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Abstract 

The thesis deals with missionization in the Papua New Guinea 

Highlands and particularly with tne lutheran impact in the Eastern 

Highlands . Based partly on fieldwork research undertaken between 

1976-78 at Kiseveloka in the lufa District, Eastern Highlands 

Province, Papua New Guinea, the study sets the mission impact against 

the histor_y of contact between Highlanders and Europeans in the 1930s. 

The Lutheran impact at 1\iseveloka and elsewhere in the Highlands is 

examined, focuss ing on two issues: the nature of indigenous response 

to contact and evangelization, and the role of New Guinean mission 

workers in the rapid conversion of Highland populations durin~ the 

1950s and 1960s. Conversion and related change in village society is 

considered in terms of the interaction between older political and 

econo~ic processes in Highland societies and the impositions of 

missions and government.. In the light of thrs, the following issues 

are considered at length: the nature of Lutheran evangelistic policy 

and practice; changes in village leadership; the nature of 

congregational leadership in the current setting of post-conversion 

decline in mission support; and, finally, the f~ctors underlyin~ this 

decline and village rejection of Christianity. 
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THE STUDY OF MISSIONIZATION: PERSPECTIVES AND METHODS 

This is a study of missionization in the Papuan New Guinea 

Highlands, and especially of the impact of Lutheranism and the response 

of Highland peoples to that i01pact. The dominant theme is social 

change. In this introductory chapter a number of theoretical issues 

are expl ot·ed whi ell beat on the approach adopted in this study. Here 

we are principally concerned with perspectives and research methods 

and the problems which underlie these matters. 

The process of change among colonial peoples has been largely 

bound up 1·1ith the mission impact. We convnence with a discussion of 

the dominant theme of change in the missionary enterprise . 

Missions and Change 

If imperialism can in part be taken to mean that process by 

which one culture out of a sense of its own superiority comes to 

dominate other cultures, then the missionary enterprise is imperial

istic. The missionary enterprise is born from assumptions of 

superiority; not in this case necessarily from a racial, political, 

economic, or more generally a sense of culturc.l superiority, but from 

a sense of rel igious superiority. The centnl assumption btrilt into 

the mission expansion is the unquestioned superiority of the Christian 

gospel over and against every other form of religion. To superiority 

is added exclusiveness, for as the missionary perceives it the claim 

of the gospel is that on it and it alone hangs the destiny of mankind. 

Only the ~ospel offers the 111eans to sa'lvation to a lost and doomed 

1vorld. 

The missionary, especially during the 19th century, may have 

shared the general imperialist assumptions of others, seeing his lot 



l.. 

partly in tenns of vague ideas about the 11White man 1 s burden .. and 

''uplifting the natives 11
• It was after all the missionary Livingstone 

who coined the imperialist slogan 'Christianity, Convnerce, Civilization'. 

But that is not the point . For however such notions help to understand 

the reasons why the i mperi a 1 powers bumb 1 ed their way into the 

colonial adventure , they do not explain much about the missionary 

enterprise and the drives which motivated it. The missionary neither 

bumbled his way into Africa, the Pacific , and elsewhere, nor was his 

presence there the result of any vagueness of purpose. The religious 

impcridlism of the missionary movement of the 19th and 20th centuries 

\'las a response to what was understood as the divine imperative under

lying the standard missionary slogans : 11 Go ye into all the \'/Orld", the 

purpose of which being to "Preach the Gospel ~o every livins creature 11
• 

The exclus ive claims of the gospel and its universal 

applic.ability to "all sorts of conditions of Men .. were to the missionary 

mind unequivocal matters. Indeed, there would have been little point 

in being a missionary if one thought otherwise. The missionary 

enterpri se commenced with assurance. Moreover, the missionary was 

fortified by an understanding that he was about God 1 s \'/ork. Not on 

him, a mere instrument, did the evangelistic task depend . That task 

could it was believed only prosper and be accomplished by the active 

participation of the Almighty in the venture. The missionary was 

certainly a necessary agent, but it \'tas the "Spirit of God" \'lorking in 

the hearts and minds of the African or the Pacific Islander that would 

make conversion pos sib 1 e. 

But it was not just this assurance, this certainty of purpose 

that made the missionary such a formidable and unique colonial figure. 

The missionary task was not simply fulfilled with the preaching of 

the gospel. Even the most individualistic of missionaries accepted 
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that conversion had social implications , and all missionaries worked 

actively to realise these impl icutions in the creation of religious 

institutions . The creation of churches occurred by design . From the 

outset the missionary wc1s conllnitt(!d to the task of building a chut'ch. 

The gospc 1 waul d produce converts; converts waul d need to be 

organised. The succe5:;ful creation of churches among colonial peoples 

meant chan1Je and frequently drastic chdnuc . .~11 too readily, as we 

shall see in this study, missionaries adopted a negative and 

prohibitory stance towurds the cultures of the mission field. 

Missionary estrangement from these culture~, as much as anything else, 

led to the short-si ghted and ethnocentric view that Christian purity 

demanded a comp l ete breal~ \'lith the past. In effect , conversion usually 

became a strict choice between old and new. In the colonial setting 

mission Christianity \'las a revolutionary force. It \'las not the only 

factor affecting change, yet, Christianity frequently exerted a more 

profound and pervasive influence in the 1 ives of colonial peoples than 

any other . 

The present study was generated by this emphasis on change in 

mission Christianity and especially by an interest in conversion -

understood here as a positive mass response to the mission impact. In 

turn this interest in conversion largely determined the choice of area 

for this study; the Papua New Guinea Highlands. A number of factors 

were involved here . First, colonialism effectively began in the 

Highlands only during the 1930s. However, for many Highland peoples 

direct and sustained contact with aliens 1 was experienced even later, 

follo\'ling the Pacific war. Second, missionization on a large scale 

occurred during the 1950s and 1960s and was extremely rapid. By 1942 

only a sma ll number of Highlanders had been baptised2, yet by 1967 some 

16 different missions active in the Highlands were claiming bet\'leen 
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them approx imu te 1 y 400 , UOO mctlllwrs, Ol' some ~7 per cent of a 

popullltion o1 700 , 000 . 3 

The fact that the choice of the Papua New Guinea High 1 ands vm c; 

influenced l>y i ts t'CCcnt, contact, hi stOt'Y and by a more recent 

phenomcnul l'utG of conversion , indicates that the study as originally 

conceived contu in cci c.:crtnin built-in assumpti ons about history. It 

is necessary to explore these assumptions and tllcir bearinn on the 

perspective~ and method s employed here . 

The St~uy of Co lpJl.i_a_l lli s_t_o,ry 

(i) lnt.r.usi~n. _a!l~l _Imp.o_sit_i_on 

llistoridns have tended to treat colonial history as an extension 

of the domestic history of the imperial powers . We knov1 a great deal 

f1·o~1 histot"ical t·csearch about the explorers, who they were and where 

they \·lent ; about colonial administt·ators and their problems in 

administering lat·ge areas usually with limited finance and manpower ; 

about missionaries ar.d the manner in which their pioneering ~'lark was 

consolidated and expanded . In discussi ng colonial history in these 

terms historians have consistently emp has i sed the policies, activities , 

and achievements of the European colonialist . This approach is a 

perfectly valid one, but this emphasis gives the impression that 

history (say, in the Papua New Gu i nea Highlands) commences \'lith the 

advent of Europeans (see Souter 1974:157-93; Biskup 1968; Willis 1969}, 

and that the subsequent colonial process is largely explicable in terms 

of the policies and practices of the European intruders (see Radford 

1972). 4 

This emphasis on intrusion and imposition in the study of col onial 

history stems almost entirely from the use of conventional historical 

met hods and the weight given to written sources; government and mission 

records, diaries, correspondence, autobiographies, etc. the great 



pt·oportion of which hu~ Llccn witton!Jy [uroponns . Total rcliilncc on 

such mdtcria1 must 1 imit and, in a sense, distort tho colonial 

pictut·c , it only fot' tlw reason that colonial peoples , \•lho have 

!JUilt!l'dlly OL'Uil pn~-1 i tl!l'utu ((•specially uurinD thn fot·mative pcriou 

of <:olonial expans ion), have loNm urh.thln to proviuc written accounts 

which thn t'C!!Ieat·chur mi ~{t.)~ US(! to balance the perspective drawn from 

the vtrittun soutccs . 1\!rspectivc and m<!thod have all too often 

cum!Jincd to pt·usent a lopsicJtld historicul view in which colonial 

peoples uppecJt' us llhll'!J ·inal to thcit• O\·m history. 

!here lll'l! huwcvet· exceptions. fhu historian Vun!:iina (196!>) has 

at'Ulll!U for \1 t'f!il!JlH'Jisul of historical methods lat•yaly in the stutly of 

1\fril:an histOt·y , und stt·~ssed the importance of the oral traditions 

of imligenou~ !Jeopies of coloni11l and even pt·c-colonial history. 

Methods designed to record these traditions have an obvious merit; 

they enable the historian to either present a possibly, radically 

different his tori cal account seen from the viewpoint of the indigenous 

population, or to utilise oral traditions to balance the inter

pretation generated from other colonial records . More recently 

Vansina's np~roach has had its advocates among historians of Papua 

New Guinea, but little material based on oral accounts dealing with 

the contact history of the Papua New Guinea Highlands has so far been 

pul>lished. 5 

{ii) ~~P.Q!l_~e and Par_ticipatiol}_ 

Colonial historians of the Pacific have generally failed to 

grasp the potential importance of response to the colonial intrusion 

and thus to account for change at least partly in terms of such 

response. It is partly true that colonial institutions grew more 

directly from the initiative of the European colonialist than to any 

major influence \'lhich colonial peoples could bring to bear upon such 
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ill'.t.iiutiOII!o. 1 n tl !,{•ll !oP thi '· i 'j il'Ull of tilt• t:hUl'f.hQG j n l'ilPllll Nm·l 

liuim:.J, \·Ill i<.ll llllVl' <i(•V(! I oped .11 onu the 1'i no!, of the Luropcttrt 

·jn~ tituiiwl'. 1t'(Jill \'lhi <.;h tile mi !,•,ionarifl'i thetti!,Olvm; ~ IH'llll tl · But tid!; 

i!i ',(l Olll.V i 1 t.lll ~ l.l!tn' <..h lL r, l!(:ll ol 1o d llldlhl tJ011ll!llt !,tl'ut.tUl'() , Yet ltiUGh 

ot it!. •, iqni I it: 1111t l' htll '•tt.:ttn•i•.tit::. vmuifl llu ol)r,c.;ur·utl if vit.Mud 'lol uly 

tit• tl !olll't u t I'Ct; I Uh i tl ~ . t i Llll Ulll'(~,llll.l\H.,V . I1 \'IC C'1111111UilCCl i IlL tuad u t 

t.hu ~pw;•,··l'OOt ! , tl Vl!t'Y cl it i Ul'UIIt !Wl'!ijl(!l;t i VO OtttOI'!Juc,, IIUt'G v·j 11 t1tj(l 

!oUI'I.iU1'1. itll' t.tw dtLO'cll 'i !; UXIJ I'IHJ ' oUd tiH'Oll!lll lOCul CUilUrUUi.ltiOil!J, 

whit:lt cuuld not l!ttve l.ll 'PII 1 Ot'tued ~·1itltout. nttt'liot' rQ~IJOnsu to ttto 

nth.iw~on·y i11it.it1t.ivt! . !hut t,tl.t. nut 011ly ntuue tho c.:onur·e~lltiontJ LliH.l 

thu·, ,, t.ltlll't.it l ·u ~. !,ii.Jl c , l•ut the pa!;t ,uHJ prnacnt ·invulvlmttmt of 

vill iltfl'l' !-. i 11 tiw con~.Jt't!~Jd t ions ami oihm· 1 evcl s of chut·ch Ol'Uuni z

t~tiun lle1.t!l'llli rw~, to J ;· .,tfketl dt!~Jt'C!l' tha pre!H.!Ilt chul'ildor of tho 

chw't.h. It!; tubric.: llluY Lw l:uropuan 1ll oriuin and c.:ontcm~Jorary fOI'lll, 

yet its socid l t;Ontent is not. fhat content has been fot·ucd out of . 

a past in v1hich, even in the most ~J<meral sense, truditional 

prol:csses l~ttve int<H'uctod with innovatory ones to stump a unique mark 

on the church. 

t•luch the !.;ume can be said of the colonial system generally . 

It curt ue sewn us n set of institutions imposed as it were from above 

and discussed in ter·ms of hm'l these institutions were established and 

who exercised ultimate duthority over them . Or, the colonial system 

can ue seen as dll alien system imposed from outsjde, _but. \·lhich \'las 

subject to modification by the fact of indigenous part ici pation in 

the system. This approach enables us to 5~e not
1 

only how the system 

Wd~ developed but also to identify rroblems in how the system 

functionc; over time. The point at which the imposed system is joined 

to traditiona l institutions is not necessarily a point of 

compatibility, but frequently one of discontinuity . The clash 

between novel and tr:iditional institutions, together with their 
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opposing values, has been a legacy which newly independent nations 

like Papua New Guinea continue to struggle with. 6 

Perspectives and Methods 

Contributions to Melanesian history which focus on indigenous 

response to the colonial impact have come significantly from 

anthropologists. The large body of material on 'cargo cults' is such 

a contribution. Two studies deserve mention here: Worsley (1970) 

and Lawrence (1964). Worsley's study. based entirely on published 

accounts of specific cults and originally published in 1957 , attempted 

to integrate this material into a broader socio-historical framework 

in order to present an overall interpretAtion of Melanesian cargoism 

as a general response to colonialism. Lawrence's study was less 

ambitious 'lnd dealt with a series of cults in the Madang area spanning 

the ~eriod 1871-1950. 

lor Worsley and Lawrence the interest in cargoism was not 

motivated by its exotic and bizarre features but arose from more 

significant pcrsrectiv~s. Anthropology in the colonial context has 

been predominantly concerned vJith the society and culture of indigenous 

peoples. This re~earch is rooted in fieldwork methods, which usually 

mean that the anthropologist resides among the people studied , 

observinu their way of life cs it were from the inside . In the past 

much of this research was undertaken witho~t any real attempt to 

account for the broader colonial setting. However, when anthropol 

ogists turned their attention to this setting, it was not merely to ask , 

"how and \'Jhy did the colonial system come into being?", but rather to 

ask "v1hat are its effects upon the society and culture of the 

indigenous population ; how did these poople respond to the colonial 

i111pact?". These perspectives gre,., diroctly out of the nature of 
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anthropological interests and research methods. 

If then anthropology by the very nature of its approach to 

the study of indigenous soriety and culture has shown more direct 

interest in the relation between colonial impact and indigenous 

response, the study of this problem (when it has all too infrequently 

been taken up) 7 has forced anthropologists to recognise that socio

cultural change has inescapable historical dimensions . This had been 

apparent in Africa during the 1930s. Richards summed the issue up 

as follows: 

In most parts of Africa cul .. "ral changes are taking 
place so rapidly that the, ·, ·apologist cannot study 
what is, without studying wh~. was (1936:47). 

We have seen how this recr. ·r·ition is reflected in the studies 

of Worsley and La\oJrence and their concern to provide an historical 

account of Melanesian response. In effect this meant combining both 

historical and anthropological perspectives and methods. This is 

especially apparent in Lawrence . His account of the colonial intrusion 

is based on documentary evidence, but his grasp of the reaction of 

Madang peoples to colonialism is grounded in ethnographic research 

conducted mainly among the Garia . In other words 1 documentary research 

is complimented by fieldwork investigation. Both lines of enquiry are 

then used to build up a more rounded picture of the historical period 

and the process of change 

Lawrence's approach is generally followed here. 8 Historical and 

anthropological methods, however, are consistently intermeshed with each 

other in my research Jnd cannot for that reason be kept neat 1 y di st i net. 

While I spent time studying government and mission (Lutheran) records, 

largely for hi stori ca 1 purposes, I frequently found useful ethno-

graphic observations for the Highlands in this material, especially in 

early govcrn111ent patrol reports. Again, I have used the published 
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ethnographic accounts of a number of Eastern Highlands societies 

based on field research conducted in the early 1950s, in the manner 

of an historical ethnography, primarily to establish 11What was" of 

Eastern Highland society at or around the time of contact. 9 This 

material served as the basis from which to gauge the degree of change 

that had occurred up to the time of my fieldwork, between 1976-78. 

Inevitably, given the topic under investigation, fieldwork research10 

had both historical and ethnographic dimensions, and included such 

areas as: pre-contact social organisation and settlement ; the history 

of local mission activities; the history of local government activity; 

current social organisation and settlement; in addition to a general 

range of ethno~raphic enquiries regarding the past and present. 

Scale 

Social anthropology has conventionally employed a small-scale 

approach to research based on the fieldwork method . Usually the 

focus for the given study (and thus its scale) is the village or 

territorial population. 11 The anthropologist may broaden the net to 

include other territorial groups in the inmediate area or even to pay 

occasional visits to villages further afield . Despite the small-scale 

focus the anthropologist usually prefers to describe his or her 

research in \·lider terms, making statements for language groups or 

even larger cultural units, rather than limiting the discussion to 

the smaller catchment area on which the research is actually based. 

Statements like: the 'Bena Bena' do this, or the 'Chimbu' do that, 

and the 'Highlander' believes such and such, have been somewhat 

indiscriminately used in individual studies to generalize for 

populations that run into thousands and hundreds of thousands. 12 

Generalizations of this order represent the weak point uf anthropol

ogical research. This is not to say that generalization is neither 
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useful nor necessary in anthropology. To demonstrate homogeneity or, 

in some ways more importantly, diversity over a wide cultural region, 

is not the product hm<~ever of an isolated enquiry among one village 

or small group of villages, but the result of cumulative research by 

different investigators dispersed in space and time over that wider 

area. 

In social anthropology comparative study whether within a wider 

cultural setting or cross-culturally, has only been possible due to 

the accumulation of detailed ethnographic data yielded by numerous 

small-scale studies. Comparative study, say for a socio-cultural 

region like the Papua New Guinea Highlands, has been predominantly at 

the level of social institutions, how they function, and how they 

intermesh. The underlying perspective in this approach to 

institutions is with what is, what persists over time . Later we will 

point out that this kind of analysis has not always been carried on 

without an awareness of change, but in the Highlands it remains true 

that in the analysis of parti~ular or comparative social institutions, 

social change has been at best treated only as an adjunct to the 

study (Smith 1980). 

In a way it would be possib1 e tc undertake studies of social 

change much in the manner that anthropologists have studied the 

structural and function~l aspects of social institutions . That is, 

building up a more cotnposite and general picture from particular, 

small-scale studies. The general lack of studies of change in the 

Highlands ho\•lever defeats that possibility. Alternatively, one might 

merely attempt a small-scale analysis of change (much as I had in 

fact originally intended) and leave generalisation to take care of 

itself. This however would have presented great difficulties, for 

much of the significance of change in the immediate catchment area 
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of my fieldwork would have been meaningless without refeYence to 

historical and social forces exogenous to the local colllllunity . It 

was the existence of these fot·ces and their importance in directing 

the course of local response that necessitated a scale of analysis 

which could adequately take account of a wider process of change. 

As missionization at Kiseveloka (see Maps 3 and 4) was part of 

a more general process, it was necessary to see events at Kiseveloka 

in a wider context. I was anxious not to make the study too general, 

though the lack of published accounts of missionization in the 

Highlands waul d have warranted this, and have attempted to strike a 

balance beb1een a local study and a general one. Inevitably this 

poses difficulties, and the following account may appear to suffer 

in continuity as the focus shifts consistently from the particular 

(Kiseveloka) to the general (the Highlands) and back again . 

If this procedure was unavoidable given the need to relate the 

particular to the general, another issue is involved here. Inter

pretations of Lutheran pol icy elsewhere in New Guinea present an 

account of positive attempts by the Lutheran missionaries to 

accommodate much of the pre-existing culture and social organisation 

of New Guinea societies. Lawrence, for example, has styled the 

Lutheran approach one of '1 imi ted change' ( 1956:73). As the Lutheran 

impact at Kiseveloka cannot be interpreted in these terms, it \'/as 

necessary to shmv that the Kiseveloka evidence is consistent with 

Lutheran impact elsewhere in the Highlands . It will be necessary at 

various points in this study to reter to these interpretations, though 

I have discussed the main issues involved in a previous paper (Smith 

1979) . 13 A general point concerning them can be made here . Whereas 

these other accounts of Lutheranism in New Guinea are heavily based 

on discussions of stated Luteran policy, this study differs in 
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examining mission policy at its point of implementation. Lutheran 

policy is therefore evaluated in terms of its actual impact at village 

level. In part differences of interpretation between the present 

approach and others is the result of two different approaches and two 

different ways of looking at Lutheran strategy. 

The vi 11 age focus is important in this study, then, because of 

the view of change which correlates with my approach to missionization. 

This needs to be spelt out. As I have indicated at various points 

above, change cannot be understood so 1 e 1 y in terms of the impact of 

exogenous forces upon vi 11 age :;oc i ety. Of course, the actua 1 

existence of these forces represents change in adding a new and 

significant element to the traditional political spectrum, and as 

such prompted reaction at village level. Theoretically, that reaction 

could have been consistently negative, with the result that the impact 

of external pressures was resisted and the traditional order left more 

or less intact. In fact this was not the case in the Highlands, as 

the statistics on mission adherents quoted earlier partly show. 

Changes in village society were made possible because of positive 

reaction at grassroots in the form of mass support for the missions. 

A satisfactory explanation of change, then, is best achieved by 

analysing the missionizing process at the point where external 

impact encountered local response. 

This encounter was not an isolated event but was subject to the 

conditions of time and space. The initial Lutheran intrusion at 

Kiseveloka in 1948-49 occurred against a background of speculation 

and rumour about aliens going back to 1932. The communication 

process through which information about aliens was relayed into the 

general Kiseveloka area from the north-east was subject to filtering, 

distortion and re-interpretation. Two general factors were involved 
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here. First, information about the presence of aliens in the Kainantu 

area to the north was interpreted in terms of existing beliefs and 

attitudes and later re-interpretations occurred on much the same 

grounds. \~e shall see more fully in Chapter Four how interpretations 

about the a 1 iens passed through successive negative and positive phases 

in the general area around Kiseveloka prior to 1948. Second, the 

manipulation of information during this period was closely related to 

concepts about power in traditional society, and especially to the 

bearing of such concepts on mal a prestige. Manipulation of information 

in the context of a given event to maximise personal advantage in the 

pursuit of power and prestige is a key factor in understanding change 

in this study. 

The degree to which manipulation of information is possible 

depends upon the nature of the communication process in which that 

information is relayed. Equally, because human communication occurs 

between persons, it is subject to the kinds of relations that exist 

bet1~een persons . The nature of these relations was determined by two 

general factors: the character of traditional society; and the kinds 

of processes operative during the early and formative periods of 

colonial control. The significant characteristics of interaction 

between these two genera 1 factors and the bearing of this on change 

requires further introductory coiTillent. 

Encapsulation and Change 

The system of colonial order known as "Indirect Rule" was marked 

(in Papua and New Guinea as elsewhere) by the use made of indigenous 

officials in local level administration. This ::>rocedure \oJas no doubt 

less due to the conscious application by the colonial power of a 

political theory for its own sake , than by the practical exigencies of 

the time - the lack of manpower and 1 imited financial resources 
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available to a given colonial administration. A handful of European 

officials with paltry budgets at their disposal were thus forced to 

make use of indigenous personnel in order to exercise political 

control over, often , large and widely dispersed indigenous 

popu lations . In several colonial settings, notably in India and in 

many African cases, indigenous colonial appointees already possessed 

established political and legal authority within the pre-existing 

soc i ety (e.g. Indian princes, African chiefs) -a fact which largely 

determined their appointment as local colonial officials. At local 

and in some cases at regional levels , then, the colonial power came 

to rule indirectly through the agency of such appointees. And in 

achieving the cooperation of such leaders, the colonial power co-opted, 

as it were, into its own system much if not all of the pre-existing 

authority system and its politico-legal institutions. 

Bailey (1969:151) has described this process as a variant of a 

more general form of encapsulation - that process by vJhich previously 

autonomous polities are absorbed into or otherwise made dependent upon 

an external State form of power. The kind of colonial encapsulation 

accompanying Indirect Rule did not automatically lead to a complete or 

even major loss of autonomy for the encapsulated unit, though this may 

have been (and usually was) increasingly so in the long run. The 

retention of significant degrees of autonomy throughout much of the 

colonial period was due to the fact that encapsulation did not 

necessarily mean integration of the pre-existing unit into the 

colonial order. Rather , the relation of the tv1o \'/as one of inter-

dependence and co-existence. 

Co-existence within a larger whole, however, exhibited a marked 

degree of social and political distance between the indigenous society 

and the colonial administration. This distance was closed off only 
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at certain points , notably in the relation between colonial 

appointees and the administration. The former often played critical 

roles in the colonial process, and in their capacities as "power

brokers" or middlemen (see Bailey 1969:167ff} had a major hand in 

facilitating or obstructing change within the indigenous society. 

Such men were somewhat uniquely placed to manipulate communication 

between the colonial power and the indigenous society, and i n so far 

as the forces various l y engender~d within these distinct political 

processes met, and tended at times to do so exclusively, in colonial 

middlemen, they were able to exploit the new power dimensions which 

this allowed . But the ·interplay of these distinct processes in their 

bearing upon middlemen was often ambiguous, allo~,oling new opportunities 

for pO\'Ier \'lhile imposing new kinds of constraints upon this. 

If new opportunities were made possible to middlemen by virtue 

of their interstitial placement between two forces, the fact of their 

placement a 1 so made them subject to the pressures generated from each 

quarter. This factor had an important bearing on persona 1 strategies 

middlemen might adopt in given circumstances, but it al so had a major 

bearing on the ro 1 e of middlemen as avenues of change into the 

indigenous arena and upon the general acceptance of change within that 

arena. For change cannot be adequately understood to be simply the 

result of exogenous imposition by the colonial power, nor simply the 

product of the actions of a handful of individual middlemen. Change, 

as I have been at pains to stress above, fashions its course from the 

meeting point vf i nt ru s ion and response, and though that encounter 

occurs in time (event) and through time {process} first and foremost 

bet1-1een individuals rather than between societies and cultures, the 

individuals involved do not operate in a socio-political vacuum and as 

culturally-free agents. They imbibe and therefore represent the values 

and goals, and the assumptions underlying them of the traditions to 
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which they belong. In this se11se the colonial encounter is socio

cultural and is markedly influenced by the order through which society 

and culture is expressed - that is, through institutions. 

Indigenous response to the colonial impact was mounted in terms 

of pre-existing institutions, and this bore directly on colonial 

middlemen as on more general indigenous response. It was in terms of 

such institutions that experience of the exogenous power was evaluated 

and interpreted, and the impact of this either absorbed or rejected. 

Clearly, then, an understanding of the role of colonial middlemen 

requires an understanding also of the indigenous institutions to which 

they belonged, and an evaluation of the actual or potential facility 

of middlemen to transmit or obstruct change is to be grasped in the 

light of the pressures exerted upon them by these institutions. This 

pursuit must be undertaken with due regard to the nature of the 

institutions themselves. For institutions are not everywhere the same; 

their political functions being variously formulated (as every 

anthropologist knows) according to the circumstances of given socio

cultura l and environmental settings, and (as every historian knows) to 

the bearing of distinctive historial processes upon these settings. 

The effects of Indirect Rule in India, in Africa and in Papua New 

Guinea were not the same, principally because the indigenous 

institutional forms encountered by the colonial pO\'Ier in these 

different settings varied, and varied in resp~ct of very different 

environments and histories. 

Colonial middlemen and Indirect Rule \•tere introduced above in a 

particular way: middlemen as leaders having clearly defined political 

authority within the pre-existing society; and Indirect Rule ~s a 

feature of a certain mode of encapsulation. It is now necessary to 

qualify the use of both these notions and the discussion which 
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followed , in terms of colonial history in the Papua New Guinea 

Highlands . 

Here, colon ial middlemeu unlike their Indian and African counter-

parts did not possess clearly defined authority in the traditional 

society. In the small-scale, territorially- based and polysegmentary 

Highland society 1 eadersh i p o~erated in the context of weakly-formulated 

political institutions, was highly individualised and markedly 

competitive and opportunistic in nature . Not only did this form of 

leadership generally lend 1tself to excessive middleman exploitation 

under the colonial system and subsequently , but the absence of strong, 

centralised political i nst i tutions within the old order made the 

society less generall y resistant to the colonial impact and to change. 

An underlying egalitarian implication and the bearing of this on the 

pursuit of power in traditional society has played a varied and 

ambiguous role in the colonial Highlands, as it has continued to do. 

For if this factor has facilitated change , it has also consistentl y 

1~orked to undermine the novel institutions imposed upon the village 

by the colonial powers, and particularly by the missions. The basis 

of this argument is established in Chapter Three of this thesis, and 

its implications are elaborated upon, especially, in the three closing 

chapters. 

A proper understanding of middlemen and their varied roles in 

the colonial Highlands will depend upon carefully distinguishing the 

interplay between the village and the different colonial po\'lers 

involved. By focusing primarily on Indian middl emen under the British 

Raj, Bailey (1969) tends to imply that middl emen roles arise in 

response to a single colonial process of encapsulation- that set in 

train by the colonial government. 14 In the Papua New Guinea Highlands, 

and I would think in many other coloni al settings, middlemen roles 
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wet·o formulated through a more complex set of relations. For 

Kisoveloka, at least, it is possible and indeed of paramount 

importance to identify bto di sti net prllcesses of encapsulation: 

that effected by the colonial government; and that of the missions. 

1\mong the latter, the Lutheran process of encapsulation has been by 

tar the most important. From 1956 to 1964 the Lutheran impact had a 

profound effect upon the lives of Kiseveloka people and led to quite 

drastic change (see Chapter Five) - a process unique and without 

parallel in government initiative then and later . 

ro see how and \'lhy change was fashioned after 1956 at Kiseveloka 

it is essential to grasp two key facets of the nature of exogenous 

impact. First, the various and distinct ways in which government and 

Lutheran organisations bore upon village society. These differences 

are explored in some detail at the conunencement of Chapter Eight . 

Second, in distinguishing government and Lutheran impact at Kiseveloka 

(and more generally in the Highlands) the setting and roles of New 

Guinean mission workers of the Lutheran Mission in relation to the 

Kiscveloka population, are crucial matters . 

Such men were in many ways unique among colonial middlemen in 

the Highlands. They were not indigenous to the societies among which 

they worked, and in the case of the two Kiseveloka mission workers, 

Gomal and Sera, were not even Highlanders . Unlike the station-based 

European missionaries, the Lutheran mission workers resided in the 

villages, working among populations with which in the main they shared 

limited linguistic contact and cultural identity. Special attention 

in this study is given to the problem of how and why these evangelists 

and teachers were able to establish an effective power base in 

Highland villages and use this to engineer radical changes in village 

society (Chapter Eight). In many ways these workers were uniquely 
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pluced at the llliH'!)ins of trnditional society, nnd chnnge stemmed 

directly from their ability t<' link the village to t1 changing external 

ot·dur . Nidtllemcn roles, however, \'JCre not confined to these mission 

\~Orkm·s, aml d wider .. puttcrn of cxploitlltion of this kind is appan:nt 

especially dudng contact and the fo r·mative pct·iod of colonial 

intt·usion. Though we ~h111l give sou1r. dttcntion to the emergence of 

this pattern, the nature of this study requires that th i s pattarn of 

middleman expl oita t ion lH.! mainly oxunrl rwd i n terms of its bcnr i nu on 

the process of mhs i onization . 

In so far as the presence of the Lutheran rni ss ion workers 

represents the main point of the external mission impact upon village 

life, chdnge must be seen largely as an alien force imposed upon the 

village. A numbet· of J.woblums stem ft·om this. Allowing for certain 

variations in the pattern of local response to the Mission, we shall 

sec that radical change found short-term acceptance especially among 

young Highlandct·s beca•Jsc of the new opportunities \'Jhich either 

~irectly accompanied change, or which were expected to accompany it . 

Hmvever, there has been a major probl em in maintai ning long-term 

support for miss i on impositions. In the current setting mission 

support is rapidly declining with the congregational life in the 

villages in a virtual state of collapse. The process of decline, which 

we examine in the b/o final chapters, is predominantly due to the fact 

that the Lutherans attempted to impose a social system \•lithin the 

village broadly inspired by Euro-Christian ideals . The alien 

character of such imposition served only to cause a fundamental breach 

between old and new . For while transformation of the older society 

was achieved, much of the traditional order and its values continue in 

existence, thoug h generally in a modified way. This is especial ly so 

of the relati on between imposed change and what remai ns of t he older 
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tod uty . \·:e \·Jill cxumim1 the•1· IJl'OJlernr. ilt t\'10 clo!ie:ly l'Clatcd 

lcvub: t,he <.:ompcting clainm of rnl iuiou!J and 5Ccular values with 

rcuard to Clll'rcnt chut·c·h lelld!'l'Ship in the village (Chapter :Hnc); 

llnd the stt'U!J!Jl!! l>l!h'll!l!ll llll othet'-VIOt'ldly t'eliu1ous ethic an\.1 tl 

t1'11llitioJhllly pt\lUIIllltic viC\·1 Clf the WOt'ld (ChilptCl' Ton). 

lhu pm·~pl!Ctivt~~ and rcl ·,tod ttwot·etical com;idaratiorts discugscd 

in tl1i s i ntroductOl'Y chuptt1'' now ruqui rc substance . Wl. proceed , first, 

\'/itll il brief outline of l.utlwr~n hi~;t.or·y in New Guinea , and a sununnry 

of Ut!llC!l'ill 111ission hi~tory in the lli!Jillands and the Kiscvuloka area . 
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Notes - Chapter 1 

1. The contact situation in the Hi9hlands was not simply one of 
direct encounter between Highlanders and Europeans . More 
generally this encounter was established and maintained through 
New Guineans who came to the Highlands with European explorers 
.::nd settlers . Frequently non-Highland Ne\'1 Guineans working as 
labourers, policemen , etc. played important middlemen roles (see 
below) in the early contact pariod . This was especially so of 
New Guinean mission workers, as will be increasingly seen in this 
study . Because of the complex nature of this contact process, it 
is i111portant not to cr·eate the impress ion that this was straight
forwardly a Highland-European encounter. It should be understood 
that the use of the terms 'alien' or 'ali ens', which are adopted 
throughout, refers to a category of individuals, Ne\·1 Guinean and 
European , and not exclusively to the latter . 

2. These were mainly the few baptised Catholic and Lutheran adherents 
in the inunediate vicinities of stations at Mount Hagen, in several 
Chimbu areas, and in the Raipinka area of the Eastern ilighlands. 

3. See Table 1 (Chapter T\'10), and Appendix A. 

4. In fairness to Radford it should be said that her thesis (1979) 
contains useful material on Highland response to alien intrusion. 
Her published account (1977) of pacification in the Kainantu area 
of the Eas tern Highlands in the 1930s also contains pertinent 
ollscrvations on Highland initiative, though little attempt is made 
to root these observations sufficiently in an understanding of the 
pre-existing societies. Radford's account has little of the 
richness of deta il evider+ in Berndt's two i mporta~t papers 
(195l-J , 1954) on response to co . ~act in the southwestern Kainantu 
area. Ind~ed, Radford might have made a great deal more of Berndt, 
cspc~ ially in interpreting the 1936 pacification movement, aspects 
of \·lhi-.:. are considered be 1 0\'1 in Chapter fow~ . 

5. An important exception here for the Eastern Highlands is Berndt's 

t.vm papers t·efcr·t·ed to in note 4 above) . 

6. flil111.lcl tlm·t Guinea achie~Jcd self-government in 1973 and 

independence in 1975 . 
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7. See my critique of the general blindness to social change through 

the course of anthropological research in the Highlands (Smith 

1980). 

8. This, however, does not mean that lawrence's methods and 

interpretation are accepted uncritically in this study . On the 

contrary, his study of cal·goism in the Madang area set against the 

general colonial backdrop makes too meagre use of histor·ical 

sources, and this applies specifically to his account of Lutheran 

impact in the Madang field . At a number of points I take issue 

with Lawrence on these matters (see Chapter Seven, for example). 

9. See Chapter Three for an account of traditiona 1 and early contact 

village society ·in the western region of the Eastern Highlands . 

10. Fieldwork research was based at Kiseveloka, a small valley located 

in the Yagaria Census Division, lufa district, Eastern Highlands 

Pro vi nee (see Maps 3 and 4), and was undertaken over some 

seventeen months in two periods bet\~een 1976-78. 

11. Throughout this study the local Highland socio-political unit is 

described as the 'village' or 'village society' . At a higher 

level, a~ in the case of the population of the Kiseveloka Valley , 

the term 'local community' is used. It should be understood that 
1Village' does not refer to a social grouping inhabiting a 

discrete settlement. Rather, 'village' describes a territorial 

area which usually contains several different settlement groups, 

togethet· with sma 11 ham 1 ets and varying numbers of i so 1 a ted, single 

houses. In adopting this usage of 'village' I merely follow the 

convention established by the colonial government. 

12. See Smith ( 1980) . 

13. See Chapter Seven. 

14. Bailey allows for varying forms of encapsulation, but he fails to 

make cleat· that these may be operative within the same colonial 

setting . 
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Chapter T~1o 

THE MISSIONS 

The Evangelical Lutheran Church of Papua New Guinea (ELCPNG)1 

German annexation of North-East New Guinea (Kaiser Wilhelmsland) 

in 1884 provided the spur to Lutheran beginnings in New Guinea. 

Independently the Neuendettelsau Missionary Society established work 

at Simbang in the Finschhafen area in 1886, and the Rhenish (or 

Rheinische) Missionary Society founded a station at 8Ggajim in the 

region of what is now Madang in 1887. Forced to cope with a difficult 

climate anrl a suspicious coastal population, both German Missions were 

able to establish footholds only with great difficulty. Gradually 

mission stations, schools, and plantations were developed as the 

small pioneet' staff was supplemented by the arrival of other Lutheran 

missionaries from Germany. 

The early approach of both Lutheran Missions was dominated by the 

policy of extracting youths and children from nearby villages into 

station schools. This policy had limited short-term effects and little 

direct impact on village life, especially because of the tendency to 

widespread truancy. Under the influence of the Neuendettelsau 

lilissionary Keysser, a village-oriented strategy of evangelism \'las 

developed in the Sattelberg area in the early 1900s. This was, 

apparently, later adopted in the Neuendettelsau field after 1915 and by 

the Rhenish Mission in the Madang area after 1919 (Lawrence 1956: 75-7; 

1964:52). Some aspects of Keysser's evangelistic approach (notably, 

the so-called 'method' of 'tribal conversion', see Keysser (1924), 

Smith (1979)) have received uncritical and rather romantic treatment 

by a number of writers. 2 The key and revolutionary part of Keysser's 
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policy was the use of New Guinean converts as the main evangelistic 

spearhead among pagan populations. Given that the evangelists were 

usually then as later i l literate, poorly trained and in some cases 

barely conversant with Christian teaching, the policy was a bold and 

adventurous one . Its chief merits were in creating opportunities for 

New Guineans to play an active and decisive part in the Mission , and 

in doing so i n an evangeli stic capacity to ensure t hat the effec t i ve 

encounter between the gospel and t he old cul t ure occurred in the 

village, where its impact might have tel l i ng resul ts. 

Keysser stressed that evangelism was a congregational rat her 

than an excl usive missionary responsibility . In essence, the policy 

was one of evangelism by chain reaction; each new congregation 

assuming an evangelistic responsibility toward neighbouring populations 

by sending some of its young converts to reside among the latter. The 

main defect of this approach was that it frequently led to poor 

supervision of the evangelists by the area mi ssionary and the home 

congregations . Left to their own devices (especiall y when res idi ng 

in out lying areas) the evangeli sts tended to prove unfaithful or 

become despots . 

The vil lage emphasis in Keysser's evangelistic approach found 

parallels in Lutheran education. With the expansion of Lut heran 

impact in the Neuendettelsau and Rhenish fields duri ng the inter-war 

period a system of vernacular education evolved based on village 

schools. Its underlying aim was the assimilation of Christian ideas 

into the langua£e and culture of the village, rather than education 

for its own sake .3 The schools were extremely rudimentary , aiming 

only at the at t ainment of basic literacy sufficient to read scripture 

and miss ion literature . For t he more promising yout hs further 

education was provided at some stati on school s and later at special 

centres for the trai ning of teachers . 
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The emphasis on vernacular education \'tas modified however to 

take account of the actual language situation . Unable to accommodate 

the many different languages spoken in the two mission fields, the 

Lutheran missionaries encouraged the general adoption of one or two 

vernaculars, which became in effect mission 'Lingua france . Thus 

Graged \'las widely adopted in the Mu.dang area , and Kate and Yabem were 

extensively used throughout the Nuendettelsau field. Later Kate was 

to be int roduced as the main Lutheran language in the Highlands. 

Mission vernacu 1 ars assisted centralization and regiona 1 i zation 

in Lutheran organisation . In both fields a common organisation of 

strategically located mission stations overseeing village congregations 

emerged. As each station developed a 'circuit' organisation 

encompassing the congregations served by each station, the circuits 

were gradually integrated into a larger 'district' structure. The 

European missionary became a manager of station facilities, and an 

administrator of circuit schools; the village teachers (and 

evangelists) being directly supervised by him. The congregations, 

h0\1/ever, mainta ined a degree of autonomy having a major responsibility 

through their own leaders or elders for evangelistic work in the area 

(which included as noted the supervision of evangelists) and for 

internal congregational discipline. In addition to missionary visits 

relations between station and congregation were strengthened through 

regular elder confe·,~ences, which enabled elders to participate in 

circuit affairs and influence Mission pol icy. 

Though consol idation and expansion of mission work in both 

fields occurred during and after the 1914-18 war, the future of both 

Lutheran Missions in New Guinea was uncertain under the Australian 

military occupation and the new civil administration that followed . 

Some German residents were deported for reasons of military security 
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during the occupation, but this measure did not automatically apply 

to German missionaries. They were however required to take an oath 

of neutrality, but this led to difficulties and four Lutheran 

missionaries were deported in 1915 (Rowley 1958:259; Nelson 1979). 

Designed as a wartime expedient the oath did not guarantee permanence 

of residence to the German missionaries. It was not until the late 

1920s that assurances of this kind were granted by the Australian 

government. In the meantime (as later) the Lutherans faced a 

suspicious and at times hostile Administration whose officials resented 

the extent of Lutheran, and especially Neuendettelsau, influence. 

Government officers found grounds for criticism in the existence of 

Lutheran village courts (Flierl 1928), the administering of corporal 

punishment by Lutheran elders (Rowley 1958:42, 141), and the tendency 

to despotic control in the villages by Lutheran teachers and 

evangelists (Rowley p.260). In addition, the Lutherans \'/ere 

consistently accused by government officers of needlessly destroying 

traditional customs (Harrison 1975:214-5). Antagonism between the 

Lutheran missionaries and the Administration also on occasion became 

prominent in the Highlands, as we shall see. 

Restrictions governing financial aid and the r~cruitment of new 

missionaries from Germany, led to the amalgamation of the Rhenish and 

Neuendettelsau Missions in New Guinea under Australian Lutheran 

direction from Brisbane. In addition, Neuendettelsau links with 

Lutherans in America proved to be increasingly important after 1921 

to the newly constituted Lutheran Mission New Guinea (LMNG). New 

sources of financial aid and manpower were thus made available to LMNG, 

and this gradually broadened the traditionally German character of New 

Guinea Lutheranism. The arrival of Lutheran missionaries from America 

and Australia also helped to ease relations, then and later, with the 

Australian Administration. 
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The 1921 amalgamation proved short-lived. In 1932 the Rhenish 

Mission, which was still supporting via LMNG its old interests in the 

Nadang area, asked to be relieved of this responsibility due to the 

worsening economic situation in Germany. In consequence LMNG agreed 

to place the Madang field under the direct control of the American 

Lutheran Church, while retaining control of other Lutheran areas (which 

now included a small part of the Eastern Highlands following Lutheran 

penetration during the 1920s). 

Organised into two districts, Finschhafen and Finisterre (the 

former subdivided into Kate and Yabem areas), LMNG was operating 18 

mission stations in 1932. Of an estimated population of 136,500 in 

the vicinity of these stations LMNG ciaimed 30,000 baptised members and 

a further 5,500 catechumens, the bulk of these adherents living in the 

Finschhafen district and served by its 13 stati~ns. 612 New Guinea 

mission workers (Finschhafen 573; Finisterre 39) were placed in 

villages and schools, 236 of these staffing 184 mission schools with 

5,500 pupils (66~ male, 33~ female). In addition, LMNG operated 3 

secondary schools, two teacher seminaries , and one carpentry school. 

In 1932 the LMNG European missionary staff amounted to 65, evenly 

divided between ordained and lay personnel. There were 34 Germans 

(12 lay), 19 Americans (9 lay), and 12 Australians (all lay). 4 

Following the Japanese invasion in 1942 lutheran work in New 

Guinea came to a standstill with the departure of most of the 

missionaries . They returned after the war under new conditions. 

While German missionaries with proven non-Nazi affiliations were 

allowed to return to New Guinea, the wave of post-war anti-German 

feeling led to the re-organisation of LMNG under American leadership 

with its headquarters at Lae. In 1956 an autonomous body was created 

out of LMNG . This body became the Evangelical Lutheran Church of New 

I 
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Guinea (ELCONG) . Following national independence in 1975 this title 

was changed to the Evangelical Lutheran Church of Papua New Guinea 

(ELCPNG). 

Today ELCPNG is the largest Protestant Church in Papua New 

Guinea, and second only to the Roman Catholic Church which has slightly 

more members. Of an indigenous adult population in Papua New Guinea 

in 1966 (1,560,000), 35% (550,000) cl aimed to be Lutheran , and of an 

indi genous adult Christian population (1,450,000) the Lutherans 

claim 38~ . 5 The bulk of ELCPNG members are found in the Morobe and 

Madany Provinces, and throughout the Highlands. In the Morobe Province 

ELCPNG has enjoyed unrivalled supremacy. Elsewhere , and particularly 

in the Highlands , the Church has had to compete with other missions 

(see bel0\'1). 

At the National Office in Lae ELCPNG is administered by Bishop 

Zurewe Zurenuo and a secretariate responsible for various departments 

(education, evangelis~, finance , youth, etc.). Government is 

synodical; that is,through a triannual conference or synod composed 

of standing executive officer s and el ected representatives of pastors , 

elders, and others. Government is diffused through the districts 

and circuits . Each di strict has a president and other officers who 

coordinate district affairs . Ci rcuit leadership is provided by a 

president, pastors, elders and other prominent individuals . In some 

cases circuits are sub-divided in the attempt to more directly involve 

the congregations in circuit matters. Circuit and sub-circuit 

meetings are held regularly, the former at the main station, while the 

latter are held at hosting vil l ages on a rotating basi s. 

Lutheran congregations consist of baptised and confirmed 

members, the latter paying an annual tax or kristen fi. 6 Congregations 
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are led by a pastor , elders , and r~urch workers. None of these 

officers receive a stipend , though pastors and church workers are 

usually given a small annual gratuity from circuit funds . Due to 

shortages in many ci rcuits, p~stors ge~~rally serve a number of 

congregations (sometimes as many as twelve) which are vi~ited more 

or less on a regular rotating basis , especially for the administering 

of holy communion and baptism . Communion services i n t he Ki seveloka 

area (where there i s currently no res ident Lutheran pastor ) are 

rarely held more than twice per year . Regular services (usually each 

Sunday) are led by resident church \oJorkers, elders, or younger men 

attending Lutheran Bible schools . 

Two main f eatures should be noted from this outline of lutheran 

history in New Guinea . Partly under the control of the congregations 

and mainly in the hands of the evangelists, Lutheran expansion 

occurred at a rate determined by village conditions . Here the 

evangelists marshalled local response and fashioned this into ne't/ 

congregations . The development of mission organisation through the 

Neuendettel sau/Rhen i s h st age, to LMNG, and the subsequent creation of 

ELCONG (ELCPNG) , however, was hard ly influenced at all by New Guinea 

conditions . The ecclesiastical structure, the incorporation of 

theological and liturgical forms all stemmed directly from the European 

tradition of German Lutheranism. The significance of these two 

distinct processes will be drawn out in the following chapters. First, 

we need to providP. a bri ef outline of the mission situation i n the 

Highlands from 1934 , before turning finally to a discussion of mission 

developments in t he general environs of Kiseveloka during the post-war 

period. 
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_M_i_ssjo_n?. _in the lli.9.b_l_ands from __ lj)]~_7 

Though Lutheran penetration of the extreme fringe of the Eastern 

Highlands commenced as early as 1919 and Lutheran missionary 

exploration of some areas in the Eastern Highlands occurred during 

the 1920s, general mission intrusion into the Highlands dates from 

1934. In the pre-war period (1934-43) three missions were active in 

the Highlands. The Catholics and Lutherans established several 

stations in the Mount Hagen (~~e stern Highlands) and Chimbu areas, 

while the Lutherans also developed work in two areas in the Eastern 

Highlands . Both missions brought Nev1 Guinean mission workers and other 

personnel (skilled and unskilled labourers) into the Highlands; the 

mission workers being st~tioned for a time in Highland villages. From 

1934 a Seventh Day Adventist undertaking was also begun in the Eastern 

Highlands. Little effective mission work was possible during the pre

war period for reasons which will be discussed in Chapter Four . With 

the outbreak of the Pacific war during 1943, all the mission stations 

in the Highlands were closed and most were not re-opened until after 

1946 . 

The three pre-war pioneers rapidly expanded their work during the 

1950s. However, in addition to their own rivalries all three missions 

had increasingly to contend with the arrival of other missions. With 

the excPption of the Anglicans (and the Methodists in the Southern 

Highlands), the majority of the new arrivals \'lere small, independent , 

fundamentalist missions. In some cases these \'/ere little more than 

shoe- string operations run by one or t\'10 individuals. A general 

picture of the mission situation in the Highlands in 1967 can be judged 

from the following statistics - the latest extant for mission 

adherents in Papua New Guinea. 
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~~e L~t~erans were the first Mission to penetrate into the 

~·!oJnt '·1ichael or Lufa area, as it was l ater called. In 1948 a 

Lutheran expedition into the area was mounted from the Lutheran 

station at ?aipi nka, near Ka inantu. Led by the mi ssionary Frerichs, 
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the Lutheran party established contact with Frigano, Kiseveloka, and 

othm· Yagada peoples in the g•meral region. Frerichs returned in 

19119-50 to station about twent.v Lutheran mi!'sion workers among the 

population . Most of these workers were Kamano-speaking evangelists from 

the Kainantu area. The two men placed at Kiseveloka, however, were 

1\dtu-spcakcrs who bad previously been recruited into the Highlands fro,n 

tlw lluon Peninsula . StationPd on land acquired by frerichs in 

difterent parts of ·chc Lufa arua, tho initial task of the nrlssion 

workers was to establish small out- stations, develop contacts with 

the neiuhbouring population, and learn the local language. 

Lutheran expansion into the general area south-west of Raipinka 

during the late 1940s considerably \'/idened the territorial area sel'ved 

by that station. To achieve more direct supervision of this new area 

a station was opened in the Fore area at Tarabo in 1950, from where 

Lutheran work in the Lufa region was now supervised. Effective 

missionary supervision of the latter continued to be difficult 

throughout the 1950s, with little material advances being made by the 

evange lists among the Yagaria population . From 1954 the Lutherans had 

to contend with the arrival of other missions in the Lufa area. 

Following repeated warnings by the Tarabo station missionaries that 

the presence of other missions represented a serious threat to Lutheran 
0 

work11 , in 1958 a Lutheran station was founded in the Lufa area at 

Rongo, and a further station at Agotu in the Gimi area in 1962. The 

threat posed by the new arrivals was rather over-dramatised at this 

time. As we shall see, the new missions offered no immediate challenge 

to the Lutherans, whose evangelists were in any case already widely 

distributed in the region. The warnings of the Tarabo missionary 

(Bamlcr) rather reflected a concern with territorial prerogatives and 

the need to keep interlopers out; an attitude which was general among 



l.uthcranlllisc;ioniH"ics in the lliuhlands. In addition, however , 

BamlCl'' s anxiety tlm·c probably cxpt'CS!il'd concern with evangelist 

inactivity and a gcnct·al fai111rc to !fain rapid support arnong the 

population. 

The ostablif>hPH1nt of the l~onno sttttion led to Lutheran advance . 

Priot' to 19!>a on l y a fe\'1 t.utiHH'nn uapti!illl!i !lad occurred , but with the 

art'ival of thn young Lutheran missionaty l~c!nck to take charge of the 

urcil and found tho new station , bapti!,ms !;tc~adily i ncreased and 

Lutheran conqr·ow1t i ons \'/ere gradual ly fot'ntcd tht•ouullout the region . 

(ii) Nnl'l ft·ibcs r·1.i ssion .ilt•P. r.ui.th His.sipn 

lounJcd in the US/\ in 1942, the New Tribes ~1ission (NTM) is a 

non-denominationul iliH.I fundamentalist body. 1\s its name suggests the 

~•ission hus tJcen largely concc1·ncd with the evangelisation of tribal 

peoples, predominantly in South 1\rnericil. Emphasis is placed on the 

"taith mission'' pt~inciple12 , which simply means that the individual 

missionary starts out in faith and leaves the rest to God. The faith 

principle extends to matters of missionary recruitment and status . . 

Hecruitmcnt is no t based on educational standards or the attainment 

of a recognised church status, e.g. ordination. Indeed, many NTM 

missional'ies would esche\'1 such criteria as incompatible with the 

teachings of the l'iew Testament. 13 To be a missionary it is sufficient 

to have received the "call", to enthusiastically desire to share the 

11good news" with tribal peoples, to be led by the "Spirit" in pursuit 

of this, and to possess a thorough ilnd literal understanding of the 

Bible. 

Unlike large and highly organised mission bodies (e.g. Catholics, 

Lutherans), NTM i s a loosely allied body of independent missionaries. 

The Mission ma i ntai ns a limited overall system of organisation , and 

there is no real central authority as such. Rather, missionaries are 



34. 

bound together in a free association based on common belief. and the 

need for mutua 1 encoura£ement or "fe 11 owshi p". The mi ssion venture 

thus succeeds because of the faith of the missionary rather than 

because of his or her dependence upon strong organisational support. 

NTM aims are broadly two-fold; the translation of the Bible into 

vernaculars, and the es tab 1 i shment of independent churches based on New 

Testament principles. Usuplly the latter amounts to something like a 

congregationalist system; thO!Jgh an underlying egalitarian ideology 

attempts to minimise any sharp distinction between pastorate and laity. 

There is also a strong emphasis on adult baptism. 

NTM beginnings i n the Eastern Highlands were inauspicious. Some 

time bebleenl951-52the first NH1 missionary, Sellars, arrived in the 

Highlands. At Goroka Se 11 ars presented himself to a surprised District 

Conuaissioner ~Gredthead) , who hao received no prior notice of Sellars' 

intentions to begin a mission in the Highlands. Greathead was 

doubtlessly uni111pressr:d by Sellars' desire to evangelise "the tribes", 

seaing that the missiomll~y had little else to conunend him . According 

to DO\'tnS , who shortly succeeded Great~ead at Goroka, Sellars arrived 

'completely and actually destitute', und the small European community 

1-1as forced to support hi m and his family for several months until 

supplies and financial a i d arrived from the USA. Shortly after two 

other missionaries arri ved with their families to join Sellars.
14 

~ollo;·ting an explm~atory journey into the ~~ount t·lichael area, 

t1·10 c;tations 1·mre founded in the region in 1953, at Kami, some blenty 

mi 1 es south of Goroka , among the northern Yagari a , and at Go no, to the 

south of t·lount t·1ichae t, in the Labogai area. The Kami station was re

located to its present site at Tagai in the vlogut i area some years 

later. 
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This, then, was the nature of the threat which so troubled the 

Lutheran miss ionary Bamler, at Tarabo . Ill -prepared and totally 

ignorant of Highland conditions, the NTM missionaries were in no 

position to offer any imnediate threat to the Lutherans . Unlike the 

latter, the new arrivals were handicapped by their inability to recruit 

evangelists from elsewhere in New Guinea and use them to establish a 

village foundation for mission activity. Still, they were the only 

Europeans then resident in the general area south of Goroka, and this 

gave the missionaries some advantages in establishing contacts with 

surrounding villages where Lutheran influence was weak or non-existent. 

These contacts provided the basis for pre-baptismal Bible classes and 

the later establishment of NTM congregations. 

Almost immediately following the founding of the two stations, 

a doctrinal dispute arose among the NTM missionaries. In consequence, 

the Gono missionary severed his association \'lith NTM and commenced to 

operate his station under the name 'Faith Mission'; a title whic~ now 

also applies to two other stations in the area, located at Haero and 

Lufa. This small Faith Mission venture is essentially pentecostalist) 5 

Both NTM and Faith Mission have had success in creating village 

support and founding congregations, but there has been a general 

failure to sustain these gains. Later we will examine the reasons 

for this in terms of NTM fortunes among two Kivuluga clans at 

Kiseveloku. Such failures are also evident in education. Both 

Missions have developed station Bible schools which despite Garly 

enthusiasm have suffered, like their Lutheran counter-parts in 

selected villages, from the advent of government English schools (see 

Chapter ~line). In the early 1960s NTM launched a vernacular literacy 

programme based on the study of the Nega or Ologuti dialect .16 The 

programme aimed at little more than basic literacy and numeracy , and 
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in its early stages was described in a government report as •ill

conceived, ill-timed, mismanaged and misinformed•. 17 

After two decades this programme has culminated in two recent 

events. The first was the publication of a translation of Mark•s 

Gospel in late 1977. Heralded by the NTM missionaries as a hallmark 

in the life of the area, the publication in fact has met with little 

local enthusiasm and few copies have been purchased by Yagaria people. 

The second event was the founding of the Yagaria Vocational Bible 

School at the Tagai station. Some twenty youths (the elite products 

of the 1 iteracy programme) represent the first intake. In addition to 

a general Bible education, elementary instruction is provided in 

carpentry and motor vehicle maintenance . While such manual skills 

are needed in the area, it remains to be seen whether this new venture 

will prove any more successful than the previous failures in non-English 

mission education . 

(iii) Other Missions 

Two other missions have been active in the Lufa area; the 

Seventh Day Adventists, and the Four Square Mission. The latter 

maintains a station in the northern Yagaria area at Gotomi (established 

in the 1960s), and has some adherents in the Frigano area at Nupuru. 

Its influence, hm·1ever, does not extend much further south. The 

Seventh Day Adventists have no mi ssion station as such in the area, 

but operate an English school at Kami. A number of SDA congregations 

have been established in villages along the vehicular road between 

Kami and Lufa . 

Due to the fact that neither of these two missions has any 

influence in the Kiseveloka area , they will hardly concern us in this 

study. For this reason there is no real need to bother much with 

their particular teachings . Suffice it to say, that the Four Square 
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Mission, like the Faith Mission, is pentecostalist18 ; while SDA's 

chief characteristics, in addi~ion to a general fundamentalist and 

adventist emphasis, is a strong Old Testament bias . This includes 

(like Judaism) Sabbath observance on Saturdays rather than Sundays, 

and prohibitions on the consumption of pork, alcohol, and tobacco. 19 

Summary 

Summarizing this brief account of mission activity in the Lufa 

area, five missions have been operative among a population of 

approximately 25,000 distributed over an area of about 800 square 

miles which comprises the Lufa District. 20 The Lutherans have two 

stations (Rongo and Agotu); Faith Mission, three stations (Haero, 

Lufa, Gono); NTM, one station (Tagai) 21 ; Four Square Mission, one 

station (Gotomi); and SDA, one English school {Kami). Currently (1978) 

neither of the two Lutheran stations is staffed by a European. This is 

not the case with the other stations, which indeed are essentially 

small European enclaves in a sea of otherness. This fact is of major 

importance, and we shall shortly examine the significance of the 

mission station (and government station) and its bearing on political 

and economic relations between Europeans and Highlanders. 

5upport for each mission is usually found in the general vicinity 

of each station, though there are some exceptions. A major exception 

is Lutheran support, which, due to the earlier Lutheran intrusion and 

the use of village-based mission workers, is widely distributed 

throughout the di strict. Though many villages and clans are associated 

with a given mission, others have mixed affiliations. Thus at 

~seveloka, where the bulk of the population is Lutheran, one clan 

maintains adherence to the Faith Mission, another is generally 

identified with NTM, while yet another has mixed NTM/Lutheran member

ship. The other clans are largely Lutheran, though here and there 
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they include small numbers of converts to other missions (usually NTM). 

As this picture indicates, inter-mission rivalry has at times been 

pronounced in areas 1 ike Ki seveloka - a feature generally character

istic of the battle for Highland souls. 

To see how support was captured by the missions it is necessary 

to provide an account of the older village society, and to explore 

the nature of early contact relations between Highlanders and 

Europeans. These matters are dea l t with in the followi ng two chapters. 
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Notes - Chapter II 

1. For fuller accounts (both popular and serious) of Lutheran history 
in the Madang and Morobe regions, see Flierl (1932) , Mager (1937) , 
Hannemann (no date), Inselmann (1948), Lawrence (1956 , 1964) , 
Frerichs (1969 , first published in 1957), Jericho (?1961 ) , Vi cedom 
(1961) , Wil l i s (1974) , Harrison (1975) . Reference shoul d also be 
made to Hogbin (1947, 1951), Rowl ey (1 958) , Moraut a (1974), Bade 
(1 977), Moses (1977 ) and Nel son (1 978 ). Of t he former accounts , 
t hat of Willis for t he Lae area, despi te i ts brevity and at times 
limited use of sources, i s by far th~ mos t perceptive. It offers 
a general interpretation of Lutheran impact which thi s thesis 
substantial l y, though independently, endorses for the Highlands. 

2. A critique of interpretations of Lutheran evangelistic policy based 
on Keysser's writings is given in Chapter Seven. 

3. Harrison (l975:15lff) provides an extended discussion of the impact 
of the Germanic concept Volkstum on Lutheran educational and mission 
policy in the Neuendettelsau field after 1914. 

4. The detai l s cited above are taken from Flierl (1932 :158-60) . 

5. See Appendi x A. 

6. Thi s i s a form of church tax , which stood in the Rongo circui t 
betvJeen 1976-78 at around K2 per adul t member. Younger , unmarr ied 
members pay somethi ng l ess than this . 

7. For early mi ssion penetration of the Highlands, see Radford (1972, 
1977, 1979) and Munster (no date, 1979) for the Eastern Highlands; 
Ross (1968) for the Western Highlands; and more generally Simpson 
(1954), Souter (1974, first published in 1963), and Willis (1969). 
An important account of the economic effects of pre-war European 
impact in the Highlands is given in Hughes (1978). This and other 
features of the early contact situation in the Highlands is fully 

di~cussed i n Chapter Four. 

8. These stati sties are taken from Raport . . . Administration of the 

'i', ''l'l'itm ·!~ oj' Nc1u Gui,zaa 1960-67 (Appendix xxv :398-9); see al so 
Appendix A in thi s thesi s . For conveni ence mi ssion statistics 
fo r the Southern Hi ghland s are exc luded f rom t hi s table. It should 
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also be noted that owing to the cl assification used in the above 

Report, the figures for Eastern Highlands include mission adherents 

in the Chimbu area. 

9. This organisation was a separate Lutheran body under the control of 

American Lutherans of the Missouri Synod , and later became the 

Wabag Lutheran Church. The r i va 1 American Lutheran Church (Iowa 

Synod) also sent missionat·ies to New Guinea, but under the 

auspices of LMNG (now ELCP NG) . In recent years the \4abag Lutheran 

Church (itself now riven by a major internal split in the Enga 

Province) has cooperated closely wi t h ELCPNG. 

10. This figure is taken from the RcpoPt· . . . Adm-inistr>ation of the 

7'... 1•1•i io1'~· of li..::.v ...;:.d.ntJa 19G!i-G6 (Appendix xxv). The figure given 

in the 1966- 67 Report appears to be miscalculdted . 

11. Tarabo Station Reports 1953 (R.W. Fiegert), 1955 and 1956 (H. 

Bamler); letter, Bamler (Tarabo) to Kuder (Lae), 10 .8.57. 

12. For an elaboration of this principle, see Lindsell (1970:441 - 2, 

206-7) 0 

13. NTM missionaries in common \'lith other fundamentalists reject the 

pursuit of prestige as worldly and unchristian. In fact missionary 

status commands great prestige among fundamentalist Christians. 

There is an inherent contradiction here (apart that is from the 

obvious one), for such Christians believe they confront a u11iversal 

missionary setting in which the missionary challenge of the USA, 

Austra 1 i a or Britain is seen as no d i ffr.rent from that of the 
Amazon or Papua New Guinea . However, mission work in t he latter 

settings - that is among "savages", "headhunters", "cannibals" and 

the like, where the "true gospel" has never been preached - adds 

its touch of romance, drama and danger, factors which reflect 
tacitly on missionary prestige. In a sense such tacit evaluations 

are closely shared by anthropologists. Thus, research conducted 

among "primitives " i n their "traditional" state is thought to be 

"real" anthropo logy, while the study of social change is 
relegated to a tainted or impure category of research . Individual 

anthropologist prestige is liable to be evaluated according to 

these implicit categories. 
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14. For details of Sellar's arrival at Goroka and subsequent matters 
concerning NTM missionaries, see letter, IFG Downs (DC Goroka) 
to Director (OSNA , Port Moresby) 20.10.54 (file 1/2/5 - 1238). 

15. Apparently, the dispute between the Gono missionary and the 
other NTM missionaries concerned pentecostal teachings, which the 
former espoused and t~e latter rejected. Broadly, the pentecostal 
position is this: while personal conversion regenerates the 
believer, the possession of full spiritual power derives from a 
subsequent experience, variously referred to as the "baptism of 
the Spirit'' or the "second blessing". This experience is closely 
associated \<lith such "gifts" as "speaking in tongues" or 
glossalalia, prophecy, and faith healing. Doctrinal evidence for 
this phenomena is especially based on a literal interpretation 
of Acts ii. 

16. Both Lutheran and NTM missionaries have made studies of the Yagaria 
language . The Lutheran missionary, Renck (1975, 1977a, 1977b(iv)), 
classifies eight main Yagaria dialects, his study being based on 
one of these, 'Move' . Strangely Renck uses dialect terms which in 
some cases conflict \<lith indigenous terms. Thus the Nega dialect 
(principally studied by NTM missionaries, with whom Renck has had 
some differences of opinion over the translation of Yagaria terms) 
is rendered 'Ologuti' by Renck, while his 'Move' is consistently 
referred to by Kiseveloka people as 'Frigano' or 'Filigano' -a 
term which Renck generally applies to the inhabitants and geo
graphical area lying due east of Kiseveloka (see, however, his 
qualification in 1977b(iv):l019). Move (literally, 'yaws man') is 
in fact the name of a Kiseveloka territorial group, though this 
has segments at Dagenava and at Lufa. Renckasserts (1977b(iv): 
1019) that one of the reasons for choo~ing to base his study of 
Yagaria on the 'Move' dialect, is that 'it carried a certain 
prestige already in the old times'. Prestigious to whom, one 
wonders? Renck provides no evidence to support this claim. 

17. EastCl"'rl Highlands District AmtuaZ. Report 1960- 61 (p. 21). 

18. The term 'Four Square' derives from Pentecostalist Christology and 
is summarized in the dictum, "Christ the saviour , healer , baptiser, 
and coming king." The gospel is thus regarded to stand "squarely" 

on these four points . 
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19. SOA adherents are encoura9ed by the Mission to keep goats rather 

than pigs . Though there is some conformity with this in the Lufa 

area, it is doubtful today that the prohibitions on pork, alcohol, 

and smoking are generally adhered to. 

20. The bulk of the population, however, is located in the Yagaria 

Census Division in the northern part of the district , \·there 

approximately 20 , 000 people inhabit about 200 square miles. 

21. A small NTM out-station (actually a single house) \'las established 

near Kugaraipa (due south of Kiseveloka) among Fusa people by a 

Canadian miss i onary and his wife around 1974. These missionaries 

are currently engaged in linguistic and evangelistic 'ttork among 

the small Fusa population. 
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TRADITIONAL SOCIETY 

The ain1 of this chapter is to provide an account of society 

at or around the point of European intrusion into the Highlands in 

the early 1930s, in order to establish a basis for later accounts 

of Highland response to contact, and, thus, to identify in the post

contact period the interplay of indigenous and exogenous forces in 

the process of change. Rather than attempt to provide a potted 

version of the traditional society, the following account highlights 

a number of ct·ucial features of the older order. This approach is 

determined by the bearing of these features on the later process of 

change. Before turning to this account it is first necessary to 

make several points of clarification. 

