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A Note on Orthography

The orthography employed throughout this work has remained as
closely phonetic as possible. Wovan vowels tend to be longer than their
English equivalents. The symbols employed retain their English values

with the following exceptions,

Vowels:

i as in eat

e as in may

a as in father

I 1is a high central vowel

is a mid central vowel

is a low central vowel (usually represented by )
o 1s a high back vowel as in bone

u 18 a low back vowel as in English root

Dipthongs:
ai as in eye

ou as in English prenounciation of route
Consonants:
ng as in English going

ngg as 1in ingot

x1i



xiil
i as 1n Spanish matiana
s after t = § as in church

z after d = Z as in judge

Initial bilabial stops (b,p) are rarely completely stopped by Wovan
spevkers and I have represented this as b” here.

Medial stops in Wovan are always pre-nasalized (ng, mb) and I have
retained this prenasalization orthographically because, while it is
non-phonemic in Wovan, it is a major point of contrast between Wovan and

Aramo dialects.



INTRODUCTION

This dissertation consists of an ethnographic descriptioan of the
social organization of the Wovan, a distinct linguistic and cultural
group, who occupy the western Schrader Ranges in the highlands of Papua
New Guinea. It is based on 22 months of fieldwork conducted among the
Wovan, between August 1978 and June 1980. 1 do not pretend to provide a
holistic description of Wovan life, beliefs, and practices. Rather,
attention is focused on the marriage practices of the Wovan in an
attempt to elucidate their social organizatioan. The data presented 1in
this dissertation, therefore, are only those that are deemed pertinent

to this description.

The object of an ethnographic description 18 to provide a clear and
coherent picture of a particular society. 1In the course of studying any
society, a number of organizational features present themselves to the
ethnographer, any one of which could be used as the basis arouand which
to comstruct his description. Factors other than situational adequacy
and logical consistency, then, come into play in the ethnographer's
decisions. Frequently, these factors hinge on the socio-political
situation of the people under study. In the case of the Wovan, three
possibilities immediately presented themselves. The first of these

concerned the focus on marriage. The second would have demanded a focus



on the ritual practices of the Wovan, particularly the elaborate male
initiation cycle. The third would have demanded a regional focus on
trade and the external relations of thie Wovan with surrounding ethnic

grours.

The focus on the 'social org;nization of ritual' would have
demanded a detailed description of the conduct and the symbolic content
of Wovan initiation rituals. Such a focus would have permitted a
cultural description that would encompass the creation of ties between
men and how these were perceived by the Wovan in relation to tiles
between men and the ancestral spirits that inhabit their world.
However, given the political situation among the Wovan at present, and
given that this was the ethnographer's first fieldtrip among them, such
a description proved unfeasible. I have elaborated elsewhere (Flanagan
1981b and below pp. 32-36 and Chapter 4) the Wovan perception of the
contact situation. In these descriptions, I have argued that the Wovan
today are extremely sensitive about the position of their ritual
practices and how these are perceived by outsiders. Mission and
goverunment authorities, whether rightly or wrongly, are perceived as
undermining those practices and generally denigrating them.
Cousequently, the Wovan, in the beginning of fieldwork, were extremely
reticent about permitting me to witness, or even know about, their
ritual practices. During the course of fieldwork, it became apparent to
them that I did not denigrate their ceremonies and this reticence
disappeared. Much information about initiation practices was then

forthcoming. Another factor, however, then came into play. The Wovan



perceive any contact with the supernatural to be dangerous and this 13
especially so to those who are not ‘familiar' to the spirits. The
elaborate rites their own young men undergo on returning from coastal
plantation labor underscore this. I believe, therefore, that my
exclusion from certain ritual procedures was genuinely occasioned by a
concern for my welfare, and I was never permitted to witness the final
stages of the male initiation cycle. The arguments against my
attendance can be neatly summarized under the label of too young and too

white.

A vegional focus on trade and external relations would have proved
equally valid and extremely valuable. The Wovan are one of a number of
small ethnic groups who inhabit the northern fringes of the central
highlands, and these groups maintain their ethanic independence and
identity despite continual interaction, intermarriage, and the sharing
of large portiouns of their cultural inventories. A regional focus would
have permitted an understanding of the techniques of boundary
maintenance employed by these groups and, in so doing, would have
contributed directly to an understanding of in-group organization and
inter-group communication. Such an approach would also nave yielded
valuable insights into trade patterns and practices on the highlands
fringe that would have added significantly to the literature on Papua
New Guinea. However, this approach, too, proved impossible given the
constraints of time (the necessity of mastering a variety of Papua New
Guinea languages) and budget (particularly high transportation costs

given the inaccessibility of the area under study).
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I draw the reader's attention to ritual and trade as alternative
means of organizing data pertinent to a description of Wovan social
organization. Each would have demanded a more intensive collection of
particular types of data that are not fully presented in this present
work (see Chapters 1, 2, and 4, for outline descriptions). Each would
have emphasized slightly different aspects of organization. Either
would have fulfilled a criterion of situational adequacy. The current
description, therefore, is just one of a set of possible descriptions.
It too meets the requirements of situational adequacy and emphasizes
partiCular aspects of Wovan organization. The focus on marriage,
furthermore, had the added advantage of being feasible in present
circumstances. It is not the only means of organizing the Wovan data
but neither is it any less desirable than either of the approaches
listed above. The awareness of alternative organizing strategies,
however, makes us aware of the limitations of our own descriptions and
provides us with the possibility of future tests of those descriptions.
If the description contained here is both adequate and valid, it should
fit with any description undertaken from another perspective. I hope

that such a description can be undertaken in the future.

The focus on marriage, however, presents the ethnographer of the
Wovan with a number of advantages that would otherwise be lacking. The
Wovan are a largely endogamous people. They express a rule of parallel-

cousin marriage, and while lacking strongly corporate patrilineal

groups, they, like many Papua New Guinea Highlanders, adhere to a strong



patrilineal ideology. Grcup composition and land ownership are
expressed in terms of this patrilineal ideology and, while non-agnates
are frequently incorporated into local groups, Wovan ideology views this
as impossible. Wovan marriage provides a major means of achieving such
incorporation. Children inherit use-rights in the territory of their
mother's patrilineage and such rights are transferred to children by
subsequent marriages into the same patrilineage. Such endogamous
marriages serve to blur the actual non-agnatic status of those children
and strengthen their own claims to land utilization. Genealogical
amnesia and the deliberate manipulation of genealogical connections
permit the redefinition of members such that all are conceived as

agnates.

Chapter 3 of this present work provides a description of Wovan
group composition in the terms that the Wovan themselves present it. It
ls apparent, however, that such a description is inherently static. The
focus on marriage, treated in Chapters 5-7 of this present work, permits
us to add a dynamic element to this description. It is argued that in a
society like the Wovan, affinal relations can only be contracted at the
expense of previously existing consanguineal relations. This is aot to
say that Wovan marriages never work to cement relarions between members
of different locality groups nor that marriage cannot be used to secure
the position of an individual in the group of which he is a non-agnatic
member. Both elements are apparent in the description that follows.
Neither of these features of Wovan marriage provide an exhaustive

description, however, nor are they necessarily the most important.



The Wovan state a normative rule of parallel cousin marriage and
sister exchange. However, a significant proportion of Wovan marriages
are contracted by elopement in contravention of the rule. Such
marriages, I argue, are sanctioned by alternative cultural rules dealing
with 'proper' manly behavior and with Wovan interpretations of the
entitlements of initiation. In this, my interpretation of Wovan
organization as being founded on a number of 'contradictory' structural
principles accords well with Kelly's (1977) treatment of the Etoro.
Wovan men who have passed through the appropriate initiation stage are
culturally eligible to marry. This eligibility is interpreted by those
men as a statement of entitlement and, thus, that a bride should be
provided within a limited period of time. This eligibility is
interpreted by their elders simply as eligibility and no attempts are
made to secure a bride for the recent initiate. Counsequently, the young
men complain about the inactivity of their elders and act on their own
to procure a bride through elopement. Thus, the young men come into
conflict with the elders of their own kin groups. Further, eligibility
or even entitlement to marry is not phrased in terms of a specific
bride, and the chosen bride of the youth is almost invariably seen as
ineligible, both by the kin of the male and by the kin of the bride.

The long and sometimes violent negotiations that ensue are treated below

under the heading of '"Marrige as Event'' (Chapter 6).

Another feature of this situation now comes into play. The fact

that any marriage can only be established at the expense of preexisting



relationships means that such marriages produce manifest conflict 1in
those preexisting relationshi;s. Brothers are no longer brothers,
paternal or maternal uncles and aunts become fathers and mothers-in-law.
Relationships heretofore characterized by freedom of assocliation and
lack of prohibition become surrounded by prohibitions that affect all
future interaction. Women and men who engaged in the mutually
supportive exchange of small scale gifts now become the partners of
others with whom large scale competitive exchanges are possible. The
new relationship is resisted in that it threatens the existing fabric ol
society. Each new marriage among the Wovan demands the realignment of
social relationships and as such provides us with a major insight into

the structure of those relationships.

The focus on marriage, therefore, enables us not only to present
the outlines of Wovan social orgamization at &ny point 1n time but also
presents us with the opportunity to explore the changes in that
organization over time, Viewing marriage or, more accurately, marrying
as the organizational priaciple around which to construct a description
of Wovan soclal organization allows both the structure and process of

Wovan soclety to be treated in a single coherent framework.

The focus on marriage also provides us with an advantage in terms
of anthropological theorizing, quite apart from the description of Wovan
soclety. Marriage has been a ceatral concern of social organization in

anthropology since Lewis Henry Morgan. However, despite the surge of



interest that accompanied the development of alliance theory, in which
marriage was indeed perceived as a fundamental motive force in society
but in which the focus was quickly narrowed to exogamous groups
exchanging women for political purposes, few recent ethnographies have
focused attention on the act of wmarrying as a central feature of
organization. What, in fact, are the sociopolitical implicatiouns of
'getting married’ as opposed to 'exchanging women'? In the final
chapter of this ethnography, I will summarize the view of marriage
presented here and relate the Wovan material to receat concerns with
sister exchange and the payment of brideprice. This will, I hope,
further the readers appreciation of the utility of the approach adopted

in the current work.

In the remainder of the present introduction, I will provide a
brief overview of the chapters that follow, in order to orient the
reader. As no previous ethnographic work has been coanducted among the
Wovan, and indeed, little ethnography has been conducted in the Schrader
Mountains area, I begin with a general description of the ethnographic
setting (Chapter 1). This description locates the Wovan in relation to
the neighboring peoples, provides an introduction to their contact

history, and provides a short demographic summary.

In Chapter 2, I undertake an outline description of the ecology and
economy of the Wovan. Topographical and environmental data are

presented, and the organization of subsistence activity is discussed.



The Wovan economy is discussed in terms of gardening, animal husbandry,

gathering, hunting, and cash sectors.

Chapter 3, as I have mentioned, undertakes to provide a description
of Wovan group structure. I begin with the smallest level group in
Wovan, the nuclear family, and work upward through the co-residential
household and homestead groups, to the land holding units, and finally
to the Wovan political alliances that controlled warfare in the past.

In doing so, we move from a level that, while important in behavioral
reality, 18 rarely recognized in Wovan ideology (the family) to a level
that, while recognized in ideology, rarely functions in behavioral
reality (the counfederacy). Differential rights and obligations of
membership are apparent at each of the distinguished levels, even though

all are subsumed under the single Wovan lexeme yam.

Chapter 4 presents a description of Wovan ritual and how it
functions to promote solidarity between members of the society which may
cross~cut kinghip. In this, the importance of the ties between fellow
initiates is discussed both for the coanduct of normal relations aad for

the regulation of tension in the past.

Chapter 5 presents Wovan ideal descriptions of marriage and
contrasts them with Wovan practice. As such, it provides an
introduction to Chapters 6 and 7 in which the main body of the marriage

data (in terms of the event of marriage and the long term implications

of marriage across generations) are presented. Attention is focused in
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Chapter 6 on particular cases or marriage histories in order to provide
the reader with first hand descriptioas of the process. These
descriptions are further supplemented by Appendix l. Chapter 7
concentrates on the implications of marriage decisions through time.
Attention is focused on the changes in interpersonal relations over a

number of generations, changes that can be seen as a direct result of

marital decisions.

Finally, Chapter 8 provides a summary of the data presented and of

the conclusions drawn from them.

Research was conducted between 1978 and 1980 and the ethnographic

present, as employed throughout this work, refers to that time.



1. THE ETHNROGRAPHIC SETTING

The Wovan are a distinct linguistic and cultural group of about 700
people who occupy the Schrader Mountains in the southwest corner of the
Madang Province, Papua New Guineal. The majority of the population
currently inhabit the slopes of the Arame river valley on the southern
fall of the Schrader range but outlying homesteads are located oa the
northern fall, along the upper reaches of the Clay river (a tributary of
the Sepik river), and the Wovan claim dominion over extensive tracts of
land on this northern fall. Wovan territory is located on the northern
fringe of the central highlands at approximately 144°13" - 144°18"
east longtitude and 597 - 5°11' south latitude. The Wovan, thus,
occupy a geographical position intermediate between the central

highlands and the Sepik river basia.

An understanding of the topography of their territory is vital to
an appreciation of Wovan interrelationships with neighboring peoples.
Extending westward from Mount Wilhelm (4267 meters), the Bismark and
Schrader ranges form the northern boundary of the central cordillera.
which reaches its greatest width at about longtitude 144 E. These
mountains are "characterized by irregular ridges, with a relatively
widely spaced dendritic pattern of V-shaped valleys. There is no
obvious structural control in the alignment of the ridges (Loffler

1974: 2). Withia this broad pattern, "rapid fluvial incisioa (ibid)

11
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and land shift due to tectonic activity (Denham and Taylor 1974: 6) are
the two most significant processes creating the present landforms. The
Wovan, therefore, live in an environment characterized by deep,
steep-sided valleys, which appear almost invisible to the outside
observer on the ground. Cut-off by a high spur running parallel to the
northern bank of the Jimi river, the Wovan remained undisturbed by

direct western contact until 1962 (see below pp. 31-36).

The Jimi river itself was, and still is, a major determinaat of
Wovan interaction patterus with their ne@ghbors. To the south and west,
the Jimi/Biwat formed a well nigh impassible barrier (see Map 1: p. 14),
Although geographically they were within the Highlands, the Wovan had
little contact with the major highlands peoples (Melpa and Enga) who
lived to the south of the Jimi/Biwat. The large sword-grass plains of
the lower Jimi created a further barrier to those who might be
adventurous enough to cross the river. Wovan tales tell of large,
poisonous, man-eating snakes that inhabit the grasslands, and few men
dared to enter them. Wovan were aware that two distinct groups of
people ocupied the south bank of the Jimi/Biwat (which they called
N"mbod) river. Directly to the south lived the Yonggole (Melpa?).
Genealogical analysis yields only a single instance of intermarriage
between the Wovan and Yonggole, and that was in the recent past. To the
west of the Lai river lived the Gulaben. The Wovan claim to have had no
direct contact with the Gulaben but believe that the ash-salt (mai),

which the Wovan obtained in trade from the Aramo people, originated

among them.
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No such natural barriers existed between the the Wovan and the
south btank of the Sepik. Trading expeditions, which followed the course
of the Clay and Keram rivers, to the Sepik area were frequent 1in the
past and still occur, although less frequently since the monetarization
of the Sepik area economy. Tobacco, black-palm bows, dogs' and
marsupials' teeth, and net string bags were the major trade items taken
to the Sepik. Cowrie and mother-of-pearl shells were obtained in
exchange. The Sepik area was particularly renowned as the source of
small cowries used by the Wovan in headdresses and bride-price payments.
All trade was conducted in the lowlands, and the visit in 1979 of a
small group of Sepik dwellers to Wovan territory was reputed to be the
first of its kind. The reluctance of the lowlanders to venture into the
mountains 1is attributed, by the Wovan, to the warlike character of the
highlanders. The Wovan, for their part, attribute great powers of
sorcery to the Sepik men, but these powers are counteracted by the
establishment of long-term trading partnerships (gggig)z. The
opinion of the efficacy of Sepik sorcery is apparently enhanced by the
susceptibility of the Wovan to malarial attacks upon returning from

these expeditions to the Sepik plains.

Cut-off from the main part of the Highlands to the south by cthe
Jimi river, the Wovan's closest affinities are to their immediate
neighbors in the Schrader-Bismark ranges. The Wovan do not, however,
form the westernmost group in the Schraders, and it will be necessary to

treat in some detail their relationship with the Aramo people to the



Map 1: The Wovan and Their Neighbors
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west and northwest,

The Aramo are the closest neighbors of the Wovan both
linguistically and culturally. Their population has been estimated by
Laycock (1973: 54) to be approximately 300, and my observations would
tend to corroborate his findings (Laycock uses the name Aramaue).
Little is known about them, however, and all statements must be
approached with caucionB. A patrol led by P.J. Kraehenbuhl out c¢¢€
Simbai on August 31, 1971, claimed first contact with the Aramo people

in this area (Simbai District Patrol Reports 2-1971/72, Post

Courier, March 10, 1972). The Wovan, however, claim that a patrol from
the Sepik District made contact with the lower Aramo in the 1940's and
that an Aramo man was injured by gunshot on that occasion. Other
contacts with the administration out of the East Sepik and Enga

Provinces could not be determined.

Like the Wovan, the Aramo live in scattered homesteads. The
population is widely dispersed, and population density is low. Trade
relations are directed toward the Wovan and East Sepik Province
(Kraehenbuhl 1971/72). Kraehenbuhl further mentions the use of sago by
the Aramo at about 600 meters above sea level, and the Aramo supply sago
to the Wovan on ceremonial occasions. Their tervitory lies mainly along
the Morungk (Kraehenbuhl calls it the Magara) river, a tributary of the

Biwat. It has not been possible to determine how far northward their
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territory extends. In the discussion that follows, I shall be concerned

mainly with the Aramo of the Morungk River.

Linguistic analysis, based on a modified version of the Wurm List
(Wurm n.d.), reveals approximately 30 percent cognates between Wovan and
Aramo. Such a figure, while remaining well outside the dialect level,
firmly establishes Wovan and Aramo as members of the same language
family. 1In this, my analysis agrees with Laycock's classificatlon of
the the Pinai Language Family (Laycock 1975), in which he includes
Wovan, Aramo, and Pinai. Toumson (1976) includes Wovan (which he calls
Waibuk) and Aramo in the same stock as Kalam and excludes Pinai, and
Wwurm (1978) concedes that Pinai is related to but distantly removed from
both Wovan and Aramo. Prenazalization of medial and terminal stops,
present in Wovan, are absent in Aramo, and rules of trans formation are
easily written in some cases. The second person prououns, singular and

plural and the term 'man' serve as striking examples:

Wovan Aramo
You (singular) nangga naga
you (plural) fiingge fega
man (sing., plural) n“mbe nabi

Intermarriage between the Wovan and Aramo, while infrequent,
constitutes a significant proportion of all Wovan exogamous marriages.

These unions account for 4.6 percent of all Wovan marriages over the

past three generations (16 cases from a total of 347). However, they
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constitute just over 30 percent of all Wovan marriages contracted with
non-Wovan partners over the same period (N = 53). An exact equivalence
currently exists in the exchange of women ( eight Aramo women have

married Wovan men and 8 Wovan women have married Aramo men).

Intergroup mobility, however, raises significant problems in the
definition of who is to be regarded as Wovan or Aramo. For the purposes
of this study, a concept of Wovan 'citizenship' has been adopted, based
on the criteria of parental ethnic affiliation and place of residence,
such that if both parents are of the same ethnic affiliation, their
child is assigned to that ethnic group irrespective of place of
residence. If the pareats are of different ethnic groups, the child is
assigned to the group in whose territory he and his parents reside.
Thus, a Wovan woman gives birth to Aramo children if she marries an
Aramo man and resides virilocally. The same union would produce a Wovan
child if the couple were residing uxorilocally. This definition
corresponds closely to the view of ethnicity held by the Wovan
themselves (see below, Chapter 4). These same criteria will be employed

in the discussion of Wovan-Kopon interrelationships.

Trade ties between the Wovan and Aramo were, and continue to be,
lmportant. The volume and variety of this trade has increased rather
than decreased since contact. Prior to contact, the major trade items
wera stone ax-heads, which the Wovan obtained in trade from the Kopon,
and salt (mai) which the Aramo obtained from the Gulaben., Other trade

items, such as varieties of tobacco, bird-of-paradise plumes and
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marsuplal pelts were based om differential scarcity and abundance rather
than specialization. Since contact, however, the Wovan have had access
to items not available to the Aramo and economic values among the Wovan
themselves have changed. Nowadays, the Wovan trade salt, matches, soap,
and store bought goods such as belts and mirrors for bird-of~paradise
(especially the plumes of the Black Sickle-Billed and Lesser
birds-of-paradise) and marsupial pelts and Eur’which can be sold for

cash to the Xopon to the east,

Trade per se, however, is less significant than participation in
an ongoing network of ceremonial exchange. Aramo men are recipients at
large scale Wovan exchanges and these gifts are reciprocated in kind.
Moreover, cooperation extends beyond the realm of mere reciprocation of
gifts of pork. Prior to the staging of such distributions, shells are
lent for future festivals, labor is exchanged in the building of
ceremonial houses, members of each group are invited to dance at the
houses of the other, and members of each group come to prepare cthe
cooking fires of the other. An interesting aspect of this last task is
the removal of hot cooking stones from the pits in which they were
heated so that the pits may be prepared for use as earth ovens (see
below, pp. 119-121). There is an obvious competitive aspect to this
task as, in fact, it does little to assist in the preparations for
cooking. The visitors pull the stones from the pit, using a hooked
stick (ats), as quickly and as forcefully as possible. Consequently,
the stones are frequently widely scattered and have to be gathered and

re-heated before use. The hosts, for their part, attempt to return the
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stones to the pit as quickly as they are removed with the intention of
providing the visitors with a task that cannot be completed before they
are utterly exhausted. A constant exchange of cheerful banter is
maintained throughout the performance, and once the task 1is completed
the guests are escorted off the premises with shouts and strung (but
un—drawn) bows and arrows raised aloft. A similar performance had been

staged on their arrival.

Relations between the Aramo and Wovan are predominantly friendly
but small-scale hostilities were reported in the past. Large-scale
pitched-battle warfare was not practiced in the Western Schraders.
Warfare, rather, took the form of small-scale ambushes and retaliatory
raids on isolated individuals or small groups. The description below is

typical of many I received:

"Two brothers went down to the Aramo territory close to
the Jimi river. There they saw some men and women in a
house. They came back and told their people what they
had seen and went to raid the house. In the early
morning they came up to the house again. The raiding
party split into two groups. Three men led the attack on
the Aramo who were working in their gardens. Fani (a
Wovan man), holding his shield in froat of him, rushed at
the Aramo. The men in the garden fled and ran into the
ambush which the raiding party had set. All tne Aramo
were killed. When the fighting ceased, the m:n returned
to the garden to find Fani there smoking a cigarette.

The men returned to Maram where the old men and women
were waiting for them. A pig was killed and cooked. Fani
and his brother, the two who led the raid, distributed
shells to those who had helped them and they danced and
sang their victory song'.

Raiding of this kind ceased immediately after contact. The

encounter described here took place in the 1950's, and while there are
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obvious attempts to glorify the Wovan participants, I believe the
description, as to the number of participants and the conditions of
attack, is essentially accurate. Of interest also is the location of
the fight scene; it is ''close to the Jimi'", and, therefore, at some
remove from Wovan territory. The Wovan assisted their near neighbors in
the upper Morungk valley in warfare against other more distant Aramo
people. The Wovan men who participated in this raid have affinal ties
to the near Aramo. Therefore, it is possible (although it has been
erased from the Wovan account of the fight) that this raid, too, was
part of an intermal Aramo conflict. 1In interaction with outsiders,
social and geographical distance are closely correlated. Long distance

raiding, of the kind described above, does not give rise to relations of

enmity (kowal a mul). It is conflict with 'others' (herre

n"mbe...'other men' or 'nothing wen') and presupposes no social
relatioaship. In this, it is in marked contrast to conflicts which
erupt among the Wovan themselves or between Wovan and their close

neighbors (see Chapter 5 below).

To the northwest of the Aramo, occupying both sides of the Biwat
river, live a people whom the Wovan call Dzauwe and whose language, they
say, 1s closely related to Aramo. While little is known about the
Dzauwe, it is possible that they were the first highlanders ever
contacted by outsiders. The people whom the Wovan call Dzauwe may well
be the Maramuni Enga contacted by the Akmana expeditioan in 1929-1930
(Sheperd 1971). They may also be the people whom Laycock (1975) calls

Pinai and whose language he includes in the same family as Wovan and
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Aramo. There are two cases of intermarriage between Wovan and Dzauwe
partners in the past (one male and one female). Both Wovan had close
Aramo ties and the Wovan today claim to have little direct contact with

the Dzauwe.

To the east of the Wovan live the Kopon, the largest language group
in the western Bismark/Schrader area. The Kopon (approximate population
3,500) occupy the Kaironk river valley and the valleys to the west as
far as the headwaters of the Arame river (see Map l: p. 14). As in the
case of the Aramo, geographical and social distance are closely
correlated, and I shall refer to the Kopon who occupy hamlets along the
government walking track and who have intensive contact with the Wovan
as 'mear Kopon', and those who dwell in the lower valleys (south of
Angavile - Map 1) close to the Jimi and who have little contact with the

Wovan as 'distant Kopon'.

