing about their unwillingness to follow formal directives. 

"Do you hear (obey) the talk of the Board? No," Pamais had said. Pamais 

made everyone laugh by saying, "The fourth commandment, 'Hear the word 

of God.'" Then Tombat said, "What is this? If we had a Captain to look 

after the ship, then it would not go on the reef. 11 -Lacking that leadership, 

however, 11 the talk is enough to go up to the Last Day. 11 

The quantity. of talk in New Hanover is related not only to the absence 

of leadership b~t to the absence of standard, reliable relationships of 

all kinds amongst people. Patterns are inexplicit, and Lavongais talk, 



"grease" a lot about what is going on in order to keep themselve s 

informed of structure that is not institutionalized. 
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The conversation the men used to hrtve in the rangama house was often 

joking, bu~it had serious functions to fulfill. Tombat told me tha t he 

and Kase and Silakau, who were present, had eaten with their familie s ; 

but before their time, all the women cooked, and all the men ate in 

the rangama house. I asked why this fashion had ended. Torlba t sairl, 

"Because today there is too much work, work for money. He can't sit 

down and eat and talk in the rangama. 

for the kids--and we like money, too. 

He have tax, have to buy la~ laps 

Today we do not have plenty of 

food. Before, we had plenty. Before, we had taro. Today, we like 

sago. We no longer learn to eat taro." Thus, with changin~ times and 

new demands, the opportunities to "grease" were diminishing. 

Self-Mockery and Mockery 

Huch of the storytelling and laughing and greasing in ~lew Hanover 

consisted of stories wherein people made fun of themselves, e ither as 

individuals or as a group. One day Joseph and his mother were at ny 

house, and Joseph told a story about another man's attempt, full of 

failure, to kill a pig. As he told the story, he demonstrated on his 

old mother, who smiled at the performance. "The pig was about to eat 

his balls," Joseph said, stepping over his old mum as he held her ears. 

Hedance& and jigged from one foot to another in imitation of the unfortunate 

pig-killer, calling out in vain for help• Finally, he could not wait for 

help, and he cut the pig's neck, by which time he no lonr,er h;id a lap lap! 

Hany of the stories are about people's inadequacies in situations 

where we would expect them to be very adequate: fishing, killing pigs, 

and the like. They do not seem to feel competent or well-schooled in 

these essential activities. However, their satire is far flung: they 

• 
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mock not only their subsistence abilities, but their own characters as 

well. One evening (June 28), Joseph and Silakau and others were "greasing" 

on my verandah. Joseph contrasted the ways of the white-skins with the 

ways of "an of us black-skins"--scathingly, but with humor, toward the 

black-skins. "I savvy about the ways inside of him, of him, of him, of 

him," Joseph said, pointing to his compatriots, who sat there smiling 

slightly. "We lie. It is our way." 

Lavongai character was commonly mentioned in conversation and did 

not seem to be a topic that was sensitive or esoteric. At a PTA meeting 

one Sunday, where work was being discussed, Daniel Bokaf, a teacher from 

New Ireland who worked hard for the people and who was well liked and 

about to be elected (instead of President Johnson) to the House of 

Assembly (in 1968) said, good-naturedly, "I savvy well the ways of all 

37 Tungak: gamon. Story. Gamon, that's all." 

And on another occasion (June 26), Silakau said, "The fashion of 

Lavongai (is to) catch a bit of talk and turn it, gamon (lie, fool), 

make it big." Alatun means "make it big, so that the women will think 

it's true." 

The women are, of course, aware that they are being teased. On 

February 28, my 18th day in New Hanover, Ngurvarilam and her sister, 

Ngurkaptain, told me, on our way to the gardens, what all the bad words 

(names for sexual parts) were that I should beware of, and if a man shouted 

them out to me I was to be angry and not allow it. They wanted to be 

sure that I knew what was going on so I would not have advantage taken 

of me. They told me all this with much laughter, which indicated to me 

that it was a ga~, but one which they did not want to lose, and did not 

want me to lose for them • 
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On our way back from the gardens that day, I stepped in a soft spot 

and sunk in to my thigh. Oh, sorry, they said. I expected to be teased, 

• 

but, instead, they engaged in a bit of self-mockery. Ngurkaptain said I 

that Ngurvarilam always went fast and that she herself had to run behind 

like a dog. Hhen we got back, Ngurkaptain lay down by the door "like a 

dog," and we stepped over her "like a dog," playing with this ide a which 

she had introduced really to spare my feelings of shame for my incompetent 

walking. We were also enjoying the little drama she had worked up. 

I played some of my tapes from New Ireland one night (February 26), 

and Joseph and some others sang along with one or two songs they knew. 

They seemed quite interested, but Jose?h never played the "straight man." 

• 

• 

He sang along, then cleared his throat in mocking imitation of the singers I 

on the tape, getting a laugh from his audience. 

A "laugh-getter" had been, apparently, an institutionalized role in 

New Hanover. "Marsalai" man is pidgin talk for a man who jokes. Yangalik I 

said that in local language Kuskurek is a man who gets up laughter, who 

talks playfully, who gets people to laugh. I saw individual clown acts 

at singsings in New Hanover and by Lavongai performers in New Ireland. 

All men before used to talk playfully, to kuskurek, Silakau told me~. Ile 

gave an example of a particular kind of joke from before: "Your tamboos 

would give you a hard chunk of sago." 'Then they would laugh when you 

tried politely to eat it. 'This example implies a characteristic, though 

not institutionalized, joking relationship between certain kinds of kin 

between whom there was supposed to be some kind of restraint. 

Mockery is well known as a cultural pattern that affects people's 

behavior. One day (June 24) at Legio (Legion of Mary meeting), the 

excuse sent by a women for not coming was that Kasau had talked against 

her: "You can't sleep, you just wait for all Wednesdays, Wednesday you 

• 

' 

• 
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go to Legio." The Legion of }fary is a lay persons' group that helps the 

work of the church. One important task this group hns had is to u1lk to 

people whose marriages have broken up or are about to break up, and to try 

to help them to get back together. People do not like to have pressure put 

on them in these matters, which is probably why Kasau nade his mocking re~arks. 

When Father Hiller heard this excuse, he said, "People t;ilk a gainst 

me all the time, but I go on with my work." 

Once before, when this happened, Silakau, who is very active in this 

group, told me that this idea of not coming because you are shamed by 

some bad talk was just gamon. "They are just lazy." The excuse is, 

38 
however, a culturally familiar one, respectable if not accentable. 

The frequent references to New Hanover as a "rubbish place" was 

partly self-mockery, but partly a serious evaluation of themselves 

which led to some of their self-mockery. Lavongais laughed at themselves 

for their way, but sometimes they were sad. "Ours :is a 'rubbish' place, 

and a 'rubbish' fashion," I heard, many times, from different peo?le. 

They meant that they lived "like a dog or a pie," in thatch houses 

instead of in houses like European houses, with iron roofs. But they 

were referring also to their continual fighting, their inability to get 

anything done, to organize, to work, to lead, to follow; to know what 

was worth doing, to know how to do it, and why. 

Angry Interactions 

In New Hanover, relationships between individuals are achieved 

. 39 
partly through hostile transactions. Relationships that are close 

are characterized by more frequent, and more hostile (within limits), 

transactions than . relationships that are distant. Hostilities r:mr,e 

along a continuum, from physical beating to harsh baiting to mild 

ridicule to joking and self-disparagement. 



These transactions may be initiated with more or less deliberate 

intention to achieve a relationship where there is none. It is an 

assertive demand for a response, the peck trying to win not only the grain 

but, just ±n case, dominance over others whicm assures a steady supply. 

Public quarrels in New Hanover are a mode of integration. As 

40 
indicated in the example given, people come together, discuss, become 

angry, shout; and then laugh at themselves, together. Sometimes quarrels 

evolve into fist fights, and men enjoy telling of their fist fights over 

and over again, reliving them dramatically and kinesically, punching 

into the air. 

I did not become openly angry in Lavongai until my fifth week there, 

though I had felt angry several times and had begun to be on guard. 

When I finally blew up over a provocation that I thought had to be 

deliberate, the offender, my friend Silakau, laughed. I was very surprised, 

because my anger in New Ireland would have meant a fonnal break. Everyone 

would have left. 

Gradually, I came to see that scolding and teasing put people at 

ease with me. I then began to notice that, quite often, people would 

tell me that someone had scolded them, and they seemed to feel good about 

it. People scolding each other produced light gaity. It was as though 

they now felt understood: they were all rascals. I was conscious of 

not wanting to give in to anger, because I thought that it would open 

the way for us to deal with each other on something other than a moral, 

trusting level; and it did. Scolding became a necessary part of my 

. 41 
defense of territory. 

I became sometimes a kind of scolding mother, not only to the 

children, but to some of the men who lay around on my verandah. In a way, 

they did not want to grow up. They wanted to stay children so that they 
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could expect other, stronger people to be sorry for them, to help them. 

They wanted to stay rubbish people so that they would not have to be 

responsible to a structured system of existence that limits the free 

spirit of ~e individual. Being rubbish people is a sign of naturalness, 

purity, the absence of corruption. If it is hard for the rich to get to 

heaven, it should be easy for the poor, who must be honest and innocent. 

If anger binds together those who oppose each other, it more clearly 

binds those who are on the same side together. Piskaut told me once how 

he came to be accepted in Lavongai, though his home village is Mete ran, 

because he helped the Lavongai boys fight the boys from elsewhere. I 

had asked him to tell me about his youth and about some of the other men 

who were young boys when he was. He told me that Abo (the Mission 

catechist) had taught them, because there was no regular school then. 

"Everyone did not come regularly to church, they big-headed around and 

about." Piskaut was a little older than some, and Pungmat and Lewis 

were older than he was; "But the two didn't help us well. It was me who 

looked after everyone. It was their way, they had to fight the boys of 

another place. Those two didn't help our boys, but I did." Today, 

Piskaut said, if there's just a little quarrel, it comes out in football 

games. "I don't belong here, I belong at Meteran," Piskaut said. "But 

I helped the boys of Lavongai, and they said, 'Oh, a good man, he can 

stay.'" 

The propensity to "tell on" each other in New Hanover has the effect 

of creating divisions, on one side of which, at least, a person is likely 

to have a friend. Nebi, Joseph's first of his present two wives, came 

and asked me for a cigarette one day, saying that "everyone is cross" 

at her house, and no one would give her one. I later learned that she 

had complained to Joseph that Nepungup, the second of Joseph's present 
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wives (and a sister of some degree to Nebi) was always "tellinp, on" her 

to Joseph. Joseph then beat up :0lepungup in response to Ne bi's "telling 

on" her. This had put Joseph, apparently, on Nebi' s side, but now ~1ebi 

and Nepungul? we re asunder. 

Sister Liboria was one of the people to whom people often went 

with tales of woe. "Their whole lives are For :md Against," she told 

me one day. "They're either for something or against somethin8." In 

this way, they were with some and against others, and always for .Tus tice. 

Being cross had almost a sacred quality about it, which I think derived 

from its kinship with justice and courage. It was an emotional state 

that had been sought in the old days for warfare, and it was valued 

when it was really achieved. It was sought in the Johnson cult. It 

signified a stand taken, always on the right side. T~king such a stand 

is what used to make a boy a man. Perhaps it still does. 

Going .!.£. Alon~ 

The concept of "help" is not much talked of in ~fow Hanover. 

When someone worked for someone else, pay was expected. The person 

who worked for someone else "worked as a laborer" (pidgin: wok boi) 

for someone else, a demeaning position unless compensation was received. 

In Hew Ireland, people with sago invited others to come along to 

join a work group, whereas in New Hanover, people without sago had to 

"sing out to someone with sago," to ask to go along. The individual 

was expected to take the initiative to Pleet his needs. One day, Silakau 

said something about asking his tamboo to help him with something, and 

Ngurvarilam said, with disapproval in her tone, "Why sing out to your 

tamboo?" She meant that he should do the work himself. 

Food is a medium of relationships in New Jt;inover, as it is i n ~{ew 

Ireland. The mode associated with food is, however, rejection and 
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because it is not given. 
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Food is there, but it r.mst he taken, 

Adults do not help children to do things in this society. They 

do not giv~them much savvy, but, then, no one ever )3ave much to thos e 

who are now grown up, either. Knowledge seems not to be deliberatel y 

withheld by those ~10 wish to maintain exclusive access to land or skills, 

but practical knowledge does seem not to be freely available to the 

young. Still, Pakau (who made nets and canoes) complained that the young 

did not come to ask him, to take his knowledge from him. Perhaps there 

is a mutual disinclination to depend on each other. Children are sometimes 

eager to show themselves to be self-reliant and an asset to their parents, 

and parents scoff at children for not doing what they probably do not 

know how to do. Thus, children do not like to admit ignorance. The need 

to appear to know no doubt contributes to the absence of instruction. 

The individualism of New Hanover is not just a matter of socia l 

structure or intellectual resources. People are emotionally separated 

and, I think, lonely. This is an inference, but it is one which I 

think people would quickly confirm if asked. Lavongais occasionally 

had pets: a dog, a baby pig, even a wild bird. I mentioned Oliver's 

white dog, Snowball. I did not often see them seek affection from 

animals, but they did have pets, and New Irelanders did not. 

An Enduring Pattern 

The patterns of integration that I have described here are, 

I believe, widespread and of long standing in New Hanover. Once, I 

asked Joseph if the New Hanover fashion of not obeying a boss was a 

general one in New Hanover, and he answered, "Hy wives can tell you 

this fashion of not hearing when someone tells you what to do is the 

same all the way to Tutuilla (their home village),." 
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Perhaps the best evidence there is that it has at least two 

generations' time depth comes from an interview with Lumbua of Saula 

village. 

Lumbua is probably the oldest man in the Lavongai Mission area. 

He and his very old wife still walk down the mountain from Saula village 

on Sundays to come to church. All his children are dead, he told me. 

They had plenty, but they all got sores or something, and not one is alive. 

One went to work at Vunepope, the large Catholic Mission station near 

Rabaul, and he died there. 

Lumbua's story is of interest here primarily because it contains 

evidence that what I saw as the New Hanover cultural character in 1967 

was functioning in his youth, and in him as an old man, and was not a 

temporary distortion due to the effects of the cult, as some people argued 

or presumed. Lumbua talked on and on with very little prompting, pinched 

and teased me, told with a merry sparkle in his eyes of the times he had 

confronted, and bested, authority figures, of the times when he had been 

wronged, and of his own innocence. 

In the old days Lavongais used to fight with spears against men 

both close and far away. Then they brought Buliminski to Kavieng and 

put a European, Sali, at Baungung. Lumbua worked for him, making copra. 

Then he went and worked on a plantation near Kavieng, near one of his 

kantire, then returned and stayed three years with Master Sali. When 

his second term of work at Baungung finished, he came back home to Saula 

and stayed a little. His two kantire, one of whom was boss at Ungat, 

took the box he had earned for his three years' work and sold it for ten 

shillingsto thro~ away to the kiap (for taxes). His two kantire took 

this box for nothing! Then two kiaps came to sing out for him: "Where 

is your (tax) money?" He did not have any, and his name went to Kavieng 

in a book because he had not paid his taxes. 
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1 Bullminski was not a good man, Lumbua said. He liked to jail people 

all the time. Lumbua was only very small when Buliminski sang out for 

everyone (to pay taxes). People stood up at the door to his office 

(in Kavieng}, and they were afraid. Lumbua (who had gone to Kavieng) 

stood up at the edge of the group. A police master pulled him by the 

hand and took him to Buliminski. Bulirninski said, "You are only a 

little boy." The police master said, "I see him all the time at the store­

house." Lumbua said, "I worked hard planting taro; I didn't know the clerk 

wanted me (to pay taxes)." Buliminski said, "You are lying," and Lumbua 

said, "I am not lying. If I were afraid because I am lying, I would not 

have been up to coming to you." Buliminski said, "You tell the truth. 

Do you have this money?" Lumbua said, "Yes." Buliminski said, "All 

right, you come and pay your tax tomorrow, go sleep in the jail tonight." 

So he did. He stayed through three Sundays in Kavieng, and he slept 

in the jailhouse. Others cut the grass; he went to get grass for the 

bulamakau, that is, the horse. 

The kiap talked to a master from an island near Kavieng and asked 

him to take Lumbua back to New Hanover when he went to Tingwon in his 

pinnace. He didn't bring Lumbua straight to Saula; "he wanted to steal 

us to go to Tingwon." The pinnace went to Noipus, and Lumbua got off. 

Then he "broke the bush" to get back to Saula. Two weeks later he went 

to Sali's plantation again. "I can't sit down well," he said. He r~mained 

42 
with Sali three years. 

Then he came to Lavongai to work on the mission. "They made a new 

work: all men planted coconuts." There was no Father there at the time, 

only a man, Pese~ia, and his wife. He thinks they were both Malay. 

Lumbua worked three years. Peselia and his wife died. They were old. 

Panape, who had helped Peselia, was now boss. Lumbua thinks he was 
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Malay too. Lumbua was boss boy and worked two more years, "looking after 

the men." Then he went home. He already had hair on his face and had 

worked ten years for the mission. Some men in his village had died. 

They had bought his wife, Daneroro, for ten mias, when both were small, 

and she was staying with her kantire in Ungat. "We have been married a 

long time, 11 he said, and there were "no wrongs" (which often end 

marriages). He got his wife with mias that he got around and about. 

Everyone wanted something from the box of goods with which he was paid: 

lap ~, knife, or whatever, and he got mias in exchange for them. 

Finally, Father Kuster came, and it was he who built the church. 

"We worked free to build it," Lumbua remembered. 

There are several incidents in Lumbua's story that suggest a total 

pattern similar to that which characterized the culture of New Hanover 

in 1967. In Lumbua's youth, as in 1967, marriage was not a group affair. 

Lumbua said that his wife had been bought for him when they were both 

small, but when he returned from work he obtained mias to complete the 

transaction, not from his relatives as gifts but by selling his goods. 

There was no concept of "gift" or of the public interest, either, 

in his memory of the building of the church. He said that they worked 

43 
"free." Even at this time, in the 1930's, money was the proper medium 

of exchange for labor, and it was the individual's job to somehow acquire 

it. In his culture it had certainly been a remarkable thing that people 

worked without pay to build the church. 

Lumbua also told me that he had worked for Europeans when he was 

very young, and his earnings, the great box of goods from the store 

with which the ~rmans used to pay their labor every three years, was 

taken from him. by his own clansmen so that they could pay their taxes. 

As a result, he, and not they, was called into Buliminski's office 

as a tax defaulter, and he spent three weeks in jail. 

c; ,. 
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He had apparently enjoyed his encounter with Buliminski. He presented 

himself as innocent and honest, just as the cultists presented themselves 

to the kiaps many years later. He apparently had succeeded in making 

Buliminski-feel sorry for him. The time in jail was apparently as much 

protective as punitive. Buliminski took it upon himself to find a way 

to send the young, too young, Lumbua back home. 

And why was this young boy around and about on his own? I do not 

know how old he was when his parents died, but the fact that his kantire, 

rather than his father, stole his earnings implies that he had already 

lost his father. Those whom he might have hoped would help him instead 

exploited him. He talked as though he had sought and enjoyed his restless 

wandering when he was young, but he probably did not have a secure, 

settled alternative. 

It was hard to understand Lurnbua's speech, a bit crarrnY and toothless 

• with time, and lacking in details that did not interest him. I was never 

sure quite where we were, in time or space. What is interesting is that 

in a story where so much was unclear, what was clear were the modes and 

media of interaction which I later came to recognize as characteristic 

of New Hanover, but which I had not yet sorted out when I spoke to Lumbua 

(February 20). 

Summary 

From the point of view of the outsider, people in New Hanover seened 

to be having a good time. They laughed a lot, they talked, they joked, 

they enjoyed themselves at parties. They seemed to be involved in 

"games" that theY. enjoyed. 

44 
But their .interpersonal transactions never achieved the intimacy 

that ends the game. They could not count on the nuclear family to provide 
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minimal services when they were in need, e.g., when they were sick. 

They always had to be ready to assert themselves on behalf of themselves, 

or against exploitation, or to find a little fun. Their interactions 

are divisive, and, in the end, the individual is isolated. New Hanoverians 

turn restlessly to Europeans, to outsiders, to pets, to the "new," in 

hopes of finding what they have learned they cannot find amongst themselves. 

f 
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C II A P T E R T E .N 

THE ARTS 

INTRODUCTION 

The arts in New Hanover nave not acquired fame and comment from 

the outside world as have the arts of New Ireland, a fate which does 

justice to their plastic, but probably not to their verbal and dramatic, 

arts. Their songs and dances superficially look much like those of New 

Ireland, although even the casual observer is likely to notice that New 

Hanoverians use more modern materials, in particular paper and colored 

yarn, in constructing their costumes and headdresses than do New Irelanders 

and leave a general impression of having spent less effort to get something 

together to dress themselves up in. I once heard a Catholic ~.Ussion Sister 

who had been stationed for many years at Vunapope near Rabaul pronounce 

New Hanover's efforts at decorating themselves and their surroundings 

for a show as poor, indeed, compared to what the Tolais of New Britain 

would have accomplished. Her impression is probably that which any 

casual traveller would have and is generally correct. New Hanoverians 

do not spend much time on ritual events, whether in conjunction with 

religious or secular celebrations. 

I will dwell here on the performances I saw that impressed me as 

being characteristically New Hanoverian and not seen at all in New Ireland. 

I saw many more dances in New Ireland than I did in New Hanover, . .:ind hc.-ird 

many more songs, and saw many more carvings. My description here must 

be given with le~s detail, and less confidence, and assigned less 

importance. I think the performances I saw were less important to the 

New Hanoverians than were the performances I saw in New Ireland, just as 

... -
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all organized expression is less important in New Hanover than it is 

in New Ireland. I cannot do justice to the verbal arts in either place, 

but I think that this is probably a much more serious omission in New 

Hanover than in New Ireland. 

In the preceding chapters, I have tried to show that the culture 

of New Hanover is, in general, individualistic. In this chapter, that 

description is extended to all the arts. General behavior as well as 

the arts of song, dance, and carving may be described as spontaneous 

(not careful), irregular (not graceful), general (not detailed), 

assertive (not reserved), rough, and uncontrolled. This description 

gains support and interpretation, as does the comparable description 

given for New Ireland, from general theories, in particular those of 

Hauser and Lomax, which refer directly to the arts. 

NEW HANOVER ARTS 

The Dance 

Structure of Performing Groups and of Dances 

Many of the same dances are performed in New Hanover as are 

performed in New Ireland: they are called by the same names (e.g., 

Solomon, Sakambul), and they look very much alike. This is particularly 

true of the women's dances, which are accomplished by a group of women 

arranged in rows proceeding forward. The men's dance, Soloman, whi~h 

is said to come from the Solomon islands, has the satI£ general form: 

rows of men all facing in the same direction and proceeding forward. 

This dance involves, however, some squatting and even lying on the 

ground, which is not found in any of the women's dances. 

It was not until 1974 that I saw the performance of Sakambul, 

Sukuk, and Kambai, all men's dances. The former two follow a pattern 

• 

• 

• 

• 

• 

• 

• 

• 

• 

• 
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similar to that described for Solomon. It is Kambai which is of special 

interest here, because 1 t is a dance which New Hanoverians reg.'lrd as 

their own and which uses elements that display Lavongai characteristics, 

just as Ta~tanua is a dance which belongs, historically and stylistically, 

peculiarly to New Ireland. 

I had heard more about Kambai in 1967 than about any other 

dance, both because it was a dance that was indigenous to :fow Hanover 

(and not known elsewhere) and also because Silakau and Timui had both 

participated in it when they were children and remembered their 

participation nostalgically. In Kambai, men and boys dance around a 

decorated tree, circling first in one direction and then in the other, 

singing as they go • 

I have already described the reenactments of the jailing of the 

Johnson cultists that were presented along with traditional dances on 

1 
several occasions. These dramasinvolved the use of some men in solo 

parts, e.g., policeman, kiap, along with groups of other men in lines, 

like the lines that marched into jail in their red~~· 

One other kind of performance occurred that I think is 

characteristically New Hanoverian: that of the individual clown. He 

seizes the "stage" alone from time to time. I saw such "clowns" in New 

Ireland, but wherever I was able to find out who the man was playing 

the part, it turned out that he was from New Hanover. 