Ethnographic enq~iry in the Highlands has generally lacked a 

dominant historical perspective . A marked synchronic bias has 

usually resulted in a failure to make sufficient allowance for 

change; it being too readily assumed hy anthropologists that the 

facts of the ethnographic present are in some strange manner immune 

to adaption by diachronic processes and the impact of exogenous 

forces. Yet such bias was not generally typical of the pioneering 

ethnographic research in the Easttrn Highlands in the early 1950s.1 

Here the concern with change received major attention (Salisbury 1962), 

or was considered important enough to merit secondary consideration 

(Read 1952a; C.H. Berndt 1953, 1959; R.M. Berndt 1952-53, 1954) . 

Salisbury and the Berndts readily saw that the societies under 

investigation had been subject to, mainly, indirect contact for two 
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decades. This \'las perhaps le~.s true of Read, for, as we shall see 

in Chapter Eight, he tended to give insufficient weight to the 

effects of pacification on Gahuka-Gama leadership. Among the Siane 

and the four language groups !\tudied by the Berndts change had 

occu1·rcd dul'ing this t\.'Jenty year period, but this was mainly in 

terms of adjustment to the European presence . The full effects of 

missionization and government impositions had not yet been generally 

experienced among these southern populations by the early 1950s , 

thouuh as r~ead (1952a) and the Oerndts pointed out (C. H. Berndt 1953, 

1959:180-1; R.i·l. 13erndt 1965:100-1) radical chanues were threatened 

by mission activity . t4uch of this vtas aimed at the maintenance of 

oldm· rituals {e .g. male initiation and pig festivals) and associated 

practices, though mission prohibitions extended to other social forms 

{e.g. polygyny). The general climate of pacification in the early 

1950s created ferti 1 e ground for mission and government impositions 

to become rnore vii de 1 y accepted, but the genera 1 picture emerging from 

the ethnography of the period is of a traditional order still largely 

intact yet at the point of drastic change . 

\·ii th certain reser·vat ions the ethnography of this period can be 

taken as substantially representative of traditional society in the 

1·1estern part of the Eastern Highlands, and will mainly be treated 

in these terms in this chapter. Hol'/ever , it vdll be necessary in the 

following account to draw also on later material, notably the 

publications of langness (for Bena Bena) and Glasse (for South Fore). 

These additional sources are especially important in conside1·ing two 

major themes in Highland societies, namely flexibility and optation, 

and the relation between group and individual. Earlier studies were 

less t:onscious of the importance of these features and their bearing 
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on gtoup membership and pol itical action in the Highlands (see 

Barnes 1962), and though thesn features have been markedly affected 

by the changes of the 1950s and 1960s, they can be seen to be rooted 

in an older process . 

T\oJO fina l po ints of cl ai·ification should be made . First , the 

focus of the following discussion is generally concerned with the 

western region of the Eastern Highlands where those societies first 

to come unde1~ intensive anthropological study in the early 1950s are 

located: the Gahuka-Gama (see Read) of the immediate Goroka area, 

and the Kanmno, Usurufa, Jate and Fore (see C.H. and R.M . Berndt) 

lying to the immediate northeast and east of Kiseveloka (see Maps 

3 and 4). This general region (though it had and has significant 

variations) can be broadly taken as a socio-cultural unit, and the 

account of social organisation at Kiseveloka is handled here in these 

tenns. Second, while the discuss ion is mainly conducted in the past 

tense, it should be made clear at the outset that much of the basic 

them~s discussed here of the older society sti ll apply in the present 

Kiscveloka sett ing, despite the effects of social change . 

Ge_Il_cr~et_t:l!29 : Place and People 

When the Lutheran Mission first penetrated into the Kiseveloka 

area in 1948, its agents encountered a small population of probably no 

more than 800-1000 people occupying an area of approximately 15-20 

square miles . Located in the northern fringe of the Central Range, 

which with the Kratke Range forms the main southern barrier of the 

Eastern Highlands , the Ki sevel oka Va l ley i s typical of many of the 

small valleys cutting into the Central Range (see Maps 3 and 4). 

Unlike the broad, anthropogeni c grasslands to the north , these 

fringe valleys are marked by lower grassland slopes receding into 
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secondary SCI'ub and rain fore~.t . The valleys located further into 

the l.:ent1·a l l~ange by contt·ast become more densely fot·cstcd and less 

densely populated as ono move~. south . The gcne1·al picture was a 

fail·ly funiliat one to the Lu1.1\Cl'uns , 1·1hose contacts 1·1ith Eastct,n 

lli~1hlandr.rs 1·;cnt back to 1919. 

Luter linguistic n.!sean:h v1ould classify the Kiseveloka 

population as pa1·t of the Yagaria languaue ~1roup (now including some 

~3 , 000 poop 1 c in the 9cnm·a 1 a t'Cil, see Ranck 1975, 1979) , though 

early Lutht!l'iln classitication referred to the valley population ns 

part uf the 1 Yoctc tt'itH.? 1 (f'rerichs l%9:5Y). T1'10 main dialects are 

spoken in the valley , f r'igano and llugumate. Frigano (or Filigano} is 

spoken by thL Nove clan inhabiting the eas tern slopes and lo1·1er 

grass lands of the valley , the dialect extending east11at·ds into the 

neiyhbout'ing Fl'igano at·ea. Hugur:ate (or Kamate) is spoken by a number 

of different g1·oups occupying various territories on the western side 

of the valley (see Figs. 1 and 2). 

The pre-contact Ki seve 1 ol~a population was dispersed into sma 11 

settlements sited mainly at higher altitudes (up to about 6000 ft. asl), 

though a few settlements were then located in the lower grasslands at 

about 5200 ft. The preference for the former location on ridges and 

knolls was determined by security in a climate of frequent ambushing 

and raiding of settlements. The proximity of secondary scrub and rain 

forest was (and is still) rflflected in the valley•s inhabitants 

distinguishing the:nse·:ves as •forest people• from the grasslanders 

of the north. 

Though today a marginal capitalist economy impinges on the life 

of the people (mainly through cash-cropping, trade stores, and migrant 

labour), in many respects the older subsistence economy is still a 

dominant feature of daily life. The older pattern of subsistence was 

characterised by swidden agriculture and pig husbandry, and was of a 
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common l.u! tct·n lliqhlimd form : small , fenced !)ardun plot~ sited close 

t.o set t 1 aments . The 011\ in crop \'lu5 sweet potato suppl omen tad by a 

varit~t.v of othm· UtH'Ilen vegettll>l u!i {taro , tal.doca, maize , adibl u cane , 

and Vlll'iow; qt·oens) . Othm· foods like l~tlndannus ft·uit (Tok Pis ·in, 

•·:n•.: ·:) ,tnd \'li II!JCtl beam; (,:;• l·:'tt ) wurc ll!,!iOCiatcd vtith ritual and 

otlhH' f otH.ts , vthile su~Jur c11nc und bnnana were S()(~c ificnlly associated 

with men and cultivated in male plot!i . /\part from fencing and manual 

l abom· connnctod with llou!;u- buil<ling and tile pn~pat·ation of 

cultivtttl!d an~as , 9ufdm1 s \'>'CH'C almo!lt exclu~ivcly ·tho concern of women . 

t·lul~ plwsui b wcrP di •·octly iJentified \·lith fighting and huntin!J, 

tiiUU!Ih lho 1 i mit.cd Vd ri ety tlnd quantity of wild game in the a rea 

restricted hunting mainly to possum. l'iH husbandry vtas general. 

!:imall pig ilct·ds \•tet·e jointly owned IJy husl>and and wife. Pigs were 

permitted to forage freely in uncultivated and fallow areas , their 

diet beinu da i ly supple111ented by poor quality garden tubers. The 

consumption of pork was limited to special occasions, and cannibalism 

was normally practised at death. \~ith minimal meat resources 

available, the population was predominantly vegetarian. 

Gro_u.v.s., __ T_e.!T.i .t5JI.5~_s_. __ a nd __ Sett l_e!!~D~_s, 

The main Kiseveloka groups were small -scal e territorial units 

and correspond to Berndt's ' big name• or ' district• group (1962:19- 20). 

These groups were either autonomous clans or sets of allied clans. 

Thus Move2 (approximately 250 people in the 1940s) as a single clan 

broadly acted independently of others, while Kivuluga , with roughly 

the same population, was sub-divided into three named clans which 

tended to cooperate in defence of a common territm~y. Cl anshi p was 

expressed in a number of ways. The cl an was a territorial and in a 

sense a land-hol ding group. In t he case of a clan set or district 
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with a con~on name (e . g. Kivuluga), the district was the territorial 

un1t with each clan associated with contiguous land tracts. 

Territorial defence3 was a principdl feature of clan/district polity. 

The clan was ~ descent and resident group, and was exogamous. 

Settlements4 were usually strongly fortified ag~inst attack by 

a double row of palisades surrounding the settlement, sometimes with 

a secret escape tunnel leading from the men's house into the area 

outside the settlement. Settlements .were small, rarely exceeding 

twenty houses, 5 and were organised around a men ' s house group. As 

several settlements \-Jet·e often distributed over clan· or district 

teri'itory, the territorial group essentially comprised i' set of men's 

house groups. The men's hou~e group was in a sense focused around a 

set of oldermale 'brothers' and their 'sons'. In practice older men 

were no L·always brothers in either a real or putative sense, and 

inter-clan mixing \'las a common feature of men's houses. A given men's 

house might have contained me~ of clans x and y and men of other clans, 

even though the men's house was located on the territory of clan x and 

associated with that clan . Neither, in such a case, did it follow 

that men of clan x were numerically dominant in tne men's house group. 

Thus, thou~th this gt·oup and by extension the clan \~Jere thought of as 

a group of a~nates, settlement populations frequently included other 

residents, e.g. cognates, affines, and other migrants. 

Hith the exception of uninitiated male children {say, those 

under t\'telve years old), residential and domestic organisation 

segregated male and female residents. Married men and initiated 

uache 1 ors resided together in the men's house , \'th i ch was fenced off 

from the r·cst of the settlement . Normally, \·tives and daughters were 

raot permitted to enter the men's house enclosure. Sma 11 er houses in 

tha sett'temcnt were occupied by individual wives and their chi l dren , 
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and contained a pig pen into v1hich pigs were gathered each evening. 

Adjacent to a \'life • s house a sma 11 confinement hut was 1 ocatt!d where 

women retired during menstrual periods and for the latter stages of 

childbirth. 

Settlement l ife was dominated by the men's house group in a 

number of ways. Sexual segregation effectively excluded women from 

participation in public affairs, though the ability of wives to 

influence decisicn-making in a variety of other ways was probably 

significant. 6 Corporate male residence enabled older men to exert 

direct and immediate dominance over junior generations. The latter, 

possessing 1 imi ted access to territori a 1 and other resources , 1 ooked 

to older men for obtaining \'Jives and assembling the necessary wealth 

payments this required. A man remained indebted to his 'fathers' for 

such help and was required to discharge this obligation by later 

contributing to brideprice payments of other men. The men's house 

was the setting for a 11 important discussions about key matters 1 ike 

fighting, sorcery, the organisation of various payments and exchanges, 

and for arranging i mportant rituals connected with male initi ation and 

pig fe!»tivals. Pig festivals usually required the collaboration of a 

number of men's house groups in stagin~ what amounted to a territorial 

group affair. 

In sum, then~ the valley contained a number of small autonomous 

gt·oups each associated v1ith and defending a given territory. Though 

political ties existed between territorial groups, these \'/ere alliances 

between individuals (e.g. affines) \'lhich could activ:1te larger numbers 

of men to participate in activities like raiding. There was no polity 

above the territorial group (v1hcther clan or district) which 

integrated speakers of a common dialect or "tribe" into a larger unit , 

leading to joi nt act i on on that basis. 
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Major Themes in Traditional Society 

(i) Flexibility and Optation 

Kiseveloka clans were in part (but only in part) patrilineal 

descent groups. Children belonged to their fathers' clan and adult 

males resided on the clan territory of their fathers and ancestors, 

inheriting land ana other rescurces on the basis of descent . However, 

a lack of concern with genealogical reckoning beyond a depth of two 

or three generations and a prevailing ignorance and indifference 

about clan or district origins and the identities of clan founders , 

indicates a flexible attitude to clan membership and residence. As 

seen above, resident groups did not exclusively comprise male agnates 

(real and/or putative), but often included other men who might or 

might not have been otherwise related to other male residents . In 

other words, while a resident group referred to itself and was 

referred to by others as clan x and its male residents sometimes 

cooperated en that basis, not all the male residents net~ssarily 

belonged to that clan by virtue of descent. 

Non-agnatic residence enabled men to utilise territorial 

resources much in the manner of men claiming agnatic membership of 

the clan . There appears to have been no developed distinctic Jt 

Kiseveloka between rights of tenure and usufructory rights, and it 

probably misses the point to speak of 'rights" at all in respect of 

traditional society. Access to resources like land stemmed from and 

was a necessary condition of residence. In turn, participation in 

men's house and clan affairs led to a degree of control over other 

• resources in addition to garden plots. Thus, a non-agnaLe 

contributing to brideprice payments organised by the men's house 

group with which he resided, would expect to subsequently gain a 

share in the brideprice of unmarried females controlled by the men's 
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house group. If this contribution was substantial such a man would 

establish major control over a given girl's brideprice (say , of the 

daughter of the man original ly aided). In this respect the status of 

the non-agnate was no different from that of any other male resident. 

Indeed, non-agnatic residence was in no way a barrier to achieving 

prestige in clan or district affairs. 

As residence conferred access to and, depending on the nature of 

an individual's participat i on, degrees of contr,)l over territorial 

and other resources , so in time these conditior:5 came to apply to the 

male descendents of non-agnates. In fact, the tendency was to 

"absorb" such descendents by regarding them as agnates, and by the 

application of appropriate kinship terms. Such manipulation of 

kinship terms is a common feature of Eastern Highland societies, 

and there is no reason to simply regard thi$ as a post-contact 

phenomenon. In present-day Kiseveloka society it is not a straight

fen-lard matter for the researcher to consistently di sti ngui sh 

''fiction'' from '' real" kin, whether these involve "agnates'l, "cognates'' 

or other kinds of ''relatives". Langness (1964: 172) has asserted for 

the neighbouring Bena Bena7 that res idence rather than descent 

ultimately determines kinship, while Glasse (1969:37) argues that 

for the South Fore 'kinship ultimately rests on the pri nci pl e of 

reciprocity', rather than on rules of descent. Langness' point is 

already reflected in t he preceding discussion of Kiseveloka residence 

patterns. Glasse' s point needs a little expansion. 

For the South Fore, the mere fact of a's relation to b is of 

less importance than the values and expectations (the social content) 

that pertain to that rel ation. In a sense this is true of all 

societies; fathe rs ought to behave as fathers. Nonetheless , in some 

societies the mere social (or socio-biological) fact that x is related 
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toy of itself can have major implications if y happens to be a 

Greek shipping magnate with one foot in the grave. Here, l~~al and 

economic consequences resulting from the social fact exist irrespective 

of its social content. Though Fore men obviously do not eschew the 

biological and social facts of kinship, they portray a great 

interest in the obligations ideally marking kinship relations; that 

is, with the exchange of wealth and the obligation to mutual aid. Thus 

non-kin involved in a reciprocal exchange relation will apply "fictive'' 

kin terms as if they were so related. 

Two basic interpretations are possible here. It could be 

argued that reciprocity between non-kin requires that this relation be 

subordinated to a dogma of descent, in the sense that the primacy of 

the latter demands that deviance be forced to comply with the canons 

of orthodoxy. I doubt that this really gets to the heart of the 

motivations behind such manipulation of kin terms. The crucial point 

is \'/hat can be extracted from this practice. It is not a matter of 

saying, 'this man behaves towards me like a cross-cousin, then~fore 

propriety demands that I call him "cross-cousin"', but of saying 'by 

calling him "cross-cousin" I can establish certain conditions in our 

relation, such that will have advantages for both of us, but possibly 

more so to me.' This interpretation meshes well with the competitive 

nature of Highland society and the marked accert on the exploitation 

of male social relations. We will return to this point. 

Flexibility in residential patterns, in access to and control of 

territorial resources, and in the manipulation of kin terms reflects a 

marked degree of choice available to Kiseveloka men; options which 

were widely exercised. We have seen this in regard to non-agnatic 

residence. For the fact that a man could l~ave his own clan territory 

to take up residence elsewhore on terms which were not disadvantageous 

to himself, frequently occurred by choice . Depending on the nature of 
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his actual relations, a man might choose to live with his affines , 

his matrikin , with an agemate of another clan, or with other men with 

whom exchange or trade relations had been established . Indeed , a man 

might actually have resided at two or three different places during 

his li fe. Moreover, the range of options established by a man 

expanded those avail able to his sons . The process was t heoreti cal ly 

endless . It would be mi s l eading, however , to impl y t hat everyone in 

t he older soci ety was constant ly on t he move . A man, particularly 

an infl uencial one, wo ul d opt to l i ve where he had establ i shed 

resources (land , wife or wives, pigs and other wealth) and commanded 

support from other men obli gated to hi m. Where migration occurred it 

did so for reasons other than mere preference. 

There were three mai n •· push-pull " factors affecting tradi tiona 1 

migration. First, intra-group conflict. As we shall see directly, 

male relations , particularl y between brothers, were subject to great 

stress. Adelphic confl i ct \'las common and could result in one brother 

abandoning hi s settl ement to take up residence elsewhere . Second , 

big rnn n recruitment. Competi t ion between men and the t endency to 

factiona l ism, sometimes l ed big men to actively i ncrease their local 

support by recrui ti ng in other men from outside the men's house group 

or clan . This process was also common where the clan of a big man 

was numerically weak (Watson 1971:240ff). Third , warfare . Groups 

suffering serious defeat in warfare were forced to abandon their 

territory and seek refuge elsewhere. All Kiseveloka clans have 

histories of migrat ion in and out of the valley due to the effects 

of \-Jarfare dur ing the i mmediate pre-contact and early contact period 

(See Fig . 1) . 

The pre-contact relation between fi ghti ng and migration can be 

briefly expanded upon. Move have a trad i t i on of mi grat i on in the 
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general area prior to establio;hing territorial claims at Kiseveloka. 

Migration into the valley occurred directly from the adjacent Frigano 

area, possibly aided by t-1ove olliances 1-1ith some Hugumate people 

already residing at Ki seve 1 oka. According to one account ( Veyamo 

!mara 1976:14) Move migrants Fought Hugumate residents (who had 

earlier migrated into Kiseveloka from the south), drove them out, and 

later established alliances which enabled them to return to the valley. 

Over time, and probably through recruiting in small migrant groups 

from Frigano and elsevvhere, Move gradually expanded in the valley, 

establishing settlements in the lm1er grasslands and on the western 

slopes of the valley. These incursions had major implications then 

and later. t•love expansion and related fighting l'li th Havi, 1 ed to the 

forced migration of Havi people from Kiseveloka to Hila, Havi 

returning to the valley only during the early contact period (see 

Chapter Five). In addition, Move ascendancy brought about by effective 

expansion had an important bearing on the politics of missionization at 

Kiseveloka during the 1950s and 1960s (see Chapter Five) . Kivuluga's 

three clans \</ere a 1 so embroi 1 ed in fights with both Yumi and Havi, 

Kivuluga men assisting in the expulsion of Havi from the valley. 

However, Kivuluga also suffered serious defeats at the hand of Yumi, 

\'lhich resulted in the migration of some Kivuluga people to Kogu (Fore) 

and Agotu (Gimi). 

Pre-contact fighting, its related alliances and enmities, and 

the bearing of both on migration require several qualifications in 

order to grasp the politics involved here. First, the migrants 

referred to above and in Fig.l were in actuality individuals and 

small segments, rather than clans and districts per se. In fact it 

is unlikely that Move, as later constituted at Kiseveloka , existed 
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as such prior to the migration into the valley . Rather , Move was 

created at Kiseveloka out of a number of distinct elements , 

possibly drawn together through older alliances - e.g . through 

marriage and exchange , and trade. This use of alliances is clearer 

in the case of Kivuluga . The Kogu and Agotu migrants utilised 

existing exchange and trading ties with Kogu and Agotu peopl e. 

Descendents of the Agotu migrants were still res i di ng there in 1978 

and a Kivu luga big man with strong ties among thi s segment , was 

actively attempting to recruit numbers of them into Kiseveloka in 

1978. The Kogu migrants , or numbers of them, returned to Kiseveloka 

in the early contact period, and links between Kivuluga men and Kogu 

men are still maintained. Several of the former are married to Kogu 

l'lomen, while a Kogu bi g man contributing substantially to a mortuary 

payment on the death of a Kivuluga man in 1976, returned to Kiseveloka 

the following year to seek reciprocal aid from Kivuluga men in making 

a mortuary payment for a Kogu kin$WOman. 

Second , the alliances involved here were alliances between 

individual s rather than between groups, and t he political consequences 

of the5e ties held primarily for the former than for the latter, 

though alliances might have secondary consequences also for groups . 

Thus, while men talk of the alliances referred to above as Havi-Hila, 

Kivuluga-Kogu and Kivuluga-Agotu, these ties did not actually operate 

at these grosser levels. The same holds for the patterns of 

territorial group alliance and enmity presented in Fig . 2. Despi t e 

the apparent neatness of this political arrangement of inter

territorial group relations at Kiseveloka and beyond, the actual 

politics underlying this pattern lacked this sort of precisi on . 

Political action (say, fighting) was not simply ~ matter of Kivuluga 

versus Yumi. For , in addition to the fact that Kivuluga men might 
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dr~w in allies from Move or even from as far afield as Kogu to fight 

Yumi, Yumi men also utilised similar alliances. Indeed, this could 

lead to Move men fighting on opposite sides in such a conflict. More

over, in the case of a Kivuluga-Yumi fight, there would be men of 

both groups who did not participate owing to the fact that they were 

allies . In other words, the general pattern of inter-group alliances 

and enmities was crosscut in a variety of differing ways by numerous 

individual ties. This, however, anticipates a later stage of this 

di~cussion, and the matter can be left here for the present. 

A general flexibility of social organisation coupled with marked 

degrees of individual optation reflect an underlying conflict between 

men, which both pushed people out in one way and recruited them in 

another. The conflicts which gave rise ~o this process was rooted 

in intensive male competition. 

(ii) ~~ssion and c2nflict: the Competitive Male ~Jorld 

Mat·ked male aggression in Eastern Highlands societies was 

largely bound up with the notion of 11rnaleness 11
• This idea can best 

be understood by examining it on two levels: male notions of 

femininity and the bearing of this on relations between men; and the 

inferred egalitarian ideal underlying male relations. 

Sexual segregation in the residential organisation of Kiseveloka 

settlements gave social expression to male-female opposition and 

conflict. Sexual segregation can be interpreted in two different 

\'lays: as an indication of sexual inter-dependence and compl imentarity 

(Berndt 1962:105, 107), or primarily of sexual antagonism (Read 1954: 

24-5; Langness 1967). It is significant that both interpretations 

have been advanced of closely related Eastern Highlands societies, 

for this may i ndicate not variation in emphasis between these 



societies so much as un underlying paradox which they all share. At 

Kisevcloka the paradox of antagonism and cooperation between the 

sexes is (as it \'/as in the past) a central feature in the community. 

Here, I a.'l less concerned with this (though the paradoxical nature 

of male-female relations should not be lost sight of), than the 

relation lJetvJeen sexual antagonism and inter-male conflict. 

Corporate male residence limited contact between the sexes, 

witl1 male-female relations managed through a range of prohibitions . 

A man \'/oul d not norma 11 y accept food from a woman other than his 

\'life (or wives), and in some contexts not even from her. This 1 a tter 

restriction applied during periods of menstruation and childbirth, 

when women were isolated in a confinement hut from general social 

contact (even with most other women) . Sexual relations between spouses 

were also prohibited during the wife's menstrual period, during the 

latter stages of pregnancy and for a considerable period after child

birth. More generally, sexual relations were ideally restricted, 

though in practice pre-marital promiscuity and adultery \'/ere common.
8 

Segregation directly correlated with views about the distinctive 

natures of men and women. Ma 1 eness was sharply di sti ngui shed from 

femininity in a number of fundamenta 1 v1ays. Men were • strong • , 1 hot • I 

• dry' and • hard •; v10men v1ere • weak • , • co 1 d • /'wet 1 and • soft • . Thus 

femininity was the antithesis of maleness. Not only were these 

distinctive attributes exclusive and incompatible, but in the sense 

that water is inimical to and in fact extinguishes fire, so men 

regarded their nature - their physical and mental condition - as 

threatened by the nature of women. Women were regarded as 

potentially and, in some contexts , actually polluting to men; that 

is, women were thought of as dangerous and capable of exerting a 

weakening effect on male strength . This danger was especially 



symbolised by menstrual blood, though it was also associated with 

othet· internal femt. 1 Q body fluids and other substan<.cs . A man 

coming in contact in any \'laY \•lith a woman during her menstrual period 

Ol' uut·i ng the 1 atcr stages of hel' pregnancy be 1 i eved he ~1oul d 

immediately become weak, sick<!O and die. 

Women were also thought of as dangerous to men in other ways. 

Due to clan exogan~ marriage created important tics with men of other 

clans, 9 alliances which had major economic and political impl ications. 

A wife vms thus the means by which advantage could be extracted 

between male affines. Yet alliances were unstable over time and 

affinal ties between men tended to degenerate into suspicion and 

potential enmity. Thus , if a man became ill and suddenly d~ed his 

wife was an obvious and fvequent target for sorcery accusations . 

This \•las usually a matter of guilt by proximity and association . In 

part this stenuned directly from the patrilocal norm, which meant 

that wives were always in some sense "outsiders'' among their 

husbands' territorial group. In the case of a man's death it was 

believed that the wife ' s access enabled her to easily mix poison or 

sorcery concoctions into the man's food, or obtain such things as 

the husband's semen, hair, nail-clippings, faeces, etc., sending 

these to her brothers or other men for use in sorcery rituals aimed 

against her spouse. 

Conflict between spouses and tension bet\-1een male affines also 

reflected on inequality in the passage of wealth from the husband to 

his wife's 'brothers'. This commenced with brideprice and continued 

throughout the marriage, with payments (usually pork) made for child 

birth, male initiation and the onset of a daughter's menses, and 

ended only with death .10 Though some of these payments were almost 

immediately reciprocat-ed by the wife's brothers (see Fortune 1947a : 
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245) , thn tt·cnd in the flo\·/ of vmalth wits uni-directional. Only 

in the Cil!:IC of big men was it sometimes pOS(; iblc to reverse this 

I'Clation of inequality tm't'urd-; one's wife's brothers . 11 

Inequality l>ct\'JCen male affi ncs sharpened into tens ions because 

the fact of inequality t·an co1mter to the implic-it ideal of ma l e 

equality. In KisevcloLa socil~ty, as in the Eastern Highlands 

gcncl'a lly, differences in maln status did not amount to a formal 

system of male rankin~ , and there v1as no institution of hereditary 

lcaonrship. t~cn's house group and clan affairs were larucly 

oo:ninaLml hy soniot· ma le 9cncrations, but authority v1as not 

ucrontocratic even if the political process tended in that direction. 

An older man ot· any man of influence could rarely command from others 

autoll'.atir. adhm·ence to his wishes. Group decisions generally emerged 

from consensus , though be 11 i gerence was common and, in some extreme 

but rare cases , sheer despoti sm occurred .12 A man of influ~nce , a big 

man, achieved prestige primarily by exploiting his abilities in v1arfare, 

and to a 1 esser extent as an orator and 1 n parti a 1 management of group 

affairs . A big man's renown lay in recognition by others of his 

13 strength, nnd support carne mainly from men indebted to him in 

various \·Jays; usually as a result of his contributions to brideprice 

and other exchange payments of other men . 

11ale society, geared to the egalitarian ideal, fostered 

competition, and male prestige was \'Jon against a background of 

intense rivalry and conflict. Certain mal~ relations intensified 

rivalry, \'Jhile other relations l essened and reduced conflict. The 

former has already been observed of male affines, where inequality 

was marked . Inequality was alr.J explicit and implicit in other male 

relations; between fathers and sons, and between male siblin.gs. 



·. 

60. 

Inter-generational conflict stemmed in part from the generational 

structure of the men 's house qroup and the corresponding dependence 

of sons on fathers through the control of economic resources by older 

men. Intra-generational rivalry was also marked , particularly between 

male siblings . Consicerab le 1·esentment was engendered by the 

favouring of older brothers in t he p1·ovi sion of wives , thus ' giving 

them certain advantages over their bachelor brothers; for marriage 

a 11 owed a measure of independent ecollomic status a·nd created the 
. 

basis for effective participation in the competitive male world. But 

even foll01·1ing the 'llan·iages of all ma~e siblings adelphic conflict 

t·emt'lined a prominent feature of male relations, being specifical ly 

focused to the apportioning of \·tealth payments received from sisters' 

husbands. In contr;::.s t, bonds bet\oJeen ma 1 es \'lho had together under

gone initiation {i .e. a~.ema tes) 14 were strong and tended to counter-

balJnce adelphic conflict . As the ideal of adelphic solidarity and 

covperation \'las more generally r~alised among non-competitive age

llliltcs, they might in this respect be regarded as substitute brothers. 

If brothers tended to divide , aycmates united. 

Conceptually, the inclusive world of the territorial group with 

its inte~·nul structure of men ' s. house groups , clan, district was 

r hilrilcter;seu hy ideals of male solidarity against the external worl d 

of uncertainty, suspicion and enmity represented by rival territorial 

yroups. A distinction was made bet\'m(ln specific enemy and allied 

~Jl'oups in t•espuct uf other Ki scveloka clans and di..tricts (extending 

into the general region, see Fig.2), but this political \·torld view, 

\'thil e it had somt! abiding significance from a collective {i.e. clan 

or district) standpoint, sh i fled in terms of the sti\ndpoints of 

individut~l s . For this r~ason it \'tould be mi sleading to see thi s 
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general structure of enmity and alliance as consonant and consistent 

with actual political behaviour, as we have partly seen and will see 

more fully below. 

Reciprocal homicide provided the rationale for 0rganised 

physical violence and sorcery. Me'1 were obligated to avenge the 

death or kinsmen, which if not occurring through physical violence 

was generally attributed to sorcery. Distinctions between organised 

physical violence a,.d mystical violence (or sorcery) cannot be made 

~lith total consistency, as at least one form of sorcery was said to 

involve an organised physical assault on the victim (see Berndt 1962: 

223ff). f·1ore generally the distinction is valid. 

Organised physical violence usually took the form of raiding 

and ambush, though open fighting beb1een two anned groups of \'tarriors 

also occu. ,·ed (see Fortune 1947a, 1947b). Stealth and surprise were 

the favoured stratagems employed in raiding and ambush , and bribery 

and deception 111ere common (Fortune 1960 :1 46; Berndt 1962 :232-68). A 

major object of fighting was the ejection of enemies from their 

territory . In the process indiscrimina te slaughter sometimes occurred. 

Suct:essful raiding \'tas followed by the burning of settlements , the 

destruction of gardens and the plundering of enemy possessions. Though 

interspersed by periods of peace brought about by peace ceremonies 

(see Aitchison 1935-36),. organised violence was endemic and migration 

con~non (rig. 1 ) . 

A variety of sorcerv forms (Oerndt 1962:208-31) were generally 

kn01m and practiced by Kisevel oka people, but the more virulent forms 

1·1ere knmvn and used only by certain individuals. Though several men 

mi~ht cooperate to effect a sorcery attack upon a victim, the actual 

rituals involved .,.,ere performed secretly by a s ingle sorcerer , who 

l·tas usually recruited for this purpose (often from outside the area) 
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and re\'/arded for his services (Fortune 1947b:l15) . Sorcery divination 

was undertaken collectively by senior kinsmen of the victim in order 

to determine successively the identities of the clan (or district) 

and the individual (or individuals) initiating the sorcery attack. 

Such revelations usually led to a raid against the clan held 

responsible for the sorcery attack, or to attempts to ambush and kill 

the individuals concerned. If neither measure wes immediately feasible , 

countery-sorcery was resorted to. 

Though physical violence and sorcery were ideally directed 

against the hostile external world , these two foci of male aggression 

tended to reflect back and threaten the ideal of internal coJperation 

and solidarity. We have seen that within the inclusive world male 

solidarity was achieved only against a process of intensive male 

competition and its ensuing conflicts. Fighting between clansmen was 

held to be a violation of group mores, but such violations did occur 

and on occasion resulted in death. Equally, though the use of lethal 

sorcery against fellow or allied clansmen was ideally prohibited, such 

practices were probably resorted to on occasion. Certainly, this 

dimension formed a part of divinatory procedures following death, for 

intra-group sorcery was widely suspected and sorcery accusations 

bebteen 'agnates' vtere relatively common. 

(iii) ~r_pup_ !ind _I_ndi vi d_u~ 

The tendency in the ethnography of the 1950s \-las to focus on 

the structure of Hig~land groupings. In part this was understandable, 

given the need in breaking new ethnographic ground to first establish 

the general shape of the social landscape and describe its salient 

political features. Thus, the tendency was to discuss social action 

exclusively in terms of groups without taking sufficient account of 

individual action. 
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Wh1le individua l ism is now a marked feature of Highland soci eties, 

it would be compl etely mistaken to regard this as solely the product 

of post-contact change : a kind of "then clans did things, now 

individuals do things" argument. Certainly, post-contact change , and 

especially pacification, considerably widened socio-political 

horizons and augmented the potential and actual range of options for 

Highlanders (for both men and women), but a certain pronounced 

individual i sm was apparent i n pre- and early contact soci ety. We 

have already observed this in respect of flexibility in group member

ship and residence patterns and the corresponding options this made 

possible to individuals. We need to pursue these matters more fu l ly, 

and will take the example of warfare to illustrate the probl em in the 

relation between group and individual action in traditional society. 

In t\-10 publ ications (1962, 1971) Berndt described warfare among 

the populations south of Kainantu as an •inter-district• affair, 

with the clear implication that all the men of one district were 

arraigned a9ainst al l the men of an enemy district . Indeed , Berndt 

considered i t a primary political characteri stic of t he district 

that warfare be conducted in terms of this ~olity. Yet elsewhere 

Berndt cor.ludes a discussion of warfare on a more qualified note . 

Here, allowance is made for such factors as the •conflict of 

loy~lties [on] . .. group ... and person •, and individual neutrality 

leading to some degree of non-participation in fighting by indivi dual 

men. Thus, a man might choo~c to abstain from a fight because he had 

kin or trading ti es among the distr ict to be attacked. Berndt•s 

conclusion is that warfare 

was never 11 t otal ". Even apart from neutrality, 
partici pation of adul t males was rarely complete . 
In some cases [non-partici pation] ... wa1sleft very 
largely to individual choice (1964: 203). 
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Langness strongly endorses this view, adding some crucial 

observations based on Ben a Ben a, mainly Korofeigu examples. 

Korofeigu accounts of traditional \•larfare show that the scale on 

v1hich this v~as waged varied considerably. Sometimes several 

districts were involved, on other occasions only single Korofeigu 

clans organised and conducted raids on other settlements. Langness 

is satisfied that though his informants speak of fighting as if it 

was conducted in terms of standing polities, only 11'selected men"' 

of the district or clan actually took part in offensive action. The 

implication of this is that \oJarfare cannot be interpreted as 

politically meaningful solely in district or clan tenns. On the 

contrary, in all probability the actual polity involved at any given 

time wa!. an 'unpredictable alliance of numbers of men who joined 

together on a purely temporary basis' ( 1 971:307-8). 

This interpretation accords \'-lith the fluid and individual 

nature of alliances between men. Indeed, in some Korofeigu examples 

the cross-cutting nature of these ties could result in men of the 

same clan fighting on opposite sides (Langness 1971:307), as already 

observed of Ki sevel oka. But we need to add here that men did not 

participate in \'/arfare simply because they \'/ere obliged to avenge the 

death of kinsmen, or because they v1ere directly obligated to assist an 

ally to do so. In some cases men \'lith established reputations as 

killers were recruited by men from distant groups to participate in 

raids even though the recruits had no special interest in the group to 

be attacked (Watson 1971 ;238). The motivation underlying such 

participation appeared to be (a) economic re\'lard for services rendered 

(Fortune 1960:146), (b) the joy of killing, and (c) the enhancing of a 

"strong man" reputation. 
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The nature of recruitment for warfare sh0\1/S something of the 

inconsistency between ideal representations of alliances and enmities 

(Fig.2), and their actual mode of operation. A case cited by Langness 

(1971:310) is instructive here; and though it does not a~tually 

deal with \-Jarfare, it brings out a number of features intimately 

bound up with warfare. Some Korofeigu men (of Nupasafa) wished to 

kill a Forape big man. They vi sited Kami, who were friendly with 

Forapi, and made gifts of shell and pork to elicit the aid of Kami. 

This wealth was accepted and divided among Kami people. Later, Kami 

invited Forape to a feast during which the Forape big man was to be 

killed with an arrow provided for this purpose by the Nupasafa men . 

The killing was acco~plished, and the arrow sent to Nupasafa as 

confirmation. Nupasafa then killed more pigs and sent pork payments 

to Kami . 

The important point here is the way in v1hich individual ties 

between Nupasafa-Kami were used to exploit simi lar Kami-Forape ties 

to bring about the murder of the big man. In the process the ties 

between Nupasafa men and the Kami assassins were strengthened, while, 

presumably, the Kami-Forape alliance turned to enmity . Of course, 

in the long t·un there would be no guarantee that the Kami-Nupasafa 

al liance would prove any more durable than that between Kami and 

forape (see Fortune 1947a:248). 

The fact that a big man was the object of this treachery is 

significant for a number of reasons. Warfare was mainly organised 

on the basis of big man support and, as pointed out above , in the 

Eastern Highlands f ighting prowess was the principal criterion for 

achieving 11 strong man 11 status, and the waging of warfare was the .. 
principal pursuit of big men. A big man 1 s support included men of his 

own resident group and men of other clans. But the resident group 
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normally possessed several biy men and probably more if the district 

population was in the region of 500 or more. Thus, to organise 

significant numbers of men from within the district and el se\'Jhere the 

agreement and cooperation of the various big men involved \'Jas 

paramount. Yet , these 1 eaders were ri va 1 s, competing within the same 

immediate social arena for support - a support, moreover, which v1as 

in any case fluid and constantly shifting over time. Co-ordinated 

action in these circumstances was anything but straightforward, and 

Langness• point about the 'unpredictable• nature of the warri ng polity 

in any given context is made in this light. 

Clan and district groups were not mere big man followings. 

Indeed, it \'/as only in rare and exceptional circumstances in the 

Eastern Highlands that an individual could exert \'/ide-ranging or total 

power over clan and district members. Usually, big man rivalry and 

the shifting nature of their support vmrked against autocratic or 

despotic control by big men. Clan and district polity, then, did 

not exactly if at all correspond with big man support, but existed at 

another distinct 1 evel. Though the standing polities were subject to 

a process of decay and caul d in fact cease to exist as autonomous 

units, over time they were considerably more permanent and durable 

as institutions than big men and their support. 

Big men certainly operated in the context of these institutions 

and attempted to utilise clan and district manpm'ler in pursuit of 

political and economic ambitions, to achieve a •name'. Indeed , 

territorial manpower provided the immediate potential for achieving 

support for such ambitions; but this support had to be created. Big 

man support 1·1as neither total in respect of the territorial group nor 

contained by it, but had a more temporary existence as a political 

grouping. Nonetheless, clan and district affairs overlapped with and 
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were often directly bound up Hi th the persona 1 interests of big men . 

A clan or district had a 'namn' and was 'strong' because its big 

men had renown and \-Jere stronq. In addition, influencial men 

consciously used clan and district idioms as a focus for their own 

behaviour and ostensibly acted in terms of these idioms. 

In sum, then , a number of crucial points need to be made in 

respect of traditional political action in Eastern Highlands societies . 

First, the standing polities (clan/district) appear to have had 

limited political functions and this largely stemmed from the fact 

that leadership itself was not institutionalised. Second, significant 

collective action was the result of activating a net\-Jork of individual 

ties and alliances between men . Because these relations v1ere forged 

and maintain~d by individuals, they were subject to the vagaries of 

time and circumstance and were therefore fluid and shifting over time. 

In addition, as the network of one individual overlapped with that of 

another , the potential political implications of such groupings were 

as endless as their limits were unfixed . Thus, third, we might 

character·ise the traditional process as ''opportunistic
11 

in the sense 

that individuals sought to create and utilise options made possible 

by the range of alliances open to them as individuals. 

(iv) The Pursuit of Powe~ 

In the preceding discussion we have touched on something of the 

concern with power in traditional society; for example, in noting the 

stress on male strength and its bearing on aggression in the 

competitive ma 1 e wor 1 d. The fo 11 owing account of pO\'Ier focuses more 

fully on ritual and related activities . In respect of this two major 

points will be made: the inter-relation between ritual and political 

and economic action; and, the individualist implications inherent in 

this inter-relation. 
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Ritual acts combining spell, the use of ritual objects and, 

on occasion body display. are mediatory acts concerned with t he 

manipulation of pO\ver. Power in such contexts is normally understood 

as externa 1 and a 1 i en (in the sense of being apart from but not 

necessarily opposed) to ordinary social existence. Externa 1 forces, 

as the sources of power. may impinge on society in a variety of 

unforeseen and random ways ( disaster, i 11 ness, unexpected good fortune), 

but ritual action attempts to deal with these forces in a premeditated 

and con t rolled mannet~. Two general features can be noted of ritual 

action: l'itual contt·ol attempts to placate potentia lly malign forces, 

or to gain the benevo 1 ent di spas it ion of these or other forces . Both 

aims are ultimately oriented to the 1'11!11 - being of the ritual 

congregation and the social order it represents. 

In the Eastern Highlands, manipulation of power through ritual 

acts convnonly exi-~res~ed the dominant concern with strength, fertility 

and gro1-1th. These concerns underlay a variety of rituals, including 

a range of selective and more individualised rituals dealing with 

magic, curing, and sorcery . They were al so manifested in behaviour 

associated 1vitl1 pig festival s (see Read 1952b ; Berndt 1962:61-73; 

Salisbury 1962 :32-4; Newman 1964, 1965). 

The pig fes ti va 1 formed part of an exchange cycle 1-1hich varied 

somewhat (from one to five years, or 1 onger) by the number of 

territorial groups participating; it being usual for districts to 

successively host the festival on a rotati;lg basis (Berndt 1962:64). 

The festival v1as the culmination of many months preparation and 

industry, requ iring considerable coordination of activities between 
¥ 

men and women, and between the men's houses of the terri tori a 1 group. 

Much of th i s activity was devoted to t he planting of new gardens (the 

produce of which was distributed and consur·ed during the festival), 
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and the careful cultivation of pig herds. Throughout, these 

preparations were accompanied hy rituals directed tovtards ancestors 

(and in some areas to fertil i t.v spirits) in which the bl0\-1ing of the 

male cult flutes (and among the southern Kainantu populations , the use 

of bull roarers) was a principill feature. The cult flutes, as the 

central foci of male society and the symbols of maleness, were closely 

associated with ancestors, especially in respect of the flute tunes 

(Read 1952b:8). The blowing of the flutes thus evoked a special 

identification with ancestors, with the express intention of securing 

their ~ontribution to the fertility and growth of pigs and gardens. 

During the stages of preparation small offerings of pork (or pig fat) 

were presented to the flutes in the men's houses, where the flutes 

were usually kept, while at the pig kills which signalled the 

commencement of the festi..-~1 proper, libations of pigs' blood were 

made to ancestral or fertility spirits. In addition, the ancestors 

were associated with pig kills by the presence of ge~ua boards 

(Salisbury 1962:33-4). 16 The successful mounting of the pig festival, 

in terms of the actual amount of garden foods and pork distributed 

during the festival itself, was a tangible demonstration of the good

will of ancestors and thus an index of territorial group strength and 

well-being. Here the ritual concerns with power on one plane, 

directly correlated with political and economic demonstrations of 

power on another. 

According to Langness (1971:309) Bena Bena pig festivals were 

means of reciprocating allies with gifts of pork for their help in 

warfare, and the context of Berndt's account seems to confirm this . 

Read's more detailed description of the id:;a nama festival among the 

Gahuku-Gama shows that though payments of pork to the descendents of 

slain allies formed a major category of prestation, other categories 
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of payment \'/ere involved in the festival (1952b:l7 , 20) . The festival 

thus encompassed a much wider range of individual ties bet\oteen 

territorial groups than those specifically relating to warfare . 

Allowing for some significant variations in pig festivals in different 

Eastern Highland settings17 , it is evident that these festival s were 

commonly and primarily concerned v1i th the ratification of a 11 iances 

between individuals and between territorial groups, with the 

obligations entailed in such ties being fulfilled and created by the 

passage of wealth (pork and other valuables) . But while fulfillment 

and rene\'lill of obligations occasioned by the festival were directed 

towards balance or parity i n political and economic relations between 

allies, the concern with individual and group prestige in the making 

of prestations also made the festivals highly competitive occasions . 

Arguments about the amount of pork due to an exchange partner 

frequently erupted prior to and during the distribution of pork, and 

the big man orations which preceded the prestations were occasions 

for nlilrked boasti ng of group strength and generosity . But competition 

\'la s usually contained by certain tacit restraints. According to 

Read, the delicate balance between strength and parity in such 

contexts had to be carefully :11rtnaged, so that while the gift stood 

as a measure of the strength of the donor this should neither expose 

the weakness of the recipient , nor exceed his abi 1 i ty to reciprocate 

(1959:429). 

In addition to their overt political and economic object , pig 

festivals occasioned a great degree of social intercourse beb1een 

people brought together over a \'/ide geographical area. Inevitably 

such gatherings facilitated new contacts which might be subsequently 

exploited for exchange and trade. The affair \'Jas fully festive in the 

popular sense, with individual s brilliantly attired in bird of 
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paradise plumes, shells and other ornaments and decorations. In 

organised dancing these decorntions were proudly and provocatively 

displayed; a behavioural form which not only expressed aesthetic values 

about beauty and wealth, but was equally a body display of male and 

female power. Such display had strong sexual connotations and the 

sexual encounters which often resulted sometimes lead to brideprice 

negotiations and marriage. In other words, the festival had more 

general political and economic consequences than those relating to 

thf~ exchange of \'lealth occa:;ioned by the festival. 

The relation bet\'/Cen body and power was an important feature of 

two other t·ites belong to the male cult: male initiation, and the 

sweat rite. 

Male initiation also gave accent to the theme of fertility and 

growth which marked the preparatory stages of the pig festival. 

Preferably, initiation of boys into the male cult occurred shortly 

after the initial blowing of flutes v1hich signalled the -:ommencement 

of pig festival preparations. Boys of around ten to twelve were 

forcibly removed from the care of women and taken to a nearby stream. 

Here to the accrnnpaniment of flutes, played in an adjacent enclosure 

and hidden from the novices, the boys were subjected to ordeals 

designed to facilitate grm'lth and instil strength necessary to 

vtarriorhood. Two initiatory procedures were emphasised: the drawing 

of blood by nose piercing, and induced vomiting. These acts \•Jere 

designed to expel •bad• blood inherited flom mothers, and to eject 

weakening and polluted food received from women. The drawing of 

blood may also be understood as a ritual enactment of menstruation 

and a parallel to the puberty rite accompanying the onset of menses 

of girls, and which in both cases symbolised fertility and the 

possession of reproductive power. 
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Male initiation ended with the showing of the cult flutes, 

hitherto kept secret from the boys , who like women had been 

encouraged to believe that tho flute tunes were the utterances of a 

monster bird. 18 The showing of the flutes, instruction of their 

real purpose and of the importance of restricted contact with women, 

market! the transition of the ·initiates into male society and residence 

among the men's house group. Membership of the men's house group 

involved participation in a range of corporate activities and rituals 

directed towards accumulation cif p~rsonal strength; that is, the 

fostering of those essential qualities ('hot', 'dry', 'hard') which, 

as noted earlier, distinguished maleness from femininity . The Plost 

expressive of men's house activities concerned with these values 

~/as the S\-Jea t rite. 19 

The sweat rite, though more generally practised, can be regarded 

as part of the pig festival complex of activities, for prior to 

initiation novices were brought to the men's house to observe this 

ritual (Berndt 1962 :76 ). The rite commenced vdth each participant 

(the observing novices excepted) drawing blood from his nose and 

tongue. A specially prepared food containing 'hot• seasoning (ginger 

and salt) was consumed by the group seated around a large fire which 

was kept well fuelled . As the temperature rose sweat ran down the 

bodies of the men and youths, making patterns on their skins ; some 

men manipulating the flow of sweat with a cassowary bone to achieve 

a desired effect. The sweat symbolised the manifestation of power, 

\'lhile the patterns indicated the degree of power possessed by 

different individuals . According to Berndt the length of sweat 

running from the upper part to the lower part of the body also 

measured the degree of power said to be possessed by given individual s. 

Thus, the longer the run of sweat the greater the degree of power 

possessed. The desired effect was to achieve a run of sweat from 
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the uppm· l'cqi on to the penis. This manifested great power, an 

accomplishment especially associated with men of renowned warrior 

status. \4ith the termination of the rite, held over five days or 

so, gut·den vegetabl cs \'/ere cooked b~· the women, \>lho brought newly

made dccm·ations to the n:en • s house and presented them to the men. 

1\t thn opening of the earth ovens the decorated men emerued from the 

nH.m•s house singing and displayinn thc~111selvcs for the \'/Omen to adr11ire . 

The l'itual t!nded wi t h a corporutc feast. 

llUl·inu the course of the rite an explicit prohibition on sexual 

intm·courso was <mjoined on male participants, expressing the vie\'/ 

that sweat would not appear on the skin of a man who had violated 

this injunction. Indeed, at the termination of the rite youths \'/ere 

infonned that the svteat patterns no\'1 made them especially attractive 

to wor1ert. The youths waul d therefore refrain from sexua 1 intercourse 

to prevent the dissipation of their power (Berndt 1962:76). A series 

of related analogies can be drawn from the rite: for example, heat is 

equated \'lith power; power is manifested in sv1eat, which probably 

stands as a metaphor for semen. The prohibition on copulation sets up 

a standa:·d ritual opposition between maleness and femininity in the 

with the view that copulation robs males of their strength; that is the 

condition of maleness, for which semen is a root metaphor, is negated 

by the act of copulation and semen loss. These questions of symbolic 

interpretation however are of . direct significance to this 

discussion than other implications which stem from the concern \'lith 

power in the sweat rite . 

Though the rite emphasised maleness against femininity, the 

demonstration of power was ultimately stated not in terms of this 

opposition but in drawing basic differences in male status. This 

individualisation of mdle power directly correlated with the underlying 
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individual ism which \'t'e have p1·eviously drawn attention to in 

political and economic behaviour. Ritual cultivation and protection 

of individual male pov1er was no less apparent in the pursuit of 

power in polit:cal and economic spheres. Finally, it is v1orthwhile 

dra\.,ring attention to the degree to w .. ich personal choice was 

exercised in the cultivation of rna 1 e pm·1er. Though corporate 

prohibitions and restrictions usually formed an essential part of 

male rituals . more generally individual men could and did exercise 

opt1 or..; to protect or increase Rersona 1 pmo.Jer. Many dietary and other 

prohibitions and preferences were adopted and terminated by individuals 

on this basis. Indeed, acts like blood-letting and self-i-nduced 

vo~iting were not simply restr~cted to male initiation and other 

corporate rituals. Al l i nitiat~s possessed sharpened bamboo sticks 
) 

(for nose-piercing) and a length of lavtyet cane (to induce vomit ing) 

anr' privatel v used thz~z implements to expel weakening influences as 

occ: ilsion de:nanded (Berndt 1962:57). 

A mot·e co:npl ete understundi ng of power in traditiona 1 society 

requires more elaborate treatment than that given here. Only limited 

attention has been given to ancestors and spirits and their role in 

the affairs of society, anti we have omitted any treatment of the 

broader Hi~hland world view, of which ancestors and spirits formed an 

essential part . Aspects of this world view will be considered in the 

cl os in~ tli,lptcr, v1here v1e contt·as t the competi n'.} demands of the 

tt'tlditional v:orld view \·;ith that t·epresentcd by the n~,sions . The 

present account has been l1mited to stressing two basic features of 

po\·IL! r : the J.WJ9tt:atic consequences inhenmt in the relation of ritual 

act ion to po 1 it i ca 1 and cconomi c behaviour; and, the degree of 

individualism evident in the many facets of thc1t relation . 
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It is appropriate to end this account of traditional society 

on this note, for much of the significance of Highland response to 

contact can be directly traced to these pragmatic and individualist 

emphases in the traditional pursuit of power. 
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Notes - Chapter III 

1. In fact the first fieldwork research in the Highlands was 
conducted by Fortune in 1935. However, he published (in 1947) 
only two somewhat repetitive papers on warfare based on this 
research. Missionaries in Chimbu and the Western Highlands 
produced ethnographic accot•nts hased on research undertaken in 
the 1930s , but no comparable missionary studies were ever 
publ ished for t he Eastern Highlands . 

2. The spelling of group and place names in this thesis differs in 
some instances from that used in government patrol reports and 
censuses for the Kiseveloka area. Thuc; my 1·1ove is variously 
rendered 'Mobei' or 'Movei' in government reports, while Kivuluga 
occurs as 'Kiwaraga' or 'Ki buraga' , and Havi as 'Habi '. It 
should be noted that the small Move population at Dagenava to the 
south of Kiseveloka is listed separately in government censuses, 
usually as 'Mobei', though on occasion the two spellings are 

unaccountably switched. 

3. However, offensive action was a very different matter . See below. 

4. Nucleated settlement \'las common throughout the Eastern Highlands, 
but dispersed res ·idence \lias a more common feature of Chimbu and 

further \'les t (Read 1954). 

5. Patrol Report Goroka 7/1949-50. Read (1954 :13) gives a higher 
general figure (settlements with 10 to 50 houses) for the area 
'Asaro to Kainantu, and south of Mount Michael', the latter 
referring to the Lufa area. The discrepancy between the figure 
uiven in the text and that of Read may reflect a general difference 
between grassland (north) and forest dwellers (south) in the 
Eastern Highlands, not brought out in Read's general account . 

G. See Read (1952b:18, 19), and for one of the few substantial 
accounts (though of a \~estern Highlands people) of women in a 
Highland society, ~1. Strathern (1972). A more recent account 
of Hiahland women is given in the papers in Bro\lm and Buchbinder 

(1976). 
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7. Langness undertook field\'lork at Nupasafa (Korof~igu district) in 

the early 1960s. Nupasafa is situated on the Bena Bena-Yagaria 

border , some 15 mi 1 es due north of Ki seve 1 oka. 

8. Numerous exa1i1ples of sexual prom·iscuity and adultery are given in 

Berndt (1962). The implied inconsistency between ideal and real 

here is expanded upon in Chapter Eight. 

9. Kiseveloka men did not have a preference for marrying into 

specific enemy clans, though this did occur . RaUer, the tendency 

1~as to marry wher e alliances already existed, having been forged 

in previous generations. Marriage is sometimes associated with 

the concept ait.:nc_, 1 iterally 'seed', and expresses the notion of 

returning a 110man to the clan of her 'mother' or 'father's mother'. 

In a sense this can be said to mean marriage to a man's FZD or 

FFZSO, i.e. patrilateral cross-cousin marriage. It v10uld be 

fundamental ly mi sp 1 aced, however. to interpret this concept in 

terms of a prescriptive or preferential marriage system. 

10. At the death ot a v.ri fe, the husband and his supporters ('brothers' , 

'sons', and others) assemb 1 ed mortuary payments of pork, some of 

1·1hi ch \'lent to the woman's 'brothers' . Payments made to this 

'clan' only ended \'lith the death of their 'sisters' children . 

11. This is the implication in the case of Matoto (see Chapter Eight). 

His renown led to the accumulation of rumerous wives, probably in 

excess of sixteen (Hatson 1971: 231). The initiative for arranging 

these marriages came principally from villages anxious to establish 

alliances v:ith r~atoto t;y pressing their sisters on him (p .245). 

It ~>:ould seem completely uncharacteristic that ~1atoto stood in a 

subordinate posit ion to his male affines, quite the reverse. It 

is not clear \'lhether brideprice vtas paid for his \•lives, neither 

is it kno\'ln if J.latoto consistently made affinal payments. Watson 

suggests that where ful fi 11 ed such payments were probably an 

expression of Matoto's economic power rather than of his 

subordination. It is probable that he reneged quite openly on 

many of his affinal obligations (ibid.) . Indeed, in one case 

where 1·1atoto murdered one of his wives, her brothers out of fear 

neither took revenge on the despot, not attempted to claim 

compensation from him (pp.237-8). 
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12. This and other aspects of traditional leadership in the 
Highlands are dealt with more fully in Chapter Eight . 

13. 'Strength' is broadly understood here as courage or bravado , 
coupled with a forceful, domineering personality. It should 
not be taken to imply mere physical strength. 

14 . Though it is unlikely that all the el i gible male children of 

15. 

the three Kivuluga clans were of necessity jointly initiated, 
male initiation tended to be organised between clans (or between 
the men's house groups of different clans ). In part this may 
merely reflect on inter-clan mix ing in men's house groups 
compounding itself over the generations. However , male 
initiation was nonnally organised in the context of pig festivals, 
which were essentially organised as a district (i .e. Kivuluga) 
affair. A paucity of eligibl e children in one clan may thus have 
made it convenient for clans to jointly mount a given initiation 
ceremony. In either case, the outcome \'las that an initiate had 
strong age~ate bonds in his own and in other clans of the 

territorial group . 

Such choices were originally observed at first hand by fortune of 
fighting in the Henganofi area of the Eastern Highlands in 1935 
(1947a:247; 1947b:l15). Fortune was probab ly the only ethnographer 
to actual ly observe organised f ighting in the Eastern Highlands. 
However, his discussion is rather forced and places too much 
weight on the underlying 'rul es ' supposedly governing the conduct 

of warfal~e. 

16. t i~·l'UJ.l boards \-tere decorated with painted designs which among the 
Siane represented ' lineage ancestors', and in some cases the 
boards were also associated with the souls of slaughtered pigs 
(Salisbury 1962:65). Similar objects were found elsewhere in the 
Eastern Highlands . 1\mong the southern Kainantu people such 
boards were used in pig festivals and in other contexts , but the 
designs did not directly represent ancestors (C.H. Berndt 1959: 

165-73) . 



79. 

17. Though the accounts of Salisbury, Read and Berndt lack detai led 

consideration of the actual prestations i nvolved in pig 

festivals, some general variations are apparent. Among the Siane 

the main category of pork \'lent to sisters' husbands of the 

phratry (i . e. district), with dancers from other villages being 

rewarded for their presence and participation. Subsequently, 

exchanges of pork were made between the clans of the hosting 

phratry, \-Jith other gifts of pork going to 'honorary members of 

the phratry' , that is 'outsiders' who had previously aided the 

phratry in some way. For Gahuku-Gama, an initial exchange of 

pork occurred betv.teen the two principal groups involved . This 

was followed by a large pig kill organised by the hosting group, 

with a more generalised distribution. For the southern Kainantu 

populations, a single distribution of pork was made to allied 

districts. 

It should be noted here that the pig festivals observed by these 

writers were among the last to be held in the Eastern Highlands, 

for due to mission influence the festivals were abandoned 

throughout the Eastern Highlands during the 1950s (Read 1952a). 

See Chapters Six and Seven. 

18. The flutes as the major ritual objects of the male cult were 

kept hidden from \•tomen and uninitiated boys. At Kiseveloka the 

belief that flutes represented a monster bird formed part of a 

c;eries of deceptions played by men on women. A principal feature 

of this v1as the illicit obtaining of pork from women, say, after 

quantities of pork (following a pig festival, a marriage, or a 

mortuat·y distribution) had been received by a given settlement. 

At night the men crept close to the houses of the women and 

played the flutes. To placate this 'monster' pork \·tas thrm-Jn out 

of the houses, \·lhich the men took to the men's h~~·se and consumed. 

On other occa5ions the holl0\'1 stem of a plant \-Jas used to initiate 

the crying of a baby. This was said to be the child of the 

'monster', and pork was thrown out of the women's houses in the 

same manner . Doubtless, this behaviour was more of a game than a 

serious attempt to deceive the women. According to Berndt, such 

deception was differently interpreted among the population-; to the 
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east of Kiseveloka, where the women gave pork in the belief that 
flutes were the 'wives' of the men, and 'co-wives' with the 
women (1962 :71 ) . However, Langness confirms the 'monster bird' 
interpretation for the Bena Bena (1969:40). 

19. See Berndt (1962:73-84). 
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CONTACT: INTRUSION .. NO RESPONSE 

'Trade was the basis of contart• 1 

When in 1935 Hides and (}'Malley first climbed into the Papuan 

(or Southern) Highlands and glimpsed the broad expanse of the 

Torifuroro Va l ley wi th i ts substantial population and orderly system 

of cultivation, Hides had cause to reflect on what civilisation would 

bring to the valley's inhabitants. He saw particular cause for 

anxiety in the inevitable advent of the missions, which, he felt, 

would equally inevitably disrupt the life of the valley and break 

up its social system (Sinclair 1969:145, 178-9). In fact it would 

be some years before a mission presence in the Southern Highlands 

gave substance to Hides' anxieties. However, to the north in the 

Highlands of the Mandated Territory of New Guinea the mission scramble 

had already begun even as Hides and O'Malley entered the Southern 

Highlands. 

Intrusion 

Contacts beb1een the Lutheran mission and small populations on 

the fringes of the Eastern Highlands of New Guinea were initiated by 

Yabem evangelists of the Neuendettelsau Mission residing in Adzera 

villages in the Kaiapit area. The Kaiapit sta~ion in the Upper 

~1arkham Valley was established between 1916-18 , and by 1919 some 

eighteen Yabe~ evangelists were resident in the surrounding area. 

This brought Lutheran influence to the foothills of the Eastern 

Highlands. At least two of these evangelists had made limited 

contact with raiding and trading parties from the mountain range 
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that loomed above Kaiapit to t~e west. One evangelist claimed to 

have intervened during a raid by an 'Orauna' (Gadsup) party on an 

Adzera settlement and to have been taken back to an Orauna village 

(Geyanunalo Apo 1971 ). Another evange list, Kemadi, having made contact 

vlith a different mountain part,Y, successfully persuaded the lutheran 

missionary Lehner to lead a small mission party into the mountains. 

Lehner's party spent the night in a Binumarien settlement before 

raturning to Kaiapit (Radford 1972) . 

These eJrly contacts with the Gadsup2 were gradually developed 

in the enrly 1920s andevangelistr;ut-stations \vere successively 

foundcJ by the Lutherans at Binumarien and Wampur (Map 3). An 

evangelist, Gape'nuo, stationed at Wampur , attempted to explore the 

surroundin9 countt·y, but frustrated by incessant local fighting, 

in 1926 Gape'nuo and a colleague journeyed down to Kaiapit and then 

into the Lower Ramu Valley to the evangelist station at Garamaro . 

This route brought them parallel to the Kamano area high ahove in 

the Bismarck Range. From Garamaro Gape'nuo led a small party to 

Lihona on the fringe of Kamano country. Following some trading with 

Lihona people, G~pe • nuo returned to Kai pit, from where details of 

the contact with Lihona were sent to leonard Flierl at Sattelberg.
3 

Later in 1926, Flierl, who had previously visited Wampur, travelled 

to Lihona and established a Kate out-station there. 4 Flierl used 

this and later visits to explore part of the Kamano country to the 

south-west along the Dunantina River. 

This area \'las more extensively explored in 1929 by the two 

Lutheran missionaries, Pilhofer and Bergmann . The following year 

t\-10 gold prospectors, ~lick Leahy and Dwyer, entered the Highlands at 

Lihona and, following part of the route taken by the earlier lutheran 

explorers, made the first penetration into the broad Goroka Valley 



and established contact with !lena Bena and Yagaria peoples as they 

followed the course of the Ounantina, Asaro, and Tua rivers. Leahy 

and lh·tyer eventually crossed into Papua and, fallowing the Purari 

River, arrived at the Papuan Coast. 

Leahy shot·tly returned t:o the Highlands and made a number of 

explorations through the Centra 1 and Western Highlands between 1930-
r. 

34. :> During this peri ad Leahy established base camps in the Bena 

Benn nnd Wnhgi areas (where he had laid out rudimentary airstrips) 

and later a permanent mining camp near Mount Hagen. 

( i) T_he _s_ta_t_igns_ 

ln the Eastern Highlands the Lutherans ' Jk steps to establish 

an effective presence and extend their influence into other Highland 

areas. A te:nporary station \oJas founded at Kambaidam in 1931 by 

Bergmann and re-located to Onerunka, near Kainantu, in 1933. Here 

the Lutherans joined a small number of gold prospectors working claims 

in the area, and government officers following the founding of the 

Upper Ramu (Kainantu) patrol post in 1932. 

In the latter part of 1934 a large Lutheran party travelled 

west across the Highlands and founded stations at Ega (Chimhu) and 

at Ogelbeu~ (Mount Hagen). A few \'teeks C'3.rl ier, American Lutheran 

missionaries from Madang had also founded a station in the Chimbu 

area (Kerowagi), while Catholic missionaries of the Society of the 

Oivine Word based at Alexishafen, founded several stations in the 

Chirnbu and Hagen areas. 6 Later, in 1937 another Lutheran station 

\'tas begun at Asaroka in the Upper Asa t·o Valley. In addition, a 

small Seventh Dav Adventist undertaking was started at Kainantu in 

1934. 

Thus in the latter half of the 1930s missionaries, miners, and 

government officers (patrol posts having also been opened at 
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Kundia\'/a und llagen) \'/ere consolidating the earlier contact with 

Highlandm·s, and establishing the basis of a net\'lork of centres 

in terms of \·lhich political and economic relations with Highland 

peoples \o:at~e to be increasingly managed . In the post-war era some 

of these centres like Kainantu, Kundiawa, and Mount Haqen were todevelop 

intn lar~1c tm ... nships. 

Oue to restrictions on the movements of Europeans and their 

non-lliCJhlanJ S'Jbordinates in the Highlands after 1936- a matter which 

will be exumincd more fu lly below- station populations \vere some

times consiJcrable in the late 1930s. In 1937 the :..utheran station 

at lga had so:ne 200 residents, while the Kundiav1a patrol post nearby 

had about 100 residents . In the general Mount Hagen area t he mi ss ions 

govet·nwcnt, dnd miners emp 1 oyed between them 700-800 Hageners . In 

addition to the permanent station personnel (European missionaries , 

r1ission workers , and non-Highland labourers; government officers, 

native police , etc . ), the bulk of the station residents comprised 

schoo l boys, local labourers and other locals who were all apparently 

provi sioned daily at the stations. Thus, in excess of one ton of 

vegetables (sweet potato) was being obtained daily between the Ega 

and t~undiawa stations, the vegetables coming from village gardens 

in the immediate vicinity . At Asaroka, the Lutherans instituted a 

\OJeekly market to furnish their food requirements. Held on each 

Saturday , the market attracted huge crowds of local people, estimated 

at the time to vary betv1een 6,000-10,000. 

The demand for food placed considerable pressure on local 

resources in the general environs of the stations, and by the late 

1930s pigs had become scarce. On one occasion Leahy was refused 

permission to travel out of the Mount Hagen area in search of pigs on the 

grounds that such impositions on local resources could no longer be 
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toleruted by the Administration . These restrictions applied 

equally to the missions. 7 

( i i ) The_ ~con_omi c_ £_1 oo_d_ 

Station demands for food and labour8 led to a rapid structuring 

of economic relations between Europeans and Highlanders, and, in the 

absence of a monetary economy, to large-scale traffic in alternative 

fol'lll'> of ~'/eulth . f'rom the outset europeans had grasped something 

of the importance of shell in Highland trade and exchange networks, 

ut1d, vlith t' ~ permanent European presence in the Highlands, vast 

quantities of shell (each kind having its own value) were imported 

into the Highlands. In addition, there \'/ere the more standard trade 

ite11s; steel tools (axe heads, plane blades, machetes and knives), 

razor blades, beads, salt, twist tobacco, decorative paint, etc . Ross , 

who helped pioneer Catholic work in the Highlands, remarks that in 

the Chimbu area in 1934 a large pig could be obtained for either a 

green-snail shell or for a small axe or machete. Values at Mount Hagen 

were higher; here a large bailer shell worth about 25 cents could 

obtain a 200 lb. pig. Moreover, a ton of sweet potatoes was valued 

at about the sa111e amount in shell ll~OS'j 1968:61). 