Jackson (1975:1) Has estimated that there may be as many as five
dialects of Kopon. Marcus and Mar Dawson (1969) have published a
tentative phonemics of Kobon (sic) based on the central dialect of
Salemp. Laycock (1975) assigns Kopon, Kalam, and Gants to the Kalam
Family included in the East New Guinea Highlands Stock. Preliminary
analysis of a wordlist obtained from a Watabun (distant) Kopon speaker
ylelds about 4 percent cognates with Wovan which would merit inclusion
of Wovan and Kopon within the same micro-phylum in Wurm's terms.
Laycock, however, assigns Wovan and Kopon to different phyla, including

Wovan in the Sepik-Ramu Phylum and Kopon to the Trans New Guinea
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Phylums. Wurm (1978), however, based on more recent evidence,
includes Wovan (Waibuk) and Aramo as a distinct Family in the East New
Guinea Highlands Stock while assigning Kopon to a separate Family in the

same Stock, a classification with which I agree.

The Kopon constitute the single most lmportant group of exogamous
marriage partners available to the Wovan. 9.5 percent of all Wovan
marriages over the past three generations have been contracted with
Kopon partners. These constitute 62 percent of all marriages to
non-Wovan. The Wovan have received more brides than they have given
(18-15) but speak of a recent reversal of this trend. Post-contact
changes have done much to bring about this reversal. Increasing
brideprices among the Kopon cannot be met by the Wovan, while the
relative affluence of the Kopon has made Kopon males increasingly
desirable as spouses for Wovan females and in turn has made the small
brideprices of the Wovan increasingly affordable to the Kopon. In this
regard also, the Wovan claim that a distinct reversal in relative status
has taken place since contact (Flanagan 1981b). Whereas prior to contact
the Wovan claim to have regarded themselves as superior to the Kopon
(both in terms of fighting ability and in the beauty of their finery
when dancing), they now feel themselves decidedly inferior and are so

regarded by the Kopon.

The Wovan attribute the relative infrequency of intermarriage
between Wovan and Kopon to a number of factors, none of which includes

their own stated rule of parallel-cousin marriage. Principal among
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these is the conduct of different initiation rituals, which, for them,
are closely bound-up with coacepts of ethnic identity (Flanagan 198la).
The Kopon, they claim, desire Wovan brides but are afraid lest the Wovan
women return their children to their natal kinsmen to be initiated.
Similarly, if a Wovan man takes a Kopon bride and refuses to permit the
child to undergo the nose-piercing ceremony (a major Kopon adolescent or
pre-adolescent ritual), this action may anger the ancestral spirits of
the child's mother, who can cause illness to both the child and its
father. It is interesting that in both cases it is the woman who 1is
seen as desiring that the initiation rites of her natal kin be
performed. This may be a product of having male informants in this case
(this information was not checked with female informants). However, it
seems more likely that the rationale is based on the fact that it is the
female who is removed from her natal kin, and it is the rites of her
group that may not be performed (there is, after all, no suggestion that
the initiation rites of the group among whom one is living would not be
performed). The onus, therefore, falls on the woman to insist on the
performance of th: initiation rites of her natal kin group and to return
her son to her natal group for this purpose. There are no similar rites
conducted for females among either the Wovan or Kopon, and female
children are never mentioned by them in counnection with such

considerations.

Kin connections established by marriage foster significant trade
partnerships between the Wovan and Kopomn. The Wovan traditionally (and

still) supply the Kopon with bird-of-paradise plumes, marsupial pelts
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and fur, eels, and shoats. From the Kopon, they received stone
ax-heads, green snail shells, and a variety of salt (ksav). More
recently, the Kopon have supplied steel axes, money, and machetes as
well as smaller store-bought items, such as knives, cloth, soap, salt,

kerosene lamps, and kerosene.

Since contact, trade between the Wovan and Kopon has become
increasingly monetarized. This has provided the Wovan with their most
important source of monetary income. Bird-of-paradise plumes and
marsupial pelts are the major items for sale and current prices in Kina

(one Kina {K1l] equals approximately U.S. $1.30) are as follows:

Black Sickle Billed Bird of Paradise K40

Eagle Tail Feathers K20
Princess Stephanie Bird of Paradise K10
Yindam (a parrot) K10
Tsembidzil (a parrot) K5
King of Saxony Bird of Paradise K2
Lesser Bird of Paradise K2
Wangul (a parrot) K2
Larg:’Marsupial Pelt K10
Small Marsupial Pelt KS

Marsupial fur KO.5
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The Kopon, themselves, function as intermediaries in a long
distance trading network, and the Black Sickle-Billed bird of paradise
and Princess Stephanie, in particular, can be sold for considerable
profit in the Upper-Jimi and Wahgi valleys, where the Black-Sickle
Billed bird of paradise (in good condition) can fetch as much as K100.
The Wovan know that the Kopon do not travel into the central highlands
to sell these birds but rather sell them to Kalam intermediaries to the

east and from there they are traded directly into the highlands.

The Kopon, thus, make a considerable profit from the trade with the
Wovan but also contribute a substantial proportion of Wovan total money
earnings. Recently, however, the Wovan have begun to talk of bypassing
the Kopon and trading directly with the Kalam to the east (a possibility
that looms larger as Wovan visits to the administrative center at Simbai
occur with increasing frequency). The Kopon have responded to the
possibility of being cut-out of the lucrative middle-man position with
threats of sorcery (see Chapter 4 for a description of the role of Kopon
sorcerers in Wovan life) and the Wovan are reluctant to put the powers
of Kopon sorcery to the test at the moment. To trade with the Kalam the
Wovan must pass through Kopon territory. Fears of physical violence
have declined since the establishment of the district office at Simbai,
but the chreat of spritiual violence is still effective in controlling

Wovan access to the outside world.

As was the case with Sepik trade, trade with the Kopon was

conducted between specific trade partners; but, unlike the Sepik
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situation, mutual visiting was common. The establishment of a trading
partnership not only provided the individual himself with an outlet for
his produce but also affected his status among his own people as he
became a broker for others., Wunding, the current tultul (assistant
village headman, although no village headman exists) of Adiip, who had a
reliable and wealthy trade partner (andau) in Sanguvak, frequently
carried on trade, not just for himself, but for others who approached
him. An acknowledged fluent bi-lingual, he became both economic and
cultural broker for a large segment of the Wovan population. If a man
did not have a regular trade-partner of his own in any area, he was
forced to either accompany one who did or give his trade goods to that

person to trade for him.

The near Kopon were first contacted by Europeans in 1953 and are,
thus, considerably more 'advanced' economically than the Wovan. Coffee
provides many households with a regular cash income, and the move to a
cash economy has been aided by the establishment of a aumber of small
trade stores in their territory and by the building of a small airstrip
by the Church of the Nazarene (a Fundamentalist Christian sect) at
Dusin. Except in the far west, close to Wovan territory, local
government councils have replaced the older administrative structure of
luluai (village headmen) and tultul. Both in terms of economy and
administration, then, the Wovan view the Kopon as representing their own
future. They view both economic development and the forwmation of local

government councills as inevitable. The former is highly desired, the
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latter is, equally stroagly, being resisted, because with local

government councils come taxes.

In the past, the Wovan and near Xopon formed a single network of
ceremonial exchange. Like the Aramo, the Kopon attended Wovan
festivals, and gifts of pork, smoked marsupials and cooking bananas were
frequently made to them and reciprocated. Since contact, however, this
exchange network has been seriously disrupted. The Fundamentalist
Christians among the Kopon are prohibited from participating in this
network, and only those Kopon who remain pagan or who come from the
territory of the Anglican mission further east can continue these
exchanges. These villages to the east were not the traditional exchange
partners of the Wovan. With increasing frequency, however, the Wovan
are ignoring the intervening Fundamentalist hamlets and establishing
exchange relationships with the more distant Anglican hamlets. Young
men who have adopted Fundamentalist Christianity still attend Wovan
dances but they do so in European dress (shorts and T-shirts) and they

neither dance nor share food.

Traditionally, relations between the Wovan and Kopon were
predominantly friendly, although sporadic raiding did occur of a kind
similar to that conducted against the Aramo. The Wovan fought with, and
assisted in warfare, specific groups of near Kopon. Thus, the Wovan of
the upper-arame valley (those who now occupy the hamlet of Adiip and

surrounding homesteads) assisted their neighbors and affines in Sangapi,

while those in the lower-Arame valley (those who now occupy the hamlet
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of Funkafunk and its surroundings) assisted their neighbors across the
range in Angavile. As coanflict between the Angavile and Sangapi Kopon
was not unheard of, the Wovan could find themselves on opposite sides of
a Kopon counflict. This division, however, followed an intermal Wovan
feuding division. Unlike the Aramo situation, the Wovan did recognize

2

specific enemy relationships with certain Kopon groups.

Beyond the Kopon to the east live the Kalam people (Bulmer 1967,
1968). Traditionally, the Wovan claim to have had no direct contact
with the Kalam, but they were aware of their existence and called them
Wandzemul. Since contact by the administration, the interrelationships

of Wovan and Kalam have been intensifying.

Prior to coatact, the above groups constituted the social universe
of the Wovan. A few comments on the general characteristics of this
universe are necessary to place the Wovan in proper perspective before

proceeding.

It is obvious from the foregoing that the Western Bismark-Schrader
area formed a single highly complex social system, consisting of a
number of distinct but interdependent ethnic groups. This
interdependencé was based on trade, ceremonia; exchange, intermarriage
and assistance in warfare. Owing to the lack of ethnographic data, we
are not yet in a position to present a clear picture of the

Bismark-Schrader region as a whole. This work represents an attempt to

add one more piece to a puzzle that has so far been poorly described.
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The Western Schraders formed a significant iink in a traditional
trading network that stretched from the Sepik river basim into the
Highlands. The Wovan acted as middle-men between the Kopon and the
Sepik people. Items traded to the Wovan from the Sepik could not be
traded directly into the central highlands across the Jimi river.
Therefore, on arriving among the Wovan, these items were turned eastward
along the northern fringe of the highlands, first to the Kopon and
thence to the Kalam or Gants. From there, items were either traded
further eastward to the Maring or directly southward across the upper
Jimi into the Waghi valley and central highlands. Varieties of shell
valuables flowed from the Sepik to the highlands along this route.
Stone ax-heads, both utilitarian and ceremonial, flowed in the opposite
direction and were traded by the Wovan to the Aramo, but whether these

were further traded into the lower Biwat could not be determined.

The Dzauwe-Aramo-Wovan—Kopon-Kalam also forwed links in a chain of
ceremonial exchanges. Each group danced and sang at the festivals of
their neighbors on either side. All killed pigs and distributed pork
rather than exchanging live animals. Since coatact, the Wovan, Kopon,
and Kalam all share the same ceremonial dress style, perform the same

dances, and sing the same songs at such festivals.

The Wovan distinguish between themselves and their neighbors on the
bases of language, ritual practices, and area of resideace. These

distinctions are supported by the maintenance of negative stereotypes of
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the behavior and general culture of the other. The Kalam applied the
derogatory term Kopon ('up river' and consequently 'less sophisticated')
to the people whom the Wovan knew as Wandi and the term Kopon has
entered the anthropological and administrative literature. The w;ndi_
applied the éerm Kopon to the Wovan and hold similar attitudes of
superiority to their ﬁore "backward' neighbors. The Wovan, for their
part, feel themselves to be immeasurably superior to the Aramo whose
practice of allowing young boys to remain naked until about ten years of
age the Wovan find very amusing (Wovan boys remain unclothed until
somewhere between the ages of five and seven; of course, Wovan telling
of Aramo practice greatly exaggerates this aspect, and boys in their
late teens are regularly reported as running about naked). This
east-west status cline is not completely accepted by the participants,
as 1 commented above, and the Wovan find much in Kopon practice to
demonstrate their own superiority. Wovan regard themselves as superior
fighters. The Kopon practice of polygyny is particularly indicative of
Kopon debauchery to the monogamous Wovan. Further, the Wovan feel that
their own, still highly forested environment, with its plentiful supply
of game and good gardening land, is far superior to the sword grass

(Pidgin English kunai) covered ranges of the western Bismarks.

Despite these differences, the Wovan acknowledge a vague kinship
with all the people inhabiting the Schraders and this kinship is
expressed at the end of the Story of Akovee, a Wovan origin myth (a
complete telling of the myth is provided in Appendix 2); here it will

suffice to cite briefly the end of the narrative. Akovee has been
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humanized by the action of a woman who has journeyed from the Sepik
river area and thus becomes the first human male. Akovee and the woman
marry:

"They have many children. Those who spoke Momduv [ the

language of the Sepik area] went to live at the Sepik.

Those who spoke Aramo went to live in Gnami [an area in

Aramo territory]. Those who spoke Wandi went to live in

Salemp-Sanguvak [two Kopon hamlets]. The last born spoke
Wovan and he remained here. We are the descendants of this

last child".

Some versions of the narrative, as told today, are expanded to
include people who were unknown to the Wovan prior to contact (one older
man even derived the origin of English speakers from Akovee). Thus, the
narrative can be employed to derive the origin of the whole human race.
Nonetheless, the kinship implied by common origin coatrasts markedly
with other Papua New Guinea origin myths (see for example Van Baal's
1966 account of the south coast Marind Anim, but also Trompf 1977, for

similar accounts from the Sepik-Ramu area).

In the foregoing, I have attempted to outline briefly the social
context in which the Wovan exist by treating neighboring groups and the
Wovan's relations with them. I have also indicated, in passing, that
many of these relationships have been seriously affected by coatact. I
want now to present a brief contact history of the Wovan and outline the
main effects of this contact experience. These effects have been

treated in greater detail elsewhere (Flanagan 1981b).
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CONTACT HISTORY

The Wovan were first coutacted by the Australian Administrative
authorities in 1962 when a patrol led by J.A. Johaston from the Jimi
River Patrol Post (now Tabibuga) crossed the Jimi river and entered
Wovan territory from the south. Gifts were distributed to the people
and a number of men talked with members of the patrol. No hostiiities
were reported. Access from the Jimi was extrcmely difficult, however,
and few patrols passed through Wovan territory in the next six years.
The anthropologist W.C. Clarke (Clarke 1977) accompanied one such patrol
in 1965. On this occasion, a Wovan man did unleash an arrow at the
patrol, but fire was not returned and no one was hurt. The man in
question now claims that he was startled by the patrol, thought they

were witches, and did not intend to attack a government patrol.

In 1968, control of the Western Schraders passed from the Western
Highlands Province (then District) "o the Madang Province when the
provincial boundary was re-drawn to follow the main thread of the Jimi
river. Administrative contact with the Wovan increased markedly from
that date. Patrois were conducted with increasing frequency and now at

least one administrative patrol visits the Wovan each year.

An initial census was coanducted in 1968-69 but only 151 persons
presented themselves to the recording officer at that time (see Flanagan

in press). The ceasus records show, and the Wovan confirm, that women

and children systematically avoided patrols at the initial stages of
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contact and Qere frequently hidden in the forest when the imminent
arrival of the patrol was announced. A number of Wovan still avoid the
government patrols and refuse all contact with the administration, but
by 1974, when 560 names were recorded, the majority of the Wovan had

come in direct contact with the administration.

In 1974, Public Health officials accompanied the police patrol for
the first time and a medical aid post was established on Wovan territory
at Fatok in 1976. A Kalam-speaking aid-post-orderly (APO), his wife,

and their three children have resided among the Wovan since that date.

In early 1977, an Anglican priest, then stationed at Simbai,
visited the Wovan. He was shot and wounded by a Wovan man, but again
this man claims fear of witches to have been the cause. Despite these
inauspicious beginnings, the Anglican Church decided to establish a
mission among the Wovan, and in September 1977, the first members ~f the
Melanesian Brotherhood (a Papua New Guinean lay apostolate) began
missionary activity. Between 4 and 7 brothers have been stationed

almost continuously among the Wovan since that time.

Since 1962, then, and with increasing frequency and in increasing
numbers since 1968, the Wovan have come in contact with peoples with
whom they were not familiar prior to that date, Direct contact,
however, was not the initial contact. In the late 1930's or early
1940's, the Wovan learned of the existence of white men from their Sepik

trading partners. About that time, a Wovan male acquired the first



34

steel ax. Older men still speak of the'wonder they felt at this new
lmplement. They talk of sending young boys on a one to two hour walk to
borrow the new ax when they were making new gardens. During World War
I1, an American Air Force plane crashed into a mountain side in Wovan
territory, killing the three airmen aboard. The aeroplane remained
undisturbed by the Wovan, who were afraid to approach it, for over
twenty years until eventually an American missionary (much to the
annoyance of the Australian administration officials) removed and buried
the skeletal remains and returned the dog-tags to the U.S. Government.
The Wovar came to associate the planes they saw flying overhead with the
white men of whom their Sepik partners spoke and assigned to both the
Pidgin English term kundu, which they had also learmed at the Sepik.
When the first patrol officer entered Wovan territory in 1962, he was

announced by the phrase kundu humInda (Kundu is coming). Younger men,

who today speak some Pidgin, laugh at the misapplication by their elders
of the Pidgin word, which denotes the hand held dancing drum found

throughout most of Papua New Guinea.

The rate of change increased after 1968. 1In 1973, the first Wovan
men left their homes to take up labor contracts on coastal plantations.
Two year plantation contracts continue as a major source of cash and
outside goods and will be a major source of social change in the future
when men begin to return in large numbers. At the time of fieldwork,
only six men had returned from coastal plantations and remained at home
for any length of time. Directly prior to the end of fieldwork, a

further 18 men returned to Wovan territory but a aumber of these were
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already planning to leave for a further two year contract within weeks
of reaching home. One male, who originally left in 1975, was mid-way
through his third coantract. The demographic effects of plantation labor

are treated below.

For thirty years prior to the beginning of fieldwork, then, the
world of the Wovan had undergone significant changes over which they had
no control. These changes involved the introduction of new items of
technology (spades, issued for walking-track maintenance by the
government, and steel axes); the adoption of new cultural elements
léarned from their more distant neighbors and the government (standards
of appropriate dress and conduct, e.g. the cessation of warfare and
vengeance killings); the adoption of new behavior patterns (long
distance travel unheard of prior to the establishment of the Pax

Australianis, such as the frequent visits to the administrative center

at Simbai and even journeys to the Papua New Guinean coast and 1slands);
and the addition of new cultigens both in the subsistence sphere (new
varieties of sweet potatoes, pumpkin, beans), and cash cropping sphere

(coffee has been planted although none had yet been harvested and sold

by the completion of fieldwork).

My emphasis on change, above, should not lead one to underestimate

X
elements of cultural conservatism in the society. Unlike many highland
peoples, the Wovan have not yet manifested any desire to rush headlong

into the market economy. Steel tools reduced the labor input in the

preparation of gardens, but, being used as substitutes for traditional
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technology, they did not radically alter traditional gardening
techniques (see Steensberg 1980, for an excellent description of
traditional tools and techniques based largely on Enga material). Time
saved in gardening, however, was largely taken up by new tasks
(maintenance of government walking tracks and mission gardens and
dwellings). Similarly, crop introductions expanded the dietary
inventory but did not displace traditional food items. The introduction
of coffee, which has supplanted subsistence gardens in some areas, has
not yet had a major impact on the Wovan economy. The out-migration of
young men to work on coastal plantations has social effects at home as
1t means that there is a surplus of young wmarriageable women.

Plantation laborers have not yet returned in sufficient numbers to
effect major changes at home. At the time I left the field, there were
still no baptized Christians among the Wovan, and although they attended
church regularly, there was no evidence that Christian teaching had
affected the ideology of the people. Major changes may be expected
among the Wovan in the near future, but, as of now, the traditional

social structure remains largely intact.

In the foregoing, I have concentrated attention on Wovan
interrelationships with other groups in their enviroament in an attempt
to establish the social coantext within which the Wovan today live. For
the remainder of this chapter I want to focus attention on Wovan
demography, to establish what constitutes this entity which I have been

calling "the Wovan'.



37

THE WOVAN POPULATION

A Wovan population census, completed on April |, 1980, yielded a
Wovan de jure population of 698. The de jure population is defined,
in this case, as all those persons with one or more Wovan parents
normally resident (that is, including absentees that are defined as
temporary migrants, such as, plantation laborers) on Wovan territory.
The de facto population resident on Wovan territory on that date
(including the APO, his wife and children, the members of the Melanesian
Brotherhood, and the anthropologist and his wife but excluding those
plantation laborers) was 686. In the discussion that follows, I shall

be concerned exclusively with the de jure population as defined above.

Figure | (p. 38) presents the age and sex distribution of the Wovan
population. Ages, based on estimates, are presented in five year
cohortsé. Males constitute 53 percent of the population, exceeding
females by 42. Almost half of this excess occurs in the under-~15 age
group. In the over 50 age-group, the number of females, in fact,
exceeds the number of males. Almost 40 percent of the tocal population
are under 15 years of age, while only 8.5 percent are over 50 years. As
was the case with the Baktaman (Barth 1975), therefore, we are dealing
primarily with a two generation population structure. A number of

grandparents do exist, but they are exceptional rather than commonplace.

The slight waisting of the population pyramid in the 16-20 and
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Figure 1: Wovan Population by Age and Sex

Males Females

60+ 6 10

56-60 9 10

51-55 13 12

46-50 14 11

41-45 . 19 15

36-40 35 23

31-35 31

26-30 34 27

21-25 28 27

16~-20 34

11-15

s
fla

6-10 52

373 331
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21-25 age groups is coincident with descriptions of deaths from an
unusual disease @ivdiv (probably influenza) which the Wovan blame on
Sepik sorcery and which appears to have occurred immediately prior to,
and during, the initial stages of contact. Introduced disease, however,
did not have the devastating effects on the Wovan that it had on other
Papua New Guinean people, such as the Etoro of the Papuan Plateau (Kelly

During the course of 22 months fieldwork, the population declined
by 4. This decline resulted from a crude death rate which exceeded the
crude birth rate during that period. 30 children were born to Wovan
women during the 22 month period yielding a crude birth rate of 25.2 per
1,000 of the population. In the same period 34 persons died, yielding a
crude death rate of 28.4 per 1,000. This decrease in population equals
an annual decline of 0.57 percent. A large part of this decline is
accounted for by a high infant mortality rate. Of 30 children born, 9

(or 30 percent) died befnre reaching the age of one year.

It is difficult, therefore, given the small population change that
occurred during the fieldwork period, to make any prediction as to the
trends in the Wovan population. The decline experienced could have been
due to chance. The Wovan, themselves, in fact, speak of an expanding
population and claim that there are more young men (in the 20-30 age
group) now than in the past. There is no evidence, such as large
gardening areas now un-used, or large areas of sword grass (resulting

from environmental degredation) which would suggest that the Arame river
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valley supported a much larger population at any time in the past, From
our point of view, therefore, it seems reasonable to regard the Wovan

population as relatively stable.

I want to turn attention briefly to an aspect of Wovan population
that may have substantial effects in the future: that is, the
out-migratioan of men for extended periods of labor omn coastal
plantations. As I stated above, 30 men were absent from the community
for the greater period of my residence among the Wovan. These
plantation workers are recruited from a very limited spectrum of the
population. Only men between the ages of 16 and 35 years undertake
contract labor. These men are either unmarried or recently married.
Thus, almost 24 percent of the males in this age cohort were absent on
labor contracts during the fieldwork period. A population pyramid based
on the de facto rather than de jure population would show, instead
of an excess of males over females (127 males, 118 females), a large
excess of females over males (118 females, 97 males). A major source of
conflict in Wovan society, at preseant, is the behavior of young
unmarried or newly married (but whose husbands are absent) women., There
1s no reason to suppose that this tread will cease in the near future
and there is much to indicate that, as brideprices increase, young
married men will be forced to migrate with greater frequency to meet
those brideprices. The phenomenon of out-migration has the further
effect of increasing labor burdens on those men who remain at home and
are placed in the position of preparing gardens for female kin whose

husbands are absent. Thus, the Wovan who remain at home talk
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increasingly of leaving to undertake contract labor as soon as their
kinsmen return to take over their laborious and unremunerative work 1in

the village.

This, then, is the population with which we shall be concerned for
the remainder of this work. 1In this chapter, [ have outlined the social
environment of the Wovan, their neighbors and their relations with them.
In the next chapter, I turn attention to their physical environment,
the ecology and their techniques of survival. Having outlined these
features, we will be in a better position to undertake the analysis of

the social organization per se.
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FOOTNOTES: CHAPTER 1

1. Wovan territory was originally within the boundaries of the Western
Highlands District but was re-allocated for administrative convenience
when the provincial boundaries were re-drawn in 1968.

2., The andau (partner) relationship is treated in some decall below
(Chapter &4).

3. The Aramo coanstitute one of the least well known people in Papua New
Guinea today. No published material is yet available. No official
census has yet been conducted by the national government, and government
officials have never been appointed. My knowledge of the Aramo is based
on two short fieldtrips to those residing along the upper Morungk river
who are in intensive contact with, and claim close kinship to the Wovan.
No estimate could be made of the extent of their territorial domain
north and west of this area.

Like the Wovan, the Aramo are monogamous and build large pandanus
leaf houses internally divided into men's and women's sides. Homesteads
are widely dispersed. The Aramo are highly resistant to change in their
home territory. Attempts to appoint government officials have met with
complete failure and they refuse, at present, to construct a government
rest house on their territory, to build a government walking track, or
to register for censusing in either the Madang or East Sepik Provinces
along whose joint border they live, A number of Aramo men, however,
have ventured out of Aramo territory to seek employment in the Sepik
river area and across the Jimi on the Ruti cattle station. In choosing
these areas they have followed traditional Aramo trade routes to the
Sepik and across the Biwat into the Enga Province.