Style of Movement 

Even though the form of the Solomon dance in New Ireland and in 

New Hanover was the same, the style of movement was different. New 

Hanoverians move their arms and legs in longer, roueher fashion, taking 

longer, more sweeping steps than those taken by New Irelanders. - There is 

no attention to movements of toes, fingers, wrists, or other details 
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of the body; rather, each part is moved as a whole, in a general direction, 

only loosely controlled. Silakau's comment on the New Ireland version 

2 
has already been mentioned: "It is not very strong." 

In another dance I saw in 1974 that used the same kind of group 

formation used in ~olomog_, I have written that the men put down their 

heels first in "square plopping movements rather than flowing ones: 

that is, they lose control as they drop their arms and legs. 11 They also 

used big leaves, which they shook with their hands rather than little 

ones which they "tremble" in New Ireland. 

In Kambai . the men rushed around the tree, jumping and smiling, 

following no definite pattern of steps. It is a rough and tumble dance, 

at the end of which the men and boys threw their decorative skirts ~nd 

headdresses in a heap around the tree. 

Susuk is a very carefully performed, slow moving dance, wherein 

the performers balance a large and elaborate decorative structure on 

their backs. Some men were led by other men, who steered then carefully 

and kept watching the decorations they carried, which seemed precariously 

balanced. I wondered why the style of this dance was so different fro~ 

the usual until I realized, in looking at my photographs (with the help 

of Father Miller, who noticed what I had not seen), that in 1974, as in 

the old days, the structures were fastened by "nails," as they said, 

directly to the backs of the performers. 

The dancers do not drink or eat before performing this dance, 

lest they have blood and pain. Before, Joseph Pukina told me, this 

dance had power. 

The jail ~rama produced some quite flowing lines of men, who then 

fell to the ground as the kiap or policeman, carrying a gun, swaggered 

among them. 

• 

• 

• 

• 
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The gun-carrier in the Johnson cult drama moved in a way 

reminiscent of that of the clown, who walked awkwardly and peered a t 

people and conveyed the impression that simple thfngs ·were difficult for 

him. 

Context 

In the old days, dances were performed on the occasion of ~ 

feasts. In 1967, they were performed only on mission festival days. 

I saw them performed only once, on Father Miller's Feast Day at the 

mission. Enthusiasm about T.I.A. led to a special celebration in honor 

of its development in Meteran village in 1968, where (according to a 

letter to me from T.I.A. President Walla) some traditional dances were 

performed and a feast was served. In 1974, performers from all over 

the Catholic south coast came to dance for the opening of the new brick 

church which the people had built at Lavongai Catholic Hission. European 

missionaries (perhaps about twenty) came from some distance for this 

occasion, and the people from Lavongai, Kalungit and Saula, being nearest 

the church, provided heaps of food for those who came from far away. 

Interpretation 

The people of New Hanover enjoyed performing their traditional 

dances . but felt that they no longer had much opportunity to do so. 

Silakau once said that one reason they did not do the old dances any more 

was that it would make the old men, like MalekaiP-n, cry by reminding 

them of the old days and of their dead colleagues. But in 1967 Malekaian 

was always present and vigorously participating when practice took 

place, on several Sunday afternoons before the final performance, in 

front of some woI?en and many children who were watching. Unlike New 

Irelanders, who were shy and practiced after dark, New Hanoverians 

seemed to enjoy the opportunity for display. 

"' . : 
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It seems likely that dance performance was not hizhly 

institutionalized, like everythiug else, in New Hanover. The Johnson 

cult drama was, of course, new, and probably in the past it was conunon 

for Lavongrls to make up new performances for whatever occasions presented 

themselves. Perhaps the general form is not new: Piskaut said that he 

cried when he saw that -~_olom~~' referring to the reenactment of the 

jailing, thereby applying "Solomon" as a generic category more widely 

than did anyone else in discussion with me. The other Solo~on dances 

I saw in New Ireland and New Hanover were group dances wherein everyone 

took the same steps simultaneously. There was some group movement of 

that sort in the Johnson cult dance-drama, but there were also some 

little scenes of acting and dialogue, rather like a musical comedy. 

The rough and vigorous quality of Kambai is consistent with the 

preferred kinesic patterns as I have described them above for New 

3 
Hanover. 

4 
The clowns have also been mentioned: it is interesting 

that in a culture where so little is institutionalized, and where there 

is so much teasing and playing, laughter itself is among the few kinds 

of behavior that achieved, in the old days, an institutionalized form 

that has endured. 

Structure _of _the Performing Group and ?f Song~ 

Groups of singers who beat drums accompanied dancers in New 

Hanover as in New Ireland. The groups I saw were, however, much snaller 

than the group of dancers, whereas in ~ew Ireland they were about 

evenly divided. 

Groups of adults did not gather to sing in New Hanover as they 

did in New Ireland, either to practice singing for church or for my tape 
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recorder. Group singing in 1967 was found only amongst the young men, 

who composed songs or who sang songs composed by people they knew or 

had heard of, with guitar accompaniment. Piskaut had carved his own 

guitar, and- two younger men had carved themselves ukeleles. 

All the guitar songs had the same harmonic structure: two bars 

of the tonic, followed by two bars each of the subdominant, dominant, 

and the tonic again. The melodic structure was equally simple and 

unvarying. 

The traditional songs which accompanied dances also had simple 

melodies and were built on simple structures which were repeated, here 

as in New Ireland. 

The only traditional song which people wanted me to record was 

that which accompanied Kambai. When pressed by Silakau and a few 

others to perform, Malekaien sang this song, alone, for us one day and 

for my recorder. 

Style of Singing 

The singing that accompanied the performance of Solomon was 

strong, loud, assertive, and accomplished with appropriately corresponding 

5 
facial and body movements. Several men sat cross-legged on the ground, 

beating various kinds of drums as they shouted out their song. 

The style of singing the guitar songs could be described as 

"rough" or ... casual." No attempt was made to create a polished performance. 

Sometimes two or more individuals with two or more guitars played two 

or more songs at the same time on my verandah, each concentrating on 

trying to figure out what he himself wanted to sing. When a performance 

was particularly .directed at my tape recorder, the major interest in 

the song seemed to be in its content rather than in the style of 

performance. 
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Context 

Traditional songs we re sung to ;:iccompany d:rnces, :rnd " riode rn" 

6 ones to pass the time away in the evenings, as described ri.bove . 

Translation 

New Hanoverians did not know the meaning of the words they san[j 

for Solomon, but they said they knew a general story th:it went with 

7 
it. However, the words to the guitar songs were clear and meanin g ful, 

and people volunteered to repeat them, translate them, and expand on 

the neaning for me. (When they finished singin3 a song, one of the 

young men would usually say: "How the meaning of this sorq~ is this," 

and then explain.) The songs described incidents that were "newsworthy" 

at one time or another, a few of them going back as far as Horld T•7ar II, 

but most of them derived from more recent even ts. The re 'l:.7as one about 

the time a woman hit her husband 011 the head with a stone, a nd he was 

unconscious for two days and in the hospital for two weeks. In the 

song, the woman was represented by a flying fox; and the men found it 

amusing to sing the song in frout of her without ever letting her know 

that it was about her. 

!fost of the songs I heard in 196 7 were about the coming of the 

U.S.A. Hany had been composed by the men while they were in jail tozether. 

One was about the long line of men in red ~ laps (the jail unifom) 

extending over the hill at Taskul. 

The Plastic Arts 

Structure of Producing Group 

From my rE7search in 1967, I concluded that "the Lavongais did not 

d i d • • 11 0 r i Cl 196 7 . 11 8 
carve in woo or pa nt, tra i.tiona y I did see some 

decorations for people and buildings. I watched peo!:Jle prepare their 

• 

• 

• 

• 

• 
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dance costumes from easily available bush materials in a single morning 

before the dance. Some of them had been working on their head decorations 

for a longer period of time, each man or woman alone,:in his or her 

spare time.-

Kambai: In 1974, I was fortunate to see a production of a dance 

which requires the production of a work of plastic art: a decorated 

tree around which men dance. The tree was decorated near the beach in 

Lavongai village behind a fence of coconut leaves, which were stood up 

side by side so that they loosely overlapped. Within the four-sided 

enclosure thus formed, men worked on decorating the tree, which had 

been cut down and brought into the work area, where it lay on its side. 

The tree had first been painted white all over and then decorated with 

various colors. Some parts of the tree were still plain, and I saw 

two men painting colors on separate parts of the tree. Whenever I went 

into the enclosure, I saw several men, each working alone, without 

conversation. Some men were carving objects to be hung on the tree. 

Structure of Productions 

Kambai: The designs painted on the tree could not all have been 

traditional: they showed boys wearing shirts with button-down pockets, 

a truck, a plane, a face. Small limbs were banded with stripes, which 

were sometimes filled with dots of contrasting color. 

The most outstanding carved decorations were made by particular 

individuals and were probably not traditional. Thomas made a long, slim 

fish. Pasingankungaies of Saula made two small wallabies. He had also 

made a crocodile to give or sell to another group for its dance. His 

little wallabies .were naturalistic and somehow Disney-like caricatures, 

I thought; and the crocodile was almost life-size, and almost life-like, 

but also a caricature. 
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Phillip Matas, Joseph's adult son, made two birds largely out 

of the natural shapes of coconut husks. These outer coverings fo~d 

the bodies of the birds, and to them he attached carved heads and • 
legs. One -he painted white, the other black. 

These carvings and others were hung from the Kambai tree, along 

with bananas, coconuts, betel nuts, and other objects. • 
The tree was carried by a crowd of men over to the dance groWld 

and set up in a hole dug to receive it. In the old days, they said, 

the tree would have been left in place to reestablish itself and go on • 
growing. Silakau and Timui had especially fond memories of an earlier 

performance of Kambai when they were small children and were dressed 

up and carried on the tree as part of its decoration. • 
Sakambul: Sakambul is a dance in which performers hold a small 

"'10oden representation of a bird's head in their mouths as they dance. 

The bird was carried in soft wood and covered with a brown fuzzy material 

which represented its feathers. 

Dance Decorations: Several groups of women in dances I saw in 

1967 and 1974 wore traditional leaf hats, called kapil, when they danced. • These hats are identical to one in the Chicago Field Museum collected 

in the early 1900s. It was made of perhaps twenty leaves sewn together 

along their edges so that the hat thus formed comes to a peak at one end. 

It was then painted white, but left otherwise undecorated. The only 

other major traditional production in New Hanover, the karuka, is made 

of the same leaves sewn together in the same way. It is a sleeping mat 

of two layers which is closed along only two of its four sides. Karuka 

were opened and ~sed as hooded rain capes. They were valued offerings 

at maras gatherings. 

• 
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In 1967 many men made headdresses of "god's eye" designs, 

constructed of wood and wire and yarn. Some "Were set on top of springs 

so that they bounced in the dance. 

Many.. people cut fringes for skirts and headbands out of paper, 

but many also used traditional bush sources for these fringes. As in 

New Ireland, many used colored dyes from the Chinese stores to color 

these costumes. 

General Decorations: In Lavongai, people made some decorations 

to hang around between buildings at the Mission on a special day for 

the church. These decorations are of interest because they contrast 

with comparable decorations made in New Ireland to decorate the structures 

on which malanggan hung, the Council house for special celebrations, 

or the village when visitors were expected. In these decorations 

people in both places used the white leaf from a plant they found along 

the beach. The New Hanoverians produced an uneven, relatively unprocessed 

string of these leaves which displayed its natural scalloped contours, 

whereas the New Irelanders tucked the white between red and green croton 

leaves which were all rolled and stabilized together in a highly processed, 

highly structured border. 

The Verbal Arts 

Structure of Productions 

It is probably the verbal arts in which the Lavongais excel. 

Their skill with language, the frequent use of metaphor and of the 

subtle rhetorical question, their interest and ability in storytelling: 

these features I observed. But I did not study their language or 

their stories. 
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Father J. Stamm, M.S.C., who was at Lavongai 1937-41 (and who, 

in 1967, was retired at Vunapope in New Britain) wrote a Grannnar of 

the local language in which he says this in his preface: 

Thi~ is a translation of my grammar of the Lavangai (sic) 

language which I compiled at Lavangai during the years 1937-41. 

At that time I wrote in the introduction of that grammar: A 

Grammar of the Lavangai language will be a torso of a grammar 

for a long time. What I wrote at that ·time, still stands 

today: This grammar also is only a torso. A study of this 

language for a decade or for some decades will not reveal 

its secrets. I may say it here: the Lavangai language i s 

the finest of all the melanesian languages I have ever 

learned, and I learned six others. No other melanesian 

language has such a flexibility of expression, and I dare to 

say: Any modern book can be translated into this language 

9 
without unduly forcing the original text. 

10 Many examples are to be found in the verbatim accounts given above, 

• 

' 

• 

• 

but I will illustrate my point here with some that particularly impressed I 

me but have not found a place yet in this account. 

Silakau told me one day just before I left Lavongai that he did 

not know what to think now that he realized that I did not believe in 

God as the missionaries did. Not wishing to betray the missi on that had 

been so kind to both me and Silakau, and yet wanting to be honest, I 

said: "Don't worry about my views. There must be something . Who made 

the coconuts, and who made the ocean, and who made you and me?" "Yes, 

I know, God," he answered. I went on with my work and said nothing. 

After a moment's pause, Silakau said with a smile, "But who made God?" 

On another occasion he said, idly, "You and I do not know about the 
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because we hold a ~~up to it." 
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He only know th .~t it is there 

Silakau and Tombat and Joseph were the Lavongais with whom I 

spoke most who were particularly skillful in creating dramatic accounts 

of daily happenings. I have already given Tombat's and Joseph's most 

11 
striking remarks in other contexts. 

One story was told to me by three different nen. It was one 

which seemed to be well known and one which they thought I should have 

on ~y tape recorder. It was about a boy who had sores on his skin 

and who was made to sleep outside the house with the pigs. He had to 

cook and serve food to his brothers and parents, who treated him harshly 

and forced him to find his own dinner amongst the scraps thrown to 

the pigs. With the help of a magical power he obtained in the jungle, 

he was able to shed his imperfect skin when he wanted to do so. He kept 

his new power secret until he had killed his family. He then put on 

new skin, became beautiful, and lived happily ever after: alone. 

Context 

In the old days, it seems likely that men practiced the verbal 

arts informally in the rangama house, as they did on my verandah in 

1967. Some formalization occurs in the dance-drama and in the composition 

of traditional stories. 

INTERPRETATIONS 

~le J.n Art and Culture 

While the arts of New Hanover have been given less attention than 

the arts of New ~reland, not only by the world but by their creators, they 

are equally appropriate expressions of the culture of which they are a 

part. They are probably just as stable, though there is no evidence that 
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they are supported by strong institutionalization. Only the pointed 

hat, the kapil, is known to have come down from preEuropean times, and 

we may guess that Kaml:ni also has a long history in this island. 

Naturalistrc Style 

The New Hanover style fits well, but not perfectly, what Hauser 

calls the naturalistic style: "The naturalistic style prevailed until 

the end of the Palaeolithic age .•• the naturalistic attitude, open 

to the full range of experience ••• representations true to nature 

the concreteness of actual living experience .•• (this) art 

( ) 
.. 1 2 tries to create likenesses rather than symbols of the object. I 

have stressed the "open" attitude in New Hanover and the attempt "to 

create likenesses" in the dance-drama and in the plastic arts. There 

is, however, no "loving and patient care devoted to the details of the 

13 
object," and I think it could be argued that this kind of attention was 

not given in the Palaeolithic art, of which Hauser is specifically 

writing, either. Details of particular interest are given notice in 

that art, even exaggerated notice, as in New Hanover art, but there is 

no attempt to patiently catalogue the object. Both arts have a sketchy 

quality, reflecting, in the case of New Hanover, the rapid, only loosely 

controlled movements which are typical of them and comfortable for them 

and expressive of them. Some of the objects hung on the Kambai tree 

implied a greater patience than others, a willingness to sit down and 

smooth the surface rather than leave it as nature made it, or only 

slightly disturbed from that condition; but these individual differences 

are the least we should expect of the art of these individualistic people. 

The art ot conversation, the only verbal art of which I have any 

knowledge, can .be said to be naturalistic. Lavongais tell a story in 

all its parts, exploring every nook and cranny, dramatizing where words 

• 

• 

• 
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might not do justice to the fullness of an event. By contrast, New 

Irelanders trim away all the rough edges, and then all that is not 

essential, and answer with a monosyllable that affirms or denies. The 

pattern there is one of brief utterances, perhaps several exchanged, 

and much silence as part of the rhythm. It is only the essence that is 

conveyed, neatly ordered and cleaned up. 

The naturalism of New Hanover demands a true-to-life, blow-by-blow 

account, even if it is shameful, even if it is wrong, even if the teller 

never found out exactly what was the essence of what was going on. 

Whatever was going on, whatever may have been the root of some encounter, 

any part of what is happening is interesting and, as part of the whole, 

important. 

New Hanover Plastic Art: Further Interpretation 

During my study in 1967, I saw no plastic art beyond the decorations 

I have described in New Hanover. The interpretation that I made of New 

Ireland art, using primarily theoretical expositions by Lomax and Hauser, 

implied that the plastic arts of New Hanover, had there been any, would 

have been naturalistic. I was, therefore, very pleased to find, when I 

saw the Kambai art form in 1967, that it was, indeed, naturalistic. 

Furthermore, while there are many kinds of "naturalism," including, for 

instance, the Ife heads of Nigeria, the "naturalism" of New Hanover 

plastic art is consistent with the tendencies that have been described 

here for their culture in general. 

The whole Kambai tree as a work of art can be described as 

"naturalistic" in that objects of nature were selected and used and, 

one may suppose, , appreciated for their natural, minimally processed 

qualities. Silakau and Timui remember when they were themselves living 

"natural" decorations on the tree, along with food, betel nuts, and 
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so on. Tile tree itself is not altered in its shape, but used as it is, 

except that, like the dancers, it is enhanced by decoration. Some men 

painted a few sketchy designs on it, each artist finding a spot and 

making his mark. Like the children to whom I sometimes gave paper and 

crayons, these artists did not stay long at their work, nor did their 

pictures appear carefully planned or finished. Little attempt was made 

by the artists to impose order on the tree, just as little attempt was 

made to impose order on their lives. 

In 1974, carved objects that some individuals wanted to make 

formed the most outstanding decorations on the tree . Phillip Matas' 

contribution is the most interesting for the point I am making here. 

He saw in the coconut husks a shape that reminded him of the shape of 

a bird's back and its tail feathers, and with a little processing of 

the coconut he made it represent a bird. I think in this act we see a 

respect for the shapes nature produces, and a reluctance to interfere 

with them. 

Pasingankungaies' wallabies are "naturalistic" in another sense. 

He carved two little animals that slightly caricature nature's productions, 

aiming at a general idea and exaggerating here and there to give an 

impression that is slightly comic. Perhaps we can see these carvings 

as a somewhat mocking comment on their own attempt to reproduce nature, 

which I think a Lavongai would not expect to be able to conquer through 

imitation. 

Sakambul was performed on the same day in Lavongai and in Mangai 

in 1974. I saw only the Lavongai dance, but Kasino saved a bird's head 

used in the New Ireland version for me. Tile birds' heads used on that 

day clearly reflect the tendency toward the geometric in New Ireland, 

and the preference for the naturalistic in New Hanover, in color and 

.. .:. .. 
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texture as well as in shape. The New Ireland head is "squared off" 

and covered with blue felt, and beads are hung from the bird's beak. 

The New Hanover bird's head is covered with a kind of brown fuzzy material 

meant to suggest the bird's feathers. Rattles used in the two places 

show the same contrast. The New Ireland rattle is made of shells that 

are highly polished and that have been "squared off" by having the 

irregular end of the shell cut off. The shells are hung in rows and 

interspersed with beads that are machine-made. The New Hanover rattle, 

by contrast, merely strings together some shells of dull finish. 

I think it is this interest in nature, retouched, perhaps, but 

only lightly, that explains the New Hanover interest in the display of 

the bones of the dead, decorated, that apparently commonly took place 

in connection with maras. Makios knew how to use a vegetable gum to 

model a flesh-like look on the bones of the dead, and people came to 

see this work. We may now lean, I think, toward calling this a work 

of art for New Hanoverians, rather than a spectacular or sensational 

or magical or religious object. 

New Hanover Singing: Further Interpretation 

Lomax's classification of singing styles as "individualized" or 

14 
"integrated, groupy 11 has already been described. While many of Lomax's 

specific indicators do not differentiate and explain New Hanover songs, 

his general statement about different kinds of communications in singing 

does apply clearly. New Hanover songs conform to his classification 

of "individualized" singing in that the texts of the songs are complex, 

precisely enunciated, and presented in a "noisy" voice. Comparable 

complexity is no.t found in the melodic, metric, or hannonic structure, 

features we would expect to find in a more highly developed art form 

that produced solo performers. However, where the New Hanover songs 
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do meet the criteria for an individualistic people, it is with regard 

to characteristics that affect the "semantic load" that the songs carry. 

New Hanover songs have a message, and they want it to be heard. This 

was especi~lly true of the Johnson cult songs and the reenactment of 

the Johnson cult jailings, as well as of the cult itself. 

New Hanoverians, in contrast to New Irelanders, were interested 

in the meanings of their songs and dances and volunteered to tell me 

what they were about. The dance-drama about the jailing of Johnson 

cultists was the most complex narrative expression produced by the 

cultists. It was "textually complex," as are the Western European ballads 

to which Lomax refers as an illustration of the kind of expression 

produced by persons best descri bed by his "model A," the individualized 

performance model . While Lavongais did not ordinarily have solo singers, 

there were solo parts, such as that of the kiap, in this dance-drama. 

Lomax' s model, in any case, defines what he calls "maximal c ases." New 

Hanover, for all its individualism, maintains a group structure in 

many ways that is absent in, for example, a modern city; and its women 

sing some songs, and dance some dances, in groups. The extreme cases 

which I am interpreting here show an outside limit of the New Hanover 

system which is not a possible alternative in New Ireland. I t would 

be "out of bounds" in New Ireland as an aes t hetic event. 

New Hanover Dance: Further Interpretation 

In the dance, the Lavongai style contrasts with that of the New 

Ireland style in the direction that Lomax's views would lead us to 

expect. Lavongais dancing, like Lavongais working and moving about in 

everyday life, a_re quick, concerned with the general rather than the 

particular, the whole rather than the part, the heart of the matter 
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rather than the control of the details at its extremities. New Hanoverians 

do not enjoy repetitive process: they just want to get the job done. 

With regard to body movements, Lomax has pointed out that "the main 

posture us&d in dance is the body attitude that runs through a majority 

of everyday activities"; and I have reported that the kinesic style of 

the dance in New Hanover uses the same random, sketchy, uncontrolled, 

whole, assertive movements, which take their appearance from the spontaneous 

irregularity which is characteristic of body movement style in New 

Hanoverians in whatever they are doing. By "random" I refer to the 

spontaneous, unplanned appearance of movements. By "sketchy" I mean 

that the movements of the arms and legs are general rather than prescribed 

in detail. By "uncontrolled" or "free" I mean that they are thrown out 

of close control, achieving an irregular, wandering quality; by "whole" 

I mean that the looseness of control carries through to all parts of 

the body. By "assertive" I refer to the large, fast, jerky quality of 

the movements. 

This description especially fits Kambai, the dance which New 

Hanoverians consider especially their own. In this dance, the men move 

assertively as a crowd, not as an organized group, each man moving in 

relation to the central pole rather than in relation to each other, 

with consequent bumping and laughing. The social structure of individualism 

in New Hanover, where people are often more interested in their relationship 

to impersonal central principles rather than to each other, finds a 

parallel in this dance. 

In one of the dances in which men hold something in their hands, 

I noted in 1974 that they held big leaves and shook them with their hands, 

manifesting less interest in the control of details of the body, a concern 

of "groupy people," than did New Irelanders in their Tantanua dance. 
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New Hanover Verbal Art: Further Interpretation 

The "integrative imperatives" of which Malinowski wrote are 

fulfilled in New Hanover mainly by the verbal arts. The "semantic load" • 
-

(using Lomax's terminology) of songs is high: Lavongais are impatient 

with forms without meaning, and neither daily routine nor sacred ritual 

holds their attention. They need, therefore, many words of refined • 
subtlety in order to move and fit and change and try. In the Johnson 

cult, group cohesion was based on an idea expressed in words , not on 

behavioral forms. It was a "talky" cult: as an integrative movement, • 
it reflected the style of New Hanover art and culture. 