The increased demand for snell af ter 1936 threatened the 

Europeans' coastal sources of supply. According to the government 

officer Taylor, in the attempt to create a new source of supply and 

overrome the gr~o\'ling deficiency of shell along the Huon Coast, the 

Luthc,~ans ordered imitation shells from a British manufacturer. 

llO\'Iever, customs offi cia 1 s at Sal amaua refused to penni t entry to 

this consign111r.nt and it was dumped into the sea (Hughes 1978:313). 

The volume of trade itJ sllell alone in the Highlands reached 

f lood proportions , \'lith millions of shell items circulating through 

liighland trade and exchange networks as a direct result of European 

.. 



86. 

intervention (Hughes 1978:312 ·7). Some general appreciation of 

the "unount of shell used to ol,tain local labour for the construction 

of mission stations can be judged from details given by Ross (1968 : 

60-1). The building of the Cdtholic station at Mingcnde, which 

incl uded missiona,~y qua1·ters, a 'kitchen, laundry, workers' quarters , 

tool shed, and a small church', involved 'literally thousands of 

natives', each receivin~ a 'ft~w· cowrie shells per day. The stati on 

wos compl eted in about two months (April-May 1934) and, allo\'ling fo r 

u totul \-JOI'king period of 50 days, the amount of shell distributed 

l>y Llw l.atholics must have been considerable . This was in addition 

to shell und c;teel trade fat' local food. At \~ilya near ~1ount Hagen, \·there 

the 111ain station \·tas rapidly completed, over a four-month period 

(June-Scptcmbel' , 1934) d fut·ther nine out-stations were constructed 

by the Catholics in the surrounding area . Again, the labour ran 

into 'thousands'. At Anggil some '2000 ... men, women and chiloren' 

COllpletcd the out-station in a single day of thirteen hours work. 

raym(~nt of u fe\11 co\'Jri cs v1as made for each bundl c of bush materia 1 s 

brouaht in. Probably well over one million cowrie shel ls were 

distributed by the Catholic missionaries during the construction 

operations in the Mingende and Wilya areas in 1934. But when we add 

the construction of the Catholic station and out-stations in the 

Oenglagu area (see below) and the additional station at Rebiamul
9 

near 

f4ount H<1gcn, togeLher vlith the five main Lutheran stations at Oqelbeng 

Ega, Kcrowagi, Asaroka and Onerunka, the mission contribution alone to 

the traffic in shell must have run into millions. 

(iii } W_e_?_l t _h d nd Chang~ 

Economic i ntervcntion by Europeans had profound effects in the 

Highlands . It not onl y created new sources of ~upply of shell and 

other wealth for Highlanders, but over time actually reversed the 
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oldm· pattotn5 of ttade; valuable~ flo\'lillCJ out from the llicJillands 

throuuh tr·uc.Jc networks rather than into the Highlands as before . 

In ttn·n this brought about changes in cxchanuc relations and a 

cotTcsponc.Jin!J shift in alliances bet\'tecn individuals anc.J groups . 

lotw ~llHH!ral features can be tnkmt to illustrate this. First, 

the influx of wealth rapidly eftectcd trdditional values associated 

vlith \'JCnlttt payments. Thus , ir. the vic ·inity of the stations and 

po~;~;ihly furt.h<~r afield payments more ~ubJcct to nagotintion like 

lll'idt~priw became steadily devalued, \'lhilc major exchange ceremonies 

like r ... :·l in the \~csten. Highlands and !JCneral trade between High

l,1tlllet·s probubly suffct·ed in the sumc way. Certainly, llageners 

\•let•e tomplaining by the late 1930s that shell was vi1·tually worthless 

(lluUill!S .197B: 315) . 

Second , male p1·estige was directly affected. Traditionally, 

relatively exclusive control of \'/ealth by big men was a significant 

factor in male prestige. Hov1ever , more general access to wealth, 

especially by youn9er men employed at the stations as labourers , 

undercut bi!J man exchange monopoly and with it much of their prestige 

(Strathe~·n 1966:364). f~oreover, in the process younger men were now 

able t.o con:pete with older leaders by virtue of their economic 

independence and their k!'wwledge of station life, probably using this 

experience to boast of their relative sophistication and denigrate 

the ignorance of others. 

Third, gen~ral access to the stations created new opportunities 

for individuals and groups in the station environs to establis~ 

economic and political prestige over more isolated populations. This, 

as we shall see directly, had an important bearing on the general 

cotn!llunication process in the Hi<Jhlands during the 1930s and 1940s, 

with highly significant repercussions on the response of outlying 



-..... 
l -·' 

o. 

88. 

populations. 

Fourth, change was not limited to the populations in the 

vicinities of the stations, but gradually affected outlving peoples 

who had experienced little or no direct contact with Europeans and 

non-Highlander New Guineans. Thus, the introduction of steel tools 

traded into the Siane area from the north in the 1930s gradually 

released men from the time-cons-.~ming labour of a stone age material 

culture and led to the organisation of larger exchange ceremonies 

than had been the case before. These ceremonies were also affected 

by the increased volume of wealth ci·~ulating in the area. 

Increased male leisure, ~ore wealth, and the cooperation needed to 

organise larger ceremonies led to the emergence of new i2vels of 

political organisation among the Siane. Hitherto autonomous clan 

were now formed in to a phratry organisation. In the ceremonies, 

clan~ acted together as a phratry in competition \'lith the clc. .. lS of 

other, rival phratries (Salisbury 1962). 

( ; v ) !t.o.~~-i 1 i J:Y. 

As these changes stemming dir~ctly from the European presence 

partly suggest, Highland response to intrusion was predomi nantly 

positive. There were however exceptions. Mick Leahy was involved 

in a nu·1ber · F skirmishes \•li th High 1 anders prior to 1934, and he 

clai•nerl to have shot some 40 \1/urriors in different confrontations 

(Finney 1973:25). Leahy's initial 1930 expedition seems to have 

l acked major hostile incidents and this may have been largely due to 

Ledhy' s precautionary approach when establishing initial contact. It 

was his usual practice to give a demonstration of his party's 

superior fire-power, using a borrowed \'/ar shield or a nearby tree as 

a targ(lt. The report of the rifle-shot and the damage to the target 
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were usually suffici ent to deter any thought of attack by the 

stunned onlooker~ (Munster 1979:70-1). Such demonstrations were 

only possible \'/hen the initial contad had been more or less 

friendly. Host ile reaction by Highlanders alarmed by primary 

European intt us ion \-1/ere not unknown, but in many cases trouble arose 

during subsequent contacts. 

Thus, Taylor • s Bena-Hagen patrol in 1932 was enthusi asti ca lly 

greeted on the outward journey, yet it encountered consistent 

hostility on returning t:1rough the same areas. The reason for this 

dramatic ttt>ltt?-f'ave is unknm'ln. Leahy•s difficulties at Korofeigu 

(Bena Bena) have a clearer underlying cause. In 1932 Leahy made his 

third visit to Korofeigu and as usual his arrival \'las enthusiastically 

gt·eeted, with local people thronging about the camp. To forestall 

trouble in such cases, Leahy had the camp roped off. Hm'lever, one 

of the carriers working too near the rope had a steel axe stolen, the 

thief rapidly fleeing into the crowd . Leahy gave chase but was 

unaole to catch the fugitive . On returning to the camp he found the 

Korofeigu men in an aggressive mood, obviously impressed by the ease 

1·1ith v1hich the theft had been accomplished and by Leahy•s inability 

to apprehend the culpr~it. An attack quickly followed during which 

L~ahy's party shot six Korofeigu men before the attackers \1/ere dispersed. 

Incidents like this reveal the knife-edge on \'lhich contact was often 

precariously poised; a situation in \'lhich apparent amity might speedily 

turn to enmity . 

Primary contac cs v1ere often forged in the early 1930s by the 

sudden and bold approach of an individual Highlander responding to the 

gestures of friendship made by Europeans . This was usually sufficient 

to break the ice and establish a more general friendly encounter . 

Once achieved, this was quickly reinforced by trade; usually the 
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1966:38-9). Yet, if for the holder spirit contact presented 

opportunities for displays of bravado, the surface frierdships 

that resulted frequently masked great anxiety and suspicion by 

Highlanders. Not that this necessarily led to subsequent hostility. 

Rather, as the Korofeigu incident shows, this was prompted by the 

intruders• possession of highly prized wealth. Highlanders could 

not fail to observe the many patr~l boxes crammed with shell and 

other valuables, neither were they unappreciative of the numerical 

weakness of many of the exploring parties. Though Leahy's precautions 

might serve as an immediate deterrent, the growing boldness of High

landers in their sporadic contact with Europeans and their small 

parties of carriers sometimes led to attempts to test the "guns versus 

bO\>IS" hypothesi s . 

Occasional hostility to European intrusion was not however 

confined to sporadic contact, but could occur even when relations 

seemed more established. Here a number of factors were present, and 

not least the overbearing and reckless behaviour of Europeans . In 

late December 1934 and early January 1935 two Catholic missionaries 

were killed when they were attacked in two separate incidents in the 

Chumbu Valley . 1° Following the founding of the Catholic stations at 

Mingende and Denglagu (see Map 2) the Denglagu missionary van Baar 

became involved in disputes with Womkama people. Homkama carriers 

used by van Saar had pilfered mission stores, and a small mission house 

\lias 1 ater burnt dQ\-m on Womkama land. Van Baar discovered this on a 

visit to Mingende, and warned the Womkama people that if the house 

was not rebuilt by his return from Mingende he would take reprisals}
1 

Returning to find the house still in charred ruins, van Baar•s party 

shot several local pigs and moved off to join another missionary, 

Morschheuser, camped nearby. ~1addened by the 1 oss of their pigs, a 
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Map 2: Chimbu Valley (after Simpson 1954 : 85) 
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~/omkana party gave pursuit and ambushed the mission party, killi ng 

t1orschheuser . A few days 1 ater another missionary (Brother Eugene 

Frank) was attacked at Nunamaina12 and died later of his wounds . Frank 

knew of the Morschheuser killing before leaving Mingende, where he had 

been \<larned by Chimbu people not to travel to Denglagu as \-Jidespread 

fighting had broken out in the Womkama area. Frank's decision to ignore 

these warnings led to his own death and the injury of two mission 

assistants . 

· v) Restrictions 

These incidents in the Chimbu Valley topped off growing concern 

by the Administration at Salamaua about the general situation in the 

Highlands. In 1933 a government officer, Mt~ck, \<las killed in attempting 

to bring about pacification in the Eastern Highlands, and in 1935 the 

mining prospector trlcGrath \·tas killed near Kainantu follm·ting thefts from 

his stores. In the same year another prospector , the Austrian Ludwig 

Schmidt, was arrested over the murder of villagers in the Yuat River 

area of the Sepik . Schmidt and his companions , however, were strongly 

suspected of othe1· irresponsibl e actions in the Highlands before 

arriving in the Sepik (Leahy and Crain 1937:221). 13 In consequence the 

Administration amended the Uncontrolled Areas Ordinance (1925) to 

curtai l European movement in the Highlands. Apart from government 

officers, no European \otas a 11 O\'ted to enter the High 1 ands , and those 

already present in the Highlands were restricted to their 

settlements .14 Due to an oversight the Administration did not 

invnediately apply restrictions to the Cathol ic and Lutheran 

mission workers resident in Highl and out-stations (of which 

there were over 70 in 1936) . However, when some of these 

mission workers became involved in incidents in the Bundi and 

Kerowagi areas, 15 a new regulation to the Nati ve Administration 

Ordinance was issued forcing the recall of the mission workers to 
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th~ main stations and the closure of the out-stations. With the 

exception of the Kainantu area, where Lutheran pressure led to the 

easing of these new regulations, both restrictions remained 

substantially in force until after the Pacific war . 

The restrictions had two main consequences. In limiting mission 

influence to the immediate environs of the stations, mission expansion 

became impossible and effective missionization was delayed until the 

post-war era. Though seriously handicapping the missions, these 

restrictions were advantageous to Highland populations in the station 

areas. As we shall see, access to the stations enabled these 

populations (or rather individuals among them) to play crucial middle

men roles in the communication of information about Europeans and in 

the flow of trade valuables to outlying areas. 

(vi) P~cification in the Eastern Highlands 

The regulation to the Native Administration Ordinance came as 

a great blow to the Lutherans. Lutheran expansion particularly in the 

Neuendettelsau field had been mainly achieved by the use of K~te and 

Yabem evangelists. Lutheran plans for rapid expansion into outlying 

Highland areas through the use of Kate evangelists, a policy made more 

urgent by the Catholic and Seventh Day Adventist presence, were 

frustrated by the closure of the out-stations and the recall of the 

evangelists. Only in the Kainantu area were the Lutherans successful 

in having these restrictions li ted. 

The situation in the general area around Kainantu was unstable 

during the early 1930s. Internicine warfare was common and Europeans 

were sometimes threatened and attac~ed, and, as we noted earlier, two 

Europeans were killed by Eastern Highlanders between 1933-35. The 

situation worsened even as the Administration imposed the new 

restrictions in 1936, for widespread deaths from an influenza 

epidemic that swept through the Eastern Highlands, left a train of 
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sorcery accusations and fighting in its wake (Radford 1977:46) . 

The government officer, James Taylor , who arrived at the Upper 

Ramu patrol post &t Kainantu in 1932, was surprised to learn that 

fighting was widespread and endemic , but thought that 'a little bit 

of education' \</ould quickly rectify matters (Munster 1979 :140) . 

Taylor's enigmatic phrase might we l l have meant discipline ra ther t han 

edification; though uttered in t he presence of the Lutheran missionary 

Bergmann , it may have been a sop to Bergmann i n recognition of the 

potential pacifying i nf luence of the K~te evangel ists . 

Shortly after the war , Taylor, reviewing how pacification was 

achieved , believed that indiscriminate trade in shell by E~ropeans 

hindered pacification in the pre-war period. Shell was simply too 

easily obtainable and this allowed Kainantu peoples to remain aloof 

from government infl uence and restrict contact with Europeans to a 

minimum. During the 1930s Kainantu peoples were prepared to trade 

food for shell and other goods , but were generally reluctant to work 

for Europeans ; labour having to be recru ited from the Markham Valley 

and Chi mbu. Taylor held that a less generous use of shell and an 

appreciation of t he val ues associated wit h given varieties of shell, 

could directly affect the success of government control . He cited 

as evidence for thi s the policy he adopted later in the Goroka Val ley , 

where, benefiting from his earlier experience at Kainantu, Taylor used 

shell more sparingly, reserving the most highly prized egg-cowrie for 

labour. This ensured a ready supply of local labour , whose sub

ordination to the economic and pol i tical authority of government 

officers gradually spread to the surrounding villages (Muns t er 1979: 

142). This was l ater dramati call y underl ined i n 1944 when Taylor and 

Bl ac k mounted a display of rockets and mortar bombs at Goroka , in 

order to imp ress vi l l agers of government power (Munster, p.231) . 
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\~hile revealing of policies pursued by individual officers,. 

Taylor's remarks seem to ignore the different conditions existing 

between the Goroka and Kainantu areas in the 1930s. In the latter, 

competition between Europeans and the options presented to the 

population by the varied European presence, presented opportunities 

which could be exploited to obtain shell and other goods while 

maintaining a degree of detachment from the stations and mining camps. 

Little of this existed in the Goroka Valley. Though Leahy began 

gold-workings and fashioned a rudimentary airstrip at Sigoiya , where 

a government post was also established, these were later abandoned. 

Throughout much of the 1930s the valley essentially remained a place 

through which Europeans occasionally passed en route to Chimbu and Mount 

Hagen. For the most part traffic in shell and other trade with 

Europeans was limited to this transient contact. 16 If, then, 

pacification was later more readily achieved in the Goroka Valley, it 

would seem that the absence of European competition and a substantial 

government monopoly of shell greatly assisted this process. 

(vii ) Pacification and the Kate Evangelists 

Following the early location of Kate evangelists at Wampur and 

Lihona, by 1934 some 19 evangelist out-stations were in operation in 

the general Kainantu area under the supervision of 'Hans' Flierl at 

Onerunka. Their number was probably increased by 1936, though 

Aitchison's later esti~~te of 'hundreds' of K3te evangelists settled 

in the area at this time seems wildly exaggerated. 17 The main 

concentration of Lutheran influence lay in the Kafe-Karmamont ina area 

to the north-west of Onerunka (Radford 1977:47). Some evangelists 

with their small families having been 'adopted' by village leaders 

(1977:44), were able to establish themselves and gain general 



95. 

acceptance in the area. Elsewhere footholds were achieved less 

easily. At Rabana, where Bergmann had met difficulties over the 

trade goods in his possession in 1930 {Munster n.d . (ii):l8}, bto 

evangelists were physically assaulted on several occasions, possibly 

due to disputes between t\'IO local factions about where the evangelists 

should reside; both factions having made separate arrangements to 

accommodate the mission wo1·kers (Munster 1979 : 136) . 

Stated Lutheri.ln policy requirr.d the evangelists to be cautious 

and reserved in their early contact with pagan villagers, yet they 

\'terc expected to exert a pacifying influence and attempt to intervene 

in warfare and sorcery (Keysser 1924:427-9; Vicedom 1961:19-21; 

Geyammalo Apo 1971 :23-9). The Lutheran missionaries believed that 

once an elementary pacification had been achieved by the evangelists, 

this \'IOuld gradually lead to a realisation by local populations of the 

benefits to be derived from association with the t1ission. The door to 

evangelisation was thus opened. 

This dool" was seemingly firmly shut with the gazetting of the 

nev1 regulations and the withdrav1al of the evangelists to Onerunka in 

1936. 18 The intent ·ion of withdrawal, however , prompted an immediate 

reaction. Having learnt from Flierl and the government officer at 

Kainantu (Aitchison) that the evangelists were to be removed, a 

Lutheran supporter at t·Jayanofi persuaded the vi 11 agers to initiate 

peace with neighbouring villages in the Upper Ounantina, in the attempt 

to have the government order rescinded. A gathering of several hundred 

people later assembled at Wayanofi to meet Flierl. The missionary 

berated the assembly for consistently reneging on their promise to 

abandon \'larfare and sorcery. Local leaders replied that they would 

now demonstrate the i r desire for peace by giving up weapons and sorcery 

objects for public destruction. When Flierl learnt that not all the 
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villages in the area were represented at this meeting , he argued 

that without a genera 1 commitn.ent to peace the government was 

unlikely to allO\t~ the evangelists to remain or, fol1o\'ting their 

departure, to return . Flierl then departed to Rabana to attend a peace 

ceremony, 19 leaving the Hayanofi assembly to extend the support for 

peace. 

Some time later Flierl returned to Wayanofi where a huge 

guthering, broad ly representative of vil lages in the region, was 

ass~nbled. The KSte evangelists acted out in tableau20 the new road 

of peace brought by the Mission, contrasting this with the old ways of 

\'larfare and sorcery. At the termination of this tableau and under 

the direction of the evangelists, the gathering resolved to 

make roads [i.e. bridle paths], pull down the village 
stockades, clean the villages, deliver up ... weapons 
and sorcery bundles, listen to the word of God and be 
subject to the government (Radford 1977:49). 

The following day Flierl led a large party of warriors to Kainantu, 

\'/here they deposited weapons and sorcery items for Aitchison to destroy. 

These events set off a chain reaction from Dunantina in t he 

west to Pundibassa in the east. Over the next few months groups of 

vtarriors in increasing numbers arrived at Ka i nantu to des troy the 
21 instruments of war and revenge. In response to Aitchison's reports 

on these events, Chinnery, then Director of District Services, visited 

the Eastern Highlands to !Jersonally inspect the situation. Satisfied 

that peace had been widely achieved in the general area around 

Kainantu, the Administration gave district officers discretion in 

applying the restrictions of 1935/36. Though restrictions on European 

movement in the Highlands were partially eased by these new directions 

to district officers , only in the Kainantu area were the ev~~ge l ists 

allowed to return to the vi ll ages. 
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Radford's account of the Kainantu movement, based mainly on 

~lierl's diaries, emphasises the initiative of Kainantu peoples in 

bringing about the change in government policy {1977:40, 41) . 

Regarding the Lutheran Mission, prominence is given to Flierl's 

frequent intervention in visit: to the Upper Ounantina and, later, 

his combined patrols with Aitchison. /\part from the account of their 

role in the tableau at Wayanofi, the K8te evangelists receive l ittle 

attention during the movement. This is probably due to 1 ack of 

Jctailct.l infol·mation in Flierl's account. But it is insufficient to 

leave the matter there . Some speculation is called for. 

Ourinu the early stuges of the movement in the Upper Dunantina 

in July/Auuust 1936, the evangelists were still resident in the 

area. It seems probable, seeing that they had been present at 

Wayanofi since 1930 and had achieved influence there {1977:47), that 

the evangelists were also active in gaining wider support for peace 

in the general area following Flierl's initial meeting at Wayanofi, 

and may have used a variety of threats and warnings in the rrocess . 

It was not unknown for the evangelists to make use of supernatural 

sanctions; threatening villagers with sickness and death as a divine 

punishment for ignor ing mission teaching {Munster 1979:161). Given 

that an influenza epidemic had recently swept through the area, 

evangelist interpretations of the source of that epidemic may have 

gained wide acceptance once the impending removal of the evangelists 

\-las kno\'/n. The decision to destroy weapons and sorcery objects is 

interpreted by Radford as coming voluntarily from the Wayanofi 

gathering. However, this practice has all the hallmarks of evangelist 

influence. As we will see in later chapters, such practices were 

extended by Lutheran evangelists and teachers during the later period 

of conversion to incluue the destruction of other cultural objects . 
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The ftlct that the cvanuelists vtcre the central issue in prompting 

tho \111yc1nofi response \'tould suggest that Lutheran evangelists in that 

~mwra l area had achieved con!,idcrable personal prestigo, and it is 

not unreasonable to see a strong KBtc hand in the 1936 events in the 

Uppcw Dwh11ltina, even if this c11nnot be fully sustuincd from the 

availuhlc l'Vidence . 

This is not to minimise the role of indigenous response and 

initiativo in the movement, for \vithout this the new conditions in the 

a n•n vwu l cJ not have been pos sib 1 e ufter 1937. Radford right 1 y 

con~lude!i thut the movement drm., together many pt;loples in the Eastern 

Highland s 'inn \'iilVe of activity and intention, identifying with 

so1acthing much \'lider t han traditional group loyalties and 

triln~cetH.Iinv all enmities to a deyree unknO\o~n before• (1977:54) . In 

the event the outbreak of the Pacific war presented a setback to these 

dcvclo~nents, though the nature of change during and following the 

movement is to be seen in the relative ease with which government
22 

and mission control was re-established after the \'tar. Government and 

mission gains in 1937 were the really significant results of the 

movement. ror the v1ide acceptance of peace in fact meant not only 

acceptance of external povter, but growing submission to government 

and miss ion authority. Of primary importance \'las the way in \'lhi ch 

the movement probably enhanced the position of the K~te evangelists. 

The practice of 'adopting' evangelists by village big men, while this 

served as an entry point for the Lutherans into village society, 

probably made the evan~~.ists heavily dependent on such leaders, 

who were generally adept at manipulating these kinds of alliances . 

The movement may \<Jell have reversed this relation by forcing big men 

and other villagers to accept the returning evangelists on the 

Mission's (and the evangelist's} terms rather than on their own . 
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Uuildin!J on Lhis foundation nc·.·lly ct~cutc<l by the movement, the K~tc 

uvttn~JclisL~ \'lm·c probably incret1singly able to consolidate and 

l!x tond Lhci ,. in fl ucncc . 

Huspono.;o 

Tlw question o1 Hiuhlund rusponso to contact has been touched 

on liore and tllC!I'e in the prcce·jinn rl i scuss ion of intrusion. It is 

now rwcoss,w.v to ..:on!:iidur tlli s aspuct oi tile contact process more tully . 

flw economic and politicJl consequences of contact in the High

Lull!:. lll't! not merely Ol' predominantly oxplicablc in terms of external 

impo!,ition on llighland societies . J\ftm· all, it takes two to trade , 

JtH.l 'tl'udo l·ta5 tim basis of contact• in the Highlands. Economic 

inLorvcntion l·tas only possible because llighlanders were predisposed 

to c..~ccept such inLervention. This predisposition was due to the 

exi stence of tt·ade and exchange nctl'lorks and the values associated 

with wedlth, particularly shell, circulating through these networks. 

Thu:j, it wa!:l because lliglllanders could utilise new sources and, in 

somo ins tanccs, nm'.' forms of we a 1 th for their own purposes, that 

suf.Jstantially determined their response to contact. This v1as evident 

from the outset. 

In 1933 Leahy had established a base camp and airstrip among 

a friendly population in the Wahgi Valley between Chimbu and ~ount Hagen 

Intent on prospecting the surrounding country for gold, and joined on 

this occasion by Taylor, Leahy decided to move off, 1 eaving a few of 

his carriers behind to guard the camp. On their return Leahy and 

Taylor found the camp guards behaving oddly, apparently embarrassed by 

the return of the prospecting party. Suspecting somethimg amiss , 

Leahy questioned the guards . Rather shame-faced ly they revealed that 

in the absence of the two Europeans young women had been pressed on 
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tlw:ut•.Y '.umn Hllhqi mun. laylut·lutct• talked to tho Hahni men 

i nvo 1 vptl, Il tt·nnspil·cd thut the men hiHJ t'Cil!ionuu tlhl t the she 11 

v.tluahl<•<t O\'llllld hy Lc·ally Wl!I'C cultivatnd ft•om '&hell trecn• . Anxious 

to ol•tttin cuttings ft·om these •t .. ·ccs• and oGtal>lish their m·m shell 

pl.,ntdt ion, t.lw Ht\ll9i rmm simply t'n!Jort.nd to the ploy of fotginn 

11 Hi rt.tl "" 1 a t: i on!i vri th l,ouhy ' !. cu rt•i ur·s in otdm· to rca 1 i HC thci r· 
' I ~ 

,unl' it 1 onr.. ( . .:. 

1 hi !I l1t1t ly account of t'l!Spon sc ~',lrow!i how quickly Hi ~lh I andcrs 

11 L tt.tnptl!d to use tile OIJPOI'tunity of urut·o r.ustn i nod contuct to shift 

tt'ut•' ,, tt'tHiinq to an l!xchangc relation vdth tho intt·udct·s. Tht'OUflhout 

Uw llitthlanJ•: las in l·lclanasia gcnm·ally) cxchanuc is chat·actcrised by 

c:onrpctition arH.I credit/debt t·elations l>cbmcn male cxchanuc partners. 

Usuully, t'XCililll!JC is initiated by marriaqc (t'w exchange of women for 

wct~lth), pivots on affinal relations, and is maintained by the flow of 

wculth bct\<Jcen male af1ines. Though trade and exchange relations 

often ovet'l appcd, it \'laS prinmrily to the 1 atter re 1 at ion that the 

vnlucs of obligation, of credit/debt applied. 

The use of women by Highland men as a means of establishing and 

thus umnipulating contacts with intruders occurs in several accounts 

in the early contact literature. Leahy was frequently propos1tioned 

by lli!Jhl<lnders to assist them i'l local fights and \'las offered local 

girls as an inducement for the use of his superior rifle-power (Leahy 

and Crain 1937:232, 280). Identical strategies were sometimes used in 

the lasLern Highlands, where some European gold prospectors showed 

less scruple about participating in local warfare than Leahy .
24 

Though contact and trade with intruding parties led to a 

prnurnatic response, determined by the utility wi~h which traditional 

and new forr11s of wealth could be assimilated into local trade and 

exchange networks, the presence of the intruders and their control 



I 

0 

0 

101. 

of large quantities of wealth, encouraged speculation about the 

nature ~f these strangers and their purpose in visiting or 

establishing themselves in th~ area. In other words , accompanying 

pragmatic ~ttitudes towards the strangers were a set of beliefs 

and expectations about them. 

The arrival of strangers led to the widespread belief that they 

were ancestors and/or powerful spirits. While this response has been 

widely reported from the Highlands, it is insufficiently appreciated 

that such beliefs were not exclusively directed towards Europeans. 25 

In 1932, \·/hen Leahy's party first made contact with Wahgi people, 

two of LeJhy's carriers, Porte and Jokurri, 26 were greeted as deceased 

relatives returning to the living. Following this, Taylor , the 

govermnent officer accompanying the party, was the object of a 

similar response; Wahgi people regarding him as the group's fight 

leader slain in fighting some time before. 27 This would suggest that 

the presence of New Guinean carriers among early exploring parties 

directly encouraged speculation about returning ancestors . The 

tendency was either to regard Euro~~ans as more important ancestors, 

or as powerful spirits with whom returning ancestors (i .e. the 

carriers) were intimately associated . In either case, it would follow 

that lliyhlandet·s came to see tile carriers as occupying an important 

medial position between themselves and Europeans. Tnis vmuld help 

to explain the motives behind this initial response in the Wahgi 

drea, and the later incident involving the marriage of Wahgi women 

to Leahy's carriers. 

Trade with the intruding parties directed response toward 

t~tnoiuln economic goals and thereby uencrated expectations about 

luropean-controlled wealth. Highlanders came to assume that the 

purpose of the alien presence war to make available great quantities 
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of wealth. The politics of response during this early period \'/ere 

concerned with the means of establishing effective relations with 

aliens in order to (a) enhance individual prestige mainly through 

acquiri~g wealth, and (b) secure the political well-being of the clan 

over and against its rivals. These aspects of response are seen in 

an incident occurring in the Chimbu area in 1940. Here the concern 

with political and economi c prestige i s bound up with the · deliberate 

distortion of information about aliens and the practice of deception. 

(i) TheKere Incident28 

In 1940 reports reached the ratrol officer at Kundiawa of 

strange rumours circulating in the Eastarn Chimbu area. It was said 

that a ne\·1 mission had been founded there by four Europeans, 29 and 

that large quantities of wealth had been brought into the area and 

stored in a house belonging to a Kere clansmiln. The Europeans had 

marked out a boundary across the land and told the people that the 

goverm:~ent officer at Kundi awa would not be allowed to cross this 

boundary and enter Kere territory. Each day the Europeans went into 

the fo1·cst and returned with more we a 1 th, which they stored in the 

house. A wom"n was said to look after the house, and she and her 

sister had sexual relations regularly with the Europeans. Once the 

Europeans had finished storing the wealth, they would go to Kundit.•Na 

and kill the i<.f,tr (Dovms). On their return to Kere , the Europeans were 

to makr! Kere peop 1 e respor.s i b 1 e for the government of the \'lho 1 e 

thimbu areu . 

Using these rumours Kere had pressured surrounding clans to send 

large quantit;es of pigs to Kere in preparation for a pig festival. 

Latet·, shell and axes wouid be given to those donating pigs . However, 

the cl ans were warned that failure to send pigs would lead to 

reprisals by the Europeans and the killing of defaulters. 
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001-ms, at Kundiawa, sent a Chimbu man to Kere to investigate. 

The agent discovered that a house had been erected by Kere under the 

leadership of a man \'lho had been informally appointed as bosboi or 

• headman• some years before during an exploratory government patrol 

into the area, \<Jhich had not been visited since by Europeans . The 

house was guarded by the leader's close kinsmen, and a sister played 

a prominent part in the activities associated with the house, which 

may have been used as a kind of local brothel. A state of anxiety 

existed among neighbouring clans, which, fearful of the supposed 

a 11 i ance bet\oteen Kere and the Europeans, had sent many pigs to Kere. 

These pigs had been killed and cooked, and Kere peop 1 e genera 11 y were 

bloated with over-eating. 

Downs led a patrol into the area shortly after the return of his 

agent and with the aid of another clan 357 Kere people were arrested. 

The house \~as inspected and found to contain tv1o bags. Each \<Jas 

stuffed with earth, but small amounts of shell and a few axe blades 

had been placed on top of the earth to give the impression that the 

bags were crammed with valuables. Evidently, visitors had been 

allowed to enter the house and partially examine the bags, possibly 

sal'lpl ing thP charms of the Kere woman for good measure. Some 150 pigs 

were sequestered from Kere and given to surrounding clans as 

compensation for the fraud. 

Though this incident \·tas coordinated by a Kere big man , \<Jho may 

huve used his position as bo:;boi to lend credence to the rumours 

associated \•tith the affair, there is a dominant emphasis here on clan 

interests. The Kere-European alliance is correlated with the idea of 

Kere achieving political dominance in the region and the clan 

generally seems to have benefited from the deception perpetrated on 

its neighbours. The numbers of Kere people arrested by Downs suggest 
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that the affair was organised on a clan basis, or that it had 

considerable clan support. \~hile the concern \'lith individual and 

clan prestige in manipulating the climate of contact were important 

factors in Highland response generally, we shall see that in 

compat·able cases to the Kere incident in the Eastern Highlands (and 

especially in the 1 atter stages of the Ghost Wind movement during 

the mid-1940s), there was less emphasis on clan than on individual 

interests, with selective participation and limited support in clan 

tenns. This aspect will emerge from a detailed account of reaction 

to contact among the southern Ka inantu populations in the Eastern 

High 1 ands , to \'lh i ch we now turn. 

(ii) Response to Primary Contact in the Frigano Area 

The Frigano area (see Maps 3 and 4) is situated tm1ards the 

centre of Yagaria country, and 1 ies on the southern fringe of the 

broad grasslands \'Jhich form the main corridor of the Eastern High

lands. It was through this grassland area some 12 miles to the north 

of Frigano that Leahy and Dwyer passed in 1930. 

It is possible that rumours of Leahy and Dwyer's intrusion and 

later cont~ct with Europeans to the north (Bena Bena) and north-east 

(Kainantu) reached the Frigano area before 1932. If so, the 

apprehension that probably resulted from these rumours \'las given 

dramatic substance by the sudden encounter with Ludwig Schmidt's 

prospecting party , which entered Frigano from the north-east in that 

year. The following account of that encounter and the events 11hich 

follol'led is based on the reminiscences of Kugutapi, nm1 an old man 

living in the Upper Asaro Valley, north of Goroka. Kugutapi's role 

in the events of 1932 will become clear in the following account, 

11hich is given in the first person.
30 
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The first white man to enter Frigano was called Hayufa. 
Later I learnt that he had a son called Mofo. Hayufa was a 
large fa~ man and had a big camp at Kafetugu [or Kafetegu] near 
Hen~ano~1 31 .He came to Frigano with many carriers, led by three 
pol~sbo~ . The strangers camped at Hogodi below Nupuru, and 
spent several days searching for gold in the river. 

At that time I was living with my mother's relatives at 
Yagusa in the Frigano, though my clan is Inenehua which has 
land at Kiseveloka. I was a young man already passed 
initiation, and a wife had been bought for me. 

Fri gano people were very frightened of the strangers. It 
was said that a bad illness was being brought by Hayufa and 
that we would all die. The old men warned that we should not 
attack the strangers, for if we killed them the sun would die 
and a heavy rain and cold wind would come and kill us all. 
We were told to kill pigs and prepare 'strong' foods, as this 
would prevent the sickness from coming. Many pigs were killed, 
but only the light-skinned ones. We collected bigua and Luseva 
leaves . Other men secretly collected faeces from near the 
stranger's camp, which was prepared in a bundle. After the pigs 
had been cooked, water was strained through this bundle on to 
the pork and the leaves. Everyone then ate this food so we 
would be strong. At Yagusa and elsewhere in the Frigano pigs' 
blood was splashed on to the houses and Luseva leaves were 
placed in the roofs. These precautions were taken to ward 
off the dangers brought by the strangers. 

After the strangers had been at Hogodi a few days, I 
decided to go to the camp. I waited till evening and came 
near to the camp. Hayufa heard me and shone a light in my face . 
I was terrified, but Hayufa made signs that I should go away 
and sleep, and return the next morning. I told the Yagusa 
men of my experience and that I intended to go back to the 
camp in the morning. Many said I would die if I went alone 
and argued that other men should go with me in case of a fight. 
I agreed, but said the others must follow at a distance. 

When I arrived at the camp the strangers were preparing to 
1 eave . I stood nearby and watched. Then a man came to me 
and gave me some things to carry. No one spoke to me but I 
understood the strangers wanted me to help them carry their 
cargo. So I took the things and went off with the strangers. 

We crossed the river and climbed up past Kipi'ai. The Yagusa 
men, seeing that I had left, started to follow. ~ly brother ran 
ahead of them and called out to me. Hayufa looked back and 
seeing that my brother was armed, raised his rifle . A polisboi 
grabbed me and pointed to my brother. I pinched my breast 
nipple to show that the man was my brother. Understanding this, 
the poZisboi spoke to Hayufa, who fired his rifle int? the air 
rs a vJarning. I called to my brother to go back, say1ng I would 
return to Yagusa 1 ater. My brother then went back with the 
Yagusa men. 

We travelled on to Kerera and made our way down towards the 
creek below. A man saw that many people were coming towards us 
from Kiseveloka, carrying pork, sugar cane a~d bigua leaves. I 
knew the Kiseveloka people wanted to trade w1th Hayufa, but he 
ignored them and went on down to the creek. The man told me 
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in sign to warn the Kiseveloka people to keep away. I 
ca ll ed out, but the peopl e kept coming towards us . 

. We reached the creek and saw Hayufa searching in the 
rlVer. . After a short time he left and started off up the 
other s1de of the creek . Most of the other men were still 
crossing the river, so Hayufa turned back . He saw the 
Kiseveloka people were coming down from Kerera, and ran 
back to t~e cree~. Hayufa called out a warning to the carriers , 
and grabb1ng a r1fle from one of the men, he fired at the 
Ki sevel oka people. The young man Kumanieva was hit and I 
heard later that he died. Our party ran up to the ridge but 
the Kiseveloka people had all run away . Then we went on ' 
towards Ologuti . 

Hayufa shortly came over to me and, pointing his rifle 
towards Ologuti, he said , 'poo ! ' I understood that he wished 
to know if Ologuti people were my enemies . I fired an imaginary 
arrow in that direction to show that Frigano always fought 
Ologuti. 

When we came towards Havagelo we saw men watching us from 
the rid~e . A poZisboi called out in broken Kafe that we had 
just kil l ed a Kiseveloka man. The Havagelo men heard this and 
began a victory song to mark the death of an enemy. Later they 
came down and helped us make camp at O' epa, in the valley 
between Lufugu and Brata. Many pigs were killed and brought to 
the camp, and we traded with Havagelo. Later, I heard that 
Ologuti people had also splashed pigs' blood on their houses 
and placed leaves in the roofs . At O'epa we recruited a 
Havagelo youth cal l ed Dogulo. 

We left O'epa and went towards the Ologuti grasslands, coming 
to the Fomiata River near Gotomi . The Sigupa people knew 
Hayufa and gave pork to him . \~e remained at thi s place for 
some time. Some of the carriers went off north to get new 
suppl ies [probably from Leahy at Sigoiya]. I remained at 
Sigupa . 

Here many strange things happened to me . One day after the 
men came back from the north, I was taken to the river. First , 
the men cut off my hair and removed my belts and apron. I was 
ashamed of my nakedness and terrified because I could not under
stand why the men did these things to me. Then they gave me 
some soap and forced me into the river . I was so dirty and 
covered with pig grease that the soap did not help . Later the 
men gave me a Zaplap [i.e. a cloth covering worn like a skirt]. 

The men ate rice with tinned meat and fish. I saw the tinned 
fish and thought i t was the fingers of dead peep 1 e. The fish had 
a bad smell and when the men gave it to me, I only pretended to 
eat it. The men saw me throwing the food away, so they held me 
and forced the food into my mouth. I thought they were trying to 
fatten me up so they could later kill me and eat me like the 
dead fingers. 

After we had been at Sigupa for some time, Hayufa's son Mofo32 

arrived. One day some Sigupa men came and talked with the white 
men. They wanted them to help attack Kami people. Hayufa 
agreed to this because the Sigupa men gave him pork and brought 
young girls to the camp to sleep with Hayufa. When these girl s 
came to the camp I had to take them to the river and wash them. 



.. () 

107 . 

It was very shameful for me to touch these girls. 
Some of tbe other carriers refused to take food from 
my hand because of this. 

The two white men and some of the carriers went off 
\~ith the Sigupa men. Later I heard they killed some 
people at Ka'ira Taraiyu and Tunofi, but many Kami 
people escaped. Hayufa and the others followed them 
and killed many more people who had hid in a cave near the 
Kami River. When Hayufa returned to Sigupa, some Sigupa 
men bribed him and they went off to Gotomi and ki 11 ed 
more people. I was very frightened when I heard of this, 
so one night Dogul o and I ran away from the camp and 
returned to our own peep 1 e. 

The broad outline of Kugutapi 's account appears to be 

substantially accurate, though much of the details have probably 

been embellished and the narrative fused in various ways with other 

events. Moreover, the account contains recurrent themes which now 

form an essent i a 1 part of the 1 oca 1 corpus of be 1 i ef and knowledge 

about the encounter with early intruding parties, and on the basis 

of ~1hich local response to more sustained contact was mounted. A 

number of points in the narrative are variously corroborated by 

other eye witnesses, substantia ted by another writer, or broadly 

matched by accounts of contact elsewhere in the Highlands . Schmidt's 

killing of Kumanieva is widely known to older people at Kiseveloka, 

so much so that some senior men have talked recently about claiming 

compensation from the government for Kumanieva' s death. The reasoning 

behind this is that Kiseveloka people believe that Schmidt was a 

government officer or kiap, which explains \•lhy his head carriers are 

referred to as poUsboi (i.e. native constables) in Kugutapi's 

narrative. Indeed , \<Je sha 11 see 1 ater that this belief had an 

important bearing on the attitudes of Kiseveloka people tov1ards kiap 

during the 1950s. 

The account of Schmidt's recruitment by Sigupa men to attack 

their Kami enemies (though probably exaggerated as to the numbers 

reputedly killed) is virtually identical to an incident described by 
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Munster (1979:192-3 ) , though located by him farther to the north 

in the Korofeigu area . Accol~ing to an account given to Munster 

by an elderly Korofeigu man, Schmidt, probably in December 1932, 

having received pigs 'and other things' was persuaded by some Katagu 

men to help attack Korofeigu. During the ensuing raid Schmidt is 

said to have kil1ed two Ko rofeigu men . In fact this would have been 

the second incident within a 1ew weeks in which Europeans were 

involved in the killing of Korofeigu people. As we saw earlier, in 

November Leahy's party had shot six warriors after the theft of an 

axe. It is possible that these two separate accounts of Schmidt' s 

participation in local raiding relate to a single incident. However, 

the possibility that the Austrian \'las involved in separate raids in 

the latter part of 1932 should not be entirely discounted. Schmidt's 

brief period in New Guinea was filled \•lith notoriety. In 1935 he was 

tried at Rabaul for the murder of Sepik villagers and after being 

found guilty was hung . 

Attempts to persuade Europeans to assist in fight ing enemy 

groups in the Highlands were not uncommon, as we have already noted 

of Leahy. Nei ther was it unknown for Europeans to attac h to them

selves Highland youths like Kugutapi and Dogulo. Schmidt earlier 

recruited the Kainantu youth Nomi, who accompanied Schmidt to Madang 

and helped the Austrian's party drive back some cattle to the 

Highlands (Munster 1979:145-7). Though apparently well treated by 

Sctvnidt, Nomi joined T<.•ylor in 1932 prior to Schmidt's visit to 

Frigano, and was for many years a government i1terpreter at Kainantu . 

I interviewed Nomi in 1978 about his brief period with Schmidt . Nomi 

confirms that Schmidt and his son were commonl y known at Hayufa (or 

U'ufa) 33 and Mofo, explaining that these t erms mean simply 'old man' 

and ' son' in the Kamano or Kafe language . 
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Though Schmidt is remembered as Hayufa by older Kiseveloka 

people, Europeans are usually described in Yagaria dialects as 

;!tU'cl d~· ( '1 ight-skinned man ' ), a category which covers a range in 

the colour spectrum from light pink to reddish brown. A light-skinned 

pig, for example , is called hava !Jayale. The application of hava de 

to Europeans is an extension of a traditional and basic form of human 

classification based on skin pigmentation . In the Yagaria or Lufa area , 

as in Melanesia genera lly, t he numerically dominant negroid population 

also contains a lighter to reddish-brown skin type (often with 

blonde or ginger hair) . The latter skin type is distinguished as 

;l..:.i),· .!.· ('red' man) from the more general nupa de (black man), a 

classification \'lhich commonly extends to territorial groups, as in 

the case of the two Kivuluga clans at Kiseveloka; Havagaveda ('red' 

rope) and Nupagaveda (black rope). 

It is possible that the existence of this classification in part 

encouraged the belief after the Lutheran intrusion in 1948, that 

Europeans were deceased hava de ancestors , while the non-Highland New 

Guinean associates or workers of Europeans were nupa de ancestors ; 

though it should be stressed that the lighter-skinned members of the 

population at Kiseveloka were not thought to possess special or 

unique qualities or powers. We shall return to this ancestor-theme 

at Kiseveloka in Chapter Five, when we consider the initial impact 

of Lutheran intrusion at Kiseveloka in 1948-49. 

In the Eastctn Highlands Europeans \-Jere widely referred to as 

pupunc during the early contact period. R.M. Berndt {1952-53:202-3) 

in a translation of a Jate34 text dealing with the first sighting of 

aircraft and initial rumours of the presence of strange beings to the 

north, renders what appears to be a variant of pupune (Berndt, 

pwnpu:mi:waiJa) as 1 White man', from the Jate verb pumpu:m" 'covered 
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up (i . e. with clothes)'. Howrver, Berndt's translation here is 

apparently inconsistent with 1hat adopted in a follo\'ling text (Zoe cit), 

\'I here the Ja te term lLr.1:~zowm:1~i. : {tl: Mai.ia:n.i is a 1 so rendered as • a 11 

hidden, i.e. covered \'lith clothes' (p.204, n.l) . In the Frigano 

dialect the most common form of ptq•wzl-: occurs in the name for 

Chinese taro (Xanthosoma sp . ), pupww ?IWzaJ which was probably 

introduced into the area by K~h:~ evangelists .35 Enquiries at 

Kisevclokn into the origins of this ..:erm produced the single 

expl anntion , '1'/e ca 11 ed Europeans r•ur,zm.· because of the sound made by 

the rifles of llayufa and his l,oUaboi. ' This would seem to be 

confinned by the partial reference in Kugutapi ·~account, \'/here 

Schmidt pointed his rifle towards Ologuti and made the sound 'poo!' 

That the derivation of pupww is onomatopoeic is supported for the 

Goroka area generally by Munster (1979:76-7). Rick Giddings, a 

government officer at Goroka, also confirms this interpretation 

from his experience among Eastern Highland peoples,adding that he is 

familiar with an older version, z,oom-1Jovm36 used in the Markham 

Valley. It would follow from this evidence that pupune refers 

primarily to European firearms. But the term is not rr.erely 

descriptive. It carries important semantic properties connotating 

ideas about European power. Shortly we shall see how these ideas 

found expression in ritual and other responses to contact. 

(iii) Stages of Response among the Southern Kainantu Populations 

Berndt has documented the reaction to, mainly, indirect contact 

among the sou:hern Kamano, Usurufa, Jate and Fore, identifying (1952-

53:141-3) four stages of response in this general region covering the 

period 1930-117. 
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(a) The initial contact period produced an ambivalent response. 

The sighting of aircraft coupled with subsequent rumours of an alien 

presence in the Kainantu area, produced widespread anxiety. Though 

the arrival of European-manufactured cloth into the southern region 

generated great excitement and a desire to obtain more of this wealth, 

which was thought to have com~ from the spirits, the cloth was 

believed to possess dangerous power and precautions were taken to 

render the cloth safe. Some individuals in response to these events 

travelled north in the attempt to make direct contact with the aliens, 

but reaction at this stage was generally cautious and apprehensive. 

(b) During the late 1930s (probably after the pacification 

movement in the northern area) anxiety intensified. According to 

Berndt, this was the direct result of deliberate attempts by northern 

people to encourage and circulate alarmist rumours in order to 

'impress and frighten their less sophisticated [southern] neighbours' 

( 1 952- 53: 52) . In response to rumours of impending disaster, extreme 

precautions were taken by some southern peoples (see below). Fears 

gradually waned as trade goods began to circulate more freely into 

the area. This wns taken as evidence that the aliens, now generally 

identified with spirits and ancestors, were benevolent. Ho\'lever, 

with the reduced European presence following the outbreak of the 

Pacific war, trade goods ceased to enter the southern region. The 

populations were at a loss to understand why the spirits-ancestors 

had stopped sending wealth, and became resentful . 

(c) A "cargo" mrJvement originating in the Markham Valley rapidly 

spread across the Eastern Highlands, entering the southern Kainantu 

area in the mid-1940s. The 1 Ghost Wind 1 movement, as Berndt termed 

it, began among the southern populations with outbreaks of shivering 

or shaking fits, sometimes simultaneously experienced by whole 

-
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vi 11 ages. This phenomenon Wil!i i ntet·preted as evi de nee of ancestor 

possession, and led to the construction of special houses to 

accommodate tlw retur·ning anCl!stors. Wood, stones, leaves, etc . 

v1eJ'C collected to represent p1•estigious items like rifles, knives 

and newspaper, and placed in the houses . This was apparently done to 

provide a setting familiar to the ancestor-aliens, rather than with the 

specific intention that by metamorphosis such items would be 

trunsformcd into v1ca 1 th or "cargo". However , this intention 

gradually became dominant in villages affected by the movement, and 

the building of wealth houses in v1hich symbolic \'/ealth was placed v1as 

now associated with rituals to achieve such metamorphosis. With the 

failure to effect this transformation general support witheted. 

(d) Tile fina l phase of the movement was characterised by 

individual rather than collective action. Many villagers shunned the 

activities connected with wealth houses and were generally skeptical 

of the cult. In some cases wealth houses were constructed by 

individuals under the direction of visitors from other areas, where the 

cult had collapsed . In such cases deliberate acts of deception were 

common. The movement finally expired during the late 1940s with 

the gradual extension of government control and mission influence into 

the southern region, following the return of Europeans to the 

Kainantu area. 

Shortly we will compare these stages of response in the general 

southern region with reaction to contact among the Frigano and 

Kiseveloka peoples during the same period. First, one aspect of 

response discussed by Berndt among the Jate during the latt 1930s 

requires further consideration. 
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(iv) Indit·c.c.t. !·1.is_si.on. Jnf,l.uoncc. and. J~.c~sp_o.n.sp, 

As noted, the second stage of response umong the southern 

populations LlCann \~itlt an intensification of anxiety in reaction to 

t·umout·s cJminH ft·om the north. Thus, among Jata peoples it was 

fearoJ that tho aliens at ~~uinantu \IJOuld send snakes to enter tho 

vul vac of pt·0~11:111t \IJOmen and ki 11 til~ footuses and the mothers. 

To prevC!nt this pubic covet·i ngs were adopted by the women, as \lie 11 

u5 bat·k aprons to hide thei I' prcunancy nnd dccci vo the snakes. f\ 

l ilV!r manife:.tation of this anxiety lr.d to tho construction of large 

{;OI:Illitlllal hou~os into \'Jhich villaners gathered. Larue qum.tities of 

~ur-dmt pl'odut:c were gathet·cd and stored in these houses; both the 

houst~~ nnd the \'/Onton being treated with pigs 1 blood . 

Bet•ntit inttoduces this account of the Jate communal houses with 

the observation that rumours of imminent disaster, like the snake 

t·umout·, were deliberately circulated by Kainantu people in order to 

frighten their southern neighbours. However, in the course of his 

account Bel'ndt offers a modified explanation (1952-53:53, n.26) , 

suggesting that the origin of the snake rumour 1 ay in anxiety among 

r~uinantu people about promiscuous sexual liaisons between Europeans 

and Kainantu women. This explanation is improbable given the evidence 

of Highlanders actually encouraging such relations during the early 

contact period, as we have seen. The snake rumour bears a certain 

l'esemblence to the Passover massacre related in Genesis xii , and a 

possible explanation is that the rumour was a corrupted version of 

this story, originating from the teaching of mission workers resident 

in Kainantu villages to the north. In the Genesis story, a series of 

disasters befell the Egyptians following the persistent reneging by 

Pharoah on assurances given to Moses to release the Jews from slavery 

and permit them to 1 eave Egypt. This episode culminated in the 
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Passover massacre in which the Lord ki 11 ed a 11 the first-born of the 

land. Ha~'ing been forew(lrned of this, the Jews sacrificed lambs and 

treated their houses with lambs• blood . Seeing this sign the Lord 

•passed over• the Jewish houses to spare their first-born children. 

Even allowing that the snake rumour could have had other 

origins, the explanation offered here can be taken as an example of 

what must have been a general and inevitable consequence of mission 

teaching in the H~ghlands . As we shall see later, the tendency in 

evangelist• teaching was to interpret Bible stories and other aspects 

of Chdstianity in lurid and dramatic terms, usually \>lith a marked 

Bnphasis on the dire consequences attending the rejection of mission 

demand~. (~1uch of the Bible l ends itself to such accentuation) . The 

importance of such distortion during this early stage among 

po~Julations having no direct contact with tl-te missions, lay in its 

cont1·ibution to the climate of speculation and, thus, to the creation 

of conditions directly affecting subsequent response once sustained 

contact 1·1ith the mission was established. 

The impact of distorted or modified versions of mission teaching 

and practice may also bear on other activities connected with the 

snake rumour among the Jate. The building of communal houses 

involved an abrupt and extreme departure from normal residence pa\.terns 

based on rigid sexual segregat~on of young peop \~ and adult~ . 37 The 

abandoning of this practice and the adoption of communal residence may 

well reflect Luthera~ ~cach i ng in the Kainantu area and the mission•s 

encouragement of villagers to adopt the monogamous Euro-Christian 

moJal of spousal co- residencr . In addition, the Lutherans also 

encouraged villauers to construct large buildings to serve as 

r·udimentary chapels and schools . Each day the villagcv·s (men, women 

and ·hildrcn) congregated in these buildings to receive Christian 

instruction fto:n the Lutheran evangelists and teachers. 
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(v) Post-Schmidt Response at Kiseveloka 

Berndt's fieldwork undertaken much closer in time to the events 

described above, lends a greater vividness of detail to his account 

than is possible in reconstructing the events of the period some 

t~1enty-five years 1 ater. In part, differences of detail and the 

sequence of response at Kiseveloka between 1932-47 and that described 

by Berndt for the populations to the immediate east of Frigano, might 

be explained by these different temporal standpoints. Even allovling 

for this, the Kiseveloka material generally meshes well with Berndt's 

account and at various points events at Kiseveloka accurately mirror 

those occurring to the east. However, there are significant differences . 

First, the general period 1932-47 is regarded by older Kiseveloka 

people as one of persistent negative reaction to aliens. Second, the 

first phase of the Ghost Wind movement seems not to have been 

experienced at Kiseveloka and the only collective action there 

influenced by contact concerned the precautions taken at Schmidt's 

intrusion in 1932. Third, general identification of aliens like 

Schmidt and his party ~·lith ancestor-spirits, which appears to have 

character:sed response to the east throughout much of the period, 

did not become \·lidespread at Kiseveloka until 1948 and immediately 

after. 

These differences may not be solely due to the telescoping of 

details or the collapsing of sequence in the memories of Kiseveloka 

people. Rather, the differences may reflect a variant sequence of 

events at r:iseveloka during this period. It should be understood 

that Berndt's account covers a wide area and generalises for four 

major 1 an~1uage groups. I nevi te.b ly there vtere bound to be 1 oca 1 

variations within the general picture of response and it is probable 

that Kiseveloka should be seen as such a variation. A number of 
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factors favour this conclusion . Unlike the general situation to 

the east, the chain of events at Kiseveloka began with a direct 

encounter with a European-led party, the result of which and the 

reports of subsequent events involving Schmidt to the north, 

sustained a belief in the malevolent nature of aliens over a much 

longer period than was the case among eastern populations. It was 

only after 1947 and the Lutheran intrusion in 1948 that a more 

generally positive response occurred at Kiseveloka. This longer 

persistence of negative reaction could have fed on a local out

break of the 1936 influenza epidemic38 which was believed at 

Kiseveloka to be a form of sorcery, and which some people link 

directly with Schmidt 1 s intrusion. This may be reflected in 

Kugutapi 1 s narrative of the Schmidt episoue, where the influenza 

epidemic (i.e. 1 Cold wind 1
; 

1 Sickness') is seen to be presaged by 

the advent of Schmidt 1 S party. 

Two other factors may help to explain the persistence of 

negative reaction. First, according to older Kiseveloka people there 

was little or no traffic in alien trade items into the valley 

follo'r'ling the Schmidt encounter. The first metal entered the valley 

only in the mid-1940s, and into the 1950s there was limited trade even 

in shell. The first steel axes and gold-lipped shells seen at 

Kiseveloka were obtained from the Luthern missionary Frerichs, in 

1949. Second, accounts fg!~~:e general period up to the mid-1940s 

stress incessant feuding betw~en Kiseveloka clans. This may have 

restricted if not entirely cut off ready contact with northern and 

eastern populations and, thus, limited trade and information about 

aliens from entering the valley. 



117. 

(vi) Wealth Houses at Kiseveloka 

Negative reaction was modified at Kiseveloka due to the effects 

of the latter stages of the Ghost Wind movement to the east, and 

especially the construction of wealth houses . At Kiseveloka wealth 

house activities did not command general support due to the widespread 

belief that anything associated with aliens like Schmidt was dangerous 

and liable to imperil those involved with the wealth houses. 

The construction of wealth houses (lolozvaU yona: lomane yona) 39 

at Kiseveloka arose from a visit by Kiseveloka men to Hagagimi to the 

east of Frigano. Two Kivuluga men and some Move men journeyed there 

in response to rumours that a large 1 bird• had been killed at Hagagimi. 

The party arrived, inspected the •bird• and later returned to 

Kiseveloka with part of its •s kin• . The •bird• was probably a 

wrecked aircraft which had crashed in the area between 1943-44 

(Berndt 1952-53:56, n.32), and its •skin• part of the metal fuselage . 

This metal was later worked into crude cutting tools and was the 

first metal to enter the immediate area . During the visit to Hagagimi 

the Kiseveloka men observed wealth houses built there and learnt 

about their purpose. After the return of the party three wealth houses 

v1ere constructed at Ki sevel oka; two by Ki vul uga men and one by Move 

men . Informants disagree somewhat about these events and it is 

possible that the houses were built at different times during the 

period following the return from Hagagimi (?1944) and the arrival of 

Lutheran missionaries in 1948. One account has it that the Move house 

was in existence in 1949 and was destroyed at the instigation of 

Lutheran evangelists stationed at Kiseveloka in that year. There is 

also some disagreement whether the three houses were erected solely 

at local initiative or under the leadership of visitors from Hagagimi . 

The first house was built by Numede, a clansman of the two 
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Kivuluga men \oJho had visited llagagimi, and who assisted Numede 

in this enterprise. These three men were then all in their late 

twenties or early thirties. Concurrent with this activity another 

Kivuluga man (of a different clan) claimed to have transformed a 

shell from a stone . Spurred on by this, Numede arranged for whitish 

river stones, lengths of wood, and fire-flies to be collected by his 

supporters . When assembled these items were wrapped in banana leaves 

and stored in the wealth house. Pigs were slaughtered and the house 

and its bundles were treated with pigs• blood . The supporters were 

told that the items would later be changed into shells, rifles, and 

coloured cloth (i.e . Zapl,ap). Numede warned that the house \vas 

dangerous and must not be entered. A 'snake' had been left inside 

to guard the 'wealth'. 

Shortly after this the wife of another Kivuluga man announced 

that she could make a European. This woman (Aiyame) with the 

cooperation of her husband and others, erected a house in which a 

male apron (fomina, a small male genite~l covering made from bark fibre) 

was placed. Again, pigs were killed and the house treated with blood. 

Following the construction of the first wealth house Numede 

and some companions journeyed south into the Labogai area where they 

had trade partners, to instruct the people about 'wealth' and super

vise the building of houses . Later, the party returned to Kivuluga 

with quantities of pork obtained from Labogai. However, Numede 

returned to an angry reception. His house had been entered during 

his absence; the intruders discovering that the stored items had not 

been transformed into the promised wealth . Numede and his chie~ 

supporters were abused and attacked. The house was destroyed and 

its contents scattered around in the bush, where the 'shell' stones 

still lie. Similarly, Aiyame's wealth house was broken into and 
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she, too, was attacked. Later, Aiyame 1 s death was attributed to 

sorcery in revenge for her part in this affair. The anger of Numede 1 s 

and Aiyame 1 s supporters here mainly concerned the needless slaughter 

of pigs, which thus disadvantaged thei r owners in fulfilling 

exchange obligations. As it is possibl e that the early stages of 

these cul ts were organised by Hagagimi men (who received po1·k for 

this leadership) , Numede and Aiyame would have had to bear the brunt 

of their supporters 1 anger for being taken in by outsiders, much in 

the manner that Labogai people were beguiled by Numede and his 

companions. 

The wealth house built by Move men suffered the same fate, 

though, as noted, one account states that its descruction occurred 

under opposition from Lutheran evangelists . A variant account contains 

an interesting sequel to the events associated with the Move house. 

The lengths of wood placed in the house were hollowed out and fash i oned 

to represent crude rifles . Later, these items were removed from the 

house in preparation for a raid on a Fusa settlement . In addition, 

enamel or metal bowls (said to have been traded into the area at 

this time) \vere used as helmets .40 On nearing the enemy settlement, 

lengths of cane (pitpit) were placed in the barrels of the 1rifl es 1 

and ign i ted. At the same time pieces of bamboo were placed in a 

fire. After heating the bamboo exploded, thereby signalling a rush 

to the settlement. Taken by surprise the Fusa villagers fled in 

terror only to meet a Move ambush which had been laid on the other side 

of the settlement. The account is probably apochryphal, but it 

reveals something of attitudes towards rif1es41 which may have been 

current at the time. If the acquisition of these vo~eapons was seen 

in terms of ol der patterns of enmity, some informants stress that 

the killing of Kumanieva had led totherealisation that further 
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intrusion by aliens could only ue met by parity of arms. Indeed, 

the concern \'lith parity in a JTJore general sense was to becor.1e 

increasingly central in local response once the evidence of European 

po1oJe1· became more v1idely gl~asped. 

(vii) Response and Pmver 

The wealth houses and other related phenomena42 during the early 

contact period in the Highlands portray an underlying concern with 

po\'.Jer. In the early stages of direct and indirect contact among 

southern populations in the Eastern Highlands, this concern \1/as 

manifested in anxiety about the threat of impending disaster prompted 

by the alien presence, and led to precautionary measures. Even though 

the ancestor-spirit theme was not marked at this early stage and 

al101•1ing then and later for local variations and exceptions, it is 

possible that the alien presence was partly interpreted in this vtay, 

and also possible that anxiety more generally reflected the 

ambivalence in Highland attitudes towards the dead (ghosts , ancestors) 

and the spirits, 11/ho \•Jere thought to perform both disruptive and 

beneficial roles in the affairs of the living. Once 1vealth emanating 

from Europeans and their New Guinean subordinates became available, 

response shifted into a more positive key. Now the concern \'lith power 

took the form of more standardized political and economic action . The 

acquisition of \oJealth occurred not as an end in itself, but as a 

means to achieve socially recognised ends;43 \>tealth being utilised 

to manipulate and exploit trade and exchange relations. The politics 

of this process, especially in the Eastern Highlands, were generally 

individualised to a degree unlike that in the Kere example in Chimbu; 

individuals attempting to manipulate the circumstances of contact and 

mobilise support to achieve or enhance personal power over others. 

In the process some individuals consciously attempted to exploit the 

-



121. 

gullibility and ignorance of others to gain personal advantage and 

economic gain over people residing in outlying areas. In a sense 

such individuals operated as a sort of middlemen, exploiting the 

communication netv.Jork and the climate of rumour and speculation to 

this end; but at this stage of contact this role was essentially 

opportunistic, impermanent, and limited to short-term gains . 

Though cult leadership was in some cases provided by outsiders , 

elsewhere this was generated from within the village and frequently 

appears to have involved younger men and, in some cases, women, 

rather than established leaders or big men. Local opposition or mere 

reluctance to participate in wealth house activities is probably 

explained by the tendency of younger men (and \'/Omen) lacking in 

prestige to assume cult leadership. 44 As \'le shall see, inter-

generational male conflict, which was often implicit in response to 

the altered circumstances created by direct and indirect contact, 

became more explicit at later periods when contact with Europeans 

and their Ne1.,r Guinean subordinates was more sustained . 

It will be evident in the light of the previous chapter dealing 

with pre- and early contact society to what extent Highland response to 

intrusion was determined by traditional social processes. Here we 

have emphasised the bearing of traditional concerns \'lith power in 

Highland reaction to contact, but the broader political and economic 

expressions of these concerns underlies much of the account presented 

in this chapter. It is necessary in conclusion to re-iterate the 

main argument of this chapter, and briefly point to those aspects of 

the older society which directly influenced the course of response. 

Highland response was mounted in the context of the economic 

circumstances of contact and was essentially a response to those 

circumstances. Of primary importance here was the manner in which 
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::;..~ropean-controlled wealth CO!tld be assimilated and utilised in 

ten:1s of pre-existing exchangl'! and trade networks. In effect, this 

a~:;unted to a marked predisposition towards int1·usion and in this 

r·espect Highlanders \'/ere open to intrusion and to the acceptance of 

-;;.nova tion. Such openness \'filS rooted in the opportunistic (or option

m·ie·l~ed) and manipu lative quality of Highland politics and 

c0t-related \'lith the degree of individualism and flexibility (i . e. 

:I.:::a;rtive) possible i n traditional society. ~lith the altered 

:.:;;.jhions gradually brought about by sustained contact, the 

:.raditiona1 context for co:npetition ~·;as correspondingly adapted to 

-·-=et these ne· .. , circui':;stances. This anticipates a later stage of this 

:;:. .... dy, but it is inportant here to stress the continuity of Highland 

~-e.::cti on throughout the contact period and the colonial era \'lhich 

-=s-: ~o;·,ed. Thus, though the nature of contact and subsequent events 

; e:.e rated anc confirr.:ed new beliefs , attitudes and expectations 

a:oJt ~uropean po\'ier, the stances adopted by Highlanders to such 

:::--a;.:;es vtere priMarily directed to\';ards the realisation of traditional 

; ~a~s. Tnis l'lill beco:-e increasingly apparent as "';e trace in the 

-=.:;11m·lir.g chapters the r.ext stage of contact at Y.iseve1oka, and 

. . . ... . '+ 
e ··.a~ir: e the patterns of response pro--;pted by pn:::ary m1 ss 1on ac~.1 Vl .. y 

~--: tne general region. 

-
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Notes - Chapter IV 

1. This comment was made by I.F.G. Downs in an interview conducted 
in 1976 by Mr. W. Standish of the Research School of Social 
Sciences,Australian National University. Downs was an administ
ration officer for many years in New Guinea. From 1939 he was 
stationed at Kundiawa (Chimbu) in the Highlands, where he played 
an important part in sustaining contact with Chimbu peoples. I 
am grateful to Bill Standish for permission to use this 
quotation. 

2. In fact, the Binumari en group contacted by Kemadi and Lehner \'las 

a small Tairora-speaking enclave in the Gadsup area (Du Toit 1975: 
21 ) . 

3. Details of Gape'nuo's visit to Lihona are given in Radford (1972). 

4. The distinction in the foregoing discussion between Yabem and 
Kate evangelists reflects a distinction (as used in ear1y Lutheran 
classification) between "Melanesian" and "Papuan" languages (see 
Chapter Nine). As the Adzera of the Upper Markham were "Melanesian", 
Yabem evangelists were located in this area. Highlanders, however, 
vtere "Papuan", which in part explains \'lhy Flierl at Sattleberg 
(the original Kate area) became responsible for supervising the 
Kate evangelists stationed in the Kamano and Gadsup areas in the 
1920s. In fact the politics involved in determining the~e 
supervisory boundariesweremore complicated, reflecting a major 
ri va 1 ry between Yabem and Kate congregations and in some cases 
their supervising missionaries (Willis 1974:116-7). 

5. For details of Leahy's Highland journeys during this period, see 
Leahy (1936) and Leahy and Crain (1937). 

6. In 1933 a Catholic station was established at Guaibi in the Bundi 
(or Iwam) area on the Ramu side of the Bismarck Range (Map 2). The 
Chimbu and Mount Hagen Catholic stations were pioneered from 

Guaibi . 

7. Much of the foregoing account of station populations is drawn 

from Hughes (1978). 
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G . Labour 1~11s used in manual tasks like the preparation of airstrips, 

and in constructing stations and mining camps. As timber was often 

in short supply in the broad grassland areas where the stations were 

mainly sited, a significant amount of labour was probably used to 

bring timber in from outlying, forested areas. It is also probable 

that timber had to be purchased; if so, this became another means 

by l~hich European trade wealth found its way into Highland exchange 
and trade networks. 