4. While such a definition takes account of what might be called
'operating ethnic identity', it does not account for 'ultimate ethnic
identity' as obtained under the persistent questioning of the
anthropologist. In the case of ultimate identity, the object is to
discover 'origins' irrespective of current behavior or participation.
Thus, a person may ultimately be described to the anthropologist as
being a Kopon or Aramo even though in-migration may have occurred two or
three generations ago and affiliation with a Wovan kin-group may be
complete. Thus, a man may be described both as a member of the Maram
lineage (and recognized as Wovan) and an Aramo. It is important to
realize, however, that these contextually defined identities arc not in
competition, nor do they indicate 'structural looseness'. 1In the case
of more recent in-migration, I believe, this confusion of 'ultimate’ and
'operating' identity accounts for the assignment of persons to different
lineages by different informants. 1In such a case, however, political
motivations are also apparent. The descendants of an in-migrant will
claim affiliation with a Wovan kin group at the same time that cthis
affiliation is denied by other members of the group.
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S. Further treatment of the linguistic affiliations of Wovan will have
to await another work when grammatical and lexical material from
neighboring peoples, particularly in the Biwat and Highlands areas. have
become available. I believe, based on a general impression, that vhile
the connection to the East New Guinea Highlands Stock is obviously
distant, that it is in this stock that Wovan properly belongs.

6. Age estimates are based on a aumber of criteria: relative age is the
most useful device in this case. Position in relation to siblings,
number and estimated age of children, initiation cohorts (for males),
description of approximate age in relatioan to dateable events ('l was
then as X is now') were all used in the final calculations. For the
difficulties of 'guesstimating age' see Flanagan (in press) and P. Hays
(in press).



2. ENVIRONMENT AND ECONOMY

The traditional economy of the Wovan may be seen as consisting of
four spheres of activity: gardening, animal husbandry, gathering, and
hunting. Nowadays, we must also take account of the recent introduction
of cash cropping (the fact that no coffee has yet been marketed does not
mean that considerable energy is not being expended in its production at
present) and the as yet limited cash transactions in the stores of Dusin
and Simbai. These economic activities are intimately bound up with the
Wovan physical environment, and some appreciation of this eaviroanment

must be gained before proceeding with the discussion.

The Wovan occupy approximately 200 square kilometers of land on
both the northern and southern falls of the Schrader range. This
territory is extremely rugged and deeply scarred by many small streams
as well as the three major rivers, the Morungk in the west, the Kaiwa
(Clay) in the north, and the Arame which flows through the heart of
Wovan territory. At the top of the range, their territory reaches 2,400
meters with a peak reaching 2,530 meters above wean sea level. At its
lowest point, along the north bank of the Jimi river, the territory is
scarcely over 400 meters above sea level. The valley walls are
characterized by a series of spurs which jut out at right angles to the
ridge and whose sides, along which gardens are made, fall away steeply

to the valley floor.

44
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Population density is low, with an average of less than 4 persons
per square kilometer. However, this population is not evenly
distributed. The majority of the population occupy and garden the Arame
river valley and it is here that the three small hamlets, Adiip, Fatok,
and Funkafunk, which developed under government and mission influence,
are located. The valley coansists of approximafely 85 square kilometers
of habitable land (discounting a number of sheer drops on the eastern
wall) and the population density reaches 7 persons per square kilometer.
With population density already critical and population expansion
estimated to be as high as 3 percent per annum for such groups as the
Enga and Chimbu (see Brookfield and Brown 1963, Brown 1972), population
pressure and land shortage in the central highlands are currently
matters of serious concern to administrators and planners. The Wovan,
however, with a fairly stable population and adequate natural resources,
appear to be in a relatively comfortable position and there ic no

critical pressure on land resources at this time.

The great diversity in the topography of Wovan territory allows
them to exploit a number of distinct ecological zomes. This natural
diversity 1s intersected by human residence and utilization pattermns to
yleld the complex subsistence strategy of the Wovan today. Let us firsc
look at the natural environment and then go on to discuss th; Wovan use

and exploitation of this environment.

Bleeker's (1974:10) survey of Papua New Guinea soil types

characterizes the Schrader mountains as being an association of Humic
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Cambisols/Rankers/ distric Cambisols (Bh/U/Bd). 1In the upper Arame
valley, this association is manifested by a thin layer of dark brown to
black topsoil which varies in thickness from 15-50 centimeters. Under
this and extending to a depth of 1-2 meters is a light brown to orange
colored earthy clay. Beneath this is a band of red clay which varies in
thickness from 15-60 centimeters. Below this is a light brown formation

which remains undisturbed to at least 4 meters (see Figure 2, below).

The soil is remarkably uniform and characterized by a total absence
of stony material except in the vicinity of streams and river beds where
the stone usually has a slate-like appearance. Rock outcrops may be

igneous, sedimentary, or metamorphic (Bleeker 1974: 10).

*
Figure 2: Soll Profile in the Upper Arame Valley
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Soil instability has already been mentioned as a major factor in
the creation of the present land forms and is also a problem in Wovan
gardening. Major earthquake centers exist to the west and northwest
along the Biwat gorge, and a number of minor centers are located along
the Keram river to the northeast. Wovan territory experiences frequent
earth tremors, which result in landslides. Land shift of this kind can,
and frequently does, result in the destruction of gardens located
further down the slope but there is no account among the Wovan of a
death occurring as a result, A single account of injury (when a man was
trapped underneath a rolling log during a tremor) was obtained. Earth
tremors (momIn) are not perceived as a threat but rather as an
exciting event, especially by the younger generation, and they are
greeted with excited exhortations to continue and destroy the houses and

mountains.

Rainfall is continuous throughout the year but one can divide the
year into wetter and dryer seasons.‘ Annual rainfall is approximately
3,000 mm. Heaviest rainfall occurs in the months December through
February, the dryest months occurring in June through August, As one
passes into September, the pattern of heavy showers in the late
afternoon dominates. These showers gradually arrive earlier in the day,
so that, by December, morning rain (frequently continuing through the
day) is common. The pattern reverses itself in March and April and by
late May one again gets days when no rain falls. By mid-July, many
small streams are dry but there is no danger of water shortage at any

time.
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The Wovan distinguish a wet (hru'a yimp...'rain comes') and dry

(hru'a hre'ub...'rain abandons') season and measure thelir ceremonial

life accﬁrdingly (see below Chapter 4)., Unlike many Highlanders, they
do not distinguish the seasons on the basis of the availability of
various foodstuffs. Thus, they do not, for example, distinguish a
season of marita from other times of the year, as is frequently done in
other parts of Papua New Guinea. The first indication of the imminent
arrival of the dry season is taken as the arrival of the bilbilau (a
small bird). Indeed, the arrival of the bird (with comments of having
heard him) coincided each year with a remarkable change in the weather
pattern. The winds in late March swing around to the south and rainfall
decreases noticeably. The next indication is the drying and falling of
the leaves of the honggulum tree in the lower valley. During hru'a
hre'ub, the sun, they say, rises directly over the mountain Dzinime,
which lies to the east. If the sun rises over the valley between the
mountains, it is the time of hru'a yimp. Some varieties of marita
pandanus become available in the dry seasoan. When these plants have
been exhausted, one knows that the rainy season is at hand. Early in
the rainy season, however, the pandanus nut (goli'era) becomes
available. The nuts dry in the ‘small sun’ and are harvested in the
'small rain'. It is a time of great feasting among the Wovan. Due to
the year round availability of different foodstuffs, there is no
recognition of a season of want among the Wovan. When they talk of a
food shortage ('a hungry time'... ki'“f~le), they refer, not to any
inevitable seasonal shortage but to the time immediately after a pig

kill when garden crops have been used to feed many guests.
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Altitudinal variation has obvious implications for the natural
environment. To the south, across the Jimi from Wovan territory, lie
the great kunai (sword grass) flats on which a large cattle station 18
now run by an Australian. On the north bank of the Jimi lies a narrow
strip of low lying (400-800 meters above sea level) flatland supporting
a low hill forest vegetation (Robbins 1961, Brookfield and Hart 1971:
47-48). From here, moving northward up the ridge, the vegetation passes
through montane forest and high-montane (mossy) cloud forest. Having
crossed the ridge, the mean level of the land gradually descends until

it flatens out in the great swamps on the south bank of the Sepik river.

These different environments support a wide variety of plant and
anircal life. The more humid and hotter environment of the hill forest
supports a large wild pig population. The cooler, central zone is
exploited for the birds of paradise that dwell there, and the high mossy
forest is regarded as the dwelling place of many forms of marsupial.

The low hill forest and its environs also support varieties of pandanus
that will not grow in cooler areas. Pawpaw and other fruits are obtained
from lower elevations. Bananas thrive in the middle region, while the
nut pandanus is confined to the upper level of this middle region.
Endemic malaria, however, is a problem throughout the Jimi valley and
Sepik basin. The Wovan explicitly recognize that men live longer at
higher altitudes. Nevertheless, they also wish to obtain the
foodstuffs available only at lower altitudes and must travel to the

Sepik lowlands to conduct trade. A great part of Wovan susbsistence and

economic strategy can be made clear by realizing the temsion inherent
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in this dilemma. T will return to this again when discussing residence
patterns and the control of resources; here let it suffice for the
moment that we recognize the explicit idea; of living (comstructing a
house) at a higher altitude while retaining control over low lying
resources. It must also be mentioned, however, that this pattern is
modified by the desire of some old men to live in warmer areas. This
desire is phrased purely in terms of physical comfort. A glance at the
topogfaphical map will show that Wovan hamlets are dispersed over a wide
geographical and altitudinal range. Adiip, the highest of the hamlets,
is located at 1900 meters above sea level. While frost was never
encountered during fieldwork, nocturnal temperatures approaching 10
degrees centigrade were common. Older men, sleeping without the benefit
of newly introduced blankets, constantly complain of the cold and the
necessity of rising several times during the night to rekindle the fire.
Many, therefore, seek to establish residence with a lowland dwelling
kinsman in their later years. 1In this regard, Fatok (at 1600 meters) is
regarded as a more desirable residence for the aged than Adiip, and
Funkafunk (at 1200 meters) is still more desirable. Many, however, move

to still more low lying scattered homesteads.
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WOVAN SUBSISTENCE

Types of activity in the five part economy of the Wovan can be
ranked in order of their contribution to Wovan subsistence as follows:
1) gardening; 2) animal husbandry; 3) gathering; 4) huating; 5)
purchase. This classification (based on activity) approximates, but
does not completely coincide with the Wovan's own dietary taxonomy. In
the context of diet, the Wovan, dissect the world into edibles (numumb
av) and inedibles (numolab av) or, alternatively, her av ('other
things’). The context having been established, the taxonomic category
her av elicits responses on animal and vegetable items which may or

may not be edible but which are not eaten (sanakes, gourds, village

racs).
Figure 3: Wovan Food Taxonomy
Numumb av Numo lab av
Yindav av avamangk
herav
Wurav av avamangk

The Wovan supply two tripartite divisions of the category numumb
av which do not coincide and are not strictly hierarchical as
presented above (Figure 3). The first of these coantrasts yindav -
av -avamangk (sweet things - things - limb things); the secoand

coantrasts wurav - av - avamangk (cookables - things - limb
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things)l. All 'cookables' are necessarily sweet and all 'limb things'
in the second sense are included in limb things in the first sense, but
the reverse does not hold. Certain foodstuffs included in the
categories 'sweet things' and 'limb things' are relegated to the

category 'things' when discussing the second set of contrasts.

Avamangk, in the second set of contrasts presented above,
includes taro, sweet potatoes, bananas, sugar cane, edible pitpit,
marita pandanus, and all cultivated greens. All items are, therefore,
cultivated and edible. Wurav includes marsupials, pigs, cassowaries,
eels, bush-hen (megapode) eggs, frogs, and birds. All items are rich
sources of protein. They way be collected (as in the case of megapode
eggs), domesticated (as in the case of domestic pigs), or hunted. Their
essential characteristic is that they are all animal. One informant
drew a distinction between these two categories based on the kind of
labor input required: tending in the case of avamangk and finding 1in
the case of wurav. The exception of domestic pigs was dismissed on the
grounds that pigs are always likely to run away and then would have to
be sought and found in the forest. Av, in this set of contrasts,
includes items (larva, forest fruits, pandanus nuts, water, salt) which
are not cultivated, not animal, but are edible; and items waich are
cultivated but are, strictly speaking, not edible (tobacco and betel
nut). Tobacco is, according to the Wovan, just 'something for inhaling"

and betel is just "something for spitting”.
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Yindav includes all items treated under wurav above with the
addition of kai (wood larva) and ksav (salt). Both are highly
prized food items and, as the category name suggests, yindav (sweet
things) are all desired foods. Krits (a large forest fruit) and
goliera (pandanus auts) are shifted from the category av to the
avamangk category in this set of contrasts. Hr mbe (water), aru'a
(betel) and tsets (tobacco) all remain as "things', and some
informants suggest that they are inappropriate for inclusion at this

level of contrast at all, confining the contrast purely to yindav -

avamangk.

It is evident, then, that the two systems of contrast presented
here are alternative ways of dividing up the same domain. The contrast

yindav-avamangk is based on principles which take into account the

nature of the food substance itself and could be glossed as 'wmeats'
(salt is intimately associated with the consumption of meat and megapode
eggs are equated with meat) as opposed to 'produce' (fruits vegetables,

nuts). The contrast wurav~avamangk combines this criteriom with a

>

criterion based on the mode of production. Thus, collected items
(larva, pandanus nuts, forest fruits) and traded items (salt) are not
included in the categories of edible items that demand a direct labor

input in their production, whether through hunting or cultivation.

That the yindav-avamangk distinction does not rest solely on a

luxury/staple or more desired/less desired distinction is amply

illustrated by the inclusion of marita pandanus in the category
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avamangk. The marita pandanus is regarded as the most desirable

food available to the Wovan and is consistently rated as far superior to
pork. Pork is excellent food for young boys, but "for us old men, our
time is past. We eat it and defecate". During the season when marita
pandanus 1s available, the Wovan eat the thick red sauce obtained from
it with both sweet potatoes and taro on every possible occasion. O0il
from the marita pandanus is stored in bottles to be rubbed on the skin
when the festive season comes around and the young men prepare for

dancing.

Further differentiation is achieved within the dietary domain by
the variety of edible forms recognized and named by the Wovan (see
Figure 4 above). The 10 categories of wurav are divided into 111
Wovan taxa of edible animal forms (including tinned fish). The greatest
differentiation here occurs among the birds (65 taxa) and marsupials (23
taxa). The 29 categories of produce (including store-bought rice) are
divided into 141 Wovan taxa. Greatest differentiation here occurs in the

varieties of taro, sweet potatoes, yams, bananas, and sugar cane.

Recently introduced foods contribute substantially to the Wovan
diet. Cabbage, shallots, pumpkin, beans, maize, and peanuts have all
been accepted as desirable foods. English potatoes (introduced by the
agricultural officer in 1974) are rarely eaten and are regarded as
definitely inferior to sweet potatoes. Maize, which is planted to
become available in December and January, dominates the Wovan

carbohydrate intake at that time of year. As such, it is regarded as a
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substitute for taro at a time when taro is ia scarce supply whether
through actual shortage or storage for upcoming festivals. Tinned fish
and rice (which are coﬁplementary‘and always eaten together) are highly
desired foodstuffs but are still rare commodities. Unlike recently
introduqed crops, fish and rice have entered the ceremonial exchange
system, and when they are obtained, they are always distributed among a
wide spectrum of kin. 'They may be presented as additions to a whole pig
at a feast. The Wovan rarely eat fish and rice and when they do it is

eaten in very small quantities.

InAthe foregoing, we have discussed Wovan diet with some indication
of the source of the food items in terms of hunting, gathering,
cultivation, domestication, and purchase. 1 want to turn attention now
to the productive process itself and the organization of the Wovan

economy.

The Organization of Production

I have already indicated that 'purchase' or cash transactions are
by far the least 1important part of the Wovan economy. Store-bought
goods are expensive both in terms of money (relative to the Wovan's
limited money supply) and in terms of time. The nearest small trade
store 1s located at Dusin (see map 1, p. l4) which is approximately 35
kilometers by government walking track from the hamlet of Adiip. The

round-trip can be made with great difficulty in a single day but usually
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requires two days. This journey is never undertaken by a man alone and
usually requires that a group of four or more must be assembled, all of
whom have sufficient time, money and motivation to travel there. Money,
in the limited sense of cash, is a constant problem for the Wovan at
present. Hunting, as we noted, is the only source of regular cash
income available without migration to coastal plantations. Income
earned at the plantation is usually exhausted, or nearly so, by the time
the plantation worker returns home. Such income is used to supply the
returnee with items of clothing that will last him for many years after
his return. Other major expenditure goes on machetes, metal pots,
clothing for wife and children, blankets, small kerosene lanterns and
metal suitcases in which to store these goods upon returning home.
Consequently, few men return to the hamlet with more than K100, and this
money is utilized to make compensation to those who have assisted one's
wife or unmarried sisters while one was absent. Added income from the
sale of bird of paradise plumes is quickly drained off from the Wovan in
the purchase of consumer goods, and I would estimate the total money
supply available to the Wovan to be less than K4,000, or a little over
KS per person. This situation is expected to change little until coffee

growing 1s well established.

Hunting, while not preseatly contributing a large share of Wovan
caloric intake, is highly valued both for the kinds of food it produces
and, by those who engage in it, as an activity in itself. The
contribution of hunting is limited in quantity rather than in variety.

One suspects that this was as true in the past as it is today, although
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Wovan wen complain frequently that they now have litle time for hunting

due to the demands of both mission and government work.

Accurate assessment of the percentage of caloric intake supplied by
hunting is impossible. The consumption of hunted foods varies by time
of year, social category, and among homesteads., During the course of
fieldwork not a single cassowary was taken by the Wovan of Adiip
although two 'chases' ensued when cassowary were sighted in the course
of garden work. Traditionally, cassowary were taken in traps rather
than with bow and arrow. When taken, they could not be returned
directly to the homestead but, rather, had to be cooked at de<ignated
places within Wovan territory. Gardens were never cleared in areas that
had served as cassowary cooking pits. The ash from a cooking fire was
not scattered but was kept in a single heap. While women were not
prohibited from visiting the site of a cassowary cooking, they did not
participate in the preparation. Women should not interfere with a
cassowary cooking fire, and should a woman step over the site of a fire,
the Wovan believe they could never again trap cassowary. Once cooked,
the meat could be brought back to the dwelling house for distribution

and there were no restrictions on who might consume the meat.

Wild pigs still contribute significantly to the Wovan diet. During
the course of fieldwork, two wild pigs were taken by the people of Adiip
(with bow and arrow) and the people of Funkafunk claim to have taken

many more.
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Few Wovan men2 will even go to their gardens without being armed
with 2 bow and arrrows. Their object, however, is rarely large game.
Rather, they are constantly searching for small birds and marsupials
that dwell in the vicinity of the hamlets and gardens. An otherwise
brief journey may take an hour or more as the male approaches each tree,
crouching with drawn bow, moving slowly and soundlessly, in the attempt
to avoid startling the small bird he has seen from the distance. It is,
in many respects, both a game and an unavoidable routine. Younger men
and adolescent boys prior to initiation spend considerable amounts of
time in this form of small game hunting. Many small birds and
marsupials are taken and eaten before returning to the hamlet (shared
among age-mates). However, I have seen young boys return to the hamlet
with as many as seven small birds from a single day's outing. The total
weight of these creatures may not be exceed 300 grams of edible meat but
they nonetheless contribute a valuable protein source to a boy's diet.
The value of the social experience of sharing his kill both with his

fellow males and young females will be discussed below.

Young toys (under the age of 10 years) usually confine their
hunting to water dwelling frogs. These expeditions involve the
cooperation of 5 or 6 boys, and no demands are made on them to share
their catch outside the group of participants. Very young boys (aged
4-5) who participate rarely wait to cook their catch, preferring to eat
1t raw, there and then. The older boys, however, will normally return
to a quiet fire where they will cook their catch, wrapped in leaves, in

the hot ashes.
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This form of hunting, then, contributes if not substantial at least
significant amounts of protein to the diets of young males,
Pre-adolescent females appear to have no equivalent means of obtaining
animal protein and are, rather, dependent on what they are given. Tlhis
1s not the case with adolescent females. They confine themselves to
hunting terrestrial forms and, by and large, specialize in hunting
varieties of bush rats. These are obtained by digging out a nest when
it is discovered; the rats are caught by hand and killed by hitting
their heads on the nearest hard surface. In cooking, the hair is first
singed off over an open flame and the flesh is cooked wrapped in leaves

in the hot ashes of the fire.

The forms of hunting described thus far are part of the daily food
quest and, as such may be distinguished from the large scale hunting
expediticns that are the provenance of older youths and men, Such
expeditions have two purposes: hunting for plumes and pelts, and
hunting for food. The two may be, and frequently are, combined. This
type of hunting 1s differentiated from the kind of hunting described

above in terms of location, organization, and the resultant catch.

Large areas of Wovan territory, both oan the northern fall of the
Schrader range and in the low lying southern portion along the Jimi
river, are used almost exclusively for hunting (see Map 2: p. 62).
These sites, in most cases, are situated at considerable distances from

one's dwelling house and require that the hunter remain overnight (at
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least) in the forest. Hunting expeditions are, therefore, undertaken by
three or more men (the largest hunting party witnessed involved the
participatioa of 1l men) who have claims to a single area of forest
land, and frequently involve a residence in the forest from one to three

weeks,

The months immediately preceding the festive season are the most
active in terms of hunting. The Wovan conduct their initiation rituals
and major pig kills (as indeed do their neighbors the Aramo and Kopon)
during the rainy season and usually between late November and early
February. Preparations for these singsing (p.e. 'any festival
involving singing and dancing') begin with garden planting a year prior
to the event. House building is the next step in preparation. Lastly,
about three months before the singsing is due to take place, serious
hunting begins. The men who have cooperated in building the house leave
the hamlet for extended periods in the forest. Traps are laid to catch
eels (ungan) which are a major ceremonial food. Small tr;ps
(approximately 10cm in diameter by 50cm in length) made of latticed
rattan are laid in the stream and checked periodically. The catch is
transferred to similar but larger traps which are placed in quiet
backwaters. Catches of 20-30 eels are common before the men return to
the main house. These eels range in weight from 0.5-1.5 kilograms,
During the second year of fieldwork, when the Wovan constructed seven
ceremonial houses, some 150 eels were taken in the seasonal harvest,

These provided the Wovan with an estimated weight in eel meat in excess

of 160 kilograms (or a little over 0.25 kgs. per person).
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Map 2: Wovan Territorial Divisions and the Distribution of 'Big Houses'
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Marsupial hunting is the second major aim of these extended hunting
expeditions. Here it is difficult to estimate the actual number taken,
as many are eaten while still in the forest and those that are not eaten
are smoked. Smoke-dried wmarsupilals figure prominently in Wovan ritual
and in ceremonial prestations. Larger game, such as wallaby, may be
taken in traps, but bow and arrow are the principal weapons used in
hunting smaller marsupials. These smaller animals are rarely shot on or
from the ground. Treed by either dog or man, the marsupial remains in
the topmost branches and, rather than shooting from the ground, the
Wovan male will usually follow into the tree and either shoot the animal
from the lower branches or knock it to the grouand where a partner is
waiting to grab and kill it. On these occasions, when the object is to
obtain meat, the pelt and fur of the animal is rarely preserved. As was
the case with rats, it is singed off and the flesh is either cooked or

hung up to dry over the fire in a small shelter.

The final form of hunting with which we are concerned contributes
to the economy rather than directly to subsistence; this is, of course,
hunting marsupials for cheir pelts and fur and, more importantly,
hunting birds of paradise. 1 have listed above (p. 24) the current
market prices of the varieties available to the Wovan. Here I am
concerned with the organization and technique of hunting. Whereas the
technique of laying traps for eels or chasing marsupials is social and
requires the cooperation of two or more men, the technique of stalking a
bird is one that demands that a man spend many hours alone. If Wovan

knowledge of bird of paradise behavior is accurate, the bird is highly
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predictable and territorial and frequents the same tree dwelling at all
times. Since the value of the plumes has increased, the Wovan have
adopted the practice of 'marking' a bird from an early age. Thus, a man
will return from a trip to the bush and announce that he has seen a
youag bird on a particular tree in a particular locality and that he
intends, in the future, to return to shoot it. When the bird is mature,
he will go and construct a cover (usually a raised covered platform) at
the base of the tree or high in a nearby tree., He may have to wait many
nights in this cover for the bird to return. The best times to hunt are
in the late evening and early moruing, so the man will leave the bush
shelter and retire to his cover in the early afternoon and remain in the

cover until well after sun-up.

When the bird has been‘killed, it is cleaned and all flesh and
bones are removed from the skin. The prepared plumes are placed in a
green bamboo tube filled with water and boiled until the bamboo is about
to catch fire. The process is repeated several times. The plumes are

thea hung in the sun to dry.

Gathering, like marsupial hunting, is a social activity. Unlike
marsupial hunting, however, it is mainly a female occupation. The
single, and very important, exception to this generalization is the cése
of pandanus auts (goli'era). When the pandanus nut ripens in
mid-July, the Wovan, both males and females, devote two to three days to
full time harvesting, cooking and eating this protein rich food3. The

pandanus nut grows in large clumps of up to 100 nuts and may be eaten
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raw, roasted, or steamed in an earth oven. The Wovan usually steam
them. At the height of the harvest, all the people of a hamlet will
gather at a single homestead to cook and to gorge themselves on nuts.
On one occasion in July, 1979, 38 such clumps were being cooked in an
earth oven which had been prepared by five cooperating households. I
estimated that this harvest represented about 25 kilograms of edible
matter which was being shared by 36 persons. No attempc 1s mad: to
preserve the nuts and the entire harvest is consumed within two days of

gathering.