Iconographic Meaning in an Informal Culture • 
So far as I know, no one has suggested any esoteric symbolic 

meanings for any of the arts of New Hanover, which does not mean that 

there is none. In an individualistic culture, where there is little I 

institutionalization, one would not expect symbolic meanings to be 

institutionalized, but it is quite possible, even likely, that individuals 

attach special meanings to their expressions, however unique or traditional 

either the expressions or the symbols may be. New Hanoverians seemed 

to me to be very interested in the meanings of things, general and 

particular. With regard to their songs and dances, they told me the • 
meanings. They were direct and historical, though sometimes put in 

poetic, metaphoric forms. 

Whenever I saw New Hanoverians singing or dancing, and when I 

saw them painting the Kambai tree, they were always laughing, having 

fun, or perhaps at the triviality of their pursuits. It was another 

example of the self-mockery I saw so much of in New Hanover. Some of • 
my photographs show that when I took their pictures they would immediately 
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put on a serious, solemn, sometimes even martyred or heroic pose. They 

were acting, acting serious. With a people like this, one is not likely 

to find that they have been accused by outsiders of creating deeply 

mysterious,-religious art with complex iconographic meanings. If they 

secretly do attach solemn meaning to their works, and I think some of 

them probably do, they would never let anyone know, and it would not be 

institutionalized. 

Individuality and Pattern in New Hanover Art 

New Hanoverians see themselves as individuals in their artistic 

expressions. The men talk of women noticing them in the dance they do 

together, and each man believes that his performance is different from 

that of other men. 

This point of view was especially clear with regard to story­

telling. After Thomas told me the story outlined above, he said: You 

must hear Lomba's version; it is different from mine. Lomba came and 

told his, and it seemed exactly the same to me. I tried without success 

to find out how they thought it was different. People then told me that 

I must hear Tombat's version, that it was different from the other two. 

Again, I could not see the difference, and I was surprised that they 

could not tell me what it was, as they usually were good at analysis 

of this sort. 

I now interpret their view that each version of their "Cinderella" 

story was different as part of their individualism: each version was 

different to them because it was told by a different individual, each 

in his own partic~lar style. Since the dramatic arts are so important 

to them, I should have realized that it was the rendition, not just 

the content, that was important. I know that my sluggishness in understanding 
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their stories, which they had to tell me in pidgin, interfered with the 

performance. One time Thomas wanted to tell Silakau a story, and he 

gave up telling it in pidgin and, despite my protests, told it in the 

local language with more animation than was typical for him. I think 

the men telling the stories to me were not able to put on a high-quality 

act because of my slow, maddeningly analytic responses to what they 

saw as a good story. They probably did not feel they could show their 

various interpretations when I was just barely able to follow essential 

features. 

In contrast, Eruel thought that each version of Vaia that he 

carved was "just the same," even though one had only a head and another 

had head, body and limbs. He saw himself as just one of many carvers 

in a long tradition, as part of a group of men, each doing f undamentally 

the same thing. New Uanoverians each saw themselves as a solo act. 

Native Concepts of Style 

I have already reported Silakau's comment, that about a dance he 

saw in New Ireland which indicated that he saw the dancing of New 

Hanoverians as "strong" by comparison. While New Hanoverians certainly 

did not think that they had a great tradition in the visual arts, they 

did seem to very much enjoy the carvings for the Kambai tree. After 

the dance, I bought the carvings and took them to my house, and many 

people came by to see them. They smiled and seemed to think they were 

"cute," rather than awesome or elegant or incredible. I think that they 

would have recognized the greater complexity of the New Ireland malanggan 

art to their o~, that it was produced only through a much longer and 

perhaps more technically skilled processing; but I think they would 

15 
not have taken pleasure in it as they did in their own. 
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Further Interpretation: The Questing Arts 

New Hanoverians do not like institutionalized answers in art, 

just as they have not accepted them anywhere in their culture. They do 

not really-like answers: they want to foist the responsibility for 

knowing things onto other people, and then they don't want to hear about 

it. They do not really want to comprehend, because comprehending means 

closure, an end to the quest: hence, comprehension is manifestly 

impossible. There can be no end to the quest. 

Ayres' work for the Cantometrics project is instructive here. 

There is more stress, I think, in New Hanover than in New Ireland, for 

both infants and adults, and certainly more seeking for new stimuli. 

The exploratory quality of New Hanover character has been illustrated 

16 
elsewhere. 

The Lavongais are seekers who do not wish to find. They want 

to see what is there: they do not really wish to change it. They 

express helplessness in words, in a cult; and they express loose control 

and lost control and unwillingness to control in their art. They cannot 

boss or be bossed, nor can the media in which they create art forms. 

Their whole approach to nature, including human nature, is as a subordinate. 

In their social lives they let their "liking" take its course, and in 

their art they let nature take its course. They do not wish to control. 

They just do not want to be controlled, 

New Hanoverians have a Dionysian character in that it is expression 

--by themselves, by other people, by nature--in all its complexity and 

vigor that is fundamental to them, not the control they might, given 

perfect knowledg~ through expression, then exercise. They express 

dominance, but do not expect to dominate. Despite all their bluster, their 

art tells us of a people who do not wish to move others, or to be moved • 
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CONCLUSION 

It b3 not necessary to point out that the arts of New Hanover 

are not "religious" in the ordinary sense; that the Kambai tree is not 

some kind of tree of life, or earth mother, or great father. The arts 

have meaning not because they have some religious or political or 

social or economic or mythological task to fulfill, but because they 

provide opportunity to play with the elements of style which order the 

experiences of the dancers all through their lives. This ordering is 

fundamental communication and, in the long run, is essential to the 

survival of the group. 

The verbal arts are developed to meet the need for collll11unication 

in this society where individuals feel separate and different, where 

they are not able to understand their social environment through mastering 

a few simple rules , where each encounter offers new possibilities, and 

where people do not really want to be alone forever. The "Cinderella" 

type story that the Lavongais chose to tell me speaks clearly of the 

rejection and isolation they sometimes feel in their own families. It 

testifies that the humiliation and exclusion of the weak results from 

unjust treatment by the strong, but the weak have secret powers that will 

help them triumph over those who have mistreated them over their own 

weakness in the end. 

Lomax states that style is defined by redundancy. The redundancy 

that I find in New Hanover, in their arts as in their daily lives, may be 

summarized as assertive, sketchy, uncontrolled, whole, spontaneous behavior 

by individuals, each of whom is going his own way. 

f')'. -
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PART FOUR: CONCLUSION 
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CHAPTER ELEVEN 

CONCLUSION 

Summary of the Styles of Cultures 

I have described the styles of culture in New Ireland and New 

Hanover in this paper by comparing and contrasting them with each other. 

An analysis of structure and function finds a group of people in New 

Ireland and an individual or category of individuals in New Hanover. 

This is so in relation to the ownership, use, and exploitation of 

resources; the organization and leadership of activities, and the 

political and economic networks of relationships; and the structure of 

institutions which bring groups together in New Ireland and maintain 

individuals discrete in their categories in New Hanover. The modes and 

media of expression between individuals and groups, which bring them 

together or keep them apart (or both) show how large egalitarian groups 

persist over time in New Ireland and how even small groups cohere 

abrasively, peck-ordered, in New Hanover. I have shown how the respective 

styles of culture are expressed at the level of individual kinesic 

patterns in everyday life, and at the group level in traditional art 

productions. Where New Ireland expressions are gentle, detailed, 

restrained, respectful and inclusive, New Hanover expressions are 

assertive, general, spontaneous, rejecting and exclusive. In New Ireland, 

each follows the known path; in New Hanover, each makes his own way. 

Summary of Structural Foundations 

The gro~p-oriented culture of New Ireland is founded on the 

matrilineal, matrilocal extended family; which is itself derived from 



I 7 :'. I 

the corporate status of matrilineal sub-clans and the cooperative 

functioning of sub-clans of a single clan, as well as those of different 

clans. The individualistic culture of New Hanover is founded on the 

virilocally- settled nuclear family, the children of which belong to 

matrilineal clans which do not have corporate functions, either as a 

whole or in their local clusters. 

In New Ireland, the residence rule is not strictly matrilocal. 

It is said to be bilocal, and people do move back and forth between 

the home places of husbands and wives. But people with children spend 

most of their time living matrilocally, because the inheritance rule is 

strict, and it is matrilineal. In New Hanover, by contrast, it was the 

virilocal residence rule which was strictly endorsed and generally 

followed, while the transfer of property was defended variously and 

vaguely through patrilineal or matrilineal connections. The application 

of rules and alternatives brought people of one or two clans .in New 

Ireland together with land which they all felt was clearly theirs and 

to which they attached their labors and their sentiments without fear 

of dispossession; whereas the application of rules and alternatives in 

New Hanover left people of several clans together in tenuous units in 

relation to land which nobody clearly owned or controlled. 

Malanggan ceremonies are the institutionalized expression of all 

significant aspects of New Ireland social structure, culture, and 

personality. Within them, obligations of many kinds group people 

variously, and the network of cross-cutting ties thus created unifies 

and expands, rather than dividing and boundi ng, all who part i cipate in 

the whole. Ther7 is no comparable institution in New Hanover within 

which exchange and distribution take place between social persons 

according to canons of high generosity and reliability. Distribution 

• 

• 

• 

• 

• 

• 

• 

• 

t 



in New Hanover was accomplished through random exchanges of goods for 

money, which people either manufactured themselves or obtained by selling 

things, usually surplus sago, to strangers in the small islands. Lavongais 

built no itrStitutionalized social or economic or political or traditional 

alliances as a result of these impersonal trade transactions. Their 

lives were unfettered by the long-term obligations that sometimes "stuck 

to the skin" of New Irelanders. But they built connection to each other 

through talk, through common cause, through faction, through ideology, 

and, in the 1960s, through the Johnson cult. 

Within the enduring group in New Ireland, all help each, the strong 

and the weak, to take a full place, giving where help is needed, thinking 

that their fashion is good, but scarcely noticing that they have attained 

a society which is egalitarian. In New Hanover, individuals eloquently 

claim that all men are equal, and each assertively seeks to take his full 

place, while the weak go to the wall and the strong carry off the spoils; 

and all see that this is so and deplore the fashion which they clearly 

see is profoundly theirs. 

Non-Cultural Factors Influencing Style 

I have described styles with a view to showing the coherence of 

elements within each style. I have not tried to explain how the styles 

came about. Here I review factors which are non-cultural and external 

to style, which may have influenced the different developments of the 

cultures of New Hanover and New Ireland. 

1) History of Contact. 

New Ireland has had greater access to European culture and to 

economic opportunities provided by the European presence. The Germans 

built a permanent road down the east coast of New Ireland before 1910. 

_. : 
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People and cash crops (mainly coconuts), which pcopla learned to plant 

from the high number (by Territory standards) of plant~rs along the 

road, come up the road into the town of Kavieng, where there are one 

hundred Europeans and three hundred Chinese. The Europeans are mostly 

administrators; the Chinese are largely merchants. Several trucks full 

of merchandise from the Chinese stores go down the road every day from 

Kavieng, and government officers and service personnel can easily go up 

and down the road to accomplish their tasks. Paradoxically, the 

availability of easy transport for government officers has actually 

reduced native contact with these officers, who now return to Kavieng 

at night instead of sleeping in the village rest houses. 

To get to New Hanover, government officers must go by boat. The 

increasing availability of speedboats for government officers has done 

for New Hanover what a fleet of Administration landrovers has done for 

New Ireland: reduced native contact with the Administration officers, 

who can easily speed back to the Government station at Taskul at night. 

New Hanover has had far less contact with government personnel than 

New Ireland in the past, even before speedboats were available. There_ · 

was no permanent Government station on New Hanover before the Johnson cult. 

Long contact with the Missions is sometimes cited by New Irelanders 

as the source of their "brotherly love" and help for each other. There 

have been fewer missionaries for fewer years in New Hanover than in New 

Ireland. However, Lavongai village is the site of a Catholic Mission 

that has had a succession of beloved German priests since the 1930s. 

New Ireland missionary work began with Fijian and Samoan missionaries 

about the turn of the century. 

New Hanoverians have had reduced contact with the outside world due 

to European reaction to the prevalence of leprosy in New Hanover. Nearby 
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Analaua island has been a Leprosy Hospital (run by the Catholic Mission) 

since the 1930s, and New Hanoverians were apparently not recruited as 

labor after that time. There are very old men in New Hanover who have 

been away t-0 work, but there is a whole generation. of middle-aged men 

most of whom have never worked on a plantation. It is these men who 

formed the core of the cult group, but they were joined by all other groups. 

New Hanoverians have been free to come and go for years now, but 

they still do not go in large numbers to work on plantations or elsewhere 

for these reasons: 

a) Planters find that they want to work very little and 

get a lot of credit at the plantation store. They are viewed as no 

more likely to get into fights than the Sepiks and New Guinea Highlanders 

favored as laborers in the Kavieng District. 

b) New Hanoverians do not want to go away from home. The 

reason they give for this is that their wives run off with other men when 

they are away. This, in fact, is usually the case. It happened when 

the men were in jail for nonpayment of taxes, and it was one of the main 

reasons that the men did not want to keep going to jail. 

c) Another reason New Hanoverians do not like to go away 

from home is that they are insecure about being fed and housed away 

from their own resources. In their experience, going away from home 

means real hardship. One planter told me that he found that New Hanover 

men get "homesick" when they are laborers away from home. 

2) Biological Factors 

New Irelanders have more malaria, TB, and stomach ulcers than do 

New Hanoverian&, .according to estimates informally made by European 

medical personnel in the area. It is well known that their early contact 

with Europeans brought them Veneral Disease, which accounts for the vast 

depopulation experienced after the turn of the century by Tabar and 
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northern New Ireland. This explanation for depopulation is the conclusion 

of a comprehensive study made by Dr. R. F. R. Scragg when he was head 

of the Public Health Department in the Kavieng District. 1 

New ·Hanover did not experience this depopulation. Their disease 

problems were due largely to leprosy. Medical Assistant Carroll Gannon, 

who worked previously in the New Guinea Highlands, has observed a high 

incidence of asthma in New Hanover. 

New Hanoverians occasionally complained that their problem was 

that they had no old people to show them what to do. lfuile I have no 

statistics on the subject, I agree with the impression these informants 

had: there are very few old people visible in New Hanover, and many 

more in New Ireland. I have no hypothesis that would account for this 

difference at this time. 

New Irelanders, according to general opinion amongst European 

medical personnel, have very low red-blood counts (hemoglobin). The 

average hemoglobin count in New Ireland is below that with which the 

average European can live. There is at present no systematic study 

published to confirm this generalization. I nformants in New Ireland 

told me that a doctor of an earlier era had told them to eat green leaves 

to "change the blood"; and, in an attempt to cooperate, they added some 

green ferns or a few taro leaves to Sunday dinner. New llanoverians, by 

contrast, eat a big handful of the green fern leaves at nearly every 

evening meal. They look healthier than New Irelanders, but this may well 

be only because New Hanover has fewer old people to influence the impression 

given the observer and because New Hanoverians move more quickly and in a 

manner more fami+iar to Europeans. (In this book, this kinesic distinction 

is viewed as part of the overall cultural distinctiveness of each area.) 

New Irelanders, however, have great stami na and during malanggan 
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preparations work from before dawn until 2 a.m. sometimes for a week 

and less strenuous, but still strenuous, hours for a month before the 

final feast. 

3) Ecological Factors. 

Both New Ireland and New Hanover have large areas of unused garden 

lands now. However, the existence of the custom of kiut makes it seem 

likely that New Ireland had land shortage in the past. The past that 

helped to create the transfer of land to children through their mother's 

suicide may not have been in New Ireland, but in some much smaller island, 

perhaps Micronesia, where such sacrifice made sense. There is no 

evidence of former land shortage in New Hanover. There is some evidence 

of soil exhaustion in New Ireland in the north; but there is plenty of 

land available that has long gone unplanted. People do not worry about 

taro being too small, because they are buying rice from the Chinese and 

depending on sago rather than on root crops. 

Neither New Irelanders nor New Hanoverians are expert fisherman. 

Hoti.iever, in both islands people can easily get fish for dinner if they 

want to make the effort. They are aware, however, that nearby sea areas 

can be over-fished. 

Persistence of Styles in Culture 

Many people, both native and European, attribute the differences 

between New Ireland and New Hanover ~when they are brought to their 

attention) to non-cultural factors, or to factors external to each culture. 

As mentioned above, New Irelanders sometimes attribute their own style to 

missionary influ~nce. New Hanoverians all attributed some of their 

"rubbish fashions" to the disruption of the Johnson cult. 

<t'; .... 
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Many anthropologists, too, also tend to explain culture in terms 

of non-cultural factors, or factors of culture external to _the culture 

under study. I acknowledge the importance of these factors. With the • 
data from my own research, I cannot measure their importance. I have 

cited them here in order to suggest the directions of their varying 

influences. • 
The data from my research supports the concept of culture as a 

tenacious organizing force. The concept of "style" in culture includes 

structure and function, but emphasizes the opportunities provided by • 
cultures to individuals for self-expression; and the opportunities these 

expressions provide for groups to integrate. I have written about these 

cultures as functional and expressive wholes. • 

Analyses of functioning wholes have in common an insusceptibility 

2 
to analyses of change. As I have interpreted New Ireland culture, 

the institution of malanggan depends on child-rearing patterns, leadership I 

patterns, and artistic expressions. We know that the institution of 

malanggan predates missionaries in New Ireland; therefore (according to 

my interpretation), "brotherly love" predates missionaries in New Ireland. 

The institution of malanggan does not, and could not, according to my 

interpretation, exist in New Hanover. New Hanover cynicism about Big 

Men and about "human nature" could not support malanggan. I know of • 
two attempts to bring malanggan art and ceremony to New Hanover. These 

were isolated incidents which produced no changes in New Hanover culture. 

Slmilarly, my interpretation of their culture does not support • the view of some New Hanoverians (and of some Europeans) that before the 

Johnson cult New Hanover was a hospitable island. There may have been 

more food and more hospitality than there was in 1967, but the preponderance • of evidence indicates that the style here described was not substantially 

. : 
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different from what it was in 1967. Tombat is about thirty-five years old, 

but when he was a child he had to go from ~ to ~ until he found 

one who was not cross and who gave him food. That single incident is a 

"foreign language" in New Ireland. It could not occur. 

I have described some aspects of the lives of children in order 

to show how they are consistent with other aspects of the cultures. I 

have not treated childhood as a determinant of culture. There is, of 

course, a vast literature on this subject. I have cited here only one 

especially relevant study, Ayres' survey of studies of infantile stress 

3 
Wldertaken in connection with the work of Lomax. 

Perceptions of Informants 

Taores of Livitua, New Ireland, and his wife, Ewodia, of Kulibung 

island, off New Hanover, lived in Mangai in 1965. I went to see them in 

Kulibung in 1967. After we had talked for a while, Ewodia said to me: 

"Do all the women of Tsoi (islands) give you food as the women of Mangai 

did?" I said (and this was partly true, and partly courtesy) yes, but 

the women of New Hanover did not give me food." "Oh, sorry~" she said. 

Later, when Ewodia was not within hearing distance, Taores agreed with 

me, at first very cautiously, that people do not give food in the islands 

the way they do in New Ireland. He was cautious because New Irelanders 

do not usually make critical remarks about other people. After a little 

while, we began to laugh at the things that had happened to us in New 

Hanover and the Tsoi islands. 

When Ewodia rejoined us, I asked if brother helps brother in 

Kulibung as they . do in New Ireland. Taores smiled and hesitated. Ewodia 

snapped, "No~" . "True," Taores said, "it is truly a hard life in this 

place. If I want to do something, make a house or a garden, others do 
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not help me." He volunteered that he thought it was because the men did 

not boss well, and they did not "hear" (obey) well. 

As we were talking, their child, who was wheezing with a bad 

chest cold,- started to cry. "Finish," Ewodia snapped, and the child 

went to Taores, who took him very gently on his lap. He stopped crying. 

Taores went on with his view that the source of Lavongai's problems 

lay in leadership. ''No one pays attention to the bell for Monday morning 

line," he said. "The Committeeman, and the Councillor too, they sleep." 

I asked him what he thought Lasuwot or Francis would do to provide 

leadership in this situation. He replied: "If Lasuwot or Francis see 

something that is not good, say if we are having a feast or sometning, 

they would excuse the people who came from a long way (i.e., the guests) 

and keep some of us together to talk. Then they would say: "Our fashion 

from the old days is just a little bit different from what you have been 

doing. It would be better if you would do things just a little bit 

differently." I said: "They would not shame you." And Taores answered: 

"They would not shame us. Can one man move a big stone?" 

Then he went on to talk about the Big Men of Lavongai and Tsoi. 

"All the Big Men here go around amongst the women," he said. The Big 

Men of New Ireland are not like that. 

There was one further thing that Taores had noticed. He had been 

at Taskul, at the hospital, and he was surprised when a quarrel came up 

at the hospital, in front of many people. A man was cross with his 

brother and told him not to "boss" his (the first man'~ wife. Taores 

thought to himself: "Maski (nevermind), plenty of people, and this is 

a quarrel that jl:18t belongs to two." 

I asked .Taores if he thought he was treated differently because 

he is a "foreigner"; and he said, no, that they do not help him, but 

. ': 
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they do not help each other, either. He felt that he was treated just 

as they treat each other. 

Ewodia came back. She was preparing great baskets of food for 

me, to show- how well she had learned the New Ireland fashion. "They are 

not like the women of Mangai, not at all. They are all no good here! 

Only~ feed the malaria control boys!" Taores went on: "You sit down 

and 'grease' with someone, 'grease, grease, grease,' you would think 

that they would invite you to eat sometime. Han! They truly are not 

up to it!" 

According to my interpretation of New Hanover culture, the men 

who did not give Taores food probably were not given food as children, 

long before the Johnson cult brought disruptions to the islands. 

Theoretical Perspectives 

Support for interpretations of data in terms of contrastine styles 

may be found not only in the literature of the social sciences and t~e 

humanities, but also in that of the natural sciences, and in the work of 

philosophers of science and art, who, from varying perspectives, have 

seen commensurability in their theoretical systems. 

In the Introduction to this book, I have mentioned some of the 

most prominent works by students, ancient and modern, who have described 

contrasting types of society that are kindred to the individualistic 

and group-oriented types represented in my analyses by Hew Hanover and 

New Ireland. In the chapters on the arts of these cultures, I have 

applied the conceptions of Hauser and Lomax, which extend contrasts in 

types of societies to include descriptions and interpretations of the 

art forms found in them. All of these theoretical offerings are generally 

consistent with each other, and with the contrast I have elaborated. 
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The analytical continuum from group-oriented to individualistic 

defined by all these social theorists finds a parallel in the patterns, 

called "themes," which physicist Gerald Holton has contrasted in his 

work. in the- philosophy of science. Holton maintains that different 

thematic preoccupations have been prominent in scientific research in 

different types of society. This correspondence is not coincidental: 

from different types of society come correspondingly different types of 

ideas that grow into theories. This correspondence between society and 

culture on the one hand, and personality and intellectual expression, 

on the other, has been noted and illustrated and upheld in argument by 

anthropologists, especially those working on the relationship between 

culture and personality, as well as by intellectual historians, novelists, 

and all who have interacted in cultures outside their own with any 

attention to the consequences. The relationship between culture and 

modes of thought specifically in science has been far less frequently 

noted, so far as I am aware, and is often denied by natural as well as by 

social scientists themselves. 

It is Holton's contention that "From the beginning to the present 

day, science has been shaped and made meaningful not only by its specific, 

detailed findings, but even more fundamentally by its thematic content." 

Themas in science are the "(usually unacknowledged) presuppositions which 

pervade the work of scientists·," which guide their work, but which in 
:, 4 

themselves are untested and untestable. They are nonetheless essential 

to the process of scientific conceptualization and discovery. 