9 . Wilya was apparently constructed as a temporary station . Once a 

i:tOl'e suituble site was located nearby, the station was gradually 

trans;en·ed to this new location at Rebiamul in 1938. The rough 

bu5!; d1·1el1 ings at \~ilya were replaced at Rebi amul by substantia 1 

!Juildings made from sawn timber. 

capable of holding 1000 people. 
This included a large church 

At least fifty Hageners were 

employed in construction work at Rebiamul on a more or 1 ess 

permanent basis. The new station was set in a 'plot' of 200 

acres, 1·1hich included the site of an old fight ground. 'Axes, 

spades, knives, cloth and shell' were given as payment for this 

'plot' . Once the transfer was completed the \~ilya site was 

returned to its former owners (Ross 1968:63). 

: .:.. The foll01·1ing account is drawn from Simpson (l954:83ff.) . 

1 i . 

1 2. 

1 --:> . ...., . 

According to Simpson (1954:70-1) reprisals were commonly exacted 

by Catholic missionades following theft. 

Unaccountably, there is a discrepancy in Simpson' s narrative between 

the place names cited in the text and those used in the map . 

Denglagu and Nunama ina in the text are rendered 'Oenga ragu • and 

'Kunamaina• in the map. To avoid confusion, common spellings are 

given here and based on those in Simpson's text. 

Leahy and Crain do not refer to Schmidt by name. This account of 

Schmidt's irrespons ib 1 e and inhuman treatment of his Bena Ben a 

carriers (see n.l6, below) is reproduced in Simpson (1954:67), who 

~ttrongly described Schmidt as German; in fact, Schmidt was an 

Austrian. 

J .. -; ,. _ 
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F.n. 13 continued. 
Below an account is given of Schmidt's activities in the 
Frigano and Goromi areas of the Eastern Highlands . There were 
a number of unsavoury incidents involving Schmidt in the Eastern 
ll ighl ands. The murder of the prospector Ml:Grath in the 
l" ini ntugu area, where Schn1idt had a mining camp, apparently stenuned 
directly from disruption in the area caused by Schmidt's behaviour . 
In October 1933, Schmidt allegedly led a party of Gafitula men in 
a raid against Keyofa during which Schmidt supposedly killed two 
Keyofa people and wounded three others (Sinclair 1978:214). 
Seemingly Schmidt participated in raiding parties elsewhere in the 
Eastern Highlands, and the legacy of his activities caused serious 
repercussions following his departure forMount HaQen in 1934 (1978: 
212). Schmidt may also have been involved in ~n incident with 
Moiife people (see Berndt 1952-53:56, n.32). 

14. See Ross (1968:62) for details of relaxations to the 1936 
amendments to the Uncontrolled Areas Ot·dinance {lQ~S) . 

15. For discussion of these incidents, see Chapter Six. 

16. There was, however, occasional recruitment of Bena Bena men as 
carriers by Europeans. Thus, Schmidt's party recruited a number 
of Bena Bena (probably Korofeigu men) in 1934. They were later 
abandoned by Schmidt as his party journeyed down from the Western 
Highlands, via the Yuat River, into the Sepik. Schmidt paid off 
his Bena Bena carriers with small quantities of shell and told 
them to make their own way back across the Highlands - a journey 
of something like tv1o hundred miles through hostile country. 
Some of the men were ab 1 e to get as far as the Wahgi area where 
Leahy's base camp was located, but \•tere attacked and many were 
killed. Some of the injured \'/ere being cared for by \~ahgi 

people l'lilh whom Leahy \'las friendly, which is hO\oJ Leahy learnt 

of the affair. 

17. See Aitchison (1964). Aitchison \'/as a government officer at 
Kainantu during the 1930s. Having lost his personal diaries 
dealing with this period, Aitchison admits to inaccuracies in 
recalling the events of the time. In this account he refers to 
'100' Lutheran and Seventh-day Adventist mission workers who 
attended celebrations which followed Aitchison's marriage at 

Kainantu in 1937. 

d 
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n~ . The following account is drawn from Radford (1977) . 

19 . This was a traditional prnct i ce, one that governrr.~nt officers 
i n the area attempted to ut i1 i se to ach i eve genera 1 
pacificution. Sea Aitchison (1935-36) . 

:: ... L lletails of this tableau are discussed in Chapter Six. 

~ ~ . Though the pacification movement began and was initially 

influential in areas under Lutheran influence, as the movement 

·' ' ......... 

gi'CI~ in momentum other villuges with little or no contact with the 

t~ission gave support to pacificntion. In some cases among the 

lattel' novcrnment lu7.uaia were influential in generating wider 
supp01·t for the movement (Radford 1977:50). 

,"~minimal govcmnant presence was maintained in the Hi9hlands 

during the war througt1 sma 11 detachments of Australian furces 

bllsed in various parts of the Highlands, usually in defence of 

airstrips (e.g. at Asaroka , Goroka, Bena Bena, and Kainantu in 

the Eastern Highlands); see Dexter (1961 :233-63). A major 

operation in the Highlands undertaken by the military admin

istration was the construction of a larger airstrip at Goroka to 

accomnodate allied fighters and bombers. A labour force of 1000 

Chimbus ~1as used in this \<Jork (Dexter, p.243), while a total 

1 abour force of 3000-4000 Chi mbu s was operating in the genera 1 

area, mainly in the construction of a vehicular road between 

Goroka and Ka inantu ( p. 240, n. l). 

Japanese patrols partly succeeded in entering the Eastern 

Highlands, and there were numerous Japanese air raids on Highland 

airstrips during 1943 (Dexter , pp.239-40 , 242-3, 245). These 

events 1·1ere important contact experiences for those Hi 9h 1 a nders 

directly affected , particul arly the experience of alien military 

p01·1er. This had an interesting repercussion in the Wayanofi 

area, the initial scene of the 1936 peace movement . In 1944 

rifles \'tere apparently used in local fighting and a Mimpopo man 

\'las reported to have hi red out rifles to other warriors. The 

government patrol investigating this was greeted with a shower 

of arro\•ts; see Patrol Report Bena Bena l/1944-45(Finintugu). 

--

< 
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23 . Snc Leahy and Crain (1937:195), Simpson (1954:46"7). 14ahgi 

people of cout·sc wet•e no strangers to shell valuables , but they 

wore undoubtedly impressed by the quality and quantity of shell 

in l.nuhy's control. It wus probably this abundance of shell that 
fostered the 'shell trees' idea and the supposed plantat ion 
\·tiWt'l! these trees \·tc.H c cultivated by Leahy . 

• '-1. S t~(! tho account of Schmidt's doings in the Eastern Highlands 

~ti vcn be 1 ow. 

; · ~ . An t?xcuption here is \~atson (1964.b:l39- 40) . 

. ~ . Leat~·~ carriers came mainly from the Waria area in the northeast 

ot i,m·t hui nca. Though these and other !'lew Guineans brought into 

the Highlands by Europeans \'tere commonly referred to as "coastal s" , 

•,Jany came not from coasta 1 vi 11 ages as such, but frorn hinterland 

ill't!tls. Once Europeans had established themselves in the Highlands , 

lli uhlandcrs \'te1·e increasingly used as carriers and labourers, 

though non-Highlanders continued to be used as labourers, and 

especially as foremen , native police, and as mission workers. 

~7 . See Leahy and Crain (1937:171 ) , Simpson (1954:23- 4, and plate 

facing p.47). Leahy's account of this incident was later confirmed 

by his senior carrier , E\o.tunga (Munster n.d. (11):35-6). 

2B. Sec Patrol Report Madang ?/1940-41 (Chimbu Post), 8.8 .1 940 

(I r G Dm.,.~j; Simpson (1954:100-1). 

In an earlier report Downs refers to a Waugu 'native wearing lava 

lava [i . e. a cotton Zaplap] and claiming to be representing the 

government, [who] attempted to obtain pigs on false pretences 

from Damagu [?clan]. He \'las assisted by other natives' (Patrol 

Report Madang ?/1939-40 (Chimbu Post) , 3.6 . 1940). 

29. The Europeans were referred to as 'Ian', 'George'~ 'Bill' and 

'Sc~afer'. The first three were the forenames of patrol officers 

at Kundia\·ta; Ian Downs, George Greathead, and 'Bi ll ' Kyle. 

Schafer \'tas the surname of the Catholic missionary at Mingende. 

c 
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30. Prior to interviewing Kugutapi I had obtained a general outline 

of the encounter with Schmidt from older Kiseveloka people. 

Kugutapi's account bo~h confi rmed this outline and sub$tanti ally 
augmented it. The interview was conducted through an Engl; sh

speaking friend - Veyamo Imara, an English te~cher at the 

YaJiloka Community School at Kiseveloka. Several other men 

attended the interview and·provided numero~s clarifications in 

Tok Pisin of Kugutapi 's narrative . 

31. The · ··2rence to polisboi here and elsewhere in the account are 

misleading . The three men so described were not native constables, 
but Schmidt's senior carriers (probahly from Madang). Kugutapi 

identified the three men by name, details which were independently 
confi,rmed by another informant, Nomi (see below). 

" '} .> ••• It would be wrong to infer from this that Schmidt's son, 'Ludy' was 

actually involved in the killing of villagers in this general area. 

33 . flo~·1cvcr, see Berndt (1952- 53: appE:odices two, three, and four, 

pp . 203-6) where oi~..:.;. : fa'iJaija is re:'ldered 'white man' in a series 

of Jatc texts . 

.-,.1, Tlte ~late langua9e is closely related to the Friga.1o and Kamate 

dialects !> pokt!n at Kiseveloka. Frerichs, the pioneer Lutheran 

r; i ~",~ ionary to enter the Frigano- Kiseveloka arf::a, refers to 

~ i ~evcloka people as ~8mbers of the 'Yacte' tribe (1969:59). 

l;urnut (l%t : lS) refm~s to the 'Friganu Jate' dialect . 

..;~ . Unlike the Hiuhlands, \•/here the staple crop is S\1/eet potato, 

~hinese taro i s apparently widely cultivated as a staple throughout 

,·,..ch of the hinterland of the Huon Peninsula from \'Jhere the Kate 

uvai~Ql i sts and teachers came . 

. ,c. ~ ne turrr 'boomcray ' ; s 1·eported to have been used by Ben a Ben a 

!;f1opl c to greet Leahy and Ob•yer in 1930. It is 1 i kely that 

'Loo·r-Loom' and 'boo:neray' came into the Highlards from Yabem 

f.:vun'Je lists stationed in tile Kaiapit area. IJwr.bum is a standard 

)uLom v;ord for Europeans (Wiliis 1974:71, n. ). 

S7. ~oc Chapter Three . Ho~1ever, a modified forrn of se9regati on was 

~rJctisod in the conununa l houses (Berndt 1952-53: appendix six, 
.. r.,. '\ 
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38. See above. 

39. Compare Berndt (1952-53:56, n.30). 

40 . As previously noted (n . 22 above), military camps were located 
in the Eastern Highlands during the war. It is possible that the 
events discussed here (assuming that they occurred) \oJere 
connected with knowledge about these camps, though Kiseveloka 
people deny any di rect contact wi th Europeans between 1933 and 
1948 - that is , between the i ntrusions of Schmidt and Frerichs . 

41 . According to Berndt (1952- 53:61-2) the desire to obtain rifles to 
attack Europeans and plunder their goods was prevalent in some 

cults . 

42 . See Finney (1973:137-43) for a summary of 11 Cargo .. movements and 
cults in the Eastern Highlands . 

43. See Berndt (1952-53:147, n.63). 

44. This does not mean that older men of influence did not become 
cult 1 eaders. Nuch of the second accc•Jnt of reaction to contact 
by Berndt (1954) is devoted to such a case among the Fore . 
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Chapter Five 

~HSSION IMPACT AND CONVERSION AT KISEVELOKA 

The Background to Lutheran Intrusion 

Gccause of the unique conditions prevailing in the Kainantu 

region in the wake of the pacification movement in 1936, the 

Lutheran Mission was able to continue and partly expand its 

evang~listic and educational work at the out-stations. However, 

mission activity was restricted to this general region with alien 

movement into the adjoining Bena Bena and northern Yagaria areas to 

the \'lest and that region lying to the south of Kainantu strictly 

controlled by the Administration . Only after 1947 were these areas 

gradually de-restricted and opened up to government and mission 

influence. 

According to the Lutheran missionary Frerichs 1 at his arrival 

in January 1940 at Raipinka (to where the Onerunka station was re

located after 1935), the Mission was operating some 25 out-stations 

and 16 schools (\vith 500 pupils)2 in the Kainantu region, staffed by 

Kate evangelists and teachers . Due to the Pacific war this work was 

halted in 1943, but the foundations which aided rapid Lutheran 

expansion in the Eastern Highlands after 1947 were effectively laid 

during this preliminary period . Frerichs returned to re-open the 

Ra ipinka station in May 1946 and quickly took steps to re-staff the 

pre-war out-stations and expand Lutheran influence in the area. This 

process ~t1as helped by favourable response from Kainantu peoples, 

with some 60 chapels (28 of them in the Henganofi area) being rapidly 

conr;tructcd in villages in the region. 3 Some 20 or so Kate mission 
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workers had been sent to Raipinka in 1946, but the Administration 

would not intnediately permit them to return to the out-stations and 

re-open the village schools . Frerichs countered this by using 

youths then attending the Ra i pi nka station school to undertake 

\veekend evangelistic activi ty in the villages. 4 In addition , to 

; nc rease the numbers of mission v.JO rkers and prepare for Lutheran 

expansion Frerichs recruited young Kama no converts as evangelists, 

bringing the total number of mission workers supervi sed from 

Raipinkainl947 to 47 (22 K~te evangeli sts and teachers; 25 Kamano 

evangelists). 5 

If the increased avdil abil ity of ma npO\'Ier through the Kamano 

congregations fanned by the Lutherans considerably aided lutheran 

advances to the \'lest and south of Raipinka, mission expansion was also 

greatly assisted by positive response to lutheran intrusion in these 

areas. Sporadic and indit~ect contact for almost two decades which 

reached its climax in the Ghost Wind movement (still active in some 

out lying southern areas at the eve of mission dOd government 

in t ru!:!ion), created highly favourable conditions for the acceptance 

of direc t alien influence. Early contact and the experience of 

a 1 i en power, the movement of nev.J forms of wealth into these outlying 

a ~-eas, and the climate of speculation and rumour served to foster 

·..:idespread expectations of the imminence of some cataclysmic event 

tnat \"/Ould engulf the lives of the people . The arrival of mission 

p~rties and government patrols and their indication of sustained 

contact 1·1as generally regarded as the fulfilment of these 

e;.pectations. 
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Lutheran Intrusion at Kiseveloka 

By 1947-48 Lutheran influence had penetrated into the Jate 

area to the immediate north-east of Frigano. A Kamano evangel ist 

(Hajo'e) 6 active in this region journeyed into the Yagaria area, 

making contact with Frigano and Kiseveloka people. He discovered 

that the Lutheran term for God, 1 Anutu 1 
, was a 1 ready known in the 

area, being used in rituals designed to attract wealth from the 

Henganofi or Kafe area. The population were keenly interested in 

the steel tools (an axe and machete) in Hajo 1 e 1 s possession and on 

learning the name of the evangelist substituted this for 1 Anutu 1 in 

the ritual s (undoubtedly connected with wea l th house cults). During 

this visit a young Move warrior , Gope, came under Hajo 1 e 1 s influence 

and later vi sited the evangelist at Kiremu . After several trips to 

Kiremu, Hajo'e persuaded Gape and some other young Kiseveloka men to 

go with the evangelist to the Lutheran station at Raipinka. On 

arrival the Kiseveloka men were astounded at what they saw. Apart 

from the strangeness of v~e hustle and bustle of station life - the 

to-ing and fro-ing and industry of the residents, many of whom were 

attired in strange apparel, and the curious onlookers who like Gope 

and his companions had come to marvel at these alien things - ~~~· e 

were the many buildings (houses, stores, school classrooms, etc . ) 

and the strange and terrifying animals (horses and cattle) . Here was 

tangible evidence of alien power and clear confirmation of the 

rumours and speculation about th i s power which no doubt had led Gape 

and the other men to visit Ra i pinka . Thereafter the station model was 

to predominate in the attitudes of Kiseveloka peopl e to the missions 

and government, for in addition to signifying the nature of European 

power, the station embodied a life style and social envi ronment 

1·1hich served as the primary goa l of l ocal response. \~hen, later, 
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conversion occurred at Kiseveloka the changes which accompanied it 

were adopted in the light of this model and the accompanying desire 

to realise its features in the lives of the valley 1 s inhabitants. 

The Arrival of Frerichs 

While at Raipinka the Kiseveloka visitors had briefly met the 

station missionary, Frerichs, telling him where they were from and 

urging him to visit Kiseveloka . With the return to the valley 

accounts of the Raipinka experience were widely circulated and 

served to prepare the population for an extended encounter and the 

first with Europeans since the partial intrusion of Schmidt. 

In August 1948 Frerichs accompanied by two other Europeans7 

led a large Mission party into the Mount Michael area, having 

previously vi sited the Tarabo (Fore) area to the south-east of 

Frigano. The arrival of this party among populations which Frerichs 

later described as the 1most notorious cannibals I have ever met 1 

(1969:59), produced a dramatic response at Kiseveloka. As the party 

moved around the valley to meet the inhabitants, Kiseveloka people 

embraced the strangers with sweet potato peelings secreted in their 

hands, while others placed such scraps along the pathway so that 

Frerichs or his horse would tread on the peelings. Later these 

scraps were fed to children and pigs in the belief that through 

contact with the strangers and their beasts the scraps had absorbed 

alien power. In consuming the peelings the children and pigs would 

quickly mature and become strong. 

Major speculation centred on Frerich 1 s horse (compare Flierl 

1932:100) . Having no experience of an animal of this size the beast 

was regarded by Kiseveloka people as an enormous pig and as such a 

measure of the prestige of those who could rear such beasts. In 
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addition, some people speculated that as the animal carried Frerichs 

rather in the manner a mother 1·1oul d carry her child, the horse was 

Frerichs 1 mother and he a kind of pig-man . This bel ief supplemented 

the more generally held view that the members of the mission party 

1-1e1·e returning ancestors or spirits, whose behaviour showed them to 

be benevolent and apparently anxious to reside at Kiseveloka. 

Through Kafe (i.e . Kamano) interpreters Frerichs revealed 

that he wished to acquire land in the valley to establ i sh a mission 

out-station . The purpose of this request could not have been 

understood by Kiseveloka people, \'lho undoubtedly took it to mean 

permanent residence among them of the ancestors/spirits with related 

consequences for Kiseveloka people and especially the territorial 

group principally involved in the negotiations v1ith Frerichs about 

the land. In the event a tract of land was agreed upon, Frerichs 

distributing some steel tools and shells to its 11 owners 11
•
8 This 

accomplished, the Mission party moved off after Frerichs had informed 

the people that he would later return to station two men in the 

valley. 

Several points should be made here about the land obtained by 

Frerichs at Kiseveloka. At this crucial stage in the history of the 

valley, recent bouts of fighting had given Move clan a certain 

ascendancy in the area. Since migrating into the valley from Frigano 

some generations earlier Move had become established on the eastern 

slopes, but at the time of Freri chs 1 arrival a Move settlement 

(Hougoto) was in existence on the grassland floor of the valley, and 

other Move incursions onto part of the eastern slopes occurred 

following the expulsion of Havi people from Kiseveloka (see Fig.l). 

The land obtained by Frerichs (see Fig.3) though strategically well-
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located from the Lutheran viewpoint towards the centre of the valley, 

formed part of that territory threatened by Move expansion. Two 

other territorial groups, Kivuluga and Yumi, variously claim 

traditional links with this land, but both groups had sustained 

defeats in local fighting and were in a weakened position in 1948-49. 

This political situation had an important bearing on the Lutheran 

intrusion. The Kiseveloka men who played the major part in the 

contact with Hajo'e, the visit to Raipinka, and the negotiations with 

Frerichs were Move clansmen, though some Kivuluga men v1ere also 

involved. This in part may have influenced whi .:h parcel :.f land to 

allocate to the Mission, for this was sited close to Move territory 

yet not sufficiently distant enough to disadvantagu ~ivuluga. On 

balance, as the next two decades were ·to show, the siting of the 

small settlement occupied by two Kate mission workers on this land 

consistently worked to Move advantage more than any o~her of the 

Kiseveloka clans. We shall pick up this point later in this chapter 

when considering the various ways in which Move people exploited the 

opportunities created by membership of the Mission. 

Pre-conversion Strategy at Kiseveloka 

Between 1949-50 Frerichs established 24 out-stations in the 

Mount Michael area, staffed by 51 Lutheran mission workers (8 teachers, 

43 evange1ists). 9 With the exception of the K~te teachers and a few 

K~te evangelists, the bulk of these workers were young Kamano 

converts. Recruited immediately following baptism the Kamano 

evangelists were gene1·ally illiterate v1ith no training beyond the 

catechetical instruction which preceded baptism. This amounted to no 

more than the learning of 'Bible stories, Scripture verses, and the 

catechism by listening to evangelists day after day in a course of 
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instruction v~hich lasted several years' (Frerichs 1969; 71 ) . Thus 

equipped, the evangel ists 1vere (usually) paired off and located 

by Frerichs and the el ders of the evangelists' home congregations 

in the Kainantu area on sma ll plots of mission land like that 

acquired at Kiseveloka . Here the out-station (or 'helper-station') 

was established with the assistance of local people. At this stage 

the 11 station" simply consisted of the mission workers' dwellings 

and adjacent garden plots. Later a 1 arge chapel -cum-meeting house 

was erected for daily worship and pre-baptismal instruction, \vhile 

in son:e cases the out-s tat ion became the nuc 1 eus for the deve 1 opment 

of a large I'Jission settlement . 

The two mission workers , Gomal and Sera, stationed at 

Kiseveloka differed from most of the mission 1vorkers settled in the 

area. Both were K~te-speakers (though also with some understanding 

of Kamano) froru -:losely situated areas in the Huon Peninsula; 

Ogeranang and Pindiu. Though the evangelist Gomal was virtually 

il li terate, having briefly attended a mission school as a child , 

Sera belonged to the more e lite category of K3te mission workers . As 

a teacher he had undergone several years of school i ng prior to 

attending the teacher seminary at Heldsbach. Both Gomal and Sera, then 

only in their late twenties at the time of their coming to Kiseveloka, 

1·1ere probably second generation converts, having grown up in an area 

wnere contact with the Nuendettelsau Mission w~nt back to 1910. Their 

lives had thus been lived in the atmosphere of change and despite 

their youth both had had fa irly l engthy exposure to station life. 

The principal task of the mission workers in developing 

friendly but detached rE:lations with the local population was to 

gradually gai n familiarity with the local language or dialect. At 

c 
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this point it was emphasised by the Mission that the evangelists and 

teachers proceed cautiously, teaching as it were by the example of 

their l ives rather than by word of mouth (Frerichs 1969:71; Vicedom 1961: 

38) . In this respect Frerichs drev1 attention to the following 

~ctors : the mission workers possessed no weapons (i .e. bow and 

arrows), were monogamous, made no use of garden or pig magic, had no 

fea r of sorcery and each day undertook Christian devotions. These 

characteristics served to show the differences between the mission 

workers and the surrounding population and signify the Mission's 

stance auainst ''heathenism" and its related social forms . Thus 

war.care, so1·cery, and magic (and where relevant cannibalism and 

infanticide) as the principal features of "heathenism" were initially 

to be silently challenged by the examples of the mission workers, as 

1~as the related ''heathen" manifestation, polygyny. From the Lutheran 

viewpoint '' challenge" in this sense reflected evangelical or pietist 

do~~s about the Holy Spirit, which activated by the presence of the 

mission \'lorkers and the "testimony" of their lives, began steadily 

to v1ork in the "hedrts" of the population "convicting" them of their 

sinful be li efs and customs , and gradually leading them to repentance . 

A more direct mode of influence stemmed less from the pristine 

spirituality of the evangelists and teachers, than from the more 

mundane , but nonetheless compelling, aspects of their behaviour and 

life styles. 

The house~ of Gomal and Sera were of the rectangular form 

favoured by Kate and coastal peoples and were similar to station 

buildings (which some Kiseveloka men had seen at Raipinka), and 

possibly also to the wealth houses constructed in the general area . 

A certain prestige was th~s associated with these house styles, 

which over the next two decades were to largely replace traditional 

d 
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oval and round hou~es all over the Eastern Highlands . In addition, 

the mission workers and especially the Kfite evangelists and teachers, 

posscsseLI significant material wealth in the form of she11s, tools, 

household utensils and clothes, some of which had recently been tM 

object of vtealth house activity at Kiseveloka and elsewhere in the 

area . These possessions marked out the mission workers as men of 

economic substance, even if in traditional terms they lacked in 

bJsic resources like land and pigs. Alternative and more prestigious 

wealth underlined economic differences. But an important corollary 

of tnis was that this wealth was possessed by men whose relative 

youth \-JuS no apparent handicap to its acquisition and the attainment 

of independent economic status . These factors coupled with the 

11 i ss ion-government ban on warfare constituted a radical challenge to 

traditional prestige, presaging a shift in the basis and nature of 

village leadership. 

Radical differences were also evident in the domestic 

arrangements of the mission vmrkers. It \oJas seen, once the evangelists 

and teachers were joined by their families, that the mission workers 

~ co-resided ~>lith their wives and children and did not observe customary 

prohibitions regarding male-female relations. This was underlined at 

the mission out-station by the absence of women's seclusion huts, to 

where women usually retired during menstruation and the latter stages 

of pregnancy. In terms of the prevailing social order at Kiseveloka 

such behaviour violated crucial social mores, and as such cut at the 

very heart of existing ideas about pmo,~er. 

In later chapters these points about the impact of the mission 

workers on changing patterns of village leadership and related notions 

about power, will be examined at some length. Here it is sufficient 

to note that the presence of the evangelists and teachers among 

--
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lfighlcJnd populations presented a radical challenge to these key 

ilspccts of the pre-exi si ing society. 

Though the full range of change which accompanied conversion 

balanus to a later period , even at this preliminary stage a pattern 

\'/JS bcinq forn:Ld in tcnns of which conversion was to be achieved. 

:,t "isevclok.~t the youth of Gonml and Sera had an immediate bearing 

on this. Their support came ft·om those men of the same approximate 

age ~p·oup which hnd pt·r:viously visited Raipinka. Move young men 

forrmd the cor-e of this support , though it inc 1 uded a number of 

l.ivulJ\..J.l wen, and n number of Kiseveloka youths were gradually 

attacheJ to this coterie. Though some of these men like the Move 

clans:••an, Gope, had gained renown as warriors, for the most part they 

ldcked status in local affairs . With limited control of local 

resources ( 1 and, pigs, women, children) such men l a eked the support 

and influence which stemmed from effective participation in the 

local world of debts and obligations. But as the recruitment of 

~ugutapi and Dogulo by Schmidt, the wealth house episode, and the 

alliance \>Jith Gomal and S0ra at Kiseveloka demonstrates, younger men 

~ consistently attempted to utilize the new opportunities created by ·, 

contact. Their initiutive in this respect provided the essential 

groundwork for effective lutheran intervention in local affairs; a 

process in which the support of younger Kiseveloka men was a crucial 

tactot· in the wider and long-term acceptance of change among the 

general po~ulation. 

Viccdom , who helped pioneer Lutheran work in the Mount Hagen 

area from the Ogelbeng station, emphasised that among the more 

importa nt of the preliminary tasks of the mission workers was the 

creation of a 'real community life' (1961 :38). This task was seen by 

----



"'· 

140. 

Lutherans like Viccdom as ec;pel:iully necessary in the Western 

Highlands (and in Chirnbu) beca11sc of the absence of nucleated 

sl!ttlemcnt among a traditionally dlspersed population . So to prepare 

nn effective evangelistic base for the propagatio~ of the gospel 

•'1aj 01• t·e-oryanisution of local populations in-t:o nucleated settlements 

or villaHcs \oJas deemed essential. But this was not merely c1 stratagem 

di cta ted lly evangelistic conve11ience. Behind it stood 11 Lutheran v1ew 

of 'couununity". 

Like pietist missionaries generally the Lutherans strongly 

dwl'ishcd the ideal of re-discovering the purity of Apostolic 

Christiani ty in the mission field. This ideal, bc.sed on the early New 

Tcs tmncrt n:otlcl (sec Acts U. ), exalted the virtues of basic 

con1111 li1Wlity {love, sharing, fellowship) freed from the encumbrances, 

crnnplexiti~s and vices of a secular-oriented and especially urban 

1·;orld view. Such notions as these were probably directly instrumental 

in s hapin~ the anthropological vie\'IS of Bruno Gutmann during his work 

(as a missionary of the Lutheran, Leipzig Mission) in East Africa. To 

put it rather simply, Gutmann10 believed that primitive peoples like 

the agricul tw~a list Chagga of Tanzania had been 1 ess subject to the 

effects of original sin. Social institutions like the clan and the 

age-set, and the subsistence community bore the original stamp of the 

creat ion. Against this, the socio-culture of civilisation in its 

varied forms represented so many stages in the corruption of the pre

~11 order of creation. Gutmann attempted to devise a mission 

strategy l'thich validated the unimpaired character of these 11 origina1
11 

ins t i tut ions among the Chagga in the hope of realising a sort of 

primitive Christianity for primitive man . 

Gutmann had (and may have influenced) his counterparts in the 

Neuendettelsau Mission, like Vicedom and Keysser . Keysser is noted 
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as the architect of an evangelistic strategy which sought to 

utilise the traditional 'communality' of Nevt Guinea societies as 

the basis for the establishment of Christian communities. Accounts 

of Lutheranism in New Guinea attach great importance to this 

conimunal emphasis in Keysser's thought, and especially to the so

called 'method' of 'tribal conversion' reputedly devised by him in 
11 the Sattleberg area. However, it is not clear to v1hat extent 

:~eysser' s e.'angel i sti c approach was shared by other lutheran 

missionariE:S ptior to 1920 and later, in what precise manner his 

'methods' \·.ere 'adopted' as of-ficial Mission policy after 1915,12 

still less l'lhat this 'official' policy amounted to or its relation 

to actual Lutheran evangelistic practice. There is less doubt that 

l.Jthet·an mis!,ionaries generally saw h New Guinea's small-scale, self-

contained, and, judged from European assumptions, uncomplicated 

village societies a special potential for evolving equally small-scale, 

self-contained, and uncomplicated Christian communities. These were 

to blossom in Highland soil much in the manner that the Lutheran 

congregations had grovm in the theocratic climate of the Neuendettel sau 

field . 

A5 noted, the relocation of populations into nucleated 

settl m.:cnts necessitated by the Lutheran ideal assumed a special 

il:;pot·tance in the Western Highlands and Chimbu. Hov1ever, this strategy 

1'/JS ul r;o , :ely pursued in the Eastern Highlands. Here,pre-existing 

settl e1::cmts \'let'e used by the mis.sion workers as the basis for re

ut·gani <.iution of the local population; though in some cases, as at 

r. i s~ve 1 oku, nev1 rni s s ion set t 1 em en ts were estab 1 is hed on a sea 1 e 

tr~diti ondlly unknown .1 3 Designed initially to faci l itate pre-

La~ti s;:~d 1 instruction, these new or enlarged settlements were to 

ba::o·;a IJ C:n;anent social units in Lutheran strategy , for the gospel 
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1~ould bring in its wake a new sense of cooperation and harmony, and 

the fruits of Christian living would become manifest in godliness, 

industry and cleanliness in contrast to the old "heathen 11 mode of fear 

idleness and filth. 

Early Difficulties and Setbacks 

Lutheran expansion into the Fore and Mount Michael region had 

been received with general enthusiasm by the populations in these 

areas, but the t~ission was unable to quickly capitalize on this 

despite the numbers of mission vwrkers deployed among these 

populations. ~1any of the evangelists proved to be unt'eliable and 

lethargic, lacking effective support from both the station missionary 

and congregational elders . A new Lutheran station \•/as founded at 

, 

Ta1·abo in 1949-50 \•li th the aim of more effective missionary supervision 

of the Fore and ~1ount t~ichael mission workers, but supervision continued 

to be a major problem throughout the 1950s. 

rn 1953 the Tarabo station missionary refers to a case of 

kidnappinq of an evangelist's child by another evangelist, and to 

other disputes which sometimes resulted in fights b.;tween the mission 

l·lol·kers .14 f\du ltery also occurred. This seems to have often ~tenuned 

from the reluctance of a 1~ife to remain with her evangelist husband 

among a stange population and be exposed to the danger of sorcery; a 

feat 1·1hicf'l, f1·erichs' assertions to the contrary, \'las probably also 

l·liclcs!Jread among the mission workers .. 15 Evangelists deserted by l~ife 

and children tended to become vulnerable to the enticements of local 

1·1omen, with adultery frequently resulting. Where knm'ln, offending 

evang£!1 ists vtere either expelled by angry villagers or removed by the 

•4· . 
···15510n. 
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The waning of initial enthusiasm for the Mission had led to 

some indifference among the population and in some cases to opposition. 

This problem was exacerbated in the Tarabo and Mount Michael areas 

by tensions with the Seventh Day Adventist and New Tribes Missions, 

and, in the Tarabo area, by gov~rnment demands on the population for 

road-building work which interfered with evangelistic activities. 16 

But even \'/here evangelistic wot·k was in evidence in the Tarabo area, 

the Kamano evangelists showed a general reluctance to learn local 

dialects, preferring to teach in Kamano and use local interpreters; 17 

a condition which later applied also in the Mount Michael area. 18 

l~utheran missionary Bamler, who had taken charge of the 

Tarabo station in 1954, reports continuing problems with evangelists, 

although in so111eTarabo areas effective pre-baptismal instruction was 

in hand with 'people up all night in villages reciting Bible 

History' . 19 The following year Bamler points out that though Mount 

Michael peoples were still friendly towards the Mission, they were not 

cooperative and little effective influence was being exerted by the 

evangelists. Some re-organisation of local populations into new 

settlements had been achieved, but no catechetical instruction had 

so far been undertaken at any of the out-stations. Conscious of the 

presence of the Seventh Day Adventist and New Tribes Missions in the 

area, Bamler exhorted the mission workers to greater diligence to 

win the people into the Lutheran fold, apparently with some success: 

This yPar all our evangelists were earnestly asked to 
build, together with villagers, better gathering-houses 
for the people at a 11 out-stat ions . ThE:se helpers have 
done right nicely and instead of those windy, poor b~sh 
"churches" pretty buildings with bamboo floors and f1 re . 
places in the middle appeared, where the people ar~ g~ther1ng 
now even at night with more joy and in the old [~u~l~1ngs] 
separate seating of evangelists, te~8hers and [v1s1t1ng] 
missionary has been .. . dropped ... 
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conversion and Re-sett~ement at Kiseveloka -
At the time when Gomal and Sera were establishing the out

station at Kiseveloka, about 250 Move people were residing in three 

main settlements in the immediate vicinity ; at Hougoto , Kemi'ai and 

Kava. Another Move segment resided at Ditomu in an adjoining 

valley to the south, among which two Kamano evangelists wer~ settled. 

~vuluga, then comprising three clans (Damugogaveda, Havagavfda, and 

Nupagaveda) with a population of approximately 300, 21 were mainly 

grouped at Upai, a high ridge overlooking the valley from the west . 

A small Damugogaveda segment was also residing below Upai, at 

Krigoguma. To the imrnedi ate north 1 ay two sma 11 Nupagaveda hamlets 

at Fono'apono'ai and at Kaiparo, the latter on territory previously 

occupied by Havi (see belo\'1). To the south of Upai and separated 

by the Kisevelo River lay Yumi (approx. 175 people), with Inenehua 

occupying a small territory further east along the mountain wall which 

forms the southern barrier of the va 11 ey. 

Since the founding of the out-station at Kiseveloka Gomal and 

Sera had been attempting to develop their influence among this 

population. But this was bound to be limited given their lack of 

understanding of the Fri gano and Kamate di a 1 ects spoken in the va 11 ey, 

and their residential isolation from the population. The first of 

these difficulties was partly overcome through the increasing use of 

the young ~1ove man Gope as an interpreter; he having gained some 

facility in Kamano, a language with which both K3te v10rkers were 

~miliar. The willing cooperation of Gope and other young Move and 

~vuluga men gradually helped to deal with the second problem, for 

these men formed the basis of a ne1-1 settlement 1othich grelot up at the 

out-station. Gope appears to have been especially prominent in 

recruiting Move people into the settlement and persuading them to 
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hand over ~1eapons and sorcery items to the mission workers as a sign 

of their desire to accept peace and hear mission teaching. 

Though the settlement was to recruit in large numbers of Move 

and Kivuluga people, during its early 1 ife the settlement was 

dominatf!d by Move. Thus of the 236 people (149 adults , 87 children) 

baptised between November 1956 and August 1958, only 18 (8 adults, 

10 children) were Kivuluga people. 
22 

Led by the young Havagaveda man, 

Upe, and two Damugogaveda clansmen, Kivuluga people began to migrate 

into the mission settlement in increasing numbers during 1956. 

\·lriting in the Kivuluga village book (containing the basic census 

data for Kivuluga) Patrol Officer Mater commented in November 1956: 

The people have left their tribal grounds and are living 
in a large Lutheran 11 settl ement 11 at Ki severa - they have 
previously been instructed to stop on their own land but 
the mission evangel ists have threatened them \•lith eternal 
toment in the fires of he 11 if they don't attend 
services and live in the settlement: unfortunately 
they are more afraid of the fires than the kiap. 

At present the people in the settlement are walking 1~ 
hours to their gardens and back each day and the food 
supplies \~ill probably suffer as a result. This should 
be checked by future patrols . 

Subsequent ly Mater made further attempts to persuade Kivuluga 

people to retUl·n to their original house sites, but to little effect. 

The settlement continued to expand and draw in more people . Faced 

l'lith this ~later threw in his hand, merely insisting that houses at the 

mission settlement be built along traditional lines rather than in the 

el t d b h 
. . k 23 eva e , rectangular form favoured y t e m1ss1on \'/Or ers. 

Three months later Patrol Officer Bourne commented in the 

Kivuluga village book that these 1 atter instructions appear to have 

been follm·ted, though 28 new houses had been bui 1t by Kivul uga people 

at the settlement since Mater's November visit. In addition, as ne\'1 

gardens had been planted nearer to the settlement this would soon 

a 11 ev·iate the food prob 1 em . 
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Bourne's account indicates that the settlement was reaching 

considerable proportions by 1957. Consisting of a long single line 

of houses the settlement ran east to west along the gently sloping 

grasslands of the mission territory (see Fig.3) , and at its peak of 

expansion during the late 1950s probably contained some 100 houses 

(? 300-400 people). Faced with this expansion and probably anxious 

about the political implications of this Move-Kivuluga alliance with 

the Lutherans, Yumi people began to migrate into the settlement. 

Hm'lever, following opposition from Move and Kivuluga residents and 

disputes about the traditional ownership of the mission land, Yumi 

migrants returned to their original settlements. Accompanying this 

dispute 1-1as a stated fear by Yumi men that their \'lives were vulnerable 

to sorcery and ambush during the long daily trek to and from their 

existing gardens in Yumi territory. Fo11owing this abortive 

atte~pt to attach themselves to the Lutherans, Yumi people were later 

successful in getting the Mission to send mission workers to reside 

on Yumi terri tory. 

Recruitment into the mission settlement had a cumulative effect , 

the initiative of younger men gradually leading to more general 

migration into the settlement. However, there were exceptions. For 

example, Kivuluga residents came mainly from Damugogaveda clan and 

to a lesser extent from Nupagaveda clan. With the exception of Upe 

and one or bto other young Havagaveda men, Havagaveda clan r~mained 

aloof continuing to occupy its main settlement at Upai. Some Move 

people and the Nupagaveda segments at Fono'apono'ai and Kaiparo 

also remained partly aloof, adopting an ambivalent attitude towards 

the mission workers. This was expressed in a pattern of fluctuating 

migration. Thus, lode (a Nupagaveda man then in his mid-thirties) 

after a short period of residence at the mission settlement left with 



--------
147. 

other Kivuluga men and fou nded a new hamlet near Fono'apono'ai . 

Apart from the difficulties noted above about gardens , some men 

disliked residing with such large numbers, fearing that it greatly 

increased the danger of sorcery attack. This problem had led to 

wholesale abandoning of similar mission settlements in the Fore 

area, 24 and even following conversion difficulties over sorcery would 

continue to interfere with attendance at Lutheran services and cause 

unrest among the congregat ions .25 The other major factor contributing 

to migration out of the mission settlement was anxiety over Lutheran 

teaching. Lutheran opposition to polygyny and the practices connected 

with the male cult (see Chapter Three) alarmed some men and 

angered others . We shall examine these and other aspects of Lutheran 

policy towards the older culture in Chapters Six and Seven. Here it is 

only necessary to point out that Lutheran teaching demanded a break 

with older customs and beliefs , requiring public demonstrations of 

this from catechumens as a condition of baptism. 

At Kiseveloka, group baptisms conducted by the Lutherans 

v1ere cccompanied by the destruction of weapons, magic and sorcery 

items, and the cult flutes. This was done at a public meeting 

attended by the baptismal candidates, catechumens not yet deemed 

ready for baptism, and by other people from the surrounding population. 

Under the leadership of Gomal and Sera , and with the support of the 

Tarabo missionary and other visiting mission leaders , in direct 

violation of local prohibitions the flutes were shown to women and 

children, ridiculed as powerless 11 heathen idols 11
, andthendestroyed. 

Prominent young converts like Gape and Imara of Move, and Upe of 

Kivuluga participated in the destruction of the flutes and other 

paraphernal~a. It was partly in recognition of their leadership in 



148. 

this respect that 1 ed to the appointment of I mara and Upe as elders of 

the Kiseveloka congregation. 

lli_gration into Kiseveloka (see Fig.3) 

In addition to the re- organisation of mainly Move and Kivuluga 

people brought about by Gomal and Sera, other migration into the valley 

occurred during this period . Kivuluga, \'lhich as noted was in a 

l'leakened position at the time of initial Lutheran penetration, began to 

recruit back into the valley small groups which had previously been 

dispersed following fighting with Yumi. One of these segments joined 

a small Damugogaveda group which at Gomal's prom~Jting had established 

a new settlement at Bavero ' ai. Following the main baptisms at 

Kiseveloka two Move men \llere sent by Gomil.l to reside at Bavero • ai 

(later re-named 'Kasale' by Gomal) and prepare the residents for 

baptism. 

During the same period two other groups migrated into the 

valley. The small Yuguguto clan (approx. 80 people) at Move 

encouragement moved onto Move territory from their land in the Frigano 

Valley. The ostensible reason for this move was that Yuguguto land 

had become infertile due to sorcery. However, given the political 

changes then taking place at Kiseveloka through the Lutheran presence, 

it is likely that Mrve men were anxious to strengthen their numerical 

standing in the valley through this recruitment of an allied clan. A 

Yuguguto settlement was founded at Dotawo and later a Lutheran 

evangelist \'las sent to reside with Yuguguto. 

The arrival of the second group during the 1950s was to augment 

the spectrum of mission allegiance in the valley. Some years before 

the Lutheran penetration Havi was dislodged from its territory during 

fighting with Kivuluga, taking refuge with Hila allies some ten miles 

to the west. This alliance was maintained following Havi re-settlement 

---
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on part of its former terri tory at Kemi 1 aga at the north-eastern end 

of the valley, and later resultedinHavi support for the Faith 
26 F 'th . . . b t. t-1ission. a1 m1ss1onnes ecame ac 1ve among Hila groups during 

the late 1950s and a mission station was established at Haero. Faith 

Mission influence in the Hila area spread to Havi at Kiseveloka with 

the bulk of Havi 's adult population later receiving baptism into the 

Mission27 and forming a congregation led by its own pastors . 

Advent of the New Tribes Mission 

As noted, Lutheran dominance was not achieved at Kiseveloka 

without some opposition from among the population; though a number 

of Move polygynists overcame their objections to Lutheran demands and, 

divorcing their additional wives, 28 were permitted to receive 

baptism. Other Move and Kivuluga men, like lode, who had come 

briefly under the influence of Gomal and Sera,were alienated by 

Lutheran teaching and abandoned the mission settlement. To these 

dissidents was added Havagaveda, the only Kiseveloka clan to remain 

aloof from Lutheran overtures. In part this stemmed from traditional 

rivalry bet\veen Havagaveda and i ts two Kivuluga allies, Damugogaveda 

and Nupagaveda. This alliance, underlined by strong cognatic and 

affinal ties, nor.etheless contained marked rivalry towards both 

Damugogaveda anc Nupagaveda. Internal rivalry within the Kivuluga 

alliance contnbuted to the 11 \.,eait and see'' attitude adopted by most 

Havagaveda men to the Lutherans, until the advent of the New Tribes 

f4ission provided a new direction for this rivalry. 

Since the founding of the New Tribes Mission station at Kami 

in 1954 and its subsequent removal to Tagdi in the Ologuti area, the 

missionaries adopted an aggressive approach in an attempt to undercut 

Lutheran influence and secure rapid support in the region . At 

Kiseveloka, despite opposition from Gomal and Sera and numerous 

-
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attempts to undermine early New Tribes Mission influence, the 

missionaries were able to attract some support from Havagaveda men . 
and others a 1 i en a ted by Luthernn demands. This support was 

concentrated in three Kiseveloka settlements: at a Move hamlet 

adjacent to the large Lutheran settlement, among Havagaveda at Upai, 

and among a mixed Kivuluga settlement at Fono'apono'ai. Following a 

short period of bible instruction led by visiting missionaries, 

baptism was conferred on a small number of Move people and some 40 

Kivuluga adults (i.e. approx. 23~ of the Kivuluga adult population) 

in the early 1960s. Three small New Tribes congregations were formed 

ir the settlements referred to above and several young converts were 

selected to lead each congregation. These leaders were required to 

attend a weekly preparation class (held each Saturday) at the Tagai 

station, \'/here, through Ologuti interpreters, they were instructed 

in a selected bible story to be expounded by these leaders at a 

service held in the settlement chapel the following day. 

Both Kivuluga New Tribes congregations had a limited life-span. 

The leaders became indifferent and gradually stopped attending the 

preparation classes at Tagai, complaining of the distance involved 

(some ten miles there and back). In addition, two of the Kivuluga 

New Tribes leaders shortly left the area as migrant workers and spent 

several years at the coast. Depleted of local leadership and lacking 

effective support from the missionaries at Tagai, both congregations 

sank into apathy with services held irregularly and finally 

discontinued altogether. This roughly coincided with a change in New 

Tribes Mission policy. Unable to adequately supervise the many small 

and widely dispersed congregations founded at this time, the small 

missionary staff at Tagai elected to concentrate on the more promising 

congregations and others in the immediate vicinity of the station . 

c 
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Outlying congregations like those at Kiseveloka were left to cope 

as best they could, in line with the principle that if truly awakened 

by the Holy Spirit, the thirst for the gospel would provide the 

necessary dynamic to ensure self- support. 

New Tribes onverts of this period stress that their decision 

to accept baptism with that Mission was due to the following reasons: 

the Nm-1 Tribes mis~ionaries did not withhold baptism from polygynists 

(though polygynists were not permitted to become congregational 

leaders) , and baptism itself involved none of the iconoclastic 

excesses \'le have noted of Lutheran practice. Moreover, New Tribes 

converts \oJere also attracted by the fact that baptism was offered 

after only a short period of preparation, thus contrasting \'lith the 

1'1uch more lengthy and demanding nature of Lutheran catechetical 

instruction. As suggested, New Tribes policy appears to have been 

i ni tia lly motivated by the earlier Lutheran presence in the region 

and the main features of New Tribes policy were deliberately 

designed to appeal to popular support and win over Lutheran adherents . 

(Though it should be added that the New Tribes Mission, like the 

Faith ~·1-ission and the Seventh Day Adventists, \'Jere also active in 

villages having only limited or no contact \oJith the Lutherans.) 

Though Ne\'1 Tribes missionaries were able to make some inroads 

at Kiseveloka and elsewhere, given the more popular appeal of their 

policy it is surprising that they were not more successful, even in 

the short-term, in undermining Lutheran influence. Until 1958 and the 

establishment of the Lutheran station at Rongo , a development largely 

initiated by the presence of rival missions in the Lufa region, the 

tle\oJ Tribes missionaries were the only Europeans resident in the 

Yagaria area . This and the additional fact that baptismal classes 

a 



152 . 

1varc personully conducted by tlte missionaries (via interpreters) 

allO\ved more direct access to l:ur·opeans . That these condition!i did 

not t•esult in widespread disafFection from the Lutherans at Kiseveloka 

is an indication of the measuru of dominance of Gomal and Sera over 

the bulk of the populiltion. This dominance is partly reflected in the 

steady growth of Lutheran converts at Kiseveloka. 

1-lis:;ion Statistics, 1956-64 ·-- -· ·- ------- ·-e- ----
As indicated, between 1956-58 some 235 Kiseveloka people 

(147 adults + 88 children) received baptism . To this was added a 

further 132 people (67 adults+ 65 children) between 1959-63 , bringing 

the total number of Lutheran converts to 367 (214 + 153). This total 

was the product of a series of relatively large group-baptisms which 

apparently involved mainly distinct cl an groups; that is, Move, 

Yuguguto, and Yumi, the latter probably grouped with the small 

Inenehua clan. In addition , this 1963 total included some 33 Kivuluga 

people (20 + 13) who had received baptism at various times between 

1956-63 along witll larger numbers of Move residents at the Lutheran 

settlement. 

In 1964 a further 1 arge bapti sma 1 service 11as organised by the 

Lutheranc; a·c the mission settlement which set the seal on the 

evangelistic activity of Gomal and Sera during the preceding decade. 

On this occasion sam~ 257 Kiseveloka people (142 + 115) were received 

into the Lutheran fold. This seems to have involved converts from 

several Kiseveloka clans with Kivuluga people (79: 52+ 27) 29 

contributing a substantial number, including incidentally 6 adults won 

over from the New Tribes Mission. Thus in the fifteen years since 

establishing contact with the population and the founding of the 

out-station at Ki sevel aka the Lutherans had attracted substantia 1 

support, totalling 624 baptised members (356 + 268). 
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The following tabla giv r~s some indication of tha gr·o\vth of 

miss ion impact on the Kisevelol~a population between 1959-64.30 

1959 1081) 300 27 
1961 1131) 380 34 
196t! 1181) 390 33 
196:3 1190 430 36 
1964 1250 690 55 

,; nwllber of points !>hould be Illude about this rate of conversion . 

1964 fi~ure of t·oughly half the population baptised does not 

The 

represent a distinct cleavage between Christians and "non-Ciiristians". 

S011ie people tuchnicully falling into the latter category, like the 

children of Ne1·1 Tribes converts for example, were members of v1hat 

v;ere in cffec;l Chnstian families. Thi~ was probably true also of 

r:any Lutherc1n families. During this period the government's Highland 

Labour Schen:e became effective in the area and led to the recruitment 

of i ncteasinu numbers of Ki sevel oka men and youths as wage 1 abourers. 

So;·ie of these 1·1ere employed in the Eastern Highlands, but most worked 

at the coast. Thus between 1959-64 some 240 migrant workers (plus an 

additional 26 if we include Havi) were absent at various times from 

l~ isevelokd, usually for a two year contracted period. Many of these 

li!en and youths ~1ho had not been baptised had been enrolled in 

Lutneran catechetical classes or attended the bible school which Sera 

started at Kiseveloka in 1958. In cases where bible instruction was 

interrupted by recruitment as migrant workers, such men were generally 

baptised some time after their return to Kiseveloka. 

Though Lutheran influence in the valley suffered with the 

retirrnent of Gomal in 1975 (who had by then become a Lutheran pastor) 

·-
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and llis return to Ogeranang, and prior to this from increasing post

co11version indifference to the missions, group baptisms were still 

occurring at Kiseveloka under Gomal 's direction until his departure. 

Thus between 1969- 75 a further 229 people (136 + 93) Wfre baptised, 

the maJority belonging to Kivuluga and of the adults a significant 

number were married people and youths. 

In 1975 the total number of Lutheran baptisms at Kiseveloka since 

1956 stood at about 870 . The total population was then approximately 

1640, 1·1hich suggests that the Lutherans had main~.ained their claim on 

56 of the population (excluding Havi) since 1964. Ho~1ever, the 

total baptisms here includes those 1<1ho had died since 1956, but even 

al101·1ing for this the remai ni r.g 50 ; or so non-bapti sea probably 

represents a preponderance of small children, youths and girls whose 

bapti~ecJ pat·ents have become increasingly apathetic to~1ards the 

Mission since the l ate 1960s. Our i ng my period of residence wit~ two 

Kivuluga clans bbt~1een 1976-78, I knew of only one senior Kivuluga man 

l'lho had constantly refused ba~1tism. He was the old Kivuluga ZuZuai 

und latm· local government councillor for Kivuluga and a polygynist. 

One or t1·1o other men in their latr. thirties \'Jere also "pagans", out 

thi s •·h1S dll•! either to periods of absence from the valley, or because 

of incurrinu the disfavour of Gorna 1. I l•toul d estimate that of the 

cur·,·cnt t~ivuluga population (excluding non-baptised children, etc.) 

only a s:nall pcrcentdge have not been baptised 1·1ith either tht: 

l.••thcrar.'; Ol' N~w Tribes , and this 1·1ould probably apply also for other 

r:scvc loka clans . 

The: [! :m·~cnce 9.f. _c.ur.r.eil_t_ ,?_e_t_~e!!l£..n.t (see Fig . 4) 

f"ollm·ling the large group baptism in 1964 the Lutheran settlement 

rupidly fra~IIIICnted with its mi yrilnts forming a pattern of settlement in 
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the valley which is still largely evident today (1978). The break-up 

of the mission settle111ent was mainly due to the reluctance of 

residents to live permanently in such large numbers and to continuing 

problems about garden sites, which had become accentuated since 1960 

by the local introduction of cash crops . It is also possible that, 

given the size of the settlement population, the Lutheran mission 

1-,~orkers recognised many of the difficulties involved and may have 

encouraged residents to 1 eave once they had received baptism. 

The lutheran migrants divided into a number of distinct 

groups of varying size and dispersed to areas in the general vicinity 

of the abandoned mission settlement. Initially new hamlets and other 

scattered houses were established close to existing orne\~ garden 

sites. However, under the direction of patrol officers from the Lufa 

station (founded in 1954), who had been gaining influence in the 

valley since 1959 at~ so, the dispersed members of each group were 

brought together into a 'house line•, that is, a small settlement 

varying from approximately 10-30 houses. Three Move house 1 ines were 

established at Evima, Kava and Kigemu, in addition to the modified 

Yugu~uto house line at Dotawo . Among Kivuluga five distinct groups 

had emerged follm·ting the fragmentation of the mission settlement.
31 

~pilrt fromllavagaveda, \'ihich abandoned its old site at Upai to fonn a 

ne1.; house 1 ine nearby at Vekrido, Ki vul uga migrants from the mission 

settler.1ent settled in four other areas on the western slopes of the 

valley. Damugogaveda split into three groups, one joining other 

Dan:ugogaveda people at Bavero'ai, where a ne\'1 house line was formed. 

The remuining Damugogaveda groups 1 ater estab 1 i shed separate house 

lines at Krigoguma and Kregima, whi 1 e Nupagaveda migrants merged with 

the residents at Fono•apono'ai and Ki3.iparo to form a ne1·1 house line 

at Luukel;, The ti'IO Damugogaveda segments at Kri goguma and Kregima 

subsequently became known as Hegotogaveda and Haume respectively, and 
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in many respects both have assumed the identity of clans on a par 

with the other three Kivuluga clans. However, some men of both 

~roups maintain that they form 'one family' with Damugogaveda, though 

~his relationship has become increasingly confused by some degree of 

inter-marriage between all three groups. 

Currently, of the five Kivuluga house lines two are associated 

with Lutheran adherence (Krigoguma and Kasale), one is identified 

with the New Tribes Miss ion (Vekrido), while the two remaining house 

lines at Kregima and Laukeli have mixed Lutheran and New Tribes 

members. As the two latter cases suggest no rigid residential 

distinction obtains between bisini (Lutherans) and ame Zek.a (New 

Tribes and Faith ~1ission supporters), 32 or at a grosser level between 

:)! ·~.v: o£: ~ltJ kl•i at en (Christians) and o Z man bilong haiden (heathens). 

This is largely the result of weakened allegiance to the missions. 

r.ew Tribes identity nm·1 has no expression in local congregational 

(i.e. in ritual and political) terms and this is only less so for 

Lutherans, as local congregational organisation claims only minimal 

support, especially from men. Mission identities ref"ect on past 

rather than present cllegiances. Yet they have some contemporary 

significance in so 1ar as they are incorporated into an older set of 

clan identities and values governing indiviaual politics. To take 

s~~e examples . The Kasale house line, which in addition to its 

association \·lith Oamugogaveda clan foro.· a Lutheran sub-congregation 

(see below), maintains a stated Lutheran exclusiveness regarding 

residence at the settlement. It is said that Damamu, who prior to 

nis death in 1978 lived at the nearby hamlet at Hogototo'ai, could 

not reside with his clan at Kasale because he was a 'heathen' and a 

Polygynist (he had thrfives): while the two Nupagaveda brothers 

(Solala and Aimaki) were able to reside at Kasale (having previously 
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moved from Lauke 1 i) because they were Lutherans. But these 

statements mean little without some understanding of the individuals 

involved. Darramu, the old Kivuluga 1-u.luai and later kaunsil for 

the group, loJas the major Kivuluga big man with rivals and opponents 

among his clansmen at Kasale. Neither Solala nor Aimaki are men of 

significant prestige, but both are married to Damugogaveda women. 

Again, Hau'eva chooses not ~a live with his Havagaveda clansmen at 

Vekrido, but with other Lutherans at Krigoguma, where he has become 

the Hegotogaveda komit (see below) . However, the significant fact 

here is that Hau'eva like Solala and Aimaki lives uxorilocally with 

his wife 1 s kinsmen. A rna~ chooses to live with men of another clan 

or is recruited by them not simply because he belongs to the same 

mission. This is not to say that in these examp ~ es common mission 

identity (or the lack of it) plays no part in determining where a 

person may or may not reside. It is tru~ that Kasale residents are 

largely Lutheran, but mission identity here as elseltJhere functions 

1·1ithin a wider set of motivations and qualifications, in terms of 

which in the present setting its role is generally of a secondary 

or subordinate nature. 

~ove Initiative and the Politics of Opportunism 

In this and the preceding chapter examples have been given of 

individual and in some instances of clan opportunism during the early 

contact period. 33 Such initiative by Highlanders played an essential 

and often crucial part in establishing the groundwork and later in 

forging the relations ~>lith missions and government that made 

conversion and other changes possible. The early examples of 

Kugutapi and Dogulo's association with Schmidt, the initiative of 

Kiseveloka men in bringing information about wealth house cults into 

the area and in spreading these ideas elsewhere and, more importantly 
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for the Lutheran Mission, the varied roles of Gope, !mara, Upe and 

others in the contact with Hajo'e and subsequently with Frerichs) 

Gomal and Sera) all illustrate the point. Initially (Kugutapi and 

Oogulo, say) such action was no doubt spontaneous and motivated by 

a d~sire to satisfy curiosity about the aliens and through 

association with them gain whatever prestige was offered in the 

circumstances. Later, with the sustained mission presence response at 

~seveloka became increasingly more premediated, with some grasp 

of the long-term consequences involved; a characteristic consistently 

marked in Move response to the Lutherans and the opportunities afforded 

by the Ni ss ion . 

Lutheran intrusion had a direct impact on the political 

situation at Kiseveloka. This was not due to any deliberate or 

specific Lutheran strategy regarding the existing clan organisation, 

for it is unlikely that this then or later held any great interest 

for the missionaries, except in so far as inter-clan rivalry tended 

on occasion to be a recognisable factor in undermining or obstructing 

Lutheran progress in the valley. Nonetheless, the Lutheran presence 

had immediate and long-term repercussions on local politics and 

particularly so on the growth and maintenance of Move dominance at 

Kiseveloka . 

Move occupied a dominant position at Kiseveloka at the Lutheran 

advent in 1948-49, having expanded from the eastern slopes to 

establish several settlements in the lower grasslands of the valley. 

The siting of the Lutheran out-station in the vicinity of these 

settlements consi derably advantaged Move, enabling earlier and more 

immediate access to the mission 'r'/Orkers. Movw provided the bulk of 

the first migrants into the mission settlement and were the first 

Kiseveloka people to receive baptism. Opportunities resulting f rom 
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membership of the Lutheran Mission ~tere then of a limited nature 

and later were only margina l ly expanded with the development of 

34 Lutheran schools in the region after 1958. We shall shortly take up 

this matter of Lutheran schooling and Move exploitation of the 

opportunities it creJted. Association with the t~ission, however, 

indirectly created avenues into the outside world - a factor 

especially important in the period prior to the advent of the Highland 

Labo'JI" Scheme at Kiseveloka (see below). 

rn the mid-1950s a group of nine Move youths elected to leave 

the val ley and visit Goroka . These youths were all initiated and 

so11e had probably participated in local raiding and fighting. However, 

with pacification and their desertion from men's house groups the 

youths found l ittle purpose or diversion at the mission settlement , 

and ente1·ed into that listlessness \'lhich was later to lead many of 

their peers to eagerly val unteer as wage labourers under the Highland 

Labour Scheme. At the mission settlement the Move youths had come 

~nder the influence of Gomal and Sera and like other residents were 

fascinatedbyaccounts of the outside world, a factor di rectly 

responsible for the decision to leave the valley. At Goroka the . 
youths found employment as government carriers and genera 1 1 abourers, 

and having become rapidly proficient in Tok Pisin were sel ected (with 

others) to train as medical orderlies at the small government hospital 

at Goroka. This training ( conducted in Pisin) involved close contact 

\·lith 1·1omen patients, \olhich resulted in six of the Move youths leaving 

the course. They were especially anxious about the polluting effect 

of 1·1orking underneath fema l e pati ents located on an upper storey of the 

hospital. The six youths found alternative employment at Goroka as 

semi-skilled labourers, as domestic servants and general labourers. 
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The three graduates from the hospital course were sent to 

Lufa patrol post to work as medical orderlies in the sub-district. 

Later, three of the Move youths trained as semi-skilled workers also 

obtained work at lufa. These developments were partly prompted by Move-

. · 1 35 G d. . t h Ologutl nva ry. uar 1ng as 1 were t e northern grassland approach 

to Mount Michael Ologuti people were advantageously placed to exploit 

contact, particularly with government patrols. Prior to 1954 govern

ment patrols into the Mount Michael area were variously mounted from 

Goroka, Bena Bena, and the Kainantu area and usually entered the 

region via the Ologuti grasslands . With the establishment of the Lufa 

patrol post in 1954 several Ologuti men and other Yagaria with 

knowledge of Tok Pisin obtained \>Jork at the new station . Alarmed at 

the potential political consequences of this older Move men 

encouraged their younger clansmen at Goroka to gain employment at 

Lufa in order to counter Ologuti influence there, a concern which 

later led Gape and other Move men to move to the station with their 

fami 1 ies. 

t-iuch of this rivalry betloJeen Yagari2 men employed at Lufa 

centred on the work of government interpreters, by far the most 

politically significant and prestigious role then available to High

landers. Not only did this work allow more direct association with 

government officers than any other government work in l'lhich Highlanders 

1·1ere employed, but the heavy reliance of the kiap on interpreters at the 

station and during government patrols, presented an unp-lralleled 

opportun ity for interpreters to gain widespread influence in the sub

district. As .the key link in communication between villagers and kiap~ 

interpreters possessed considerable leeway with which to exploit their 

position and manipulate their control of information for personal and 

clan gain, potentially to the disad\antage of rivals, a factor which 
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Move clansmen were quick to appteciate. 

In 1961 the young Move rnan Ugi Biritu (then about 24 years old) 

became a government interpreter at the Lufa station . Through this 

position Ugi rapidly achieved renown in the sub-district and 

successfully contested the first House of Assembly elections for the 

Henganofi Open Electorate in 1964 . 36 Ugi 1 s election as memba was 

directly associated with widespread cargoist expectations in the Lufa 

·area37 and it is possible that his popularity suffered from a failure 

to realise these expectations . 38 Ugi also had to contend with Kafe 

opposiLion in the north-eastern corner of the elctorate, a factor which 

one commentator directly connects with Ugi 1
S sudden death in 1967 

during an epilepsy attack. 39 As a parliamentarian Ugi was handicapped 

by a virtual ignorance of English and his illiteracy in Tok Pisin, but 

despite this he participated regularly in the House of Assembly at 

P~·rt Horesby and made a brief visit ~lith other parliamentarians to 

Australia in 1965. As the first memba for the area Ugi represents 

the rise of a nevt political phenomenon, one which has become 

identified with the emergence of a semi-educated and educated young 

male elite. A number of Move men belonging to this category with 

the backing of Move big men aspire to emulate Ugi, and though no Move 

candidate contested the 1967 by-election (Henganofi Open) or the 

subsequent elections of 1968 and 1972 (for Lufa Open), Hariepe 

Tereyamo, a young Move English teacher (b.1949) was an unsuccessful 

candidate in the 1977 House of Assembly election. 

Young men like Hariepe form a Move elite of men and latterly 

women who are the successful products of English education during the 

1960s and l970s. 40 By 1978 Move could boast some five English 

teachers (two of them head teachers in English prima"'y schools), one 

graduate from the University of Papua New Guinea and another student 

enrolled in a degree course at the University. Two other Move youths 
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were also undergoing tert i ary educat i on elsewhere in Papua New Guinea. 

A further six or so young Move men (most having completed English high 

school education) are variously employed as white collar and skilled 

workers, and reside in urban centres. In addition, two young Move 

1~omen lo.Jere students at the Goroka School of Nursing in 1978, while 

another Move woman having earlier graduated as a nurse, is a ward sister 

at a hospital in Port Moresby. All three women had completed Standard 

IV English schooling and two were high school pupils before becoming 

student nurses. This achievement has no parallel among other 

Kiseveloka clans (Kivuluga , for example, having had only one high 

school pupil by 1978), and stems directly from Move monopoly and 

exploitation of educational opportunities developed by the Lutherans 

at Kiseveloka and elsewhere in the Highlands. 

The K~te school establ i shec by Sera at Kiseveloka in 1958, 

though designed to serve the children of Lutheran converts in the 

val ley generally, was f1·om the first dominated by Move children. 

This 1'/as a function of the proximity of the school to Move territory 

and at the time an expression of the numerical dominance of Move 

people at the mission sett l ement. Moreover, the exploitation of 

this advantage stemmed from an earlier grasp by Move Lutherans of 

the importance of literacy as the means to knowledge of European 

po~1er, motivated, it should be stressed, by wealth house and other 

cargoist assumptions. In the early 1960s the Lutheran missionary at 

Rongo (Renck) created an English class at the K~te school and found ed 

E 1 . h t t. 41 an ng 1 s primary schoo 1 at the Ron go s a 10n. For pupils 

successfully completing education at these schools entrance to 

secondary English education was possible at Lutheran 'area' schools 

elsewhere in the Highlands. Allocation of places at these schools 

~las sometimes subject to considerable manipulation in t he rush to 

exploit limited access to prestigious English education. At the 

c 
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Kitip English school establish1~d by the Lutherans in the Mount Hagen area, 

the Kotna missionary discovered that Lutheran teachers at the school 

were improperly securing places there for the children of fell ow 

mission 1'/orkers (probably K~te evangelists and teachers) stationed 

else1·1herc in the Highlands (i.fL in the Ogelbeng and Tiria circuits 

of the Hagen district, and in the Kerowagi circuit, Chimbu district) 

and in some cases for the chi 1 dren of mission \'JOrkers stationed as 

far distant as the Fi nschhafen area. 42 

t·1ovc children completin9 initial English schooling at 

1\iseveloka and Rongo received secondary education at various Lutheran 

'area' English schools at Raipinka, Monona (Chimbu district) and 

f~itip, and subsequently at the Lutheran high school at Asaroka. In 

most cases places at these schools were no doubt secured l egitimately 

on the basis of merit. But some mani pua ltion apparently occurred 

(possibly in the favouring of the children of prominent Lutheran 

supporters, like the Move elder !mara), and particularly by the 

pupils themselves. According to !mara's son (Veyamo), one of the 

Nove products of Lutheran English schoo 1 i ng in the 1960s, once a Move 

youth had gained a place at a Lutheran 'area' school like Raip:tnka 

or Kitip, he attempted to recruit i 11 other Move youths. In some 

cases this involved concealment of previous education, especially if 

this had been at a government English schoo 1. Here Veyamo refers to 

pupils initially educated at the Lufa government school who 1 ater 

joined other !•love pupils at a Lutheran 'area' schoo 1. There may be 

grounds to this claim given the region over \•thich children \'lere 

recruited and the potential problem of accurately checking the bona 

;"irJ.-:.-; of ne1·1 pupils by the school authorities . 