With this single exception, Wovan males will not set out to collect
foods. Women will, and in doing so provide a great deal of variety in
Wovan diet. Much of what is gathered by women is within easy access of
settlements. Parties of four or five adolescent girls collect wild
banana hearts (the heart of the trunk, not the fruit, is eaten) and wild
raspberries in old abandoned gardens, or fungi that grow on rotting
trees at the edge of the forest; but they never organize overnight trips
to the forest alone. Systematic collection of magapode eggs (glifie)
is confined to times when the men are also in the forest in search of
game. On these occasions, women bring vegetable foods to the men and

remain in the forest overnight to search for small marsupials and eggs.

Eventhough both hunting and gathering contribute to Wovan
subsistence, the single most important sphere of activity in Wovan life,

both in terms of its contribution to subsistence and in terms of time
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and lalor invested, is agriculture. Two aspects of agriculture must be

treated: animal husbandry and horticulture.

Traditionally, the only domesticated animals possessed by the Wovan
were dogs and pigs. Recently, they have acquired a number of domestic
fowl from government agricultural officers, but these are not eaten,
and, except for a vague idea that they may prove an economic proposition
in the future, no one appears to have any plans for them. Dogs are kept
both as pets and hunters. Their importance, along with that of pigs, is

revealed in the enigmatic Wovan statement: "wanfle hIn yeng av a hInd

aax'" (the dog and the pig were/are first). This was variously
interpreted either as a statement of the order of creation or as a
statement of relative value. Either interpretation demonstrates the
separation of man, pig, and dog, from the rest of the animal world,

This is further emphasized in the statement "hIn a yump a flInila, n"mbe

fInfia" - 'shoot a domestic pig [and you] shoot a man' - and in the
inculcation In Wovan initiates of the wvital distinction between hln a

yump (domestic pig) and hIn a havemp (wild pig). Wild pigs and

domestic pigs are different orders of creatures. One can shoot wild
pigs with impunity, but to shoot a domestic pig 1s to make a statement
that one would like to kill its owner. When the Wovan still engaged in
warfare, the pigs of the enemy were shot where possible. If a domestic
pig is shot (either by accident or by design) by the owner or by someone
else, the owner may not eat the flesh, but is no protribitiva on the

consumption of one's own pig ceremonially killed (see also Rubel and

Rosman 1978).
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By highlands Papua New Guinea standards, Wovan pig herds are small,
and few men possess more than 6 adult animals. The daily herding and
care of pigs is a female occupation. In the morning, the pigs are led
out to forage in an abandoned fallow garden. In the evening, they are
led back to the dwelling house. Small piglets are tethered in the room
of the married couple, on the side of the fire on which the woman
sleeps. Larger pigs are tethered outside the fence surrounding the
house. Adult females pigs may be tethered at some distance from the
house to attract wild boars to inseminate them. Castrated domestic
boars and young sows are housed in separate stalls in a small pig sty.
Unlike the Maring to the east (Rappaport 1968), the Wovan do not expend
a great deal of energy in feeding their pigs. Piglets are fed small
inferior tubers, but older animals are left to fend for themselves in
the abandoned gardens. With smaller herd sizes and present feeding
practices, there is no suggestion that Wovan ritual practices are

related to the ecology of pig herding.

Males have two important tasks in relation to pig herding. The
first is to castrate young domestic boars. All insemination of Wovan
sows is performed by wild boars. The tail of a domestic pig is docked
and its ears are notched when it is a few weeks old. 1If it is a male,
1t is castrated at the same operation. A bamboo knife is still used to
do this. The wounds are sealed using clay (lungk) and ash to stop the
bleeding, and the entire operaton takes less than 1S5S minutes for a
skilled operator. The second task is to kill che pigs at the time of

festive distribution. On these occasions, the pigs are led to slaughter
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by women who comfort and calm the pig as it is tied ts a stake beside
the house. It is then clubbed to death using a hardwood club (sau).
Butchering and distribution of the dead animal are also male activities.
I have already drawn attention to the importance of the mode of
slaughter to whether or not the owner can himself eat the animal and I
will return to this form of ritual killing when I discuss male
initiation below. It should be noted, however, that even in cases where
a male has presented a live pig to another person or group (as
compensation for ritual assistance, for example) he does not forego his
right to determine how the animal should be killed, and shooting the
animal cather than clubbing it to death is still regarded as an offence.
In one case, where an animal presented was not securely tethered, the
recipients were afraid to approach it and shot it. This resulted in
considerable anger on the part of the donor and compeansation had to be

paid before the recipients were permitted to cook and eat the animal.

A Wovan male obtains nominal ownership of a pig for the first time
in early adolescence. He does not always have rights of disposal over
the animal at this time. His female equivalent (an adolescent girl),
who has charge of a number of animals, has, in fact, greater control
over their fate. She may not decide to dispose of a pig but she may
object to its being killed if the animal is still a juvenile. In one
case observed,a young animal was required for sacrifice in coanection
with a curing ritual. The herder, a 14 year old girl, wvas approached by
her wother's brother (MB), in whose house she resided, to give a small

pig for the sacrifice. The girl objected and withdrew with her herd to
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a nearby garden. Another pig was sought and found elsewhere. While a
woman, therefore, does not have rights of disposal over animals, she

.. . . 4
does have a right of veto over decisions about their disposal .

Initial Juestioning elicits the response that oaly men own pigs
while women look after them. This is quickly complicated by male

statements claiming ownership of an animal (hIn a n'aax - 'it is my

pig') while at the same time assigning ownership of the same animal to

the woman who herds it (Irimunggi a nu'um hIn aax ~ 'it is Irimunggi's

mother's pig). It is important, therefore, to appreciate the complex
set of rights that are being glossed under a single concept of
'ownership' or 'possession'., A young man whose pigs are being herded by
someone other than his wife (e.g., his Z or BWi), cannot dispose of
those animals without the consent of the herder. I could never get a
married man to entertain the possibility that his wife, the principal
caretaker of his pigs, would refuse him permission to kill those pigs at
the time of an initiation or other festival. All men, however, stated
that they and their wives discussed to whom they would give pigs (or
portions of pork) at the time of the killing and that they were in
agreement before the killing occurred. It seems evident, then, that
Wovan women retain considerable influence in decisions regarding the

killing and distributiou of pigss.

Let us look at the problem of ownership from another point of view.
Two men never claim ownership of the same animal. Even in the case

where two brothers live in the same dwelling, maintain joiat gardens,
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and intend killing pigs together for distribution, they will maintain
separate pig herds; and when the pigs are killed, they will distribute
them to persons of their own choice. The recipients will incur debts to
the brothers individually rather than jointly and, in fact, a single
recipient may receive two gifts at a single distribution from two

different donors. An example may clarify this.

On November 12, 1979, twelve pigs, which had been killed on the
moruing before, were distributed at a ceremonial house in Woroints.
This house is occupied by four adult, married males and their wives and
children. Three of these are brothers, the fourth stands in the
relation FBS to them. On this occasion, all four, plus a classificatory
(and putative) FB contrsibuted to the killing (see Figure 5, below). The
butchered pigs were laid out on the ground along the long axis of the
house. They were arranged in 35 separate lots, Yakupa, ArImp, and Rutti
contributed two pigs each. Wotse and Kurdu coatributed three pigs each.
The contributions of each donor were not intermixed. Rather the
contribution of Yakupa, for example, was laid out at one end of the
house, then all of Wotse's, then Arlmp's contribution, and so on. The
35 different lots, therefore, were not given to 35 different recipients,
As Yakupa, who was conducting the distribution, walked along the line of
gifts, he called aloud the names of the recipients and the sam names
were called on a number of occasiouns. Four men, in fact, received
multiple gifts (not counting separate gifts to a man and his wife in

this category).
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Figure 5: Relatiounship of Donors at Woroints Pig Kill

Twenty three of these gifts were considered to be k“me - 'green'; that
1s, initiating a new round of gift giving., Twelve were repayments for
debts already incurred (hrImbi). Two of these initiatory gifts were
refused on the grounds that the intended recipient did not have any
possibility of repaying in the near future. Eight gifts were named for
women. Of these, two were given to women whose husbands weve alive and
living in the community; both were hrImbi. Three gifts were made to
young wowen, one to a married woman whose husband was at the plantation,

and two to widows.

The ownership and distribution of pigs, then, involves males and
females in a complex cooperative relationship. A man cannot build a pLg

herd without the cooperation of one or more women. In the case of a

married man, cthe partner is usually his wife; but he may also keep
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animals in the care of his widowed mother and his real or classificatory
sister. A widowed woman retains control of her husband's pigs and the
right of disposal over them when her sons stage a pig kill. The case of
a husband and wife is best viewed as one of joint ownership which
involves differential rights on the part of each of the 'owners'. A
young unmarried man who has been given or who has bought a pig and who
has had a sister taking care of this pig will transfer tie care of the
animal to his wife when he marries. Nowadays, a young girl may also buy
a small pig with money she has been given, and she will coatinue to herd

this pig after marriage.

Despite the ritual and ceremonial importance of pigs, and the high
value placed on them both as objects of exchange and as food, they
cannot be judged to be of primary importance in Wovan subsistence per
se. During the second year of fieldwork, the Wovan slaughtered 91 pigs
at 7 ceremonial houses (which amounts to a little over 1 animal per 100
of the population per month). It must be remembered, however, that the
ceremonial season is coanfined to the months September-January inclusive,
and that very little pork is eaten for the remainder of the year. Pigs
may be killed at other times: if they wander into gardens, if they are
required in healing rituals, or if they become ill (the flesh of a pig
which dies from illness is not eaten, but if an ailing pig is killed the
flesh will be eaten). All Wovan agreed, however, that the year referred
to above was unusual. Only one ceremonial house had been built the

previous year and only three were planned for the following year.
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Consequently, the most important area of subsistence is still the

garden.

I want to discuss briefly here the organization of garden work and
the ownership and control of gardens and their produce. I will not be
concerned, for the moment with the issue of ownership of land. This
issue will be taken up in Chapter 3 when we discuss group composition
and membarship. Here the questions posed are: given that a man has a
right to a piece of land for gardening purposes, how does he go about
gardening? Who assists him? What rights have those who help him in the

subsequent produce? Finally, how is the work allocated?

As an outline scheme, one can view a Wovan garden from inteantion to
fruition as going through a sequence from public to private and
returning to public ownership. If a man announces his intention of
making a garden in a particular area to another who has equal access
rights in that area, the other may volunteer to hélp clear and fence the
garden and later plant part of it. That offer cannot be refused. The
land belongs to all, and one may not section it off indiscriminately for
private use. It is, in this sense, public property. Even when the
ground has been cleared but not feaced, another may volunteer to fence
it wicth the clearer and the offer cannot be refused. If however, one
has cleared and fenced a garden alone, no one can come and plant that
land without being invited by the clearer. It is, then, in a sense,

privately owned once feanced. Another will not attempt to plant your
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privately fenced area because of feelings of moingk —~ 'shame'
(literally 'forehead') because he did not assist you, Should the
clearer invite another to plant in his garden, he retains the right to
designate which areas may be planted. The garden is divided into a
series of strips by laying thin poles end-to-end on the ground and the

original clearer anominates which strip the guest may plant.

While the crops are still in the ground, they remain the private
property of the planter and cannot be harvested by anyone without
permission, The.degree of ‘criminality' involved in harvesting someone
else's crop increases with the degree of social and genealogical
distance between the parties; but even a brother should immediately
inform the planter if he has taken food from the latter's garden, and
offer to replace it as quickly as possible. Once the food has been
harvested, however, it returns to the public domain. Food brought to
the dwelling house is the property of all who live there and may be

taken and consumed without permission by any member of the household.

The Wovan, as stated in Chapter l, practice slash-and-burn shifting
cultivation. Gardens are planted once, followed by a 10-15 year fallow
period. Curreatly, most gardens are constructed in fallow ground but a
small percentage are still made each year in primary forest or very old
secondary forest. The introduction of coffee has modified the
traditional garden-fallow succession., At present, new gardens are
planted with taro or sweet potatoes for a single year, and coffee is

then planted in the garden without an intervening fallow period. The
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one instance where a garden was planted for a second season with food
crops was strongly disapproved by other members of the community. A
garden must be allowed to regenerate trees to a height of about 5 meters
before it is ready for re-planting, according to the Wovan. The trees
work to replenish the fants ('grease', 'fat') of the soil which 1s
necessary for growth. A shortened fallow period would diminish the

fants and allow only the growth of sword grass or pitpit.

Gardening, like animal husbandry, is a cooperative activity. A
clear set of tasks must be undertaken and completed in building a garden
and a clear division of labor 1s evident. The decision on where a
garden should be made is a male prerogative. The initial task in making
a gardeﬁ is to clear the bush and scrub. This 1is accomplished by women.
Men then cut and pollard the trees within the confines of the planned
garden. The resulting debris strewn about the garden is allowed to dry
in the sun before burning. It is collected and burned by both males and
females. Unlike their Kopon neighbors to the cast, the Wovaa insist
that a garden must be fenced before planting begins. (Informants
frequently used this behavioral difference as a distinguishing feature
of the two ethnic groups). When the garden has been fenced, the
'principal male gardener' -~ the one whose decision it was to make the
garden in that location - lays out the poles along the ground that mark
the sections of the garden and assigns those sections to the varjious
cultivators. Planting is shared equally by both males and females.
Unlike many highlands societies in Papua New Guinea, Wovan males plant

sweel potatoes as well as taro. Weeding and maintenance of the garden
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throughout the growing cycle is a female chore. Both males and females
harvest produce, although the burden of the work falls on the women.
Although Wovan men plant both sweet potatoes and taro, a Wovan man will

never harvest sweet potatoes.

While there is a clear division of labor and an obvious sense of
the appropriateness of certain tasks to males and certain others to
female, the overall burden of work appears to be divided equitably
between the sexes. As has been found elsewhere, male tasks demand high
labor input over relatively short periods of time. Female tasks, on the

other hand, demand a less intensive but continuous labor input,

There is no shortage of available gardening land on Wovan
territory. Gardens (moru'a) are distinguished from forest or bush
(gii) but this distinction is not immutable. All land (monggar) is
potentially gardening land and all gardens will revert to forest if
permitted to do so. Consequently, decisions with respect to the
location of gardens are made on criteria other than sheer availability
of land. The condition of fallow, intended crop, height above sea level
(whether a 'hot' or a 'cold' place), and distance from dwelling all
feature in this decision. Secondary growth., as already outlined, must
have regenerated to a point where it is judged suitable for replanting.
Gardens are never constructed in sword grass (p.e., kunai) areas.

While the Wovan always practice intercropping, gardens are named for
their principal crop. Thus, one has taro gardens (kIm moru'a), sweet

—

potato gardens (kwai moru'a), tobacco (tsets), marita pandanus
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(hongga), edible pitpit (ixol), and sugar cane (nominfiang)

gardens.

The conditions demanded by these intended principal crops are a
ma jor determinant of garden locations. The most obvious of these
conditions is the rule that taro demands a black topsoil., In areas
where this thin layer of topsoil has been eroded, one cannot plant taro
and expect it to flourish. Sweet potatoes, on the other hand, may be
?lanted on 'red' soil. If the garden is being cut from primary forest or
very old secondary forest, taro will be the principal crop. Planting
marita pandanus or bananas invokes the third criterion: both must be
planted at lower altitudes than either taro or sweet potatoes. The

Wovan distinguish between hot ground (monggarab fumbe) and cold ground

(monggarab indze). This distinction is based largely on the criterion

of whether or not bananas and marita are plentiful and in fact closely
aproximates the 1600 meter contour. The final criterion minimizes the
distance between one's dwelling house and one's garden. All other
things being equal, it is desirable to have the garden as near the
dwelling house as possible. 1f the garden is located more than two
hours walk from the dwelling house, a small garden house 18 constructed

in which the gardener and his wife may sleep overnight.

Gardens are begun in hru'a hre'ub (the time of the sun). This

allows the scrub and felled trees to dry quickly so they may be burned.
Sweet potato gardens are begun before taro gardens, but usually a number

of sweet potato gardens are made each year to allow for continuous
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harvesting. Taro gardens are planted at the end of the dry season.

They grow through the rainy season and are ready for harvesting by the
next dry season. Corn is always planted at the same time as taro but,
due to its shorter growing season, ig available before taro. This time
lag is vital to the Wovan store of food. Food is continuously harvested
and immediately consumed. During the festive season, when large numbers
of guests are fed, taro is harvested and stored; but evea on these

occasions the storage period rarely exceeds one or two weeks.

Figure 6: Cooperative Labor Force in Gardening*

|
O

* names of participants are underlined
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The clearing of undergrowth and scrub is a highly social activity,
performed by women and girls, usually in large groups. The work force
employed in the clearance of a single garden, of which Wunding was
acknowledged as 'principal gardener', is given in Figure 6, above. The
workforce consisted of the gardener's M, Wi, Z, ZD, FFBSSWi, FFZDSD, and
FFZDSWi. All eight women participated in clearing, and each

subsequently planted sections of the garden.

A workforce of this size takes some three to four days to clear a
large garden using machetes as the principal tools. Once this task has
been completed, the men begin felling the smaller trees and pollarding
the larger crowned trees within the confines of the garden site. Using
primarily 8-ounce steel axes (which have been honed on wet stone to
razor sharpness), the men accomplish this task in a matter of days. The
males whose names are underlined in the genealogical chart (Figure 6),
plus three other males not shown (one adult and two youths) cooperated
in the work in this particular case. On no occasion were all the men
wo;king on the same day. Trees are felled three to four feet above the
ground. The stumps of smaller trees are later removed using wooden
levers. Larger stumps are allowed to remain in the ground. Trees with
large crowns are never felled. The lower branches are trimmed but the
crown is left imtact. Such trees, according to the Wovan, beautify the
garden and provide a place for birds to come and rest. Other trees -
such as the bushy dzinal, which is used in all Wovan rituals, and the
kompi'a, which bears a large phallic shaped fruit - are not felled

because of their ritual and symbolic significance.
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Once these basic tasks of garden clearance have been zompleted, the
garden is allowed to dry in the sun for 3 to 5 weeks. At the end of
this period, both men and women cooperate in collecting the scrub iato
heaps and burning off the surface of the garden. This phase is usually
accomplished in one or two days. Larger trees, suitable for fencing
material, which have been felled, are moved to the side of the garden

and not burned.

The garden is now ready for fencing, one of the most time consuming
and laborious tasks in the gardening process. A large garden may take
as long as three or four weeks of continuous labor to fence. Fences are
constructed by plunging stakes into the ground at a distance of about
0.5 meters apart. The stakes, which are about 1.25-1.50 meters long
are planted such thai just less than 1.0 meter rewains above ground.
When some 30-40 meters of stakes have been set, logs are then laid
against them on the inside. These cause the original stakes to lean
outward (away from the garden) at an angle of 10°-20° from the
vertical. A further set of lighter and more widely spaced stakes are
placed on the inside to keep the logs in position and these are bound to
the outer stakes with rattan. About one in every four of the outside
stakes is supported by a Y-shaped prop. The side-long logs . are obtained
from trees felled in garden clearance, and from newly cut wood in the
vicinity of the garden. The explicit object of this elaborate fortress-
like fencing 1is to protect the gardens from foraging pigs. If the fence
crosses a path used by wild pigs, it is deliberately weakened and a

pit-trap i1s dug on the inside (one such pit yielded two pigs, one
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domestic, in Adiip in the fall of 1979). Such fences, however, serve a
purpose beyond the life of the garden. They provide a stockpile of

drying wood which, when the garden is exhausted, is used as firewood.

Oﬁce the garden is fenced, planting may begin. Both males and
females participate in planting; but if a man has sufficient female
assistance, he, himself, will avoid planting sweet potatoes. Prior to
planting, the garden has been laid out into a series of strip-plots (or
in a larger garden, rectangles), separated by saplings laid on the
ground. Each section is the responsibility of a single planter and the
produce of that plot remains his/her property. Plants are not placed in
ordered rows and it 1s a matter of personal preferance whether an
individual begins at the center of a plot and works toward the edges or
vice versa. In planting taro, for example, a man, standing in one
position, will make a number of holes with a large digging stick. He
will then drop the taro plaats into these and move to a new position.
Then, if, on reviewing his progress, he finds that an obvious gap exists
in some area, he will return and plant in that area. The result is that
plants appear to be evenly but randomly distributed throughout the
garden plot. Altermatively, the gardener may permit these less densely
planted areas to remain for the time being and return lacer to plant a
different species. Intercropping of this kind is rare in a taro garden

but occurs throughout a sweet potato garden.,

There are no limitations oa what one may plant in any specific

garden plot, Long term crops are not prohibited. If one plants
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bananas in a garden, one may coantiaue to harvest these after the garden
has returned to fallow. 1In some cases, however, the planter does not
retain e;clusive vights to the fruits of his labor. If a betel palm is
planted near the house of another, then the householder, if he was the
'principal gardener' in the original workforce, is entitled to take a
share of the nuts after the garden has returned to fallow. He must,
hewever, always leave at least one clump of ripe uuts for the planter of

the tree,

The Wovan do not coanduct elaborate garden rituals. Small pieces of
broken shell are placed under che first taro to be planted in a new
garden to ensure growth, and these are retrieved when the plant is
harvested. Behavior outside the garden is of much greater import than
are planting rituals. Corn and tobacco planted at the periphery of a
taro garden may not come in countact with flame until the taro is
harvested. Tobacco may not be smoked before the taro is harvested, and
the corn, which matures before the taro, must be steam cooked rather
than roasted. Cooking over the flame would cause the taro in the garden

to dry and wither.

Currently, gardens are divisible into two broad types: coffee
gardens and food gardens. Maintenance tasks, too, fall into two
categories: weeding and clearing, and fence repairs. Regular
maintenance of food gardens is primarily a female task. Men, however,
have-taken over these tasks in the maintenance of coffee gardens. Fence

repair is a male task. As was the case with the initial clearing of
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gardens, regular malntenance is frequently performed in groups, although
these groups are smaller than the initial clearing groups. In the case
of coffee gardens, the maintenance group frequently consists of a man,
his siblings (male) and one or more of their male children, tut other
youths may be recruited if they have planted part of the garden.
Subsistence garden maintenance may be performed by a group of women, but
often a man and his wife will work together: he tending to the fences
while she performs the weeding and harvesting. If they have young

children these too will be brought to the garden.

Harvesting is a daily fewmale occupation. A male may take a limited
number of taro from a garden ov his way homeward but never sets out to
harvest im quantity. A woman, on the other hand, harvests in quantity
for the entire household. This late afternocoa task is frequently
accomplished alone, as the tasks of the homestead are divided and other
women are bringing home the pigs and tethering them. A man and his
wife, having worked together in the garden all day, will part company in
the late afternoon as he goes in search of firewood and she remains in

the garden to harvest sweet potatoes.

The Wovan do uot fit neatly into Meggitt's (1969: 2) division of
the highlands into sweet potato and taro dependent regions. According
to Meggitt: "from the Markam to the Strickland...sweet potato is the
staple crop". While dwelling within this geographical area, however,
the Wovan more closely approximate his view of the Telefomin area where:

"taro is of equal or greater importance". 1In a sample of 123 gardens
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presently under cultivation, 37 (or 30 percent) were described as taro
gardens; 29 (or 23.6 percent) were sweet potato gardens; and 23 (18.7
percent) were coffee gardens. The remainder consisted of marita
pandanus, betel, banana and breadfruit groves, and low lying yam
gardens. Given the primary focus of research, it was impossible Eo
measure the output of these gardens; but observation would teand to
confirm the Wovan's own statement that they eat as much taro as sweet

potatoes, and taro is unquestionably the preferred food.

Due to the single planting and long fallow period, accurate
information on the sequencing of Wovan gardens could not be obtained.
While most informants knew who had previously gardened in a particular
area, few could tell what had been planted, and speculation was
unreliable. The only definite sequence that guides current Wovan
practice is that food crops are presently planted before coffee, and
taro is always planted in gardens cut from primarv Jr old secoadary
forest. Both these forms of forest are encompassed in the Wovan term
gil, which is translated by the Pidgin English term bus and which is
distinguished by Wovan speakers of Pidgin from 'fallow' (pronounced

""flalo' by the Wovan).

The greater part of Wovan daily activity is directed toward the
production of subsistence necessities. A consideration of subsistence
alone, however, does not exhaust the Wovan economic domain. In Chapter
l, we considered a paft of the economic domain in so far as it concerned

inter-ethnic relations. Finally, in this chapter, [ want to discuss the
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economic domain as it pertains to interpal relatioans and the kinds of
goods and services that are exchanged one for the other. I do not
intend to discuss large scale ceremonial exchanges here; they are more
appropriately discussed in relation to group compcgition below. Here I

will discuss 'valuables' and their exchange.

A single Wovan lexeme which might be glossed 'wealth' or
'valuables' could not be elicited. Nowadays, younger Wovan Pidgin
speakers use the term mani to designate the lexical domain and

occasionally use the phrase mani btilong tumbuna (the money of the

ancestors) to distinguish other valuables from Papua New Guinea
currency. This does not mean that the Wovan lack a coacept of
valuables, and the following list of 8 items are elicited with little
hesitation: cowrile strings, marsupial pelts, pigs, shells, bird plumes,
axes, salt, and modern currency. All these items function as currency
among the Wovan, and all have broad acceptability as exchange items
internally. There is no restriction on the internal trading of unlike
items similar to that found among the Etoro of the Papuan Plateau (XKelly
1977). Figure 7, below, gives the axchange possibilities of the listed
valuables. I have included women in the table to demonstrate that they
cannot be regarded as another form of valuable or currency. Women may
b; exchanged only for other women, and e-e never counted by the Wovan as

an element 1in the economic¢ domain.