Anthropologists will easily see that Holton's work is similar to 

that which some ~n our discipline have undertaken. What he calls "themes," 

we in anthropology have called "patterns," or "styles," or even "themes," 

5 
and so forth. When we read Holton' s description of some of the thenes 

which he has traced in scientific work, we see their striking resemblance 
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to tne types o.t society that others, including antnropologi..:>ts, nave 

persistently noted in the world. The work of scientists, Ilolton says, 

has "long included such thematic preconceptions as these: simplicity, 

order, and symmetry; the primacy of experiences versus that of symbolic 

formalism; reductionism versus holism; discontinuity versus the continuum; 

hierarchic~l structure versus unity; the animate versus the inanimate; 

the use of mechanisms versus teleological or anthropomorphic modes of 

6 
approach. 11 If we contrast the terms given first in each of these 

pairs with those given second, we find we are contrasting a set of 

conceptions which I have used in describing New Hanover with a set of 

conceptions which I have used in describing New Ireland: thus, New 

Hanover culture is distinguished by its preference for the primacy of 

experience, reductionism (penchant for analysis), discontinuity (separatism), 

hierarchical structure (peck-order), the animate (natural irregularity, 

spontaneity), and the use of mechanisms (principles at whatever cost to 

persons and to the whole); while New Ireland is distinguished by its 

preference for symbolic formalism (in art and ceremony and kinship), 

holism (the group), the continuum (cross-cutting ties that are firm over 

time and space), the inanimate (the holding fast of the idea, the concept 

7 
of the thing rather than the thing itself, to use Hauser's terms), 

teleological or anthropomorphic modes of approach (primacy of human 

needs and of people and of the whole over principles). 

Holton sees these sets of concepts, or themes, as functioning in 

opposition to each other. "Almost invariably, 11 he writes, "for every 

thematically informed theory used in any science, there may also be found 

a theory using t~e opposite thema, or antithema. 118 Contrasting themes 

have been dominant at different times in history: "The reigning themata 

until about the mid-nineteenth century have been expressed most 
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characteristically by the mandala of a static, homocentric hierarchically 

ordered, harmoniously arranged cosmos, rendered in sharply deline~ted 

lines as in those of Copernicus' own hand-drawing .•.. This representcttion 

was gradually supplanted by another, particularly in the last half of the 

nineteenth century. The universe becal'!le unbounded, 'restless' (to us e 

the happy description by Max Born), a weakly coupled enseMble of infinitely 

many separate, individually sovereign parts and events. Though evolving, 

it is continually interrupted by random discontinuities on the cosmologica l 

scale as well as on the sub-microscopic scale. The clear lines of the 

earlier mandala have been replaced by undelineated, fuzzy snears, si!!lilar 

perhaps to the representation of distribution of electron clouds around 

l II 9 atomic nuc ei. But while thenes may dominate for long oeriods of time, 

II 1 1 d f II 10 tlenatic questions do not get so ve and disposed o . "\7e have not, 

of course, lost the concepts of hierarchy, continuity, and order in 

contemporary work," but "(t)hey are not the new themes that correspond 

to the characteristic style of our own age--of which one of the most 

powerful and significant is the antithetical thema of disintegration, 

11 violence, and derangenent.'' Holton lists conce?ts of dislocation, 

decay, discontinuity, particle annihilation and so on in physics and 

chenistry as examples of work based on this theme. 

These contrasting frames of reference guiding research in science 

are represented in anthropology by the contrast between functionalist 

theories, which emphasize parts in a consonant whole, and conflict 

theories, which emphasize parts in a dissonant whole. Thematic foundations 

in science replace each other in pro~inence, just as types of societies 

and art forms re~lace each other in historical prominence: "The 

naturalistic style prevailed until the end of the Paleolithic age . 

(N)o change took place until the transition from the Old to the New Stone 
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Age, and this was the first stylistic change in the whole history of art." 

But neither theme is permanently supplanted by the other: "themata 

are not proved or disproved. Rather they rise and fall and rise again 

- 12 
with the tides of contemporaneity." 

These themes of order and disorder are, I submit, analogous to 

the themes of group-orientation and individualism that predominate, 

respectively, in New Ireland and in New Hanover, and variously in all 

societies and cultures. They are basi~ general themes which are not 

mutually exclusive, but are equally enduring. Refined hypotheses may be 

drawn from them and examined. 

Mead wrote in 1936 that it was difficult to find evidence in 

anthropological monographs which gave details from which she could infer 

cooperation or competition, the modes of cohesion, analogous to those 

I have named group-oriented and individualism, about which she sought 

evidence for interpretation. I think the same condition prevails today. 

Even the least enthusiastic among us would not dare return from the 

field without a statement about kinship groups, but to date there has 

been no comparable imperative demanding that we find out by what mode 

these groups cohere. We have far more detailed observations of the 

helpful or rivalrous or anarchistic behaviors amongst birds, bees and 

13 
worms than we have of comparable behaviors amongst people. 

These are worthy themes, as timeless and important as any we use, 

and there are techniques and methods available by which we can study 

them in culture and society. If we find that in some one society we 

are studying one of these themes predominates over the other, we should 

not presume that. it is more fundamental somehow to the nature of Homo 

sapiens or to other beasts of the planet earth. Holton's work makes 

clear that all science has worked with proximate goals based on transient, 
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though perhaps recurrent, themes that are not fundamentally of unequal 

presence in nature. The widest perspectives in both art and science 

warn us away from a vision of proving once and for all any final truths 

about the two themes or styles which have been noted and defined by 

philosophers and literateurs through the ages, and toward a vision of 

the complementarity and enduring coexistence of the two types of order 

presently characteristic of the cultures of New Ireland and New Hanover. 

Relative ~tability ~ Cultural Styles 

The study of change in these two islands is another study, and I 

will undertake only to suggest what factors might be important in it. 

A system is only stable until forces come against it, from within 

or without, which topple or dissolve or redirect it. New Hanoverians 

seem to be generating forces from within which will change the direction 

of their society, while they stand firm against massive forces from 

without. New Ireland culture, which has survived many crises, continues 

strong and seeks only continued strength rather than basic change. There 

are continuing reports that the New Hanover "cargo cult" is spreading to 

New Ireland and will change it fundamentally, but I think that is unlikely. 

According to the interpretation given here, the Johnson cult 

could not spread to New Ireland any more successfully than malanggan has 

spread to New Hanover, despite opportunities to do so which must span a 

century, at least. Huizinga has written of ritual, myth, all aspects 

of culture as "play, 11 and of play as "fun." "The fun of playing, 11 he 

\ - 11 14 
wrote, "resists all analysis, all logical interpretation. "All play 

has its rules • The rules of a game are absolutely binding and allow 

no doubt • . • .• The player who trespasses against the rules or ignores 
\ . 

them is a 'spoilsport. ' 11 15 
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Using Huizinga's terminology, it can be said tha t even though New 

Hanover held some of the most important objects needed to "play" malanggan 

~the red shell currency (mias)--they could not or would not play. They 

lacked all-the other qualifications to play, and they could not follow 

the rules. They lack understanding of and interest in ritual, in giving, 

and in self-restraint. 

Conversely, New Ireland lacks all the qualifications for "playing" 

cargo cult, as it is played in New Hanover. They avoid confrontation, 

anger, assertiveness, and abstract or new ideas. For New Hanover, the 

Johnson cult was a game and an art form. It is not a game New Ireland 

can play, or an art form that they like. 

But these two peoples may change each other in their contacts at 

work, if not at play. Profound changes have already come to New Ireland 

near town, at and near the point of contact between the two islands. 

In the villages near Kavieng, many people from New Hanover have settled 

and planted coconuts. New Irelanders, not accustomed to exploitive 

behavior, and New Hanoverians, not accustomed to receiving help from 

their neighbors, have worked together in such a way that New Irelanders 

have lost their land. New Ireland culture has not had to change in 

basic ways to accommodate the few white men that have passed their way, 

but it may have to change in basic ways to accommodate neighboring 

16 
Lavongais. And New Hanoverians, who have found it so hard to change 

themselves, may find that in contact with New Irelanders they have 

gradually acquired the elusive quality of cooperation they had sought, 

while mysteriously losing their sense of urgency to have what cooperation 

might achieve in.the material world. 

Perhaps the two will work together to compensate and complement 

each other. History provides many examples: H. G. Wells wrote that 

• 
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"For thousands of years the settled civilized peoples ... seem to have 

developed their ideas and habits along the line of worship and personal 

subjection, and the nomadic peoples theirs along the line of personal 

self-reliance and self-assertion. Naturally enough, under the circumstances 

the nomadic peoples were always supplying the civilizations with fresh 

f . " 17 rulers and .new aria tocracies. That is the rhythm o all early history. 

And Lavongai had, in 1967, already provided a "fresh ruler," a young man 

from Ungalik island who had moved, with his wife, to a New Ireland 

village near town and who was, in 1967, President of the Tikana Council 

in New Ireland. 

Quite dramatic changes can come quickly when two different cultures 

come together, just as quite dramatic stability can prevail over the 

millenia in the absence of new forces. New Hanoverians who have remained 

at home are using the few Europeans, and little bits of Europeans culture 

to which they have access, as an aid to the change which they consciously 

seek. They are using the reliability of Europeans, especially in relation 

to money, and the savvy of Europeans in relation to organization, to try 

to change their own fashion. New Ireland has maintained its stability 

by converting all who come to them, whether Japanese soldiers, itinerant 

Papua New Guineans, or even Lavongais, to their own fashion, which they 

consciously value. 

It is not easy to know what thing, small or large, might lead to 

change, or even when fundamental change has occurred beyond recall. 

Changes in content of culture do not change its structure or its style. 

Thirty-five years before I made my study of New Ireland, Powdermaker 

wrote a book that could have been written again in 1965-67. More cars 

on the road, more foreigners, more schools, and more money had not altered 

New Ireland culture in any fundamental way. And despite the frenetic 
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activity of the Johnson cult, New Hanoverians remained themselves 

skeptical of their ability to change. If New llanover culture is to change, 

it will not be because they have provoked a quarrel with the Australian 

Administration. That is nothing new for them. It is just an old game 

of their culture, played with new adversaries. 

I think we have underestimated the persistance of cultural styles. 

Which will survive--the culture which accommodates the needs of the 

weak, or the culture which accommodates the demands of the strong? Or 

will they survive together, or not at all? Given the limitations on 

our ability to predict not only the natural courses of these two cultural 

styles, but the points of their collision with each other and with 

unimagined others, only time can tell the end of the story here noted 

somewhere in its mid-course. 

• 
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EPILOGUE 

In 1971 anthropologist Anton Ploeg sent me an article from 

The South Pacific Post headlined "Cargo Cult Spreads to New Ireland." 

It was hard for me to see how this could be, but there was no way for 

me to be sure except by returning to see for myself. With the aid 

of a grant from the National Institute of Mental Health, I returned for 

two months during the summer of 1972. 

Return ~ the Field, 1972 

I had been back in the United States less than three months when 

I got a letter from Konda Aisoli telling me that Sirapi had died. Konda's 

own ~' Patavani, who had been like a mother to hilm, ha<l also rlied; 

and he felt that a light had gone out in the world. I felt that Sira:oi 

had been like a mother to me, too, though she always referred to me as 

her "sister"; and I felt that now I would never have the opportunity to 

return her help, or to let her see the book she had done so much to help 

write. Konda's next letter, only a few months later, told me of the 

death of Eruel. 

Then Kas wrote me: there had been many pigs, sixteen in all, 

for Sirapi's funeral. There were many pigs, too, for Eruel's death. 

Even though he was a memai and a Big Man, his cement had already been 

put on his grave, because the people of Mangai had decided they did not 

want to make a big malanggan later. 

When I entered Mangai village in 1972, the women who had been 

Sirapi's close relatives and friends embraced me and cried and said, 

"Your sister, Sirapi, is dead." I was surprised: none of these women 

had ever shown emotion in front of me before. I had been at pains to 

show in my doctoral dissertation (Billings, 1971) that these New Irelanders 
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felt deeply and intensely, despite their straight faces; and, now, 

to my surprise and relief, they manifested what previously I could only 

infer: their deep and lasting grief for one amongst them who had died, 

five years before. 

l1ilika let me move into Kas' brick house, where I had lived before, 

with her while Kas worked in Kopkop for the Council, the headquarters 

for which had moved there from Mangai to be closer to town. Sirapi's 

close relatives took up her duties to me then, as they had in 1967 when 

she was sick: Korabulau, of Tivingur clan, brought a delicious baked 

chicken, and Moktun, of Matanavillam hamlet, gave me a beautiful hot 

loaf of sago bread. Keres, Sirapi's old Tivingur clan brother who had 

Dever paid much attention to me, wept and talked of Sirapi and led me 

along the beach at Katedon into the bush to see the cement monument 

standing over Eruel's grave. 

People seemed surprised that I could still speak pidgin, not 

realizing that I had spent much of my time during the five years since 

I had left them listening to and transcribing tapes of talk in pidgin. 

During my first lengthy conversation with Kas, I tried to tell him 

something about my work. I finally said that it seemed to me that the 

fashion of New Ireland culture could be summed up as "Give, give, give," 

and that of New Hanover as--and here Kas interrupted and spoke with 

me--"Take, take, take." "That's it," Kas said. I thought he seemed 

pleased that I had finally understood something well enough to make it 

interesting for him to talk to me. His response was the reward I had 

hoped for, confirmation of my general approach, which allowed me to 

"ad lib" in l.fow Ireland culture. Having finally seen where the known 

path in New Ireland was going, I did not need to follow the one ahead of 
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me so rigidly: I could pause or even take s~all side trips without 

offending or losing my way. 

Had the ".Cargo Cult Spread"? 

T.I.A. had "spread" to New Ireland, where it was called T.K.A. 

In Mangai, Kas and Israel, and especially Eron, were reluctant to support 

it because of its origins in the Johnson cult in New Hanover. But 

Sirapi's classificatory brother, Matunga (who had brought the rnalanggan 

from Makalo to Kuluvos), was enthusiastic. He was living in his wife's 

village, Navallus, where there had previously been some interest in 

the cult in 1965. He rode his bicycle from there to see me one day 

and was very pleased and excited when I proposed that I come to Navallus 

to speak to some of the people there who wanted to know whether or not 

America was going to come. 

This discovery was something of a disappointment to me. After all, 

I had predicted that New Irelanders would not favor the cult. But I 

was glad to have Matunga's help in carrying out my task of research 

into the matter. 

Before I visited Navallus, however, I returned to Lavongai. 

The journey itself gave evidence of the success of T.I.A. there: I 

rode on the big mission boat, the Margaret, which carried a tractor and 

a grader, second-hand equipment which Father Hiller had found with 

which T.I.A. proposed to begin to build a road, at last, around New 

Hanover. Walla and Paulos of T.I.A. 1 as well as my old friends in the 

village, welcomed me back. There were several important meetings of 

T.I.A., and for most people the practical work of the organization seemed 

to dominate their concerns. But America was not forgotten: at one 

meeting, Paulos suggested that I be charged with the responsibility of 

telling the United Nations that they wanted America to come, but Father 
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Miller assured the assembled Bord members that I was only a "little 

mouth" in America. Those who spoke to me about America seemed clear 

about this: no one was at al l interested in my views, though many, 

including Walla, assured me that they still wanted America to come. 

From their point of view, America's coming still remained, I thought, a 

clear possibility. Now, however, their hopes were phrased in terms 

that seemed more "realistic": they proposed to become a state, like 

Hawaii. Their ideas continued to be founded primarily on their own hopes 

and "likes," and not on information gained from other peo~le who, in 

their experience, were not likely to be trustworthy. 

When I returned to New Ireland and visited Navallus with Matunga, 

I found a group of about twenty-five people waiting for me. Most of 

them had known me from my earlier visits, and I knew many of them. 

Slowly and shyly, they told me of their work in T.K.A. and asked me if 

it were true that America was going to come. I said that this was not 

true, so far as I knew, and told them what I knew of the situation, in 

New Hanover, in Australia, in America, and in the world. 

Their response was entirely different from that of New Hanovarians. 

They sighed with some disappointment, but apparently accepted what I 

had said. New Irelanders, accustomed to trusting authority and 

authorized channels of infonnation, trusted me and my information. 

Then they asked me about T.K.A.: was it a good thing? I said I ' thought 

it was a very good way for them to develop themselves. They told me that 

their educated children were embarrassed and made fun of them for joining 

T .K.A., because of its association with the New Hanover Johnson cult; 

but nevermind, they said: 11We want to develop something for our children. 

Later, they will see that what we have done is good, and we will have 

something to give them, and they will join us." 
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Here the split was between the old and the young, and the old 

were preparing to give the benefits of their labor to the "enemy faction," 

their own children, even though this enemy faction had ridiculed them . 

By contrast, in New Hanover the split remained between those who were 

In and those who were Out and had ridiculed; and the insiders, the 

cultists who had developed T.I.A., were still determined that those who 

had ridiculed them, and their progeny, should never join their efforts. 

Walla was personally open in this regard and sought unity; but he had 

not pushed his view on an organization of unwilling members. 

Return in July-August, 1974 

I returned again to the Kavieng District during the summer of 1974. 

T.I.A. was still bustling along in New Hanover, but there was some 

discouragement. Father Miller had got a second-hand sawmill. Of every 

three trees people brought in, two were to be sawed into planks for 

T.I.A., and one was to be sawed into planks for the person who brought 

the trees. There was a tendency for the first tree to be given to the 

bringer and for the two trees for T.I.A. to be a long time in coming in. 

Finally, the sawmill broke down, and no one moved to fix it. Still, 

T.I.A. had built a splendid two-story house where members could meet 

and sleep (and where ?~rk and I stayed), as well as an office, both in 

Lavongai village, where the Government house (Haus Kiao) had been in 

1967. And many men had little outboard motors for their canoes. 

There was still no road, but there was some interest in the new 

Japanese fish cannery that had been built on a small island near Kavieng. 

Laksia, my young New Hanover friend who had lived in Mangai village in 

1966-67, drove a boat for them, but otherwise I knew of no Lavongais 

employed by the Japanese. Still, it was clear that the Japanese had 

potential, and Walla told me that perhaps the Japanese would come first, 
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to prepare the way for America. 

The Japanese were very much present in Mangai, where a Japanese 

timber company had taken over the old Council House. Now the New 

Irelanders had a difficult decision to make: should they continue to 

try to develop their own timber, through T.K.A. (Now called T.F.A., 

the "F" being for the English word "Farmers"), or should they sell to 

and work for the Japanese company? Kas tended to favor T.F . A.: we 

should do it ourselves and not lose any of our profits to the Japanese. 

Eron tended to favor the Japanese: if we do it ourselves, the equipment 

will break down, and we will not have the money or the competence to 

fix it, and nothing will get done. Anyw~y, the Japanese had agreed to 

leave their local industry to the New Irelanders in five years. People 

asked me what I t hought they should do, and I did not know: I thought 

I should know, or that I should be able to find out, and I made inquiries, 

but, in the end, I did not know. In theory, I was against the entry of 

exploitative multi-national corporations, or Japanese corporations, into 

Third-World countries. In practice, I saw that New Ireland timber was 

being exported, and New Hanover timber still stood. Daniel Bokaf, the 

New Ireland teacher in Lavongai who became the cultists' successful 

candidate for the House of Assembly, had moved back to New I reland and 

was working hard for T.F.A. He was a strong supporter of local 

development. 

The Japanese seemed to be very courteous to the local people. 

They sat in the Kavieng Club with their native officials. Papua New 

Guinea achieved self-government in 1974, and on that date all exclusive 

European clubs in the country became open. Several tough old Australians, 

long-time residents of Kavieng, began to shyly but proudly bring their 

native wives to the Club. One tiny woman past middle age brought meatballs 

every Thursday. 

• 
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In 1974, I stayed with Kas and Milika in his brick house in 

Mangai. He and Hilika's brother were building an addition on the front 

of it which would be a little store. The village had a new brick 

church, and in the bush above the village the Methodists had a new 

brick high school, composed of several classroom buildings and several 

houses for teachers and students. Hangai also had instituted a "brick 

factory" to service all these constructions. The people of Mangai 

were still working together, pooling their resources and their labor. 

Only old Vasale, still barely alive in 1972, had died since my 

last visit. Her son Lovan, the only person who shed tears when I left 

in 1967, was the only person who shed tears when I returned in 1974. 

He had buried his mother in her home village, Lemakot, where she had 

never lived during her adult life. Kas was annoyed: he wanted Lovan 

to bury his mother in Purapot, where Lovan and Kas both lived. But 

Lovan was quite ill, with emphesyma, his nurse daughter, Mamit, told me. 

It seemed to me that he would not be up to organizing the malanggan 

ceremony for Purapot that he had planned for some time. I wondered if, 

perhaps, that was why he did not want his mother in that cemetery. 

The 1974 trip was undertaken largely in order to make visual 

records. Photographer Mark Isaacson accompanied me. He was extremely 

sensitive to the kinesic styles of New Hanover and New Ireland: he was 

impressed by the "serenity" of New Ireland, but, as a native New Yorker, 

felt more at home in ~fow Hanover. We had some good luck, including the 

opportunity to videotape the funeral of a woman in Lauen village, where 

I was well known to many people, including Edward, son of the dead. 

Edward buried his mother in Kuluvos, near the graves of William and 

Makalo, still marked by the cement monument constructed in 1967. 
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We also had a series of disasters, capped by the breakdown of the 

videotape camera the day after the funeral. After our ham radio friends, 

Father Freeh and Father Fisher, had both laid open the ailing machine 

in vain, Mark took it back to the States to recover. He took all his 

cameras with him, leaving me a borrowed one which I soon took with me 

on a fall into the sea. ("Did you want to wash?" Silakau asked wryly, 

displaying the New Hanover sense of humor which at least I now understood.) 

Shortly after Mark and the cameras left, I received a telegram 

telling me to ca l l home. On the telephone in the Kavieng Post Office, 

I learned that my own mother had died suddenly. A Chinese woman waiting 

to use the phone put her arm around me when I broke into tears and 

comforted me, saying, 11 ! was also far from home when my mother died; 

I know how you fee 1." Across the road in the Club, my planter friends, 

upon hearing my news, said, "That's life," and bought me drinks. I went 

to the Catholic Mission, and Sister Gertrude called the Catholic school 

and asked to have the children say prayers for my mother. That night 

I stayed at the mission, and Brother Pat, from Chicago, sat up and 

talked to me. Father Freeh, whose own mother was near death back home 

in the Midwest, said, "Everyone's <lying, and they always bring rie the 

bodies." Two days later, when Peter Murray heard my sad news, he came 

and got me for dinner and read dramatically to me from Kipling. 

All of these efforts and responses were greatly appreciated, none 

more than that of my friends in Mangai. When I returned to Mangai on 

the new bus that ran along the East Coast road and went into Kas' house, 

I found him and Hilika waiting to cry with me. I had never seen either 

of them cry at funerals, but now they cried. I had never really understood 

the wailing at funerals until then. What may seem to outsiders from 

cultures with few rituals as superficial and make-believe now seemed 
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to me as a great gift not just of concern but of identification. 

My friends began to plan a little dinner in honor of my mother 

on the following Saturday, after the marriage of Alice Aisoli to a young 

man from Lesu. Many plans, however, had to be changed. On Friday morning, 

Lingiris, who had been my faithful translator and informant at the Kuluvos 

malanggan, died after a long illness; but to everyone's surprise and 

distress, Lingiris' good friend, Lokorovar (whose conunents made a great 

contribution to my understanding of New Ireland art), who had taken ill 

the night before, also died, suddenly. Now there would have to be two 

funerals, as well as Alice's wedding, on Saturday. 

Saturday morning, Father Freeh came to the little Catholic church 

in Livitua to perform the funeral services. As he passed by he said to 

me, "See, I told you, they always bring me the bodies; but this is the 

first time they've brought me two at once." ·we cried first with 

Lingiris' widow, Sebaiko; and then with Lokorovar's widow, Rongo. Neither 

couple had any children. Then I went down to Mangai to watch wedding 

preparations. 