While recognising that Move monopoly of English education was 

influenced by the proximity of the Ki seve 1 oka schoo 1 to Move 
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settlements in the 1960s, Veyamo asserts that Move success at the 

school (and later at Rongo) was mainly due to innate ability and 

the superior intelligence of Move pupils over other Kiseveloka 

children. A Kivuluga big man, Foreda, offers a rather different 

explanation. He accepts that many Kivuluga parents along with other 

Kiseveloka people were reluctant to send their children to the local 

school. This v1as due to fears about the vulnerability of the 

chi 1 dren to sorcery attack during the daily trek to and from the 

school. Moreover, those Kivuluga children attending the school failed 

to emulate the success of Move children because their minds were 

closed to the new knowledge by Move sorcerers. Foreda adds that the 

close association between Lutheran missionaries and Move big men like 

Imara, assisted the advance of Move children. Other Kiseveloka clans 

which lacked such alliances were considerably disadvantaged in 

gaining access to Lutheran-created opportunities. 

In 1975 a government English primary school (Yagiloka 

Coll'd1lunity School) was opened at Kiseveloka. This was essentially 

the creation of Move initiative backed by support from other 

Kiseveloka people and resul ted from a struggle with the Lufa Local 

Government Council, which had initially refused to support the school. 

In 1971 the Council planned to open three English primary schools in 

the sub-di strict. One was to be sited at Kiseveloka, but this was 

later re-allocated to Kogaraipa some four miles to the south and 

adjacent to Fusa . the traditional enemies of Move. Hariepe Tereyamo 

(see above) was appointed in January 1972 as head teacher, in which 

capacity he was to appoint a school Board of Management from among 

residents in the Koga ra i pa a rea . Once formed this body \-Ja s to 

cooperate with Hariepe in organising the local population to clear a 

suitable site and commence work on the construction of school cl ass-
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rooms (from bush materials), trachers' houses and gardens. However, 

a year after his appointment a government patrol learnt that nothing 

had been achieved at Kogaraipa. Instead, Hariepe had mobilized 

Kiseveloka people to build the school there. According to the patrol 

report referring to this matte1·, Hariepe had deliberately sabotaged 

the r.ogaraipa project, encouraging Kiseveloka people to take 

independent action and present the Council with a fait accompti. 43 

Naturally , the Council refused to accept this. Following 

censure by the Education Office at Goroka Hariepe was appointed to 

another school outside the Lufa sub-district, and the Kogaraipa 

project \'lent ahead under a different head teacher. In 1974 the 

Council relented in its opposition to the school at Kiseveloka, 

allowing this to open and appointing two teachers (one being !mara's 

son, Vcyamo) to organise the first school intake for 1975. 

General representation of Kiseveloka clans on the Board of 

f.1anagement and the Parents and Community Members of the Yagiloka 

school ensures a more or less equal distribution of school places, 

and makes it difficult for any one Kiseveloka clan to monopolize 

local educational opportunities. Nonetheless, Move pupils continue 

to claim an advantage over the children of other clans at the school, 

especially in respect of female pupils (see Appendix B). This 

suggests that Move parents have been quicker than others to appreciate 

the value of English-educated daughters, a perception which runs 

counter to traditional and prevailing male attitudes to~/ards women 

(attitudes, it should be pointed out, that seem to be widely shared 

by \'/Omen). In part closer numerical parity between Move boys and 

girls at the Yagiloka school (30 boys- 26 girls, compared with 65 

boys - 24 girls of other clans) represents less a challenge to views 

about masculinity and femininity, than a concern with the potential 
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advantages offered by Engl ish-educated daughters; both in respect 

of bl'ideprice payments and i n forging prestigious 11nions with 

English-educated youths. However, parity also expresses changes in 

the nu tur-e of male-female relations at Kiseveloka generally and in 

tlw l't!ldtcJ erosion of tile more clearly defi ned social boundaries 

\'lhich t1·aditionally delineated male and female domains. Even if 

these domains were probably less rigidly drawn in the traditional 

order than early ethnographic accounts of the 1950s generally implied 

(sec laithorn 1976; Langness 1976), the social transformations which 

acr;ompunied and follO\'Ied pacification and conversion, affected this 

area no less than other aspects of the traditional society. To 

conclude this account of conversion at Kiseveloka it is necessary to 

outline the principal features of social change whicr, followed on 

conversion. 

£.nSE.P.S~l].Q..~_i_q_n and _I nterna 1 Transformation 

The process of change at Kiseveloka had two principal 

di mensions. In addition to the internal transformation of the pre

conversion order, which we will shortly discuss, conversion was 

accon:panied by and, indeed, largely made possible the absorption of the 

autonomous terri tori a 1 unit into a nove 1 externa 1 structure. 

The emergence of the post-conversion pattern of settlement in 

the valley and the re-organisation of the population into house lines , 

reflects in a number of ways the growt~ Af government influence at 

Kiseveloka, as we have partly noted above. The censusing of the 

population by patrol officers in the early 1950s led to are

organisation of Kiseveloka clans into a number of different uvi l lage~ 

units, and the appointment of village headmen, i.e. a government 

ZuZurl{, assisted by a number of tuUuZ. The "village" applied not to 

existing settlements in the strict sense, but to a territorial 
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population - to what might better be understood as a parish. To 

some extent the pre-existing territorial unit provided the basis 

for this superimposition of th(! village system and the appointment 

of village officials . Though Kivuluga became a "village" with its 

0\'ln ~tdw:.i (the polygynist , Dartamu) and various tuUut, the other 

Kiseveloka territorial groups, while generally recognised as 

"villages" and independently censused and taxed , were for demographic 

reasons amd l gamu ted. Thus, Yunti \'{as paired with Inenehua (the 
, 

latter t·enamed "Sai 'h·Ja" by the Lutherans) under one luluai~ and Move, 

Yusuuuto ..tn<.l Havi \1/ere grouped with Gope becoming lutuai for this 

unit . In 1965 the village l.ul.uai system was replaced by the present 

system of elected local government councillors (kawwiL) .44 

Responsible for? given "ward" much in the way that the luluai \'las for 

a villugL or group Jf villages, ,<.awz,;z:l. are able to participate more 

fully in d istrict affairs; attending re9t1lar meetings at Lufa as 

rne;:ibcts of the Lufa Loca 1 Government Counci 1. \~ithin tile \'lard kawwa 

fulfil thr. older l<c'·<l•t:: role, assisting government officers in 

ccnsusing, taxina, and the hotding of ~ocal elections , in organising 

t·oaclnui ntenance and other public \'/orks. In addition, like the 

':: ·, ~ ... :· :;<,:.· : ! have autnority to conduct informal courts in settlement 

of minor disputes and where appropri.ate to impose fines. Apart from 

::rn:.· .:: elf!Ctions, since 1964, as noted above , villagers are able to 

elect u representative to the nat;onal parliament in Port Noresby. 

T · s . Ot. 45 
he cun·cnt r•;. •:;!·. : for Lufa Open is the Olo9ut1 man, unav1 10. 

These political developments v1ere augmented at various points 

Lj 'J thers \·lhich sm·ved both to absorb Ki:;eveloka clans into the 

c!\1 ''•]ing ettcrnal ~t1orld and to strengthen the local influence of the 

:.:!· i11 Lt1'ation. Reference has al ready been mad- to the impact of the 

::i tjn1an<.l LabOLw Scheme (IlLS) in the recruitment of migrant ~trorkers. 
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Though early response at Kiseveloka to the HLS was limited, by 1961 

young men were so eager to leave the valley as ccntract labour that 

the full quota of 25 per cent of the adult male population (16-45 

years) of the valley was quickly reached. 46 This figure ~1as more or 

less maintained over the succeeding y~ars. The long-term effect of 

the HLS was to undermine local mission dominance. The 111ider 

experience of Papua and New Guinea and a more general exposure to 

government and commercia 1 deve 1 opments gained by migrant workers not 

only broadened their hot·izons, but inevitably led to a re-evaluation 

of the earlier assumption that the missions and especially mission 

teacnin9 held the key to prosperity, wealth and the acquisition of 

po:·;et·. Also, the absence of 1 arge numbers of young men seriously 

l·ieakened the cont inuity of mission impact and over time had a negative 

bearing on the creation and maintenance of local mission leadership. 47 

Tl'to additional government initiatives in the area served to 

reduce mission influence. In the early 1960s coffee 1·1as introduced 

into the valley by the Administration, peanuts having also been 

planted as a cash crop several years before . By 1961 some 4000 

coffee trees v1ere under cL:ltivation48 and their number rapidly 

increased each successive year. At the introduction of these crops 

patrol officers stressed their potential economic importance; a 

potential v1hich in the case of coffee ~/as to become fully realised in 

the next decade and subsequently. The introduction of coffee may have 

directly contributed to the break-up of the Lutheran mission settle

«'2nt after 1964 . As maturing coffee trees required a shaded 

environment, small coffee groves were usually planted on higher slopes 

l'lllm·e existing bush or forest gave the necessary protection. Moreover, 

as land in the immediate environs of the settlement ~1as already under 

intensive cultivation to feed the settlement population and with 
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unused or fallmoJ areas subject to pig foraging, coffee could in any 

case only be introduced into a1·eas some distance from the settlement. 

Given the general pressures associated with residence at the settlen~nt, 

the existence of coffee holdings at some remove may have been an 

added inducement to qttit the settlement and resettle closer to these 

holdings . 

The other factor strengthening government influence at 

Kiseveloka was the construction of a veh{cular road through the 

valley. The importance of the road was that it linked directly into 

the Lufa-Goroka road (via the Highlands High\'lay) and made possible 

more direct access to urban centres in the Eastern Highlands (Goroka 

and Ka inantu) and elsewhere. Moreover,the road had important 

economic potential fot· Kiseveloka people; it allowed coffee buyers 

direct entry into the valley and thus reduced the problem of 

marketing the coffee crop. A related development was the growth of 

local trade stores in the valley. These are sited alongside the 

road where they could be easily supplied by wholesalers from Goroka . 

~ore recently cash income from coffee has been used to purchase 

venicles (usually on a nominal village or clan basis), which are 

licensed as "public motor vehicles 0 (Pt·1Vs) and operate as a kind of 

taxi service between the valley and towns like Goroka. Sections of 

tne road had already been constructed by village labour to the 

i··:.:ediate north of Kiseveloka in the early 1960s. Kiseveloka people 

aatched th~sc d~vclopments with great interest, noting how the road 

advantaged Ologuti people. Such was the rivalry associated with the 

road that it was said that Ologuti people had told the ki.ap they 

would not allow Frigano and Kiseveloka people to use the Ologuti 

section of t he road (a threat v1hich proved to be empty). Road work 

was undertaken at Kiseveloka during 1964-65 against this and other 
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rivalries, 1~ith individual s attempting to influence the kiap in charge 

of the construction to re-route the road, so as to advantage their 

settlement and disadvantage others. The use of village labour for 

road 1~ork coordinated through local kaunsiL and komit~ 1~as the first 

attempt by the Administration to organise the valley population in 

an intensive \'Jay. The more sustained contact with the Lufa patrol 

officers 1vhich this allowed probably I<Jent a considerabl~ way to 

overcoming the negative attitude of the population towards the 

government during the earlier period of contact. This shift in 

attitude 1·1as a 1 so aided by what the road represented as an avenue 

to progress and prosperity - a goal nol'l more clearly seen to be tied 

to government rather than mission initiative. 

The roild, coffee, \>lage labour and political development were 

all significant advances and understood by Kiseveloka people as 
~ 

tangible evidence of the "new way" much stressed in mission teaching, 

albeit 1·1ith a different picture in mind. But these developments 

11ere increasingly understood 1 ess as a direct fulfilment of mission 

teaching than as evidence of the independent p01~er of the government -

a rec.ogniton which gradually served to loosen the Lutheran grip on 

the bt~lk of the population. 

The encapsulat ion of Ki seveloka clan:; into the ward system 

of local government is crosscut by local Lutheran organisation , a 

develop11ent also largely based on pre-existing territorial units . 

7he r.iseveloka congregation , formed after the initial baptisms in 

1956, is an amal<Jam of a number of local ritual units or sub

congregations. 4~ Each sub-congregation is usually associated with 

a give,· house 1 i ne with ; ts o\>m chape 1 and oonaaa ( e 1 der) . Though 

::rm;;;p.z have certa in responsibilities within the sub-congregation 

their authority ; s corporate 1 y exercised through the congregation , 

~/here together I<Ji th the congregational pastor and/or other church 
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workers they determine matters of local policy and discipline. 

The Kiseveloka congregation comprises the sub-congregations of 

Ootawo {Yuguguto), Sai 'iwa (Inenehua), Yumi, Kasale {Damugogaveda), 

and t·'ove-Kivuluga. The latter sub-congregation consisted of Lutheran 

members dra\'ln from the three Move house 1 ines at Evima, Kava and 

Kigemu together \'lith Lutheran 111embers among the Ki vul uga hous~; 1 i nes 

at Krigoguma, Kregima and Laukeli, and was the only sub-congregation 

formed on an inter-territorial basis. This sub-congregation used the 

old chapel on the site of the abandoned mission settlement. Hov1ever, 

in the early 1970s a split arose.with Evima and some other Move 

Lutherans under the 1 eadershi p of the songgaJ !mara, forming a separate 

group and holding independent services at the Lutheran bible school 

(the old chapel having been pulled down). A Kigemu-Kivuluga group 

no\·1 uses a ne\'/ chapel which replaced the older building, re-sited 

half-way between Kigemu and Krigoguma. The reasons for this split 

are discussed in Chapter Eight, where we sharl also examine the 

problem of current Lutheran 1 eadershi p at Ki sevel oka and in the 

Rongo circuit. 

These developments in government and Lutheran organisation 

during the early 1960s have considerably widened and augmented the 

traditional political and social spectrum, presenting individuals 

with new options .and creating avenues for participation in a variety 

of extra-village structures and their activities {compare Morauta 

1974:129-45). If these developments can be said to represent positive 

pol itical gains {for without some perception of this, change would not 

have been so readily accomplished during this period), such gains 

\·1ere not achieved without cost. The dual processes of encapsulation 

of the internal order by government and missions, while not entirely 

doing avtay \'lith some degree of local autonomy, nonetheless rendered 
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the internal society conditional and dependent upon the external 

p01•1ers. Increased recognition by villagers of these powers during 

the period of conversion involved an acceptance of their authority to 

intervene in local affairs and through local agents to engineer 

radical changes l'lithin the traditional order. This v1as of course 

primarily true of the Lutheran r~i ss ion. 

Post-conversion society in the valley was in a number of crucial 

ways radically different from tl1a t which had preceded baptism. The 

pattern of re-settlement which paralleled the life of the mission 

settlement and \'lhich followed on the fragmentation of the latter led 

to some re-grouping of the population, even if this took place largely 

in terms of the older territorial organisation. Apart from the post

conversion impositions by the government affecting the formation of 

house 1 ines however, settlement 1 ife had undergone profound changes. 

Gone was the older practice of residential segregation by sex, having 

been replaced by a pattern of spousa 1 co-residence based on the Euro

Lilristian model of the monogamous nuclear family household. Gone also 

1·1as the male cL:lt together vlith its related social pursuits; these 

being abandoned at the establishment of the Lutheran congregation. Such 

funda111ental changes in settlement life were achieved only at the cost 

of the collapse of the men• s house group. 

The break-up of men's houses among Move and Kivuluga had begun 

1·1ith the migration of younger men and youths to the mission settlement, 

1·1here the domestic pattern of the mission \'lorkers \'laS generally 

adopted. As older men gradually migrated into the settlement they 

also adopted its prevailing practices in this and other matters. In 

this v1ay membership of men's house groups was gradually depleted and 

1·1ith this much of the effective control of senior men over junior 

generations \'las eroded. But the collapse of the men's house group 

' 
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l~ds no incidental matter; a met·e indirect and unintended by-product 

of recruitment into the mission settlement. There, residents 1•1ere 

subjected to a sustained Luthe1·an attack on the male cu~t and its 

associated beliefs and practices. Baptism \</as made absolutely 

conditional on the rejection of these things, while membership of 

the congregation demanded c:onform"ity with prohibitions aimed 

against ~ig festivals, mortuary customs, the use of garder, magic 

(and sor·cery), dancin·J and the use of body decorations, and the 

practice of polygyny . The Lutheran proscription against pig festivals 

meant Lhe loss of a complex of ritual and politico-economic activity. 

As 1'/e sav1 in Chapter Three, this complex expressed the primary 

concet·ns of the older order \'lith fertility, grOI'Ith and strength on 

the one hand, and \'lith the pursuit and acquisition of power in the 

political and economic domain on the other. This complex of belief 

and action \'/as, among others, a major concern of the male cult and was 

inextri cably oound ~p with the men's house group. The destruction 

of the fot'l iJer inevitably sounded the death knell of the latter . 

The impact of Lutheran evangelistic practice and tl1e degree 

of change l'lhich stemmed from it had a wider, cumulative effect, and 

was not merely confined to Lutheran villages in the Eastern Highlands.
50 

There v1ere compelling reasons 1~hy Lutheran impositions should find 

acceptance among Lutheran converts and the adherents C•f other 

missions. Lutheran presentation of the new life as a virtual 

antithesis of the old one offereci a clear-cut choice that was more 

readily understandable, and thus acceptable, in the circumstances of 

pacification and evangelization. It v1as largely inevitable in these 

circumstances that the smaller number of New Tribes and Faith Mission 

converts at Kisevel oka, despite the limited demands of these missions , 

1'/0uld ue S\'iept: a 1 ong by the more genera 1 Lutheran tide, or woul d 
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gradually ~uccumb to the new conditions prevailing among their 

lutheran neighbours . 

The drama of conversion v.,ras a unique experience for High

landers, and a unique event in the history of change. Here \'le have 

described the principal featurE's of that event, but the event 

itself and the immediate context in which it v.,ras fashioned occurred 

under the dominance of the Lutheran mission workers. Their ro 1 e i n 

the conversion process was a fundamentally cruci a 1 one, and the 

fo l101·1ing chapters are devoted to understanding this role and its 

legacy in the current setting. 
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Notes - Chapter V 

1. Frerichs was recruited from the Americ~n Lutheran Church. At 
Raipinka he repldced the German, Zimmermann, who was interned in 
Australia in 1939 (Jericho ?1961 :157; Radford 1979:265-7) . 

2. A.C. rrerichs, 'A Brief History of Raipinka Mission Work and the 
Proble:ns Confronting us Today,' (typed mss . ) 1947, ELCPNG Archives, 
Lae; Raipinka Station Report, 1940 (Frerichs) . The report gives 
'273' pupils , but this could be a typing error and might read, 
473 pupils. The figure of 500 pupils given in the 'Brief History ... ' 
for these 16 schools (an average oi 30 pupils per school) seems a 
more reasonable one. 

3. Raipinka Station Reports, 1940; 1946 (Frerichs). 

4. Raipinka Station Report, 1946 (Frerichs). Berndt (1952-53: 
59-60, 215-9) gives an account of the role of such school youths 
in combating a \'lealth house cult in their home village at Garufe. 

5. Raipinka Station Report, 1947 (Frerichs) . Kate mission workers 
were probably allowed by the Administration to leave Raipinka and 
reside in out-stations during 1947. 

6. Details of this primary Lutheran contact · t Ki sevel oka are partly 
taken from accounts obtai ned by the Lutheran missionary, Renck, 
during interviews with three pioneer Lutheran evangelists (Gomal, 
Mankefa, Yeme) stationed in the Mount Michael area . I am 
grateful to the Revd. Gunther Renck for making available to me 
taped recordings of these interviews, and to the Lutheran teacher, 
f.luhucyuc, for his help in translating these tapes from Kate into 

Tok Pisin. 

~pinka Station Report, 1949 (Frerichs). The tv10 Europeans 
. accompanying Frerichs were Maahs and Charley. Maahs was an ex

chaplain in the American Forces, who served from 1949-50 as a 
photographer for the Lutheran Mission (Jericho?1961:124). The 
status of Charley (not listed in Jericho) is unknown to me. 



~----------~--.. 
176. 

8. Such land transactions as this were not recognized by the 

Administration and remained a purely private arrangement between 

the parties involved. However , where a mission or other body or 

individual had acquired or wished to acquire a substantial 

portion of native land (for a mission station or plantation , say ) , 

in agreement with its native 11 0Wners" the land \-/as purchased by 

the Administration and then leased to the applicant on a lease

hold basis. 

9. Raipinka Station Reports, 1949 and 1950 (Frerichs). It should 

be pointed out that the Mount Michael area, as d~signated in 

Lutheran maps of thi s time, comprised a much larger region than 

that \'/hich later became knO\oJn as the Lufa sub-district. The 51 

mission workers settled in the Mount Michael area by i950 were 

working among a population (of mainly Kamano, Y; ~~ria, and Fore 

peoples) of around 40,000 to 50 ,000 . 

10. Gutmann published entirely in German. The bulk of his work, 

l ike that of the Neuendettelsau missionary Keysser, has never been 

translated into English . For brief accounts of Gutmann's 

theologital and ethnological ideas see Gutmann (1928) , Raum (1937), 

Hagner (1937), and Christiansen (1970) . 

ll. See Keysser (1924), his only Engli sh publication, Inselmann (1948), 

Lawrence (1956, 1964), Freri chs (1 969) , Jericho (?1961), Vicedom 

(1961), Pataki (1966) , and Harrison {1974, 1975) . In s.;1ith (1979) 

a critique is given of Keysser's 'methods' , and see also Chapter 

Seven be 1 01'1. 

12. See Chapter Seven . 

13. Patrol Report Go roka 10/ 1961-62 refers to numerous large mission 

v.ll ages of this kind in the Upper Asaro. Though not identi t1ed 

the mission involved here is probably Lutheran. The report 
comments that the villages 'are built around mission establishments . 

They are \•lithout a doubt the poorest , most filthy, settlements 

[imaginable] and it was necessary to order the re-building of 

r.early all houses . ' 

14. Tarabo Station Report, 1953 {R.W. Fiegert). 
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15. Tarabo Station Report, 1961 (F. Steinbauer) estimates that 

eiahty per cent of the circuit mission workers believe in and 

fear sorcery. 

16. Tarabo Station Report, 195J (Fiegert) . 

17. Tarabo Station Report , 1953 (Fiegert). 

18. Renck (1977b (iv): 1025). 

19. Tarabo Station Report, 195t1 (H. Bamler) . 

20. Tarabo Station Report, 1955 ( Baml er) 

21. Patrol Report Goroka 1/ 1952-53. 

22. Lutheran baptismal records at the Rongo station (from which 

these and the following figures are taken) are in a confused 

state. From the outset no attempt was made to identify the 

clans or territorial groups to which converts belonged and as 

the names used in these records are not a 1 ways those by l<~hich 

individuals are generally known, it is not always possible to 

determine the identities of Kiseveloka people 1 i sted in these 

records. Moreover, though my census mater·ial includes details 

of miss ion membership, the accuracy of this data suffered from 

a tendency among some Kiseveloka men to conceal their original 

m~nbership with New Tribes. As that Mission does not keep 

baptismal records it is not possible in every case to be certain 

of actual mission membership. The mission statistics used here 

and below should be read in the light of this qualification. 

23 . The circumstances of Mater's opposition to the mission settlement 

and the underlying issues involved, are discussed more fully in 

Chapter Six. 

24. Tarabo Station Report, 1955 (Bamler). 

25. Tarabo Station Reports, 1964 and 1965 (Steinbauer), 1967 (H. 

Gericke), and 'A Statement Concerning Church Activities in the 

ELCONG Tarabo Circuit' (dated 17.11.1971) vlritten by Gericke and 

appended to the Tarabo Station Report, 1971. 

-
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26. The Faith Mission is an off-shoot of the New Tribes Mission, 
having emerged from a doctrinal dispute among the pioneering 
missionaries at Gono and Kami (See Chapter Two). 

27. Unlike the Lutherans, both Faith Mission and New Tribes Mission 
do not practice or recognise infant baptism. 

28. The prohibition on polygyny was a regular point of dispute between 
Lutheran missionaries and government officers, as the latter were 
often required to settle disputes arising from the expulsion of 
wives by Lutheran converts. Disputes usually concerned such 
matters as the paymr::nt of compensation to the wife's natal group, 
the discard"d wife's claims on property and wealth, etc. Some 
patrol officers in response to these problems suggested that 
husbands be made responsible for maintaining wives divorced at 
Lutheran insistence (see Patrol Report Lufa 3/ 1962-3), though 
this measure seems not to have been adopted in the Lufa area or 
else\~here. In some cases such divorces caused undue hardship, for 
the tendency \'Jas for a man (say, with three wives) to abandon his 
two older wives at his baptism, retaining the younger one because 
he valued her potential procreative capacity. Older wives thus 
discarded sometimes found it difficult to gain acceptance among 
their natal clans and were forced to eke out an existence where 
they could. In other cases the problem was solved by giving a 
discarded 1·/ife to a junior, bachelor clansman (see Chapter Nine). 
This could mean, hov1ever, an abrupt 1 oss of status for the woman, 
as her previous husband (as a polygynist) was usually a 
prestigious man. The new husband not only lacked influence (and 
resources) but his preparedness to accept an older woman with 
limited or no child-bearing potential, was also indicative of his 
lack of ambition. A woman tied to such a man could not hope to 

rega.;n her standing in the community. 

29. This figure includes eight Kivuluga children baptised three days 

after the main group baptism. 
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30. The small Havi population, \'lhich expanded from 157 to 173 during 

this period , has been excluded from the following table as 

Faith Mission statistics were unavailable , and it is probable 

that, like the new Tribes l~ission, Fa i th Mission do not keep 

such records . An approximate figure of 60 New Tribes converts 

is included in the following figures, which for convenience 

are rounded to the nearest ten. 

31. The first reference to thi<> development occurs in an entry dated 

1.8.64 in the Kivuluga village book by the patrol officer, 

C. Campbell. Campbell also remarks that he had instructed 

Kivuluga people to form 'central groups' (i.e. house lines) and 

construct separate houses for pigs . This 1 atter instruction was 

made to improve hygiene and was accompanied by a government ban 

on pi gs being allowed to enter residential areas. 

32. i'!;: /::/ is a corruption (via Tok Pi sin) of 'mission•, 'missionary•; 

vthile m.,~:._ka is corrupted from 'America • , and refers to the 

nationalities of most of the New Tribes missionaries and those 

of the Faith Mission (though for the latter fet m·i.sin is 

sometimes used). 

33. In addition to the sources cited in connection with such examples 

in Chapter Four, see also Berndt (1952-53, 1954) , Salisbury (1958, 

1964). A useful account of bi g man response to government (and , 

later, mission) intrusi~n in the Amajaroe District of Irian Jaya 

(formerly Dutch New Guinea) between 1934-55, is given in Barnett 

(1959). See also Keysser (1924), Inselmann (1948) and my discussion 

of the Sattelberg leader referred to in both accounts (Snrith 1979, 

and Chapter Seven, n.l below) . 

34. See belmv, and Chapter Nine. 

35. 'Ol oguti' reters in Kiseveloka and Frigano thought to the general 

grassland area to the north inhabited by speakers of the Nega 

dialect. In terms of area politics, Ologuti and Frigano 

(Ki seveloka) peopl es are rival s and formerly enemies . Though 

Ologut i clans and individuals tended to cooperate in raiding 

southern settlements, there was no Ologuti or Frigano polity 

through which fighti ng and raiding was effectively coordinated 

in pre-contact times (see Chapter Three). 
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36. The llenganofi Open electorate i n addition to Yagaria and Gimi 
people of the Lufa sub-district, then included Kafe people in 
part of the llenganofi sub-d istrict. Ugi won the 1964 election 
(after the distribution of preferences) on the basis of Yagaria
Gimi votes. His major riViil (Bono , a Kafe man) headed the first 
ballot by a considerable margin, maintaining his grip on the Kafe 
vote (some 8,000 of an electorate of 18,000), but was unable to 
mdke inroads into the re-distribution of Yagaria-Gimi preferences, 
\-Jhich steadily went to Ugi. See Report of tho Chief EtaotoraZ 

Officei' on tho l!ouv, · of Ar.:JcniiJZy /!,'l(wtion[l _, 19(jtJ, For a brief 
biogt·uphical sketch of Ugi Biritu, see ~~olfers (letter. 1967) . 

It is significant that of the 14 successful Highland candidates 
in the 1964 election, f\ had been government interpreters. Of 
the remainder, 7 were 'farmers' and one a medical orderly (van der 
Vcur 1965:448). In 1964 there were 17 Highland 'Open' electorates, 
but 3 of these were won by Europeans . 

In 1Y67 , due to boundary changes, th~ Lufa Open electorate was 
created out of the older Henganofi Open electorate . 

37. See Patrol Report Lufa 2/ 1964-65, wh ich refers to rumours that 
on his first visit to Port Moresby as memba, Ugi had contacted 
ancestors and learnt of cargo secrets. These rumours motivated 
a large gathering at the Lufa station to greet Ugi on his return 
to the area in anticipation of the arrival of cargo . 

38. See Wolfers (letter, 1967:7) where , apparently during a House of 
Assemb ly debate, Ugi refers to beliefs in his el ectora te that as 
t:/l :t dJt~ he had direct access to huge amounts of cash at Port 
Moresby , which he could gather at will and bring ~ack to Lufa . 

39 . Ugi ' s death sparked off sorcery accusation~ in the el ectorate 
(Wolfers 1967:8). At Kiseveloka I discovered that the Lutheran 
elder Imara was a major suspect on the grounds of his known 
criticism of Ug i' s lack of overt support for the Lutheran MissiJn. 
Ugi seemingly valued his Lutheran membership and was disappointed 
in failing to become an elder of the Kiseveloka congregation 
(Holfers, p.3). However, as a parlia :. ntarian he adopted a non-

.. 
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partisan stance on religion and seemingly avoided being seen 

merely as a Lutheran mouthpiece (p . 7). In addition, as memh.l 

Ugi sought to combat cargoist ideas in the area (see letter, P.O. 
Campbell , Lufa Patt'ol Post, to AOC Goroka, 6.10.64, filE: 51 - 1-8) 

by stressing the technological basis of European material culture. 

110\~cver, Ugi's non-partisan mission stance and hi:. secularist, 

anti-cargo concerns were in~arpreted by Lutherans like !mara as an 

attack on God and mission teaching, and it was criticism on this 

score 1·1hich later made !mara a ;,rime suspect in causing Ugi 's 

death . 

40. See Appendix B. 

~1. A discussion of Lutheran education i!.. given in Chapter Nine . 

. ~z. '.otna Statiorl Report, 1966 (R. Jamieson). 

43. iatrol Report Lufa 11/ 1972-73. 

"'' · : ....... are elected for a t\'io-year period. These officials 
cooptt'ilt.f. 1·1ith a nuPber of k.,wd ,• (i.e. 'conunittee'), an infonPill 

body or men 1·1110 together form a v1ard committee. Kor1U (who 

t'(!pl,u;cd the older :ult.u Z. ) tend to retain their informal 
positions on a mere o1~ 1 ~ss permunent basis, though, apparently, 

•l ~livm. :·."!, .. ·:: has the pOI'Ier to appoint his own kw;U at his 

cl . :on. 

·l1J . ;I 1 ot·e rPcent adJition has been the r.reation of Provincial 

\IOV!'t'nt,ent. In the Eastern Highlands the first elections for a 

i't•ovincial 1· 'iCtilbly v;ere held in i978, and are to be repeated 

t.!.VC:ry t 'J~' r years . 

-iG. ·' ivuliJ(I cl 'Ji llc1ge <:look, pp . 52-3 . 

. ;; , ~ he difticultics of sustaining the Lutheran impact and the 

l"l!lu ti on of thi s to currant Lutherun 1 cudarshi p in the Ron go 

l:ircuit i:; examined more fully in Chapter Nine. 
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48. Kivuluga Village Book , pp.52-53. 

In some Highland areas the Lutheran Mission introduced coffee 

at an earlier stage . 400 coffee trees were plant~d at the 
Ogelbeng station (near Mount Hagen) in 1938, with cuttings 

1 ater di str~. buted to Luthl~ran adherents in the area _in exchange . 
for garden food (see Chapter Four). By 1954 an estimated 
10,000 trees, developed from the Ogelbeng plantation, were under 
cultivation in the general area {Ogelbeng 11 Station Report, 
1954, H. Strauss). It is not clear from this report which variety 
of coffee the Lutherans introduced here, but it may have been 
, '(,J'j'.:·a l'vi'w.Jt;a. Sa 1 i sbury ( 1962:180, n. 8) observes that the 
Lutheran Mission introduced the inferior quality robuata into 
the Siam~ area through mission evangelists around 1950. This 
later created difficulties as coffee buyers could not always be 
certain that 1 oca 1 coffee ~tlas 100 per cent Coffea ambiaaJ the 
superior variety distributed in the area by the government from 
1953. Sal i sbuty saw major repercussions from this in an 
inevitable lov1ering of coffee prices in the area. 

49. Though not used in Lutheran otganisational terminol ogy, 'sub
conqrega t ion • is empl oyed here and e l sewhere in this study in 
ordGr to clal'ify l ocal-level Lutheran organisation . For a 
cornpat'ison of Lutheran and Administration organisations and their 

varyitHJ i1;1pact on the vi 11 age, see Chapter Eight . 

50. The Lutheran Mission was by far the most dominant of the missions 
in the Eastern Highlands . Its main rival here was the Seventh 
Ddy Adventist ~iss i on, which was equally hostile to much of the 
older society, and in some vJays more so . SDA prohibitions , for 
exdn~le, included a ban on the consumption of pork, alcohol and 

tobacco. 

In Chimbu and the Western Highlands the general picture is rather 
different. Pig fest ivals and ceremonial exchange have vddely 
proved more durable in these areas in the face of pacification 
and miss ionization. There are several possible explanations for 
this. It is possible that Chimbu pig festivals and Western 
Highland ceremonial exchange (e.g . mol<a and t a) were traditionally 
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of more central importance in clan and individual politics than 

\'las the case of Eastern Highland pig festivals. Moreover, in 

Chimbu and the Western Highlands large-scale exchange may have 

been less directly bound up with ~,o;arfare. This does not seem 

to have been so of the Eastern Highlands, where pig festivals 

appear to have been primarily concerned with payments to a 11 i es 

for their assistance in raiding and fighting. As argued in 

Chapter Three (and see also Chapter Eight) it was raiding and 

fighting rather than exchange as such which was the main object 

of big man leadership in the Eastern Highlands. In which Cdse 

pacification would have had a more direct bearing on the decline 

of pig festivals in the Eastern Highlands than on large-scale 

exchange in Chimbu and the l~estern Highlands. 

The second explanation might be sought in vat·ying patterns of 

missionization across the highlands. Unlike the Eastern High-

lands where mission allegiance was directly correlated with 

pt·ohibitions on pig festivals (for both Lutheran and SDA 

supporters), in Chimbu and the ~/estern Highlands the Lutherans 

\·:ere in competition with the Catholics, who seemingly adopted a 

more accommodative policy towards exchange. The maintenance of 

large-scale exchange in adjacent Catholic areas may thus have 

made it extrentely difficult for the Lutherans to enforce 

prohibitions among their Chimbu and l·lestern Highland congregations, 

though t his \•/as not for \·tant of trying (see Chapter Seven). 

A third possible explanation may lie in a combination of the 

first t\-10; that is, varying kinds of exchange behaviour across 

the Highlands coupled \·tith varying patterns of missionization 

from east to ~test . 

Thi!. docs not mean , ho\'tever, that large-scale exchange in Chimbu 

and the Western Highlands has not been subject to change. Quite 

the contrary. Indeed, it strikes me in the light of the points 

made here, that current anthropological research in the Highlands 

\'IDUl d do better to adopt a more rea 1 i st i c approach to change in 

respect of exchange and other features of Highland societies, 

rather than continue to treat these societies a5 if pacification 

and missionization had never existed (Strathern 1979; Smith 1980). 
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Chapter Six ----
LUTHERAN MISSION WORKERS 

This ancl the t\t~o fo 11 owing chapters are devoted to an account of 

Lutheran evangelists and teachers in fashioning change in the High

lands. The present chapter provides a genera l description of the role 

of Lu t heran mission workers in early mission strategy in the pre-war 

period in the Highlands, and in Lutheran evangelistic impact after the 

war. In Chapter Seven the roles of both the Lutheran mission workers 

and Lutheran missionaries are examined in a critical analysis of inter-

pretations of Lutheran evangelistic policy and practice. In Chapter 

Ei ght the leadership of Lutheran mission workers in the village is 

analysed in terms of its bearing upon older and current village 

leadership. In addition to these specific concerns, these three 

chapters attempt to fill in a gap in the literature on pacification 

and, especially, missionization in Melanesia. This literature 

frequently does little more than give tacit recognition to the central 

part played in these crucial phases of change by mission evangelists 

and teachers (to say nothing of villagers generally). 1 

To take a selection of some principal studies of the missions in 

~elanesia: Tippett provides come useful observations on Anglican and 

:·lethodist mission \'lorkers in r.is Solomon Ialan.dtJ Clz1•istianity (1967), 

but his account is generally too theologically oriented (not to say, 

loaded) to be of any lasting historical and sociological value. 

Laracy•s history of the (Catholic ) Marist Mission in the Solomons 

contains a brief account of indigenous catechists. Laracy has it that 

these man (by missionary design) had little evangelistic impact or 

' scope for individual initiative• (1976:96), which is possibly to 

underrate their potential and actual role. From his account it is 
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difficul t to evaluate this, as the account (pp.96-107) is less 

about the catechists than the inter-missionary politics and 

personality clashes surrounding catechist recruitment and training. 

Hetherell's history of the Anglican New Guinea Mission devotes a 

chapter to Solomon Islanders (recruited into Anglican schools in 

Australia via Queensland sugar plantations), who worked as mission 

teachers in the Popondetta area of northern Papua (1977:96-121). 

~tn 1893-1907 some 44 'Melanesian missionaries' were working in 

thl region compared to about 50 European Anglican missionaries 

(pp.334-5, 340-l). Despite this ratio, the study is dominated by the 

princi pa 1 figures among the latter, and very 1 i ttl e is said about the 

actual impact of the Melanesian teachers on village society. Wetherell 

begins the chapter in question with the observation that by 1890 the 

oenera l mission effort in Papua was spearheaded by some 190 Pacific 

Islander·s, most of whom v1ere Polynesians \oJorking with the London 

t1issionary Society and its Kwato offshoot. The Methodists considerably 

increased this number with the use of Fijians and Tongans in mission 

work in New Guinea and the Solomons, a fact which leads Latukefu to 

stress the 'extremely significant role in the work of the Methodist 

mission' performed by these Islanders (1978:92). But Latukefu's paper 

ventures little beyond this initial point, and we are left little 

wiser at the end as to what that 'extremely significant' role amounted 

to. He notes a tendency among Island mission workers to adopt a 

superior attitude towards villagers and their culture, and a few 

general comments on the political and economic impact of the mission 

workers are offered. The paper is a disappointing contribution to an 

extremely important issue, and marred by Latukefu's tendency to 

indulge in some special pleading, the apparent object of which being 
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to show that Christian sanctification was not a peculiar possession 

of 'European missionaries (see p.96 for example). 

So-ca 11 ed histories of the missions in Me 1 anes i a have been 

almost exclusively concerned with the personalities and attitudes 

of European missionaries, and are often less "histories" than 

patchwork biographies set within a chronological frame. Such stud ies 

qualify a~ hi story only in a partial sense, for they chart the 

course of the missionaries without actually coming to grips with the 

process of missionization itself. That process is primarily one of 

social change, and to understand it we require a framework of 

analysis l'lhich is geared to the study of socia l change . To accomplish 

this it is necessary to shift attention away from an exclusive concern 

(not to say, obsession) with European missionaries. This is so for 

several reasons . For many Melanesian missions the European missionary 

1·1as often an administrator rather than an evangel i st . His main arena 

1·1as the mission station l'lhere much of the missionary effort was 

devoted to the development and maintenance of station resources like 

schools, med i cal facilities, farms, l'lorkshops , etc . Though the 

station was politically and economically important in co-ordinating 

evangelism, that process effectiv~ly took place in the village rather 

than at the station. 2 The village 1-1as the arena of the mission 

workers, and it was in this setting and through these agents that the 

encounter between mission Christian,ty and the society and culture 

of Melanesian peoples ultimately took place. While this was 

generally the case, it was especi ally so of the Lutherans in New Guinea , 

who rade much greater use of New Guineans as evangelists and teachers 

than any other mission in Melanesia. In some Highland areas the 

ratio of Lutheran mission workers to Lutheran missionaries was as high 

as 40-50:2. The story of Lutheran expansion in the Highlands is 
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largely the story of the Lutheron mission workers, who pioneered 

the Lutheran encounter with Highlanders and won subs tant; a 1 numbers 

of them into the Lutheran fold. 

But this is not just a story, a narration of mission worker 

doinas in order to applaud the 111ere fact of their existence and give 

due recognition to their place in the historical order of things in 

the Highlands . Rather our purpose is to understand what was 

distinctive of their role in missionization, to ·see how this was 

fashioned, and ask why (for a brief period) that role was effective 

in transfonning the face of village society. These are fundamental 

but large questions, and it will be necessary to explore the answers 

at some length. 

Early_!~-~Infl~~n~e in the Eastern Highlands 

Lutheran expansion into the Eastern Highlands \vas initiated by 

contact between Lutheran evangelists and Gadsup (and Tairora) and 

Kamano peoples. By 1931 , when the Lutherans estab, i shed the first 

European-manned station in the Highlands (at Kambaidam), eight Kate 

out-stations were already in operation (Radford 1977:44), some having 

been in existence for about a decade. The number of K3te people 

{evangelists, and in some cases their wives and children) residing in 

the Eastern High;ands in 1931 is uncertain, but it may have been 

relatively large. There \'/ere twenty-six evangelists dispersed in small 

groups between seven out-stations in 1926, their number increasing as 

ne~1 out-stations were established and reaching the peak pre-\1/ar figure 

of nineteen out-stations in 1934 (Radford 1979:73). The K3te pioneers 

were thus the first non-Highlanders under direct alien influence to live 

extensively among Highland populations. Some had spent many years in 

the Eastern Highlands prior to the effective European presence, and 

were probably conversant with several Highland dialects. 
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Kate influence was not restricted to the immediate environs of 

the out-stations, for many of the evangelists, then and later, were 

relatively mobile and like Gape'nuo (who pioneered Lutheran 

penetration of the Kama no area) took every opportunity to explore ne\'t 

areas and extend their range of influence. Contact with Eastern 

Highlanders and knowledge of local dialects greatly assisted the 

passage of Lutheran parties entering the Upper Dunantina and beyond in 

the late 1920s (Radford 1972:91 ). This pattern of contact in \>Jhich 

Kate evangelists played key middlemen roles, became increasingly 

characteristic of later stages of contact. But this role was not 

limited to contact between missionaries and villagers, for Kate 

evangelists were often able to effectively mediate between Highlanders 

and Europeans genera ll .Y, fo 11 0\'li n g the more extensive European 

penetration of the 1930s. Leahy and D1>Jyer's contact with Lihona 

villagers was probably aided by the presence there of the mission 

workers, and though the latter attempted to disuade the two 

prospectors from entering further into the Highlands (Munster 1979: 

36-7), Leahy and Dwyer's exploration through the Upper Dunantina was 

probably also assisted by Kate influence in the area. After 193~) 
evange 1 i sts were used by government officers as l oca 1 interpreters 

3 
_ 

and sometimes accompanied government patrols in that capacity 

(t·1unster 1979:154, Radford 1977:44). On at least one occasion (in 

December 1932) \'lith Bergmann's hesitant agreement, Kate evangelists 

were used as guides to aid ... he peaceful movement of a prospecting party 

led by Leahy in the Upper Bena Bena (Munster 1979:154). 

The period to 1935 was a formative one in the adjustment of 

Eastern Highlanders in the vicinities of the stations and mining 

camps to the European presence. K8te influence was often paramount 
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in this, as the events connectl!d with the early stages of the 1936 

pacification movement clearly c;how (see Chapter Four). Though the 

first Luthe1·an baptisms \'Jere adP~inistered at Lihona in 1934 , 

probably little formal evangelistic activity \'las undertaken else\'/here 

priOI' tc 1935. But this does 11ot mean that Kate evangelists were slo\'/ 

to promulgate Lutheran ideas; nspecially regarding sorcery, fighting 

arHJ t he rnnlc cult. Kate influ,·nce wa s fe lt in other areas . At the 

out-stations the Kfite evangeli!.ts 1vere distinguished by their dress 

(Radford 1979:56) and a form of social behaviour which derived from 

Kate mission culture in the Huon Peninsula. Economically, the 

evangelists were channels through which new and traditional fonns 

o~ \oJCa 1 th entered the vi 11 age. They possessed sma 11 amounts of trade 

goods (steel tools, shell valuables, etc.) and also brought into the 

Highlands new vegetable crops, distributing seeds to villagers (Radford 

1977:44, rlierl 1932:54) . Pol itically, Kate influence gradually 

broadened the traditional social spectrum , not only in adding a new 

dio~nsion to village leadership, but through the contact between the 

out-station and with the main station at Onerunka (and later 

Raipinka), co~nunication was established between Highlanders over 

wider areas than would have been generally or normally possible before 

1930. 

This pattern of contact and change continued during the 

inr:ediate pre-war period in the Kainantu area, becoming more general in 

thctHghlands after the war. By the early 1960s the six pre-\'/ar 

Lutheran stations (Onerunka/Raipinka, Asaroka , Ega, Kerowagi and 

Ogelbeng) had grm>~n to twenty-six. The number of Lutheran miss ion 

workers grew in proportion and may have been between 500-800 in the 

Highlands in the 1960s . 4 This massive increase in Lutheran mission 

Personnel substantia lly reflects the battle for Highland converts 
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intensively Nil!Jed in the t\'/O dcct~des after the ~Jar. This soul rush, 

ho1"evct, had its roots in the pt·e-war mission scrc.wtblc in the lligh-

1\lnds, and, occurrinq at a time when the 90vernmcnt \'illS also strivinq 

to make its presence felt, confrontation betloJecn the major combatants 

was thu frequent resu lt. 

God and Cacsa r . . . . . . . .. - .. 

The Ki\1:(1 mission \'/Ot'kers \·1crc recruited from un area totally 

dominated by Lutherun influence. In the Huon Peninsulu and ulong much 

of the cnasL of the Huon Gulf N!!uendettelsau expansion had been largely 

unhindered by the German Administration or the Australian Administration 

that replaced it in 1914. Neither was the :iission encumbered by the 

presence of rival missions in the region. 5 Though Lutheran missionaries 

denied it (l lierl 1928), Neuendettelsau administration had achieved 

theocratic control of villages in much of the Morobe field by the 

1920s. Theile, the Australian Director of the Lutheran Mission New 

Guinea, writin~ in 1925, described the Lutheran situation in New 

Guinea as follows: 

[The Lutheran t~ission has come] to be everything to the 
primitive people; [to] help them through the caring for 
their sou 1 s and tllrough deve 1 opment of their church 1 i fe, 
through the orqanisation of their civic and public life 
in their villages, in the planning of their villages and 
the building of their huts, in the training of their 
children and in the education of their young, in the 
treatment of their sick and disabled, in the training 
[for] various trades and in the economic use of their 
labour in the products of their fields. The mission is 
the advocate before the Administration and its officials. 
ror these children of nature the missionary is their 
father in the very sense of the word (1925:11). 

Thiele wrote here with Australian mission supporters in mind (see 

also Theile 1940:120-2) and though from his Brisbane base he had 

limited first-hand knowledge of the New Guinea setting, Theile did 

make three visits to inspect Lutheran work there (Jericho ?1961:147) . 

In addition, as Director of LMNG Theile was intimately acquainted 
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vii th l.uthcr·an work through mi S!-> ion reports and correspondence . The 

pidur·c \1hich Theile painted ill 1925 has a decided political hue. 

ror· ouvious r·casons Theile could \'lark \'lith an apoloqists' brush 

lll!t'C , uut he l'll\S at.Jcpt cl sewhere at creati n~1 a different, yet no 

1 (!SS an apo lOtJCli c tor;e as h i~. dea 1 i ngs with Canberra on beha 1f 

o1 U·lNli sh01~ (sea Ne lson 1978:~'02-3). 

The political dominance achieved by the Neucndettel snu Mission 

nrcum.!d in illt urea larqcly bereft of Administration influence. Here 

it 1·1,1~ the Lutheran t:Jn(f:H ( corgregati on a 1 e 1 ders) \'lho were often the 

supt·emc villaqc authorities ; their power being strengthened in the 

villaqc hy the Nission's institution of church courts over which 

.· •:t,:: exerchcd jurisdiction. This degree of control of village 

dffairs tr·oublcd the Administration. flierl, the senior Neuendettelsau 

;lissionar·y, vigorously defended mission control in the ~1orobe field 

and its system of church courts against the charge that this amounted 

t.o il 'liiJ•c•h.•J:;:-,rat' (or Church State, a theocracy). The missionary 

a r9ued that the system 1o1as necessary to the ma i ntena nee of good 

order and claimed that a government officer at Madang with first-hand 

experience of the system , had a pp 1 auded its ach i evernents ( 1928: 540-1 , 

see also 1932:130-2). The Administration•s attitude, hmo~ever, \'las 

generally hostile, and steps were taken to forbid the practice of 

corporal punishment meted out through these courts (Rowley 1958:42, 

141, 145). 

Administtation resentment and no doubt envy of Neuendettel sau 

rule inevitably led to tension . Three other factors added spice to 

i;h is. There 1~as the Austra 1 ian antagonism tO\t/ards Germans genera 11 Y
6 

in the wake of thel914- 18war, which had the added dimension in New 

Guinea that the Australian Administration had to deal with German 

nationals many of whom were patriots who vi ewed the passing of German 
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Colonia l rulo in f.aisct• ~·Jilhclrnsland with regret. This had led to 

the deportat ion of scvm·al Ncu(ndcttclsau missionJrias in 1915 

(Rm·tlcy 19!>0:259) . Second, the• usc of mission vernaculars like 

y11 1tcn: and "-a tc served to s tl'CnCithcn the rcu ion a 1 oruani sat ion of the 

::1!ucndcttclsau Mission, v1hich could only redound against the interests 

of the Ad111i11i~tration. But tlw use of these vernaculars also meant 

tl111t till! mi!;sionaries were ablE! to converse freely with the indioenous 

populdtion in languages quite unknov1n to qovcrnmcnt officers. The 

lattc11' undoubtedly resented this, if only because Lutheran missionary 

oppo~ition to Tok l'isin hampered govcr·nment conununication with the 

villdqc. It also rcstl'ictcd the number of Pisin-speukers that the 

~ovm·nmcnt would normally use in huildinn up its own infrastructure. 

i he third factor \'las the Lutheran mission workers. They vtere often 

able to exc1·t such complete dominance in the village (RoloJley 1958: 

260), thut this worked a~ainst and minimised government control. 

This could also apply to the New Guineans l'lorking for other missions . 

The young patrol officer Ian Downs, always quick to see a threat 

to the Administration in the mission presence, became alarmed about 

the ~ctivitics of Lutheran and Catholic mission workers in the area 

north-west of Madang. Here in the late 1930s both missions v1ere 

engaged in intense rivalry for converts, the ensuing conflicts 

spilling over , according to Downs, into local disturbances, including 

tribal fiqhting. 7 However, even in the more controlled areas 

... invisible propaganda is proceeding unch:cked: !n 
nearly every case [this] is inspired by nat1ve m1ss1on 
teac:hers. It has b1o general forms: 

1. It suggests that if the English go the nati~es 
will be left alone to proceed under th: happy ~usp1ces 
of the missions without [labour] recru1ters, w1thout 
"Companys" [sic], and hand-in -hand with God and the 
mission superintendent . 

2. The Germans will come back and create an ideal 
state of affairs without head tax etc. etc.B 
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:11 io. •,f ,,tl! ut '' f I u i t'!i wa ~ 1 
comn 011 bHl\'11 edqe 1 Lht•murhou t tlw r cr~ritory , 

t!MHII ltth·lll!• puinL!i out tlldt &uch vim·l!i •, t<:uuucd not ft•o 111 • officit~l 

" i·,•. itut policy' hut ft'Cllu the 1 0vm~- cmthu•.ill!.m of younq uti!i!iionat•ics 

. L L. I !l ,ll • lll'l: IIIII t!X l'tll: 1011 . \~ i t.ll ··cspe(.t to the 1 ilitc!r: 

11 i': t!xrit inq tm· thJ::l n-l doubt, t.o hl'oudcast tiwit' 
hiiJit"• throuqh Llw 1 i11a5 oi thcit• hniiWt' !l \Httl it i!; 
llttt 't•l l.! ~· · · t:nOtl!th 1111 tlw f ll t:u of thi nqs . BlJt tht! 
,,d•:•iiow: nativo llolpm·s colour tim t•r:port!i \'lith tho·it· own 
idt:rt:., nnd IIi t lt!t', they know , i s 1110ru i111porLM1t t lwn n 
l:l•ilinp. lhn .YOLJII'f ll<ltivc ir.u<.IH!I' i s a t'Oliq ·iou!l fanatic 
11llti 1 1m h11s huw1 wm·U nq [ fo1· ·J two yollr!i, tho11 hr. i !i 
lt~kt !l·w·m nnd fi nall.Y i nd i f f L!l'l!Pt illlcl llot·r.d. ~~11cn ho 
t·, .,ll.ht:'. t.lti!: L1tt.lJl' !ituqo lw llllderqm!'i t1 <:llitnllo. llo U!H!!l 
IIi• .. ioh 1o1· hir. cMn ends tHH.l lllllkU!i himself ll local povwr . 
Jl,. ,.,.v,. l•, in inil'iqtrc dnJ lonq:; fOl' lltOl'l! pO\·mt•. lie 
ht'l'l!~· on~ day t lhtt he vii 11 be in a po<,ition to qot. his 
u· ... n h,Jd on the Ollt: fo}·ce he cunnot romplctoly iqnorc 
l111• <llh:lilli!;tratioll. Lon~t u<to, of cout!lc , he ha!l 
r.•,tl ht•lf Lhll t the Lut·opca n f~i S!i; Ollcll'.V i s so dcpcn<lcnt 
1111 hi .r1 tihtL he C<lll do \·lhtlt he! likes in thilt quarter. 
!r11'111 in o,ut:h !iuil , {H'O(JU~ht lldu, \·lhut.C!vcr ils son:c 
Ut'l tl'nec; ll hilndy \·Jell pon. l The J tanq i l> 1 c t'C! .. 1 t is [the] 
.·l f 'tl~t!ninq ol [thej authority of [9ovct·nment] vi 11 aqc 
rJfticiill!t. 

'l,ltiVt!S tll'Q not fools . The avcru~JC NC\'1 Guinea native is 
pct:ulittl'ly devclor>ed in tho field ot psycholoqy. Few 
lotltJ·LCI'III servants a•~e [in]capable of getting almost anything 
they des i 1'1.! ftom their crnp 1 oyers. l 0 

~. 0\'111!. ma y we ll hdvc been over-rcactinq in these comments. It is 

douiJtfu l , for nxmnple, that Catholic mission teachers really had much 

~ 11'<1 ~ p of the distinction between Catholic prelates and the then 

Germa n Chunccllor. Yet, Downs' characterization of the nmnipulative 

~ tvlc of the rnission \'torkers in the village is pcnatrating and to the 

point; thouqh the description \'/ould be equally fitting of village big 

:en, ':thloli officials, government interpreters, medica l orderlies, 

!JO 1 i cet·len, and others. 

ranutici~m \•/as not altogether motivated by ":~elf-aggrandizement, 

for this could exist side by side with a clan-like loyalty to the 

111 ission. In this respect at least missionar·y fanaticism was inherited 

und absorbed by the mission \vorkers. It wt~s exacerbt~ted in both 
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missionaty and mission \'lorker alike by inter-mission rivalry . This 

troublerr D01·ms in the Madang hinterland, but the problem was 

paralleled in the Chimbu area of the Highlands duri ng the same 

period, where a three-cornered contest was i n full swing between the 

Cl1tholics, the Lutherans, and the Administration . The main informant 

here (f rom the government side) is again Downs, who was transferred 

ft·om t•1a dan ~J in 1939 to take cht~rge of the Chimbu post at Kundiawa. 

rn this ncncral area relations between the three powers were 

considm·al>ly strained before the \'la r, 11 and especially so bet\·teen 

the r"\dministration and the Lutherans after the war. 12 

Rivalry between tiie Catholic and lutheran t·lissions in the f~adang 

at'E:d llad been transl~ted into Chimbu following the founding of 

s tlltl011S thet·c hy both f·lissions in 1934 . Rivalry at times became 

c~ trt:·::c t~nrl led in 1935 to a potentially serious incident in the 

Lun Ji (or !\-tam) ar·ea north of Chimbu . 

f, Catholic station had been established in this at·ea at Guaibi 

·.i nct! 1'1'U , und it \'las from here that Catholic expansion into the 

ld,rhlttnus occurred in 1934. The main .utheran t hrust into Ch imbu and 

:.''i .n t !it~ql.m had occurred almost s irnul tc;neously from the Eastern 

i iqr. lanrt•, . howovm· , it that year a small party of American Lutherans 

••• 1 :·',ldan•i haJ pioneet·ed the Kc:--r'l\'/tHJi station in Chimbu, entering 

tnt• 1·iqi,lands via the !\-tam Pass. This route took the Nadang party 

~.l. t\J:,q!t t ilt• l.ur,di ..lt'el1. In July 193!) b-to Luthcrtln r1issionaries 

~;• r (J! •J lJ ly ft·o;·: ~:f.! t'O\·tdfJi) entered the Uundi area and settled a number 

0! r:·:"'''i<.!l ; r,ts in vi ll ages there. Th i s action was provocat i ve and 

lll'.: :.11. It cha ll cnqcd the Cn tholic presence in the area and 

r. ~:. n tr',l 'll!IICJ the <lt:tcndmunt to the Uncontrolled /\rcas Ordinunce, \·lhich 

1·, td t1'tl! ll in fm·c:u fat' sever· a 1 months nnd which pro hi l>ited off- station 

'·· · ' : 1!!1; U'/ f.tn-opeans \·tithout novcrn•tcnt author-ization (see Chapter 
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Four). In December 1935 Cranssen, the Catholic missionary at Guaibi, 

organised a small raiding party consisting of indentured labourers 

employed at the station and led by three Catholic teachers. Cranssen 

instructed the party to travel to Kekaru and evict Lutheran evangelists 

stationed there. Evidence obtained by an investigating government 

officer from some of the members of this party, a 11 eged that Crans sen 

provided them with shotguns and rifles and told them to use these 

~~capons, if necessary, in the raid. It \'las also alleged that the 

·nissionary instructed the party to bu"'n dovJr : "'e evangelists• houses 

at ~,c~ul'U; a charge which Cranssen later admit :·<.'d. The attack took 

place on Christmas Day, i935. The evungel : ··c;• houses and belongings 

1·;crcdcstroyed and t\'/O of the evangelists (a third being absent from 

·;ekaru at the time) \•Jere assaulted before being taken to Guaibi. 

The1·c Ct·dnssen ordered the Lutherans to quit the area after first 

;·1arnin9 their colleagues at another village to do the same. The 

cvanqclists complied \'lith this following their release, eventually 

r!!por·tincJ the affair to Lutheran missionaries in the Madang area . The 

Lutherans lodqed a compl aint with the Administration and, following 

iln invcstioution , Cranssen was a1·rested, convicted of arson and 

. . d 13 Jt,:pn sone . • 

Lu theran mission workers were also involved in an incident in 

:anuary , 1936, \·1hen a sma 11 party of Lutheran ~vange 1 i sts based at 

<t:ro:·lulll ~ntered a restricted area and were attacked and robbed by 

~o· c Ch ir.:bu r•ten. On their returr to Kerovm~i the incident \·/as 

,·epo,·ted to the missionaries, one of whom (Foege) went to the scene of 

tl.c clttack and apprehended one of the suspected culprits. It should 

~a notud that l'ocge had earlier been instrumental in the stationing 

Of tl1c Lutheran evangel i sts at Kekaru. The Chirnbu prisoner was taken 

to r;urm·1agi and forcibly detained. Later the missionary returned 

t!i£! !ian to his clan, releasing him after first recovering part of the 
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stollm property. This action was taken 1<1ithout reference to the 

patrol officer at Kundiawa (some 15 miles a\<~ay), and seemingly 

involved Lutheran violation of the amended Uncontrolled Areas 

Ordinance. Foege was 1 ater prosecuted by the Administrat i on and 

joined his Catho lic rival in prison. 14 

Territorial Politics ·------ ------
Though untypi cal in its consequences, the Kekaru incident 

sho~1s h01-1 missi on workers could be used as pawns by the missionaries 

in the attempt to establish territorial supremacy , or conversely , in 

the attempt to undermine the territorial claims of rival missions . 

This forM of conflict was a prominent feature of inter-mission struggles 

in the Highlands - a point \'lhich can be illustrated from selected 

[astern Hiyhlands examples during the post-war period. 

In 1950 Frerichs at Ra i pinka learnt of rumours that a Catholic 

station ~/ilS to be founded in the region. Apparently a government 

clerk (a Catho lic supporter) then vmrking at Kainantu, had encouraged 

some villagers to support the establishment of a Catholic station in 

their area. In reporting this to the Mission, Frerichs implies that 

loca 1 support for the venture \'las motivated by the ease with 1vhi ch 

':atholic as distinct from lutheran baptism could be obtained, and the 

supposedly speed ier access to wea l th which Catholic baptism would allow. 

SJch asscc;srlent of the policies of other, rival missions typifies 

.. Jtncran mi ;sionary sentiments in the Highlands, and on occasion led to 

acc<Jsations that rival missions resorted to bribery in order to vlin 

supnort away from the Lutherans. 15 This \'las not a peculiar lutheran 

reaction , for in all probability lutheran motives were equally vilified 

by othct· IJiissionaries . To meet the Catholic "threat" in this case, 

rrerichs re-located six evangelists to the area of the proposed 

Catholi c station. 16 
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In 1964 Frerichs' successor at Raipinka, 'Hans' Flierl, adopted 

the same approach to counter C~tholic, Jehovah's Witnesses and SOA 

plans for expansion in the Agarabi, Gadsup and Tairora areas. In 

response to the purchase of a coffee plantation by the Catholics at 

Pomase (Agarabi) , two 'emergency evangelists' were hastily despatched 

by Flierl to the area . In the Tairora area, where two European 

Jehovah ' s Witnesses missionaries had also started a coffee plantation, 

plans by these missionaries (and the Catho l ics) to found English 

schools, prompted a dual Lutheran initiative. Two 'illiterate' 

miss ion workers were hastily withdrawn for a crash teacher training 

course at the Rintebe Bible School seminary prior to being returned 

to the area to start a bible school; and a newly-qualified English 

teacher was sent by Flierl to the same area to start an English 

school. Similar developments occurred in the Gadsup, with a lutheran 

English school founded at Pundebasa. Flierl explains, 'We laid hands 

on this centre because the SOA tried to get it ... •17 

Both lutheran and Catholic Missions were well placed to effect 

such ploys, havi119 potentially large pools of manpower in congregations 

in the Madang region and in the Huon Peninsula on which to draw in 

establishing territorial claims in the Highlands. It was partly the 

existence of these resources \·thich fostered the kind of territorial 

nanoeuvres which became increasingly characteristic of the battle for 

souls among the last major population in the Pacific to be discovered 

by Europeans . In the clashes \'thich often resulted the Administration 

sought to be other than an impartial umpire in the struggle between 

Christ and Antichrist, truth and heresy. Caesar too demanded his 

coin, and levied this on missionary and Highlander alike. Government 

intervention and the manner of this stemmed from the fact that it was 
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also a competitor, one anxious to achieve its own form of control in 

this ne\'1 frontier. 

If the missions used their evangelist fire-power to establish 

territorial claims and infringe the claims of rivals, the 

Adminstration was also prepared to use the mission workers to achieve 

its own goals. This was done openly and with the cooperation of 

Lutheran missionaries in the Kainantu area in the 1930s. Elsewhere the 

kiq1 might attempt more subtle ploys. Writing of the Kumaram Plains 

west of the Adelbert Range (Madang District), where the government 

hoped to re-locate the scattered, nomadic population into new 

settlements along the road between Bogia and Josephstahl, Downs 

describes how mission workers could be used to secure the Admin-

istration's long-tenn aims in the area. Following re-settlement, the 

Catholic 

miss ion workers can be relied upon to do the rest and 
see there is always a road through. The administration 
has a glorious opportunity here [to get] something for 
nothing from the mission whicll can, with careful [handling], 
be induced to carry out extensive road work in order to 
cut out competition from the Lutheran[s]. This has already 
been done with success . . . 18 

This tactic was not ah1ays fruitful, for the mission workers were 

dubious partners from the viewpoint of the Administration, as Downs' 

earlier comments revea 1. The prob 1 em consistently faced by Downs 

and other government officers was how to gain the cooperation of 

the missionaries and the evangelists to achieve pacification in 

frontier settings, without creating mission ascendancy at the 

government ' s expense. 

The government presence among large populations in the 

Highlands was limited to a mere handful of European officials and 

their small detachments of native pol ice. Embarrassed by such meagre 

resources the Administration could not hope to impinge on village life 

in quite the manner of the Lutheran and Catholic Missions, and to a 
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lesser extent the Seventh Day Adventists. It simply lacked a link 

beb1een station and village romparable to that represented by the 

mission v10rkers . But the nature of that link in mission admin-

istrations and mainly due in the Lutheran case to consistently poor 

missionary supervision, presented considerable leev1ay for mission 

workers to create their own territorial control. 

In 1952 a government patrol from Goroka into the southern 

Mount Michael area encountered a length of wood with serrations and 

red markings blocking the bridle path. Th~ patrol officer learnt 

from villagers that the obstruction had been placed by a mission 

evangelist active in the Misapi (or Agotu) area. The evangelist had 

told villagers that entry beyond the obstruction was forbidden as 

the area lay under his personal jurisdiction. The patrol was 

unable to locate the evangelist and make further investigation. 19 

An earlier government patrol into the Mount Michael area was generally 

enthusiastically received by the population. However, at Kiseveloka 

response was notably cool. The patrol officer implies that this 

stenun~d from Lutheran influence there. 20 These observations may 

reflect varying Lutheran impact in the region at the time and show that 

where Lutheran influence was effective, as at Kiseveloka, local 

support had assumed a certain anti-government character. In part 

reaction at Kiseveloka to this patrol is traceable to the 1932 

intrusion of Schmidt, who was later thought by Kugutapi and others 

to have been a k.iap. Yet, despite the brief residence of Gomal and 

Sera, Kate influence should not be discounted in local reaction 

to the patrol. It \'lill be recalled that of the fifty or so Lutheran 

mission workers statinned in the region between 1949-50, most were 

Kamano evangelists . These were recent convert~ from an area less 

subject to overt Lutheran-Administration conf lict. For this reason 

Kamano influence was unlikely to encourage coolness towards 
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government patrols, though as Pa i pinka and Tarabo station reports 

make clear, the Kamano evangelists had in any case made little 

impact in the region during the 1950s. 

At Kundia\'la in 1940 followingsevera l run-i ns with Kate 

evangelists based nearby at Ega, Do1vns vented his antipathy tmoJards 

the mission workers in this outburst: 

... anything is better than the [Finschhagen] troupe 
of native helpers, the majority of whom never set eyes 
on a government officer until they reached Chirnbu 
from the German training at [Finschhafen].2 l 

This stereoptye 1'/ould only have partly applied to Gomal and Sera at 

Kiseveloka . Though both Nere products of Lutheran theocracy in the 

Bulum Valley of the Huon Peninsul a and 1-1ere no doubt promoters of 

Lutheran loyalty at Kiseveloka , Gomal at least had been exposed 

to government and generally non-Lutheran European influences . 

Followingtheoutbreak of the Pacific Har, when Gomal was working as a 

mission carpenter in the Highlands, he somehm-1 became detached from 

the Mission and joined a small Australian Army unit at Bena Bena. 

Gorna 1 1 ater 1 eft the High 1 and s , probably as a member of Snook's 

party which journeyed from Ka i nantu to Port Romi ly on the Papuan coast 

in 1943 (Dexter 1961 :236). Gomal spent the remainder of the war at 

Port Noresby before returning to his honie in the Bulum Valley around 

1946. Though this experience probably modified Gomal's outlook, 

l'lhen confronted as a miss i on worker with an outright choice between 

the needs of Lutheran evange 1 is tic strategy and government demands, 

like other Kate 111ission workers Gomal was prepared to challenge the 

authority of Caesar. 