The lack of a single lexical designation of 'valuable' is

compensated for by a series of, what might brst be termed, 'functional'’
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Figure 7: Exchangeable Items in the Wovan Economy
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distinctions which the Wovau employ to divide the economic domain. Thus
a 'valuable' is designated as a 'thing' (av) which fulfills any one of
four economic functions. These definitions refer, not to the specific
item (which may be any one of the items given in Figure 7, above), but
rather to its role in a specific transaction., Thus, a valuable may be
hindz av ('a payment thing') referring to compensation payments wmade

for theft or murder. It may be hombIl av ('a bri-eprice thing')
referring to payments made for a bride received. It may be hrImbi av
('an exchange' or 'repaymeat' thing). Finally, it may be sim av ('a

market thing'). HrImbi and sim av are distinguished on the basis of

whether a specified repayment is required by the giver. The exchange
for sim av is not specified in advance. This distinction is clearly
marked in the ilnitiatory statements at any Wovan trading transaction:

" N N L |
yaur fan, urav wuin, sim av hringgai

"I have brought an exchange item ([to trade] jor plumes or pelts"

By this device the Wovan trader indicates that he is seeking something
but does not specify exactly what he wants. This contrasts sharply with
tHe case of hrImbi av. Here the Wovan trader will lay out his

valuables (mother of pearl shells, for example) before the trading
partner, stating:

"KI wongganul aax, kI yindam aax"

"This is a lesser bird of paradise, this is a King of Saxony"

The exact equivalence of each exchange item is already specified and

cannot be modified. I have noted above (p. 71) the use of hrImbi also
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in connection with large scale pig exchanges (where hrImbi refers to
the return payment rather than to an initiatory gift), and we will come
across it again in relation to shell exchanges at the time of
initiations. Pigs are never sim av in that they are never slaughtered
and given to oghers without the explicit knowledge that repayment in
kind is necessary. The concept of hrImbi transactions demands
equivalence in value in the case of unlike objects, and exact
equivalence in the case of like objects. It is a central feature of

Wovan exchanges.

In this chapter, I have attempted to introduce the reader to the
essential background necessary to an understanding of Wovan society. To
do this, I first outlined the subsistence sphere in some detail. A
ma jor part of Wovan energy expenditure is directed to the procurement of
the necessities of survival. Hence, an understanding of the kinds of
activities engaged in, and the kinds of foods produced, is essential to
an overview of their daily life. I then briefly discussed some aspects
of the division of labor by sex in relation to subsistence activities,

and the orgamnization of cooperative labor in relation to gardening.

In the latter part of the chapter, I introduced the reader to some
further aspects of Wovan economy. My intention here was not to provide
an exhaustive discussion of the Wovan economic domain but, rather, to
introduce the reader to what comstitutes economic goods in Wovan
soclety. We will return to consideraticm of the economic domain again

when looking at the role that small scale economic transactions play in
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the daily working lives of all Wovan. Gifts of food, assistance in
garden work, contributions to brideprice payments, all figure
prominently in the maintenance of interpersonal relations. Having
established the content of such transactions, we are now in a position

to assess their import.

In the next two chapters, I will be concerned with a description of
the 'structure' of Wovan society: that is, the kinds of groups which
make up the society, the criteria of their definition, and the role they
play in the organization of activity and the control of resources. 1
will confine my attention in Chaptetr 3 to those groups which are
primarily based on kinship c¢riteria. I will first present the smallest
1solable unit of the family and build from this to the largest unit, the
Wovan people or polity. I will then turn attention, in Chapter 4, to
alternmative criteria for group composition available to the Wovan,

including relations based on ritual, trade, and friendship.
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FOOTNOTES: CHAPTER 2

l. I have chosen to write these concepts as unitary lexemes. Each may
be broken down into the following constituent morphs: Av ('thing',
'‘object'); wur ('cookable', from the verb wura..'burn', 'cook');

yind ('sweet'); her ('nothing', 'other'). Thus, avamangk

('vegetable') is literally translated as 'limb things'.

2. Ounly two Wovan women are regarded as being competent to use a bow.
One of these always carries a bow and has been given the second name
Avundaxup (from avunda..'bow'). All men interviewed looked favorably
on the attempts of these women to master a male skill,

3. A table prepared by the World Health Organization, Western Pacific
Regional Office, compares pandanus nuts with other protein rich
vegetables and nuts. 100 grams of pandanus nuts provides 683 calories
as compared to 546 for peanuts. Pandanus nuts exceed peanuts in fat
content (66.0 grms per 100 grms as opposed to 43.3 grams), calcium (419
milligrams to 52 mgs.) and riboflavin (0.36 mgs to 0.12 mgs) but are
inferior to peanuts in protein (l1.9 grams to 25.6 grams per 100 grams).

4. The concept of a woman's right of veto is extremely important among
the Wovan and will be stressed agaln in relation to discussions of
marriage arrangements (see below, Chapter 5).

5. Compare this aspect of Wovan relations between the sexes with the
position in public debate ( in particular in relation to dispute
settlerent) where women retain considerable authority. Also note a
females veto power in relation to her own marriage. This view of Wovan
women '8 control over the disposal of pigs also helps us understand the
role of the women's lament on the night before a pig killing (see below
Chapter 4).



CHAPTER 3: KINSHIP AND LOCALITY GROUPS

The Wovan do not employ a set of nested lexemes to differentiate a
set of hierarchically ordered segmentary groups. We do not, therefore,
have a discrete set of terms which might coaveniently be glossed family,
lineage, clan, and so on. Rather, a single term yam (literally,

"foot') is used to designate all social groups, irrespective of whether
these groups are based on genealogically known kinship or not. 1In its
most limited sense, yam may denote the male (whose name is used as a
possessive prefix), his wife, and children: That is, a nuclear family.
More commonly, the same term is used to denote a group of co-resident
males, their wives and children. For reasons that will become clear
below, I use the term minimal lineage to refer to tkis group. On a more
general level, yam denotes those people living in close proximity to

one another whether or not they constitute a lineally organized descent
group. At its broadest application in terms of kinship, yam denotes
those people who refer to themselves as kin because they believe
themselves to be descended from a pa-ticular individual or group of
related individuals who occupied a single area within Wovan territory at
some time in the past. Finally, as Jackson has also noted for the
Kopon, who also employ the same term yam, the term may denote any
collection of individuals, male or female, without connotations of
kinship or co-residence. Among both Pidgin English speakers and

non-speakers alike, the term is rapidly falling into disuse and being
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replaced by the Pidgin English term lain with equal imprecision.
Thus, even among Wovan who know little or no cther Pidgin, one is more

likely to elicit the phrase "lain a naax" than "yam a naax" ('he/she

is of my line', 'he/she is kin to me').

Given that terminological differentiation is absent, how, then,
does one distinguish the groups denoted? Differentiation between groups
is achieved by the possessive noun ai the beginning of the phrase or
sentence. Thus, a personal name or title1 preceding the term yam
refers to the nuclear family or co-residential group (the minimal
lineage) of the named individual (see Figure 8, below). If the name of
an area that 1s curreatly occupied within Wovan territory precedes
yam, it denotes the residents of that named territory, and these are
usually, but not always, close kin to one another. Finally, the name of
an area not currently occupied preceding yam imputes that named area
as an areé of origin and the putative kinship of those designated. In
its most imprecise usage, which is best glossed simply as 'group', yam
is preceded by an areal designation outside Wovan territory, a tribal
designation other than Wovan, or a sexual designation (harau yam..'the

group of girls', Aramo yam..'the group of Aramo', Salemp yam..'the

group from Salemp').

I will have little to say about the informal and tramsitory groups,
denoted by this last usage of yam above, in the present chapter.

Rather, attention will be focused on the formal group structure denoted

by the preceding usages.



Name

Wovin yam

Tultul yam

Woroints yam

Maram ysm

Figure 8:

Linguistic Structure

personal name + yam

title +yam

Locality name +yam

Unoccupiled Locality

+ yam

Wovan Group Terms

Gloss

Wovin's line'

'Tultul's line'

'Woroints line'

'Maram line'

Content

Minimal: Referent + wife
+ children

Maximal: Referent + co-resident
male siblings + wives +
children

same as above

Co-residents of a single named
geographic locality. Hamlet
co-residents are not necessarily
close agnates.

Dispersed kin group claiming
descent from the founding group
which once occupied the area

£6
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The examples presented in Figure 8, above, are ideal types (that
is, they are chosen as existing examples which actually represent the
ideal). As the discussion proceeds, we will take account of those cases
that do not c¢orrespond to the ideal. We will begin the discussion with
the nuclear family and work upward from there to the maximal unit of
Wovan society. In doing so, we proceed from a unit that is rarely:
recognized in Wovan ideology, while having a reality in Wovan behavior,
to a unit that rarely functions in behavioral reality, while recognized

in Wovan ideology.

The Nuclear Family as a Social Unit

On seeing a man, for example, Wovin (see Figure 8), his wife and
child, walking along a path in the distance, one might ask another:

"Wovin yam andakai duumdile?” ('where is Wovin'’s line going'). The

question makes grammatical and coaceptual sense to the Wovan but is
severly delimi;ed by the context as presented. A visible object is
required. Without a visible object, the question would be interpreted
in its maximal sense (Figure 8) and would not make sense unless there

was an exodus of Wovin's entire co-residential homestead.

Ideologically, the equivalence of yam = 'nuclear family' makes
little sense to the Wovan. 1In abstract contexts, Wovan informants will
not recognize the existeance of the nuclear family as an independent

structural unit in the society. However, analysie reveals the nuclear
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family to have important social functions within the society. This goes
beyond mere reproduction to the specific norms of conduct (mandatory
within the nuclear family) that do not extend beyond this level of

organization.

The Wovan are, both normatively and statistically, monogamous.
Only one case of polygyny exists among currently functioning marriages
and the polygynist has close kin connections to the polygamous Kopon, on
whose border he lives. Genealogical analysis reveals only two further
cases of polygyny over the past three generations. None of these men
had more than two contemporaneous wives. I have never heard a Wovan
claim that the idea of polygyny is morally or ethically anathema,
although they do ccmment on the sexual appetite of their polygynous
Kopon neighbors, saying: ‘they are like dogs'. The Wovan male's
position on the subject is, rather, that the practice of polygyny is

foolish. '"Ome woman is enough', they say, "two women would fight',

Norms of exchange and cooperative labor provide the most important
criteria by which the nuclear family is isolable as 2 distinct unit.
Large scale prestations may not be made within the nuclear family. A
man may not give pork to his wife and children as part of his ceremonial
exchanges. To do so 1s equivalent to making a public presentation to
himself. Alternatively, as some informants saw it, you cannot give
something to someone that is already theirs. This, of course, is
tantamount to saying that pigs, for example, are jointly (or

corporately) owaned by the members of a nuclear family. This view is
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strengthened by the norms relating to other forms of exchange. One
cannot demand repayment for gifts given from member's of one's own
nuclear family. Once a man's sister has married, however, he can then
make large scale prestations to her for which repayment is required.
Such gifts are explicitly viewed by the Wovan as gifts to the ZHu, his

y“man, or in p.e. tambu.

While a father often plays a promineat role in disputes over his
daughters' marriages, the Wovan never speak of a man giving his daughter
in marriage. It is a brother who gives his sister. The ideology of
male dominance in this statement is that of trhe Wovan themselves.
Younger men, sﬁeaking in Pidgin, refer to their sisters as ''samting

bilong bisnis', that is, an economic commodity (but see above, Chapter

2); and they claim to reject the reluctance of the older generation
toward allowing young women to marry (but see below, Chapter 5). They
remain, however, intensely interested in their sisters' marital fate. In
cases where a woman was not permitted to marry the man she had chosen,
she never assigned the blame for the refusal to her parents but, rather,
to her brothers. Despite the fact that sister exchange is rarely
achieved in practice, the ideal remains. Unmarried Wovan men,
therefore, view their sisters as vital tc their own marriage
possibilities. Should a man's sister elope with someone who has no
sister to give in return, her brother feels that he himself may be
doomed to perpetual bachelorhood. In one case, where three brothers
were dependent on a single.sister, the woman remaiuned unmarried as each

successive brother would not counsent to her marrying before him. The
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case was complicated, however, by her giving birth to two children, both
girls, while her brother, in whose house she lived, had tour sons. Her
daughters, in turn, became viewed as the future exchange partners for
her brother's souns and her own possibilities for marriage were lessened

thereby.

We have already seen the extent of interdependence of husband and
wife in the subsistence sphere. The cross-sex sibling bond is also of
ma jor importance in day-to-day interaction. A 'good sister' 13 one who
constantly gives small gifts of food to her brother (real or
classificatory). These gifts most frequently consist of cooked taro and
sweet potatoes. A 'good brothe.', similarly, is one who prepares a
garden plot for his sister, who gives her zifts of shells, money, and,
if he has been to the plantation, clothing. She in turn will tend his
pigs and prepare the items necessary for his jnitiatioan rites (arm and
leg bands, net bags, and so on). For his pari, the brother has a duty
to insure that his sister is well behaved. 1If she is troublesome, it is
his duty to reprimand her (mona neine... 'he gives the talk'). His
interest 1in her sexuality is also manifest in the fact that he feels

shame (moingk) if she is promiscuous.

While authority over daughters is delegated to sons, authority over
sons remains firmly in the hands of the father. This authority is
retained until the older man is no loanger capable of exercising it. The
Wovan see a man's intellectual and physical capacities as peaiing at the

time he goes through his final initiations (his late thirties or early
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forties). He remains at this peak until his teeth begin to fall out.
Then, they say, he loses his physical aud mental powers rapidly, and one
need no longer heed him. This decline is marked in everyday interaction
by the acknowledgement in naming of a generational change in lineage
leadership. Henceforward, the minimal lineage will be referred to by
using his son's name in the possessive. Prior to that, however, it is
the father who decides where joint gardens will be made and with whom,
and he outlines the work his sons must perform. It is the father who

decides where and when his son will be initiated.

The nuclear fawily, then, is marked by co-ownership of property and
the prohibition of competitive exchange. The exchange of like for like
is the norm throughout Wovan society. A shell given must be
reciprocated with an identical shell. Within the nuclear family, the
exchange of like for like never occurs. Cooked taros given by a sister
to a brother are repaid by labor (the preparation of garden sites).
Within the family, the strict division of labor along cooperative
grounds is evident. Authority relations, in which senior males are
superior to junior males, and males are superior to females,
characterize the family. Interdependence due to the division of labor
binds cross-sex siblings together and a coumon interest in their

sisters' sexuality binds males together prior to marriage.

Marriage among the Wovan serves not so much to create alliances
between groups but rather to divide and separate members of the nuclear

family. This view accords well with the Wovan's own perception of
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marriage and the consequent conflict that is associated with marriage
(see Chapter 5, below). Through marriage, a woman is lost to the 'inner
circle' of the nuclear family, and her relationship with her brothers 1is
fundamentally altered in that now she becomes the spouse and cooperating
partner of a man with whom competitive exchange is possible. Also, and
equally important, she is residentially removed from her siblings, a
fate that does not befall male siblings. Her connection with her natal
family is rarely completely severed (exceptional cases are those in
which a woman marries at considerable dis-ance from her natal home), but
her level of participation in the activities of her natal fawily drops
sharply, and if she resides more than four or five hours walk away from

the gardens of her natal family, joint gardening may cease altogether.

The Residential Unit

an hram diip fanger...'we are [of] one big house'

The Wovan build large pandanus leaf houses at which they conduct
initiation ceremonies and kill and distribute pigs oan ceremonial
occasions. 48 such houses exist in Wovan territory. Irrespective of
whether or not a man actually resides at this 'big house', he will
always refer to it as his place of residence. His primary
identification is with those with whom he shares this residence. It is

this group, its composition and function, that I now wish to discuss.
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The 'big house group' is in many respects the cornerstone of Wovan

society.

Figure 9: Nearest Apical Ancestor of Male Core of Wovan Homesteads

F 33
FF 9

FFF or more distant 6

Figure 9 gives the breakdown of the membership of each of the 48
Wovan 'big houses' (which I shall refer to henceforth as 'homesteads'
except when I am referring to the actual structure of the buildiag).

The population of Wovan homesteads varies from 3, in the smallest case,
to 36 in the largest homestead. The nearest apical ancestor of the
adult malz members of the majority of homesteads is F (father). The
second most common apical ancestor 1is FF (father's father). That is,
most homesteads consist of a core of brothers or sons of brothers. Only
6 of the 48 Wovan homesteads (12.5 percent) consisted of a core of men
who were related as second cousins or affines (that is, more distantly

than first cousins).

Thirty three of the 48 homesteads consist of a core adult male

population of brothers, or a man and his adult sons. Thus, almost 69
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percent of all homesteads conform to the Wovan ideal that brothers (in
the minimal sense, without extension to classificatory brothers) should
live together. A further nine homesteads (18.75 percent) consist of a
core of men who are related to one another as patrilateral parallel
first cousins. As these men are terminologically 'brothers' to one

another, this form, too, is seen as conforming to the ideal.

Three aspects of these 'ideal' homesteads demand to be explored in
detail and, fo- the moment, I shall confine myself to them. Firscly, I
want to outline the functions of the homestead; why one may treat it as
an isolable entity in Wovan society. Secoadly, I want to present a
discussion of the implications of Wovan homestead organizatioan for the
scale of Wovan social organization in general. Finally, I want to move
from a consideration of this 'formal' orgauization (the concentration on
a 'core' of agnatically related males) to rake account of the
'accretions' to these homesteads (the attachment of non-agnatic
members). This final discussion will permit us to return to the
consideration of the 6 remaining homesteads which do not fit the Wovan
ideal pattern. In doing so, I hope to present some idea of the Wovan
ideal of homestead organization as well as the actual situation as it
exists at present.

3

I have referred above to the homestead as the 'cornerstone' of
Wovan society. Here, I wish to justify this statement both in terms of
its position in Wovan society and in day-to-day living. The nuclear

family, while being analytically isolable, is rarely recognized by the
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Wovan themselves as a distinct social unit. The homestead, on the other
hand, is the unit which the Wovan most often and most consisteatly
discuss. 1In abstract contexts, when the Wovan prefix the name of an
individual to the term yam, they are referring, not to the nuclear
family of the individual, but to his entire homestead, or, at the very
least, his household. Thus, when the Wovan refer to Wovin yam or

Tultul yam, they are referring to the homesteads and not to the

individual nuclear families of these men.

A distinction needs to be drawn between homestead and household. I
shall use the term household to refer to those people who form a single
commensal unit and who usually occupy one residential structure, a
single house. A homestead coansists of one or more households, in close
geographical proximity to one another and claiming a particular kin
relationship to one another such that they operate as a single feast
giving and ritual unit. A hamlet consists of more than one homestead.
Let us take as an example the hamlet of Adiip. The hamlet is located
within a single named gecgraphical area, Adiip. It 1s recognized by the
Wovan to be a single unit and is referred to in such phrases as '"Adiip
yam" (the 'Adiip people’'). This hamlet, in turn, consists of four
homesteads which occupy geographically discreet areas within the unit:
Wovin yam, Tultul yam, Sios Komiti yam, and Nazarene Tultul yam
(it 1is unusual that three of the four homesteads are headed by men with
titles). Each of these homesteads is centered aroung a 'big house'
which has been counstructed for the initiation of men and the holding of

a pig feast. In the case of two of these homesteads, the homestead 1s
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Map 3: Sketch Map of Adiip Hamlet
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coterminous with the household (Wovin yam and Sios Komiti yam). The

others each consist of two separable households (see Map 3: p. 103) and

Figure 10: p. 105).

The first single-household homestead cousists of a man, his wife,
their two married soas with their wives and daughters, a younger as yet
unmarried son, and the son of a widowed daughter (Figure 11). Thus, the
total population of the yam is 1O persons. They occupy a single large
house which was built for the hamo initiatiocn of the youngest son and
daughter's son (this initiation occurred in February 1978). Prior to
the construction of this structure, the yam occupied a previous

building on the same site.

It is the smallest homestead in Adiip, but size alone is not the
determinant of homestead composition. A single-household homestead
outside Adiip consists of 19 members. What is important here is that
the father of the adult (married) men is still living and that both the
married sons see themselves as tied to him. Both speak of establishing
independent households after his death and after they have properly
disposed of his remains. WNeither, however, envisiouns himself as moving
any great distance from the current site and both intend to continue to

act as a single homestead.
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The Tultul yam constitutes a single homestead and two households,
the genealogical structure of which is given in Figure 12. There are
two further adolescent males not shown in the figure who are affiliated
with the homestead. Both are orphaned and stand in the relationship of

yimalu-papua (sister's son to mother's brother) to the three male

siblings who form the core of the homestead. The total population of

the homestead is, therefore, 12.

A number of features differentiate this homestead from the first
discussed. The two separate households which constitute the homestead
consist of: 1) the auclear family of the eldest sibling (indicsted in
Figure 12 on the extreme left); and 2) all others. The Tultul, who is
assigned nominal headship by the Wovan, is not the eldest sibling but
heads the larger household. The father of the present adult males is
deceased. The sister of the men and her two daughters are here counted
as members of the homestead and of the larger household. This contrasts
with Wovin's homestead, where the son of a female sibling is counted as
a member but not the sibling herself. 1In the case of Wovin's sister,
she married and gave birch but was then widowed. She returned to her
natal homestead, bringing the child with her, and later remarried. The
child remained with her parents and siblings. In the case of the
Tultul's sister, she never married. Both her daughters were, as the
Wovan say, 'children cf the road", and all three remain coresident with
her male siblings. Both her daughters are seen as fully incorporated

members of the mother's brother's homestead. The elder is already

designated as the woman to be used in exchange for the wife of her
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mother's youngest male sibling (who was marcried shortly before I left
the field). The youngest daughter will be used in exchange for a bride
for one of the Tultul's four sons.

The Tultul's homestead is indicated by structures 1, 2, 3, 4, 5, 6,
7, on Map 3. Why then do I consider it to consist of two households?
House 3 1is unoccupied at present. It is the last ceremonial house built
by the yam and they still refer to it as their maian dwelling house.
Houses 1 and 2 are adjacent new structures. House 1 was built by the
Tultul to accomodate his entire household. House 2, built in the modern
grass-thatch style, was constructed by members of the Anglican mission
for the Tultul's sister and her children. Despite the fact that it is a
separate structure, I include it here as forming a single household with
that of the Tultul, as both structures operate with a single hearth and
all the members form a single coumensal unit. Structures S5, 6, 7, are
all modern thatched houses built by the Tultul's younger brother and
classificatory ZS to house their dancing paraphenalia and other personal
property. They are not dwelling houses and as such cannot be considered
households. Structure 4 houses the Tultul's eldest brother, his wife

and their children, and functious as an independent household.

The genealogical compositions of the other two Adiip homesteads are
given on Figures 13 and 14 respectively. The genealogical structure of
the Sios Komiti homestead is relatively simple. Two aged and widowed

brothers are the senior males. Three ''children of the road" form the

most junior generation. Only one member of the middle generation 1s
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married, and title and nominal headship have passed to him. That the
homestead cousists of a single household is, in this case, determined by
the absence of all but one of the males in the middle generatiomn. Those

absentees are all working on coastal plantatioas.

Figure 13: Composition of the Adiip Sios Komiti Homestead
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The homestead of the Nazarene Tultul is one of the most complex in
Wovan and desarves sowme comment, Here, the adult males are
genealogically in two different generations, and anominal headship of the
yam is assigned, by the Wovan, to the senior male in the junior
generation. The situation is further complicated by the genealogical
relationship between the adult sibling sets. Figure 15 shows this

relationship in greater detaill.
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Figure 14: Composition of the Nazarene Tultul Homestead
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The Adiip Bosboi (number 1 in Figure 15) bears the relationship of
cross-cousin (noleva) to the father of the Nazarene Tultul (No. 2)
and parallel-cousin to the mother of the Nazareme Tultul (no. 3). He,
therefore, simultaneously bears the relativaships of papu'a (MB) and
woye (FyB) to the Nazareme Tultul himself (No. 4). Both these
;elationships are characterized by lack of serious authority
differentials among the Wovan but, nevertheless, seniority is important
and deference 1s owed to the senior male. This hierarchy is undermined
by the government bes:owed titles which both men bear, the more
pestigious title being held by the younger and terminologically junior
man. The two men, and the Wovan in general, have side-stepped this
obvious contradiction by ceasing to use kinship terminology in these
contexts. Thus, the Nazarene Tultul and the Adiip Bosboi never employ
kinship terminology either in reference to one another or in address.
Rather, they coanfine their usage to their official titles, ignoring both

age and genealogy.

This does not account for why a pair of cross-cousins (1l and 2)
established a joint homestead in the first instance. The historical
facts of the case are as follows. Himemim (5), a Wovan speaking woman,
married Kunia 56), a Kopon speaking male who was her parallel-cousin
through previous exchanges, and took up residence among the Kopon at
Sangapi. Her son, Buvis (2) married his MBD, a Wovan, and brought her,

too, to live in Sangapi. Shortly after they married, however, Buvis

shot and wounded a fellow Kopon in a minor dispute and he and his wife

fled to his maternal relatives (her patriline) amcng the Wovan for
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 protection. He established residence in the household of his MB and was
graanted hunting and gardening rights on Wovan land. His relatiouship
with his MB assured him continuing rights of access to Wovan land, and
his children, in turn, activating rights through their mother and MB,
continued to reside on this land while establishing an independent
household. It seems unlikely, however, that they could establish an
independent homestead as their access is dependent on the goodwill of
their MB. Informants suggest that the youngest generation will be
forced to return to Sangapi and activate land rights with their
patrilateral kin when they reach maturity unless they marry Wovan women

and establish independenr rights of their own.