I n Mangai there was slight confusion over variations in wedding 

procedures in Mangai and Lesu. There was plenty of time for clarification, 

as we were all waiting for people to eat the funeral feast in Livitua 

and then come to the wedding in Mangai. There was much waiting and a 

slow, gray chilly drizzle, through all of which Alice smiled cheerfully 

and calmly. I left my remaining camera and tape recorder under one of 

the little shelters built for her wedding and went along with some others 

back to the funeral. He got there just in time to hear Lasuwot making 

the funeral speech. Toward the end he said, "Dorothy has been with us 

a long time; she is one of us: now her mother has died, and this feast 

is for her, too." I was, of course, very touched and pleased. Then 
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Lasuwot came over to me and scolded me: "Where is your camera and tape 

recorder? I talk of your mother, and you don't catch it!" Oh~ I wished 

I had brought it. I made Lasuwot pro!llise to come and repeat his speech 

for my tape recorder the next day, which he did. I had worried a little 

bit about intruding on the funeral of Edward's mother with all our camera 

equipment, and now I had an opportunity to see how I would feel if it 

were my own mother's funeral. I would have been glad, I thought, to have 

it recorded. I hope that Edward was. 

The News to 1980 

Letters from Kas have told of the deaths of Eron, Lovan, Keres, 

!1atunga. T.F.A. is growing in New Ireland. Everything is going along 

well since Independence, in 1975. New Irelanders like Prime Minister 

Michael Somare very much: they knew him when he taught in New Ireland 

at Utu High School. 

In 1979, Father Hiller visited me. I beseiged him with questions. 

"Well," he said, "the Americans finally came." What! Where? What are 

they like? "They' re Korean," he replied, long-suffering. The Japanese 

had sold the fish cannery to an American company, which had sent a Korean 

delegation to man it. The New Hanoverians took very little interest in 

it. T.I.A. has bought several Chinese plantations in New Hanover, and 

a Chinese store in Kavieng. Unfortunately, the old "wantok" system had 

nearly destroyed the store: clerks gave things away, as they had in the 

Cooperative Society, to their "wantoks," those who speak "one talk," 

one language, and to their friends and relatives. This is the greatest 

problem of "development" everywhere in Papua New Guinea: for various 

reasons, people feel compelled to respond to personal claims in "impersonal" 

businesses. In New Ireland, compassion and courtesy require a personal 

response; in New Hanover, it is wise to make friends in this way. 
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TI1e people of New Hanover have continued to focus their interests 

and resources on the development of their island. While progress in the 

economic sphere has been slow, political development has been swift 

and sure. In 1974, a young man who has remained a leader was charged 

for having tried to organize Lavongais into taking over European 

plantations, which he viewed as still really belonging to the local 

people. 

Father Hiller brought news of the deaths of old Malekaien and of 

Oliver, who was probably only about fifty. I had gone to his island in 

1972 and 1974, but I did not find him. Now I would never know what he 

thought of the changes that he had helped to bring about. Father Miller 

also told me that John and Mary had given up reconciliation and were 

now each living with new spouses in Lavongai village. Births, marriages, 

divorces, an.d deaths in Lavongai are of ultimate importance to the 

individuals involved, but they put only a small mark on the group effort 

and on the culture generally. 

The people of New Ireland, by contrast, have continued to focus 

their interests and resources on the life-crisis rites that have long 

dominated and shaped their culture. Father Miller told me of the death, 

{n 1979, of Francis of Livitua, and of his funeral. The priest at 

Lemakot said the East Coast road was blocked with trucks of people 

coming from everywhere in New Ireland to fulfill their obligations to 

this well-known man. While economic and political developments have 

proceeded gradually and according to the guidelines of various authorities, 

these changes continue to be instrumental to the celebration of the 

changeless events of life which remain of ultimate significance for the 

people and culture of New Ireland. 



11.JU 

The Future 

The great task for the µeople of Papua New Guinea today is to go 

forward together while maintaining the various, even contradictory, 

strengths of their many and diverse cultures. So far they have made a 

remarkable beginning, creating occasions for many kinds of celebration 

and for the celebration of diversity. The accommodation to each other 

that the peoples of New Hanover and New Ireland work out in the Kavieng 

District will be one of many local accommodations to differences in 

culture and in cultural style. To date, understanding and respect have 

prevailed: may i t so continue, as a model for the rest of the world. 

I 
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P A H T T :·l 0 : N E T. . I H ~ L A N D 

CHAPTER TWO 

MANGAI VILLAGE 

pp. 41-146 

By 1972, Sid Thomas and his son had established a bus service 

that travelled once a day in each direction between Kavieng and 

Namatanai. Mr. Thomas had offered this business, which did very 

well, for sale to the Local Government Councils. 
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2. It was $16 in 1974. 

3. By 1972, the Tikana Local Council net in a building at KopKop, 

and the Women's Clubs, organized by the Welfare Deps:irtment of the 

government, had built a house where women who brought their produce 

to sell at the small, weekly Kavieng mark.et could sleep. This 

area also served as a fair grounds once a year. 

4. By 1974, a new Methodist church made of concrete bricks, 

manufactured by the Mangai people, stood in this area. Rack in 

the bush about three-quarters of a mile was their "brick factory," 

and another quarter of a mile beyond this was the new Methodist 

Mangai High School, which the people had also helped to build 

with their bricks. The Council House had been rented to a 

Japanese Timber Company. 

5. I often thought of Buell Quain's descriptions in Fijian Village 

(1934) when I was in Mangai. Some of the people I met reminded 

me of the people Quain described in all their individuality there. 

In that Fijian village, most people worked generally together, 

but there was one man who did not care to be one of the group 

and who had moved into a house near his gardens. 
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6. For instance, I think Rusrus (Lungantire hamlet) and Eruel (Katedon 

hamlet) had decided to diminish or forget their ties, which I h.t:i.ve 

shown. Rusrus <lid this by "forgetting" TaMasingui. Eruel did it 

by not mentioning that Kare (his father's brother's son) had had a 

brother called Wanamus, who was Rusrus ' father. 

7. Unless otherwise indicated, all ages are approxinate, based on my 

best guess. Birth dates since World War II could be obtained in 

some cases from mission and government hospital records . 

8. In 1974, Langiro had gone back home to Tabar when I visited Mangai. 

9. In 1974, Tokas and his children were living most of the time in 

a house near his former wife and her present husband in her village 

about twenty miles further down the road from Mangai. He had 

not remarried. 

10. The Methodist mission moves its preachers around from one village 

to another, on the principle that a prophet is not without honor 

except in his home village. Methodist preachers usually work and 

live in another village for a year or s o and then return home for 

a while, then take up a new post. In Mangai in 1967, Va tung became 

the local preacher, which he was glad to do. He probably would 

not have taken a post in anot11er village, as he and his Mangai 

wife, Dokas, had many children; and it would have been rlifficult 

to move or to separate. 

11. Both Patavani and Eserom died not long after I left Mangai in 

1967. Konda Aisoli wrote me that the loss of Patavani was, for 

him and his brother and sisters, like the loss of a mother. 

12. Konda marrie,d Susanne, daughter of Boas, a Big Man in Lesu who was 

married to· Getti, the daughter of the Luluai who helped Powdermaker 

there in the early 1930s. They read the copy of Life in Lesu we 

~ · 
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had with us in 1965 and noted in the margins changes they thought 

should be made in spelling and other details. 

13. Ruby Aisoli had helped anthropologist Marie Reay with her work in 

the Highlands. 

14. Ba was from Manus, but had lived many years in Mangai. He sent 

his son, Tom, to Manus for part of his school years. 

15. In 1972, Malu and Kiu moved to Kableman with Morokas and ~is wife, 

Wusuka, who had no children. Milika and I stopped to see them all 

and to pick up two crabs Wusuka had found for her at Hilika's 

request. She wanted me, when I went to Coroka, to take them to 

Margaret Evers, who had taught Milika's daughter Rakaso at Medina 

High School. In 1974, Morokas and his mother and family remained 

in Kableman following the death of Wusuka, who was only ~bout 

35 years old. 

16. By 1972, Leiwai had married her dead sister's husband, Johnny, 

who had resigned his work with Mr. Murray and come home to help 

look after his children. 

17. Here I am using "matrilocal" to refer to the househol<ls of couples 

settled with the mother of either spouse, and "patrilocal" to 

refer to the households of couples settled with the father of 

either spouse. 

18. I only discussed this and other general principles I thought I 

had found with Kas. He saw my "findings" as obvious, I think, 

merely commenting that "Yes, land passes through the P1other." 

19. In 1972, Marau and Daniel Welakamus were living in Luberua. 

20. In 1974, bot~ these couples were living in the village of the 

women, Navallus. Mattmga rode his bicycle to Mangai one day to see 

me, and I gathered he was a frequent visitor. 
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21. The people of Mangai tried to keep Kavung at home by electing him 

komiti (committeeman) for the village. 

22. When I first found out, in my endless questioning, that Rongo and 

Lokorovar were sleeping in different houses, I asked Sirapi if they 

~re cross. She seemed puzzled at first, then assured me that 

they were not. Rongo was sleeping with her mother: that seemed 

to be the point. One day, Lokorovar vi sited his wife there while 

Sirapi and I ~re visiting. Rongo and all of us were grieved when 

he died suddenly, the same day his friend Lingiris died of a long­

term illness, in 1974. They had just built a new brick house in 

Rongo's mother's place. 

23. In 1971, I wrote that 11 Teling and Belmumu thus are one of the 

young married couples with very young children living virilocally; 

in this case, viripatrilocally, for the time being. But I expect 

that sotl2time in the next ten years they will live for at least 

several years in Navallus village, so that Belmumu's children can 

make their claims there." In 1972 and 1974, Belmumu and Te ling 

and their children were living in Navallus. 

24. A European planter married to a native women bought some land from 

Eruel in Kableman in 1966. To show me how foolish I was ever to 

trust a native, he challenged me to ask Eruel how much had been 

paid for the land. I felt reluctant to do this, as I would in our 

own society, but I decided to ask anyway, thinking that I needed 

to know. I told Eruel that the European had told me he had bought 

land from him and I would like to know how much he had paid. 

Eruel ans~z:ed, "Thirty pounds." Hy European friend was very 

surprised when I told him: "He told you the truth~" 

• 

• 
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25. Billings, 1971, p. 146. Lovan never did organize a malanggan for 

the Purapot cemetery; and, at the time of writing, none has yet 

t been held. 

26. When Kas told me about this quarrel in 1974, I told him that in 

my di~sertation I had wondered if Lovan's viripatrilocal residence 

would cause a problem and that I now ~uld like to tell about t~is 

in the final book, but I was sure he would not want me to do so. 

He assured me that it was perfectly all right, that he would like 

t me to write about this in the book. I hope he still feels that 

way about it. 

27. See Scragg, 1954. 

28. Lovan told me this most clearly. He also told rne in 1972 that 

Sirapi died because she thought too much of her husband, who had 

died in 1963. Sirapi died in 1968, less than a year after completing 

the malanggan (described in Chapter Three) for her husband. 

29. Lamo has many children of his own. Sambuan must have meant he had 

no children in his clan who were eligible. 

30. Sirapi was taboo to Lovan and did not use his name: thus, she 

referred to the place where Lovan's house was by using the name 

of his mother. 

31. See Schneider and Gough, 1962. 

32. If they had transferred gains and losses, they would have developed 

a system more like that of Polynesia. 

33. I have used European names not in common use in New Ireland to 

designate the principal characters in this history. I am not certain 

that this deyice is any more necessary here than in some of the 

other histories of other events where I have retained real names. 

The people in this case do not live in Mangai. 
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34. In 1974, when I asked Kas and Milika about this incident, Milika 

said that Robert had returned to his wife. Kas at first seemed 

not to know what I was talking about. Then he said something like 

this: "Oh, yes, that was a misunderstanding; it never really 

happened." Milika remained silent. Later, I a s ked her what 

happened to Pamela, and Milika said, "She is prostituting around 

somewhere in New Guinea." 

Selective forgetting and reinterpretation has erased this 

incident for Kas, as soon it will for all. When the New Ireland 

reader has read this, let us all agree that it did not happen. 

Thus will we keep the group together without dispute. I am reluctant 

to step outside and put this in print, but it is necessary to know 

all in order to praise well and thoroughly. 

35. In 1974, Tokas, who in 1965-67 was livi ng with his mother in 

Matanavillam with two of his four children after his wife left him, 

had moved with the children to his wife's village. Milika said 

they are friends, "he gives her cigarettes." She is still married 

to the man for whom she left Tokas. There was no indication that 

this was a polyandrous marriage, but it suggests a kind of situation 

that might have led to polyandry in the old days. It incidences 

what seems to be a low-interest sexual jealousy characteristic 

of northern New Ireland. Polyandry would probably be less possible 

where polygyny means male power. 

36. See Schneider and Gough, ~· cit., for comparative and theoretical 

discussion of this aspect of the "matri lineal puzzle," first 

identified QY British anthropologists i n Africa. 

37. In addition to the potentially ranked clans, there were other 

characteristics in New Ireland that looked like Polynesia in the 

making: a tendency, for instance, to emphasize the first-born 

.-. 
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child. (See Sahlins, 1958, for an elaboration of this view.) 

These tendencies did not develop. This whole subject is discussed 

at length below (Chapter Four) • 

38. Schneider and Gough,~· cit., p. 13. 

39. Ibid., P• 8. 

40. Ibid., p. 27. 

41. Semegi gave one of her children to her husband's childless sister, 

but she is not enthusiastic about it, as is the sister. This 

situation is described in the discussion of children below (Chapter 

Four). 
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NOTES 

CHAPTER THREE 

MALANGGAN 

pp. 147-480 

1. In my opinion, the data would be worth presenting even if it had 

' no explicit points of my view to direct it. And, of course, I 

think that the people of New Ireland deserve as much as any 

fictional Russians to have their names and relationships studied 

so that their lives may be understood. I see these long 

presentations of data as the part of the book that is really 

theirs, though I know it suffers from my selection. The tendency 

in the past three-to-four decades to publish generalizations 

rather than data, anthropologists' texts rather than subjects' 

texts, has no scientific or humanistic justification. 

2. My doctoral dissertation at the University of Sydney (Billings, 

1971) contains a fuller account which might be of interest to some 

future researcher in New Ireland. Here I have reduced the number 

of names in the index in hopes of persuading the reader to read on. 

3. In 1967, Taores and Ewodia returned to live in New Hanover, where 

they gave me an important interview comparing the two cultures 

in which they had lived. Relevant portions of that interview are 

reproduced below (Chapter Ten). 

4. It is discussed in Billings and Peterson, 1967. 

5. And still in 1974·, Kasino's letter in 1978 reported Taite's death. 

6. In the midst of my notes for this evening, I wrote, "Maybe they 

(New Irelanders) talk of what they are doing and have done in 

detail because they are Do-ers, not Be-ers." I think now that 
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this contrast, noted with New Hanover style fresh in mind, is 

supported by analysis. 
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7. Julie Vatio, a young woman from Fangalawa, about thirty miles down 

the road from Mangai, worked for the Catholic Mission in Kavieng 

and with mission help visited the United States. vfuen she spoke 

for my classes in Wichita she said, amongst other things, that 

women hold the money in New Ireland. 

8. "Fast" is translated thus by Mihalic: dense, hetuned in, crowded, 

tight; and thus by Webster: shut tight, stuck, unyielding, 

impregnable, solid. 

9. A tamboo straight, or direct tamboo, is one to whom one traces 

t relationship through a known and close marriage, rather than a 

person to whom one's tamboo relationship is classificatory. 

10. Kas also thinks New Ireland used to have a class system, with some 

clans "higher" than others, and some people who were slaves. Two 

other men who were schoolmates of Kasino's (and who are all in 

their fifties) told me the same thing. I did not see convincing 

evidence for it, though there were a few dim clues. It is significant, 

in any case, that whatever differentiations there are are seen in 

these terms. Kas certainly had an excellent grasp of the sociology 

of his own culture, gleaned not from his formal schooling but from 

his local experiences. 

11. The pig was for Nicolas Peterson and me and was presented along 

with a mamatua malanggan we had commissioned Eruel to make for us. 

He added several other gifts: ceremonial paddle, kepkep, conch 

shell, slit .drum. Eruel gave no other pigs while I knew him. 

12. Mitlang went early before some of Rusrus' close kin. She is the 

wife of Matunga, Sirapi's clan brother. The main people go first 
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partly to communicate what pig is under consideration as well as 

to command a dominant position. 

13. I refer here, of course, to this favored topic amongst 

anthropologists, invented by Gluckman and other British 

anthropologists to supplement and complement their long interest 

in segmentary lineage systems with separate parts. 

14. A Big Man also uses a leaf as a peace-making symbol in Ulithi 

(Lessa, 1961). 

15. I think Melisa means he has not worked for profi~ but that guess 

is not consistent with the data. Perhaps, he means for power and 

status. 

16. There are probably not only individual but also cultural differences 

even between language groups in northern New Ireland, as well as 

between northern and southern parts of the island. Europeans 

often mentioned that the Nalik people were very "go-ahead" people. 

Milika, who is from Lesu, is more outgoing than many other people 

in Mangai, but she may have been an outgoing person in her home 

village of Lesu, too. She helped Phillip and Sally Lewis when 

they worked there and often told me of her pleasant memories of 

them. 

17. I am almost certain that Melisa mispoke. He meant the malanggan 

that Livitua was bringing. I have his speech on tape, and he did 

say "Mangai," but consideration of all subsequent events suggests 

strongly that he meant to say "Livitua." 

18. Helisa said that .he secured his father's resources in the usual 

way, by givi~g pig and mias after his death to his father's bisnis. 

In theory, at least, Melisa cannot pass on these resources. 

t 

t 

• 
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19. During my first trip to New Ireland, I wondered if I had contracted 

some dread disease, because I felt that I was moving very slowly, 

but I did not know why. I finally decided that it must be the 

heat. Nie noticed it, too, but he did not say anything until we 

got back to Sydney, and he mentioned that he was glad to see I 

had returned to my normal pace. I continued to think that the 

heat, which was much more comfortable than New York City in the 

suu:mer, must be the explanation until I went to New Hanover, where 

people move as though they are in New York City, and so did I. 

The kind of response I had to other people's movement style is 

called "mirroring" by students of acting. 

20. Elsewhere in the world, in West Africa and amongst the Tolais of 

New Britain, men who come out of seclusion obtain food and other 

things from the villagers by "stealing and extortion." That is, 

so one may read, the cultural conception of the transfer of goods. 

Here when the men come out of seclusion, it is incumbent upon the 

people to give. There is no question of stealing or unwillingness. 

21. I had already made clear my views that it would be good to have 

things made in the old ways. Eruel, very reluctantly, abided by 

my demand that a friction drum he made for me be painted with bush 

paint, made from a leaf. When, after two weeks, the yellow turned 

gray, as he had said it would, I let him repaint my drum (to his 

great relief) with paint we bought at the store. So much for 

"authenticity." 

22. Chapter Five tells more of my attempts to discover the meaning 

or meanings _of New Ireland art. I tried every way I could think of 

to get specific answers: questions that were direct, questions 

that were indirect; asking from knowledge, asking from ignorance, 



asking casually, asking insistently. All attemnts produced no 

clear iconography. When I finally surrendered this ground, my 

struggle took a new turn. 

1762 

23. If Insiders ever became an exclusive group, a Polynesian system 

could rise up atop of the Outsiders. Tendencies against this are 

• 

• 

discussed below in Chapter Four. • 

24. New Ireland is further toward the Polynesi.i:in system in this respect 

than are many Melanesian societies, where a man who can no longer 

function personally loses his power. But no one grou, of 11 insiders 11 

become ranked over "outsiders" in a stable hierarchy in New Ireland. 

25. This subject is discussed further below (Chapter Five). 

26. A note on field techniques: I found this important piece of the 

story only in my slides, not in my written or taped accounts. 

27. I did go to find Levi once, but felt unable to bring up the subject. 

28. Samuel is the man who embraced Kase following the latter's speech 

over the pigs. I remembered the incident but had not recognized 

Samuel until I looked at my slides. 

29. Milika talked easily and often of poison and fears of local sickness 

"magically" caused. She was more open than others about everything. 

Uo-wever, I think there are different emphases in Lesu, her home 

village, and in Mangai. 

30. Kinesics is the study of human body movement. That body movements 

and gestures are learned forms of communication, patterned 

differently in different cultures, has long been known to students 

of the arts, especially to students of dance and acting. For 

systematic s~udy of this aspect of communication, and for bringing 

it to the attention of social science, anthropology has mainly to 

thank Ray L. Birdwhistell, whose essays have been collected in a 

book, Kinesics and Context (1970). 

• 

• 

• 

' 

• 
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31. I was relieved to read that Douglas Oliver also found that the men 

of the village in which he lived in the Solomon islandn did not 

talk much in the men's house. 

32. The people of New Hanover talked a lot and talked analytically. 

This contrast helped me to see that it was not my fault that ~ew 

Irelanders did not talk much to me. 

33. This point is discussed further in its political aspect below. 

34. Children are discussed at length below in Chapter Four. 

35. New Irelanders do not reject people, and they feel very compassionate 

toward anyone lWho may feel rejected. Conversely, they seem to take 

pleasure in including people, and none in exclusivity. During 

the Kuluvos malanggan, Pitalai said to me (to make me feel that I 

belonged, I think) that I had become "a woman of the inside of 

malanggan now. You're not outside now; you're inside now, for 

all work." 

36. These leaders are discussed below, Chapter Four. 

37. This value is characteristic of Melanesian Big Men elsewhere. 

38. I paid Lokorovar forty pounds for building my house. He returned 

ten pounds to me, which surprised rne. I gave him back five ?Ounds 

(prompted by some rare groping understanding), 1nd he seemed very 

pleased. That was my first clue to watch for these returns in pig 

exchanges. They went very rapidly, however, and no one ever knew 

exactly how much ~nt back and forth on these occasions. Once I 

saw a back-and-forth payment in Livitua where first one side 

paraded with mias, then the other side collected it and put Mias 

back in their own return, and so on until each side had given about 

three times. 



39. The principle and its applications are discussed below in 

Chapter Four. 
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40. Eruel's liking money too much apparently caused some loss of respect 4 
for him. 

41. By contrast, jealousy was mentioned many times in Hew Hanover, 

where people told me they were notorious for this characteristic. 

42. In 1974, I found one man in New Hanover who was Makin8 mias. 

43. Psychological interpretation is an attempt to get beneath appearances 

to some inner reality. I have only appearances still for evidence, 

some of the same appearances that have been analyzed elsewhere as 

relevant to other as-µects of culture. These IJsychological 

interpretations are based on the whole pattern of New Ireland 

behavior, comparison with New Hanover, experiences during four field 

trips, finally becoming friends and getting a grip on "what the 

devil is going on" (as Geerdts put it: 1978), and acting 

successfully in that framework. 

44. Further evidence that institutionalized modes chaanel expression 

is given below in Chapter Four. 

45. See the discussion of political aspects of malanggan above for 

an analysis of how the weak are brought in. 

46. I had the controversy over the Pueblos heavily in mind in considering 

New Irelanders, as they reminded me quite early in my fieldwork of 

the Apollonian character described by Benedict. Bennett (1946) 

has outlined the contrast between the views of those who think 

Pueblo Indians conform through fear and those who think they 

conform to achieve a non-coercive harmony which they value. 

4 7. See "Modes _and Media." 

• 
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48. It was her retention of the New H:mover gesture for "Yes," a quick 

swing and cocking of the head, that led me to ask her about her 

background again, after I thought I knew it. Though I had knovm 

her well for months and realized that she was much more outgoing 

than most New Irelanders, she never thought to mention to me that 

her childhood had been spent with her missionary father in New 

Hanover, and I had no reason to ask her until I had learned how to 

nod "Yes" in New Hanover. Appropriately for their resoective 

styles, the New Hanover gesture for the affirmative is much more 

assertive than the comparable one for New Ireland, which manifests 

New Ireland reserve: a slow easing of the eyebrows upward, sometimes 

so slight that, at first, I thought people were not responding to 

me at all when they used it. 

49. I lost my feelings of boredom and found the New Ireland way of life 

very satisfying eventually, but not until I had spent years away 

from the field studying my field notes and gone back with a better 

understanding. 

50. Mervyn Meggitt once told me, in explaining why it is difficult to 

get answers as complete as anthropologists would like to have them, 

that of course the New Guinea informant assumes that you have pig 

exchanges in your country, too. 