This is apparent in the confrontation between the two K3te 

mission ~1orkers and the Lufa patrol officer, Mater, over the growth 

of the mission settlement at Ki seveloka . Reference was briefly made 

to this incident in the preceding chapter. Here we expand upon it 
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in some detail, using Gomal =s «ccount of the affair: 

Kiap ~1ater \·l~s angry \'then he saw the 1 arge mission 
settlement at K1seveloka. He went to Kami and sent a 
pol iceman to Goroka to bt·ing the Oi strict kiap. Later 
they returned to Kiseveloka and called for me. All the 
Kiseveloka people joined me and we went to meet the two 
kiaps. 

They asked me to stand up and explain who I was. 'Are 
you a kiap , too?' they s«id, 'for it is the work of the 
kiap to bring the people together to build new villages.' 
I replied, 'No, I am not a l<.iap, and I have not built a 
town here. I called the people to come to hear God's 
word. They came freely to hear this.' 

The 7--.iapa replied, 'You should not tell these people 
to build such large villages. Soon they will begin 
arguing among themselves and end up fighting. It is bad 
for people to live to~~ther here in large numbers, for it 
brings about illness. To this I replied, 'I did not 
bring the people, it was the church we erected over there. 
The p(rople saw the church ~nd wished to come and hear 
God's ''lOrd. They like the bible stories, so they remain 
with us.' 

Then the J~iar asked me, '\~here is this God? Have you 
seen him? We have never seen him. We have flown up into 
the sky in planes but we never saw this God. Why do you 
speak to these people about someone you have never seen?' 
So I replied, 'Is it true that you do not know about God? 
1 believe in God, that he sent his son Jesus Christ to 
earth, and that he died upon the cross to remove our sins.' 
The ki aJ> said, 'No, you are \-Jrong. We do not believe this. 
It was some other man who came, not Jesus Christ.' 

'~lhy do you say these things?' I demanded. 'The ~1ission 
came first to my country and taught us about God. \4e did 
not invent these stories, they came from Europeans like you . 
I think you must have come from another country than that 
of the missionaries . If you are ignorant of these things, 
you must be mad. The missionaries told us about Christ, 
and we believe this . ' 

The k:··"lf.:: became angry at this and told me to shut ~~p 
and forget these stories. But I repeated what I had sa1d 
about them coming from another country. '\~hy have you 
come here from your country if you are ignorant of God? It 
is stupid to argue with me about this.' 

Then Gape got up and spoke. 'We are angry at what you 
say about the Mission. Gomal is our father and we support 
him. We know that God made the ground of Europeans as well 
as this ground. Here we have good 1 and and plenty of room 
in which to live. But your countl~y has too many people and 
the land is bad . I have heard these things from a book . In 
your country many people starve and are not strona. Yet you 
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have come here and planted new crops like tomatoes 
potatoes and other foods. You have eaten these fo~ds 
from our ground and drunk our good \'tater, so that you 
are nm~ fat and strong. \~hy then do you tell us to 
abandon the llission? Before, I fought against the 
''ission and God. Now I have heard the mission stories and 
have been baptised. • 

The ktnpc than asked me, '\~here are you from?' I said 
'Finschhafen . • One then said, 'I know Finschhafen. What' 
is the name of your area? • I replied, 'Hube •. 'I have 
seen that country ,' said the kiap . '\~hy did you leave it 
to come up to the Highlands?' To th·:s I said 'You have 
seen God's 1-Jork, how he hus brought peace and ,;lade the new 
\•tay of the !liss ion, and the new way of the govet·nment too . 
I did not make this, it is God ' s way. He has made the new 
way and now you have come here. • 

Ki,rt• Mater said, • It is true. Fighting and the old, 
bad W'\YS have gone. Before I did not understand that it 
1~as the "i ssion that brought about these things. I am 
sorry that I was angry at you. • At this the other kiap 
said to Nater, '\~hat this man says is true. You should not 
have tried to oppose him. The work of the Mission is good 
and helps the \-Jork of the government. ' The bto kiaps then 
said 1~e should shake hands and forget the matter. But I 
refused. 'No, I can not shake your hands. First you must 
shake hands with God . You can go up into the sky and shake 
hands with God and when you come back you can shake my 
hand. We all work through God ' s strength, not our own . 
You also must obey him, for he has given work to the 
government, the Mission and all men.' When they heard this, 
the ldapn 1<1ere ashamed. 

'You have heard my words,' I sa id . 
t.all'JI'J I. and plant it here to mark this 
go. If I wanted to chase you away , I 
people l'iould help me. • 

'Now we will break a 
meeting. Then you can 
could; for all these 

Then one of the Kiseveloka leaders stood up and said to the 
kirwa , 'You have come among us and onto our 1 and. You have 
pla'nted ne1-1 crops and drunk our water. Because of this you 
are healthy and strong. We are glad you have come to help us 
so that 1-1e too can live properly . However, you must not try 
to deceive us about the t"ission. If you wish to return and 
patrol in this area, you must not speak against the Mission . • 

The District kiap then replied. '\~hat .YOU say is .true . 
This man, Gomal, has \'lorked for the ~~issiot already 1n the 
Kafe countt·y and now has come here. ' The kiap then turned to 
Mater and told him he must not oppose the Mission. He was 
angry that Mater had deceived him about the good work 
accomplished by the l·~ission. 

The t\•/0 l<.iaps then left. Later that night Mat:r•s house.at 23 
the Lufa station was burnt down and he lost all h1s possess10ns . 
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Gomal's account contains obvious exaggeration and distortion. 

The confrontation with Mater certainly took place, and Kiseveloka 

people remained intransigent in their support for the Kate \•lorkers 

and in their opposition to Mater's demands; a circumstance \llhich made 

it difficult for Mater to pursue the issue, or deal with the clear 

challenge to government authority. Yet, the dialogue between Gomal 

and t he two government officers could hardly have been of the kind 

related. It is most improbable that the latter were won over by 

Gornal's advocacy, that they publicly apologized to Gomal , or that 

he actually threatened to drive the government officers out of the 

valley. 

The note on \'lhich the narrative.: closes, \'lith the reference to 

the implied act of divine judgement against Mater, is appropriate 

given the overt stress on Lutheran-government conflict in Gomal 's 

account. T\'IO points in the narrative deserve some comment . Gomal's 

reference to the different countries of missionary and kiap recall 

Downs' earlier observat ions about the tendency among both Catholic 

and Lut~eran evangelists to absorb something of the German identities 

of their missions. In Gomal's narrative this is expressed in 

territorial terms . God- missionary -mission teaching is 

associated with a distinct territory or country and set against that 

of the government , with its opposition to God - mission. Given the 

importance of the autonomous territorial group in New Gu i;·:ca societies, 

Gomal in con1110n \'lith other mission workers \llould readily have 

assimilated such distinctions and oppositions in these basic terms. 

fn turn, this would have applied equally for Kiseveloka people, 

irrespective of any marked anti-kiap emphasis in the teaching of Gomal 

and Sera. The arrival of Frerichs in 1948 had been in marked contrast 

to the encounter with Schmidt in 1932 . Given this, the growth of strong 

pro-mission sentiments is understandable at a time when knowledge of the 
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outside \'Jorld was still very 1 imited in the valley. In tenns of 

general territorial orientations, the alliance withthef·1ission meant 

potentia 1 enmity towards the Hap and other Europeans. 

The reference to the arrival of the Mission preceding that 

of the govctnment in Goma 1' s home area, nas an implied reference 

also to the Lufa region. While other Europeans had entered this 

region befote 1948, the Luther·.ns were the first to establish an 

effective presence there. At Kiseve loka and elsewhere Frerichs had 

purchased land to found the evangelist out-stations, and it was on 

such land that the settlement in dispute at Kiseveloka had been bui l t. 

Though the Administration did not officially recognise such 

transactions, this \'Jould not have been apparent to Gomal and the valley 

population. In \'lhich case, they would ask: what right had the kiap 

to interfere if ~he Mission wished to invite the people to live on 

its o~>m land? 

Gomal 's account of the confrontation with Mater is couched in 

terms of mission rights and prerogatives and of his necessary defence 

of these. This also applied, and in many respects more so , to other 

missions. Inter-mission conflict, though not reaching the extremes 

experienced elsewhere in the Highlands, was nonetheless keen in the 

Lufa area. Another Lutheran pioneer here, Mankefa, refers to an early 

confrontation \'lith the missionary at the Gono station, founded in the 

southern Mount Michael area in 1953. According to Mankefa, Lutheran 

mission \•/Ol'kCl'S had been forbidden by the Lufa kial' to enter the Gono 

area. Believing this ban to have originated \'lith the Gono missionary, 

Mankefa journeyed there to see him. An argument broke out between the 

two men in which Mankefa threatened to fight the missionary. Mankefa 

argued that it was the Lutheran Mission which arrived first in the 
24 region, therefore the Faith Mission should go to another country. 
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Confrontations like this were not exceptional, though there 

were attempts to avoid them. At Tarabo, B~mler \lias consistently 

warning his colleagues of the dangers posed to the Lutherans in the 

1950s by the New Tribes and Faith Missions. 25 And it \'las primarily 

due to this threat that the Rongo station was established in 1958.26 

Prior to this however Bamler had attempted to persuade the New Tribes 

missionaries at Kami to avoid competition with the Lutherans by 

concentrating on virgin areas in the Lufa region. But this fell on 

deaf cars.
27 

Bamler did agree to respect Faith Mission influence in 

the Go no area, but after 1958 Renck ignored this understand; ng and 

placed Lutheran evangelists there. 28 However, Renck did manage to 

reach an understanding with New Tribes missionaries over the vexed 

question of "sheep- stealing"; Nm'l Tribes agreeing not to accept 

Lutheran converts into their congregations . 29 This practice 

continued despite the • agreem~nt • and despite Lutheran steps to 

counter it. 30 At Kiseveloka during the early 1960s a baptismal class 

led by a New Tribes missionary was interrupted by tile arrival of a 

youth bea1·i ng a note from Sera and Goma 1. This stated that the 

relatives of members of the New Tribes class would be expelled from the 

Lutheran congregation if their kin receiv~d baptism with Ne\'/ Tribes. 

!_ll~_Kat~ Encounter with Highlanders 

If the Kfite experience of Neuendettelsau theocracy was important 

in fashioning the attitudes of K3te evangelists and teachers tm'lards 

the government and other missions, that experience v~as basic to the 

Kate encounter with village society and culture in the Highlands. Gomal 

and Sera were probably second-generation converts and had grown up 

in an atmosphere of radical change in the Bulum Valley. Here, since 

the Lutheran intrusion of 191 1 , the full range of Lutheran prohibitions 

towards the: old culture. had been gradually but widely adopted, with 
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villiHJC society re-organised i11 relation to Mission demands. 

Ncucndettelsau confrontation had ensured the destruction of the 

r.1alc cult ilnd its ao;-;ociated PI actices, and a new form of village 

leadership based in the local congregations had emerged. The post

conversion atmosphere was genetally one of puritanical zeal and 

iconoclastic excess. These changes and Lutheran expansion elsewhere 

in Ne1·1 Guinea created the opportunity for young men like Gomal and 

Sera to lcuve their home vi llnges and plny their part in the wider 

mission enterprise. In tl1at enterprise the Bulum Valley experience 

provided the rnodel in terms of which Highland society and culture 

~tas to be tt·ansformed. 

But the K~te mission workers also brought with them to the 

Highlands a measure of that ethnocentrism and cultural chauvinism 

11hich generally marks the Ne1'1 Guinean's encounter with other Nel'/ 

Guinean languages and cultures. Kate evangelists and teachers \'lith 

their morP. direct exposure to village society came to see themselves 

as superior to Highlanders , who they regarded as backward and 

unsophisticated, and who were treated by Kate evangelists and teachers 

in these terms. Viewed against K3te mission culture, Highland 

villugers were seen as barbaric, ignorant and filthy; the products 

of a 11heathen" culture more suited to pigs and dogs than human beings. 

In accounts of early contact with Yagaria peoples the Kate 

Pioneer evangelists like Gomal and ~lankefa stress their disgust and 

horror at witnessing {or hearing accounts of) cannibalism and other 

Practices. This led missionary and mission worker alike into 

considerable distortion. Frerichs, for example, gives an ac..:ount 

of necrophagy at Kiseveloka in which a local 'chief' is supposed to 

have commended his body to the mouths of his clan on the grounds that 
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this 1·10uld ensure local retention of his p01~cr and prosperity {1969: 

59) . lrcl'ichs elsewhere made great play with the cannibalistic 

hackHI'Ound of K i seve 1 oka pcop 1 e, to the apparent cmba rrass•ncnt of its 

. . d ' 'd 1 31 pi'OI'll ncn' 111 1v1 ua s . 

Hith the exception of the better kn0wn cxampl e of lw2•u among the 

1 ol'n, the c thnon ra phy of necrop11agi a in the Eu stern IIi gh 1 a nds is 

1 imitad to 13arndt' s ( 1962) acco1mt. It is evident from !3crndt and 

m.v 01'111 t•csedl't:h at l(isevcloka that Lutheran interpretations of 

cannibillism in pre- and early cr)ntact society in this region are 

fal.wicatcd. The consumption of pork, for \'lhich ncgrophagHl was in 

~~.1ny I'Cspccts analogous , though IJaving certain important ritual 

connotutions (especially in connection 11ith exchanges of pork at 

piq festivals, man·iage, mortuary ceremonies, etc.) was not and is not 

in essence a ritual act. Certainly the consumption of pork, like all 

foods, makes one strong and foods are ranked in order of importance 

in this respect. But the eating of pork or human flesh \lias not 

expl'essly concerned with notions about communion \!Jith spirits and 

ancestors, or with a be 1 i ef in the absorption of the power of the 

recently departed by the 1 iving. 32 Such 11 feasts" were thus not acts of 

n sacred or diabolical nature, in the literal sense of either term . It 

is understandable why missionaries like Frerichs would want to find 

a convenient antithesis of the Eucharist in Yate cannibalism. But 

frerichs' 'chief' is as much a figment of his political presuppositions 

ils cannibalism is of his ritual imagination . 

Mankefa recalls hearing cases of male consumption of menstrual 

blood in order to increase male strength and virility. In one such case, 

t·iankcfu relates that this followed a bout of sickness in one village. 

~elieving that a woman, then experiencing her menstrual period, to be 

responsible for the sickness, the men collected some spinach-like 

leaves (Tok Pisin, kumu) and placed this at the door of the small 
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confinement hut used by women -turing menstruation and child-birth. 

The woman took the kwml and p 1 aced this under her vulva so that her 

menstrual blood \•tould dl~op onto it. This \'las then returned to the 

":en, 1'/hO cooked the pt·eparatioll and ate it. Another practice related 

by Mankefa a~ general at this time occurred at child-birth. At the 

delivery of the child me .• again brought l:u-nu to the confinement hut. 

The blood expelled from the wor·tb and the placenta •·1ere mixed with the 

.·;c·::,, On rece iving this the rmm again cooked the concoction and 

Jtc it. These practices were f.upposed to make men -;trong and 

~ucces~ful warriors and lovers. 33 

~isevelo~a people in crnru~n with other Yagaria-speakers hold 

c~ayncralcd fears about the polluting nature of menstrual blood . It 

is hel icveJ by 1!1Cn that contact \·tith this and other substances and 

fl,:hts e •unating from \'/omen's bodies, has a serious debilitating 

d!ect <Jil mille health and \'/ell-baing. Domestic segregation of the 

SCiCS \'IJ S a basic feature of pre-conversion settlement life, and this 

echof.!d llldle concern vlith female pollution. As \-Je noted in an earlier 

cht1ptRr , "'·ll~-fc;·Ja le relations vterc regulated by prohibitions . A man 

•,·;u;;ld not. r.cmi:ully have taken food from the hand of another \•loman other 

tnJn hi~ wife (or wives), and in certain instances not even from her. 

-IIi•; ;·id <; C!!>JH~cial ly the case dur·ing menstruation and child-birth,\'lhen 

... i·:v , weft! !>ecl udcd in the confinement hut and •ttcnded by other \•tomen , 

,;, o l rourmt food to the :uens truati nq \'toman or acted as mi d\·li ves during 

:•: livPt·y . Once secluded , wo:nen ceased to function in the social \'lorld. 

· '•'!'/ d il.! not qo to !Jut~dcns or care for pigs, neither could they 

:•• r·:J:Jr"•.: dr:d <.:ook food fo1· others. It is a measure of abiding male 

,p,. ir·ty 1II JO;Jt. fe:~ta le pollution that despite the many changes that have 

IJ,;':ur·rr:d i·: post-conversion settlement life, and thus in relations 

b:·~·it:CIII ttw !>exes , confincmont huts ~Hwe still in existence in 
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Kiseveloka settlements during my fieldwork, and the restrictions 

associated \'lith these huts were sti 11 observed. In addition, though 

a man n0\'1 co-resides \'lith his \'life and children, he maintains a 

separate sleeping area \•tithin the house from that of the rest of the 

family. In some cases an elevilted platform serves to emphasise the 

husband's sleeping area, while in a rare case the Lutheran elder, 

!mara, has his own bedroom. 

These modifications continue to express male anxiety about 

female pollution . Thus i!.;}a .. u·::ta ('polluted hands') is said of 

mcnstruc1ting \'/omen, and i!t.![~tJmu refers to food cooked by women during 

thcit· rr1enses and only eaten by them. The older and standard 

ethno']raphy for the Eastern Hi9hlands , and the Highlands generally, 

consi stently points to menstrual blood as the primary source of 

ron Jtion to r.:en, and this is confirmed and in some respects expanded 

~y J,iore recent accounts. The Hua (a small population in the environs 

of Lufa station) identify a category of pollution (c~ro na) \'lhich, 

il:loCIIl\J other things, includes menstrual blood, parturitional fluids, 

shadol'ls, glances, and air expelled from the bodies of women (f•1eiggs 

1976:401). Fa ithorn (1975, 1976) enlarges on this for the Kafe 

(Hcnr;unvfi at·c:a), obset·ving that pollution does not simply relate to 

Sl! '< claS)I.!S. In cet·tain contexts women may pollute other \'tomen in 

add ition to men, 1·1hile man can also pollute women as \>Jell as other men. 

·'et·~ thl.l t1·:o central polluting substances at·e menstrual hlood and 

~~. ren. 

l aithorn's qualifications while elaborating the picture, do not 

ill t l!l' its fundamenta 1 premise (see Langness 1976:100-1 ) ; the 

· •• b~ tunccs issuinq from the internal body regions of women are primary 

!iources of danger to men. Related prohibitions establish spatial and 

:iucial distance betv~een men and these polluting substances on the 
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grounds that a man consciously or uncon~ciously touching , consuming, 

or inhaling the smell of such substances will irnnediately \1/eaken and 

die. 

Yet to present a fuller picture, someth)ng should be said of the 

inconsistencies bet\'1een ideolOtJY and practice regarding menstruation 

and childbirth. Berndt reports that women sometimes entertained 

their lovers in the confinement hut, even during their menses (1962: 

89) . While Berndt, for obvious reasons, could not determine the 

frequency of this, he does give an isolated example (p.350). I know of 

no such cases at Kiseveloka, but this does not mean they did not occur. 

One similar incident is known to me, however. 

Some years ago during the 1 a tter stages of pregnancy of the 

ioJO"JJn, Dumilo, a clansman of her husband found her earl~ one morning 

in h0r pig house having given birth to a daughter. legupe entered 

the house and seeing that the exhausted mother could not properly 

care for her baby, he quickly made a fire, and warming his hands at the 

heat took the baby in his arms to revive it. Later Legupe called out 

to 11 is \'tife to come and assist. Legupe' s action here occurred in 

violation of post-natal taboos, for a man avoids contact with a new

born child while the smell of the womb still clings to its skin . In 

this case Dar1ilo' s delivery \•/as probably premature , hence the birth 

taking place in the pig house rather than the confinement hut and the 

absence of midi'lives . Legupe' s action was thus prompted by the urgency 

of the situation, and this must stand as the reason for waiving the 

norral prohibitions. 

Allowing for such deviations, the assertion that men could 

kno·.·linaly consume menstrual blood or the placenta and did so in 

order to increase their strength and virility, is preposterous. It 

is possible that ~1ankefa \lias misinformed or simply misunderstood the 
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cases he cites; that he confused, say, the midwives' consumption 

of the placenta (though it is by no means certain that this was 

ah'lays practised) v1ith a more general custom, practised by women and 

rten. Certainly he could not have directly observed the practices 

he relates. It is also possible, however, that Mankefa deliberately 

fabricated these examples in order to provide substance to Kate 

stereotypes about Highland culture. Kate accounts may have influenced 

those missionaries less interested in ethnographic and linguistic 

research for its own value, but the reverse was also probably true; 

the older Lutheran missionary stereotypes forming part of the Kate 

"'ental equipage brought to the Highlands. There has ah1ays been 

a tendency among missionaries, especially in relating the ardours 

of the 111ission field to non-infonned audiences in America, Australia 

and Eu,-ope, to concoct 1 urid accounts of the barbarous and depraved 

nature of the ''heathen" \·torld. Some Ll!therans have been no exception 

to this (see Jericho ?1961 :63-70, Fr~richs 1969:40-60) . 

r discussed ~1ankefa • s claims with a number of older men at 

Kiseveloka, all of whom were Lutherans and all of whom angrily 

rejected these claims. Imara sardonically replied, 'If Mankefa had 

told this to me I would have said, you eat these things first and 

then f '11 eat them! ' It should not be assumed, however, that 

Kiseveloka people are generally defensive about the older culture. 

'pitc the contrary . An infonnant 's vie\'1 of the past is significant 

here: 

Our ancestors 1 i ved 1 ike pigs and dogs. They were 
ignorant and 1 acked the sense to accomp 1 ish anything 
important . Our mothers and fathers never ~ashed~ but 
1·1alked around with pig fat smeared on the1r bod1es . 
They knew nothing of clothes, and our fat~ers we~t 
about naked loJith on 1 y bits of 1 eaves to h1 de the1 r 
buttocks. All they thought about v1as fighting and 
their customs were no good. 
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We have been baptized and live as Christians. The 
old heathen customs are completely gone . When the mission 
came here we 1 earnt of a new \'lay . Father God changed our 
hearts and \·le became ashumed of the o 1 d ways. Today \'le 

know nothing of eating edch other and the other bad things 
of the past . Now a better and good life has come to us . 
We follow this new way and live according to the principles 
of Christianity . 

Though among older Kiseveloka people especially this stereotype 

exists alongside a very different vi ew of t he past, the stereotype 

is typical. It was particular'ly stressed in conversation with me 

during the early pel·iod ·of fieldwork, 1-1hen no doubt Kiseveloka people 

were anxious to impress upon me as a European their cultural 

closeness as Christians, and their alienation from thei r ancestors. 

There can be little doubt that these attitudes have been influenced 

and set in the climate of post-conversion change, as the wider 

experience of European pov1er and wealth 1-10rked to deva 1 ue and in a 

sense denigrate village society. But the origin of this stereotype 

belongs to an earli er period; to the catechetical classes in which 

Kiseveloka people were subject to the K8te onslaught against 

'' heathenism". 

Indeed, the chauvinism of Kite mission culture is still apparent. 

~luhucyuc, the head teacher of the Rongo circuit bible school at 

Ukunupi, first came to t he Highlands with the Lutheran missionary 

Renck in 1958. Excepting brief periods of residence in the Finschhafen 

ilrea, Huhucyuc has spent most of his life since 1958 in the Lufa area. 

In many conversations \'lith him, Nuhucyuc consistently complained to 

~e of the indifference and backwardness of Lutherans in the circuit . 

. ~,A.J.Ja neglected t heir congregational responsibilities and ignored 

lapses into "heathenism". Some had become polygynists, l<~hile others 

disregarded church work in favour of business (trade stores, cotfee, 

etc.). In the villages church buildings were dilapidated and left in 

disrepair. Sunday services were poorly attended. Villagers failed to 
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support the bible schools and e11sure adequate recruitment of children. 

While much of this picture of apathy and decline is accurate enough, 

~luhucyuc traces its roots to the character (and thus the culture) of 

Highlanders. The genera 1 stereotype here being that the men are 1 azy 

and avaricious, thinking only of eating and making money; the women 

think only of sex; ~<1hile youths are allowed to abandon the village to 

gad about town (i.e. Goroka). 

To Nuhucyuc conversion to Christianity has been a shallow 

experience for Highlanders. Acceptance of the mission was never much 

more than half-hearted) and motivated only by a desire for personal 

gain. Now that the church cannot offer the opportunities afforded by 

the government, the peop 1 e have turned their backs on the church and 

its teachings. t~uhucyuc contrasts this \'lith the devotion of 

Finschhafen people to the church; their up-keep of church buildings 

and schools, the regularity of church attendance, and respect for 

church officials, etc . He adds a specific example to bring out the 

contt·ast. 4 Hhen I was a youth our sonaaa would not permit any breaches 

ofl1ission discipline . Once, a boy had been absent from a Sunday 

service. The ~~ongga held a court and decided the boy must be 

punished. He was taken and tied upside down in a tree, and left there 

during the day. In this way we learnt to respect the Mission and \'tork 

hard on its beha 1 f. ' 

Evar!9illzation: The Confrontation with "Heathenism" 

If Kate ethnocentrism tended to denigrate the socio-culture of 

Highlanders, this was reinforced by theological presuppositions . Both 

had a major bearing on Lutheran evangelistic policy and practice in 

the Highlands. 

. 't. .34 Christianity is predicated on a set of bas1c oppos1 1ons. 
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God Satan 

Spiritual/Grace Natural/Nature 

Good Evil 

Sacred Profane 

Church World 

Heaven Hell 

This simple dualism provides the basis for Christian models of 

salvation. Admittedly, some formulations are not so starkly framed 

and may considerably modify these oppositions, and various Christian 

traditions (Catholic, Orthodox, Protestant) are partly disting

uishable in these terms. This is also true of sub-traditions within 

these major streams of Christianity. Broad classification, hO\'Iever, 

is fairly meaningless without some grasp of the socio-cultural contexts 

and historical phases in which given formulations emerged between and 

\'lithin given traditions. By and large, the mission field has tended 

to generate pronounced dualistic emphases in evangelistic strategies, 

irrespective of the tradition from which a specific mission springs. 

The reasons for this will be examined directly. 

Broadly, the above oppositions bear on society and culture in 

the following way. Though made in the image of God, man rebelled 

against his creator . The fall of Adam from a state of grace to a 

state of nature embraces the whole natural order. Man is indelibly 

stained with Adam's guilt and thi s, via procreation, is transmitted 

through the generations. Natural man is alienated from God and is 

either partially (Catholic) or totally (Protestant) corrupt. In this 

condition man is given to the pursuit of evil, being responsive to the 

wiles and snares of Satan. Man is doomed to eternal perdition. 

History is punctuated by God's intervention in human affairs to 

redeem rnan from his fallen state and restore the original conditions 

prevailing in the Garden of Eden. Divine intervention culminated in 
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the coming of Christ. The Crucifixion was a sacrificial act in which 

Christ took upon himself the sins of the world. The Resurrection (and 

Ascension) signifies the divine victory over Satan; life over death, 

good over evil. Through faith in these acts divine action (grace) is 

released in the life of man, and faith combines with grace to 

translate man from the natural to the spiritual state. This trans

formation (regeneration and conversion) is marked by three things: 

faith and grace implant and no11rish the divine presence (the Holy 

Spirit) in man; this effects a change of behaviour (the fruits of 

the spirit- love, faith, hope. etc.); and man's spiritual state is 

maintained through membership of the Christi an community (the church). 

In most Christian traditions regeneration and conversion is marked in 

ritual acts like baptisn1 (and in some traditions also by confirmation), 

an act v1hich simultaneously confers membership of the church. 

Conversion has individual and collective dimensions and, 

therefore, reflects on the individual, society and culture. The 

church/world dichotomy, for example, can be said to represent 

regenerated society and culture in opposition to fallen, corrupt 

society and culture (world). In mission settings conversion has tended 

to be more directly concerned with the transformation of the indigenous 

socio-culture than primarily and exclusively with the individual. 

This is largely because the gospel can be more readily seen by 

missionaries to apply to socio-cultural specifics; warfare, sorcery, 

cannibal ism, the old cults, etc. For the missionary looking out 

fromthevantage point of his mission station upon a sea of otherness, 

the desire to order his perception of this scenario in terms of the 

elementary dualism of the gospel, is a temptation too compelling to 

be frequently resisted. Given the missionary concern with the absolute 

necessity of conversion and the, at l east initially, exaggerated ethno-
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centrism towards other cultures, it wa:.. inevitable that the mi ssionary 

mind would return to basic fundamentals; to proclaim a gospel of 

change which tended indiscriminately to embrace almost everything 

connected wit'l the past. This is partly enunciated in a Lutheran 

annull report (1Y37) in which the Mission task is seen as liberating 

the native from his fear of spirits, witchcraft and 
magic ... [enabling] him to become a useful member of 
the large community to which he belongs. 

This had to find visible expression in a transformed community life, 

even pri01· to the ritualizatioll of conversion and the local creation 

of the church. For baptisms 

are not administered until the people have built decent 
villages, have made good roads or paths, and have otherwi se 
proved themsel ves to be diligent and orderly in their 
habits. We further see to it that the natives establish 
sufficiently large fields or gardens ... produce new 
conunodities. 35 

Out of this 'great Christian units• could be formed so that the 

'lives and culture' of the people are •entirely embraced• by the 

teaching of the gospel. l~e have seen in Theile•s characterization, 

quoted earlier, to what degree these Lutheran communities were 

'entirely embraced• by the gospel . 

New versus Old not only became a natural formulation in 

missionary thought, but the willingness of villagers to accept that 

formulation and give tangi b 1 e expression of it in a transformed 

settl ement life, made conversion a concrete reality to missionary 

eyes. Missionaries, hm·1ever, were too well drilled in spiritual anatomy 

not to recogni5e the distinction between cosmetic and organic surgery, 

and some came to be inc~easingly worr i ed that the external operation 

had failed to remove and cure the inner cancer of 11 heathenism1
•. A 

divergent vie\·1 related to this, and one that has become increasingly 

popular in missionary thought, is the view that inner transformation 

was hindered not on 1 y by the concern wi th externa 1 change, but more so 
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by the failure to relate the gospel to the "Melanesian world view" 

and thus set Christianity vlithin a "Melanesian" cultural framework. 

The advocates of a rappmcllement bebJeen the gospei (shorn of its 

European cultural trappings) and ''Melanesian culture", were either 

never themselves field missionaries, or where so their protests 

belong to a post-conversion stage when the violent wrench from the 

past had been effectively accomplished in village society and culture.36 

These concerns rarely , if ever, troubled missionaries during the 

actual process of mass evangeli~ation and certainly had no bearing on 

the ~~te mission workers and other evangelists who actually brought 

this process to bear on village life. For the Kate evangelists and 

teachers the issue of Old and New had long been settled under 

i~euendette 1 sau theocracy. In the High 1 ands they adopted an 

uncompromising stand towards the past, fusing their 01-m understanding 

of Kate mission cul~ure with their stereotypes of Highland cultures 

to realise the K~te ideal in Highland soil. 

Tableaux --·-
Lutheran presentation of the gospel was usually accompanied by 

dramatic representation in the form of tableaux; that is, the acting 

out of bible stories and other themes concerning Christianity and 

''heathenism". Such performances were public events, mounted before 

large audiences to mark important stages of pre-baptismal instruction 

or some other pre-conversion crisis. This evangelistic approach 

appears to have originated in the Sattelberg area some time prior to 

1914 (Keysser 1924:434, see also Harrison 1975:156). Elsewhere, as 

in the area south-1-1est of Kainantu, local cultural forms were 

incorporated by K3te mission ~t/orkers into these performances (C. H. 

Berndt 1959:180-1, R.M. Berndt 1965:101-2). Here local response to the 

tableaux may have been facilitated by pre-existing forms of drama and 
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village 'farces' (see Berndt 1!162:148-50, and plates between 

pp.298-9; Glick 1968). 

An early example of Lutheran use of tableaux in the Eastern 

Highlands is given in Radford's account of the 'Peace Movement' 

(1977:49) und is drawn from Fl·ierl's diaries. 37 It will be recalled 

that the Administration's intention to withdrav1 the K~te evangelists 

and close the out- stations provided the backdrop to the staging of 

this tableau at Wayanofi in AU\IUSt , 1936. At a large meeting of some 

'1000' people dra\oJn from villages in the Upper Dunantina three K~te 

evangel ists,disrobed t o imitate villagers, were bound by a long white 

rope held by another evangelist and Flierl, who began to pull the 

'natives ' in their direction. Suddenly, another evangelist in the 

guise of an 'evil spirit' or 'devil' appeared . He bound the three 

'natives' vtith a long vine and commenced to pull the captives, still 

bound by the 1vhi te rope, towards himself. A tug of wa r ensued between 

the rivals for possession of the captives. At one point the captives 

are hauled c 1 ose to the • de vi 1' \-Jho encourages them to ma i ntain their 

traditions; to make sorcery and sorcery divination, to kill and fight, 

etc. The mission party counter this, pulling the captives to their 

side and exhorting them to follow peace, etc. The struggle continued 

along these lines for some time. Hith the play ended, a K8te 

evangelist m0<.i nted a pulpit and asked the audience what the drama 

meant. After a pause , a response \'las made: 

The three men represent us Wayanofira, the white rope 
is the message of peace you have brought to us. You 
have tried hard to pull us ... into a life of peace 
out of our own awful state! ["pigs and dogs"?] The. . 
man with the black rope is the evil spirit, Satan, w1th h1s 
black rope, his lies, he pulled us bac~ i~to his com~any, 
into war sorcery and restlessness . . . And what w1ll 
you do n~w? • \'le asked them. A number of men jumped up 
and said: 'We are going to cut the rope to pieces and 
will throw it away! We are going to take hol~ of the 
new white rope. • They got qu i te lively (Fl1erl, 
quoted in Radford 1977:49). 

E 
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Tableaux of this kind presented the issues in cl ear-cut and 

uncompromising terms, and on the basis of such performances, 

backed up by preceding mission teaching and the growing exposure 

of such audiences to contact with alien influence , vi ll agers \oJere 

asked whether they wished to accept the ~li ss ion or pursue the 

traditions of the ancestors . If, as in the \~ayanofi case , the 

1·1ission was to be accepted, tangible proof of this commitment \'las 

demanded; the delivering up of weapons and sorcery items for public 

destruction. 

but wils the issue here si,nply a matte" of warfare and sorcery 

versus peace? This was the explicit theme of the tableau, but the 

performance carried other inferences; the opposit·ion between tradition 

and mission teaching, the issue of jress (s<::i'li - r.udity versus clothes}, 

black versus 1·1hite, etc . Underlying these issues was a more fund-

amental one; the author ity of the Kate evangelists. This matter was 

more crucial in this case, as the tableau ~>~as organised in the climate 

of the known intention of the Administration to remove the K&te 

evangelists. In effect , the tableau was a Lutheran attempt to marshall 

popular support against the Administration's decision; a scenario to be 

repet~ted throughout the area in the fol101•Jing period. Though the 

movement, initiated at Wayanofi, spread rapid ly across much of t he 

Eastern Highlands (east of Rabana) and engulfed villages other than 

those under Lutheran infl uence, its major result was the modification 

1. t 38 of the new regulations, allowing the return of the KSte evange 1s s. 

There is a rea l sense , then, in which the KSte evangelists were the 

real victors here. They returned to the out-stations and villages in 

1937 with their authority and prestige more clearly defi ned and as 

set out in the terms of reference of the tableaux; being accepted by 

villagers on this basis . 

..._ = 
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fldmittcdly, the Administration took steps to curtail Kate 

influoncc, issuing clcnr instructions governing th•l conditions under 

\'lhich evangelistic work and schooling 11/as ·co be continued. The K8te 

cvangclir.ts, for example, were expressly forbidden to meddle in 

general village affairs. 
39 

Th,:se safeguards were difficult if not 

impossible to maintain, for evangelistic work and schooling could not 

be neatly separated out from other village affairs. Neither was it 

1 ikcly that t he Kilte cva:.gel i sts were prepared to seriously recognise 

or observe the niceties of such distinctions. But even if they were, 

unuer the new conditions prevailing in the region in the wake of the 

pacification movement, it wouLj be surprising if the presence of the 

mission workers did not lead to requests by villagers for evangelist' 

intervention in local affairs, and even more surprising if such 

l'equests \'/ere refused. The occasional government patrol was unlikely 

to be an effective means of ensuring compliance with Administration 

regulations, and by 1939 it was being reported that some K3te 

evangelists 1>1ere attempting to undermine government influence and 

(by inference) develop an exclusive Lutheran loyalty in the villages 

(Radford 1979:265-6). 40 

Qp_~n Door CeremonY.. 

To mark local acceptance of the Lutheran Niss ion tableaux 

1~ere organised by the mission workers in which prominence was given to 

a general attack on tradition and the exaltation of the new way. The 

Berndts ~1itnessed ~uch a performance at Maira in the Kogu district 

he ld in February, 1952. 41 

Through the efforts of several native evangelists a 
small rather crude church was built at Maira{pa) . . . Soon 
after;/ards it was decided to hold an 'open door' ceremony , 
said to signify the acceptance of Ch~ist~anity by all 
district me111bers, as well as the ded1cat1on of the church. 



People from that distric1 and from others converged 
on Naira ( pa) a 1 ong one rc • t~d: a 11 other approaches 
were blocked . At each side of the village barriers 
of b~anches and.brush welc placed across the roadway, 
lcttvln~} an.open1ng ... guarded by the evangelists. 
Each d 1 str1 ct gr?uP dancc·d toward the oponi ng, passed 
through and cont1nued on to the village clearing. 
All the d~ncing, singing and decorations were of a 
trnditional nature . Yihen all were assembled the 
cvanucl ists began to harangue their audience . . . 
This was followed by sho1·t dramatic performances or 
morality plays, designed to emphasise good against 
bad kinds of behaviour ... After that a church service 
was held, followed by feasting (R.M. Berndt 1965:101-2). 

The organisution of this ceremc•ny \'las along traditional lincs, 42 

!Jut considerably modified by the evangelists to suit mission teaching . 

The rudimentary symbolism of this ceremony reflects on the 

pronounced dualism which \'/e noted earlier as characteristic of mission 

policy nnd !Jl'ucticc during periods of mass conversion such as this. 