The homestead, therefore, consigts of two independent households
(commensal units). These are bound together by close ties of kinship
and by the dependence of the second household (the parents of the
Nazarene Tultul, the tultul himself, his wife and children) on the
first (the Adiip Bosboi, his brother, their wives and children). It is
only through the first household that the continuing rights of access to
gardening and hunting land of the second are assured. This fact, in
part at least, explains the coantinuity of the homestead and accounts for

its more complex structure.

It 1s evident from the cousideration of these four homesteads and
their constituent 6 households, that the Wovan place strong emphasis on

the maiantenance of households by male sibling sets. The discussion, so

far, has implied that the level of segmentation 1s low and that
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divisions are likely, even in gibling sets, once the parental generation
has died., I shall return to this point in tracing the development of
homesteads, below. The four Adiip homesteads which are described above
are in no way atypical and are used here as examples. Similar
descriptions coud be given for the remaining 44 homesteads and these

will be drawn into our discussion as we proceed,

The central feature of each Wovan homestead is a ceremonial or
‘'big' house. The Wovan possess no single lexeme for designating these
structures and call them by a variety of names: hram diip ('big

house'), hIn a hringge hram ('a house for cooking pigs in earth

ovens'), mongga hram ('a house of plenty'), or by the Kopon expression

(which they say they cannot translate) ilib® hraw or by the

general Pidgin English term haus singsing. These houses are built in

connection with the performance of ritval and ceremonial exchange and
are utilized as dwelling houses ounce the ritual has been completed.
While the conduct of ceremonies is, therefore, not their sole function,
I shall refer to them as ceremonial houses to distinguish them from
houses built as everyday living quarters and lacking the ritual inner

rcom that is part of all 'big houses'

It is the members of the homestead who cooperate in the preparation
of the items required for ceremonial exchange and who host these
exchanges. Planning to host a ceremonial exchange begins approximately

one year before the event. The host wust immediately begin work on a

large taro garden. Taro gardens (as we saw in Chapter 2) cannot be
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planted on young fallow and consequently require considerable extra
effort in preparation as contrasted with sweet potato gardens. The taro
gardens planted by a homestead hosting a ceremonial exchange are about
twice the size of a regular garden and are planted in addition to those
required for normal domestic consumption. Clearing, fencing, and
planting such a garden requires a major investment of time and labor by

the members of the homestead.

Approximately six months before the event, house building begins.
Large quantities of pandanus leaves (godzil) are collected, stacked,
and allowed to dry until the basic structure of the house is complete.
These are assembled in large pandanus groves, which are frequently
located at some considerable distance from the house site. As many as
thirty sheafs (each weighing 20-25 kilograms) are required for the roof
and walls of a 'big house'. As the leaves have serrated edges,
assembling and bringing home these sheafs of leaves is one of the least

desired tasks in Wovan society.

The new ceremonial house may or may not be constructed directly on
the site of the previous house. If it is being constructed directly on
the old housé site or adjacent to it, such that the dancing grounds
overlap, then a small shelter 1s built and the household takes up
residence there until the new house 1s completed. Frequently, the old
house is demolished in any case for whatever materials are still useful

in it. The house posts and roof frame are built first. Once this task

has been completed, it is desirable to complete the building as quickly
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as possible. Up to this point, few men, other than the members of the
homestead themselves, have cooperated in the building. Roofing and
siding are community wide tasks, the object being to complete the work
in a single day, if possible. As many as 30 men and youths may assemble
to complete a ceremonial house. Anyone who is Wovan and who expects to

wunt a wombile ('put oan finery', p.e. 'bilas') and dance at the house

will offer his labor in its completion. The roof is the first to be
completed. Beginning at the center, the highest point of the house,
the pandanus leaves are laid down, each one overlapping the next, and
bound down with saplings to form a rainproof cover. Walls are
constructed of soft-wood toards which are then protected from the
weather by a similar pandanus cover. The internal board and pandanus
walls are built later by the members of the homestead. Figure 16 shows

the floor plan of a ceremonial house.

Once the house has been constructed, the members of the household
(those members of the homestead on whose house site the new ceremonial
house has been erected) may take up residence immediately, However, the
house is not yet regarded as completed and its occupancy is coanfined to
the end rooms. Approximately three months before the pig-kill takes
place, the elders (those men who have already passed through the final,
aime initiatiou stage, see below, Chapter 4) enter the inner mean's
sanctuary of the ceremonial house and light a ritual fire over which the
fur of a marsupial is burned. The fire is lit using traditional

techniques and the marsupial is cooked in the ashes. The meat is shared



116

Figure 16: Floor Plan of a Large Ceremonial House
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among all the members of the homestead (male and female) and among those
boys who are to be initiated at the upcoming ceremony. The ritual
establishes ancestral recognition of the house and ensures success in
the upcoming hunting trip. Once this ceremony has been performed the

. . Ly V
house is recognized as an ilib hram.

Now the excitement of the upcoming event begins to build. The
provision of special food.items now becomes a major focus of attention.
The men and adolescent boys of the homestead leave the hamlet and spend
considerable periods in the forest trapping eels (unang) and a variety
of marsupials. The energies of the homestead are directed at ensuring
an ample supply of food for the expected guests, and at obtaining the
items necessary to conduct the ritual successfully. It is necessary for
us to discuss the organization of the preparation and conduct of a feast
to appreciate the definitional features of the homestead. The
homestead, as a unit in Wovan society, is oriented around and defined by
a single ceremonial house and the cooperative conduct of rituals. As
such, it is defined, in part, by co-residence, at least during the
ceremonlal season. The individual households may again take up separate

residence once the feast has been given.

The timing of the ceremony remains uncertain while the men are
hunting in the forest. Preparatioas are underway both among the hosts
and among the visitors, but no one can tell for certain when the event

will occur. The leader of the homestead group is regarded by all as the

one who sets the date and he is away in the forest hunting aand cannot be
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contacted. In fact, his timing is dependent on the vrogress of the taro
garden and the success in hunting. Before the men leave for the forest,
they will have established that the garden is bearing abundant crops (if
the garden has failed for any reason, the event would have to be
postponed for another year). Three weeks or so pricor to the ceremnoy,
the men return from the forest and set the date cu which the dancing
wiil occur. 1If there is an unexpected delay, the date may be changed
again and, indeed, on two occasions during fieldwork, celebratiouns were
postpouned after the visiting dancing groups arrived and were preparing
tc approach the house. On these occasions, the men were housed at some
distance from the singsing house and forced to delay until the

following evening.

Once the date is set, the scene at the ceremonial house becomes one
of intense activity. While the men were in the forest, the women had
begun harvesting taro and collzccting banana and other large leaves to be
used in the preparation of earth ovens. Now their work-load increases,
as large quantities of taro, sweet potatoes, greens and cooking bananas
are brought to the house and stored on trellis beds. Pigs, which have
been foraging at some distance from the house, or which have been in the
care of some other homestead, are rounded up and tied nearer the house
each evening. Men and women, who have nothing else to bring to the
house with them, will bring large loads of firewood necessary for the
many fires that will burn during the week of festivities. A
coasiderable proportion of this firewood will go on the large fires

necessary to heat the stounes used in steaming pork in the earth ovens,
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The elders, who had entered the inner sanctum of the house three
months before, re-enter the inner room and remain there for five or six
days and nights (see Chapter 4). When they re-emerge, initiations at
other levels are conducted, and when these have been completed the major
pork distributions take place. The pigs are killed by clubbing, early
in the mormning. They are butchered, the blood stored in bamboo
containers, and set aside immediately. Like the vegetables, the
uncooked meat is set aside on high platforms away from the reach of dogs

who converge on the scene from all the neighboring houses.

As the men, and most of the women and children, have not slept on
the previous night, the remainder of the day is spent quietly. Men
sleep 1n the sunlight beside smoldering fires. Women, generally, sleep
indoors. At sunset, activities re-commence. Large fires are prepared,
cooking stones are heaped on top and the hair is singed from the heads
of the pigs. Young men of a neighboring homestead and others (if the
number 1is judged to be insufficient) begin dressing themselves to
journey to the homestead to remove the heated stones (see above, pp.

18-19).

HrIngk hrIindzine ('to fire the stones') is achieved by means of a

long handled, angled stick (ats) and is an activity requiring both
courage and skill on the part of those who participate. Young men and
boys eagerly seek this task to demoasctrate their abilities. It is a

time of good humored competition among hosts and their guests.

Frequeantly, if two neighboring homesteads are each preparing earth
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ovens, each will furnish a team to remove the stones from the fires of
the other. When the stones are red hot, those at the house will begin a

steady chant of we-o-we—o-we-o0 to indicate to the young men waiting at

some distance to remove the stones. The men rush toward the house
shouting and chanting. They are greeted by the hosts who, with their
bows and arrows held aloft, make a mock attempt to bar the encry of cthe
newcomers. The men circle the house a number of times before
approaching the fire. On their rounds, they will leap over the fire or
step on the red hot stones which have by now sunk into the pit in which
the wood was originally piled. Frequently, the hosts will have dug this
pit deeper than when the guests saw it earlier in the day, chereby
making the task of removing the stones with the adze-like ats all che
more difficult. As the men continue to circle the house, some will
break ranks and begin to pull the stones out of the pit with the ats.

As the stones vary considerably in size, one must be careful not to pull
a glowing red stone against one's shin or onto ome's instep. The guests
continue this task, occasionally regrouping and circling the house again
and continuing the standard Wovan chant (whenever a difficult task 1is
undercaken) of 0-0-0-0-0-0-0. Once cthe guests turn their backs on the
fire pit and disappear around the back of the house, the hosts, who have
been standing around watching the activity, kick and push with scicks as
many stones as possible back into the pit and then jeer at the guests
who thought the task was completed. The guests, 'incensed’' by this
mockery and cheating, set about the task with renewed vigor. Stones are

now hurled from the pit so that the hosts have to move back froam their

positions and many stones are thrown over the fence of the dancing
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ground and have to be retrieved in daylight on the following morning.
Satisfied that their job has been completed, the guests, still chanting,
rush back over the dancing ground fence and disappear into the fallow
outside. The hosts, meanwhile, set about reassembling their éooking
stones and preparing new fires to heat them again as the original stones

are, by now, too cold to use for cooking.

When the stones have been heated a second time, earth ovens are
prepared and the pigs heads are placed in them overnight and eaten the
foilowing moruning. Pigs heads do not coastitute part of the ceremonial
exchange and are shared among those residing at the homestead. The main

exchange occurs oan that afternoon.

Figure 17: Wovan Ceremonial Exchanges 1978-1980

Date Spousor Location No. of Animals

1978, Nov. Dzaminu'a Fatok 16

1979, Sept. N mbemI1l Funkafunk 13

Sept. Wotse Gnami S
Oct. Yakupa Woroints 14
Oct. Kimeri Hrarunamp 14
Nov. Morungk Wodiip 15
Dec. Bagami Fatok 14

1980, Jan. Urai Adiip 16
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Figure 17, above, presents a list of all the ma jor exchanges which
occurred among the Wovan during *the course of fieldwork. Here, I want
to discuss the scale of these exchanges, the intensity or frequency of
occurrence, and, most importantly, the participants (both the hosts as

givers, and the guests as receivers).

Two features of Wovan ceremonial exchanges immediately
differentiate them from the exchanges conducted in the central highlands
and among surrounding people. The Wovan do not engage in moka
(Strathern 1971, 1972) or iee (Meggitt 1965) type exchanges. Live
animals are never included in prestations. In this, they resemble a
number of fringe highlands peoples. But pork is never cooked in Wovan
presentations. All meat is presented raw. This causes some amusement
to Kalam visitors at Wovan exchanges and would be considered shocking by
many central highlands people, e.g., Narak or Manga (Cook 1980, personal

communication),

The scale of Wovan ceremonial presentations 1is quite small. 14
animals represents the median number killed at any Wovan ceremony I
witnessed. There 1is, as we said above (Chapter 2), no ecologically
determined cycle of ritual pig killing. Unlike the Maring (Rappaport
1968), the decision to hold major ceremonial presentations among the
Wovan is taken at the homestead level. This accounts for the
fluctuations in the numbers of such ceremonies held from year to year.

In the first year of fieldwork, only one such event was sponsored. In
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contrast, 7 events were sponsored in the second year, and three more

were planned for the upcoming ceremonial season after fieldwork ended.

The Wovan ceremonial season 1is confined to the months September to
February, with the most intensive activity occurring in the months
October to December. The ceremonial season, therefore, coincides with
the beginning of the season of greater rainfall but 1s usually completed
before the really heavy rains begin. While all pork distributions occur

during daylight hours, all dancing occurs after anightfall.

The fact that the decision to hold a large scale distribution is
taken at the homestead level gives the overall picture an appearance of
randomness. This recults from viewing the process at the wrong level of
organization. At the level of the homestead, one begins to see the
factors influencing the timing of ceremonies. Large scale distributions
of pork are held in conjunction with one or more initiation ceremonies
and with rituals relating to the disposal of the remains of the deadz.
Thus, we can see that at any point in the developmental cycle of a
particular domestic group, there is some pressure to conduct rituals
that are performed only in conjunction with large scale distributions of
pork. Figure 18 (below) outlines the major initiation rites (for a
complete description see Chapter 4). 1In the initial stages of the
cycle, a married man will be concerned to put his son or sons through
the anganaiv ('dressing up') cerezony. In their teens, he will again
be concerned with their hamo ('net hat') initiations. Later, so that

they may legitimately marry, he must host an angge ('cockatoo')
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ceremony. Finally, so that they may be regarded as fully adult men,
these erscwhile youths must enter the aime room with the elders and

remain there for a specified period of seclusion.

Figure 18: Rituals Performed in Conjunction with Pork Distributioas

Ritual Name Gloss Approximate Age
Anganaiv Dressing up 4-~7 years
Hamo Net Hat 13-17 years
Angge Cockatoo 21-29 years
Alme Ritual Drink 30-45 years

Disposal of the Remains of the Dead

By the time a man has gone through these initiations himself, he
will, usually, have children of his own that are approaching the stage
of first or later initiation. His father is likely to have died and his
remains must be disposed of appropriately. Thus, the cycle is

maintained and the demand is ever present,

The economic concerns of the individual households that comprise
the homestead, therefore, are largely bound up with the raising of a pig

herd of sufficient size to provide a proper feast when initiatiomns take
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place. Wunding, Tultul of Adiip, confided that his own herd had been
decimated by hosting the hamo initiations of his two 'adopted soas'
(classificatory 2S) and that his own sons were quickly approaching the
age when they should become anganaiv. Further, his younger brother
was now married and should become fully adult by passing through the
aime initiatioan. His father's bones were still stored in the house
and must be disposed of in the near future. His efforts, therefore,
were directed toward assembling a new herd so that he might conduct a
major feast within the next few years. He had hosted the hamo

initiations in February 1978.

By May !980, however, no direct steps had yet been taken to begin
preparations for such a feast. At least another two years would pass
before the feast could be given. Extensive interviews with other
informants led to the calculation of 5 years as the minimum time between
the staging of feasts at a single homestead. This varied between
homesteads and bore a correlation to homestead size. Some men admitted
to hosting few ceremonies in their lifetime. Others claimed a much
greater number. Most older men, however, claimed to have hosted 5-6
ceremonies. Given a starting age of 25-30 years, most men would have an
active feasting life of abour 25 years (after such time, even if the
individual survives, credit for hosting the feast will pass to his son).
Claims of hosting 5-6 feasts, therefore, are consistent with the 5 year
period between feasts. Further, 5 years appears as the maximum lifespan

of a Wovan dwelling. At about that age, repairs to the house become a
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continual chore and economy of effort demands that the house be

demolished and another built.

Finally, and equally importantly, the balance of exchanges of pork
must be maintained. As already stated, outside the nuclear family
sphere, the exchange of like for like is mandatory in Wovan society.
This rule applies not only to the kinds of goods exchanged but also to
the quantities of those goods. 1t finds its most extreme expression in
the exchange of cowrie strings (wurinau)., A cowrie string may vary in
length from | to 1.5 meters and consists of a woven string backing onto
which are sewn pairs of small cowries. Great care must be taken,
therefore, if one is repaying a cowrie string to ensure that the string
given exactly matches, in every detail, the one received, A man will
work for days, mutilating his older strings to ensure that the shells of
his new wurinau match those of the original as to color, size, and
position. He works with both the original and the new string pinned

side by side and matches each shell as it is sewn oan the woven backing.

In the exchange of pigs, the same principle applies. The repayment
of debts must take account of the size, approximate weight, and cut
(whether it was a hind or fore quarter, for example) of the original
gift. Approximate weight is established by lifting the portion in one
hand and testing the strain it puts on the bicep. Portions of pork
distributed at Wovan festivals usually correspond to a half-side or

belly. Thus, the gift being repaid may be taken from the fore or
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hind-quarters of the animal or the belly, and the return gift must be

the same.

Any ceremonial distribution will consist of a certain number of
repayments for previously received gifts, hrlmbi ('repayment', p.e.
'dina') and a certain number of new or initiatory gifts, k"me n”le
(k"me..'new', 'green', 'unripe’, n”le ..'give'). 'Initiatory gift'
serves as the most adequate gloss as it contains the connotation which
is inherent in the Wovan expression that a new round of gift giving has

begun and that a repayment will be expected in the future.

Thus, a Wovan who is planning a feast must take into account his
outstanding debts and his pig herd must be of sufficient size to repay
these debts and to establish new credits for the future. This, too,
affects the timing and spacing of feasts at a particular homestead.

When a feast has been spousored, the herd is decimated, and perhaps only
- three or four piglets remain. Arrangements must be made to buy some
new animals. The fertility of the females, once mature, will determine

the expansion of the herd.

Finally, the exchange of shell valuables forms a significant part
of all Wovan large scaleexchanges and their collection is vital to the
timing of any particular festival. Approximately three months prior to
the holding of the feast, at the time when the elders enter the inner
sanctuary of the house for the first time, the principal male host

stands outside his house and announces his inteation of sponsoring a
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feast. In doing so, he reminds all those who have obligations to him,
using the yodelling style to communicate his message across the valley,
that their debts have now fallen due and that he wishes to collect. He
reminds all others that he himself has debts that he must pay and that
he will be ashamed if he cannot pay them. 1In the months that follow, he

will collect the shells owed to him (kime hrImbi) at each house he

visits, comparing those now offered to him, as to color, size, conditioan
and reflectivity (sheen), with those he distributed in the past. He
will accept some new debts in order to obtain shells that match what he
owes and worry over offers of shells that are unusual in their color or
some other characteristic lest he be unable to find a replacement in the
future. Most shells obtained, traded and given at this time are green
snail (kime leve) or cowrie strings (wurinau), Ability to repay in

the future is a major concern, and I witnessed a number of Wovan men
refuse an offer of three shells from a Kopon trade partner because one
of the kime leve had a deep burnished red coler which they admired but

which they were afraid would be impossible to replace in the future.

The foregoing discussion of the organization and conduct of a feast
is necessary for us to appreciate the definitional features of the
homestead. A homestead, as we stated, may consist of oune or more
households. The homestead, as a unit in Wovan society, however, is
oriented around and defined by a single ceremonial house and the
cooperative conduct of rituals. As such it is defined, in part, by
coresidence, at least during the ritual season. The individual

households may again take up separate residences once the feast has been
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given. An interesting example of the amalgamation of two separate

homesteads into one may further explicate the principles involved.

Case l: The Amalgamation of Homesteads

Both the homesteads to be considered ccnsisted originally of single
households. Figure 19, below, presents the genealogical composition of
each and the putative close kin-connection between them. When fieldwork
among the Wovan began, in 1978, the two homesteads were located a full
days's walk apart bur, nonetheless, intervisiting was common. While the
residents of either homestead could not demonstrate any exact kin
connection with the other, both maintained that they, in fact, were
closely related but had forgotten the connection. The most commoaly
held putative conmnection, in fact, conflicted with the kinship
terminology usage. The rationalization usually implied that the
residents were cross-cousins to one another, in which case the kin term
noleva would be appropriate. However, a parallel-cousin (sibling)

terminology was used consistently by the members.

Both houses continued to function as independent homesteads
throughout most of the fieldwork period. Towards the ead of 1979,
however, Wotse, the adult male of homestead 29, announced that he would
no longer maintain an independent homestead in his present location. He
was getting old, his sons speat most of their -ime nearer the new

hamlets and, he felt, he too should move with them. He had debts to
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pay, however, and he must first clear those debts before abandoning the
old homestead site. Consequently, he had planted a large taro garden
and began building a new house. He would host a pig killing at this new
house, he said, and then abandon the site and take up residence with or
near his kin in Woroints (homestead 10, Map 2, p. 62). In September
1979, Wotse killed and distributed 5 pigs to both Wovan and Aramo
debtors at his new big house. The rituals of the senior initiation

level, the aime stage, were performed but no new initiations took

place.

Figure 19: Genealogical Composition of Two Homesteads

Planning Amalgamation
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Homestead 10 Homestead 29
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At the same time, preparations were underway for a large pig feast
ia Woroints. A new house had been built and the gardens were ready.
This feast occurred in October, 1979. Fourteen pigs were killed and
distributed at the house. Three of these pigs were owned by Wotse. tore
important than the size of the distributions is the fact that
initiations at almost all levels occurred at the Woroints festival. Two
young boys, sons of the occupants of Homestead 10 were initiated at the
anganaiv level. No hamo initiatiouns occurred, but three young men
were initiated at the angge lével. These three young men were Arimp,
FBS to the other adult males of Homestead 10 and himself a resident of
the homestead (he was married shortly after the initiation and is shown
as married in Figure 19 above, p. 130); and Wotse's two sons, Aundarti
and Goronumbi. Wotse, himself, entered the aime room with the other
adult males and participated in the initiation of Ruti, the youngest
brother of the Homestead 10 sibling set and the oaly one who had not yet

reached that stage.

There are a number of significant features of this event to which
we should attend. Firstly, it is of interest that Wotse, in announcing
his intention of abandoning his curreat living site also explicitly
indicated his intention of clearing the debts he owed, The debts, it
appears from this instance, accrued to the homestead and had to be
cleared independently by the homestead. Secondly, by having both his
sons initiated at the new homestead, he strengthened their ties with the
occupants and furthered their claims to kinship (see chapter 4, below,

on the ties with fellow initiates). Thirdly, by participating in the
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initiation into the aime stage of a member of the existing homestead

he established his own position as an elder in that homestead.

Wotse's statement that he wished to join with the Woroints
homestead and to participate in future ceremonies with them further
demonstrates the criterion of residential propinquity advanced above.
By retaining some of his own herd of pigs (rather than killing all at
his own ceremonies), Wotse validated his claim to immediate membership
in Homestead l0. New obligations, which he created by initiatory gifts
from the house in Woroints, would be repaid to him in the future and
would be shared by him and his sons with the other members of the

homestead. All but one of his prestations on this occasion were k me

and the single hrImbi was to an old man who could not attend Wotse's

own debt clearing distribution.

The joining of the two homesteads to form a single functioning
entity demonstrates the historical contingency involved in homestead
formation. The processes involved here are similar to, though not
identical with, the proc;sses involved in the formation of the Nazarene
Tultul Homestead described above. Obviously, if such processes of
merging can occur, then, similar-processes of splitting must also be

active over time. These processes may further enlighten us as to the

dynamics of Wovan society.
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Case 2: The Historical Development of Five Homesteads

Figure 20 outlines the genealogical intercoanections that exist
between five Wovan homesteads today. These interconnections are well
documented and the oral history of the dispersal of the members, both
socially and geographically, is consisteat across a number of

informants.

Figure 20: Interconnections between 5 Independent Homesteads

Generation+ 3 1

Homestead 1 2 3
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Three generations before the current adult males, a man named Wokai
(1) established a homestead in a small area called Hririvai near the
present site of Adiip. At this site, he hosted many ceremonial events
with the assistance of his three sons: Wandzigau (2), Woman (3), and
Nevandum (4). These men later established indepeadent households, but
they were located close together. Most informants feel that these
households must have continued to function as a single ritual unit, a
single homestead. 1In the next generation (and here we are moving within
the living memory of older informants), there were six adult males.
These men established four independent households that functioned as two
homesteads. The true brothers, Molein (5) and Wandafum (6), established
a new ceremonlal house a short distance from the original parents'
homestead. The three sons of Woman built three separate residences but
continued to function as a single ritual unit in which they were joined
by Kiovan (10), the only unmarried son of Nevandum (4). Thus, the
original single homestead split into two homesteads in the third

generatioan after foundation.

The next generatioun represents the living adult males of all but
two of the presently operating homesteads. Here, again, the historical
factors in dispersion become obvious. The sons of Molein (1l and 12)
and Wandafum (13 and 14) all left the Adiip area and founded two
separate homesteads in Fatok and Ba'an respectively (see sketch map 3).
As was the case with Buvis (father of the Nazarene Tultul, homestead 3),

this move was occasioned by a fight. Here, however, fear of spiric

attack rather than of human attack was the prim;ry cause of the change
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of residence. The three older men were involved in an ambush and
killing of a member of a rival group. It was felt, then, that the
gpirit of the murdered man would cause the deaths of all, were they to
stay inatheir original sites. The change in location was couafusing to
the spirit and ensured their safety. The two sons of Molein, Mekiup and
Lewa (11 and 12), established a new homestead ia Fatok, whence both
their wives and rheir mother had come and where they and their children
had access to land. The two sons of Wandafum, Marafanam and Waruilil

(13 and 14), established a new homestead mid-way between Fatok and Adiip

oun land to which they already had claims both patrilaterally and

matrilaterally.

The generation difference causes gsome difficulty in presenting the
next segmentatiou. In the O-generation, Ambainingk (18) and his brother
continued to operate as one ceremonial unit with their FBS, Urai (15).
This relationship became strained when Buvis fled Sangapi and
established a new household close to Ural's (which later resulted in the
formation of a single homestead). On the death of Ambainingk, his sons
(20, 21 and 22) established an independent homestead in Adiip. The
marriage of Main (20), eldest son of Ambainingk, to his FBD [the

daughter of Isan (19)] ensured the perpetuation of the two homesteads.