51. When I tried to use the word "meaning" in pidgin in New Ireland, 

I got no response. I decided it must not be a word in pidgin. 

I was surprised when a New Hanover informant used the word the 

first day I began my work there, and he and others used it, often 

and voluntar~ly, thereafter. I did finally, then, get some New 

Irelanders to use the word when I pressed thera. It was the concept 

that they did not need, I think. 
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52. There is probably even a well-known view that "Actions speak louder 

than words," but I never heard anyone say even that. Probably, 

• 

actions were just expected to do so. • 

53. These distinctions have been well-deve l oped in their contexts by 

de Madariaga (1969). 

54. After working in New Hanover, I saw that Laksia's differences, 

which I had noticed from our first meeting, were typical of his 

culture, not idiosyncratic. 

55. I have mentioned this whole behavior pattern in the section on 

"Modes and Media" precisely because in any given instance I am not 

sure which, if any, level of analysis of an example is primary. 

ls this a deep psychological stance or a social or political tactic 

to gain economic advantage? Probably, it differs for different 

individuals in different situations. 

56. Thia ultimate rationalism or romanticism showed me how devious I 

had become, how suspicious we are of others in our opportunistic 

culture. 

57. This is a classic Melanesian response about which others have 

written. 

58. Eruel went with me into the European hotel in Kavieng once to get 

a lemonade when we were hot and thirsty after shopping for paint. 

No natives, by custom, were allowed, but Eruel was completely at 

ease. I think I would not have tried to take anyone else, but I 

thought that Eruel would enjoy, quietly, the opportunity to 

innocently outrage custom. Fortunately, my friend Kitty Fischer, 

an amazing cpoperative officer originally from Prague, came and sat 

with us and was very friendly. She never learned the local caste 

system. 

59. This point is elaborated below in Chapter Five. 

• 

• 

• 
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60. Powdermaker (1933) tells this story. When I asked, people in Mangai 

said they knew of it and they tried to piece it to~ether; but we all 

gave up. 

61. I refer here to Tillich's definition of God (Tillich, 1951) . 

"' , .. 
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CHAPTER FOUR 

PATTERNS OF INTEGRATION 
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1. My interpretation of this characteristic is discussed below, as 

well as in the analysis of the Kuluvos malanggan, Chapter Three. 

z. Nicolas Peterson was a leading participant in these discussions. 

Our report (Billings and Peterson, 1967) indicates that we thought 

then that there were alternate "true" ways to attain the status. 

Further research added details to, but did not alter, that 

conclusion. 

3. See the beginning of Chapter Three. 

4. Kramer (1925) specifically notes that the interest is in "not 

ancestors, as Heinrich Schurtz says, but in deceased contemporaries" 

(Kramer,~· cit., p. 81). Groves tells of the wearing of a 

mamatua mask in a ceremony that seems very clearly to dramatise 

the return of the spirit of the dead (Groves, 1936). 

5. Billings and Peterson, £E.· cit. Enuel never showed me this again, 

nor did we ever mention it. 

6. Patavani called this custom atataila, a term I heard later in the 

Tsoi islands, which she said meant the same as the Mangai term. 

Langiro said that his home islands, Tabar, have the same custom. 

Kramer, Powdermaker, and Lewis, writing of areas further south 

in New Ireland, do not mention it. 

7. Sirapi was her parents' third child: two boys died first, then a 

girl died after Sirapi, and then twin boys again after that. 

(Kas had told me that a taboo child need not be the first child: 

• 

• 

• 

• 

' 

• 
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if the first criildren die, then the first who lives, e.g., Sirapi, 

can be taboo.) 

8. Makel is Rongo's mother;s hamlet in Livitua. Rongo and her brothers 

helped Sirapi a great deal when I was in Mangai. When I asked their 

relationship, they cited their tather, who is of Tivingur clan as 

is Sirapi, and is counted as her clan brother. The fact that they 

are of Mokititin clan, as was Sirapi's father, was not mentioned. 

10. This part of New Ireland, along with Tabar, experienced serious 

depopulation. See Scaggs, 1954. 

11. In 1965, 1 asked Eruel to carve a mamatua for me, which he did. He 

presented it with a pig and with ceremony, simultaneously giving 

the name of the mamatua, Munerau, to me and to his granddaughter, 

Tambeta. Munerau was Eruel's mother's name. 

12. Kasino's views on class are mentioned elsewhere (note 

Chapter Three) • 

13. This thesis has been developed explicitly by Sahlins (1958). 

14. Powdermaker (1933, ~· cit., p. 60) noted that "A mother who does 

not come and nurse her infant when he cries, if she is within hearing 

distance, is most unusual, and was never observed. The only 

reference to such an attitude was in folktales." When the infant 

grows older and a younger sibling is born, "while there is a 

lessening of the affectionate demonstrativeness shown to the infant, 

the attitude of both the adults and older children is that of 

careful attention to the young child. It is merely the fondling 

and petting which are omitted. Children from three to six are 

rarely left alone." 

Anita Pritchard, who lived in Medina village, half-way between 

Lesu and Mangai, reported that until a child is three months old 
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it is looked after by the mother alone; and that ''Whenever it cries 

it is suckled" (Pritchard, 1956, p. 19). She described one 

instance of a mother's leaving her child with a group of old 

women and their maximal efforts to keep him from crying: "In 

his eleventh month, when left with a group of old women ... he 

would cry in sheer rage. There were never any tears. While his 

mother was within his vicinity, he was a happy laughing, fat 

child; he resented her disappearance on every occasion. The old 

woman would merely hug him to her, bounce him up and down, sometimes 

direct his attention to the sleeping Kiuri, but he continued to 

resent his separation from his mother. Once he could walk alone, 

I heard no more loud voiced resentment" (ibid.). 

15. Sister M. Liboria, M.S.C. (see Acknowledgements) pointed out to 

me that one rarely sees ~ carrying children in New Hanover as 

they do in New Ireland; and, on the other hand, the fathers carry 

children who are past infancy, sometimes in slings on their backs, 

in New Hanover. I cannot remember seeing New Ireland fathers carry 

children in slings; though they often hold children; but I forgot 

to direct my attention to this observation. The extended family 

in New Hanover is not co-resident, and does not provide grandmothers 

to help, which leaves an often unwilling father alone with the job. 

16. Boas is the father of Konda Aisoli's wife, Susanne, and the husband 

of Getti, who was twelve years old when Hortence Powdermaker lived 

in Lesu. Getti told me this, and that she well remembered "Dr. 

Powdermaker." 

17. See exception below. 

18. I never learned any more about this, nor did I ever hear of another 

such case. Siriu is the mother's sister to Terecia, whose mother 
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hit her in my presence. TI1at incident is recounted below. 

19. It was one of Dokas' daughters who was drowned by a crocodile 

in the Lossuk River in Hay 1974. 

20. I played one of my five records--Mozart, Beethoven, Ravel and 

Dello Joio, Bob Dylan, and Streisand's "Funny Girl," often, on 
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a battery phonograph, while I worked; but excent for this occasion, 

no New Irelander but one ever gave a sign of noticing. That one 

was Eruel, who hummed along with Beethoven once. 

21. Kungawot is Siriu's sister, and Siriu left home to live with 

Sirapi because her father hit her. It should be noted, then, that 

the only two serious, or relatively serious, instances of physical 

violence to a child I heard of were in the same family line. 

22. In 1974, Sambuan's daughter, Piemot, brogght a friend along to help 

me carry camera equipment into the bush. The friend turned out to 

be Teresia, now 15 years old. She remembered visiting me when she 

was little, but smiled shyly, after the fashion of New Ireland, 

and said only "yes" and "no." She had come back to the village 

without finishing high school. By the end of the day together, 

she was no longer shy, but neither was she talkative in my 

presence. I saw signs, however, of her former alertness and 

wondered what is in store for her. 

23. Burridge (1960) uses the concept of "moral equivalence" in 

discussing a cargo cult in Tangu. 

24. This incident also yields information about field work methods. 

Because New Irelanders do not display their emotions, but, inste~d, 

control them, I was unsure for a long time about what their 

feelings were. I did not tell them much about what I thought 
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about things, since they seemed especially sensitive to what people, 

especially Europeans, thought; and I did not want to make them 

feel that they could not tell me their views if they were different 

from mine. 'fhe incident which I now describe indicated to me 

that perhaps I would learn more about them if I let them learn more 

. about me. 

25. This is another reason I did not often try to tell about myself: 

except for stories of my own family, my stories did not work. 

Gradually, I learned how to interest people a little. Unfortunately, 

the anthropologist is doomed to go on being a bore for many people. 

26. I did try to contact him in Sydney but in vain. I never heard 

from him again. 

27. I have some other evidence for this generalization beyond the 

behavior of this one woman, but insufficient data to confirm or 

interpret it. In the area of moieties , the division of labor is 

different from what it is in Hangai : f or instance, men make all 

~and carry more heavy loads. However, men also seem to 

monopolize the political roles more securely than they do in the 

multiple clan area. 

28. Other parts of this story are told i n Chapter Two, Marriage and 

Incest. 

29. This exchange was carried out in Mangai for Tom Ritako and Ruby 

Aiso while they were married in chur ch in Port Moresby. 

30. See Chapter Two, Marriage and Inces t . 

31. My own study indicates that by the standards prevailing in Mangai, 

Rusrus is c_orrect on that point. The attempts of the children 

of the two old widows, Kumbut and Vasale, to settle on their father's 

lands were disputed in times of anger: in the incident described 
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here in 1966, and in a quarrel involving Vasale's son Lovan in 

1974, discussed above (Chapter Two, viripatrilocal residence). 

32. He refers to the children of his sisters, Sambuan and her 

deceased twin. 
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33. It could be predicted on the basis of some theories that where 

emotions are channeled into institutionalized circumstances for 

their expression, spontaneous expression would be low in incidence. 

I have been building this interpretation inductively, however; 

and with regard to this particular point, I observed that emotions 

were expressed in institutionalized contexts, and I observed th ·1t 

there is little spontaneous expression of emotion. Here I am only 

describing the pattern, without exploring or explicitly su9porting 

the theoretical implications of correlations. 

34. I have pointed out that Eruel was exceptionally assertive in many 

ways. More about his individuality is presented in Chapter Five. 

35. Guiart, 1963. 

36. Mary Douglas (1970) discusses this point at length. 

37. Kas was a clear exception. He was a superb teacher, and he was 

continually able and willing to talk to us. He talked analytically 

and abstractly about his culture, but he also discussed details 

of events and showed us material objects and got other people to 

demonstrate processes for us. He especially missed Nie Peterson, 

and it took me a little time to establish myself as a worthy 

listener in his stead. As Kas was something of an outsider hinself, 

having lived away for many years and gone further in his European 

education than had most men of his generation, it was important 

for me to talk with other people as well, which Kas understood. 

He did his best to bring people to talk to the anthropologists . 



When I went back in 1972 and 1974, it was with Kas that I could 

best discuss my own "abstract analyses," an<i I thought he wa s 

relieved, and a little surprised, t hat I had finally understood 

some of the things he had tried to tell me. 
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38. Mrs. Joyce Hill was the wife of Ron Hill, brother of Keith Hill, 

"Master Fish." The people were glad, as I was, to have them all 

visit me in Mangai for several days. 

39. Eric Berne (1963) suggests that people structure time by playing 

games. According to Berne, babies need stroking for health; and 

as babies become adult, social transactions are substituted for 

physical stroking. Transactions become structured into Garnes, 

but the ultimate aim of transactions is to transcend the game and 

achieve genuine intimacy. There is evidence that friendly or 

hostile transactions are equally eff ective in promoting health. 

The adult equivalent of stroking, the transaction, is provided 

by "any act implying recognition of another's presence" (p. 15). 

Berne does not discuss the cultural structuring of transactions. 
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NOTES 

CHAPTER V 

NEW IRELAND ARTS 

pp. 609-645 

1. I am emphasiziug the deficiencies in anthropological studies of 

art. I should also oention that there have been ereat contributions, 

e.g., Ruth Bunzel's. Pueblo studies. I am indebted to C. W. H. Hart 

for pointing out to me that even Radcliffe-Brown (in his analysis 

of Andaman islanders) described the dance nnd nnalyzed it in 

relation to social groups in much the same way in which it is 

analyzed in this paper. 

Recently, Carol Jopling has published an excellent collection 

of articles (1971) which deal with style in art. Several authors 

represented in this collection discuss relationships between art 

and culture similar to those which I discuss: Harold K. Schneider 

(1956), Herbert Barry, III (1957), George Mills (1957), Ronald M. 

Berndt (1958), John L. Fischer (1961), George Devereux (1961), 

Vytautas Kavolis (1965), Anthony Forge (1965), James Fernandez 

(1966), and Robert Farris Thompson (1968). Kavolis (1968) and 

Mills (1957), have published books relating art style to social 

structure and culture. 

2. Initially, then, I will not try to distinguish the favored or 

preferred features, but merely those which are identifying from 

the point of view of the people who produced the art. 

3. By "geometric:' I mean that straight lines, or simple, regular curves 

that can be described in simple terms mathematically, predominate. 
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By "naturalistic" I mean that straight lines are absent, and lines 

follow complex curves that cannot be described in simple tenns 

mathematically. 

4. New Hanover informants associated stories with Solomon dances. 

5. It is a well-documented characteristic of some Melanesians that 

they import and repeat songs and other elements of material and 

non-material culture without concern for original meaning (Mead, 

1938). 

6. This and other types are described below and also in an earlier 

article (Billings and Peterson, 1967). 

7. One of the painters was Eruel's brother's grandson, Konda Aisoli, 

who taught English in the Administrative College in Port Moresby. 

He was home on vacation, very helpful and very interested in 

learning his own culture, which he felt he had had slight chance 

to learn. But on that last morning, he painted leaves on Luta's 

face without any special instruction. 

8. I asked Eruel to repeat a carving that he had made or that we 

had seen, telling him that I wanted them to take to museums. He made 

several for me, but he never repeated one, though he said that he 

would. I interpret his unwillingness to repeat as mainly lack of 

enthusiasm with the idea of making two things alike in a row. 

9. Paul Wingert is outstanding among students of primitive art for his 

detailed structural analyses. I quote him here to support my 

general description of the elements of New Ireland art: pierced 

openwork, fine-line designs painted on the surface, nonnaturalism. 

Wingert desc~ibes the art as three-dimensional, because it makes 

use of spac_e between forms. He adds, however, that the surface 

painting tends to "dissolve" the scul1Jtural character of the works. 
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This is the source of the visual impact which I have described as 

predominantly two-dimensional. Of New Ireland art, Winr,ert says: 

This art is unique among Melanesian styles. It is 

a dec~ptive combination of the pierced, sculptural 

style of the Massim area and the two-dimensional, 

symbolic art of the Papua area. . . . Elaboration, 

fantasy, and all other spectacular qualities were 

the desired goals in this dynamic style of artistic 

expression. It (a pictured statue surrounded by slim 

poles which Wingert refers to as a "cage" effect) 

was created within an exceptionally strong, three­

dimensional tradition which utilizes the spaces 

within and around carved forms. These forms are also 

completely pierced or open, so that the sculptural 

mode of expression is closely combined with the 

pierced or aerial mode. In addition, all of the 

carved forms on a Malagan object are painted in 

small, symbolic designs which tend to visually dissolve 

the structural character of the work. As a consequence, 

a very close examination of these forms is required 

to distinguish the solid or composite character of 

their elements. The basis of all of these Malagan 

designs is to be found in natural forms, both human 

and animal. But these are interpreted and assembled 

in a fantastic, often bizarre, nonnaturalistic manner 

which co~pletely reorganizes the original shape. The 

resultant pierced, three-dimensional design elements 

are arranged compositionally along a vertical axis in 



an interwoven, interlocked fashion so as to combine 

in a dynamic and imaginatively spectacular manner. 

Important characteristics of Malagan style are 

the solid, sculptural renderings of the body structures 

to which, in ti1eir dynamic poses, these fabulous heads 

are so often attached; the framing of these shapes by 

a series of subsidiary horizontal and vertical forms 

which create an open, cagelike construction around 

the figures; and finally, the all-important painting 

of all surfaces, whether parts of the framework or 

sculptural elements, with a series of small-scale, 

symbolic designs, often composed of fine-line 

definition ••.• Perhaps the most significant single 

feature of this type of Malagan art is the visual 

import of the painted surface designs: These lead to 

an optical fragmentation or dissolving of the structural 

character of both the physical forms and the functional 

nature of the surrounding open cage structure. In many 

ways, then, this is an illusionistic art. 
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(Wingert, 1962, pp. 235-36.) It may be noted that Wingert, like 

virtually every other writer on primitive art, refers to "symbolic" 

elements in the art. No evidence for this interpretation is cited. 

10. Everyone in Mangai knows that wooden malanggan come from Tabar. 

One old man from Tabar, Langiro, knew a story about the origin of 

malanggan. Shell currency first belonged to Tabar, but was stolen 

and taken to New Ireland and New Hanover. Malanggan were invented 

in order to . "win back" shell currency in exchange for them in ~fow 

Ireland. Some informants from further south in New Ireland, around 

• 

• 

• 

• 

• 

• 

• 

• 

• 

• 

. ~ . 
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Lesu and Lasigi, say that vavaras come from inland, from the Lelet 

Plateau. Kramer was given the same information. For a sunL~ary 

of the literature, see Lewis (1969, pp. 104-110). 

11. The small separate carving sometimes held in the teeth of a mask 

describes a similar carving sometimes held in the teeth of dancers. 

Current hair styles do not exactly correspond to the high yellow 

crests on the Tantanua masks, but New Irelanders do bleach their 

hair (with lime previously, now with peroxide) and do comb their 

hair up high. They let it grow when they are in mourning and cut it 

with ritual to end mourning. 

12. I did not understand what Eruel meant at first because of two 

predispositions of mine acquired in the ~.Jes tern world: a) the 

predisposition to believe that the carvings were symbolic, probably 

of supernatural figures; and b) the predisposition to think that a 

"descriptive" work of art would be "realistic" and "naturalistic" 

in the senses in which we use and interpret these tenns in our 

society. All representational art is selective, of course; and 

New Ireland representational art selects in a style quite different 

from our own. Fernandez (1966) found, similarly, that the Fang 

view their sculpted figures as "realistic" representations. 

13. The high-crested masks worn in the Tantanua dance are not displayed 

except as headpieces for the dance. 

14. Administrators commented on New Ireland's being a "good district" 

because they cleaned and decorated, with plant materials, their 

villages and the main road in response to only slight urgings whenever 

they were told that visiting dignitaries would drive down the 

East Coast road. 
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15. Iconography: 11 1. symbolic representation, especially the 

conventional meanings attached to an image or images. 2. subject 

matter in the visual arts, especially with reference to the 

conventions regarding the treatment of a subject in artistic 

representation." This definition is given by The Random House 

Dictionary of the English Language, 1973. 

16. Lomax,££.· cit., p. 16. 

17. Ibid. 

18. Ibid., P• xiii. 

19. Ibid., P• 224. 

20. Ibid., P· 15. 

21. Ibid., P• 174. 

22. Ibid., p. 179. 

23. A further analysis would be required here to distinguish people who 

lean and hold onto each other from those who move together but with 

space between them. New Irelanders are the latter type of "shoal," 

reflecting their reserve. 

24. Lomax, E.E_· cit., p. 171. 

25. Ibid., pp. 9-11. 

26. I have relied heavily on Lewis' excellent study (see Lewis, 1969, 

p. 18), and would not have attempted this paper without the benefit 

of his thorough research. Lewis leaves open the possibility that 

New Ireland art has, or had at one time, iconographic meaning. 

27. Lewis, ibid., pp. 18-21. 

28. The remarkable characteristic of my predecessors in New Ireland is 

that they ca~efully state what they did not learn, and what they 

do not know.. That is rare in anthropology in general; and to find 

it three times, in the work of three scholars, working in the same 

• 

• 

I 
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place at three widely separated times is a blessing to subsequent 

field W'Orkers that passeth all understanding. False conclusions 

are not the7e to delay or deny fruitful inquiry. I may wish I 

had carried on what might almost be called a latent tradition of 

New Ireland anthropologists. 

29. Leach, 1954, pp. 31-32. 

30. Buhler in Buhler, Barrow and Mountford, 1962, p. 129. 

31. Powdermaker, 1961; Lewis, 1961. 

32. I have borrowed this expression from Lewie's defense of Bastian. 

See Robert F. Lowie, The History of Ethnological Theory (New York: 

Rinehart and Co., Inc., 1937), p. 32 • 
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NOTES 

T H R E E: N E W 

CHAPTER SIX 

LAVONGAI VILLAGE 

pp. 646-862 

HANOVER 

1. See the discussion of marriage below, pp. 813-46. 

2. See above, pp. 704-08. 

3. One of Igua's daughters, Agnes, also gave this view. See below, 

pp. 749-50. 

4. See above, pp. 708-13. 

5. See below, pp. 1643-45. 

6. See pp. 819-20, 1637-39. 

7. See p. 7 5 4. 

1782 

8. The names used in this account are fictitious. While people told 

me aµd other people stories of the conflicts in their marriages 

openly and in good humor, I have decided that many of them would 

prefer that these "private jokes" not be repeated in public and in 

semi-permanent form. I have, therefore, used fictitious names 

in many, but not all, marriage case histories. 

9. Although they each lived alone with some of their children for 

several years, each had settled down in Lavongai with someone else 

by 1979. Mary told one of the concerned missionaries that she 

could not stay with John because he continued to be dependent on 

his mother. 

10. The names used in this account are fictitious. 

11. The names used in this account are fictitious. 

12. The names used in this account are fictitious. 

• 

• 

• 

• 

• 

• 
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13. The names used in this account are fictitious. 

14. The names used in this account are fictitious. 

15. The names used in this account are fictitious. 

16. In pidgin she said, "Emi mekim savvy_ ol me ri long adas aid." 

17. Real names are used in this account. 

18. See pp. 697-98. 

19. See p. 7 5 8. 

20. See pp. 683-86. 

21. The political aspects of polygyny are discussed further in 

Chapter Nine. 

22. The position of children is discussed in Chapter Nine. 

23. Paul is not his real name • 

24. Sister Liberia noted that a brother can sit on his sick sister's 

bed in the mission hospital in Lavongai, which he could not do in 

Lihir, a culture like New Ireland in this respect. 

25. See Schneider, 1962, p. 13. 

26. See "Marriage," Chapter Two, pp. 813-46, 

27. Schneider, £E_• cit., p. 8. 



NOTES 

CHAPTER SEVEN 

MARAS , WAG, AND PAT A 

PP• 863-879 
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1. My brief survey indicates that in the Tigak islands clan structures 

and cultural values are more like those of New Ireland than like 

those of New Hanover. However, the scale of exchange is much 

smaller, and the intensity of related values lower. They have 

wag, not malanggan. Wag involves exchanges between small groups. 

2. I saw mias only when it was being used in New Ireland, and as there 

was no use for it during my period of work in New Hanover, that 

may explain why I saw none. Father Miller showed me a string of 

mias that had been given him so that I could confirm its identity 

to that which I saw in New Ireland. The people whom I asked to 

show me mias all said they had none. In 1974, I met a man who 

claimed he still made it and who gave me some of the raw materials. 

• 

• 

• 

• 

• 

• 

• 

• 

• 

• 
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NOTES 

CHAPTER EIGHT 

THE JOHNSON CULT 

pp. 880-1600 
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1 . "Music of New Guinea," Sheridan and Smythe Collections, edited by 

Ray Sheridan. Wattle Archive Series, Number T~ (Wattle Recordings, 

Paddington, N.S.W., Australia). 

2. I quote from a government report, "The So-Called Johnson Cult," 

which is partly reproduced below. It is a major, not a peripheral, 

point for my interpretation of the cult that government officers, 

as well as cultists and non-cultists, enjoyed the "game" aspects 

of it. The "cops and robbers" tone of reports is one manifestation 

of (and piece of evidence for) this view. In this instance, the 

government officer was making some fun of himself and of the 

enterprise in which they were all engaged. 

3. Mr. Grose is a plantation owner in New Ireland, a child of plantation 

owners, who was raised in New Ireland and who was well known to the 

people. 