1he construction of the ritual enclosure at Maira set up a number of 

oppositions: outsidc/tradi tional /evil versus inside/new/good. In 

the prepilratory phase to the ceremony the people assembled outside 

the enclosure, attired in traditional costume and decorations, and 

singing traditional songs. The evangelists stood on the inside, 

gua1·ding the small entrances to the settlement . At this stage the 

ritual ;nclosure and the positions of the actors in relation to it, 

emphasised the basic oppositions involved, enabling a statement about 

''he a then ism" to be framed. In her supp 1 ementnry account of this 

ceremony C. H. Berndt points out that as each dancing group passed 

through the barricade, they removed their decorations, ~hereby 

'symbolically renouncing their "old" way of life' (1959:180-1). Thus 

~~~-1~.~ behaviour in the form of decoration, dancing and singing 

direct ly correlated \oJith traditional or "heathenism'; the evil way of 

the ancestors. Comparable Lutheran "acceptance~ ceremonies with 

identical emphases are described by Vicedom (1961 :17-22) in the 

c ------



( 

~:ount Hagen area, and by Lawrence ( 1964:83) for southern Madang. 

At Maira , entry into the settlement plaza was made via the 

small enclosures guarded by thP. evangelists, \'lho seemingly organised 

the divestiture of decorations. The mission workers, then, mediated 

bet\·leen gut_s)._sl~ and j_Q_~ide making possible passage into the plaza . 

Here, the area had become sanctifiJd by the construction of the church, 

the dedication of which culminating the ceremony. Prior to this, and 

n01·1 scttlt:d vlithin the gq_od space and separated from outside, evil 

influences, the assembly \'las subjected to tableaux performances led by 

th~ evany~ li sts. The themes highlighted here concerned bad things 

liKe •fighting and quarreling ... gardening and hunting•, and 

n~i lics were directed against the wearing of decorations (Berndt 

1959 :1 B1). 43 
/\n i·~:rnrtant point at this stage was the contrast b~t\'leen 

t ne ac tivities and exuberance of the .Q..Ytsid~ (dancing and singing) and 

the passivi ty and subordination of the people on the inside . 

Thus, in addition to th~ explicit mora l opposit~ons the ceremony 

carl'ied implicit political statements; the acceptance of ne\'1 kinds of 

village leadership and the delineation of the roles of the evangelists 

in 5ettlelllent 1 ife . The ceremony marked out the mediatory roles of 

tne cvangelistf irt order to secure their future dominance in local 

atfairs. Passage from o_ld_ to n_e~~ was to be realised through them, 

a~l in their capacities as teachers initiation into the knowledge of 

t r c lil!i·/ \·tcty \·Ill~ to be achieved. Further, the ceremony underlined the 

interventory pm·1e r of the mission v1orkers as nrbiters of settlement 

lJeudvit.,lr anJ dS the guardians of mi~~ion regulations. 

The muin purpose of such ceremonies v1as the direct confrontation 

with ' heathen i ~~~· . This was made as dramatic as possible and usually 

{.U lt.linl.ltcd in acts of iconoclasm. The Lutheran miss ionary, R.F . Hueter , 

~ascribes how this was done at church dedications i n the Monona area 

( c:ou th c11s t th imbu) : 
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Minor charms (for making rain, l'aising crops, getting 
\'/omen [ i . e. love magic], etc. ) \>~ere burnt .. . , though 
the flutes ... are being saved for the baptismal day 
\'lith its pub 1 i c renunciation of the heathen ways. 44 

The reference to the flutes in Hueter•s account and lutheran policy 

in respect of these objects, will concern us shortly. Iconoclastic 

Jisplays were organised at "acceptance" and other Lutheran ceremonies 

in villages (like Maira), at Lutheran out-stations and sometimes at 

the ma in stations. They \'/ere always directed by the mission 1vorkers 

with the assistance and participation of local Lutheran supporters 

(dl this sta~e Lutheran village l •od•oi45 and later Lutheran aongga) . 

Though not directly participating in these displays, Lutheran 

r issionaries were in attendance to perform church dedications and 

aJdnister baptiSI"lS. This latter point is of some importance, for it 

:;llo ... ·s that the 1aissionary presence sanctioned this kind of attack 

on t .·adition and endorsed the tactics used by the mission \'torkers in 

these displays. Such tactics crudely exploited a variety of 

psycholo9ical devices. 

dl:u vcn and He 11 . . ~ . .. ·-- · - .. 

~riting of the southern Madang area, Lawrence refers to 

villJgers' accounts of tableaux during the inter-war period which, 

~:·•:onu othr.1· things, placed dramatic emphasis on the comforts and 

OiJu 1 ence of Heaven in contrast to the miseries and torments of He 11 

\ IJG•l:CJ}. That Lm•wence•s infotmants \'Jere still impressed some t1·1o 

•J(:<:ddes latc1r by such performances is partially indicative of their 

i1 ;.11.1tt : though \·te should allo\'1 for a measure of exaggeration and i.h2 

r·o l c of subsequent Lutheran preaching ·i n interpreting this material. 

~t riscvcloka (we recall) Mater found the population more fearful of 

tho fire5 of He11 than of the authority of the i<:iap , and an account by 

I red chs mdy exp 1 a in \'thy: 
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There is seldom a baptism without one or more 
dramatizations. At ... l~ou in the Central Highlands the 
bapti s.na l c::andidates marching to the church \'/ere confronted 
by a fork 1 n the road. The . . . branch to the right 1 ed to 
the church, the other .. . to a deep pit in which a fire 
\'las burning. _Scream~ of anguis~ were coming from the pit. 
A most repuls1ve dev11 Wds danc1ng near this inferno. At 
[the road fork] three evil spirits tried to get the 
candidates to turn off the right road and follow the road 
which led to the pit. Other good spirits tried to keep them 
to the right. After a considerable struggle the three 
evil spirits together with Satan gave up and disappeared 
into the fiery pit (Frerichs 1969:64). 

As Frerichs initially makes cl~ar such performances were standard 

in Lutheran evangelistic stratr.gy, this example (from the Chimbu region) 

being illustrative of a wider ,tpproach, and one that, presumably, 

Frerichs pursued in the Eastent Highlands. Again we note the basic 

oppositions apparent in these tableaux; the 'road' metaphor, coming 

frOill/going to, right (both senses)/left, the struggle between old/new 

in fluences. But in the Kou example \'le have an added stress on the 

manipulation of basic anxieties and fears. Frerichs adds for the 

benefit of his startl eJ readers; 'You may think the dramati zation a 

bit severe, but it was the Papuan's idea of graphic presentation of 

the two ways, based on what they had learnt in their catechetical 

instruction.' The significance of thi s remark lies in what it reveals 

of the style and emphasis of pre-baptismal instruction , the tableaux 

siwply being a 'graphic presentation' of what had been taking place 

day in, day out over the years in catechet1cal classes . Under mission 

v:orkel' tutelage that style, in addition to exploiting basic anxieties, 

l·;c:>t; characterised by Lutheran denigration of the past. 

RJ Ji_c:_u l_e 

Berndt gives an account related by Kogu people attending an 

iconoclastic display organised by the Lutherans at Bamio (ten miles 

south of lfcnganofi) in early 1952: 
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Spokesmen. for [Bami o] had expressed their willingness to be 
accepted 1nto the Lutheran fold. During the dedication 
ceremony the sacred flutes were brought out on to the 
village clearing and sh01·m to the •minitiated the \'/omen 
and ch i1 ~ren: They \'lere exhorted to esche\'1 their savage 
\'lays: f1gh~1ng,. sorce~y, a~ultery. Part of the appeal 
went someth1n~ l1ke th1s: See these flutes which you make 
so much of? they are only hollow pieces of bamboo . The 
flute is the mother of Sntan; it makes poison come up. 
Hhen you keep it a\'lay frnm women, it only makes them \'lant 
to see it; and if they do you kill them or v1ork sorcery on 
them. Take the flute to the village clearing and show to all 
and let the women and children play [with the flutes?]. Do ' 
away with this pretence, for a new way has come with the 
rnission 1 (1965:101-2) . 

We shall shortly consider other examples of this kind. Here it is 

sufficient to note Berndt 1 s evaluation of Lutheran motives in 

stuging this display: 

Native evangelists, along with missionaries, insisted that 
the indigenous religion rtust be done away \'lith entirely, 
and that exposure and ridicule were the best means of 
bringing this about (p . 102). 

That Lutheran missionaries encouraged and supported this tactic of 
1exposure and ridicule 1 is evident from Frerichs and the writings 

of other Lutheran missionaries stationed in the Highlands. Frerichs 

(vJe remember) \'las the Raipinka rnis!>ionary during the early 1950s, 

and Bamio formed part of the area supervised by him. Indeed, it is 

highly proba~le that Frerichs (and other missionaries) were present 

at the 13amio display. The thoughts set down in llnutu Conquers ... 

no doubt stood to the forefront of Frerichs 1 mind as he witnessed 

such performances. In that book Frerichs manufactures his own 

performance. 'fhis takes the form of a farce in \'lhich the uPapuan" is 

displayed to us garbed in his animistic and Satanic rags. The spectacle 

is indeed a horror-comedy as Frerichs proceeds by turns to strip off 

these tatters and subject them to evangelical scrutiny. Two short 

scenes from the performance will convey its temper: 
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In some parts of the Central Highlands it \'las customary 
to place a bamboo upright in the grave so that the dead 
person might be able to see when his death was avenged . 
What a magic periscope that must have been! 

Another sketch quickly follo\'IS: 

In Kerowa?i ··: ~twas the duty.of relatives to appease 
the dead man s sp1nt by sbughtenng pigs. Sometimes 
as many as 15 pigs were kill~d for this purpose . At the 
burial feast the relatives ate the meat while the spirits of 
the departed ate the spirits of the P.igs. A convenient and 
thoroughly satisfying arrangement!46 

Thus abused, ridiculed and de-11uded, the pathetic object of this farce 

is shuffled off to baptism and salvation; there to discover that the 

Christian cross is not just a piece of old wood ... ! \tie need not 

trouble over the ethnographic accuracy of such examples, wrenched 

as they are from their socio-cultura~ contexts. It is enough to note 

the sarcasm which punctuates them, and point to the motive from \-lhich 

such "\'lit" derives: a desire to shO\o~ the childish absurdity of High-

lands beliefs and customs and reject them as beneath contempt. 

The_ Terror of the \~omen, the Anger of the Big Men and the Burning 

of the_f.l utes 

Lutheran contempt motivated the policy of vilification towards 

olde1· belief and practices. The style of confronta1 inn \-las cut from 

this motive as it \-las designed to undermine "heathenism" by 

inculcating a sense of shame and g1.1i 1 t tOioJards the past . To this \-las 

added the tactic of shock and terror, one that reached its zenith in 

the exposure and destruction of the cult flutes. 

A statement of Lutheran intent in respect of this policy occurs 

in an Agotu station repo1·t: 

A complete breaking \-lith past patterns ~f beh~viour is 
most effective when begun with a symbol1~ act1on. The . 
sorcery artifact burials and f lute smash1ng at e~ch bapt1sm 
as a 'bridge burning experience', [is] so essent1al to the 
new life of every Christian. 

The effect of this 'symbolic action' can be judged from further 
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comments in the same report: 

vie can hardly understand what it means for these people 
to break with these things. The fear was written in the 
faces of the women ... Then Bible school-teacher 
Yonggerong , from Tarabo, ~alked.to the peopleatmidnight 
about the power of Satan 1n the1r old life. He took one 
of the flutes and broke it before their eyes. Later on 
they did the same with all these flutes .47 

We should note the date of the events described here (1967) . The 

first reference in Eastern Highlands Lutheran station reports to the 

exposure and destruction of cult f lutes occur~ in 1951. In other 

words, this practice relates to the two decades of effective 

missionizat ion in the Eastern Highlands (1950-70), a process 

dominated in this region by the Lutherans . 48 

Given the importance of the flutes in fertility and matt.lration 

rites associated with the male cult (especially the pig festival 

complex), Lutheran policy towards these emblems of male society 

inevitably led to opposition . As one might expect, this came 

principally from established village leaders. In 1951 a deputation of 

15 Z•tlu,u· and other big men \'lent to Got"oka to complain to the district 

officer about the destruction of f lutes at Jondumo. Here, on the 

Chimbu-Upper Asaro border, some Kenangi men were persuaded by a 

Lutheran evangelist to give up their flutes for public exposure and 

destruction, pri or to the administering of first Lutheran baptisms in 

the area. A dispute followed between Kenangi and Korfena, the latter 

objecting that as the flutes involved had originally been given by them 

to Kenangi, Korfena should be compensated for the loss . Tension mounted 

over this d:spute and fighting between the two groups was only narro\'lly 

averted (Read 1952b:8-9). 49 Other groups became involved as anxiety 

and anger over the destruction of the flutes at Jondumo spread in the 

area. This led to the visit of local leaders to Goroka to lodge their 

protest. The deputation complained that their ancestors would be 
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greatly offended by the destruction of the flutes and the breaking 

of the customary prohibitions, and feared some disastrous calamity 

would ensue . During the following government investigation 

clarification of Lutheran policy at Jondumo was sought from the 

Lutheran missionaries at Ega and Asaroka. 50 The investigating 

officer's report implies that the Lutheran evangelist's action at 

Jondumo was the subject of somP. censure from Ega and Asaroka, but 

this is not the impression conveyed in the mission report deal ing 

with the incident.
51 

Though the evangelist in question left the 

area shortly after, this appeal'S to have been sol ely due to action 

by vi 11 agers. 52 

Goldhardt at Asaroka was troubled by the consequences of the 

Jondumo incident and the 'severe reaction' which it promoted against 

Lutheran work in the area . The population had become hostile to 

Lutheran evangel ists there and attendance at Lutheran services had 

sharply declined. But while he probably saw in this reaction an 

inevitable stirring of Satanic forces against the gospel, Goldhardt 

was less concerned about the effects of Lutheran evangelistic policy 

than with the way that local opposition could turn to Catholic 

advantage. Goldhardt implies that the Catholic Mission was quick to 

see this and capitalise upon it, for 

in this area the Catholics too are \'larking[. They] have 
told the people . .. they [need] not ... give up

5
jheir 

old customs if they attend [Catholic] services . 

Lutheran policy, hO\'Iever, was subsequently modified in the 

Asaroka region (where large numbers of catechumens were then being 

prepared for the first baptisms since the founding of the station in 

1937). Thus, at one out-station 

it was dec ided that since the class was small [they should] 
disclose their secret things in their own group and before 
the teachers and evangelists but no5 before the eyes of 
the heathen. This was carried out. 4 
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Goldhardt clearly anticipated local opposition here, seeking to 

circumvent this by restricting attendance at the pre-baptismal 

iconoclastic display. In fact these precautions proved ineffective, 

for three \'leeks after baptism had been administered the out-station 

was raided and e 1 even houses l'lcre burnt do\'m. 55 Lutheran po 1 icy 

continued along the same lines in the Upper Asaro, limiting 

attendance at iconoclastic displays at out-stations l'lhere local 

opposition was thought to be 1 ikely. However, no such modifications 

\'/ere permitted at the Asaroka station itself. Here 

the bamboo flutes were shown and blown openly in the 
presence of ... heathen men and women. There were 
several tri~~s that did not al101oJ their women to ue 
present .. . 

If at the main station men might only look passively on at the 

iconoclastic display, in the village opposition to Lutheran practice 

was more overt. The Agotu station missionaries write: 

It was significant ... at the Kusiaibipi bapti~n in 
November [1967] that the class members themselves 
struggled through an extended and heated [argument] 
\'lith prominent community members outside the class 57 before implementing their decision to break the flutes. 

These comments reveal something of the generational cleavage 1·1hich 

tended to result ft·om Lutheran policy. At Kusia·ibipi opposition 

came from 'prominent community members' l'lho clearly were not Lutheran 

suppot·ters. That support probably consisted here (as elseloJhere) of 

mainly younger men and their wives, youths and children. 

But the opposition of older men was not limited to the issue of 

the flutes. Pre-baptismal demands also included a Lutheran 

prohibition of polygyny, while post-baptismal proscriptions affected 

a wide range of political and economic activities in which big men 

had a vital interest for achieving and maintaining their prestige; an 

interest now even more crucial in the new climate of pacification. 

-
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Polygyny gave men certain advantages over others, for more wives, 

more gardens, more pigs enlarged their resources, extended affinal 

ties and expanded the range of obligation and debt. Indeed, male 

status (warriorhood apart) was to a marked degree dependent on the 

ability to fulfil personal exchange obligations to affines and others, 

and to assist other men to fulfil their obligations . The network 

of obligation and debt was the axle force of the social wheel, its 

spokes representing the flow and circulation of wealth to mark birth, 

male initiation, female puberty, marriii'J€1 and death, in addition to the 

exchange and distribution of weal t 'i at !Jig : estivals. In effect then 

(if not by intent) Lutheran demands threatened the motion of this 

socio-economic order and with it tlo(: ,,, .\lr~ of male prestige. Once 

this \'las grasped, opposition from those most directly affected by 

conversion was inevitable. 

However, in the long-term the pace of change induced by 

missionization and wider external influences rendered overt opposition 

ineffective. Some big men like other aspiring big men looked to the 

~=<~ua~ system as an alternative to mission membership, \lthile others 

(where such options existed) joined other missions which made less 

demands on their converts than the Lutherans. Others again, 1 acki ng 

real alternatives, merely succumbed to the puritanism of the times. 

This puritan mood prevailed across much of the Eastern Highlands 

and led to the rapid demise of the men's house group, the male cult and 

much of the pig festival complex throughout most of the region . The 

manner in which this transfonnation was achieved raises important 

questions about the nature and goal of Lutheran evangelistic policy. 

These questions bear on several basic issues: the evangelistic methods 

used by the Lutherans; the nature of decision-making in local 

acceptance of Lutheran prohibitions; and the relation of these 

-
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prohibitions to Lutheran vie\<JS about 11 heathenism11 • In considering 

these issues in the following chapter two purposes are served , the 

clarification both of the naturP. of lutheran evangelistic policy and of 

the role of Lutheran mission workers in relation to it. This will then 

provide the basis for an analysis of the kind cf village leadership 

exercised by Lutheran evangelists and teachers , the subject of 

Chapter Eight . 
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1. Berndt (1953), Radford (1972, 1977, 1979) and t4unster (no date, 1979) must 
be partially exempted from this criticism. 

2. ror a revealing missionary account of station-village relations, 
see Fountain (1966). Because of the critical nature of this 
account, rountain masks the identity of the station, which is 
referred to as 'Virnum•. From the description given by Fountain 
the stntion may have been the Christian Nissions in Many Lands 
station at Anguganak in the Lumi sub-district of the West Sepik 
(see Lewis 1975:5). 

3. Radford (1979:77) gives an early example of how the Lutheran 
evangelist presence assisted the first government patrol into the 

fringes of the Eastern Hiqhlands in 1929. 

4. Though the Kate mission workers represented the elite among this 
number, by this time the majority of Lutheran evangelists were 
Highland converts brought in from older Lutheran areas in the 
Highlands to pioneer or consolidate work in the newer circuits. 

5. This was not the case in parts of the Madang region, where the 
Lutheran Rhenish t•lission and the Catholic Society of the Divine 
Word Mission were bitter rivals. 

6. This extended also to the Catholic SVO t1ission, its work in the 
Madang region and in New Britain being largely in the hands of 
German missionaries in the 1920s (Rowley 1958:259-63). Admin
istration relations with Lutheran missionaries in the Madang 
region \'tere considerably eased by the presence there of Americans 

(from the Ameri.can Lutheran Church). 

7. See Patrol Reports Madang 55/1939-40 (27.4.39), 58/ 1939-40 
(8.5.39), ?/ 1939-40 (10.8.39). 

8. Downs, Patrol Report Madang ?/ 1939-40 (10.8.39). 

-



?.33. 

9. The reference here is probably to Catholic rather than Lutheran 
miss i ona ri es. The governm(~nt officer Nurton found the Lutherans 
(and their supporters) in the Madang area highly cooperative. 
This was not so of the Catholics, and Nurton had trouble with 
one missionary (Aufinger) 11ased near Selial (? Silaul in the 

Gal -Uta census division), where Aufinger had made unauthorised 
usc of local labour with the aid of the resident native constable, 
to construct an airstrip. The airstrip was apparently to be used 
for Aufinger 1

S convenience and had not been approved by the 

Administration . In the pat.rol report dealing with this incident 
Nurton observes: 1 

I sense an undercurrent of extreme antipathy 
and obstruction to our government in all Catholic priests I 

meet. This is also reflected in Catholic natives, who show a 
greater tendency to insolence, as well as a deliberate neglect 
to perform public .. . worls. 1 Nurton, as he hastens to 
point out, he 1 d no Christi an commitment and fe 1 t he was thus 
able to assess the merits of each mission dispassionately. 
Accepting this. Nurton's criticisms of the SVO Mission cannot 
othen<Jise be dismissed as anti-German. In the Kainantu area, 
where Nurton was based at this time (1934-35), on his own 
account he had very good relations with the German Lutheran 
Oergmann. See Patrol Report, Long Island and Rai Coast (7 .11.35 
to 21.12 . 35), Patrol Report North and East of Upper Ramu Post 
( 20 . 4. 34 to 28. 4. 34) . 

10. Downs, Patrol Report Madang ?/ 1939-40 (10.8.39). 

ll. See the following patrol reports by Downs from the Chimbu patrol 
post: Madang ?/ 1939-40 (15.10.39), Madang ?/ 1939-40 (7.11.39), 
Madang ?/ 1939-40 (10.4.40), Madang ?/ 1939-40 (3 .6.40), Madang 
?/ 1939-40 (4.6 .40); Madang ?/ 1940-41 (4.7.40), ~1adang ?/ 1940-41 

(3.9.40), Madang ?/ 1940-41 (21.10.40). 

12. See Patrol Reports Chimbu 3/ 1950-51, 2/ 1951-52 (D.E . Kelaart) . 
In connection with the latter report, see also the following 
correspondence : Memorandum (OS 30-16-141), Assnt . Director 
(I.F .G. Downs) to Director, Dept . of District Services and 
Native Affairs (Port Moresby), 18.3.52; letter (30-16-141) 

• 
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(note 12 continued) 

Director (DSNA) to D·istrict Commissioner (Goroka), 22.3.52 . See 

also, Patrol Report Chimbu 4/ 1951-52 (K .W. Jones), Patrol 

Report Chimbu 5/ 1952-53 (D.B. Hayes), Patrol Report Chimbu 4/ 

1952- 53 (R . H. C. Me l lor), l etter (30/4/17 - 466), act i ng 

Oist t·ict Commissioner (Gorol<a) to Director (DSNA), lb 8.55, 

Jnd reference t o Chimbu Patrol Reports 4, 5 and 17/ 1954-55 . 

13. See Nurton , 'Repot't of patrol to the Ramu River and across it, for 

the purpose of investigatin~ a complaint of arson by the Lutheran 

~1is:;ion ... ' (20 . 1.36 to 17.2.36), and attached statements regarding 

thi s investigation; AnnuaZ HcpoPt (Territory of New Guinea) 1935-

l93o , para . 39, p.25. See also Rabaul Timea (issues, 8.5.36 and 

15.5.36) for deta i ls of Cranssen's tr i al in Rabaul. 

14. See AnnuaZ Rc.t .o1•t (New Guinea) 1935- 36, para.39 , pp .25-6. Details 

of roege's trial at Rabaul dre given in RabauZ Timaa (issues 

5.6.36 and 19.6 . 36). 

15. This seems to have been especially marked in the Western Highlands . 

Ogelbeny 11 Station Report , 1953 (H. Strauss) refers to 'rumours, 

lies, and threats ' by Catholics to counter Lutheran influence in 

the Mount Hagen area. To the east at Banz in the same year, the 

station missionary cites 'bribery ' being used by 'certain missions' 

to attract converts (Banz Station Report, 1953, H. ~1ansur) . In the 

Ogelbeng area it is claimed that Catholic supporters were 'incited' 

to harass Lutherans, threatening to burn their houses and 

attempting to bar Lutheran children from attending schools 

{Ogclbeng l Stution Report, 1955, r. Doering). In the Ogelbeng 11/ 
Ia 1 i bu Report, 1955, Strauss refers to free gifts made by 

Catha 1 i cs to buy con verts , an accusation made a decade 1 ater of the 

SDA Mission in the Tiripini (Southern Highlands) area (Tiripini 

Station Report, 1965, \L Hertle). In the same year Mansur complains 

of Lutheran supporters bei ng tempted away by 'manoeuvring missions' 

(Banz Station Report. 1965), while in the Ralinga area of the 

Lower Jimi, the Cathol ics were reported to have undermined the 

position of a Lutheran evangelist there and forced him out, after 

promising local people that the Catholics would build a mission 

station and airstrip at Ralinga (Kotna Station Report , 1967, 

H. Walther). 



235. 

16. Raipin k:~ Station Report, 19!>0 . The Catholic station \'tils not 

IJuilt, though \vlwthor tlli~. was due to l'rarich's opposition and 
counter measures is not clear . 

17. 1~,1ipinka Station l·!eport, 196'l . 

H\. llm·ms, Patrol r~eport ~1adnng ?/ 1939-40 (10.8.39). 

19. Pttt1·ol Hnport Gorokn 1/ '1952-53. The mission in question is not 

identified in tlli s rcpo1·t . Lutheran (and possibly Seventh Day 

Adventist) evangelists were active in this general region around 

this time. Howcv~r, it i~ possible that the ovangelist may have 

ueen acting on his own ac<ount and \'lithout mission support . There 
111 e a number of exuu1p h~s of renegade and other self-appointed 
"avnngelists" operating in outlying ureas of the Eastern Highlands 

during this period, usually in connection with some form of wealth 
house cult (sec Bc1·ndt 1954:220-2, Salisbury 1958). 

20. Putrol Report Goroka 5/ 1950-51. 

21. Pntrol Report Madang ?/ 1939-40 (Chimbu i:'ost 3.6.40). 

22 . The reference here is to government concerns about village hygiene 

and the outbreak of epidemics. 

23 . G. Renck, Interview!> \'tith Pastors Goma1 , Mankefa and Verne. A 

possible reference to Mater's general opposition to Lutheran 
\'/Orkin the area occurs in a Rongo Station Report (1958). Renck 

writes thut the Mission was being obstructed by 'one special 
Lparticular?] man, who is no friend of the missions' and \·tho 

was feared throughout the region. Not so, it would seem, at 

Kiseveloka. 

24. Renck, Interview with Gomal, Mankefa and Yeme . 

25. Tarabo Station Reports, 1953-59 ( Baml er). 

26. Tarabo Station Report, 1956 (Bamler); letter, Bamler (Tarabo) 

to Or. J. Kuder (Lae), 10.8.57. 

21. Tarabo Station Report, 1956 (Bamler). 

28. Rongo Station Report, 1958 (Renck). 

< 
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29. Rongo Station Report, 1960 (Renck). 

30. Rongo Station Report, 1961 (Renck). 

31. See account of Frerichs' meeting with Ugi Biritu at Port t4oresby , 

following Ugi 's victory i n the Henganofi Open, 'From Cannibal 

to House of Assembly', Lwiz,·l•,m 1/,·r•;r. l.d (25.7.64). An extract from 

this at·ticle t·uns, 'On 7th June, 1964, Missionary Frerichs met 

Nr. Uu i 13i ri tu, ~1HA, one Clf the 64 members of the new House of 

1\ssnmbly ~1hich governs Papua New Guinea. "Where are you from?" 

tlsi<-ed the missionary. "I am frorn Kiseweroka in the Eastern 

Hi9hlrH1ds." "Do you kno~>l that I was the first missionary in 

yOllt' vi 11 age and that the rnorni ng I arrived there, yo ... · people 

had j ust fi ni s.,ed eating a girl?" "You are Frerichs," his eyes 

dropped and he didn't say a word. lie was only a lad at the time . ' 

I f little else, the article i s in poor taste and tactless in 

the extt·e:ae. The CXclrlple of cannibalism cited in .Frerichs (1969: 

!>!./) is repeated here, thou~h \'lith rather different embellishments. 

,.,.. L:er ndt obset·vcs, ' ... over <1nd above the satisfaction derived from 

et.1ting human flesh, is a series of "good" and beneficial 

qualities (t·elating to fertility, and to strengthening or healing 

ot· curin ~1 the living) to be gained thereby' (1962:287). Tnis should 

ue r·ead in the light of two earlier comments: (a) 'Although we 

Cunnot SJh.!dk here of t'itual cannibalism, the eating and disposal 

of a cor·pse are 5ignificant in terms of fertilit_y . Human flesh 

ltlO\·Jeve•·] is not eaten to absorb the "pm'ler" or strength of the 

ucceased ... • (p.271); and (b) 'Dead human flesh, to these people, 

is food, ot~ ~otcntial food' (p.270). 

··.L icwc.k , IntE:!t~·,iews \·tith Gomal, ~1anke fa and Ycr:te. 

~.~ . Tne tollm·ling oppositions and their bearing on thP presentation 

ot Ch,·istianity in the mission field, derive largely from Pauline 

tcachirt'J in the Ne\<~ Testament. See especially Paul's Epistles to 

the l{o:uans and to the Ga l atians (see al so Chi!ptcr Ten) . 

. :J . 'flrmut.1l l{epol't of the Lutheran t·lission', 1937. 
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36. See, for example, Luzbetak (1963} . Koschade (1967). and the two 

journals Point and Cata~y..t published by Melanesian Institute for 

Pastoral and Socio-Economic Service (Goroka). Luzbetak (though 

a member of the Society of the Divine Hord) was not a missionary 

in the strict sense, at least not in New Guinea. His work in the 

Highlands (Wahgi Valley) in the early 1950s was entirely concerned 

1~ith 1 i ngui sti c. and ethno~1raphi c research. Koschade (who \oJas 

born in New Guinea of Australian Lutheran parents} worked as a 

lay missionary in New Guinea from 1950-57, before becoming a 

Lutheran pastor in the US1\ (see Jericho ?1961 :118-9) . 

37 . J .C.A. Flierl (sometimes known as 'Hans ' ) was the son of the 

Luthe1·an pioneer Johann Fl ierl, and should not be confused with 

L. Flierl, a nephew of the Lutheran pioneer . L. Fl ierl established 

and supervised the Kate out-stations in the Eastern Highlands in 

the 1920s . J.C.A. Flierl came to the Highlands in the 1930s, 

replacing Bergmann at Onerunka wh en Bergmann founded the Chimbu 

station at Ega in 1934. 

3!3 . The Seventh Day Adventist t4ission also probably benefited in the 

aftermath of the !novement. SDA work commenced in 1934 with the 

arrival at Kainantu of a European missionary and ten Solomon 

Islands evangelists, the latter rapidly increasing to about forty 

the follO\·Iinu year. After 1937 SDA was able to nullify the earlier 

Lutheran ddvantage in the region, ar,-t at one stage, in 1941, 

actually outstripped the number of Lutheran out-stations, by 

nineteen to seventeen (see Radford 1979:256-68). SDA 1-10rk was 

not maintained at a compa1·nhl0 level with the Lutherans after 

the war in the Eastern Highlands. 

J9. See Radfot'd (1979:226). Each returning evangelist or teacher 

obtained a government permit \oJhich 1 imited his range of influence 

to a u; ven v; 11 age. Schoo 1 i ng had to inc 1 ude two hours per day 

of Tok l>isin instruction, while acquisition of land by mission 

workers and trade between them and villagers was restricted . 

Mission workers were required to use only specified routes when 

journeying from the out-station to the main stations, and 
supervision vtas to be t i ghtened by regular missionary visits to 

out- stations, teports of which {vJhere necessary) \'/ere to be 

submitted to the Admin i stration. 
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40. Radford here quotes from o letter (from Hamilton, OIC Bena Bena to 

Zinmerrnan , at Raipinka, dated 28.1.39) in which reference is made 

t o .. Beach culture 11
; that i s, pr esumably, settlement life in 

villages under Lutheran influence modelled on the lines of coastal 

villages. Perhaps this phrase might more accurately be rendered, 
'Kate mission cul ture•. 

41. This area , containing a small Usurufa population, is situated 

some fifteen miles east of Kiseveloka. The Kogu di stri ct 

referred to here should not be confused with the ' Kogu• referred 

to in Fig.l in the present study. 

42. That i:., in terms of dane<' ceremonies generally referred to by the 

Tok Pisin term, s1:u;r;ing. Singsing are still \'lidely performed 

in the Eastern Highlands, though in t he period under discussion 

they had been prohibited by the Lutherans (see Chapter Seven). 

Currently, dn:Jsi.JZ(i have important economic functions in the 

Easte1·n Highlands and are frequent ly organised towards the end of 
the cof fee harvest (around August), when cash income is abundant. 

These ceremonies are competitive affairs conducted in ~n exchange 

idiom through which individual and village presti ge is ~on, and 

alliances between individuals and villages maintained and ratified . 

In many respects G in~s ing are substitutes for the traditional pig 

festival, effectively banned by the Lutherans (and SDA) in the 

Highl ands since the early 1950s. 

43 . The reference here to 'gardening and hunting' probably refe to 

the magical practices connected with these pursuits. However, 

Berndt indicates that the pursuits themselves were condemned as 

\·1rong . 

44. i·!onono Station Report, 1954. 

45 [!.;,: l.-t::: (literally 'boss native') were a sort of informally

appointed vi 11 age headmen, \oJho 1-1ere used by the government and 

the missions to maintain early contact with other villagers. The 

_:, .;:~.,,i represented a preparatory stage to the appointment of 

official village leaders (e.g . government ZuZuai and tuz.tu'l., 

or Lutheran amzgaa) . 
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46. These quotations are from Frerichs (1969:57). Lutheran accounts 
of New Guinean beliefs are not always so prejudiced, see for 
ex amp 1 e Lehner ( 1928) . 

47. Agotu Station Report, 1967 (A.L. Schulz and W. Turschmann). 

48. In 1966, the Lutheran church claimed around 54% (109,400) as 

adherents of the indigenous population in the Eastern Highlands 
(202,000), while in the nntional census for tlat year some 63% 
(127,400) of the population claimed to be Lutherans (see Appendix 
A). 

49. Read's information about i.his affair \'las probably obtained from 
the district office at Goroka, which 1~as situated close to 
Read's field site at Susaroka among the Gahuku-Gama. However, it 
is also possible that Read accompanied the investigating patrol 
into the Maira Valley, following the complaint. 

50. See Patrol Reports Goroka 7 and 7A/l951-52 for details of the 
government investigation. In Patrol Report Goroka 9/ 1953-54 
reference is made to the exposure of flutes to women at Lutheran 
baptisms in the Upper Asaro. The report specifies widespread 
opposition to Lutheran practice, commenting: 'At evet·y rest 
house in the southern and eastern section ... village officials 
... expressed the wish to lodge a complaint against those natives 
l'lho participated in the display of sacred flutes to the women.' 

51. See Asaroka Station Report, 1951 (R. Goldhardt). 

52. See Read (1952b:9), according to whom the government could do 
little in the circumstances to take action against either the 
evangelist or his missionary supervisors. This was because the 
evangelist was resident at the invitation of the local population. 
The investigating officer, however, made it clear that the 
evangelist was there only at the sufferance of villagers. 
Evidently , once this was understood, local opposit~on was 
sufficient to ensure his removal. 

53. Asaroka Station Report, 1951. 
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54. Asaroka Station Report, 1952 (Goldhardt). 

55. Asaroka Stati on Report, 1952 (Goldhardt). 

56. Asaroka Station Report, 1%3 (Goldhardt). 

57. Agotu Station Report, 1967 (Schulz and Turschmann). 
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Chapter Seven 

INTERPRETING LUTHERAN EVANGEL!STIC POLICY AND PRACTICE: 

CONFRONTATION VERSUS ACCOMMODATION 

The central feature of Lutheran evangelistic strategy in the 

Highlands was that of confrontati on with the traditional order . We 

have seen how this approach was the product of missionary and Kate 

ethnocent r ism coupl ed wi t h t he t endency to stress an el ementary 

Christian duali sm in this primary evangelistic setting. From this 

basis t he Lutheran aim was to confront and eradicate much of ol der 

village culture and revolutionise village society, a process in which 

Kate and other mission workers played the key part. To sustain this 

vie\'t of Lutheran strategy it is necessary to come to terms with a 

contrary and indeed diametrically opposed interpretation, that 

variously advanced by Lm'irence, Pataki and Harrison. 

According to Lawrence, Lutheran evangelistic policy in the 

Madang field af t er 1919 was one of 'limited change' and was largely 

based on the 'group approach' devised by the Neuendettelsau 

missionary Keysser and i ncorporated into the region from the 

Neuendettelsau fiel ~! (1956:75-7). Fonnally, Christianity gradually 

replaced the old cults (though Lawrence generally ignores the question 

of how this was accomplished), but village society remained 

substantially intact. More drastic change occurred in some areas but 

this was due (a) to congregational initiatives which the missionaries 

opposed but were unable to modify (pp .83-4); and (b) to irresponsibl e 

evangelists in outlying areas,whose iconoclastic approach violated 

Lutheran policy (pp. 84-5 ). It should be stressed t hat the excesses 

covered by (b) were, according to La\'~rence , exceptional and occurred 

only in 'some cases'. La\"rence's accoun t evi dent ly influer.ced Pataki, 



242. 

who concludes that Lutheran evangelistic policy (in direct contrast 

to Seventh Day Adventist policy) in the Kainantu area, 'at the very 

least ... refrain[ed] from forcing an abrupt break with tradi tional 

customs and beliefs' (1966:99-100). Harrison's study of Lutheran 

policy from 1886-1942 follows the same line of argument. He asserts 

for the t1orobe and Madang regions (1975), and by implication for the 

Highlands (1974) that with the adoption of Keysser's evangelistic 

'methods' (in the Neuendettelsau field after 1915, in the Rhenish 

field after 1919), Lutheran policy was thereafter designed to set 

Christianity within the traditional socio-cultural framework in order 

to create an independent church, with its own distinctive 'Melanesian' 

identity. This involved change, but one rooted in the conscious 

attempt to 'preserve' and ~dapt' the older socio-cultural order, 

imbuing this with new, Christian meaning (1975:151-72). 

Lawrence and Harrison especially attach great weight to 

Keysser's \<Jritings in interpreting Lutheran policy after 1915, though 

neither Lawrence nor Harrison adduces any real evidence that Keysser's 

actual approach in the Satte1berg area (between the approximate 

period, 1904- 20) was fully consistent with his later accounts of 

this, \'lritten after he left New Guinea (in 1920). Nor does Harrison 

convincingly show that Keysser's 'methods' were in practice adopted by 

other Lutheran missionaries. But what did thes2 'methods' consist of? 

According to Harrison, and partly Lawrence, the 'methods ' were 

based on three principles: 'tribal conversion'; 'congregational 

autonomy'; and congregational responsibility for evangelism. These 

notions are enunciated, more or less, in Keysser's single English 

publication (1924). Here Keysser set out to show why his approach 

~as nec~ 1sarily more appropriate in the New Guinea setting . Early 

-uth~t ·a n policy, he implies, was misconceived and self-defeating. The 

-
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recruitment of youths and children out of the village and into 

station schools merely succeedP.d in alienating them from the 'tribe' 

and encout·aged 'tribal' opposition to the subsequent baptism of such 

converts . At best this approach could only have an indirect (and 

negative) effect on the villagP. An alternative approach was 

required \'lhich woul d effectively ensure a realistic and direct 

confrontat ion between the gos pel and vi llage society, that is, with 

t he ' tri be'. If successfully 111a naged, th i s approach, by utilising 

the existing social fabr ic , woul d l ead to the conversi on of t he 'tribe ' 

;'rl' oa and ens ure that 'tribal solidarity' provided the basi s for the 

founding of a Chri sti an community (the tribal congregation) . Self

management and an understanding of its proselytizing responsibilities, 

would provide the essential prerequisite for i~ · ernal Christian growth 

\'lithin the congregation and lead to the spread of the gospel into 

pagan areas . The role of the missionary in this should be the 'unseen 

conductor' to the congregation a 1 'orchestra'. 

Else\•lhere (Smith 1979) in a critique of Keysser's paper I have 

shown t hat Keysser's 'tri ba l conver s i on' (or the 'group approach ' ) 

was not qui t e what Lawrence and Ha r rison have suggested it to have 

been. I poi nted out that the real issue here (certainly as far as 

Keysser's "breakthrough" i n the Sattelberg area is concerned) was not 

simply irdividual versus tribe, but which individuals to concentrate on 

in order to achieve mass conversion . 1 We need not rehearse this point 

here, but it should be said that the group approach was, of course, 

widely adopted throughout t1elanes i a and v1as not a distinctive 

Lutheran strategy. For once a given mission (usually through mission 

evangelists) had ach ieved some support at village level, i t was usual 

for villagers t o be organi sed i nto pre-baptic;mal classes and 

subsequently to receive bapti sm mor e or less as a group. Catholic, 
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Seventh Day Adventist, Anglican, Methodist and many other missions 

used this approach, which, it should be noted , 0\'/ed 1 ess to a pre

conceived theory of mission than to the exigencies of the mission 

field. It would be nonsensical to imply, for example, that the 

massivenumbersof Catholic adherents in Melanesia were all converted 

"individually". What is distinctive, however , of the Lutherans is the 

way in lvhich 'tribal conversion' has assumed an ideological emphasis 

in the Mission's history . This emphasis, as we shall shortly see, 

rarely if ever found expression in a distinctive mission practice, 

and t~ere is evidence to show that Lutheran practice in any case 

violated the stated Keyssar ian procedures involved in 'tribal 

conversion'. \~hat is more to the point here, is that it is not at 

all clear that 'tribal conversion' or other Keyssarian 'methods' were 

actually employed generally by Lutheran missionaries . 

Using the Neuendettelsau historian Pilhofer2 as his source, 

Harrison (1975:152-4) !'elates hm'l, following a tour of inspection 

by the Neue,~ettelsau official Steck, Keysser's 'methods' were 

discussed at the 1915 missionary conference at Heldsbach (Huon 

Peninsula). Apparently Steck in a long report to the conference urged 

the wider adoption of Keysser's Sattelberg approach. Strong opposition 

to this recommendation came from Johann Flierl, the senior field 

missionary and founder of Neuendettelsau work in New Guinea. According 

to Harrison, Flierl \'las later I'IOn round and gave support to the 'ne\'1 

1-1ay', l'thich since 1915 had become the 'official' policy of the Mission. 

This, hOI'Iever, is not the impression conveyed by Flierl in his short 

history of Lutheran \'lork in New Guinea (1886-1931 ). Flierl deals \'lith 

the Heldsbach conference in only a short paragraph. No mention is 

made of Keysser and there is no indication that the ~onference signalled 

any fundamental shift in Lutheran evangelistic methods. Quite the 

-
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contrary. Flierl emphasises that a number of Steck's recommendations 

to the conference (none of \tlhich are specified} 'could not be given 

effect to, mainly owing to altP.red conditions created by the \·tar' 

( 1932: 126} . 

Nowhere in his account does Flierl refer to a policy of 'tribal 

conversion' nor does he infer a tribal as against an individualist 

approach at any stage in the Mission's history to 1931 . There are, 

however, references to other pol icies which appear to bear a Keyssarian 

stamp. Flierl impl i es the influence of Keysser and Steck in fostering 

the notion that 'every congregi'tion should have its o\tm mission field' 

(p.l26}. This idea seems to relate to the Keysserian principle (as 

interpreted by Harrison} of 'congregational autonomy', through which 

the congregation was to assume full responsibility independent of 

missionary supervision, for the evangelization of other areas. Flierl 

remarks that this pol icy had some value for a time (and only briefly), 3 

but it quickly led to inter-congregational rivalry and created ' a kind 

of missionary imperialism' among the congregations. Faced with this, 

Flierl, who cou ld hardly be described as an ' unseen conductor' in such 

matters, with other missionaries intervened to ' show the natives the 

error of their ways in this matter.' 

Elsewhere, Flierl openly chides Keysser's impetuosity and 

hurrie.d approach to things. He applauds Keysser's energy and zeal and 

whil.:: acknowledging at various points in the history Keysser's 

contribution in New Guinea, Flierl \·londered if his junior 'may not 

have been possessed of the necessary patience during the pioneer stages 

at Sattelberg' (p.47). Indeed, Flierl emphasises that Keysser's success 

at Sattelberg (where he replaced Flierl in 1904) had been won against a 

background of a 'decade of patient preparatory work' undertaken largely 

by Flierl himself, si nce his founding of the Sattelberg station around 
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1892. Neither did Fl ierl fully endorse the character of progress 

among the Kate population undel' Keysser' s direction. Flierl (p . l35) 

observes that the 'one accord' about mission methods which had been 

marked in the ~1ission during the first two and a half decades in New 

Guinea, \'/as suddenly breached. 'Sattelberg [i.e. Keysser] and a few 

brethren' urged the retention of the informal approach to worship 

among the congregations. These 'Puritans' were opposed by a larger 

'Churchmen' faction (led by Flierl) which insisted that with the 

succassful establishment of la1·ge congregations , the ' plain and 

simple rituals in use in our dear Lutheran Mother Church should come 

into operation also in a Luthe1·an Mission Church in heathenland . ' This 

issue 1'/as argued out at missionary conferences over a 'number of years' 

(including , presumably, the 1915 Helsbach conference}, it being 

eventually agreed that each missionary be allowed to pursue his own 

approach in his circuit as he saw fit. Some variation bet\-1een the 

circuits apparently resulted, but th~ trend was tm1ards a 'Mother 

Church' kind of orthodoxy. Thus, Flierl notes, under Keysser's 

successor (Flierl's nephew) L. Flierl, 'the old . .. Puritanism' of the 

Sattelberg congregations was apparently gradually giving way to a more 

regular Lutheran liturgical tradition (p.135). 

All this is hardly consistent with the view that Flierl was won 

over to the 'new way' or that Keysser' s approach achieved widespread 

support and was endorsed as official policy in 1915. Despite 

Harrison's interpretation based on Pilhofer, Flierl's account shows 

opposition (and a majority opposition at that) to the very goal which 

Han·ison believes to have been the main concern of lutheran policy 

after 1915: the creation of fully autonomous congregations guided at 

a distance by missionary advice and suggestion, and stamped with a 

'Melanesian' Lutheranism rather than the orthodoxy of the European 

tradition . 
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Id.Q.~_l __ C_onv~r_si on and Tri ba 1 A<Jr~nts 

Having thus established that some ground exists for doubting 

that Keysser's Sattelberg methods gained acceptance in the 

Neuendette1sau field generally after 1915, this point can now be 

expanded ~Y contrasting the so-called method of tribal conversion 

(a Ia Key~ser, Lawr·ence and Harrison) with actual Lutheran practice. 

The key factor in this strategy was to gain the support and 

agrt!ement of the tribal elders or 'chiefs'. Indeed, Keysser was so 

concerned with the importance of 'tribal agreements' that he advocated 

the denial of baptism to individuals unless they first obtained the 

permission of their 'chiefs' (1924:429-30, see also Theile 1940:121). 

'Tribal agreement' ~"as the necessary pre-condition to initial acceptance 

of the Nission and, by inference, this should also detennine local 

acceptance and support for the evangelistic approach adopted (by the 

mission workers) up to the eve of baptism. The logic of this being 

that tableaux, iconoclastic displays, etc. should not be mounted 

vlithout the prior agreement of the tribe, via their 'chiefs' (see 

Vicedom 1961:17-22) . Lawrence assets that it was this very principle 

that had been vio l at ed in the Madang area, when in the 1930s 

some evangelists ... [broke] up the traditional religious 
ceremonies and [destroyed] the deity abodes of those who 
had not as yet signified their desire to be converted 
(1956:84, my italics}. 

Harrison expands on this. He argues that while conversion could 

not have been achieved without the missionaries (he says nothing of 

the mission workers), acceptance of Christianity \'Jas 'very largely 

the result of responsible decisions made by the native people 

themselves' (my italics). Thus, 

after a decision to adopt Christianity has been made, the 
ensuing decisions as to what particular aspect~ of t~e 
old culture will have to go are usually, espec1ally 1n 
Lutheran areas made mainly by the "big men" amongst the 
converts who ~re much better acquainted with t~e subtl e 
religiou~ connotations of the various dances, r1tuals, 
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sacred ob~ects and plac(•s than the \vhite missionaries 
are, ~nd 1n consequence · : · more capable of judging 
what 1s and.1~ not compat1ble with their newly 
adopted rel1g1on. In short ... [the] whUcc auggcot: 
(.lz,• /.l(w/<::: clc:cid.: (1974:62-3, my italics). 

According to these interpretations of Lutheran policy the 

pace and character of change was ideally (Lawrence) and actually 

(Harrison) set not by the Mission, but by the villagers acting 

through their leaders. Lutheran practice in the Highlands does not 

lend itself to the vie\'/ that a discrepancy ('sometimes') existed 

between ideal and actual (that is, between mission policy and •some• 

mission worker practice) as Lawrence suggests, nor does it support 

llarrison•s simplistic notion that big man initiative determined the 

compatibility of traditional custom3 with Christian belief. It is 

abundantly evident from Lt..:heran station reports (e.g. Asaroka, 

~1onono, Agotu}, from Berndt ( 1965) and from Ki seve 1 oka informants, 

that the exposure and destruction of cult flutes stenuned not from 

either irresponsible evangelists acting independently of mission 

policy, or exclusively from decisions of enlightened big men. On 

the contrary, the iconoclastic displays \'/ere a central feature of 

Lutheran baptismal policy, a policy consistently pursued at Lutheran 

out-stations and sometimes at Lutheran stations (e.g. Asaroka) under 

the direction and thus with the full support of missionaries like 

Goldhardt, Hueter, Renck, Schulz and Turschmann, Frerichs and others. 

Indeed, as previously pointed out, such missionaries were always 

pt·esent at the iconoclastic displays in order to perform (in 

accordance with their priestly office) chapel dedications and 

administer baptism. For this reason alone there could be no gap 

between mission policy and evangelist practice over these 

iconoclastic displays. 

Certainly, on suc: 1 occasions, the catechumens had 'signified 
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thair desire' and there were 111'~11 among them who would have assented 

to the displays (probably prov~<ling the flutes for the occasion) and 

11ho, fol101'1ing the 1 cad of the mission workers, participated in the 

dcstl'uction of flutes and othe1· things . But there were others 

present at these affairs (at l!!ast initially at o .. t -stations like 

Jondumo in the Upper Asuro) who clearly had not 'signified their 

desire' to accept Christianity. Their presence was no accident , a 

n:urc ovcrsiuht on the part of l;he Mission. It was intentional, if for 

no othet reason than that the 111issionarics well understood that the 

displays (and the baptisms which followed) would inevitably excite 

u•·ea t intcre~t among the surrounding population (see Berndt 1965:100-l). 

Indt!ed, it may have lleen this very expectancy in the missionary mind 

which motivated the early publicly unrestricted pet·formances in the 

Upper Asaro and the continuance of this approach at the Asaroka station 

after 1952. 

That these displays took place intentionally in the 'eye of the 

heathen• (Goldhardt), strongly suggests that they were not preceded by 

'tribal agreements • and mounted on that basis with the ful1 support of 

the group involved. In fact , though large group baptisms were 

organised by the Lutherans , in some cases it is clear that initial 

catechetical classes were relatively small and lacked the support of 

the bulk of the surrounding population. This \~as so at Kiseveloka in 

1956, and it wus equally so at the Lutheran out-station in the Upper 

1\saro 1·1hich was raided and partially destroyed in 1952.
4 

In these 

cases where a restricted exposure and destruction of the flutes was 

practised, and at the non- restricted public displays mustered in the 

'presence of the heathen', Keysser's principle of prior agreement Wc.s 

clearly breached, probably because the principle never really existed 

in the first place. Moreover, this principle (at least in one instance) 

had apparently been breached earl; er in the southern Madang region, but 

-
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not because of irresponsible avangeli sts acting on their own account. 

In 1938 an initial Lutheran baptism was organised at Sumau ir. the 

Bagasin (cr Gegesin) area. Sumau, it should be noted, is probably 

the village situated in the i111mediate vicinity of 1\oiaiwa, where · 

La1·1rence' s field site was located among the Garia (from 1949). 5 The 

3UI'lau baptism was preceded by an iconoclastic display performed in the 

presence of ',about one thousand spectators.' These included, in 

addition to the i3agasin missionary Helsch and his wife, 'Chri~tians 

: ·. : ' " l :.:.:; ft·o:n near and far' (my iti'lics). A variety of secrets 

associated v1ith male initiation and the male cult \'/ere disclosed to 

the uudi cnce. Later a number of secret objects were destroyed, 

' Uwistians . :~~ i..'• 'll a:: lt'Xtt.iLr.:~, observ[ing] yery closely to ::.ee what 

is tJw·ned and ;,c .• ' it is burneJ' , (my italics). From this account it 

would seBJ that the Lutheran approach in ~he Highlands was merely the 

continuance of an older practice inherited from the ~1adang and 

(probably) from the Neuendettelsau fields. 

If the presence of 'heathen' at these displays violated 

l~eysser's principle ot 'tribal agreement', this was equally the case 

anJ more so of the manner in 11hi ch 1 oca 1 support for Lutheran demands 

\·tas achieved . flar1·ison's vie\'/ (quoted above) relates to an ouJht, 

an ideal not an actual event, and stems from a non-empirical; 

tuntlll rPrmtal ;st. readi g of Kcysscr. Thus for Harrison : Keysser 

~trcs~ed that 'tribal agreement' should precede and be the basis for 

'tr i h11l convm·s ion' ; therefore, the 'tri ba 1' 1 eaders of necessity 

;radc all the relevant decisions on behalf of the 'tribe' . Thi; is 

a l together too s 1mplistic and betrays a crude and misconceived grasp 

of the actual polit~cs of conversion. 

In ~ew Guinea ' s predominantly egalitarian, acephalous village 

:.ociety leader·ship normally functions \·lithout authority. A big man 

;Jer ·. ~.ltttlt:s , coj 0 1 cs or threatens, but he cannot gain automatic 
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compl iance \'lith his wishes. Li\cking institutional criteria6 

big man leadership cannot be seen in any straightforward way as 

representative of or standing for the clan or terribrial unit. 

Big men may, in a sense, be 'spokesmen' for such groupings and 

certa~nly their views can have an important bearing on group action, 

but they do not (and nm·ma lly did not) simply make decisions on 

behalf of the grot"j. Decision-making is a deal more complicated 

than this, being subject to constraints which generally curtail, 

especially, individual dominance within the group. Certainly a 

big man might have entered into some understanding with a given 

miss ionary, but this need not have had any binding force on the clan 

or the ter·ritorial group . Such an understanding and its bearing on 

clan supporL was a 1 ways subject to the counter- influence of other 

big men, fo r big men were rivuls (within as well as beb1een clans) 

1~ith a vested interest in challenging and undermining each other's 

prestige . In these circumstances clan or 'tribal' agreements were 

relnt ive to individuals, to ti rne and place. They could have no real 

political force over time for large populations. This is abundantly 

evident in the Highlands where missior.ization led to t\oto general 

tendencies, both of which found expression at Kiseveloka. Here intra

nnd inter-ter-r-itorial group riva 1 ry led at one stage to a fragmented 

response (some becoming Lutherans, some joining Ne11 Tribes, some 

r,1ith t•lission, a few refusing baptism \'lith all three), and at another 

stage to inter-congregational conflict, which in one notable case 

r·esulted in a split in the largest Lutheran congregation at 

f, iscveloku. 7 

If biu man leadership, \'lith its emphasis on individuality and 

competition, mude 'tribal agreements' meaningless as a formal 

pol itica 1 strategy, these so-ca 11 ed agreements 11ere frequently made 

by the Lutherans \'li thout big man support, and important events 
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supposedly mounted on the basis of such agreements often took place in 

the face of big ffian opposition. As shown in the preceding chapter, 

in the Upper Asaro opposition to the Lutherans came from 

Zul <mi and big men, and in tht! Agotu area from 'prominent community 

r1e111bers' (Schulz: 1967) . In the former case,opposition to the 

exposure and destruction of the flutes at Jondurno led to the partial 

modification of Lutheran policy, not because big man opposition 

signalled the abrogation of 'tribal agreements' in the area, but 

because of Goldhardt's anxiety about how this 'severe reaction ' 

might benefit the rival Catholic Mission. ·Again, opposition at 

Kusiaibipi had no bearing whatever on Lutheran determination to proceed 

with the destruction of the flutes and administer baptism only on that 

basis. Surely, if Keysser's principles meant anything, in these cases 

the Lutherans should have rejected the standard approach in favour 

of policies which found full approval with local leaders . The fact is, 

as the above instances imply, the Lutherans \~Jere prepared to obtain 

big man suppm·t only 1<1here their views confonned to mission policy, 

ignoring their views 1·1hen these were opposed to mission policy. 

Presumably, the missionary rationale here \'lent something like this: 

one can respect the views of the chiefs providing these concur with 

our demands, for this shows that their agreement was due to the inner 

prompting of the Holy Spirit. But one cannot respect views which 

are opposed to Christianity, for such views can only be the outcome 

of heathen depravity. 

~.R!-!.~.on.s_i p_l_e De~j_s ions~. 

The nature of big man leadership on the one hand and this 

Lutheran version of Catch 22 on the other, exposes the notion of 

'tribal agreement' as mere fancy. That decisions to accept the Mission 

and endorse Lutheran demands (1<1hether by big men or other vi 11 agers) 
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were, after Harrison, 'responsible decisions•, is equally fanciful. 

It strains credulity by simply asking us to ignore the poltical 

context in which conversion occurred. 

The political context of pacification and conversion had 

several general features, as Chapters Four and Five amply show. 

Local response was predicated on the pragmatic attempt to utilise 

the circumstances of contact and the new access to wealth and pm·ter 

it dllowed, :~r largely traditional ends; to participate more 

effectively in exchange and trade networks in order to achieve or 

enhance personal and group prestige. Correlated with this was an 

indigenous evaluation of aliens as spirits and ancestors; that is, 

as powerful beings controlling limitless resources. The advent of 

these beings was taken to signify at various times prior to, during, 

and follovting conversion, the imminent flooding of the village with 

inexhaustible quantities of wealth. This response provided the basis 

for local acceptance of the alien presence, enabling the external 

power represented by that presence to gradually and increasingly 

impinge on village affairs. The ability of mission agents to openly 

intervene in such matters as fighting and sorce~y and the inability 

of villag1 rs to resist or in the long-term effectively oppose such 

intrusion, greatly altered the balance of p~~er in the Mission's favour, 

thu$ securing its authority (as in other cases that of the government) 

to act publicly to proscribe certain kinds of action and mediate in 

local disputes. 

At village level the external impact of the missionary and the 

mission station \·tas mediated and consolidated by the resident mission 

workers. They formed the vita 1 1 ink between the vi 11 age and the 

external order (as in a rather different way did ZuZuai), \~ere largely 

accepted in the village on that basis, and were thus able to establish 
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dominance over given elements (sometimes big men, sometimes aspiring 

big men) among the population. Conversion was engineered out of 

this, with local support marshalled and organised through the 

mission settlements, the catechetical classes and, following their 

establishment, through the congregations. This general climate of 

change, the increasing and irresistible encroachments of exogenous 

influence and thL .iature of local response to this process, obviously 

had a direct in1pact on the course of decision-making and the 

exercising of power among the congregations. 

It is nonsensical to suggest that conversion took place in a 

kind of political vacuum insulated from a variety of internal and 

external pressure. In Lutheran mission settlements and through 

catechetical classes (to say nothing of station schools) the older 

ritual process \vas systematically abus~d and ridiculed by the mission 

\'-lorkers. This was supported at varirus key stages by tableaux and the 

iconoclastic displays, which, as Frerichs reveals, were of a piece 

\·lith the tenor of catechetical instruction. It cannot be maintained 

that \'/hen the mission workers expounded the story of Elijah's doings 

with the prophets of Baal on Mount Carmel, for example, that mere 

guidelines regarding 11heathenism" \'/ere suggested, with villagers being 

left to draw their own conclusions . 

The resident mission workers represented one element (and a 

crucially important one) of internal pressure. And there were other 

local pressures sometimes pulling in the opposite direction, not least 

big man opposition and other forms of dissension to Lutheran demands in 

the village and the general area. But external factors too played a 

direct part. This did not merely exist as something vaguely "out 

there", it was embodied in individuals \'/hose presence in the village 

(or at the out-station settlement) on key occasions like chapel 
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dedications and primary baptismal ceremonies, had a considerable effect 

on local decision-making. Such individuals included the area or 

circuit missionary and sometimes visiting missionaries from other 

circuits , senior K3te evangelists and teachers from the circuit and 

also, on occasion , Kate mission workers from neighbouring circuits. 

These men represented the elite among the Highland mission workers , 

having gained considerabl e prestige among Highland populations largely 

on the basis of having formed a distinctive community at the mission 

station (C.H . Berndt 1953:121-2), where together with the station 

missionary they formed the core of circuit leadership. At baptisms the 

iconoclastic display~ were organised under the direction of the 

visiting and resident mission workers, and left no doubt as to what 

was required of the catechumens in receiving baptism. 

There were exceptions to this. Writing of the Kusiaibipi 

baptism the Agotu missionary Schulz remarks that the resistance of 

the catechumens to big man opposition over the exposure and destruction 

of the flutes , was all the more significant in this instance as 'r.o 

visiting leaders from other circuits were present to spur them on. •8 

Here the decision to proceed with the display lay with the 

catechumens (probably here younger Kusiaibipi men and their wives), 

though the role of the resident mission workers and Schul z himself 

should not be overlooked. 9 But Kusiaibipi (as Schulz' comments make 

clear) l'las untypical in not having some senior K8te visitor to 

'spur on• the catechumens. At baptisms elsel'lhere in the Jlgotu area 

such roles were performed by K8te leaders like Yonggerong (from 

Tarabo), who, we recall from Chapter Six, preached before terrified 

women on 'the power of Satan• in the old culture, and to illustrate 

the point 'took one of the flutes and broke it' before the congregation. 

This dCtion triggered a more general destruction of flutes in which 

some of the leading catechumens participated. This, then , was the 
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more usual pattern, and local acceptance of the Mission was made 

in terms of it; that is, in a political context in which options 

\'/ere circumscribed by the nature of external imposition coupled with 

the expectations (viz. wealth and power) underlying local response. 

Much of what has been said her€ of decision-making also 

applied to the acceptance of post-baptismal prohibitions by the 

Lutheran congregations. The following concent1ates on three areas 

affected by such prohibitions: the wearing of traditional costume 

and decorations, and the adoption of European-style cotton fabrics; 

traditional dancing (or ::;ing:;iu.J ceremonies); and, finally, pig 

festivals . In examining Lutheran policy and practice respecting these 

issues \'le wi11 be more directly concerned with missionary attitudes 

and missionary initiatives regarding the adoption of prohibitions by 

the cor.gregat ions. 

Decorations , Ornaments and Clothes 

In C.H. Berndt's account of the 'open door' ceremony at Maira we 

saw that ritual acceptance of the Lutheran Mission required the 

removal of traditional decorations and ornaments, used mainly in 

dancing displays at singsing ceremonies. This occurred as villcJers 

filed into the village p1aza and symbolized the rejection of the old 

life. Similar inferen~es were present in other tableaux, where 

oppositions \-Jere dra\oJn bet\oJeen traditional costume ("heathenism") and 

mission dress (Christianity). We have seen this of the peace table~u 

at \ll!yanofi (descr~bed by Radford, after Flierl) and of the pre

baptisma l Heaven/Hell tableau at Kou (described by Frerichs). La\oJrence 

provides a similar description from the southern Madang area , where (in 

some cases) Lutheran evangelists painted 
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glowing pictu~es of the_[uropean comforts enjoyed 
by the ~aved 1n Heaven 1~ contrast to the misery of the 
damned 1n_Hell: They re1nforced the point by staging 
tableaux 1n wh1ch some natives wore \~estern clothes 
and other. f~ nery to illustrate the one, and other natives 
wore trad1t1onal clothing and ornaments and \'lere 
smeared with ashes, to illustrate the other (1964:83}. 

Lawrence speaks here of extreme! cases where such performances were 

used by the evangelists to pro1note cargoist doctrine and prepare 

for the inninent return of Christ and the ancestors, accompanied by the 

advent of limitless wealth , th1·eatening disaster on those who refused 

to accept this teaching and join the Mission. There can be little 

doubt that evangelists (Lutheran and others) used the opportunity 

permitted by their relative isolation in the village to promote 

versions of Christianity \"lhich were less than strictly orthodox. 

Cargoism was one such version, though it is probable that evangelists 

generally came close to this in their teaching \oJithout enunciating a 

full-blown cargoism. Likewise, the attack on decorations and orn-

aments and the correlated substitution of cotton fabrics for traditional 

attire, may often have been presented by evangelists (with or without 

cargoist connotations) as if these matters were absolute mission demands 

rather than relative mission preferences. Thus Berndt, writing of the 

Tarabo area in the early 1950s, states that mission evangelists 

(presumably, both Lutheran and Seventh Day Adventist) 'encourage hair

cutting and the wearing of cotton [fabrics], and ... discourage or 

prohibit the use of pig fat for oiling the hair or body or anointing 

ne~t-born babies ... • (1962:382). These remarks, however, are prefaced 

by a rider: that such emphases need not reflect actual missionary 

policies. 

Accepting this qualification, evangelist teaching about 

decoration and ornaments and the need to adopt cotton fabrics (the 

male ZapZa[>, the fema l e frock and blouse) undoubtedly originated 
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in European distaste of semi-nudity, the sexual overtones \'lhich this 

implied and the self-aggrandisement which accompanied traditional 

body decorations. And there is also little doubt that European 

missionaries generally preferred mission converts to adopt a more 

acceptable kind of clothing. Jt had long been the Lutheran policy in 

New Guinea to encourage th~ wearing of ZapZap by school pupils (Flierl 

1932:14,51),
10 

and the very fact that the Lutherans and other missions 

imported cotton fabrics as trade goods suggests certain bas i c attitudes 

towards dress. In t he Ellstern Highlands it may have been a general 

Lutheran policy to encourage (or insist) that converts purchase cotton 

attire from the Mission prior to or following baptism (see, for 

example, Ou Toit 1975:155-6, and plates 1 and 2 facing p.l48). This 

policy may be reflected in Renck's disparaging comments of Ne\11 Tribes 

converts in the Lufa area: 'they look heathen, they live heathen.• 11 

The inference here being that unlike Ne\'t Tribes, which made limited 

demands on its fo 11 owers, the Lutherans required of their converts 

that they "look Christian, live Christian." 

In Chimbu in the early 1950s the wearing of cotton clothing 

w~s regarded by government officers as distinctive of Lutheran converts, 

and indicative of the drastic changes associated with Lutheran in 

opposition to Catholic policy in the region. 12 In addition, some 

Chimbu patrol officers were critical of the wearing of such clothing 

owing to its dirty condition and the potential health hazards this 

promoted. According to the Kerowagi missionary, Hannemann, these 

concerns coupled with the accusation of the government anthropologist 

that the Lutherans were needlessly destroying local traditions, led to 

a government-initiated campaign to persuade villagers not to abandon 

traditional attire and body decorations . Hannemann points out that 

while it was so t hat Lut heran converts unlike other Chimbu peopl e 

-
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generally wore cotton clothing, the government campaign did not 

initially \'lorry him, as 'we are not conscious of ever having told 

any native that he must do away with his former ornaments and garb 

in favour of something different.' Hannemann admits his lack of 

objection to the campaign in principle, even urging that he supported 

the burning of clothes because of their filthy condition and the danger 

to personal hygiene . However, the missionary became alarmed over the 

government action on two counts. First, this generated rumours that 

the Administration was in conflict with the Mission, 13 and this led 

to curtailed attendance at church services and other meetings in some 

areas. Second, Hannemann believed that abuses might follow the 

government campaign, with Lutheran adherents resuming the wearing 

of body decorations. While not important in itself, this could lead 

to sexual promiscuity at1~ other 'evils' l>~hich the missionary believed 

to have been the main purpose for such decoration in the past. 

Consequently, Hannemann called a meeting of mission leaders from the 

circuit to discuss the matter. At this meeting it was resolved 

... to do away with all misuses of bird plumes and other 
ornaments, as in connection with the ancestral cult . We 
shall, however, use them for dramatizations and processional 
dances at baptisms, church dedications, and at the arrival 
of visiting delegations [to the circuit]. The ornaments 
at these occasions \'lill denote joy and no more. (This is 
nothing new, as all Finschhafen teachers have practised this 
custom since the beginning of our work in the highlands). 
However, the Christians hf!Ve been warned that they must be 
alert to possible abuses. 14 

These comments bear comparison with those dealing with the same 

topic from a neighbouring Lutheran missionary. Hriting of the area 

served by the Ega sub-station at Omkolai, Theile remarks that 

government officers had been helping_ou: cause by_u:ging 
the people to more activity in our ~1ss1on recogn1s1ng ~hat 
we in6 ist [my italics] the people r~d.themselves of_thew 
grease and paint, triokets, superst1t1ons, and gett1ng down 
to productive effort.lS 

• • •• ·' . • ~ • 1 • 
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It would seem from this that differences in emphasis could exist 

between even neighbourin~ lutheran areas (Hannemann, •we are not 

conscious of having . .. ' insisted; Theile, 'we insist ' ). Be this as 

it may, \·/hat is common to both areas, and to lutheran circuits 

generally, is that conversion tor lutheran adherents involved at one 

stage or another a prohibition on the wearing of decorations and 

ornaments, except in some areas, on those limited occasions (initial 

baptisms, Lutheran station festivals),where lutheran direction would 

ensure that no abuses occurred. Abuses were always liable to result 

(orsothe missionaries believed) where mission leadership v1as unable 

to operate as a watchdog. Thus the Asaroka missionary in 1964 cites, 

among othe1· things having a negative effect on congregational vitality 

in the area, the government-initiated Goroka Show, which, with its 

traditional dancing and decorations, contributed to a revival of 

'paganism' in the area. 16 

The adoption of ~otton fabrics had no doubt a certain appeal 

because it \'Jas a tangible sign to the missionary eye of conversion , 

and such practice was partly promoted for this reason. But missionary 

opposition to traditionul decoration lay not in the ornaments themselves 

(mere ' outward things' as Hannemann calls them), but tne contexts in 

which decorations were usea. It was to these contexts that lutheran 

proscriptions primarily applied, for haunting the question of 

decorations was the spectre of singaing ceremonies, pig festivals, and 

other features of the ancestral cult. 

[]i'l!f.8ina Ceremonies 

Harrison (1975:160-4) recognises that Lutheran missionaries 

generally held negative attitudes and were opposed to traditional 

.ancing ceremonies on the grounds of the relation of these activities 

to the male cult , and to their association with sexual promiscuity. 
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Harrison quotes several Luther~n missionaries to this effect, all, 

it should be noted, from the Madang field. However, Harrison insists 

that lutheran missionaries took no direct action against dancing, but 

leH the matter (v~ith others) entirely to the congregations to adopt 

whatever course they saw fit. The adoption of prohibitions thus 

stemmed from congregational initiative. ~1issionaries usually approved 

of such action, but this was expressed post facto to the event. To 

emphasise the point Harrison refers to opposition from 'some' Madang 

missionaries in the 1930s to attempts by congregational elders to 

enforce the prohibition on dancing in areas where dancing, traditionally, 

lacked overt sexual associations. Harrison concludes: 

Once again, this exemplifies the way in which native 
converts have frequently taken a more rigorous attitude 
towards the old culture than the white missionaries (p.l63). 

Harrison's example of missionary opposition is taken from la\·Jrence 

(1956:83-4), but not without some slight misrepresentation. Thus 

Lawrence's 'the opposition of the European missionaries ~t the time', 

becomes in Harrison, 'some missionaries were opposed. • Further, loJhile 

Harrison relates that the missionaries opposed the 'attitudes' of 

elders, who ' wa nted' to impose the prohibition , Lawrence is more 

explicit, stating that the ban was actually brought into effect despite 

missionary opposition, and despite the reluctance of the congregations 

affected to accept this. Indeed, had Harrison rendered Lav1rence more 

accurately, it would have given a firmer cast to his argument (viz . 

"Nhites suggest, and even oppose; blacks decide"). Gut such a vie\oJ 

cannot, in any case, be sustained, largely on the basis of the nature 

of La1·1rence's evidence on this matter of missionary opposition and 

other factors pertinent to it fro.m the Madang field during this period 

(the 1930s) . 

Harrison, as a historian should, might have observed several 
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points about Lawrence ' s accoun1 of missionary opposition. First, 

the source used by Lawrence . 'lhis is merely 'other Lutheran 

missionaries' who provided Lmv1·encewithverbal accounts (around 1950) 

of missionary opposition to thP dancing prohibition during the earlier 

pari od. 17 No other source or !:ources are used by La\'trence to confirm 

or question this evidence, whirh, therefore, must (like any hearsay 

evidence) be handled with caution. Yet Harrison uses Lawrence as if 

this evidence is substantive, t.eyond doubt, and not in need of 

qualification. 

The second point has three parts: ( i) the question of the areas 

in 1~hich the missionaries beliE•ved the dancing prohibition to have been 

inappropriate; (ii) the need tCl determine (if possible) which 

missionaries were responsible for the supervision of these areas; and 

(iii) to discover if the vtritings of such missionaries contain any 

evidence to suggest opposition to the ban on the grounds that dancing 

in these areas \'las traditionally free from sexual excess . lawrence's 

account is only of partial help in resolving (i), but of no help 

regarding (ii) and (iii). Observing that the dancing ban originated 

1·1ith the Madang congregation, to l'lhich lawrence, apparently on the basis 

of missionary vi e1vs, be 1 i eved the ban to have been appropriate due to 

the 'sexual orgies' that traditionally followed dancing ceremonies, 

la1~rence merely adds that the ban was extended to 'ne i ghbouti ng 

congregations' (pp.83-4) . Though not generally identifying the areas 

involved, Lawrence does identify one area: that 'inland from the 

River Gogol', and that particularly inhabited by the Garia (p.84, n.38) . 

This area formed part of the Madang hinterland served in the 1930s by 

the lutheran mission station at Bagasin (see lawrence 1964:20, map iv) . 

No~1, given that in this area the cultures ~1ere 'overtly puritan in 

matters of sex (Lawrence 1956:84), a feature supposedly (after 

la1~rence) grasped by the missionaries, we would expect the Bagasin 
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missionury at the tima to have been to tho fore in expressing opposition 

to the application of the dancing prohibition in this area. The 

missionary in question \'iuS Welsch. Welsch is known to Hurrison, to 

1·1hom \'IC must now turn to resolve the questions posed by (ii) and (iii} 

11bovu. 

Har1·ison uses a conference paper written (in German) uy Welsch 

to dwnonstratc the follO'IIinu points: 

(a) dancinu (according to Welsch) 

arow.cd powerful emotions and \'IuS the occasion for much 
sin and debauchery and [was] pervaded by sorcery . . . 

(b) t'o1· these reasons and becuuse dancing interfered with congregational 

1'/0t'k, 

the Clwistians declared themselves a~most unanimously against 
the Jance, and have abolished it . [ ... ] We ure glad that our 
congregations l1ave got rid of the dance, and hope that it wi ll 
be dead and buried for ever ... 

(c) hm-1evm·, because young people especially still hankered after the 

entertainment offered by the dancing ceremonies, some suitable 

substi~ute should be found. Socc~r had been encouraged, but this 

sport resulted in over-exuberance (the players •take leave of their 

senses and become obsessed 1 ) and chaos ensued. Perhaps, Hel sch 

suggests, archery contests should be tried, or something else 

appropriate to the 1·1ay of life of the people (Harrison 1975:161-2). 

!Iarrison emphasises the positive tone of this latter point 

from \olel sch, for reason:; t,olhich \•te wi 11 come to shortly. The preceding 

points made IJy Welsch appear tc, "'tand for the Madang field as a whole, 

and there is clearly no evidence here that suggests opposition to bans 

on t he grounds of their ; nappropri ateness to some areas. But these 

conunents of yJelsch are inconclusive. Though they can probably be dated 

to the late 1920s (see Harrison, p.268), we cannot be certain that 

Welsch spoke here generally of the Madang field and thus included in 
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this reproof of dancing those ,,,·eas where sexua 1 prud~nce was 

supposedly characteristic. Though it should be noted that the 

reference i 1 (b) above to 'our congregations' probably indicatE~ a 

n:ore general i sed Lutheran j udgt!ment on dancing. Another source 

used by Harrison is more conclusive, for it belcngs to the general 

period under discussion and rel'ers specifically to a Lutheran village 

in the Garia area. By v1ay of introduction to this source, \ole should 

~;,aJ how it is used by Harrison . Having shown (via Welsch) that the 

r.•l issionaries (in opposing danc1ng) v1ere alert to the need for suitable 

substitutes, Harrison, \vishing to embellish this positive point, adds 

that missionat~y opposition to dancing did not exist without some 

appreciation of the artistry iuvolved. A publication based on a 

lctter\·Jritten by the \·Jife of the Bagasin missionary (Nrs. A. Helsch) 

is quoted to tllis ~ffect: 

It is clearly a remarkable ach ievement to execute a 
graceful , rhythmic dance with such an encumbrance [of 
feathers, decorations, etc . ]. The strange white man who 
sees such a dance for the first time mu5t be enchanted 
by it ... 

liavin~ made his point, Harrison ends the quotation at this juncture. 

Th~ articl~, however, continues in a rather different vein: 

but out here th~se dances form the strongest bulwark of 
heathen·ism and the bonds with whic:1 the devil has bound 
the Papuaf'\. How much sorcery and unclean, yes devilish, 
thoughts and intentions motivate such a dance! The Sumau 
1-JCOp1e, as n:any other Christians before them, have realized 
that clearly. This particular dance-l "Kaim-kaim", is an 
uncanny power in the mountain£ here. 18 

\·Jc have referred to this account earlier in the chapter. It relates 

to a baptismal ceremony held at Surnau in early 1938, at which both 

.. :cl sch and his wife were present. The '"Kairn-kaim"' dance \·tas 

llet·fot'med here as part of the iconoclastic display staged prior to the 

bd!Jti~m itself . t·1rs. Hclsch's comments about the nature of the dance 

venet'lllly echo those expre!.sed by ~~elsch in the preceding quotation 

nv .1 liarri son, and there .,.1ould seem 1 ittl c reason no~ to assume that 
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Welsch also shared his wife's vie\</S about the "'Kiam-kiam'" dance at 

Samau. Thus, in an area where we might expect evidence of a more 

positive missionary appraisal 0f dancing and, therefore, grounds for 

missionary opposition to the dancing prohibition, we find the exact 

reverse: an insensitive vilification of the dance as polluted and 

'devilish', and clear missionaly approval for the stance against it 

adopted by the local congregation. 

So much then for the "ev idence" that Lutheran missionaries in 

the 1930s opposed the dancing prohibition in areas like Bagasin. But 

did the missionaries themselves take direct action to promote 

conformity with their views among the congregations? We have no way 

of knowing from Lawrence or Harrison what tne actual process of 

decision-making was in the Madang area . Certainly the missionaries 

could not simply force t heir views on dancing and other matters onto 

the people . And it is possible that in some measure initiatives were 

taken by some congregations to adopt prohibitions. Allowing that local 

support. \·tas a necessary condition to the acceptance of such bans, we 

sti ll cannot afford to ignore missionary influence over the 

congregations any more than we can afford to overlook or gloss the role 

of the missi(~ workers, who may well have played key roles in such 

matters. 

Else\'there, missionary influence and miss ion \ltorker initiative in 

gaining co~pliance with Lu theran demands is more evident . This can 

partly be seen in the Kainantu area in the 1950s. We will look at this 

evidence briefly before turning to the adoption of prohibitions on pig 

festivals in the Highlands. 

According to Pataki, in villages in the Kainantu environs in the 

early 1960s, the Lutheran Mission encouraged the maintenance of 'sing 

sings' , 'utilizing them for their own ends by supporting or even 
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encouraging their occurrence during the Christmas season' (1966:63). 

This was in direct contrast to the Seventh Day Adventists in the area, 

who simply forbad singsing ceremonies. Evidently, Pataki ~s mainly 

referring here to the kind of festival affairs held at Lutheran 

mission stati ons (see her refe1·ence to Po' nampa), though the inference 

is that village m:~zaaina ceremonies were equally approved. This 

11 pol icy" is taken as a mark of a more sensitive and accommodative 

Lutheran approach, and the pop1Jl ar support enjoyed by the Lutherans 

in the a1·ea is directly attributed by Pataki to this approach. 

Pataki, however, apparently knows little of the history of Lutheranism 

in the area . 

C.H . Berndt reports of the same general area a decade or so 

before, that in 1948 Frerichs (the Raipinka missionary, though not 

identified by name in Berndt's account} prohibited si~:gsiHg ceremonies 

in all the villages of the area, maintaining this position despite 

government opposition and its attempt to rescind the prohibition (1953: 

122}. Berndt adds that by the early 1950s station policy had been 

relaxed, though t~e Lutheran mission workers in the area sti ll 

continued to oppose dancing in the villages. Hm·1ever, by 1955 station 

;:~olicy had apparently hardened against singsing ceremonies. Frerichs' 

successor , the old Onerunka/Raipinka pioneer 11 Hans" Flierl , found 

that lapses into 'heathenism' were current in the area , and cites 

among other things,a revival of 'Moti dances' and associated 'sexual 

I • h • t • 19 excesses 1n t 1s connec 10n. 

If this evidence questions Pataki's account, at least for the 

immed iate hi stot·ica 1 period, it should be adped that Pataki 's study 

totally glosses the nature of Lutheran confrontation 1d th the rna le cult . 

Indeed, she implies that the Mission tended to ignore the old beliefs 

and practices by recognising that the transition to Christianity 

should be made as non-traumatic as pos3ible (see pp.99-100, 102-3). 
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Nothing is said of Lutheran attitudes to fertility and healing rites, 

to mortuary payments and pig festivals, or of Lutheran action against 

these practices . 

Pig Festival s 

Under the combined Lutheran and Seventh Day Adventist attack the 

male cult rapidly disintegrated throughout much of the Eastern Higlands. 

A maj or consequence of this was the aba ndoning of much of the pig 

festival complex and its major fertility rites and exchange ceremonies . 

Elsewhere in the Highlands pig festivals and ceremonial exchange (e .g. 

m ... ' J.:a in the Western Highl ands) proved more persistent. This troubl ed 

Lutheran missionaries in Chimbu and the Western Highlands throughout the 

1950s and 1960s. for though they were frequently able to persuade 

Lutheran congregati ons to adopt pro~ibit i ons against participat i on i n 

these activities, the bans were constantly violatect. 20 Here we will 

concentrate on missiona1·y initiatives which led to the adoption of 

prohibitions among Lutheran congregations . 

At Kerm-1agi in the mid-1950s \•te ~a\'/ that Hannemann, troubled by 

the government campaign in the area, took action to do away with the 

'misuse' of plullles and ornaments . This 1<1as merely one aspect of t he 

problem of Lutheran participation in ;:>ig festivals. Hannemann had 

raised the question, "'can a. baptized native help with the work 

connected with the ancestra l cult festival and remain in good 

standing?"', at an elders conference at Kerm<~agi in 1954.
21 

Some elders 

ilrgued in favour of the pig festiva l , urging that they \'/ere not Seventh 

Day Adventists (who forbad even the consumption of pork) , and that 

their standing among the people would be seriously \'/eakened if they 

did not take part i n pig festiva l s . Most elders, however , apparently 

agreed that partic i pati on shou1d be forbidden in principle, but they 
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advised caution against an outright ban as this would be divisive, 

cause consi derable opposition and disrupt Lutheran work in the circuit. 

Hannemann initially accepted this counsel, but he later regretted that 

he had not taken a more definite stand and raised the matter at the 

54 . . t f 22 H 19 c1rcu1 con erence. annemann, having pondered over Pauline 

teaching against offering meat to idols (1 Cor. x), believed that 

Pauline demands applied directly to the pig festival and Christian 

conformity with these demands was paramount in the circumstances. 

The issue was raised in the light of these considerations at the 

elders conference in 1955. Hannemann, who had obtained from the elders 

the previous year a summary of the general features of the pig 

festival, re-stated this as follows in the 1955 Station Report: 

1. worship and sacrifice to ancestral spirits 
2. adoration of spirit in boZwn house 
3. faith in sorcery 
4. heathenish pride 
5. ornaments, dJncing, and immorality 
6. gluttony and foolish waste 
7. the social element23 

The crucial point here, according to Hannemann, i s the •worsh ip and 

sacrifice to spirits•, all other features being incidental to this, 

the main purpose of the festival. Under normal circumstances the 

Christian should be left to work out his own thinking about pig 

festivals, but, asks the missionary, h0\'1 can one expect this when the 

•ordinary native• had no real grasp of what the festival actually 

involved, and, thus , failed to see the perils it posed to Christian 

purity. Clearly some action v1as required by the circuit leadership 

to dea 1 with this. It \'las therefore agreed that a course of 

instruction based on the decalogue and Pauline teaching (1 Cor. x) 

be put into effect among the circuit•s congregations. To obtain a 

sense of \1/hat this instruction involved, some extract from Paul•s 
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epistle should be quoted here : 

(verse 7) ~s the scripture says, 11The people sat down to 
eat an~ dnnk! and got up to dance. 11 l~e must not commit 
sexual 1mmoral1ty, as some of them did- and in one day 
twenty-three thousand ... fell dead. We must not put the 
L?rd to the test, as some of them did - and they were 
k11led by the snakes. You must not complain as some of 
them did - and they were destroyed by the Ang~l of Death. 

(verse 14) So then, my dear friends, keep av1ay from the 
worship of idol s. 

(verse 18) Consider the Hebrew people; tnose who eat what 
is offered in sacrifice share in the al tar 1 s service to God . 
What do I mean? That an idol or the food offered to it 