This case demonstrates the developuwent of five separate homesteads
from a single original homestead. These five homesteads are represented

by seven households. No homestead consists of more than two households.

In the case of multi-household homesteads, residences are located close
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together and, as the case of the amalgamation of two homesteads

demonstrated, close proximity appears vital to the survival of the

homestead as a unit.

Figure 21: Historical Development and Dispersal of Homesteads

N
l

O Origin

O Dispersion

[:1 Present Homesteads
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The role of matrifiliation in the creation and dispersal of
homesteads is also evident from the two cases here and Buvis' case cited
above (see pp 109-112). Secondary claims to the land of the mother's
patriline can be activated in times of trouble, and one can be assured
that one's matrilateral kin will offer protection. This pattern,
however, 1is cémplicated by endogamous parallel cousin marriage and will

be treated in detail below (chapters 5 and 6).

In the foregoing, I have focused attention on the ceremonial house
as the defining feature of the homestead. The ceremonial house is the
locus of ritual and all large scale ceremonial distributions. But 1if
the ceremonial house-group is a single distributive unit, why did we
isolate the nuclear family or the household as sub-units? The
prohibition on presentation of pork or other ceremonial items extends to
members of the howestead. While the homestead functions as a single
distribution center, however, prestations are made by the individual
nuclear families which constitute the homestead. Pigs owned by a man
and wife are considered joint property. Pigs owned by two brothers who
occupy a single homgstead or even household, remain the property of
each. When the presentations are made, the portions of each man's pigs
are laid out together oa the ground and all present are aware of who is
making the prestation. Thu;, a single guest may receive as many gifts
of pork as there are contributors to the prestation. 1In the case of the
Woroints feast, cited earlier, there were five adult male coantributors.
The portions of pork were laid out on the ground in five separate lots,

and a aumber of guests were recipients from two or more of these lots.
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The obligations of the recipients are stated, not in terms of
obligations to the Woroints yam, but to the individual members and

their wives. Contrary to the idea of the unity of the sibling group
when perceived from the outside (while divisions are apparent from
within), the yam (as homestead) is divisible when viewed from the
outside but, at least in terms of the norms relating to exchange, is
indivisible within. 1Inside the homestead onme caanot exchange with other
members and one is obliged to share whatever is received. Internally,

the homestead is indivisible and it appears thus to the Wovan.

Locality Groups

As I stated in Chapter 2, Wovan territory is divided into a number
of named localities that are further divided into named areas.
Inhabited localities are comprised of one or more homesteads. Since the
emergence of small hamlets in the post contact era, multiple homesteads
occupying a single locality have become common. The use in Wovan of a
locality designation plus yam, therefore, does not necessaily imply
close kinship, rather it serves to indicate co-residence in the locality
and particular interests (if not rights) in common by virtue of that

co-residence,

Locality + yam = local group
Adiip yam 'the Adiip people'’

Kaiwa yam 'the Kaiwa people’
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Locality groups, as interest groups, cross-cut kinship groups at
both higher and lower levels of organization. In many cases, however,
locality and kinship do coincide, and where they do not, the focus on
locality groups provides us with a better understanding of Wovan
kinship. In previous examples, I have used the Adiip yam and its
constituent homesteads. 1In presenting the basis of locality groups, I
shall present the homesteads of Fatok, thus providing a broader base for
our subsequent discussions. Map &4 and Figure 22 (below) present an

outline of the Fatok hamlet and its constituent homesteads.

Figure 22: Constituent Homesteads of Fatok Hamlet

Homestead Kin group Population Structures

affiliation

Tsokwali Longgia 10 6
MIdumdi Longgia 5 10, 11
Wovrom Longgia 5 9
Dzamigu'a Waini'a 10 13
Bidu'a Wainli'a | 15 3, 4, 7
Hravla Waini'a 19 5
Meki'up Maram 13 1, 2
Aure'int Wongganu'a 15 12, 8

Fatok consists of eight homesteads that claim membership in four
different named kin groups. Here, I shall not repeat the discussion of

the principles of composition of each homestead but, rather, focus
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Sketch Map 4: Fatok Hamlet
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attention on the hamlet as an entity. The emergence of hamlets among
the Wovan was a post contact phenomenon. The concerns of the hamlet, as
a unit, are, appropriately, post contact concerns. Our example, Fatok,
is the site of the Medical Aid Post, a second household of the
Melanesian Brotherhood, and a church. A tultul and bosboi,

appointed by the government reside there. A medical aid post orderly

(APO), his wife and their children have resided there since 1975.

Ail these features of modernity have added to the responsibilities
of the Fatok poeple as a collective. Government walking tracks to and
from the hamlet must be maintained in good condiditon, as must the haus
kiap (government rest house). Houses for the mission and the church
must be re-thatched when required, All these newly acquired tasks are,
obviously, not kin-associated tasks. The organization of their
performance 1s, therefore, necessarily differeat from that of

traditional tasks.

The hamlet, as an interest group, comes 1nto prominence in dealing
with outside officialdom (mission and administratiomn). In this, the
Wovan are conforming to the outside organizational model that was
imposed on them after contact. The tultul and bosboli, who were
appointed in each hamlet, had no counterparts in the traditional social
structure. Lacking 'big men' of the kind found among other highland
peoples (to the Wovan all men who have gone through their final
initiation are giig..'big', and all important decisions are based on

communal discussion rather than the decisions of a single individual),
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the Wovan had no institutionalized leadership positions. The governament
(and later mission) appointed leaders were never seen as fitting into
the old authority structure. They do not act as prominent mediators of
disputes that are being handled by traditional means. They do aot
occupy prominent roles in ritual or ceremonies outside those of their
own homestead. 1In matters pertaining to daily life, they are not
regarded as being of higher status than those around them. On the other
hand, as 1 have already mentioned, their titles are taken seriously and
they are always addressed by title. This apparent anomaly is resolved
if we view the Wovan as operating with two authority structures. These
two authority structures correspond to the traditional and modern, or,
alternatively phrased, to local and national domains or to 'we' and
'other'. The government and mission appointed officials, then, became
hamlet representatives operating in the modern, national, 'other'
domain. This, I believe, becomes obvious in the light of a protracted
dispute, a description of which follows (Case 3). This case spanned the
traditional and modern authority spheres and was, at different times,
handled within each. The procedures and processes of each were quite

different, as was the outcome, and the case is worth citing in some

detail,

@

Case 3: Munggit's Adultery

Munggit had been married to her husband Unanggi for approximately

five years and they had two soms before Unanggi left in 1978 to spend
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two years on a coastal plantation. She was high spirited and was
generally regarded by others in the area as being one of the most
talkative, aggressive, and hardest working women. During his absence,
however , Munggit became involved in one of the most complicated adultery

cases that the Wovan have experienced 1n recent years.

At first, it was just rumored that she was committing adultery.
Then, she was reported to have been seen. At first one man was
implicated and then another, until it was established that she was
having sexual relations with five different men in her husband's
absence. Things came to a head in late 1979 when people were still
unsure as to when Unanggi could actually return to the village. The
case was brought before the tultul and he was instructed to inform the
district officer. Of the five men cited, it was established that only
one, himself a married man, had had sexual intercourse with her on a
regular basis. The district officer sentenced both Munggit and this
man, Sinainginu'a, to three weeks hard labor in Simbai gaol. They both
left with the patrol. En route to Simbai, the district officer
changed his judgement and set the male free on the grounds that he had
been seduced and was, therefore, not culpable. Munggit went to Simbai
and served her sentence. When her time expired, she returned home and
lived a quiet and withdrawn existence until her husband returned from

the plantation in April 1980.

Unanggi was informed of his wife's behavior upon his arrival at

Adiip hamlet and he refused to return home, spending the night in the
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house of a kinspan. He remained there for three days, demanding
compensation from those who had had sexual relations with his wife. It
was decided that the case should be talked out in public and the
following Saturday was set as ﬁhe time. However, Munggit, as defendant,
failed to appear at the 'court' (p.e. kot is now used by all Wovan to
refer to such gatherings). Those who had assembled dispersed, and it

was decided to meet again on the following day after church services had

ended,

The largest day-time gathering of Wovan which I witnessed was
present the following day. Munggit arrived late, and people were siting
around small fires, smoking and talking, awaiting her arrival. 'The case
was made especially problematic as the husband's kin and the kin group
of the five named co-respondents were traditional enemies, an enmity
that all agree is barely coucealed in the ongoing lives of the Wovan
today. Munggit arrived and sat apart from the other gatherings, with a
towel over her head and her back to the crowd. Her husband's kin were
seated in two groups, males in one, females in the other. The kin of
the five co-respondents were scattered in four separate groups and the

five men themselves sat together in a group between the two sides.

Unanggi's brother (FBS) began the proceedings by standing and
berating the five men for their behavior and the shame they had brought
on Unanggi. He informed them that Unanggi no longer wanted to be
married to the woman but that he did not want a young girl for a bride.

He (Unanggi) was a married man and he, therefore, wanted a married
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woman. The five men sat with their heads inclined, staring at the

ground. They did not reply, nor were they expected to.

The elder brother of the man who had been convicted stood to answer
the accusations. He did not attempt to deny the charges. He
concentrated on his brother's marital status, pointing out that his wife
did not wish to divorce him and that she had, in fact, been prepared to
go to prison with him, if he had been sentenced. He wanted the talk
(m"na) to be settled (that is, he wanted an end to the issue). His

brother, he said, was singled out, but others were also involved.

The discussion proceeded thus for a short while. Then, one of the
kinsmen of the co-respondents, a recent returnee from the plantation,
angered by the behavior of the woman, rushed forward and began striking
her with his fist on the head while shouting at her in Pidgin English;

"Em pasin bilong Maram, a? Em pasin bilong Maram?'" ('Is that the

practice of the Maram people?'). The woman, Munggit, made no attempt to
defend herself or to avoid the blows. Others began joining the fight
and a general melee resulted. Women, who had up to this point been
sitting quietly, started attacking Munggit, striking her and attempting
to pull her skirts off (a few weeks previously, a number of women had
stripped her oa the road, declaring that, as she was without shame, she
did not need to cover herself). Men began looking for weapons that they
had hidden close to the scene. Axes, machetes, and bows and arrows were
brought to the scene of the fight. Escalation of the conflict was

prevented, 1in this case, by the women and teenage boys who disarmed
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their husbands and fathers as they approached the fight scene. No

serious injuries resulted.

While the fight was in progress, a number of young men from Fatok,
who, up to them, had been mere witnesses to the affair, began voicing
their own grievances. They claimed that they had recently returned from
the plantation and wanted to remain at home but that the older men would
not permit them to marry and that consequently they would leave again.
This new and oblique (to the main conflict) issue, began to attract the
verbal responses of some of the participants in the fight. A few
minutes later, it was discovered that one of the young Fatok men had
eloped with a young woman during the course of the melee. The men armed

themselves again and took off in pursuit of the eloping couple.

Unanggi and Sinainginu'a did not leave the hamlet clearing. They
sat together talking quietly. When they had finished, Unanggi,
accompanied by his FBS, left and returned home. Both men claimed that
the talk had not been finished. Two days later, Sinainginu'a announced
that he had assembled the required compensation. The other
co-respondents had all contributed. Unanggi declared that he no longer
wanted to divorce his wife and that the 'talk was dead' (m"na

waregumIinda); the issue was settled.

When the women began attacking Munggit she left the clearing
announcing that she would take a pig—tethering rope to the forest and

hang herself. The threat is not unusual among the Wovan. In most cases
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a number of women will set out in pursuit of the intending victim and
persuade him/her to return home. In this case, however, no one (not
even Munggit's mother, who was present) followed her to attempt to
prevent the suicide. However, she did not carry out the threat but

returned home and remained there.

The young man who eloped was not permitted to marry his chosen
partner. It was pointed out that he had been promised to another woman
before he left for the plantation. This other woman was brought and
given to him and both agreed to the marriage. Nolein, the woman with
whom he eloped, was returned to her brother's house that evening and was
given in marriage, with her consent, to another young man the following
day. Another young man and woman took advantage of the opportunity
presented by all the confusion and they, too, eloped. After a very
brief resistance by her father and FB, this marriage was also sanctioned
and they were permitted to return to his FB house in which he normally

resided.

A number of features of this event are significant to our
understanding of Wovan social organization. The marriage cases and the
resulting conflict will be discussed in Chapters 6 and 7 below. They
are presented here to complete the description of the event and to
demonstrate aspects of Wovan dispute settlement, not as marriage cases

per se.
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The case lends strong support to the idea advanced above that the
Wovan draw a distinction between 'national’ legal problem resolution and
local problem resolution (between 'other' and 'we'). Tn the last
analysis, administrative resolution of this problem was seen as
irrelevant. The case had been Eeard by the district officer. The woman
had been tried, found guilty, and had served her sentencs. None of
these procedures had aided the resolution of the problem at the local
level. 1In the presentation of the case to the distriet nfficer, the
tultul, under whose jurisdiction both she and the co-respondents all
came, acted as spokesman and all messages from the people to the
administration were channeled through him. In the local resolution of
the problem, he did not participate to any significant degree. He
participated fully in having Nolein returned to her brother's house
after the attempted elopement, but this was in his capacity as a close
kinsman and it was to the tultul's younger brother that she was

married the following day.

In the original complaint brought before the district officer, the
phraseology was that of the 'hamlet level'. It was the people of Adiip

(an_Adiip n"mbe..'us Adiip men') who found the behavior of Munggit

objectionable. In the traditional dispute settlement that followed,
group alignment followed kinship lines both physically, in terms of
spatial separation, and verbally, in terms of the presentation of
arguments. It was kin groups rather than hamlets that were the
functioning units. 'Maram', as used by the male who began the melee,

refers to a large kin group (see below). 1In using this phraseology, he
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was indicating that her behavior was reprehensible to the kin group and
his way of dealing with it, by striking her, was the way that the kin

group would deal with it.

The hamlet, then, and locality groups centered around the hamlet,
operate in a different domain from the kin based groups discussed above.
They do not fit into the same hierarchical arrangement. Once we move
away from the recently developed hamlets to the more traditiomal setting
of isolated homesteads, we find that the locality group and the
homestead are co-incident. Only one homestead occupies a particular
named location and the use of the locality name or the name of an
individual as prefixes for the term yam becomes semantically
equivalent, 1In those instances, where more than one homestead occupies
a single named area (other than a hamlet) and the locality name is used

in reference to them, close kinship between the homesteads is implied.

There is an obvious element of geographical and social distance in
the Wovan usage of locality group designations outside the hamlets. For
example, few Adiip, Fatok or Funkafunk Wovan ever employ subdivisions of
that entity they term the Wodiip yam. Some younger people even find
it difficult to decide whether the Wodiip people are Wovan or not; to
them, they may be Kopon. The area of Wodiip is located on the extreme
northeastern corner of Wovan territory and borders Kopon territory. It
is a densely forested area with a sparse population. It was one of the

last Wovan areas to be contacted by the administration. The population



Figure 23:

Genealogical Composition of the Wodiip yam
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of 35 (21 males and 12 females) occupy two homesteads comprised of four

households.

Figure 23 presents the genealogical structure of the Wodiip yam
to the extent that it could be established using a number of informants.
At the upper levels of the genealogy, connections remain putative.
Nonethe less, no one disputes the fact that some connections do indeed
exist. The Wodiip people themselves, according to Wodiip informants,
acknowledge a distant kinship but more frequently than not refer to the
two distinct homesteads as separate entities. These subdivisions, or
the lack thereof, are achieved by territorial subdivision. To the rest
of the Wovan, who have neither huntirg aor gardening rights within the
area of Wodiip, the area appears as an undifferentiated whole. To the
Wodiip dwellers, Wodiip consists of a large number of named subareas,

distinguished by topographical features.

A brief explanation of the lack of contact between the Wodiip
dwellers and the rest of the Wovan population is required. Preseat day
lack of intercommunication is explained by the Wovan in terms of recent
migration history. Immediately after contact by the Australian
administration, it is reported, the Wodiip dwellers migrated to an area
close to the Sepik river and remained there out of contact with the rest
of the Wovan population until very recently. This migration was
occasioned by fear of contact with the white officers. They returned to
their original territory in the past three to five years and have, since

that time, begun again to foster relationships with both their Kopon and
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Wovan neighbors. Their invitation to fellow Wovan to participate in
initiation rituals that they held, and their own participation in the
initiation rituals held in Adiip, in early 1980, were the first such
interchanges to occur in the past decade and were viewed by both sides

as strengthening mutual ties.

Locality groups of the kind discussed here, then, share the aspect
of continuous residence, but such residence may or may not imply close
kinship. 1 want now to turn attention to another usage of the term
yam which implies kinship without necessarily implying residential

contiguity.

Dispersed Groups

In our discussion to date, we have begun with the nuclear family as
a sub-group of the household, the commensal group sharing a single
residence and having close kinship ties. Homesteads were discussed as
being comprised of ome or more households centered around the sharing of
ritual activities. The dispersed kin groups I now wish to discuss
consist of one or more homesteads that share rights of access to hunting

and gardening land.

Figure 24 presents the genealogical interrelationships of a set of
homesteads, introduced previously, that share access to a single hunting

and gardening territory. Note that the genealogical relatioaships are
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known. The members of this large group participate in five distinct
(ritually independent) homesteads. Resideace is not confined to a
single area but 1is distributed throughout a large section of Wovan
territofy. Nonetheless, the men of these homesteads retain active
hunting rights in the same plot of forest land. There is little
competition for access to gardening land in most cases, as land is
plentiful and the distribution of homesteads and the attempt to maintain
gardens as close as possible to the household ensures that homesteads
are rarely in competition for the same plot. Where such competition
occurs, however, it may be indicative of further rifts in group
structure and can be useful in demonstrating that structure. Such
conflict is rarely voiced explicitly in terms of competition for land
but can spill over into all areas of interaction between the two
icmesteads. Case 4 (below) outlines the development of one such

couflict.

Case 4

Figure 20 (p. 133) presents the genealogical interconnections of
the homesteads of the Adiip Tultul (Wunding) and the Adiip Bosboi
(Urai). The historical separation of.the homesteads from a single
ancestral source is also illustrated there. The relationship between
the members of these two homesteads has now deteriorated, however, to

the point where they are in direct couflict over certain plots of



Figure 24: Genealogical Interrelationships of a Single Territorial Group
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gardening land and suggestions are being made that one side might drop

all claims to the land rights they now enjoy.

In public disputes, this suggestion has never been voiced, but both
sides acknowledge that it has been made in private. In essence, the
claim is that the Tultul yam is expanding rapidly and is thus putting
undue pressure on the limited resources of the Adiip area. The bosboi,
Urai, therefore, has suggested that Wunding and his people should leave
Adiip and request land rights from his maternal kinsmen. Figure 25,

below, presents the population structure of these two homesteads.

The case is complicated by the alignment of Urai with his FZS in a
single homestead. His attempts to oust the Tultul and his homestead
from thei; land rights may, in part, therefore, be influenced by the
fact that the children of his FZS will have no claim to that land in the
next generation. His position is made even more tenuous by the actual
expaasion of the tultul's sub-lineage. Inheritance of land rights 1is
through the patriline and ideologically this is immutable, although, as
we have seen, affiliation through matrilateral connections is possible.
The tultul's sub-lineage presently has six young boys living, and the
tultul®s younger brother has oanly just married and is, consequently,
just entering the expansicu phase of the family cycle. Urai's
sub-lineage, on the other hand, has only two living boys (if we discount
for the moment the children of his FZS) and he himself 1s in the
dispersion phase of the domestic cycle. His brother, who 1s younger and

whose wife is still of child bearing age, 1s serving his second



Figure 25: Population Structure of Two Disputing Homesteads
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consecutive two-year contract on a coastal plantation and, some suspect,
should be regarded as a permanant emigrant. Differential fertility, in
this case, appears as a significant contributor to inter-homestead
tension, leading, eventually, to the redistribution of land and the

break-up of the lineage.

I have mentioned that the dispute is not publicly phrased in tevrms
of rights to hunting and gardening land. Rather, it becomes manifest in
a number of trivial accusations. More distantly related homesteads
might, and frequently do, phrase these disputes in terms of sorcery
accusations. In this case, however, accusations of sorcery have not yet
been made, and where sorcery is suspected the accusations are still
directed at others more distantly removed. During the course of
fieldwork, tensions between the two homesteads were manifested in
accusations of petty theft, infringements by animals (pigs foraging in
gardens, or dogs worrying pigs), and careless or unhygenic behavior
(members of one homestead defecating or urinating too close to the house
of the other). More recently, these disputes have escalated to actual
accusations of interference with gardening plans. Urai, on a number of
occasions, accused members of the tultul's homestead of beginning
gardens oan land which he, himself, had intended to plant, and doing so
without consultation. The recent move to coffee planting has
contributed substantially to this aspect of the dispute. The amount of
Wovan land under coffee has increased sharply in the past 3-5 years and
1s still increasing. Coffee, therefore, is in direct competition with

subsistence activities for productive land. Many Wovan gardeners are
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now stating that their present subsistence crops 1n a particular
location will be the last they plant there. Once the crop is harvested,
it will be replaced with coffee. Consequently, despite the fact that
there is no shortage of arable land, there is competition for land now

to ensure convenient and productive locations for coffee groves 1a the

future.

The planting of coffee introduces a completely new form of land
utilization to the Wovan. Laﬁd under coffee does not revert to fallow
as it would in the traditional system. The produce of such gardens does
not enter the communal subsistence coffers of the homestead but rather
becomes highly individualized in the market economy (recall the
description of traditional gardening cycles above). Unlike the
traditional gardening cycle, where gardening decisions in the present
affected land utilization patterns only in the short term, gardening
decisiouns that involve the future planting of coffee affect land
utilization patterns for the foreseeable future. Land under coffee is
perceived as being permanently lost to the subsistence sphere and the
products of such land are seen, not as providing for the general public

but, rather, as the private possession of a single individual gardener.

The shift to coffee, therefore, 1is seen here as puting a strain on

the communal or unitary ideology of the lineage and contributing to

splitting. This strain is first manifested in disputes over behavior
and gardening land and is later translated into disputes over rights of

access to forest hunting land also. Such splitting of lineages and
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subdivision of land has obviously taken place in the past under the
influence of other factors. The Wovan conceive of the present
distribution of garden and forest land as being fixed and unchanging
since the beginning of time. Faced with the composite genealogical
knowiedge of the anthropologist, however, they'too acknowledge that the
ancestors of some men who now exploit different but adjacent forest
areas must have shared in the exploitation of a single area. They view
the process of division, under these circumstances, as being orderly and
explicit. Decisions to subdivide forest land along natural boundaries
are seen as having been made without conflict by any two brothers. The
children of each are then presented as habitually exploiting different
territories and these men eventually come to regard these divisions as

fixed.

Urai's accusations that the tultul and his younger affiliates are
abusing gardening rights are countered by the tultul with accusatioas
that Urai is abusing his hunting rights. Urai, himself, is an active
trader and spends considerable time cultivating trade relationships with
Kopon partners. In this, he is in direct competition with Wunding, who
is also renowned among the Wovan for his trading acumen. Urai, on two
occasions recently, has invited Kopon trade-partners who own shotguns to
hunt with him. This has aroused the ire of his co-owners who feel that
they are being cheated of what is rightfully theirs. Again, as a direct
and explicit response to this developument, Wunding has applied for and
obtained a permit to own and use a shotgun (the first such permit to be

issued to a Wovan) and has assembled the requisite amount of cash to fly
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to Madang and buy the gun. Urai did not contribute to the accumulation

of wealth and is not included among those who expect to benefit from the

purchase.

No resolution of this conflict was in sight when fieldwork ended.
Nonetheless, the course of the dispute itself provides valuable insight
into the processes of land distribution and division. The role of the
tultul's older brother, Main, is also of interest here. He has not
taken an active part in the dispute to date and has not been accused by
either side of any of the incidents mentioned. The dispute may, indeed,
be prolonged at this level of tension for some time due to his role as
mediator. He, himself, is torn between his loyalties to his sibling
group and his andau ('partner', see Chapter 4). Main's relationship
with Urai has always been close; they hunted together, built adjacent
houses, and underwent initiation together. They are closer in age than
Main and his younger sibling, the tultul. Wovan assessments of their
characters are more likely to class Urai and Main together as opposed to
Wunding than to class the siblings together. Urai and Main ~are seen as
being traditionalist, men who prefer hunting to gardening, men who spend
considerable time in the forest, and, consequently, men who are lass
lmportant than the tultul. They are not, according to younger men,

'good men' (n"mbe waiye). Wunding, on the other hand, is seen as

hardworking, a gardener, a man who spends a great deal of time working
for his family, a good provider of food, a man who exercises great taste
in trading (accepting ouly the best quality items) and, consequently, he

is frequently used as a broker by other men who do not have trade
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partners among the Kopon. According to younger informants, he knows
nothing of money, but he is always judged to be a good man. He became
tpltul, in preference to his older brother and his classificatory FB,
because he stayed hoﬁe (a characteristic highly praised among the Wovan)
and did not spend long periods in the forest. He is, however, and this
1s important, rated as an excellent hunter when he does undertake a
hunting expedition. In this, he contrasts markedly with his
classificatory FBS, Wovin, who is viewed as a man of low prestige who

stays at home but who has completely abandoned hunting.