4. Pamais gave the final copy of his speech, from which he read at 

the meeting, to some officer who asked for it. However, Pamais 

had a notebook in which he had written a draft copy of the speech, 

which he let me see and which is reproduced below. 

5. Four policemen were charged in court with assault in connection 

with related incidents on the West Coast of New Ireland, and another 

twelve were charged with refusal to obey orders. This is reported 

below in "The So-Called Johnson Cult" report. 

6. Acting District Officer Benhem gave me this justification for his 
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actions after I had pressed him in vain for some time to discuss his 

views with me. No doubt he felt, reasonably, that it was not his 

duty to do so. I finally told him that I was, after all, going to 

write a book and that if he wanted the government's view represented 

he had better tell me what it was. He probably thought that it was 

obvious, but it was not so to me. Aside from this one brief, serious 

expression from Mr. Benhem, I have no t been able to adequately 

express the administration's point of view, a deficiency for which 

I am, of course, ultimately responsible. 

7. Patrol officer Lawreuce Menjies, who was among the European officers 

at Lokono, New Ireland, when there was violence associated with 

refusal to pay taxes, told me that Eur opean personnel were carefully 

protected, while police offenders were attacked. This circumstance 

was generally known in New Ireland. 

8. This was Carroll GannoL1' s line. More of his story is told be low. 

Some people thought that jail labor might h;ive been used more 

productively than they were, that they might have built roads rather 

than beautiful winding steps up the hill to European houses. 

9. Such a commitment is characteristic of all movements, according to 

Gerlach and Hine (1968). 

10. The views of one of the American priests, Father Bernard Jacubco, 

M.S.C., Y.JOrking in New Hanover were expressed in a letter to me, 

which is reproduced here below. 

11. An apt term, first applied by Carroll Gannon. 

12. The interview with Boski Tom is reproduced in part below. 

13. For a long ti~e, I took at face value administrators' statements 

that New Hanoverians were "crazy," and that that was why I was at 

first not allowed to go there to do research. It finally became 

• 
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clear to me that a whole different set of issues were involved. 

This story is told below in "Field Work in New Hanover." 
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14. The interview with Oliver, given D·e-low, and Father Jacubco's letter 

tell of this back-and-forth movement of Methodist money and of the 

determination of Oliver, a Methodist, to join T.I.A. 

15. The three were Father Miller at Lavongai, Father Jacubco at Analaua, 

and then Father Fischer at Analaua. Father Fischer replaced Father 

Jacubco at Analaua when the latter was transferred to Lamasong in 

New Ireland following the death of the priest there. Father Fischer 

had been in Manus for some time and had dealt with cult and movement 

there. Bishop Stemper, in Kavieng, was cautious at first in his 

approval of T.I.A. and sought an experience priest for the area. 

16. Oliver said that Rev. Taylor, the telatela (Methodist Missionary), 

tried to "break" T.I.A. (see the interview with Oliver, below). 

17. T.I.A. elected Paulos of Ungat President and Walla of Meteran Vice­

President. Paulos continued as Bord for Ungat village and continued 

to support T.I.A. Walla gave him high praise for his pioneering 

work as President. 

18. Pengai means that he wanted Father Hiller to type the "book." 

19. Ile probably came mainly to see me but was hesitant to s;iy so until 

he had judged his reception. 

20. I noted that his purpose is much the same as that of the anthropologist. 

21. The pidgin word is kalabus. Pengai was using the English word 

"prison," which he did more often than did anyone else to whom I 

spoke in pidgin. I did not understand him at this point during 

the interview, but only later in transcribing my tapes. 

22. Again, Pengai is using an English word, in this case "charge." 

23. I did not really understand but hoped to get what he meant in further 

context. 
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24. I took this very seriously. I would now judge that Mr. Benhem was 

kidding. The Lavongais may well have thought that he was just making 

fun of them, that his talk was just tok bilas (ridicule); but they 

may have hoped to get him into trouble for lying and being frivolous 

by pretending to take him seriously. At the time I interviewed 

Pengai, I knew none of these possibili ties and was trying to get at 

the root of what I assumed to be a misinterpretation of something 

Mr. Benhem had said. 

25. Jail labor spent much time "beautifying the station," constructing 

and cleaning little paths instead of building the road New Hanover 

needed. In response to criticism, government officers claimed that 

it would not be possible to prevent men from escaping if they were 

taken to work on roads in New Hanover . Carroll Gannon had some of 

them construct an aviary, which contai ned birds from all over the 

Territory. Some people began to feel proud of the developments at 

Taskul. I began to think that the development of a local theater 

would help the people more than would , for example, a fish cannery. 

26. Pengai used the English word, "unjust . " 

27. Here, he is referring metaphorically t o another country as another 

"company," showing the similarities, in his view, of the two in 

relation to his island. 

28. He means that all those little boys a r e now big men, and they still 

have not seen anything develop in New Hanover. 

29. Patebung is the name of the area above Bolpua and Meterankan villages 

where the Americans came to work on their maps. 

30. Emira island,. north of New Hanover, was an American center during 

the war, and many Lavongais had been there. 

31. That is, they blamed Peter for the idea and let him take the consequences. 
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32. I was confused about the time sequences, as Pengai seems to realize. 

33. I was disappointed to learn of this death, of the loss of this 

potentially great informant whom I thought I had just found. From 

what I found out about him, it was a great loss. More of Peter 

Yangalissmat is told in Bosap's interview and in Chrtpter Nine. 

34. I thought he was telling me the circumstances under which his vision 

"came up." lle was actually telling me the vision. It took me a 

long time to catch on. 

35. He meant he would be embarrassed to talk in front of so many people. 

36. I think Pengai realized that I was mixed up but decided to press on. 

37. Nusuwung is his home village. 

38. Narimlawa was the home of Peter Yangalissmat and his surviving wife . 

39. He is _speaking figuratively again of a country as a "company." 

40. He means he committed himself, but privately, not publicly. 

41. I realized only after many re-readings that Mr. Seale must have been 

attempting to deal with Pengai by joking, betting him five cartons, 

of beer, no doubt, that Johnson would not come. 

42. Pengai may really have believed that he was jailed for voting for 

Johnson. However, he knew that Europeans preferred to refer the 

jailings to the specific breaking of the tax laws. 

43. This comment was unique amongst all those I heard about children 

in New Hanover in that it took a protective tone. Pengai did not 

say that the child had no relatives. Probably it had relatives who 

did not want to take care of it. 

44. I must have already realized that Lavongais often ask rhetorical 

questions. To a lesser extent, New Irelanders did, too, and I was 

confused by them at first. 

45. Cement pegs signify ownership. 
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46. All officials of the Lands Department were called "Master Mark" 

because they marked the grounds. 

47. Pengai used the English word "understanding." 

48. My interview with him is reported below. 

49. Pengai used the English word "anything." 

50. Since Pengai had used the word "understanding," I did, also. 

51. He means the question stands on its own, at face value. I had not 

yet caught on to the standard use of the rhetorical question in 

New Hanover. 

52. Pengai's statement rests on the nearly sacred quality given to what 

an individual wants or likes in New Hanover. This characteristic 

is discussed below in the Analysis of the "Psychological Aspects 

of the Johnson Cult." 

53. When Pengai responded in the affirmati ve with "Yes," he often sounded 

like he had been holding his breath and just let it out. At the 

time, I took this to be a sign that Pengai was a little tense. 

Carroll Gannon thought many Lavongais suffered from asthma. I 

talked to a few others who had a slightly "breathy" quality to their 

speech, which I thought was related to the seriousness with which 

they were attached to the subject of our conversation. 

54. In this important statement, Pengai was careful to make sure that 

I understood that it was equality, not cargo, that Lavongais had 

liked about the Americans. 

55. Here, Pengai makes the breadth of his perspective explicit. Lavongais 

do not want anything in particular: they want to join the twentieth 

century. Th~y want to "join" because they feel isolated, but not 

just from the twentieth century. (See below, Analysis of the Cult.) 

• 
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56. Pengai was apparently making no response. This was one of the 

early occasions where it began to become clear to me that cultists 

did not want to hear what other people thought about their views 

unless they affirmed their most immediate and intense concerns. 

57. A controversy about differential retirement pay for local and 

European Public Service employees was in the newspapers and on the 

radio at the time of this interview. 

58. There were government-imposed standards in pay, which I did not know 

at the time of this interview. Missions pay their labor less than 

do commercially owned stations. 

59. He said, in pidgin, ol wantok, all who speak the same language. 

60. I made this long speech so that Pengai would know that in some ways 

I was like "the enemy." I wanted him to know where I stood before 

I let him go on, in case he did not want to go on. I also felt 

obliged not to make trouble. 

61. I asked this because I was surprised to find how pragmatic Pengai's 

interests were in relation to all that I had heard. This was my 

first long interview with a cultist. 

62. This statement tells of Carroll Gannon's role in trying to create 

situations wherein egalitarian communication could take place between 

government officers and cultists. 

63. He is quoting, sarcastically, what he has heard Australian government 

officers say. 

64. Pengai is saying that he did not seek leadership but merely had his 

dream thrust upon him. His statements here show that when Australians 

paid taxes fo~ cultists, whether from humanitarian motives or as a 

tactic, they_ were destroying what little leadership there was in the 

cult by discrediting it. Lapantukan,Ghose interview is reported 

l l 
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below:\ saw the importance of his going to jail with his people and 
,,.J 

tried to insist on it. 

65. I missed the importance of his mentioning his dream here. 

66. I ·thought he meant it had gone "underground" on top, in one of the 

mountain villages. 

67. He must have shown me where on his body, but I did not make a note 

of it. 

68. I was not able to confirm this information. Perhaps men died in 

jail as they would have out of jail. I would be surprised if they 

died of jail beatings without this coming to public attention. 

69. There was a small hospital at the Taskul grounds, later replaced, 

in 1967, by a new one. 

70. Carroll Gannon later told me about this man. He did, indeed, refuse 

service to some cultists, and he was f ired for this action. 

71. I wondered if Seventh Day Adventists had any interest in genealogy, 

as Mormons do. 

72. Analaua is the island where the Catholic Mission has operated a 

leprosy hospital since the 1930s. 

73. Pengai's acceptance of basic Christian tenets and rejection of the 

church as an institution is often found throughout Melanesia. It 

is probably not an attitude related in any special way to the cult. 

74. He gave his own place as that of his father, showing that he is 

following the traditional Lavongai way in this respect. 

75. Patetab is his hamlet in Nusuwung. 

76. I had noticed that Lavongais quite oft en said, "Excuse me." 

77. I think such an explanation of the usefulness of reciprocity would 

have been considered unnecessary in New Ireland. 

• 

• 
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78. Probably, more people come to and through Lavongai than other villages 

because of its proximity to the mission. While individualistic 

patterns may have been clearer in Lavongai than elsewhere because 

of this, I think I have cited sufficient evidence in this account 

to show that individualistic patterns, including a low emphasis on 

hospitality, are general in New Hanover. 

79. Joseph Pukina and his wife were present. 

80. I think Pengai may have been hinting that Tamangamiss should go and 

get some coconuts. He had none, nor, I think, could he climb a tree 

with his partially crippled limbs. 

81. I asked about how things were under the luluai, but he answered 

about the time that concerned him most, that of the Council. 

82. It should be noted that Pengai has been extolling the virtues of 

help and working together. He gave no indication, however, that he 

thought there was anything wrong with his having to make his own 

house without help from his brother. 

83. Mussau is an island to the north of New Hanover. It has only one 

mission, SDA, and one plantation managed by a European. The people 

have a reputation for confidence to the point of aggressiveness, 

self-reliance, and reliability. Often, these characteristics are 

attributed to their being Seventh Day Adventists, as these 

characteristics have been noticed among SDA people throughout the 

Territory. However, in this case, it seems likely that the traditional 

cultural character manifested the same characteristics, though in 

perhaps more moderate degree. Everyone knows a Mussau when he 

appears, and~ know of no cases where an SDA from Pengai's village 

was mistaken for a Mussau. 

'\ 
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84. After nearly a year in New Ireland, I had never he ard this 

expression, tok bilas. The concept was central to New Hanover 

culture, not found in the same form at all in New Ireland. New 

Irelanders may lightly tease, but in New Hanover tok bilas means to 

make fun of, to ridicule, in earnest. 

85. I still did not understand. 

86. The particular example here is instructive. He is saying that people 

are ashamed when they do not know what they are ex!)ected to know. 

87. Probably, this was something of an excuse. 

88. Konkaul was a Seventh Day Adventist college in New Guinea. 

89. NINSA stands for New Ireland Native Society Associated. This is 

the name of the New Ireland Cooperative society, and Ninsa was their 

ship. The name was changed to Medea when the government bought the 

ship from the failing Cooperative society. 

90. Kanaka means unsophisticated native and can be derogatory or 

affectionate, depending on context. 

91. He means he was wide awake. 

92. I am thinking that he found out, in his dream, that he was to talk 

about America. 

93. It is very gratifying to find that Pengai contradicted and corrected 

me when I overstructured questions and made false assumptions. I 

remind the reader that I had not yet understood much of what I h~ve 

finally understood and translated here. 

94. Pengai must have indicated by his response that he thought that 

was clear. 

95. Singsings has two meanings in pidgin, songs and dances, on the one 

hand, and magic spells, on the other. 

96. Pengai said "spend it" in English. 

t 
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97. My question shows that I am presuming a similarity between the 

customs of New Hanover and New Ireland that did not exist. In New 

Hanover, funds and goods are not distributed to relatives. 

98. Again, I am thinking like a New Irelander. 

99. He means people buy what is grown in the garden, not the land itself. 

100. What he said was that there were plenty of people with claims to the 

same coconuts he might claim, and he did not bother to try to ~ssert 

his. 

101. He meant that he squared off the rows where he intended to plant, 

I think. 

102. Eron and Kamak were from 11angai and Livitua villages, in New Ireland, 

respectively. 

103. It is noteworthy that Pengai assumed that the Americans would make 

up their own minds, just as Lavongais do, what they wanted to do. 

104. I am suggesting the New Ireland position again, and again Pengai 

tells me it is wrong for New Hanover. 

105. Saula and Patirina are the mountain villages above Lavongai. 

106. This is an important statement, again testifyin~ to the breadth of 

change Pengai thinks New Hanover needs. 

107. Pengai' s suggestion fits well with European ideas of how the world 

works, as well as with traditional patterns in New Hanover. 

108. This wide range of time that means "now" to Oliver is typical in both 

New Ireland and New Hanover. 

109. They had not yet emerged from their own "Dark Ages," as they see it. 

110. Oliver used the English wrd "total." 

111. The term "mas.ter" may be used simply to refer to a nian of white 

skin, or it may be used as Oliver used it here, with all its English 

connotations. 



112. Kabin was one of the west coast, New Ireland villages where there 

was trouble collecting taxes. 

113. Villagers hid in the bush for a week until Rev. Robbins, the 

Methodist missionary for the area, went and got them. 

114. He meant that the medicines used against them made them tired. 

115. Goliard was considered an "enemy" by Oliver. 
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116. "I lost it" also means "I have forgotten" in pidgin, as in English. 

I had interviewed Oliver at length once before (June 17), but ~cci­

dentally erased that tape. I told Oliver this and explained that 

this was why I was repeating some questions he had already answered. 

117. Oliver is saying that he does not know in what mysterious ways God 

will move to bring about New Hanover's wishes, and he does not 

know that God will support or bless the work and wishes of New 

Hanover. His job is to strengthen New Hanover's support for this 

election, and let God know that they are serious and willing to 

suffer for their views: but "nevertheless, not my will but Thine 

be done." 

118. Oliver is saying that when he says he "believes" that America will 

come he is using the term to mean he would like America to come. 

Outsiders, both Europeans and natives, consistently attributed 

to cultists a kind of mad inability to deal with empirical reality. 

Thus, they said that Oliver and others "believed" that America would 

come in the sense that they expected it and thought they had reasons 

for their beliefs derived from some twisted logic. Some, impressed 

with the logic of cultists, ridiculed what they presumed to be their 

crazy premise~ all based on lack of information and faulty 

epistemology. Cultists consistently presented their "belief" to 



me as a matter of faith, hope and preference. Oliver was more 

articulate on the subject than some, but many were articulate. 
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119. Oliver had told me that at the time of the election he just lay in 

his house for a month, thinking and asking God about things. 

120. Oliver is being sarcastic. The enemy, who knows so much, must take 

the consequences of their actions, and their children after them 

must continue to take the consequences. 

121. In pidgin, ol ~ bilong sori, which could also be translated "all men 

of mercy." 

122. My interview with Boski Tom is reported below. 

123. A telatela is the top position in the Methodist mission hierarchy. 

The Methodists had begun to put native people into these positions. 

124. Oliver is referring to the fact that Rev. Taylor, like many Euro?eans, 

paid taxes for some men who refused to pay their own and so kept 

them out of jail. Some of these men lost credibility with other 

cultists to some extent because of this. 

125. I apparently misunderstood him. He was talking about individual 

interpretation of the Bible and about conflicts between the Bible 

and the self. I thought he was Still talking about the conflict 

between God and Satan. 

126. I misunderstood this speech at the time. He was talking of the 

work of spirits. He had previously told me of the good work to be 

done by all the things that God had put on earth: rocks, minerals, 

"hidden" in the earth, put to use by the white man but not yet by 

the natives of New Hanover. I thought perhaps he was talking about 

the "good wor~" of these things as he spoke, but study of the speech 

shows that he was not. For several reasons, I did not press him 

to explain. Here is the speech in pidgin: "Lukim, mi lukim olgetta 
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• 
samting. Mi lukim ~--~ ~ lus long brok long arere. ~1i lukim 

wind--!_ savvy senis. Mi lukim sun: !_ no savvy lus. Mi lukim n:iit--

i olsem. Na olgetta !~wok olsem. God! puttim ~long olgetta I 

taim, olgetta yia, olgetta ~' olgetta week, long olgetta taim 

finis. Mi too olsem. Mi no kan lus. Olsem tu, olgetta gutfela 

laif. Oli ~ lus long wok long olgetta ~ long wold finis. Oli • 
mus wok. Tasol me no girrup no ~ long wanfela samting .!._ kamap long 

mi. Mi tok: ach, nau tasol i. kamap long ~· No ~wok bilong en 

long raun long olgetta · ples--~ .!_ kamap long me, na mi findem I 

disfela samting. Na mi savvy, .!_ samting bilong bipo iet. Tasol 

wok bd.long ~ long wok long ~ long wok long olgetta wold." 

127. My interview with Edward is reported below. I 

128. Ogdan Nash, "England Expects," in The Penguin Book~ Comic and 

Curious Verse, selected by J. M. Cohen (New York: Penguin Books, 

1952). 1 

129. Not his real name. Pasingan is a common name for New Hanover men. 

130. Samuel's speech is reproduced below as part of the document entitled 

"The So-Called Johnson Cult." • 
131. More of his story is told in Chapter Nine. 

132. Margaret Mead was on her way home from her trip to Manus, which 

was filmed for National Educational Television and which is • 
available as a film, "Margaret Mead's New Guinea Journal." 

133. As recounted above in "Field Work in New Hanover," I consulted the 

following government documents (under conditions of haste and with 
I 

some ambiguity concerning whether or not they were meant to be public) 

in the government library at Konedobu. At this late date, I think 

that their being made public, if, indeed, they are not already • public in Papua New Guinea, can do no harm. They are an important 

• 
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part of the record of tl1e Johnson cult in that they make explicit 

the government's formal attitude toward the cult, and occasionally 

hint at the informal attitude of some government officers. 

Unfortunately, my notes are not entirely clear, but it seems very 

likely that I have of ten shortened sentences and have not reproduced 

reports exactly. However, I made a point of copying exactly where 

I thought the language was distinctive and significant. 

The Department of District Administration is referred to 

throughout as DDA. It was formerly, in 1965, DNA, the Department 

of Native Affairs. 

134. P.O. means Patrol Officer. 

135. D.O. means District Officer, a rank above Patrol Officer. In this 

case, the D.O. was Mr. Ken Williamson. 

136. Many cultists indicated that they \Vere resentful about being 

expected to appear wherever government officers wanted to see them. 

One told me quite testily, in response to what I meant to be a 

greeting from a European planter, who had asked me to say that he 

would be pleased to see the Lavongai man again some day, that if that 

planter wanted to see him he would have to come to the village. 

137. They no doubt heard the news of Kennedy's death on the radio and 

from the American Catholic missionaries. Pengai told me (see his 

interview) how they found out Johnson's name, which they had forgotten. 

138. This interpretive conclusion was written by D.O~ Williamson. 

139. K.asil and Kasi are probably the same man, who is probably also 

called Yaman. He is the man who stepped forward at Ranmelek to 

enforce the p~ople's vote. Later in these reports it is mentioned 

that Kasi! had a paralyzed arm, as did Yaman. Both are said to be 

from Nusawong village. Yaman is not mentioned in these reports, 



and I never met him. Many people have two commonly used names. 

140. Two points are of note here. Mr. Hea l y was a very genteel man, 

not anxious to use force against the cultists. He apparently had 
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a successful encounter with them March 20. He was later criticized 

by some for not doing more to end the cult. 

Bosmailik disappeared from the cult early, perhaps after 

this meeting. When I came to New Hanover, he had been working as 

boat boy for Assistant District Commissioner (ADC) Merton Brightwell 

for some time. Mr. Brightwell and others tried to help Bosmailik 

and other cultists in order to end the cult. The cultists were not 

angry with Bosmailik, because they said he was still in the cult 

but just working as a boat boy. 

141. The D.O. in this case was Mr. Tuohy. 

142. Nicolas Brokam was the MHA (Member, House of Assembly) from the 

Namatanai District, a native of Lesu whose candidacy had been 

supported by the Catholic church. 

143. Magilung is also known as Edward. He is the old Councillor whose 

interview is reported below. He remained outside the cult, and 

Oliver considered him to be "the enemy." 

144. Putput is one of the villages in New Ireland close to Kavieng that 

periodically emitted evidence of Johnson cult sympathies. Unfortunately, 

my various plans to visit this area all came to naught for various 

reasons. However, two reliable sources have suggested to me that 

there is considerable influence from New Hanover in Putput and 

other villages close to Kavieng. 

One source was Mr. Wally Lussick of Katu plantation, about 

five miles west of Mangai on the way to Kavieng. Mr. Lussick was 

born in New Ireland and grew up there, and is considered knowledgeable 
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by the people, who elected him to the House of Assembly in 1964. 

I asked him what he thought about some of my ideas about the cult. 

He told me that he thought that the people from Lossuk village 

(between his plantation and Mangai) on down to Kavieng and out into 

the Tigak. islands are more like Lavongais. He saw a definite 

personality difference. He thought that the influence of New 

Hanover went beyond the villages close to Kavieng and all the way 

through Lossuk. He told me that the man called "Thick Lip" (because 

of his slight facial deformity), who was charged with sedition in 

1964, was from New Hanover but had lived in Putput for many years. 

Mr. Lussick said that he just moved around creating discontent and 

that he had no job • 

My other source is Dr. Peter Lomas, who did his field work 

in the villages near Kavieng. We were surprised to find that we had 

very different field experiences in New Ireland, and we finally 

realized that there were many people from New Hanover in the villages 

near town. 

145. Of these .three, two (Ngurpuo and Anos) are from New Hanover. The 

third, ·Matamakas, was a New Irelander; but he had lived in Manus. 

I met him only once and found him to be much more intense and willing 

to create conflict than were most New Irelanders whom I knew. However, 

I did not have the chance to have the lengthy conversation with him 

to which he had agreed. His role in the development of his place 

has continued, as recounted in the Epilogue. 

146. This was probably the occasion on which Sister Liboria's timely 

arrival in Metakavil "saved" Mr. Benhem, aa outlined above in the 

summary of the cult • 
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147. Pasingan Bola is also called Samuel. I am indebted to Mr. Brightwell 

for letting me copy this statement, along with other letters he had 

collected from cultists. 

148. Several people told me tha~ one~ an Australian had made people dig 

a hole into which they were put after they were killed. One man, 

Oliver, identified the culprit as a doctor at Analaua. I never 

found out what this was all about. It seems likely that lepers 

had to dig the graves at Analaua, when leprosy was thought to be 

highly contagious and there was little treatment for it; but one 

would expect that they usually dug each others', not their own, 

graves. 