Attention has been focused, so far, on the role of patrifiliation
in the access to land, both for hunting and gardening. But, as we have
seen, there are numerous instances of matrifiliation. The treatment
here mirrors Wovan presentatiom, as they rarely mention any possibility
of gaining permanent access to land by matrifilial ties. The form in
which the Wovan present the information to the ethnographer is as
follows. An individual has unlimited access to the lands of his own
patriline. He has limited access to the lands of his mother's
patriline. He has no access at all to all other land. Pursuing the
problem, one discovers, that the individual may hunt or garden on any
land owned by his patriline without prior permission (see Bell 1953 for
a similar account of land rights in Tanga). His rights of access are
equal to those of all other members of his patriline. To obtain rights
of access to the land of his mother's patriline, he must obtain
permission from his mother's brother. Rules of etiquette state that he

cannot ask for permission to hunt in the forest of his MB but instead
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must wait to be invited to do so. Consequently, the individual never
hunts alone oun those lands but does so only in the company of his MB

(real or classificatory).

The same rules do not apply to the use of gardening land. When an
individual is forced to seek refuge among his matrikin (as was the case
in a number of instances already cited) he obtains usufruct rights in
the gardening land of the group among whom he seeks refuge. These
rights are not renewed on a year~to-year basis (each time the individual
seeks to plant a new gardean) but obtain for the lifetime of the
individual. They do not, however, extend to the children of the
individual (the grandchildren of the original woman through whom
affiliation 1s obtained). This is presented as a statement of fact by
Wovan informants and i1s not seen as problematic. In the two cases where
such rights are due to be challenged, it 1is asserted that the children
will have to return to the natal home of their father and reclaim their
land rights there. In reality, however, such negatious are problematic
for a number of reasons. The emergence of 'hamlet groups' (as described
above) provides youths growing up with identity groups that they are
reluctant to forego at adulthood. Marriage to a hamlet group female
permits continued residence and the activation of her children's
matrifilial rights. Parallel-cousin marriage (see Chapters 5-7)
provides a mechanism whereby matrilaterally related males can manipulate
the genealogy to achieve the appearance of being agnatically related.
Such genealogical manipulation is not unusual in the New Guinea

Highlands ethnographic record (see, for example, Cook 1972).
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The lack of depth in Wovan genealogies (three generations being the
mean depth of reliable information, and many genealogies lack precise
informatioa even in the grandparental generation) and the brevity of
European contact prior to fieldwork (only 16 years), makes assessment
of historical changes among the Wovan extremely difficult.
Consequently, I have focused attention in the foregoing presentation on
the possibilities for change and on the men who are presently
manipulating the situation to achieve desired ends that are contrary to
accepted ideology. The base-line character of this-work prohibits
desirable statements of completed fact. We must be satisfied,
therefore, with ongoing social relationships and the possible future

outcomes of these relationships.

I have referred to the dispersed kin-groups presented here as
lineages because that is how the Wovan coaceive of them. 1In Wovan
ideology, these kin-groups counsist of agnatically related males and
their spouses and children. They coantrol areas of both hunting land
(gii) and gardening land (moru'a). They are not the maximal units
in Wovan social organization, however, and it is necessary to present a
brief discussioan of these maximal units before attempting to assess the
overail structure of Wovan kin-group organization. For counvenience, 1
refer to these maximal units as 'clans' &although the difficulties in

this designation will become obvious as we proceed).
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Wovan 'Clans'

In the introduction to this chapter, I presented the maximal usage of
the term yam as designating a non-co-resideat kin-group. The lineages
described above also fit this description. The usage I now wish to
discuss differs significantly from that more restricted usage 1n the

following regard:

Mar am yam = Maram c¢lan

un-occupied named land area + yam = clan

Here we are dealing with a named area of land which the kin-group
no longervoccupies but from which they claim to have migrated in the
past. The present day representatives, therefore, presume themselves to
be related as the coumon descendants of a person or persoas who occupied
a single territory in the past, Exact genealogical relationships are
not known. 'Clans', therefore, counsist of a number of named
area-of-residence kin-groups. Further, as will become obvious below,

not all Wovan belong to these larger units.

Figure 26 presents an outline genealogy of the Maram yam, the
largest such group among the Wovan. Here, as before, I will begin by
presenting the Wovan ideological picture of such a unit, that is, in
terms of a group of agnatically related males. Later, we will be forced

again to take cognizance of matrilateral affiliation and ongoing

processes of assimilation.



Figure 26: Skeleton Geneaolgy of the Maram Clan
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The Maram yam is seen as being founded by a single individual, an
uunamed male, who was a resident of Maram (an area in the lower Arame
river valley), seven generations before the current adult generation.
This male, who had two wives, produced a single son by one wife and a
sibling set of three sons by the other. Two members of the sibling set
are unaccounted for but the third married and had a son. The lone male
child also married and had a daughter. These offspring, being
parallel-cousins from half-siblings, are ideal marriage partners and
they in turn married. They produced three male childrea. These three

men are the direct ancestors of the three segments of the Maram clan.

Only one of these three siblings is named. This male, Wokal,
represented as the eldest, established a residence in a place called
Hririvai and his descendants today occupy the land around the hamlet of
Adiip. The second sibling, unnamed, established a house in the lower
Arame valley (but note the disputed claim pp. 168-170). The third
sibling, also unnamed, established his house between these two and his
descendants today occupy the area known as Hrahrunamp and some are

considering migrating back to the original point of dispersion in Maram.

Diagramatically, I have represented uncertain, fictive, or disputed
claims by a broken line. The homestead of Yakupa and his siblings and
FBS claims to be Maram and provides the genealogy as given in Figure 27.
Their FF, according to them was a child of the middle founding sibling
who established his homestead in the area of Faib . The genealogy

. . .V
obtained from informants currently resident in Faib , however, does
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not include Yakupa as an agnatic relative. A number of other Wovan
informants agreed that Yakupa et al. are indeed Maram but still others
claimed that they are descendants of recent Aramo immigrants who married
Wovan women -and adopted uxorilocal residence among the Wovan. Yakupa
and his siblings do not deny the close Aramo connection but they
represent this connection as matrilateral. They maintain close ties
with their Aramo kin and the youngest male of the sibling set has
married an Aramo woman who had been adopted into their homestead as a

child.

Figure 27 (A-E) presents the series of claims and counter claims
assoclated with the case. In this light also, the confusion over the
exact genealogical connection between the members of Yakupa's homestead
and those of Wotse's homestead takes on an added significance. Figure
27A presents Yakupa's version of his rights to inclusion in the Maram
'clan' as a legitimate agnatic descendant of the Faib' sibling.

Figure 27C presents his statement of his relationship with Wotse. The
kinship terminology employed between the two men and between their
children, however, implies that they are parallel cousins rather than
cross—cousins and the proposed amalgamation of the two homesteads (see
above pp. 130-131) is on the grounds tnat they are agnates. Figure 27D
presents the implied relationship. Figure 27E presents Wotse's own
statement of the relatiouship he has to both the Aramo and Wovan people.
He clearly locates himself as an agnatic member of a different Wovan
clan, Longgia. Wotse's version of the genealogical relationship does

aot, on the surface, contradict the claim against Yakupa's membership of
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Figure 27: Claims and Counter Claims of Clan Affiliation
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Maram. Unfortunately, a number of other informants firmly held that

Wotse, himself, was a member of Maram.

How might all these claims and counter claims be considered within
a single framework? If we view Wovan 'clans' as political alliances
justified on genealogical grounds rather than purely genealogical
coastructions, the situation becomes clearer. The 'clans' coatrol
specific scarce resources, such as lime deposits (necessary for betel
chewing), and we will consider these below. However, they are also the
fighting units of Wovan society. The 'clan' was the unit within which
raiding and feuding did not, or at least should not, occur, and the
members had an obligation to assist one another in warfare. Viewed in
this way, one should focus attention not oa the rights of membership
by virtue of genealogical comnnection but, rather, on the obligations
of membership. Fulfillment of the obligations entitles one to
membership rather than this membership being ascribed by birth.
Membership in the associational corporation is achieved and continually

revalidated.

I have already indicated that one of the most important obligations
that one had to fulfill as a member of the association was to refrain
from hostilities towards one's fellow members and to assist them in the
conduct of hostilities towards non-members. Traditionally, Wovan
war fare was, for the most part, couducted among the Wovan themselves.,

Relations of enmity (kowal a mul..'enmity between', 'hatred in the

middle') existed between specific kin groups. Thus, the Hrahrunamp
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yam recognized a traditional enmity relationship with the Irump yam.
This enmity was manifested in a series of small scale raids and
ambushes, mutual avoidance when possible, and strongly voiced sentiments
of fear of the other. The last reported death from such activities
occurred in the mid-1960's. 1In this final raid, one Itump male was
killed in retaliation for a suspected death by sorcery of an affinal
relative of the Hrahrunamp yam. Assistance on this raid was obtained
from the Adiip yam and from the Woroints yam (the homestead of

Yakupa). The Irump yam, in the long series of raids and retaliations,
had obtained assistance from the other Adiip dwellers (the Sios Komiti

yam) and from the neighboring HrennIngk yam.

Given the small scale of Wovan warfare, ralding parties rarely
exceeded six or seven men., Not all of one's allies would participate in
any single euncounter. This, in some respects, increases the importance
of the role of 'ally': one on whom one can count either to participate
on one's own side or to remain neutral; one whose territory one can
safely pass through without fear of attack or betrayal on the way to and
from the fight. Keeping open one's avenues of retreat, should anything
go wrong and a hasty retreat become necessary, was an important
consideration in the strategy of alliance. Sketch Map 5 presents the
territories controlled by various Wovan political alliances and clearly
shows the accessibility of enemy groups to one another and the room for

maneuver available to the raiding party.
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Sketch Map 5: Control of Territory by Political Alliances
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The necessity of maintaining avenues of accessibility also becomes
obvious in the consideration of forest and hunting resources. Without
such avenues, it is possible that a homestead or lineage could be cut
off from their own hunting grounds, thereby being impoverished both from

the viewpoiant of subsistence and, perhaps more importantly, from the

S

conduct of ritual.

One further set of scarce resources is coatrolled at the level of
the alliance: that is, the three lime deposits of the lower Arame and
Morungk River valleys. Lime 1is obtained and processed by large grcups
of men working together. The fact that only three workable deposits are
known to the Wovan requires that agreement be reached on who has access
to each of these. The Maram alliance, as a corporation, claims
ownership of one of those deposits. Another is claimed by Longgia, a
simllar alliance but of lesser genealogical depth; The third is
controlled by Waini'a, an alliance centered around the Fatok lineages.
The members of each alliance cooperate in the extraction and processing
of lime and it is distributed in bulk to each cooperating homestead.
Lime is stored in large bamboo containers in the homestead and 1is
distributed from these containers to the individual members of the
homestead who keep their private supplies 1in decorated gourds or,

nowadays, in old tobacco tias.

Above, I discussed the idea that not all Wovan homesteads were
members of, or admitted membership of, these large political alliances.

If one held to the ideological position of the Wovam, that these are
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Figure 28: The Composition of Wovan Confederacies

Name Number of Homesteads Distribution
Maram 10 Adiip
Ba'an
Hrarunamp
Fatok
Aribi
Faibv
Worolnts
Maram
Longgia 9 Adiip
Fatok
MIle
H wmb1a
Aribi
W tok 7 Funkafunk
Hruatl
Bolidzip
Wongganu'a 4 Fatok
Kaiwa
Yinimul
And zuba
Waini'a 3 Fatok
Honggauye 2 Ai'ump
Bu'elup
Gauli 2 HrennIngk
Gnami
Wodiip 2 Wodiip
Ai'ump 2 Al'ump
Funkafunk
Tsauye 2 Tsauye
Irump 1 Irump
Y ku 1 HIndabru'a
Waiwe 1 Heende
Har andar 1 Har andar
Fuinam 1 Fulnam
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genealogical and, therefore, 'clan like' structures, this would
introduce a serious problem to the analysis. Why should some liieages'
combine into clans and not others? Viewed as alliances or, in
Pospisil's (1963) terms, 'confederacies', one can see the possibility of
alternating affiliacion and the advantages of remaining cutside the
alliance in some iastances. To appreciate the situation, we must return

to a coasideration of the total structure.

Figure 28 presents an outline of the main Wovan confederacies and
their constituent homesteads. The 48 homesteads combine into 15 named
groups. Of these, however, only Maram maintains a structure of
undemonstrable genealogical connection and oaly one other, Longgia, is
widely distributed over comsiderable territory. The third large
alliance, W tok, is highly localized around the Funkafunk area and is
named for the small river that flows through that territory. As such,
it departs, as do the remaining units, from our original definition of
the 'clan' as being designated by the name of an area in which the
members no longer reside. These three large alliances account for 26 of
the 48 Wovan homesteads. Ten homesteads affiliate with Maram, nine with
Longgia, and seven with W tok. The remaining homesteads are divided
among twelve groupings with five homesteads remaining as single
unaffiliated entities. These remaining units, therefore, at no time
exceed the size and complexity of the locality groups discussed above.
Two of these units (Waiwe and Gauli) comprising three homesteads, are
considered offshoots of larger groupings among the Aramo. Two others,

one consisting of four homesteads and one of a single homestead
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(Wongganu'a and Irump), are regarded as agnatically related to the
Kopon. All are seen as having exploited marital alliances to obtain
control of Wovan land. No information could be gathered, considering
the short span of historical information available, as to whether the
Wovan consider the lands which these groups now exploit to have been
acquired from currently existing Wovan kin-groups, or from groups that
have become extinct, but no claims are made by curreant informants that

the territories exploited by these people are not rightfully theirs.

While these non-aligned units do not sacrifice access to forest
hunting lands, they do not have a guaranteed access to the limited lime
resources of the Wovan. For this, they are depeandent on the goodwill of
the owners, and in the case of the five unallied homesteads, they are
dependent on sources outside Wovan territory. Lime, like hunting land,
is a highly valued scarce resource, but unlike hunting land, it can be
traded and nought in small quantities. A homestead, therefore, is not
dependent on year round access and can trade for its requirements,

Since the impositioa of the Pax Australianis, one need no longer

participaﬁe in large confederacies to guarantee access to hunting land.
There is no longer any danger that one may be ambushed and killed when
passing through the territory of another kin-group. Today, the Wovan,
conscious of past warfare, are reluctant to talk of old animosities and

downplay the importance of these large groups in the past.

In the next chapter, I wish to focus attention on other aspects of

social solidarity and dissonance in Wovan society. However, a brief
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summary of the data presented here is in order.

Summary

In this chapter, I have built up a picture of the group structure
of Wovan society. 1In doing so, I have conceatrated attention on kinship
and locality as the bases of group composition. These groups are
perceived by the Wovan to consist of agnatically related persons and on
this basis, I have called them by the terms 'lineage' and 'clan'.

Groups as large as Maram are seen as fanger hrIlle hrangxup...'carried

by one penis',

I began by coasidering the anuclear family which was presented as
analytically valid while being ideologically unrecognized. The
household was presented as the commensal unit, vitally important as the
cooperative work group in gardening. Homesteads coansist of one or more
households and are the principal ritual units. Finally, homesteads are
seen as combining into larger named units whose principal function in
the past was the conduct of warfare with other similarly coastituted
groups. In passing from these minimal to maximal units of the society,
we showed that, while the ideological emphasis on agnation remained, the
agnatic composition of such groups declined. Correlated with this
decline is a shift from ascribed to achieved membership. One is a
member of a family or household by ascription (or by legal processes,

such as adoption, which function to fulfill the requirements of
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ascription). One is usually a member of a homestead by ascription but
may achieve membership. One i3 a member of a 'confederacy' by
fulfillment of the obligations of a kinsman. The argument is not that
"we do not fight amongst ourselves because we are xinsmen', but rather,
"we are kinsmen because we do not fight amongst ourselves'. Thus the
actuality of agnation may be manipulated and the ideology of agnation

preserved.

In the following chapters, we will see how this formal group
structure is manipulated through marital ties (Chapters 5, 6, 7) and
through ritual and informal relatioanships (Chapter 4). 1In presenting
the information in this way, I do not wish to assign any existential
priority to the formal group structure that is then undermined. The
reality of the Wovan 1is bound up with informal relations, the events of
daily living. For them, however, these relatioans are phrased in terms
of group relations. By presenting the formal group structure first,
therefore, we may better perceive Wovan social organization from a Wovan

perspective.
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FOOTNOTES: CHAPTER 3

1. At the time of Government contact, luluai (village headman),
tultul (assistant to the village headman), and bosboi (assistant to
the tultul) were appointed. Since mission contacc and the
establishment of a medical aid post, sios komiti (church committeeman)
and health komiti (medical coumitteeman) were appointed. The Wovan
take these titles very seriously and these men are always referred to
and addressed by title rather than by name or kin term.

2. Recent demands by both government officials and mission authorities,
that the remains of the dead be interred immediately after.death rather
than placed on a raised platform, have not yet begun to affect Wovan
initiation practices but will do so in the future. However, at least
one case of 'accidental' disinternment to salvage the skull and long
bones of a buried corpse is known.



CHAPTER 4: THE SOCIAL ORGANIZATION OF RITUAL

In the preceeding chapter, we dealt with the composition and
interrelationships of'social groups that the Wovan couceive of in terms
of agnatic kinship. In the preseat chapter, T want to turn attentioa to
other aspects of the maintenance of social order. Specifically, I want
to discuss the creation of ties through ritual that cross-cut kinship

but that, nonetheless, form permanzat bonds between individuals.

My aim, in this presentation, remains very modest. 1 wish to
present an overview of the organization of Wovan initiation that will
allow us to understand better the totality of Wovan organization. I
cannot pretend to explicate the complex symbolism of Wovan initiation
ritual in any detail. Such an attempt, as is evident from recent
publications (Herdt 1981, Lewis 1980, Poole 1976), is worthy of a study
in its own right and will have to await a future work. My concern,
therefore, is primarily with the organization of personnel (who
participates in specific Wovan initiatioa trituals? what effects do these
rituals have oa the sociological characteristics of the participants?
what is the level of organization and frequency of occurrence of these
rituals?) and only secondarily with the 'content' or ‘meaning’ of the

ritual actions themselves. 2
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One further word of caution is required. The rituals, discussed
below, may, theoretically, all occur within the context of a single
event. I shall present them as so doing (see Figure 29). However, I
did not witness any Wovan ceremony in which initiates were inducted at
all levels during the same event. 1In fact, it is unlikely that any
homestead would have men and boys at all the appropriate stages oan the
same occasion. For the purposes of presentation, therefore, I have
combined the descriptions of two major ceremonies. Further, due to
Wovan sensibilities, I was permitted to witness ounly the initial portion
of the final initiation rites (the aime stage), and my description of
this stage 1s, therefore, necessarily abbreviated. All other rituals

were witnessed personally.

Figure 29: Sequence of Events at Male Initiation Ritual

Day 1 ~ afternoon Older men enter the aime room., Aime initiations

Day 6 - dawn - Older men emerge from the aime room
night - Hamo skin heating ceremony
Day 7 - morning - Hamo initiates led to bush house
Day 8 - night - Angge initiations conducted at main house

Day 9 - morning - Net hair covering ceremony
morning - Angge initiates kill pigs

Day 10- morning - anganaiv ceremonies conducted
afternoon - pork distribution
night singsing
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Case 5: The Male Life Cycle

"Aru'ang an komaidzine..."Tomorrow we will singsing"

Among the Wovan, the singsing (p.e. 'any festival involving
singing and dancing), is the culmination of a week or more of intense
ritual activity. To the outsider, or to the ethnographer early in his
fieldwork, it might appear to be the only activity involved. For months
prior to the festival, it is the sole topic of conversation of the young
men who will dance (women have a very limited role in Wovan dancing as
indeed they have in all Wovan ceremonial). In the days and weeks prior
to the singsing, young men sit for hours creating and beautifying the
costumes they will wear when danciang. Bird-of-paradise plumes are taken
from careful storage and fitted to the long cane shafts on which they
will be placed when dancing. Out of sight of the young women, the young
men practice their dancing, each admiring the technique of the other and
commenting on how his bird of paradise plume waves above his head. Even
casual visitors to Wovan territory are invited to remain to watch the
singsing. Even without their paraphenalia, the young men will
spontaneously begin to dance to express their good humor. "Aru'ang an

komaidzine." "We will dance in the future", the near future.

In all this cheerful banter, however, no mention is made of the
serious events that must occur before the singsing. One might be

forgiven for thinking that they are of lesser import than the display in
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dancing, but the opposite, in fact, is true. Rituals and things
pertaining to ritual are not joking matters. They are not something to
be laughed about and mocked, even among men. They are secret. They are
known only to men. These initiation rituals, in particulaf, are known
only to Wovan men, and to know them makes one a Wovan man, The
definition is reflexive. All Wovan males go through these initiation
rites and only Wovan males do so. Therefore, to know and have
participated in these rituals makes one a Wovan male. This view of the
import of initiation is not just that of the ethnographer alone but also
that of the Wovan themselves. Secrecy is, therefore, vital, not only to
prevent outsiders from learning the content of ritual but also to
prevent women and uninitiated youths from learning secrets not

appropriate to them.

Figure 30 preseants an outline of the stages through which each
Wovan male passes. WNot all are secret and not all are regarded as of
equal importance by the Wovan themselves. Importance and secrecy are
indeed closely allied.This will become obvious as we describe each stage
and the overwhelming importance of the final three stages becomes clear.
I shall first describe each stage and then return to place these stages

in the context of a single ritual event.



Ceremony

Anganalv

Honge

Ka

Hamo

Angge

Alme

Figure 30: Wovan Initiation Rites

Insignia

cane belt
shell necklace
new string bag

nose plercing

bark hat
black fruit oil

black net hat

white cockatoo
feathers

residence with
elders in inner
sanctum of the
ceremonial house

Age

4-7 years

7-10

15-17

15-18

21-25

26-45

Public/Private

public

private

private

private

private

private

Duration of Stage

7-9 years
(until 9-10 years old)

5-10 years

3-6 months

2 years

?

until death

€8T
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The First Stage: anganaiv

Unlike female children, who are clothed a few days after birth,
 Wovan male children remain naked until somewhere between the ages of
four and seven years. At some point during this period, im conjunction
with other rituals at the ceremonial house, the young boy goes through a
dressing ceremony. A similar rite has been described by Jackson (1975)
for the Kopon, and I shall follow his terminology in referriang to it as

"the dressing up ceremony'.

The anganaiv ceremony 1is conducted in mid-morning (daylight) and
is witnessed by both males and females, initiated and uninitiated.
There are no secrets that pertain to it. The young initiands are lined
up standing near the end of the ceremonial house. If, as is sometimes
the case among older 1initiands nowadays, they have begun wearing a piece
of cloth as a genital covering, this is removed. Each initiand has a
ritual sponsor (nomai) who has been asked by the boy's father to
conduct the ceremony. The nomal does not receive any direct paymeant
from the father at the time of the initiatioa, but his relationship with
the initiand is expected to exteand throughout the lives of both. He
expects to be rewarded with gifts of pork when the initiand has matured
and is conducting his own large scale distributions, and when he, the

nomai, 1s an old man.

The initiands' nomai stand before them holding a long piece of

unsplit cane. The nomai split the cane lengthwise while uttering a
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short incantation asking that the initiands grow tall and straight as
the sugar cane. The inner fleshy part of the cane is scraped away and
discarded and the cane is fashioned into a belt that circles the waist
of the initiand four or five times. This belt is slipped on over his
ankles and the nomai pauses afr each joint as he brings the bélt up the
anganaiv's legs and finally draws the belt tighter around his waist,

A new net genital covering, wolits, is then hung from the initiand's

belt.

The anganaiv (as the initiand is called, remains standing while
his body i3 rubbed from hair to ankles with the oil of the marita
pandanus, giving a reddish sheen to his whole appearance. He 1is then
presented with his first net carrying bag, which is suspended from the
neck to hang down his back, as is the fashion of men. Like all men's
net bags, this is about one foot square. Finally, the anganaiv 1is
presented with a double row of large cowrie shells, which are fastened,
like a collar, around his neck (again in the manner of men). He is then

fully dressed and is permitted to sit down.

The night before the dressing-up ceremony, pigs' heads have been
placed in earth ovens and permitted to remain cooking overnight. The
last of these to be removed 18 kept until after the ceremony and a
portion of the meat is given to the anganaiv. A small marsupial has
been placed in the oven with the pig's head and this 1s also given to
the anganaiv. He places the bones of the meat he has consumed into

his net bag and carries them with him until the end of the ritual period



186

(see below, pp. 218-219). On the final day of the ritual period, he
takes these bones and places them in the fork of a young betel-nut palm.

Thus, they will rise upward as the palm grows and he, like them, will

grow straight amd tall,

Prior to the anganaiv ceremony, the boy is said to be herre

muinde (herrz ..'other', 'nothing'; muinde..'remains', 'to be').

The ceremony is the first step in creating the man that will finally
emerge. The social status of the anganaiv is greatly altered by going
through the ceremony. He acquires his first taboos in that he may no
longer call his sponsor by name but must refer to and address him by the
relationship term nomai. He acquires his first life long obligations

in that he is indebted to his sponsor and must, in the future, make him
gifts of pork and assist him. He acquires his own social credits in
that he will expect to receive payment on the death of his nomai from
that man's kin. He is no longer 'nothing' but becomes a real male in

his own right.

The anganaiv ceremony is neither secret nor does it involve
physical or psychological pain for the initiand. It is a brief
ceremony, and there is an air of joviality throughout. There are no
food restrictions placed on the initiates. Once the ceremony has been
completed, the initiands are permitted to continue to play like other
children. Thereafter, however, they are expected to spend less time in
the company of their mothers and to spend more and more time in the

company of thelir peers and‘fathers. Theoretically, those who undergo
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the anganaiv ceremony together are andau to one another (see below,

pp. 220-225) but I have never heard this form of address used by persoans

of ‘this age-group.

The Second Stage: Honge
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