• 
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149. This was another story I heard more than once. One can easily imagine I 

a line like this coming from an Australian in high spirits. 

150. I talked to two Agricultural officers who complained that they were 

not given the help they needed from the government. Both seemed 

very concerned and had a very helpful attitude toward the people. 

151. Rev. Alan Taylor gave an account, reported below, of his visit to 

Nuseilas when there was trouble there. 

152. C.P.O. means Cadet Patrol Officer, probably Ian Beckhau~ with whom 

Nie Peterson and I talked in 1965. 

153. The following article appeared in Pacific Islands Monthly, July 

1964, PP• 12-13. 

154. Rev. Robbins told me that Metamakas had been to Manus, where he 

joined the Bahai. He started a Bahai church in New Ireland when he 

returned. His non-violent technique of confrontation is consistent 

with Bahai te~chings, but also with New Ireland tradition. 

155. It was this .trial that Mr. Williamson and Mr. Healy had to go to the 

morning that Nie Peterson and I first visited them. This incident 

• 
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is reported above in "Field Work in New Hanover." 

156. More of Singarau's story is told below, Chapter Nine. 

157. ~l/5/0 was at that time about U.S. $2.75 at that time. At one 

shilling for ten coconuts, it was about 250 coconuts. 

158. I was imitating the general European manner, manifested most 

frequently for New Hanoverians by the planter on their island. I 
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do not mean to single out Mr. White, who was my friend, as the 

people knew. I never found it necessary to hide my friendships with 

the Europeans and, usually, I felt that the people were glad I was 

on good terms with them. Perhaps it was like having a friend at 

court. 

159. People were likely to judge Mr. White's prices without understanding 

that the mission stores take a loss on their sales. 

160. In pidgin, "Dispela Kaunsel momotim whosat?" Mornotim means to 

I collect, one by one. 

161. Even at this distance, I am not positive that he was teasing me, 

but I am quite sure that he was. 

162. It is tok bilas because it implies that the cultists are as ignorant 

as their ancestors, not "modern." 

163. Saripat may feel that his generation failed. He seemed concerned 

about those who follow. Many cultists were in their forties, but 

they were glad to have "respectable" older men like Saripat and 

Savemat support the cause, I think, though few looked beyond 

themselves for support. 

164. Saripat, a careful informant, meant that the occasional individual 

voted in the box at Ranmelek after the big voice-vote for Johnson. 

165. Unfortunately, my instinct to save tape made me turn off the tape 

recorder every time I made a long speech about what I was doing 



there. The little bit I got on this tape suggests the theme of 

some of my "speeches." 
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166. Saripat was more interested than most in public-spirited leadership. 

He probably was a more public-spirited leader than were most others. 

167. My comment was tailored to the situation. Such behavior is, of 

course, not limited to "natives": many are those who "scorn the 

base degrees by which they did ascend." 

168. I had not yet met Boski Tom. When I did, I was very favorably 

impressed with him. I think he probably tried to lead but found no 

followers. 

169. We had sent word that we were coming. 

170. Savemat probably referred to the kind of small roof on four poles 

often built to provide shade for visiting official Europeans. 

171. He used the English word "program." 

172. 

173. 

In pidgin, "Despela dei em dei bilong yumi bilong wantaim tasol." 

I now think that holding school at this time might have been viewed 

by the people as merely an attempt to halt the cult. 

174. I often tried to illustrate that not all white people know everything 

about white people's culture, but it was not really necessary. 

Lavongais knew that. Still, sometimes it was best to remind them, 

just as it was best for them to remind me that they did not all 

know everything about their culture. 

175. Tsoi islanders voted at Taskul. 

176. Kumu is a pidgin term used generically to refer to the various kinds 

of greens that are collected wild and are cooked·, usually along with 

other foods. That there was a fight over it implies that it was 

not abundant on Selapiu, a small, low island. 

• 
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177. Anunia is a mission name, Pasingan a local name. 

178. He spoke here in a conspiratorial whisper, as he did often in 

reciting his tale dramatically. 

179. Here, he whispered and spoke very quickly. 
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180. Lapantukan would just as soon skip this subject, but the 

Anthropologist is Relentlessly in pursuit. I was not comfortable 

in this role. Perhaps, I would have found more believers if I had 

been more comfortable about making people talk when they did not 

want to; but, in the long run, I think this approach would have 

yielded silence. 

181. Lapantukan is the only person I talked with who thought that the 

idea of the ancestors bringing cargo was a new idea and part of the 

election. Many referred, as he did, to the election as "work." 

182. The pidgin expression wok pul means to do the work of paddling the 

canoe. The other job in a canoe is the easy one, steering . 

Metaphorically, then, those who wok pul do the hard work, while 

others just sit down and direct. 

183. This interview took pla,ce on the evening of August 12. Bosap' s wife 

and her mother were present. 

184. This was probably Lincoln Bell. He was remembered by local 

Europeans and is mentioned in The Coast Watchers, by Eric Feldt. 

185. ANGAU is the Australia New Guinea Auxiliary Unit. 

186. Pekpek is the pidgin term for defecation or feces, and it should 

be given colloquial translation. 

187. Johnson was a Papua New Guinean whom I had met at various school 

functions in ~ew Ireland. When Boski first heard about the vote for 

Johnson, he .wondered momentarily if it was this man. Cultists never 

made anything of this coincidence, nor anything (except a small joke) 



of the fact that most of the outboard motors they used were 

Johnson motors. 
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188. In an interview earlier on the same day I talked to Edward, Benson, 

a young man who had stayed out of the cult, told me that the men 

who had put in the cement were from Rabaul and that they were 

some sort of "Master Marks," surveyors from the Lands Department. 

189. The CHB is the Copra Marketing Board, the office for which is near 

the wharf, or the "bridge • " 

190. The "flag" was designed by Father Miller, who recognized the 

importance of symbols and ritual in organization. The people 

painted the "flag" on wooden signboards Father Miller somehow 

produced, and these were set up in T.I.A. plantations. 

191. "Papa" is the pidgin term for father. It is retained here in the 

English translation because its colloquial connotation is appropriate. 

192. See Chapter Seven. 

193. Makios was sitting nearby as we talked, too far to hear the 

conversation. 

194. Boserong did give money to the children of his brother, Joseph 

Pukina. 

195. In pidgin he said, "Mi savvy, mipela stap long United Nations." 

I might better have translated long as "with" the United Nations~ 

from a New Hanover perspective, rather than "under" the United Nations. 

196. Miller, 1966, p. 20. 

197. I feel I have not done Abo justice in this description. He reminded 

me of Humphrey Bogart. I told him this and tried to explain. He 

took it the w~y Bogart would have taken it. 

198. Rev. Taylor, Carroll Gannon and other Europeans also paid t exes 

for cultists to keep them out of jail. Some cultists were resentful 

• 

• 

• 

• 

• 

• 

• 

• 

• 

• 

• 



• 

• 

• 
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about this, but Silakau, who was not in the cult, appreciated the 

financial aids he received. Father Miller was disarypointed that 

many, though not all, of the men for whom he advanced tax money 

did not work as long as they had agreed to in order to repay him. 

I think they all came and did some work, however. 

199. I was reminded by Silakau's words and manner of the lines from 

T. S. Eliot's "The Waste Land" (Part II, lines 131, 133-34): 

'What shall I do now? What shall I do? 

'What shall we do tomorrow? 

'What shall we ever do?' 

200. Translation: "If you do not obey, you will get six months in jail." 

201. I asked Jim White what he thought of Carroll's impression that the 

people were often acting, and Jim White agreed. 

202. Miller, 1966, pp. 20-25. 

203. Anthropologist Peter Lomas has worked in this area. It had not 

become common knowledge that these villages were gradually becoming 

full of Lavongais. No New Irelander mentioned it to me. But 

Wally Lussick had noted the Lavongai influence, and Peter Lomas 

looked systematically at the origins of the population of these 

villages. 

204. When I returned to Lavongai in 1972, more people seemed to have 

gardens and pigs than in 1967. Several people seemed quite proud 

of their subsistence efforts, which had not been the case earlier. 

205. They told stories of where they were and what they were doing when 

the election came as Americans tell where they were when they first 

heard about Pearl Harbor. 

206. I owe that line to Professor Mischa Penn, University of Minnesota. 

207. Giving money is an important part of many religions. Xodern ones 

propagated on television seem to have less difficulty collecting 



208. It was about three years later that restlessness in the ranks 

prompted Father Miller to call the meeting out of which T.I.A. 

grew. 
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209. Father Miller told me in 1980 that he had named his new boat "I 

don't want to" in the local language. He was following the local 

custom of giving children names that repeat something someone has 

said for which the namer wants to reproach him. Thus, people were 

named "No-good woman," "Choked with excrement" and the like to shame 

forever not the namee, but someone who had once taunted his or 

her parent. Father Miller had caught the custorn and was showing 

the people he had noted and critieized an important tendency of their 

character. 

210. Some of their letters were intercepted and sent to the District 

Office. 

211. Games People Play is the title of the book by Eric Berne (1964). 

212. Some New Irelanders, e.g., Kasino, fully understood the Europeans. 

And some Europeans did not reject the local people. 

213. According to the Australians who fought with them, the American 

soldiers always had plenty of everything, including such luxuries 

as cigarettes and chocolate. Australians, who seemed to feel that 

the Americans were "pampered" with supplies, were always careful 

to add their respect for American soldiers in combat. Many 

Australians told me of their gratitude to the Americans for saving 

not only New Guinea but Australia during World War II. 

214. Singarau's career is discussed below in Chapter Nine. 

215. The plight of second-last children is discussed in Chapter Nine. 

216. See the discussion of children in Chapter Nine. 

217. Ted Schwartz mentioned to me informally when he visited New Hanover 

• 

• 

• 

I 

I 

I 

• 

• 

• 

• 
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in 1967 that many cultists appear to be "mama's boys," a 

characteristic which I had also noticed. 

218. Schwartz, 1967. 

219. deus ex machine: "a god from a machine: a person or thing that ---

appears or is introduced (as into a story) suddenly and unexpectedly 

and provides an artificial or contrived solution to an apparently 

insoluable difficulty." Webster's Third New International 

Dictionary, p. 617. 

t 220. As William James wrote in Varieties of Religious Experience, 

"Where faith in the fact helps to create the fact, faith in the 

fact is justified." 

221. This distinction is a problem for all religions. Various Christian 

denominations have variously interpreted the wine and bread of 

communion as "symbolic" or "real." 

222. Shylock: "I am a Jew. Hath not a Jew eyes? Hath not a Jew 

hands, organs, dimensions, senses, affections, passions? II 

The Merchant of Venice, Act III, Scene 1, line 62. 

223. This line is from an article about poet Robert Lowell by Alwyn 

Lee in "Poets," Time Magazine (June 2, 196 7), p. 6 7. 

224. Kenneth Patchen, "Because to Really Ponder One Needs Wonder," 

in Because.!!_~ (New York: New Directions, 1960). 

225. La Barre, 1971. 

226. Ibid., pp. 26-27. 

227. Hoffer, 1951, p. 20. 

228. Ibid., p. 21. 

229. Douglas, 1970, p. 17. 

230. Taylor, (1834), pp. 18-19. In the early stages of the cult, some 

cultists wore rope belts around their laplaps and let their beards 
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grow, according to Rev. Allan Taylor. 

232. Kopytoff, 1964. 

233. Inglis, 1957. p. 261. • 
234. Ibid., passim. 

235. Winch, 1958. 

236. Nagel, 1961, p. 461. e 
237. Nagel denies that this is so: ibid., note 18, pp. 531-32. 

238. Jarvie, -2.E.· cit., p. 128. 

239. Lawrence, 1964. p. 5. • 
240. Ibid., note 1. 

241. Ibid., P· 265. 

242. Worsley, 1957. • 243. Worsley, 1968. 

244. Mead, 1956 and 1964; Schwartz, 1962. 

245. Aberle, 1970, p. 209. • 246. Ibid., pp. 210-11. 

247. Burridge, 1960. 

248. Firth, 1967. 

• 249. Lanternari, 1963, p. 239. 

250. Kaminsky, 1970, p. 216. 

251. Ibid., p. 215. 

• 252. Cohn, 1970, p. 35. 

253. Ibid., P· 42. 

254. Ibid., p. 41. 

• 255. Ibid., P· 40. 

256. Ribeiro, 1970, p. 64. 

257. Ibid., pp. 64-65. 

258. Thrupp, 1970, • P· 207. 

259. Ibid. 

• 
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Lawrence, 1967. 

Lawrence, 1964. 

Smelser, 1963. 

Gillin, 1910-11, P· 246 

Gerlach and Hine, 1968. 

Christiansen, 1969, p. 63. 

Ibid., P· 66. 

Ibid., p. 67. 

Ibid. , PP· 68-74. 

La Barre, .Q.E.· cit., p. 27. 

Edward Sapir, "The Meaning of Religion," The American Mercury 

(September 1928), as reported in Barnouw, p. 40. 

Aitkin, 1930. 

Ibid., p. 387. 

Ibid. 

Ibid., p. 369. 

Ibid., p. 372. 

Ibi~., p. 387. 

Ibid., p. 372. 

Ibid., p. 381. 

Ibid., P· 379 

Ibid., p. 378. 

Ibid., P· 387. 

Weber, 1952. 

Aitkin, .Q.E_. cit. , P· 380. 

Lomax, 1968. PP· 16, 132. 

Ibid., P· 16. 

Ibid., P· 174. 
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287. Lomax, P· 28. 

288. Firth, D.!L· cit., p. 157. 

289. Ibid., P· 161. 

290. Lomax, .QE.. cit., p. 179. 

291. Smelser, .QE.. cit. 

292. La Barre, ££· cit., p. 11. • 
293. Ibid., p. 27. 
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NOTES 

CHAPTER NINE 

PATTERNS OF INTEGRATION 

PP• 1061-1694 
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1. Boski Tom's view of Singarau and of subsequent events is mentioned 

briefly in the interview with him presented in Chapter Eight. 

2. Pamais, in his speech to the United Nations Visiting Commission 

(presented in Chapter Eight, pp. 1350-55), mentioned that Singarau 

had lied to the people. 

3. D.O. Ken Williamson's negative account of Singarau is mentioned 

in "The So-Called Johnson Cult" (Chapter Eight, p. 1201) . 

4. He .was taught by W. C. Groves, some of whose writings are listed 

in the bibliography of this book. When I spoke to Boski Tom, he 

mentioned that he had just heard on the radio that Mr. Groves had 

died. 

5. I could probably have found such stories about anyone, including 

myself. A few thought perhaps the Catholic Fathers were collecting 

T.I.A. money for their own purposes. 

6. See the interviews with Pengai and Bosap, Chapter Eight. 

7. "Master Fish" was Keith Hill of the Department of Agriculture and 

Fisheries, who was in Lavongai teaching the people how to use a 

big red f1sh net he had lent them as part of his plans to start a 

fishing business. He hoped to get a freezer ship and even a canning 

factory which would prepare fish as the local people do, in coconut 

milk. 

8. A peppery green bean is chewed with betel nut and lime. 
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9. Sister H. Regine is one of about forty men and women from Lansford, 

Pennsylvania, who are serving as missionaries in the ~1.S.C. order 

in Papua New Guinea. Father "Jake," Bernard Jacubco, is another. 

10. I discussed these observations at some length with Sister M. Liberia, 

who had been in Lihir (which, in many ways, was like New Ireland) 

for two years, and who had relieved Sister Clematsia for brief 

periods in New Ireland. She had been in Lavongai for six years. 

I am indebted to her for the observation that it is the fathers, 

rather than the pupus, who carry children in New Hanover. 

11. I have left this comment of mine in ~y account to show how little 

I understood about New Ireland personality on the basis of study 

and impression of that culture alone. My own individualistic 

cultural responses made me feel that New Hanover behavior was so~ehow 

"natural," but I knew that my impressions were not reliable and 

that I had not yet seen the major force of New Ireland culture. 

12. Relatives of hospital patients in both mission and government 

hospitals (except in Kavieng) are expected to provide all food for 

the patients. None is provided. Sister Liberia's diagnosis of 

Mary's illness was this: either she was pregnant or feigning 

illness or had worked herself into a state of illness in order to 

rebuff John's advances so that she would not become pregnant again. 

Sister Liberia said that she had seen this sequence of events 

before with regard to Mary's pregnancies. Several months later, 

Mary gave birth to a child. 

13. This incident illustrates how quickly one adapts to a new cultural 

system, beca~se actions adapted to other cultural systems are 

misunderstood. I never scolded anyone in New Irelan~ and had 

I done so it would have been a totally unacceptable act. In New 

Hanover, however, people certainly would have thought I was a 

.. 

• 

• 

• 

• 

I 

• 

• 

• 

• 



suspicious character if I had not scolded John for showing up 

for dinner. 
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14. He had no cause to think, from my reputation, that I would give 

him so large a sum. I think, therefore, that he was not just 

feigning despondency in hopes of gaining my substantial sympathy. 

15. While being an outsider is probably always a disadvantage, some 

outsiders, e.g., European officials and policemen with guns, are 

in strong positions. 

16. Kantire refers loosely to cousins, uncles, nieces, nephews, and 

people of your own clan. 

17. Mausau had been away at school since he was very young, and he 

9 preferred to speak pidgin, as he thought that he did not speak the 

local language very well. 

18. When people fight, they are likely to lose their laplaps, which 

are merely lengths of cloth wrapped around and tucked in. Pungmat 

is going to guard against this possibility by putting on "trousers," 

probably the short pants that many men own. 

19. Puspus means to copulate. 

20. See Chapter Two. 

21. See Chapter Six. 

22. See Chapter Seven. 

~3. I saw this dance performed in 1974. It is discussed further in 

Chapter Ten. 

24. Silakau's early performance and another one in 1974 are further 

discussed in Chapter Ten. 

25. Halla told me in 1972 that they had used this kind of overwhelming 

presentation of food to shame their opponents at a T.I.A. celebration, 

probably about August 1970. Ile and others told me this with laughter. 
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They clearly enjoyed the opponents' confusion and subtle defeat 

in much the same way they enjoyed the perplexity of the kiaps who 

tried in vain to collect their ballots in 1965 when they insisted 

on voting for Johnson. 

26. This is a useful pidgin term for defecation, which does not really 

• 

• 

have a standard English equivalent. It is a term which is colloquial e 

but not vulgar. 

2 7. Molly is not her real name. 

28. Patty is not her real name. 

29. When children sang in my house in Mangai, it was in response to the 

suggestion of an adult. Usually, an adult, or perhaps an older 

child, would lead them. They knew many songs well, having practiced 

them over and over again, and they seemed to enjoy singing for 

hours. 

30. Lomax, ~· cit., p. 213. 

31. Other reasons for their not wanting answers have been mentioned 

in the analysis of tne Johnson cult. Most important, probably , 

is their desire to preserve hope. 

32. I am using the terminology used by Barne, £E_• cit. 

33. The extended family both diminishes the problem and solves what is 

• 

• 

• 

left of it in New Ireland. l~e only time I ever heard women indicate I 

in any way tnat taking care of children was difficult in New Ireland 

was when I told them that in America many mothers have to take care 

of their children alone, and in some places they cannot let them 

go outside alone. The women laughed and groaned and were astonisned. 

34. I never gave . chewing gum to the children in Mangai, and they were 

not partic~larly interested in the few pieces of hard candy I 

gave them. 

I 

• 



• 

• 

36. Tombat volunteered to make a "book" for me explaining Tungak 

language. I gladly gave him a notebook, and within a few days 

he had filled it with sentences in Tungak translated into pidgin 

or, sometimes, English. 

37. Tungak is the name of the language of the Lavongais and, by 

extension, refers to the people. 

l. O l. I 

38. "Rain" is an invulnerable excuse, both respectable and acceptable, 

in New Ireland but scarcely used in New Hanover. A New Irelander 

who kept away from a group because he was ashamed would not have 

to say so himself. He would be gracefully excused by his fellows 

without comment. 

39. See note 39, Chapter Four. I refer here again to the terminology 

used by Eric Berne in Games People Play. Berne claims that there 

is evidence that friendly or hostile transactions are equally 

effective in promoting health~ They are not equally effective 

in producing group solidarity, according to the interpretation 

given here. The hostile transactions of New Hanover promote 

individualism. 

40. See pp. 1657-60. 

41. My "territory" was never seriously violated, nor did I feel trhat 

any great effort was necessary to defend it. I never locked anything 

up either in New Ireland or in New Hanover, though in both places 

some people urged me to do so. 

42. Three years was the usual term of service. 

43. New Irelanders, I think, would have remembered with pride that 

they had buiJ..t the church themselves, not that they were not paid 

for the job. In fact, I think they were not paid when they helped 

to build a new Methodist high school in the hills behind Mangai 



in about 1970, a project for which Methodists were also brought 

from other places, including New Hanover. Certainly, the people 
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of Mangai built their own new church in the early 1970s. Of course, 

in the days of which Lumbua speaks, the people had not developed 

any interest in a church, which the people of Mangai, in 1970, 

had. 

44. See note 36, this chapter. 



1. See pp. 1552-53. 

2 • See p • 615 • 

3. See pp. 1675-80. 

4. See p. 1684. 

CHAPTER TEN 

THE ARTS 

pp. 1695-1718 
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5. Anthropologist Ted Schwartz was in Lavongai and observed this 

performance. He cormnented that both the singing and dancing were 

very "vigorous" compared to what he had seen elsewhere in Papua 

New Guinea. He had been working in the Sepik and in Hanus. 

6. See pp. 1700-01. 

7. I did not find out what the story was. 

8. Billings, 1971, p. 811. 

9. Stamm, 1958. Tombat said that "Father Stamm was equal to us in 

the local language . " 

10. See especially Chapter Eight. 

11. See pp. 1412, 1568. 

12. See p. 630. 

13. Ibid. 

14. See pp. 632-34. I have used Lomax's work very selectively here 

in order to elucidate and support my own. A test of Lomax's 

hypotheses, or even the application of all or many more of his 

refined categories, would require a specific systematic analysis 

of my data which I have not undertaken, nor am I presently trained 

to do so. There is nothing that I know of in my data that would 

tend to disconfirm any of Lomax's hypotheses. One might wonder 
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how this can be so, when he lumps Melanesians together as a 

category and my work is built on the contrast between two Melanesian 

societies. There is no contradiction here: we are simply working 

at two different levels of analysis. Lomax's work does not require 

that every single case fit the general pattern he describes. On 

the other hand, New Ireland and New Hanover do both generally fit 

the pattern he describes for Melanes i a, l::eing alike in many ways 

about which I have given information , but which I have no t stressed 

in my contrastive analysis. 

1). I wish I had shown the work of each to the other. To do so, 

however, would have presented not only practical but social 

problems as well. 

16. See p. 1614. 



1. Scragg, 1954. 

NOTES 

CHAPTER ELEVEN 

CONCLUSION 

PP· 1719-1738 
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2. Nagel denies that this is necessary. See Chapter Eight, note 236. 

3 . See p • 16 7 4. 

4. Holton, 1975, p. 209. 

5. See Barnouw, 1963. 

6. Holton,££_• cit., p. 209. 

7. See pp. 630, 1708. 

8. Holton, 1973, p. 25. 

9. Holton, ibid., p. 35. Stanley A. West has explored the use of 

"fuzzy mathematics" in anthropology in an unpublished manuscript, 

written while he was in the Department of Civil Engineering at 

M. I. T., circa 19 76, called "Re thinking Applied Anthropology: 

Deemphasis on Quantitative Analysis in Favor of a 'Soft' Systems 

Methodology." 

10. Holton, ibid., p. 61. 

11. Ibid., p. 95. 

· 12 • Ibid. , p. 6 2 • 

13. I have in mind Darwin's account, The Formation of Vegetable Mould, 

through the Action of Worms, with Observations on their Habits 

(New York: Appleton and Co., 1896), which contains descriptions 

of the "mental qualities," social habits and so forth of this 

perhaps underestimated species. 

14. Huizinga, 1950, p. 3. 
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15. Ibid., p. 11. 

16. I am indebted to Peter Lomas for this information. His studies 

were concentrated in the villages near Kavieng. 

17. Wells, 1921, p. 142. 
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