reall~ amoun~s.to anything? No! What 1 am saying is that 
what 1s sacr1 f1ced on paaan altars is offered to demons, not 
to God. And I do not want you to be partners with demons. 
You cannot drink from the Lord 1 s cup and also from the cup 
of demons; you cannot eat at the Lord 1 s table and also at 
the table of demons. 

(verse 27) If an unbeliever invites you to a meJl and you 
decide to go, eat what is set before you l'lithout asking any 
questions because of conscience . But if someone te l ls you, 
11 This is food that \'las offered to idol s11

, then do not eat that 
food, for the sake of the one who told you so and for 
conscience 1 sake ... 4 

Hannemann asserts that this course of instruction was not aimed at 

forcing a given view on the congregations,rather by presenting 1 the 

facts to let them draw their own conclusions. 1 However, it is difficult 

to see what other conclusion was possible, given the choice of scripture 

and seeing that the course itself would have been managed and taught 

among the congregations by the K8te mission workers. 

It is pertinent and instructive to review the process of events 

involved here. Due to Hannemann 1 S anxiety about thl"! pig festival, 

the missionary hs the issue raised at thee 1 ders conference. Here, 

despite some disagreement, the consensus is to counsel a cautious, 

11 \•iait and see11 approach. Regrett ing his acquiescence in this, 

Hannemann subsequently decides to pursue the issue to a more 

satisfactory conclusion . The issue is again presented to the elders, 

and on the basis of a crude caricature of the nature of the festival, 

a course of congregational instruction is decided upon. Hannemann , as 
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the expert, determines which biblical passages were most suitable for 

this course, which is then put into effect under the leadership of 

the mission workers; the inevitable outcome ueing a general adoption 

of a ban on further Lutheran participation in pig Festivals. Through

out, Hanne1nann maintains that there was nothing coercive about this , 

merely a simple presentation of 'the facts' followed by free and open 

discussion of 'the facts'. B11t, then, this kind of interpretation of 

events is wholly consi3tent with a particular mode of Christian thought. 

Obscuring human agency, God is made to move upon the sea of events to 

chart the heavenward course of men. This may be adequate theology, 

but it is pretty poor ethnogrilphy, and of a piece with Hannemann's 

reduction of the pig festival to an act of idolatry . Read in this 

light, Hannemann should be instructive to interpreters of Lutheran 

policy and missionary practice . 

A further matter needs to be dealt with on this topic of 

Lutheran policy towards pig festivals and ceremonial exchange. 

flarrison, as \1/e have SE:t:!n, argues that post-Keysserian policy 

sought to set Christianity within the traditional socio-cu l tural 

frame\'wrk. He asserts that in pursuit of this missionary practice 

was to utilise rathet than destroy tradition, adapting particular 

ceremonies into a Christian context and thereby rendering new meaning 

to old forms. Harrison provides but two exa~ples of this, both from 

different areas of the Yabem field. The second of these is of some 

interest. Sometime in the 1920s the Kaiapit missionary, Oertel, 

instituted a considerably modified version of a traditional ferti l ity 

fe,stival among the Adzera people in the Upper Markham, transforming 

this into a sort of Harvest festival, but shorn of ' 11 immoral songs
11 

and 

"mad heathen dances"' (Harri son 1975 :166) . This su~stitute was 

supposedly worked out by Oertel and local leaders, and seemingly 
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proved successful and popular in the area. According to Harrison, 

this approach 'soon became the norm throughout the Lutheran field: 

rites, festivals, and services of worship ... were normally carried 

out in a distinctively New Guinean fashion, worked out mainly by the 

people themselves' (p.167). 

Two questions need to be asked of this: was this approach in 

fact 'the norm throughout the lutheran field'; and, in those cases 

where substitutes of this kind were developed, were they successful 

over time? There is no evidence whatever from the High 1 ands that the 

luthel'ans made any attempt to incorporate pig festivals or other 

forms of ceremonial exchange into the liturgical calendar. Indeed, 

1~e find the Alkena missionary complaining of this very thing in the 

area southwest of Mount Hagen. Here it had proved extremely difficult 

to maintain the Lutheran prohibition on moka exchange ceremonies. In 

view of which, asks the missionary, would it not be better to develop 

some acceptable Christian alternative?25 This novel idea was 

expressed in 1969, some forty years after Oertel at Kaiapit had given 

expression to the 'norm' in the lutheran field. The Lutheran norm 

is more accurately reflected by Hueter, the Monona missionary. In 

1968 he enthusiastically reports of the southeastern Chimbu area: 

Once more, through direct confrontation, the [circuit 
leaders] stopped the pig festival celebrations, which had 
been planned to last for several months. The [leaders] 
combatted the heathen practices of magical consecratation 
of gardens and the blessin$ of pigs, which.had ~eceived some 
support from the unsuspect1ng Ro~a~ Cathol~c pr1est! who had 
made liberal use of 'Santo water 1n bless1ng the p1gs and 
the sweet potatoes. After a pig choked to death on a 
specially blessed sweet potato ... the people began to_lose 
interest in the 'Santo water' they had been led to bel1eve 
as being all-powerful . 26 

Oertel's Harvest festival in the Kaiapit area in the 1920s \'las a 

substitute for the mugus festival, which Read observed during field

l'lork among the Ngarawapurn (a part of the Adzera population, situated 

some eight miles from the Kaiapit station) in the mid 1940s.
27 

The 

, • • •· : ·• ~-r .' • •·• .· ':· . 
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muuus festival involved harvest rites 'in the yam gardens, the 

sacrifice of pigs, the purification of the yams, the oblations to 

the spirits, and the construction of the material symbols of the 

ancestors. All things were per1ormed openly, in the gardens and in 

the villages, and the dancing continued through the night.' This 

\oJas followed by a large pig and food exchange (Read 1958:281-2) . 

The reason that the nrugus fes tival was performed openly was due to 

the demise of Lutheran influence in the aftermath of the Japanese 

occupation of the area. Oertel's account (quoted in Harrison 1975: 

165-6) of how the Adzera were persuaded to give up the mugus 

festival and adopt the Lutheran substitute , differs radically from 

that provided to Read by Ngarawapum informants. Thus: 

The Kaiapit missionaries frowned on any practice remotely 
connected \~ith the pagan religion and did not hesitate to 
use force to eradicate the things they disapproved. If 
they received word that a vi 11 age \~as ce 1 ebra t i ng a mugus 
festival, they would t·ide hastily to the settlement, tear 
down the ritual objects erected in honour of the spirits, 
and scatter the congregation with \'I hips. They abhorred 
dancing - particularly when the dance took place at night -
and they tried to restrict the scale of feasting (Read 
1 g58: 278) . 

It is important to understand the context in which this account was 

given. The Japanese occupation har been traumatic for Upper Markham 

people. The removal of Austra li an and Mission influence fostered 

local hostility towards Europeans, who it was believed had deceived 

the people and vlithheld v1ealth from them. A wealth cul t sprang up 

in the area in which these views were promi nent. Read's account of 

pre-war missionat·y action against mugua festivals should p1·obably be 

qualified in the light of local reaction during the Japanese 

occupation. It is doubtful that missionaries would have been 

irresponsible enough to take whips to Ngarawapum people, though, as 

noted in the previous chapter, missionary zeal could on occasion 

exceed the bounds of the law. If punitive action was taken against 

• l ' o • ~~ ... • • • • I ; I • ··,,~ \ ' • ' 
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those involved in the muous f<~stival, it would more probably have been 

carried out by the Yabem evan9elists (possibly supported by local 

sonoaa), whose zeal \'>'as all too often excessive. 

What is more significant of Read's account is that it 

illuminates Ngarawapum response over tima to missionization. Read 

acknowledges that the Lutherans had introduced a substitute form for 

the muaua festival, replete with 'Christian symbols and stripped of 

any elements ... regarded as licentious. • However: 

The Ngarawapum carne to see [this substitute] as 1 udi crous , 
and when there was no longer any occasion to fear mission 
displeasure, they returned to the traditional form (p.281). 

Now, the clear implication of this is that Ngaraw~pum pPople had 

been induced (on their own account) under onsiderable pressure to 

give up tmtgw: festivals and adopt the Lutneran alternative. Yet this 

substitute fulfilled none of the basic concerns with fertility and 

power in the old rites ond festivities, nor did the substitute enable 

vi~lagers to fulfil their old economic obligations or, by implication, 

to utilise the exchange component of the new festival as a competitive 

undertaki ng to obtain prestige and maintain alliances between 

individuals and groups. The imposition of an alternative mode 

irrelevant to these goals had thus proved to be ineffective and hollm<~

a for~ devoid of long-term, meaningful content to village life. The 

imposition had proved in practice to fall well short of a primary 

condition; that it be powerful in meaningful socio-cultural terms to 

the Ngarav1apurn. 

Whatever opinions we may hold about the preference of Oertel •s 

missionary approach compared to that of Hannemann and Hueter, in the 

final reckoning the real judgement is made else\~Jhere, by the peoples 

directly affected. The Ngarawapum cast their judgement in the 1940s 

against the Lutherans, as Kiseveloka p~ople were to do in the 1970s, 
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an issue which will concern us shortly. 

In this chapter we have been largely concerned with the question 

of sources and the use to be made of these in interpreting Lutheran 

evangelistic and post-conversion policy. We have laboured an obvious 

point: that policy must always be judged against practice. Where 

that practice is not readily reconstructable from informants1 accounts 

we need to utilise a variety of sources to resolve this problem. Here 

we have drawn upon more revealing Lutheran literature (especially, 

station reports) or attempted to re-interpret other Lutheran sources 

in terms of time and rlace . In some cases, time and place is more 

accurately established by complementary accounts; government patrol 

reports, published ethnographic material, etc. This has also assisted 

to establish the nature of lutheran practice. Further, end crucially, 

\~e have attempted to apply this practice to a politcal context, so as 

to better understand how and why the Lutherans were able to deal with 

local opposition to their demands and to influence local decision

making among the congregations. In this context , decisions, though 

subject always to direct missionary influence, were even more directly 

subject to the influence of the mission workers . We now return to 

thh theme, and specifically to the problem of 'r'/hy the Lutheran 

mission workers were able to obtain and wield considerable rower in 

villa'JC society. 
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Note~~~ter VII 

1. In Smith ( 1979) I pointed out that Keysser 1 s breakthrough, on 

2. 

his account, was considerably aided by the missionary's close 
association with an 'influential chief•, as Keysser describes him. 
I take the opportunity here to add further details to the earlier 
account. 

The Kate 'chief', one Zake (lnselmann 1948:23-24), had not in fact 
been independently cultivated by Keysser. Flierl, who with Pfalzer 
reconnoitred the Sattelberg site in 1892, first met Zake at that 
time, and later formed a close relationship \vith him; indeed, on 
one occasion Zake apparently saved Flierl•s life (Flierl 1932:19). 
P. ior to their initial meeting and the friendship with Flierl , 
Zake had been an employee of the (German) New Guinea Company based 
at Finschhafen (p.18). Zake, thus, had had some exposure to 
Europeans prior to Keysser assuming responsibility for the 
Sattelberg station in 1904, and it is probable that, like numerous 
counterparts, Zake had quickly learnt to use this and later 
contacts to strengthen his influence in village and area affairs. 
Zake was baptised by Flierl at Heldsbach in 1906 (p.44) . 

Pilhofer published a three volume history of the Neuendettelsau 
t1ission in German between 1961-63. Pilhofer was a field missionary 
and the first European to actually enter the Eastern Highlands, if 
briefly, in 1919. He travelled withtheevangelist Kemadi to 
Binumarien, where he spent tile night before returning immediately 
to Kaiapit. Later he also assisted in pioneering Lutheran 
exploration in the Upper Dunantina, and with Bergmann in 1929 was 
the first European to view the broad Goroka Valley from the 

vantage of Rabana (Radford 1972). 

3. Flierl points out that while each congregation continued to be 
responsible for given mission areas elsewhere (1932:108), direct 
supervision of these areas by the elders without reference to 
missionary supervision, lasted only during the 1914-18 war, when the 
Mission suffered depletion from the loss of missionaries (through 
deportation and internment in Australia) and other difficulties. 
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4. Goldhardt (Asaroka Station Report, 1952) writing of this out

station, states, '13ecause of the severe reaction ... last year it 

was decided that ni ncm the ·Jlc.wv wan mnaU [they should] disclose 
the i r secret things in their own group' (my italics). 

5. See Lawrence ( 1964:203, and map i v, p. 20). Though Lawrence here 

identifies his Garia fieldsite as Iwaiwa, elsewhere in the study 

(see index) this is referred to as Somau-Iwai\>ta, the former 
being about one mile from Iwaiwa. 

The account of the 1938 baptism at Samau is given in 'Ne\'ts from both 

sides of the Equator. Converts burn Heathen Gods', J,u.thol•.-az 

.:l!7•:d.a•cl , 14 t~ay 1938:8-9, From \'lhich the follovling quotations are 

taken. 

6. This point is taken up in the following chapter in a comparative 

analysis of traditional village l eadership and mission worker 

leadet·ship . 

7. See Chapter Nine . 

8. Agotu Station Report, 1967 (Schulz and Turschmann). 

9. See Pataki (1966:46), \o~ho \'/rites of a Lutheran baptism in the 

Kainantu area: 

... throughout the two days of the service the European 
missionary served merely as [a] ... figu:·ehead, for he 
played a minimal rol e in [the publi c] activities, although 
he did operate behind the scenes consulting with the native 
pastors, ~.;tc., and throughout his influence \'las felt. 

See also \>Jill is (1974:116- 22). 

10. While the Lutherans appear to have encouraged adherents to purchase 

cotton clothing, other missions provided free taplap to school 

pupils and converts. Lutheran missionaries occasionally complain 

of this and its effect on loss of supporters to other missions (see, 

for example, Asaroka Station Reports, 1949-50). 

11. Rongo Station Report, 1958. 

12. Patrol Report Chimbu 2/1951-52 (D.E. Kelaart), Patrol Report 

Chimbu 5/ 1952-53 (B.B. Hayes). 

13 . In fact, despite Hannemann's comments , there was considerable 



277 . 

footnote 13 cont. 

substance to such rumours, for it is evident from severa 1 Chin1bu 

patrol teports (see n.l2) rlltd related government correspondence 
of tho time, that the Admi lli strat ion was alarmed at the 

consequences of Lutheran i111pact in the rapid abandoning of 

traditional customs. In addition to the patrol l'eports cited 

.1bove, see the followina CPrrespondencc: Memo, I.f-' . G. Oovms, 

J\ssistant Oircctor (Oept. l1istrict Services and Native Affairs) 

to Director (ODSN/\). 18.3.!·2 (file 30-16-141); letter, J .M. Jones, 

Director (DOSN/\) to District Conunissioncr (Goroka), 22.3.52 (file 
3\.l- 16-141 ) . 

14. ~,erm'lucJi Stution Report, 1!155 . The 'abuses' llonnemann had in 

mind herr! primarily refcrrl'd to pig festivals, but may also have 

cunu!nwd tl'ilditional courting ceremonies (ial~im 1wt). We shall 

sec below that Hannemann vws particularly concerned at this time 

\'lith the problem of pig fe~tivals and the participation of 

l. uther·an udllerents in theS(! activities. 

IS. L!Jil 11-0;nkolni Station Repott, 1954. Theile probably conveys a 

misleuding impression here of government support. The likelihood 

is that government initiative in cash cropping, road building and 

settlement hygiene indirectly stimulated local support for other 

changes stemming directly from mission demands. Thus the sense of 

~ Theile's comments might be better read as, "government officers 

had been ;,,:,•o.Jn :wi~nwly helping our cause, .. etc. 

16. /\saroka Station Report, 1964 (G . Sander) . 

17. From Jericho's biographical index (?1961:78-157) it appears that 

only two missionaries with pre-war experience in the Madang field 

were also prese.~ there after the war. •hese were E. R. Hannemann 

(not to be confused with the H. R. Hannemann at KerO\oJagi) and J . 

t·lager. It is probable that these ~ 10 missionaries were Lawrence's 

main source. 

1 B. See • Ne\oJS from both s; des of the Equator. Converts burt• Ht~athen 

Gods', J~ut.h.!l'cVI StaHclard_, 14 May 1938:8-9. 
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19. Raipinka Station Report , 1955 . Flierl l ists the follovling in 
connection with 'heathenism•: 

1 . Moti dances 
2. mortuary feasts and exchanges 
3. bri depri ce 
4 . card- playing 
5. polygynv 
6. pursuit of 1-1ealth 

20. For details of such v.Jiations, see Smith (1979:87) . 

21. The fo ll owing account i s c~rawn from Kerov1agi Station Report, 
1954 (Hannemann). 

~2. The elders con ference h~d ~dvised against bringing the mat ter up 

at the circuit conference. This may hrwe been a ploy to 

circumvent Kate influence, for the KHe mission \'lorkers in the 

circuit would undovbtedly have used the conference to urge a total 

prohibition on the festival in line with Lutheran p~ctice in the 
rinc;chhafcn district. 

23 . Kel"O\·Iayi Station Report , 1955 (Hannemann). 

24 . These extt·acts arc taken from Gvod ,"!r'IJu j'or f.Jod.cm f.lan . "!'he flaw 

:· . . :t.:,-;.•1:1 {H 'i.',J.i..r:' '·: l:';;glr',:h v.:l•::;:o~t . American 13ible Society , 1966 . 

25. ,,lkena Stati on Report , 1969 (H.D. Klemm). Se~ al so Al kena Station 

f\cport, 1965 (Klernrn). 

~ 5 . !·:onono Stution Report , 1968 (R . f. Huete.') . 

27 . lh:!dd undertook this research \·t~tile a member of the Australian 

armed f1)rces , and \'las based at Tofmora, bebteen 1944- 45 (see 

r~r·ild 19 5 : 3) . 
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LUTHERAN MISSION WORKERS: POWER AND CHANGE IN VILLAGE 

LEAiJERSHIP 

The three preceding chapters dealing with Lutheran policy and 

practice in the Highlands gener.:~lly establish the degree of change 

1~hich resulted from evangelisation and conversion. As we have seen this 

process was directly spearheaded by the Lutheran mission workers . Their 

role in the vi 11 age raises the quest ion of the nature of their 1 eader

ship and the basis on which this rested . It is to the resolution of 

this question that this chapter is devoted. 

It will be argued here that mission worker leadership,while in 

a number of cruc i a 1 ways differing from that of other vi 11 age 1 eaders 

either in the pre-contact period (traditional big men) or during the 

post-contact era (e.g . Zuluai and tuUul), has to be explained against 

the background of the older socio-political process and its form of 

vi:~il!JC leadership . This calls for an examination of traditional 

leadership. However , prior to this another matter must first be 

dca 1 t 1·1i th. 

Tb~· ~~pla_c~!l)5!!lt' ' _ _!:_h~ory_: __ !:2!1rence an9 Patak i 

Lawrence (1956:82) observes that Lutheran mission workers (and 

elders) had lat·gely 'replaced' traditional leaders in the fvladang 

t'egion. This term is ambiguous , for 'replaced' could mean either 

continuity or innovation. That is , either a form of village leadership 

based on or subject to tradition a 1 criteria emerged under the Lutheran 

il•ipact, or an innovatory form of 1 eadershi p developed which \'las 

radically different fromtheolder form, vJhich it 'replaced'. The 

context of Lavwence' s study would seem to imply the former meaning, 
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thus fitting his interpretation of Lutheran policy as 'limited 

change • ( p. 77). 

Pataki uncritically endorses this vie\'/ for the Kainantu area 

in the early 1960s. Indeed, Pataki is quite explicit that a 

consideration of the leadership system and the maintenance 
of power ... reveals that it is at least possible that 
change has not occurred to the extent that the repeated 
asser~ion of this predispos'ition by analystsl might indicate. 
That 1s, there has been no radical shift in the type of 
leadership in the villages but the change has been 
located rather in the personnel (1966:103) . 

This view of a change in personnel rather than a 'shift in the type 

of leadership' can be sustained only by showing that the new personnel 

primarily functioned in terms of a traditional leadership 11 type 11 • 

Pataki gives two examples in the attempt to show this. 

The first example concerns an aging Zuluai,who seeks to bolster 

his \oJaning influence in the village by publicly identifying himself 

with Seventh Day Adventist teaching, urging villagers to support the 

prohibition of alcohol, tobacco and, especially, the consumption of 

pork. In fact this tactic proved unsuccessful as mission influence in 

the village was in decline (pp .68-70). The second example deals with 

an influential K8te evangelist, who 'with his extensive family had 

established himself firmly within the village power hierarchy and 

seemed to play an important part in directing the affairs of the 

village ... 1 (pp.70-l). 

Neither example supports Pataki 1
S argument. The first case 

offers evidence only of an attempt to utilise external factors in the 

pursuit of prestige, a strategy widely adopted by older and younger 

men (and in some cases by \'/Omen) during pacification and conversion. 

The effective presence of government and missions presented a new set 

of conditions which bore directly on village leadership. The general 



281. 

prohibition of warfare, coupled in Lutheran and SDA areas with the 

proscription of polygyny and other activities related to the 

maintenance of important exchange partnerships, not only directly 

altered the basis of traditional prestige, but these external 

impositions led to the emergence of new forms of village leadership, 

not least that provided by government and mission appointees. 

Pataki ignores the fact that the luLuai in question \'las 

appointed by an external authol'ity and as Zuluai was ultimately 

accountable to that authority. While it was possible for a modified 

fonn of traditional eadership (i.e. big men) to continue to have 

force in the village, the appointment of Zuluai and mission elders 

had clearly altered village politics. In the classical Weberian sense 

such men were offici a 1 s whose uuthori ty rested in their office rather 

than in their petsons. As in Pataki's example, village officials 

might prove ineffective and have limited actual power in village 

affairs, but the significant change represented by such officials 

should not be obscured on this account. 

External imposition had in many respects altered the reference 

point of leadership (from village to station); it had also augmented 

leadership in the village itself. Even at a gross level three basic 

kinds of leaders can be identified : a modified form of big man 

leadership, government officials, and mission officials. Allowing 

for some overlapping here (an individual might be both a big man 

and a ZuZurzi, or a mission elder), 2 each type deals \vith a different 

po1•1er base; the former, internally to village society, the latter 

two variously to external authorities. H0\1/ever, a further, crucial 

distinction within village leadership needs to be made- that of the 

K~te (and other) mission workers. 

In her secorld example Pataki fails to point out that the 

evangelist here was an alien resident. Though frequently recruiting 
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their own kin into the village (as in Pataki's example) and sometimes 

adopting local children, young girls and youths into their households, 

the Kate evangelists and teachers generally remained aloof towards the 

local kinship system. This especially applied to affinal ties. 

Lutheran policy to use only (or usually) married men as evangelists and 

teachers virtually ensured this. In some cases K~te mission \<JOrkers 

whose children grew up in the Highlands, later forged affinal ties with 

Highlanders through the marriagP. of their sons to Highland women. But 

it is unlikely that this applied to the daughters of Kate mission 

workers. 3 Affinal ties, however, occurred at a later, post-conversion 

stage and tended to hold political significance for sons rather than 

the evangelists or teachers themselves. Unlike other village leaders, 

the Kate mission \>JOrkers lacked local support that could be marshalled 

through ties of bl ood and marriage and thus they had no immediate 

access to local exchange networks. Moreover, though such men 

possessed (in village terms) significant wealth, they lacked sufficient 

resources (gardens and pigs) necessary to effectively participate in 

the local world of debt and obligation. Indeed, Lutheran teaching 

(especially regarding pig festivals and mortuary payments) tended to 

undermine the importance of exchange obligations . Lawrence subsequently 

recognised the importance of much of this, pointing out that 

evangelists in the Madang region sometimes took extreme measures to 

prohibit or restrict exchange payments arising out of kinship 

obligations (1964:82). For these reasons the Lutheran mission 

workers cannot be regarded (after Pataki) as a traditional leadership 

type. On the contrary they represent a fundamental shift in village 

politics. 

The failure in Pataki's account to distinguish traditional and 

innovatory forms of vi 11 age 1 eadershi p stems from the use of a too 

simplistic 11 big man .. model, one \'thich focuses on the personality of 

-
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leaders without much attempt to delineate the socio-political basis 

of big man leadership. She says nothing of the importance of 

\~arfare or exchange (in the traditional or contemporary setting) or 

of the relation between these matters and the management of support. 

Her argument is essentially one of maximisation of opportunity by 

individuals to achieve prestige more or less in traditional terms, 

a view of leadership broad enough to subsume almost anything and 

everything. But this is to confuse what leaders do with the contexts 

in which they do it, a confusion which obscures the vital distinction 

to be made between the different power processes in terms of which the 

pursuit of power takes place . 

An effective understanding of village leadership during the 

pacification and conversion period in the Highlands requires a more 

specific analysis , one that attempts to resolve two problems: the 

basic types of leadership involved; and the grounds on which such 

leadership rested. In respect of the first part of this , the existence 

of three basic types of village leaders (a modified form of big men, 

government and mission appointees) and a fourth type (mission workers) 

has already been identified. Here the discussion will be more 

specifically concerned with one aspect of this dual problem, namely 

the relation between traditional leadership and mission worker leader

ship in the village. To establish the unique nature of the latter 

form it \~i 1 1 be useful to bri e+ly summarise and compare the 

Administration and Lutheran systems of organisation. 

Dual Processes of Encapsu1ation: Contrasting Orientations to Change 

( i) General 

At first glance Lutheran organisation appears to closely resemble 

and parallel that of the Administration. We saw in Chapter Five that 
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the missions and the Administration were frequently involved in 

competition in the founding and development of their organisations 

in the Highlands. Generally, such rivalry stemmed from common 

territorial concerns and the attempt of each power to secure 

territorial supremacy . Beginning 1-1ith the founding of strategic 

centres (mission stations and patrol posts) manned by Europeans and 

their New Guinean subordinates, new territorial areas were incorporated 

into the organisational structure of the missions and the Administration 

through the establishment of out-stations and government rest houses and 

the gradual encapsulation of local populations. The large and unwieldy 

territorial areas of partial control in the pre-war Highlands together 

Nith their embryonic administrative structures, were substantially 

adapted after the war. With the creation of district centres (e.g. 

Goroka and Mount Hagen) and the proliferation of patrol posts and 

mission stations, large territorial areas were sub-divided into more 

manageable .units. This development was paralleled somewhat in 

Administration and Lutheran organisation in the Highlands, with the 

emergence of district, sub-district, and census division levels of 

government organisation, and a corresponding district , circuit and 

(in some cases) sub-circuit structure in Lutheran organisation (Fi g.5). 

Territorially, these organisational l evel s approximate each 

other. At district level the Eastern Highlands district (following 

its separation from Chimbu, v1ith the creation of the Chi111uu district 

in the early 1960s) corresponds to the Lutheran Goroka district, both 

powers maintaining district offices at Goroka. The government sub

district more or less corresponds to the Lutheran circuit, an area 

respectively served by a government patrol post and a Lutheran mission 

station (or stations) . Sub-dist1·ici:s,however, tend to be larger than 

Lutheran circuits. Thus the Lufa sub-district adminis tered from the 

-
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F1gure 5: Comp~nson llf Government and lutheran Adrr~inislralion 
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Lufa patrol post (established in 1954) includes both the Rongo circuit 

(established in 1958) and the Agotu circuit (established in 1962).4 

Sub-districts and circuits werr. formed from the incorporation of local, 

;,: e·:existing political units (villages). 

(ii) Local 

At local level the pre-nxisting political unit (the territorial 

group) \'Jas incorporated 1110re o1· less into the government village 

( 1 a ter, ward) system on the one hand, and into the Lutheran congregat

ional system on the other. HowAver, for demographic reasons some 

modification was unavoidable here, with both government and Mission 

attempting (~>lith varying degrees of success) to amalgamate smaller 

territorial groups into larger political units. 5 

Encapsulation of the pre-existing territorial unit was effected 

through the appointment of village leaders: ZuZuai and tuZtuZ 

(later, elected kaW'lsiZ and koJ'lit), and congregational elders (sorzgga) . 

Both kinds-of appointees were developed from the earlier, informal 

recognition of 11 Chiefs" or 11 headrnen 11 and bosboi. Frequently the 

1 or. a l unit was at one and the same time a 11 Vi 11 age 11 with a ZuZuai 

and several tuZtuZ and a congregation with sorzgga. This inevitably 

promoted confusion and confli ct, fo r the spheres of authority of such 

officials consistently overlapped. The Lutherans attempted to 

manipulate government officials in the village to support t he work of 

the congregation and enforce its discipline on villagers, while in 

other cases Zulu~i sometimes used t heir position to oppose 

congregational work. The situation was even more complicated where 

inter-mission rivalry \'Jas present and where rival missions attempted 

to pressure ~u'luai to support one mission against another. But i f 

the parallel nature of Administration and Lutheran organisation 

implied competition between the two powers, rivalry was intensified 
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a 1 so by important differences in the tv10 k; nds of organisation and 

the nature of leadership variously developed in each system. 

E.~.5=I..l!. i_tm~!Jt and Leaders h; e. 

Differences between the local unit (village/congregation) in 

both systems are manifest in te,·rns of recruitment and l ~adership. 

First, and to bring the contrast out, we will summarise the Admin

istration's task at village levr!l . This was primarily concerned 

with pacification, the prohibition of warfare , sorcery, cannibalism 

and infanticide (\>~here approprictte) . Pacification, however, v1as only 

possible where there was considerable local compliance with these 

demands and an accompanying accP.ptance of the government's coercive 

power and judicial authority. In turn, this was dependent on an 

effective system of communication bet\•Jeen patrol post and village. 

Initially this was achieved through regular government patrols and 

the establishment of a net\>~ork of bridle paths and rest houses. Later, 

government control necessitated the use of village leaders whose local 

influence could be utilised to achieve grassroot acceptance of govern

ment control. The ZuZuai system, developed in accordance with these 

aims, operated as a system of Indirect Rule through which government 

authority was maintained and strengthened at village level through such 

things as the compilation of censuses, the imposition of taxes, the 

development of local courts, and the organisation of labour for public 

works (chiefly, road construction). 

It is crucial to understand what this process of encapsulation 

actually i nvo 1 ved. In essence, a centra 1 i sed system of government was 

brought about on the basis of pre-existing political units and their 

leadership. But the encapsulation of these units did not materially 

affect their internal structure. Some change v1as involved ht. ·e, 

notably in the prohibition of traditional pursuits (warfare and 
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related practi ccs) incompatible with the maintenance of pul>l i c order . 

This, and the appointment of village officials, had a direct effect 

on traditional leadership , but government impositions could be 

generally (und readily) assimilated Nithout drastic restructuring of 

tile intet·nul order of villa~e society. Functioning through a set of 

individual links (i . e. l<.iap - government interpreter/native police

?u!.utli and :.uJ,tuZ), this new structure was largely peripheral to the 

village and made 1 i rni ted demands on village society. In the last 

resort the ~ffcct i ve operation of the external structure upon village 

society required the consensus ()f vil lagers generally, but the 

advantages bt~ought about by pacification (e.g. the way in \'lhich 

political stability fostered trade and exchange) were quickly 

appreciated and ensured consensiJs. However, in accepting government 

control vi 11 agers were not genet·ally required to abandon their 

cultural hedtage and social institutions. 

The political aims of the Lutheran Mission were quite different. 

Though the Mission shared the concern \'lith pacification, unlike the 

Admin istration the Lutherans saw this as the necessary prerequisite 

to evangelization and conversion. It \•/as at this point that government 

and Lutheran aims di vel~ged, as it was in the pursuit of distinct 

pol icies at village level that the respective organisations of the 

bto powers differed. 

Lutheran evangelistic policy, as 1·1e have seen, required 

considerable social re-organisation of territorial groups; in some 

cases the founding of new settlements, in others the re-structuring 

of existing settlements. In Lutheran settlements the resident 

population was organ i sed into new political groupings: catechetical 

classes, school ':lasses, and following baptism into congregations. Men, 

women, youths, gi t"l s and chi ldren were recruited into these groups 
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mule and female) . In other worcis, under the Lutheran impact totally 

new institutions came into being in village society. 

Hect·uitment into these institutions 1•ms achieved by the mission 

1·/0l'kurs in cooperation ~olith lora l mission UDpointees (mission voohoi) . 

!Jut successful recruitment and the support of mission boahoi required 

local acceptance of tile leader~.hip of the evangelists and teachers, 

otlwr1vise conversion would hav(• been impossible, or at least of a 

different kind than that which actually occurred. This support and the 

subsequent credtion of new institutions not only distinguishes govern

ulcnt und Lutheran impact at village level, it also isolates the mission 

workers as a unique and novel leadershi!J type. For the leadership of 

men like Gomal and Sera at Kis~weloka had no parallel in traditional 

society or in the luZuai system. Marked by its alien nature and its 

antipathy to the traditional order, the innovations in social a~d 

religious life wrought under such leadership show it to be a 

revolutionary type, quite unique in the history of New Guinea village 

society. 

Given the alien status of the lutheran evangelists and teachers, 

theit sometimes limited fluency in local languages in the Highlands, 

their lack of access to traditional support based on kinship and 

affinity, their opposition to the male cult, certain forms of exchange, 

polygyny, and a great deal more of the traditional order (much of it 

crucial to traditional prestige} - why were they successful as leaders? 

To answer this we need to turn to a consideration of the older socio

political process in the Highlands and an examination of traditional 

leadership. 
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lt·a~.il,i.ollt11 l3 i g f"l.c.n 

The question of determitring the nature of traditional leader

ship in the IIi gh 1 ands has bean n matter of so:nc controversy. The 

pt·oblcm lat·gcly arises from the tact that field1·1ork studies of High

land socintie!; wen~ muin ly conn•tenccd only 1·1hen external influence 

1·1Js 1tcll advanced . The fol1ltative anthropological studies of the 

l%0s w~rc therefore undertaken in a climate of pacification and 

t.:IMnuu. l'ot· this t·eason rcscn~·churs 1verc either forced to assume that 

111Uch of tho tradit·ional socict:1 was still intact, or attempt to 

t•cconstruct this as far as was possible. Some general features seemed 

cleat·. lliuhland polity vms Slllclll-scale, polysegmentary, and non

ccntrnliscd. There were no in ·;titutions of hereditary leadership 

(i.e. no chieftainship), no gr•?at disparities in economic status and 

no social stratification. 6 Allm'ling for a major social division 

based on sex classes which excluded women from open participation in 

a highly competitive political process, Highland political behaviour 

implied an underlying egalitarian ethos. It became conventional to 

describe such societ ies as 11 acephalous" or "anarchic". Men possessing 

a forceful, domin~ering personality emerged through the social process 

as leaders through their abilities in warfare, oratory, etc. and in 

managing economic relations, especially inter-group exchange ceremonies . 

leadership ~1as thus "achieved" rather than 11 ascribea". 

The controversy about leadership in the 1960s \'las less 

concerned \'lith thP.se general features than 1-Jith the mode of leadership 

itself. That issue turned on the question of "consensus II versus 

"despotism11
• 

( i) Consensus 

Read provided the first systematic treatment of 1 eadershi P in 
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thl! l,u, t<•rn IIi t~hLIIHI5. He ill'!Jl't:U thut ulllOng tlto GnhukuwGillllu !itt'Cn!Jth, 

''!Hlt'l:S5ion ami self-asscrtivonl·ss were vulucd a5 qunlitics to be 

l.ultiv,ttml und l'e!ipuctcd in 111011. Yet a contt·astinu {and in a ~ansc 

, unt.t\tdit:t.ot·y) ~l!L of value& \'W!I also r.trur,•,otl, tho5c concm·mH.l \'lith 

'pquivalmltl' 1 and 'consun5w;' . Cleat•ly, the formm· valuca, given 

1t't!e t'ein, 1'/0ultl loud to 1nurkcd inequality bc~twccn men ar.d ilchicva 

tft(' c!xtt·nme:l of domi nancc and subscrvi once - the sttonu over the weak. 

1\ti 1\udd poi ntcd out , the u rclwt ypal ' !It rong man' 

i :. Jll''!Umincntly « \'Jarrior, a Ptiln who is quick to taka 
o1f1:~tcn, to suspect a slight or in_iuty and likaly to t·usor·t 
t.u torc0. Ito is a "hard .. man, ll pt·oud man , an individual 
who is not likely to defer to others , a person who tends 
to uct precipitately. He expects obcdiance , is motivatud 
by il dc!iit·e to dominate and cnnnot t1l>idc opposition . lie . . . 
fenls tln-catcncd by the quality of "strength" in others. 
!>uch u l'ltlll may be udmired for his abilities, iiC 1~ill .. earn 
a nunlt! 11

, even attract adherents; but he is unlikely to 
achieve !JCileralised iluthority and lasting influence {1959:433) . 

The fu i 1 urn of such men to a chi eve gene1·a 1 influence resulted from 

their lack of ackno\'/ledgement and open espousal of the 'ideal of 

"equivalence"' ; a failure to 'recognise .. . the right to parity' of 

others and to listen to and respect their views. 

Auainst the 'strong man' Read contrilsted the '"autonomous" rniln', 

a leader whose success in exercising general and lasting influence 

over other men was directly bound up with milinta ·ining the delicate 

balunce betwee11 'strength' anc 'equivalence'. Thus, successful leaders 

operilted within the constraints of consensus or group approval, leading 

on the basis of agreement rather than by forcing their will on others. 

(ii) Con~e~~us and 'Satrapy' 

Accepting this emphasis on consensus ~s a valid account of pre

contact leadership, Brown (1963) discussed its b~aring on the Zutuai 

system. She described a situation for Chirnbu in the 1950s of wide

SPI'Cild despotic behaviour by ZuZuui~ asserting that Indirect Rule 



291. 

enabled luZuai to achieve domin~nce in a form ard to an extent 

imp•ssible in a traditional process governed by consensus. Operating 

apiirt from group approval and dependent for their authority on the 

colonial power, Zuluai had in effect become the 'satraps' of the 

Admi ni strat ion. 

(iii) 'Serial Despotism' 

Salisbury (1964) critici sed this interpretation of the luluai 

system, arguing that while desp0tic officials had indeed emerged 

through it, the system a 1 so pre:;ented ways of dea 1 i ng with such men. 

Salisbury cited examples of steps taken by villngers to remove 

overbearing lu'l11ai nnd muintained that the possibility of such action , 

coupled with the Administration's awareness of the dangers of abuse 

in the lzdu.r:: syst~lll, meant that it could not accurately be termed 

one of satrapy . But Salisbury went further, attacking the consensus 

hypothesis advanced by Read and supported by BrO\·m. \~ishing to show 

that 'serial despotism' rather than consensus characterised traditional 

politics ·in the Highlands, Salisbury argued that the former mode \'las 

both endemic in pre-cant· ·t society and under the Pax Aua t1'aZiana. 

This accounted not only for l.;tln.ci despotism but also for contemporary 

llig man despotism. 

Salisbury sketched out the follo\'ling account of contemporary 

biq men which lle believed to be applicuble to the Siane , Chimbu and, 

tentatively, t!~~ Kyaka (a Western Highlands language group partly 

studied by Bulmer in the 1950s). A given autonomous polity (i.e . a 

phratry or duster of allied clans) contains a number of prominent men. 

One of these achieves pre-eminence over the others who funct ion as his 

subordin<:~tes (llis 'henchmen') . Consciously employing terms borrO\'Ied 

rro1n 1·mstcrn cupitalism, Salisbury distin9uishcd phratry leaders as a 

'dil'ector• and •executives•. Directors in consort with their 
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executives control the economic affairs of the phratry, regulating 

through trade and exchange the flow of wealth into the group. 

Director-executive re 1 at ions are markeu by patronage, executive 

status and the possi bi 1 i ty of advancement being dependent on the 

personal favour of the patron/director . However, anxious to maintain 

his dominance and thwart over-ambitious executives, the director may 

remove a rival at will and promote younger men into the executive rank. 

Promotion met the ambitions of younger men and served to maintain 

inter-executive rivalry ( 11 divicle and rule"?). Thus 'the intensity of 

competition at low levels, the vindict .. ) ti.'SS of defeated rivals, and 

the amount of energy consumed by competitive activities means that few 

individuals ever emerge from the mele~ as clear challengers to the 

existing director' (1964 : 238). 

(iv) ~~S.£2~.2- and Directors' 
. 

This account was in turn criticised by Strathern (1966). He 

held that Salisbury's 'serial despotism' was (a) too extreme for pre

contact leadership in the Highlands, and (b) that it was not supported 

by contemporary evidence. This 1 atter argument \'/as motivated by 

Salisbury's t~eference to the Kyaka, which neighbour the Melpa of 

the Hount r1agen area. For the Melpa Strathern allo\'led that prior to 

contactbigmen may have possessed more power and dealt more arbitrarily 

1·1ith other clansmen (especially bachelors), and this \•/as probably due 

tc. big man n:onopoly of exchange (i . e. ~oka) which \vas , as it continued 

to IJa in the 1~60s, the major focus for male prestige. Ho~t;ever, such 

111onopoly did not amouflt to despotism. European-initiated saturation of 

the shell economy in the 1930s had dissipated exclusive control of 

exchange anti enabled much wider male participation in rr.oka ceremonies. 

In some respects change had \'/eakened the position of contemporary big 

men. 
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Strathern pointed in the 1960s to the problem big men faced in 

managing their support, and \'lhile in the polysegmentary Melpa system 

'major' and 'minor' big men existed, these leaders could not be 

described in the sense of Salisbury's 'director-executive ' relation. 

Major big men neither arbitrarily dominated m;~~r big men nor maintained 

despotic control via them. The Former were directors only in the sense 

that they planned and managed important moka transactions, but such 

activities could no\ be staged without achievi ng general approval and 

support. In conclusion Strathern came down strongly in support of Read , 

arguing that successful leadership in the Highlands was directly bound 

up with the ability to compromise. The potential despot consistently 

failed in the bid for leadership because he lacked flexibility and 

persuasive powers . 

(v) Known Despotism 

While Strathern accepts the possibility of a qualified 

arbitrary dominance by pre-contact Melpa big men, the view that 

potential despots founder on the reef of consensus fails to account 

for cases of successful despotism in traditional society . The known 

cases are admittedly limited, but they still require some explanation. 

Salisbury (1964:227) refers to one notable example- Kavagl, a 

Chimbu big man . Kavagl was the subject of an account written (in 

German) by the Catholic missionary Schafer in 1938. Apparently, 

Kavagl achieved great notoriety in part of the Chimbu region prior to 

1932 (when Schafer first met the big man). From Schafer's account 

Kavagl emerges as the archetypal "strong man" and Read ' s earlier 

description of this type is apt for Kavagl . Especial ly dur i ng his 

earlier career, Kavagl readily resorted to violence to quell 

opposition, and though he consulted his supporters he rarely se~ms to 

have felt bound by their opinions. Salisbury believes that Schafer's 
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description shows Kavagl 's career to have been in essence despotic 

and, allo\'ling for 'temporary interruptions', his effective influence 

spanned a period of twenty years. 

The most detailed study of a Highland despot was published in 

1967 (Watson, reprinted in Berndt and Lawrence 1971). Based on oral 

t accounts the case dealt with a Tairora (Eastern Highlands) big man, 

Matoto, who achieved great prominence over a wide area prior to 1930. 

Matoto was a renowned killer with numerous slayings to his credit. 

His fame as a warrior and his tenacity and ruthlessness in the pursuit 

of personal vendettas led to his recruitment as a \varrior by other 

clans, and he was paid for this service. Though a man of great violence 

Matoto was also a skilled peacemaker. He was an adept manipulator of 

support, successfully recruiting in men from other clans to strengthen 

his own group. Matoto's fame led to the accum~lation of a large number 

of wives (possibly in excess of sixteen), which he kept scattered in 

surrounding villages. This gave Matoto considerable access to 

resources {pigs and gardens) and undoubtedly made him a man of 

formi dab 1 e economic po\"Jer. 

Some of Watson ' s infom1ants insisted that Matoto's influence 

pervaded almost every aspect of village life. He \•las said to 'mom' 

everythi~g in his home village, marriages could not be arranged 

~1ithout his express approval, and even daily tasks (sentry duty over 

women working in gardens, fence repairs, and the like) required his 

personal decision. But his despotic power is notably seen in openly 

flaunting sexual conventions. According to l~atson, Matoto, as fancy 

took him, frequently copulated with kinsmen's wives and, though this 

was done openly, the cuckolded husbands would not challenge 5uch 

violations (1971 :248). l~e shall return to this point. 

The cases of Kavagl and Matoto and other examples of despotism 

elsewhere in New Guinea (see Hogbin 1951, Barnett 1959, Willis 1974 :67), 
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point to circumstances under which the extreme type of leader (the 

"strong man'') could achieve successful and lasting dominance. Probably 

in the light of Watson's account Strathern subsequently modified his 

position, suggesting that 

as l?ng as the violent man a~pears to be of greater value 
to h1s group-mates than the 1nternal cost of violence 
he will be tolerated: as soon as the balance swings ' 
toleration will turn to discontent. ' 

It will be noted here how Strathern directly correlates despotism 

with violence. He continues: 

... in post-contact times [i.e . under pacification] ... the 
true political leader is not simply a man of violence but a 
manager of exchanges who has some understanding of diplomacy 
and restraint (1971 :225). 

Thus, Strathern opposes violence-warfare \'lith exchange, suggesting 

that each calls for different modes of leadership: despotism, because 

it is rooted in violence, can only emerge and have lasting effect in 

times of \1/arfare, but not under conditions of exchan~P., \oJhich require 

stability and peace between exchanging groups and demand management 

skills rooted in compromise or diplomacy. But is this really so? 

\oJatson's account emphasises that Matoto combined violence 

with skill as a peacemaker, as a recruiter of support, and with 

expertise in managing economic resources. Again, Salisbury (apart 

from his introductory reference to Kavagl) attempts to show that 

despotic 'directors' function primarily on the basis of the control 

of \•tealth, patronage, and the manipulation of 'executives', rather 

than in terms of unrestrained violence. Salisbury's account raises 

another objection to Strathern. 'Serial despotism' applies to a 

contemporary setting (the 1950s) and a situation of pacification, not as 

Strathern has it only to the pre-contact period of warfare (see also 

Strathern 1971 :224). Thus Strathern is also mistaken in allowing for 

despotism solely as a pre-contact phenomenon, a view (irrespective of 
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the \'Ieight that should be given to Salisbury's account) which in any 

case cannot exp 1 a in the ce 1 ebrated case of Bumbu, the Busama (Huon 

Gulf) despot and paramount Zuluai~ ~'lho achieved unrivalled dominance 

over a considerable period at Busama while a government official and 

during the Pa.-c Australiana (Hogbin 1951 :151-63).7 

Before pursuing the question of power and its bearing on 

leadership a little further, some general observations about the 

debate should be made. 

First, the issue as it emerged during the 1960s ranged over too 

wide a field (the Highlands generally) without much allowance for 

possibly significant differences between the societies under discussion . 

Read's "strength versus equivalence= consensus" model should not be 

applied to Chimbu and Western Highlands societies without some 

understanding of the variations in polity involved here. Nor is it 

helpful to overlook the significant differences in the amounts of wealth 

distributed in major exchanges , and thus the size and possibly even the 

nature and purpose of such exchange itself across the Highlands. Given 

such heterogeneity (say bet\oteen moka and the idza nama festival}, we 

might expect this to have some marked bearing on related modes of 

leadership. 

Second, we cannot afford to minimise (as so often happens in such 

discussion) the impact of change . Change is more dominant in Brown, 

but her contrast bet~.,.een traditional big man and Zuluai is too sharp , 

largely due to her over-reliance on Read's consensus model as valid for 

the older political process. However, Read's influencial analysis 

of Gahuku-Gama leadership, which may have merely derived from the 

study of a single leader (Makis) taken as the type, made no allowance 

for the effects of pacification. In assuming direct continuity with 

a tl"aditional pr~cess during his fieldwork among the Gahuku-Gama 
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(1950-51), Read made no attempt to test this assumption and the 

hypothesis of consensus based on it, from a diachronic viewpoint. 

Moreover, the older political process for the neighbouring Bena Bena, 

as this emerges through the work of Langness, with its accent on 

power-politics rather than balance-equivalence strategies (Langness 

1971:310), implies at the very least a tendency in Read to overstate 

(or even romanticise) the importance of parity for Gahuku-Gama, even 

under the new conditions of pacificati0n. An alertness to change might 

also allow for variation in the natur~ of colonial impact across the 

Highlands during the 1950s and 1960s. For while moka (and te) exchange 

and in many areas of the Wahgi and Chimbu, pig festivals 1~ere still of 

central importance as exchange activities during this period, large

scale exchange in the Eastern Highlands had rapidly become a thing 

of the past under the Lutheran and Seventh Day Adventist impact. We 

might assume such variation to have had some bearing on a range of 

related matters, not least the relation between group and individual 

politics, and leadership. In some respect these questions of the 

bearing of change on prestige activities and their politics have 

become increasingly historical ones, though one would not think so 

from the mo1~e recent studies of "traditional" exchange in the Highlands .8 

(vi) •unlimited Pm-1er• 

Having referred to Langness, we might steer this discussion 

back on course via him. Written in the light of the despotism versus 

consensus debaie, Langness remarks of the Bena Bena territorial group 

(the district): 

It seems to allow its citizens the right of no~-particip~tion 
even when its 0\'11. interests are at stak~, an~ 1t allm'ls ~ts 
Big Men unlimited power if th~y can ach1~ve 1t. Paradox1cally, 
the kind of 11 despotism" descnbed by Sal1sbury (1964) and 
Watson (1967) could probably only arise in such a sys~em of 
11 anatchy" (Brown 1963), and in ~ociet~es with a relat1~e 
propensity for recognising phys1cal v1olence and coerc1on as 
legitimate (1971 :312). 
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In part Langness echoes Strathc:>t·n here in correlating power \llith 

violence . There is of course ~ sense in which this is valid. For 

traditional leadership in the [astern Highlands was probably more 

directed to the pursuit of violence than, say, the management of 

group balance via exchange. C0rtainly in this setting we should not 

understate the importance of violence in "strong man 11 leadership, for 

here (as in all societies) physical violence is an ultimate form of 

coercion and a form of competi1. ion in which the outcome can be fi na 1 

in determining dominance and success. This can be finally so because 

violence threatens the very nature of human existence itself. Yet 

despite its psychological and social importance, the 'propensity for 

violence• should not be made an exclusive prerequisite of 11 strong man 11 

power or indeed of despotic or 'unlimited power•. 

A consideration of the \>lays in which power was (and is) 

perceived of in New Guinea society will enable us later to see how 

'unlimited power' could becoMe embodied and thus manifest in 

particular individuals, like Matoto. Power in the New Guinea setting, 

especially traditionally, though bound up with strength, covers other 

non-physical human attributes of the kind brought out in Read's 

original "strong man 11 definition. But in addition, and crucially, 

power has to do with a complex array of relations between man, the 

environment, and the non-empirical realm of ancestor-spirit forces. 

These relations bore on leadership generally, and may be said to be 

focussed to leadership. The pursuit of power, its attainment and 

embodiment, which underlies much of older socio-economic, political 

and ritual action has both individual and group (as it has both male 

and female) dimensions. Older ritual action (e.g. male initiation, 

female puberty rites, preparations for pig festivals and other 

fertility-power rites), together with directly associated socio-
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economic behaviour (e.g. competitive exchange in pig festivals) was 

oriented to possession and control of positive force or po\'ter. vie 

saw in the earlier discussion of tr~ditional society (Chapter Three) 

how this was especially marked at Kiseveloka and neighbouring areas 

in the male s\'/eat rite . The corollary of this concern \·lith positive 

pov1er was the recognition (and thus the attempt at containment) of 

ncaa. t-i vc power and its potentially dangerous, debilitating and 

weakening effects . Negative power (classically associated with women 

and that class of things associated with th~1) lay on the other side 

of and ther·~fore was contained by prohibit·ions, usually applied 

(to men) in ritual contexts (that is, inunediately prior to, during, 

and i~nediately following ritual procedures). 

These prohibitions were reflected in wider social sanctions 

and particularly related to sexual relations and male consumption of 

foods associated \'ii th women. Copulation (even between spouses) was 

restricted by an ideology of power-loss. However , restrictions were 

not necessarily rigidly observed. The problem here is not simply 

one of contradiction between idea and practice, so much as an under-

lying ambivalence in the ideology of power itself. Male power was 

believed to be threatened by female pollution (especially menstrual 

blood), hence male anxi()ty about women and the accent on limited 

sexual contact. Yet male virility was also expressed by actually 

confronting this danger of pollution, by taking it on, so to speak, 

through the demonstration of male sexual prowess and the "conquest .. 

of women. This ambivalence normally led to the maintenance of a kind 

of fiction about behaviour; the distinctic..l betv1een the two notions 

of rnale p01·1er in sexual matters being correlated with a distinction 

between private and public. As sexual relations (usually) belonged 

to the private domain (conducted furtively and in secret), they were 

• 



.I 
'l 
~· 

--------------.......... . 
300. 

perforce removed from open, public gaze. A man might engage in a 

variety of sexual li aisons which would (through gossip and rumour) 

become widely knO\•m and therefore redound to his prestige. But such 

knowledge should not become publicly seen to be known (hence the 

fiction), for this could (and normally would) result in action against 

the individual, especially if adultery was involved . Male prestige 

was ultimately valued in open, public settings and accountable at thi~ 

level. Not only could a man normally not afford to be seen to be a 

transgressor of social mores, but by doing so he faced the inevitable 

consequences: public ridicule and probable violent action from the 

cuckolded husband and his supporters. This can be illustrated from my 

field notes. 

Hagayo is the Kivuluga kaum.;iZ. About 35 years old 
(in 1976) loJhen elected as kawtoiZ.) Hagayo belongs to that 
younger male generation which represents progress . He is a 
'man biZong l<i1•apim nupeZa rot.)' a product of change with 
some experience of the outside world . Though basically 
illiterate, Hagayo speaks fluent Tok Pisin. He is popular 
as a 1'aoonteur and vlell knm'ln for his bonhomie.) maintaining 
a wide circle of acquain tances throughout t he Lufa sub
district. In additionHagayohad prominent allies in 
several influencial Kivuluga men. These factors all assisted 
Hagayo's successful contesting of the Kivuluga kaunciZ 
election in 1976, in which he defeated several important 
rivals. Hagayo, however, is known among Kivuluga people to 
default on his exchange obligations, largely due to 
neglecting his local economic resources (gardens and pigs) . 
He cannot be trusted with money, and fritters away his own 
income (from coffee) on gambl ing and beer-drinking. 
Hagayo ' s economic standing is weak and his prestige in Kivuluga 
affairs was liable to suffer accordingly. 

An example of this occurred a fe1v months aft~l' my arriva 1 
at Kiseveloka. The wife of the important Kivulug~ man 
Damamu died suddenly. Though Darnamu was a rival of Hagayo 
(Damamu had previously been successively Kivuluga Zu"luai and 
l<aw-tsi"l, and was defeated by Hagayo in the ~ 97~ e 1 ect ion) 
Damamu maintained a fictive elder brother-JUnlor brother 
relation with Hagayo (their fathers were agemates). As 
'elder brother' Damamu had obtained a wife for Hagayo by 
providing the bulk of the brideprice . W~th . the de~th of_ 
Damamu' s wife Hagayo was expected to rec1 pr1 cate Ins debt 
by contributing a pig to assist with Dama~u's.wor~uary 
payments. Hagayo attended the mott~ary d1stnbu~1on and 
the mourning period which preceded 1t , but he fa1led to 
provide the expected pig. As kaunsi"l Hagayo wa~ al~o . 
expected to act as major' domo at the mortuary d1stnbut1on. 
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During the preparation l"or this, however Damamu 
sudd:nly.laun~hed in~o it bitter attack o~ Hagayo, 
cast1gat1ng h1m publ1cly for reneging on his obligation. 
Hagayo thus publicly sh.tJlled remained for the distribution 
of pork but left to ret•n-n to his 0\oJn settlement immediately 
after. (Normally Hagayo would have remained v1ith the 
mourners for a \<leek or so out of respect and so as to avoid 
any suspicion of having performed sorcery and thus bt·ought 
about the death of Damar•1u • s wife.) At his home settlement 
Hagayo smear~d himself with ashes and dirt as a sign of 
shame, spend1ng the nexl; fe\oJ clays sitting outside his house 
weeping. 

In the follo\oJi.,fJ monl:hs Hagayo suffered a series of further 
reverses, finally falling out with another influential 
f<ivuluga man, Foreda, H: Jayo's sister's husband. The morning 
after this breach with t:oreda, an informal court was 
convened at Hagayo's settlement. This was to discuss a 
case of adultery involving the wife of Foreda's brother and 
anothet' clansman, Sipigigi. The adultery v1as said to have 
occurred during the husband's recent absence as a migrant 
worker. As sometimes h~ppens in such cases Foreda and his 
brother threatened to attack Sipigigi. Hagayo, as kaunsa, 
acting as nominal chairlllan attempted to reconcile the 
disputants and fix a suitable sum for compensation. Bullied 
by her husband's supporters the adultress suddenly alleged 
that Hagayo too had cmrunitted adultery with her during the 
hus· ·and's absence (an allegation later admitted by Hagayo). 
The court quickly broke up in confusion at this revel ation, 
with llagayo taking to h ·is hee 1 s to avoid the attack of 
Foreda, his brother and their supporters . Hagayo successfully 
eluded capture and went into hiding at Goroka, where he 
remained for several months before returning to Kiseveloka 
and making some compensation to Foreda's brother. 

The events dealt with in this account are closely related. 

Hagayo's prestige as the new kawzsi~ dramatically suffered following 

the open rebuke by Damamu. The break with Foreda closely followed, 

and this in turn set the stage for the court and the revelation of 

Hagayo's adultery. However, this revelation was not quite what it 

seemed to be at the time. discovered after Hagayo's flight that 

his adultery with Foreda' s brother • s wife was generally knm·m among 

the residents of Hagayo's settlement, and I strongly suspect (despite 

their dl?nial to me) that Foreda and his brother kne~>.J of this long 

before the court was convened. 

The court affair establishes the important distinction between 

private (widely known) and publ ic (openly seen to be known) domains 
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and the manner in which sanctions impinge on prestige in the public 

arena. Though the adultery of Hagayo and Si pi gi gi 1o~as general 

knowledge, Foreda and his brother appear to have chosen their moment 

to bring this fully into the open. As such, the court appears to 

have been stage-managed with the deliberate intention of shaming 

Hagayo in the most effective manner possible, and thereby under

mining his public standing as kaumn:7. 

Under normal circumstances, then, the transgression of social 

rules and the violation of standard prohibitions was (and is) subject 

to public sanction operating as a curb on male power. But for 

individuals like Matoto the normal curbs did not apply, for such 

men were immune to sanctions and restrictions. In Matoto•s case 

this is especially evident in his open flaunting of sexual rules. 9 

Not only did Matoto effectively challenge the rights of other men 

in acts of open adultery, but he was openly impervious to the 

accepted dangers to ma:e power involved in unbridled sexual license. 

Such inununity to social and mystical forces is demonstrative of 

unique male power, the kind that enabled Matoto to exist, as it were, 

on the boundary between positive and negative spheres of PO\'Ier, or 

move at will bet1'1een these spheres. If Matoto•s success hung on this 

ability to manipul ate power in so extraordinary a manner, he too 

fulfilled the commonly held stereotype of the man of power so highly 

esteemed in New Guinea ideology. As a logical manifestation of this 

stereotype and as the embodiment of •unlimited power• Matoto out of 

fear, awe and respect secured a position of unrivalled and arbitrary 

dominance. 

Lutheran Mission \~orkers: P01>Jer and Change in Village Society 

It has been ne~essary to provide an extended account of 

traditional leadership in order to establish the nature of its 

relation to povler in the old order. In some respects the relation 
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of leadership to powet· in traditional society can be seen to apply 

also to the mode of leadership exercised by the Lutheran mission 

workers. This certainly afferted initial acceptance of evangelists 

and teachers and had a direct bearing on the nature of their local 

support . In turn, support wa~ to have an important bearing on the 

maintenance of effective leadrrship during the post-conversion 

period. H01.,rever, the distinguishing characteristic of mission \'Jorker 

lcddcrship was its innovatory nature, and this th~me predominates in 

the following outline: of the major facets of their leadership in 

village society. 

( ; ) Ancestors and Intermediaries 
.... - .. ·- - ·. ---··- - - ·---- ,. _ 

As we have seen initial response to contact led to speculation 

by Highlanders about the origins, nature and aims of the aliens. 

Though this view of Europeans and their New Guinean subordinates 

was gradually modified under the effect of sustained contact, it 

continued to surface here and there and is still a feature of current 

Highland attitudes. The maintenance of"this identification of 

aliens with powerful beings was largely due to Highland concerns 

about European-controlled wealth and European possession of this 

in overwhelmingly disproportionate terms. The intensity of these 

concerns about \'t'ea lth and pO\.,rer provided the necessary pre-conditions 

for local acceptance of the mission workers . Not only were such men 

probably widely regarded as returning ancestors, but some 

evangelists actually presented themselves as such or, claiming special 

contact with ancestors and spirits, promoted wealth house cults on 

this basis (Berndt 1952-53:139, 233; Salisbury 1958) . 
10 

The intermediary roles of the Lutheran mis:ion workers \'.'ere a 

key factor in their maintenance of prestige in the village. More than 

any other agent of change in the Highlands during the early contact 
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pcl'iod it wus the Lutheran avan•Jclists who established affective 

couununi cnt ion between Europoaw; und v; 11 agcrs. Many became 

convct'Silllt (thouuh not nccossa,•ily fluent) in Highland languages , 

and for many yea t'S wore nmong ~he few residents at vi 11 age 1 eve 1 wt1u 

could converse fluently (in Kate or Tok Pisin) with Europeans. t~ore

ovm·, tile mission workers in 1 inkirg village and station facilitated 

recruitment from the fot·mer to the latter. This was espec1a1ly so 

of mot·e able youths, who 1~erc •;elected and encouruucd by the mission 

11orkm·s lo attend station schools as boarders. Many of the current 

educatC!d Highland elite nm-1 holding t'esponsible positions in 

education and the public servi1:e 1vere the products of early 

t·cct·uitnwnt of this kind. 

( i i ) I n.no v.a _!:_i .o _n 

As we have seen in Chapters Five and Six the location of mission 

11orkers among "pagan" populations was designed by the Lutherans to 

establish an initial base from which to engineer radical change in 

village society. Initially, tile evangelists and teachers were to effect 

change by example; that is, in terms of their doniestic life styles (co

residence with wife and children), their novel house styles, their 

industry and personal hygiene (including the wearing of cotton fabr1cs), 

their use of new crops, and their daily recitation of prayers and the 

singing of hymns. At this stage the mission workers usually lived 

apart from existing settlements. By example and through increased 

kno~1ledge of locdl languages (or via interpreters), the mission 

workers were expected to gradually intervene in local affairs and 

1·1here possible organise the re-settlement of the local population. 

Effective pacification and the founding of new settlements 

dominated by the mission \1/orkers rather than the men's house, was a 

key factor in c 1~eating local support. Settlement recruitment (or in 
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other cases the re-organisation and expansion of existing settlements) 

tended to undermine the standing of older, established leaders. 

This process was considerably advanced (thoughout the Eastern 

Highlands) by the collapse of the men's house group. Mission worker 

support in mission settlement•; like that at Kiseveloka , stabilised 

around younger an~ middle maln generations , who with their wives and 

children provided the bulk of catechetical class membership and 

later the basis of local congl'egational organisation. 

Village-based support coupled wi~h the ~acking of the external 

order (the statiJn) enabled the evangelists and teachers to embark 

upon a direct confrontation with the male cult . As has been' amply 

sho\'m, this \'las accomplished by openly attacking and ridiculing the 

beliefs and practices of the cult, a tactic \·lhich culminated in public 

acts of iconoclasm. In this \' 'ay major innovation vtas brought into 

effect by the mission \''orkers. 

(iii) .Knowl __ ~Ell..~_a_n~ __ R_t.tual 

In pre-baptismal instruction, \'/Orship and the village schools 

the Luthe!'an mission \'lorkers established themselves as teachers and 

ritual leaders in the local community. Conversion not only meant 

the rcpl a cement of one form of kno~1ledg·2 and ritual by another, for 

Christiani ty claimed to relate to knowledge in a markedly d1fferent 

lllilnner from "heathenism". Nission teach· .g aimed to explain the New 

Guinean 's \'iOtld ir, a fundamentally different manner from that of his 

ancestors, and to translate the villager into a new order of things . 

Luthr.ran dog!ila demanded different beliefs and behaviour from its 

conve.·ts, the kind that \'/ould revolutionize village society in 

ilCCOr'dance \'lith Christian values. In the process much of older 

knm·!~ t!dgr. and t•itunl cxperti se v1as regarded as erroneous by the mission 

\·to1·kers (and increasi ngly by their converts), and became redundant. 
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But in achieving this tt·ansformation the teaching and ritual 

leadership of the evangelists and teachers is not merely to be seen 

in integrating the village into a wider political structure in which 

previously autonomous units came to share a common ritual pattern. 

Within the village itself the mission workers as teachers and ritual 

experts were frequently able to achieve a range of dominance which 

impinged widely on community life. Thus, given the character of 

change demanded by the Lutherans, the independence of action widely 

enjoyed by evangelists and teachers, and their claim to possess 

unique knowledge and ritual expertise, the tendency to extreme and 

pervasive forms of dominance was inevitable. 

( iv) ~oercio_ll 

Though village church courts were developed by the Neuendettelsau 

Lutherans with policing and disciplinary powers, such courts were 

apparently limited to the Finschhafen interior. Lutheran organisation 

did not theoretically have recourse to force,neither did it possess 

judicial power in the Highlands. Yet from the viel~point of villagers 

a failure sometimes to distinguish betlveen mission and government, 

encouraged a local belief that the coercive force of the latter applied 

equally for the mission. This was especially true during the early 

period of pacification and missionization. In part such misunder

standing (in the Eastern Highlands) stemmed from the close cooperation 

between the Lutherans and the Administration in achieving widespread 

pacificdtion after 1936; in part from the limited experience of 

villagers of the external order; and in part from possible attempts 

. . h f . 11 by Lutheran mission workers to ma1nta1n sue con us1on. 

We have seen in Chapter Six that in the Kainantu area during 

the 1930s Lutheran evangelists used the punitive powers of the 

government by reporting local incidents of fighting, murder , etc. to 
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patrol officers at Kainantu. In itself this was a legitimate tactic 

and served the combined interests of both Mission and government. 

Later, Lutheran elders (like nther villagers) had recourse to this 

measure and used it to combat wealth house cults in the 1940s (Berndt 

1952-53:61). In the 1960s, however, the Lutherans sometimes took 

independent action to deal with such cults . In 1962 at Genembe (Upper 

Asaro) a mission party led by Jacobsen (the Asaroka missionary) burnt 

a cult house and others in nearby villages. This lead to a government 

investigation following complaints by the cult leader at Genembe that 

his property had been forcibly entered and destroyed without his 

permission. Though the Administration did not uphold this complaint, 

Jacobsen was cautioned over the incident. 12 Though such action 

clearly breached the law, more generally recognition of the 

Administration's coercive power opened up numerous possibilities, not 

least that of the use of threat by the mission workers to utilise 

punitive action by the government in order to achieve local compliance 

with what were strictly Lutheran (not government) demands . 

In the final resort evangelists and teachers had recourse to 

supernatural sanctions to achieve coercion. C.H. Berndt refers to 

the Lutheran mission \'lorkers use of threats of illness as a visitation 

by God (Anut11) upon villagers disobeying or opposing Lutheran demands 

(1953:122) . Given the fears which R.M. Berndt (1952-53:52ff.) 

describes in connection vtith the Ghost ~lind movement of dangers to 

health thought to emanate directly from the alien presence , such 

sanctions \·tere bound to be powerful \•teapons in the hands of the 

mission workers (see also Munster 1979:161 ). 

(v) Power and Dominance 

The Lutheran mission workers were frequently seen as fearless 

and uncompromising men, and the Siane phrase 'a big man walks unarmed 
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up and down the valley• (Salisuury 1964:236) can be justly applied 

to many of the evangelists and teachers. As "strong men" who 

sometimes displayed great cou1·age in the face of violence , they also 

showed in a variety of other \·Jays their immunity to norma 1 sanctions. 

The mission workers did not observe sexual or related di etary 

regulations, nor did they observe menstrual prohibitions or maintain 

\oJOmen's confinement huts for this purpose. The nature of thei.

intervention in village society and especia lly their excessive 

iconoclasm, challenged the very basis of established notions about 

power and its relation to social organisation and male prestige. In 

some important respects the mission workers resemble the extreme 

despotic behaviour of traditional leaders like Matoto . 

In corrvnon with t1atoto the Lutheran mission workers challenged 

accepted convention and exist(!d beyond reach of the sanctions \'thich 

made convention possible. They were able to do so because they 

dealt with power in a totally unique way and at a level impossible 

for other villagers. Yet the evangelists and teachers are clearly 

distinct as a type from Matoto and Kavagl . For the latter despotic 

acts were solely aimed (as far as it can be judged) at personal 

aggrandisement. No attempt was made to encourage or force similar 

behaviour upon others, indeed to have done so would have cut at the 

very heart of 'unlimited pmoJer', which of necessity existed as a 

\oJholly personal phenomena. In so far as traditional despots 

fulfilled and (in a sense) reinforced exaggerated notions of male 

pmoJer, their mark \•tas of necessity exceptional and logically, therefore, 

rest1·icted to them as individuals. 

But for the mission workers manipulat ion of power was not 

merely in terms of the positive/negative polarities mentioned earlier 

in connection with Matoto. The evangelists and teachers claimed 

access to a new order of power which they manipulated to supercede 
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the old power structure of village society. In addition to their 

known access to the tangible symbols of that new order (their 

external relation to Europeans and the latter's economic power), the 

mission \'IOrkers controlled through knowledge and ritual performance 

the Anutu spirit symbol and appealed by threats to its pov1er to 

punish and other\vise wreak havoc upon the village to quell opposition. 

But if this represented the means of mission worker dominance, its end 

was the creation of the new order. In taking steps of the most 

drastic kind to give social expression to the shaping of the new 

orde1·, the mission workers represent an innovatoryorrevolutionary 

mode of leadership quite distinct from that of traditional despots. 

If despotism is an apt description of mission worker dominance, 

the concern with sweeping social change is the hallmark of their leader-

ship. Yet the behaviour of Matoto hints at change. Indeed we should 

not dismiss out of hand the possibility of pre-contact transformation 

in this or other connections. But despotic leadership in and of 

itself was probably incapable of achieving marked social change. It 

required a set of conditions exogenous to itself and society, of the 

kind provided by crisis c.r that fou nd in the drama of contact with 

Europeans and their agents . 

In sum then, there are two basic points to be made . First, 

though mission worker dominance differed from that of individuals like 

Matoto, the fact that the latter could occur at all is suggestive of 

an implicit or latent despotism in the traditional order. It is 

possible that the w.ission workers activated, as it were, latent 

mechanisms of personal despotic power and this may in part explain 

their success in the village. But this was only one plank (though 

not necessarily an insignificant one) in their platform. The second 

To effectl·vely carry out major ~ocial roint is that of change. 

reconstruc.tion of the village required special conditions. This was 
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provided by contact. The alien presence, the context of 

pacification which rapidly followed, and alien economic intervention 

represented new and powerfu~ forces. These forces, coupled with the 

fears and expectations they generated, were all focused on the mission 

workers. Their unique placement in village society enabled them to 

co-ordinate these factors in a special way and thereby to effect 

change. 

(vi) Person and Office 

This discussion has helped to explain how and why Lutheran 

mission workers were successful in directing the course of change 

in the village. One major issue remains: the problem of continuity 

of mission worker impact upon congregational leadership. 

The adaption of big man leadership in the absence of warfare, the 

emergence of other modes of leadership (luluaiJ songga, the mission 

workers) was the result of change. Yet, despite changes in village 

leadership its character at village level remained greatly subject to 

traditional criteria. This was primarily because of the context in 

~vhich leadershp functioned and the degree to ~vhich personal rather 

than i nr. iitu ·Uonal factors continued to have force in the vi 11 age. 

The congregations were the creation of the mission workers and in 

essence comprised their personal followings. The attempt to translate 

this support into an institutional structure with its distinctive 

symbols of incorporation (baptism and confirmation) and symbol of 

membership (holy communionk its officers (mission workers, songga} 

\vith disciplinary pO\ver to withdra\v membership privileges, \Otas bound 

to be problematic given the alien nature of political institutions 

of this kind in Highland societies. Equally, the fact that the 

mission workers resided in village settings made them subject to 

constraints i~posed by a political process still governed by open, 
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face-to-face relations. Given this, the mission workers, like 

other village 1 eaders, could not effectively achieve social and 

symbolic distance or a degree of personal anonymity from Clther villagers 

via their offices . To be effective as leaders and maintain their 

influence such men wen: consistently forced to rely on their personal 

po:Jm' rather than on the aut 1zoroity of their offices. 

For these reasons major difficulties resulted in achieving 

continuity of leadership and support through the congregations. 

During the later post-conversion period when the early enthusiasm for 

the ~li ssion began to abate, Lutheran evangelists and teachers and 

elders found their support crwnbling . The break-up of mission settle

ments like that at Kiseveloka, falling attendances at services and 

village schools, problems of maintaining the intake of the schools, 

competition from rival missions, the introduction of local economic 

and educational programmes by the government, increasing male 

absenteeism through labourmjgration, and the long-term inability of 

effective enforcement of Lutheran prohibitions, 1·1ere all contributory 

factors to the problem of maintaining village support. In some 

Highland areas a rapid turnover of mission \'/Orker personnel (or a 

failure to re:place departing evangelists) accentuated the difficulties 

of maintaining congregational support. Moreover, because of the 

personal nature of support, that built up by one mission \'lorker loJas not 

easily transferable to a successor. He shall take up this problem and 

others concerned with the management of congregation a 1 support in the 

following chapter. 

It is perhaps ; ronic that those traditional processes which in 

part were instrumental in the creation of mission support in the 

village, should also have been partly responsible for the evaporation 

of that support in the post-conversion period. In this sense the 

mission \'lorkers lvere as vulnerable over time to the shifting sands 

of village politics as were big men before and since. 
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Notes - j.hapter VIII 

1. Pataki no\'Jhere identifies \·tho the •analysts' are who make such 
'repeated assertions'. 

2. Compare Morauta (1974:129-45). 

3. The two daughters of Gomal (the Kate evangelist stationed at 
Kiseveloka) both married men in the Ogeranang (Bulum Valley) 
area. Gomal •s son has settled at Kiseveloka, having married 
an Hen!)anofi woman v1ith the brideprice raised by a Move 
supporter. This woman deserted her husband (Vion) or was forced 
by him to return to her village, and he subsequently married a 
Lufa woman. The second brideprice was raised by some Kivuluga 
men. Later , the first wife voluntarily returned to Vi on and he 
accepted her as a spouse. Thus Vion had become a sort of 
accidental polygynist (an occurrence not unusual at Kiseveloka). 
Gomal w~s apparently greatly embarrassed at this turn of events. 
Kivuluga informants say that the Rongo missionary (Renck) 
pressed Gomal (then in his sixties) to retire as the Kiseveloka 
pastor and return to his home near Ogeranang because of this 
incident. However, I was unable to verify the accuracy of this 
assertion. 

4. With the creation of Provincial Government, other Eastern Highlands 
(previously a •oistrict') has become a •Province', and what were 
previously 'Sub-Districts• have in turn become 'Districts'. Thus 
the old Lufa Sub-District is now the Lufa District. 

5. Examples of such amalgamation are given in Chapter Five, where some 
consideration is also given to the local ward system and the 
congregational and sub-congregational structure of local 

Lutheranism. 

6. There are some difficulties here. The first major ethnography of a 
Highland society was published (in German) in several volumes 
between 1943-48. Its authors (Vicedom and Tischner) point among the 
Mbowamb (or Melpa of Mount Hagen) to the existence of both 
hereditary leadership and a system of male stratification (see 
Strathern (1971 :204-8) for a brief summary of this early account). 
Reay (1959) refers to a form of hereditary leadership among the 
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Note 6 cont. 

Kuma, but not in tenns of a system of male stratification. 
Strathern, who worked among the ~1elpa in the 1960s, found that 
leadership \·tas non-hereditary, though he allowed that a pre
contact system of social stratification and chieftainship may 
have existed. If so, pacification had considerably modified 
Melpa society. Ross (the Catholic pioneer in the Hagen area) 
also refers to chiefs aPd social stratification at Hagen, and 
this is confirmed in Gitlow (1947). However, Gitlow's treatment 
is rather superficial and his interpretation is clearly heavily 
reliant on Ross. Much of t hi s evidence is ambiguous and thus 
inconclusive for Hagen f.ociety during the late 1930's and early 
1940 IS • 

7. Bumbu's despotic career seems to have commenced with his 

appointment as luluai in 1926. See also Willis (1974 :67) for a 
brief reference to another despotic luluai in the same region . 

8. See Strathern {1979) for a pertinent criticism along these 
lines. 

9. See Hogbin (1951 :154, 158) for similar examples of sexual excess 
by Bumbu , including a case of incest. Unlike Matoto' s excesses, 
Bumbu's behaviour did provoke local opposition and led to 
complaints by villagers at Busama to the Lutheran Mission and 
the District Officer at Salamaua . Though the Mission 
investigated the complaint, censuring Bumbu and suspending him 
from church membership, Bumbu was exonerated by an i ndE.,.>endent 
government investigation. This seems to have been largely due to 
Bumbu's intimidation of the key female witnesses against him. 
Later another complaint was lodged with the Administration, but 
Bumbu was again successful in establishing his "innocence". 
Thereafter local opposition evaporated. 

What is significant here is t~e total reliance of internal 
opposition at Busama on the external powers. Incapable of 
coordinating itself beyond this point to take independent action 
to suppress Bumbu by force, indicates the \'/eakness of such 
opposi tion. Bumbu, it should be noted, subsequently dealt with 
Mission opposition by simply banning Lutheran workers from 
entering the village and forbidding villagers to hold services 
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Note 9 cont. 

or support the Lutheran sc~ool in the area . 

10. Salisbury's account of a wealth house cult in the Siane area 

relates how this was initiated by a 'mission evangelist' from the 
Kainantu area. This man, having travelled the considerable 
distance from Kainantu (somewhere between 60-70 miles), 'lias 

active among southern Siane groups in 1947. Salisbury provides 
little detail about this 'evangelist', but he must have been a 
Lutheran or Seventh Day Adventist supporter, possibly an early 
convert from the Kainantu area recruited as an evangelist or 
mi ssion maus boi (see also Berndt 1952-53 :139; 1954:220-2) . 

11. C.H. Berndt hints at this in the following comments : 

Other changes stem more or less directly from 
mission control. These may have the support of the 
Administration as such, or of its officers; in any case, 
they are not subject to regulation, nor to officially 
valid punitive sanctions. Moreover, granted a common 
basis [?], mission (like Administration) policy is 
inevitably affected, in its translation into practical 
terms, by the way in which this is interpreted by 
its agents (1953:123-4, my italics). 

The stress here on 'officially valid punitive sanctions' and 
the need for policy to be locally 'interpreted', suggest that 
the degree of interpretation involved may well have led (either 
by the mission workers or those under their influence) to the 
threat of sanctions which were in fact unofficial or even 
illegitimate. 

12. See letter, Assistant District Commissioner (Goroka) to 
District Officer (Goroka), 20.11.62, and attached report by 
Revd. W. Jacobsen, ' Cargo Cult Activities in the Asaroka 
Circuit', (no date), (file 51-l-2, Goroka) . 



• 

315. 

Chanter Nine -----·--

Q~CLINE AND CONTINUITY 

This chapter deals with the contemporary setting at Kiseveloka 

and in the Rongo circuit at the time of my fieldwork (the mid-1 970s) 

and focuses on the problem of continuity in the mission impact of the 

t\-10 preceding decades. First. \'le consider Lutheran education , 

tracing its course into a contemporary state of decline and virtual 

co ll upse, shovli ng this to be ~.ymptomat i c of \'li der trends in Lutheranism. 

An account of Lutheran village schools leads into a discussion of 

leadership in the church, principally at congregational -village level . 

Here we examine the problem of localization; that is, the replacement 

of the older non-Yagaria lutheran mission workers by Yagaria church 

vwrkers.
1 

The discussion of congregational leadershi p returns to the 

point on which the preceding chapter ended, namely the difficulties 

of transferring support built up by the pioneer l utheran evangelists 

and teachers to their successors. Finally, we look at the impact of 

village society and the prestige system on leadership and 

congregational politics . 

Lutherpn Vernacular Bible Schools 

The Lutheran conmitment to the ideal of a vernacular 

Christianity - a religious life grounded in a vernacular bible, 

liturgy and hymnody - inevitably had to be modified by the actual 

language situation in New Guinea . Of the 700 or so major languages 

spoken in Papua and New Guinea (many being sub-divided into dialects) 

most are spoken only by small populations . Faced with this problem 

the Lutherans in common with other missions2 selected a given 

language (or languages) and fostered these as mission vernaculars. 
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In New Guinea three Lutheran vernaculars were developed; Yabem and 

Kate in the Neuendettelsau field, and Graged in the Rhenish field. 

Yabem (an Austronesian Ol' "Melanesian" language) and K~te (a 

non-1\ustronesian or "Papuan" language) were originally spoken by only 

small populations on the Finschhafen coast (Yabem) and the immediate 

hinterland (Kate) . As Lutheran \vork expanded in the Huon Peninsula 

Yabem was fostered among other "Melanesian" language groups and Kate 

among other "Papuan" language ~roups. In line with this policy Kate 

I<Jas 1 ater introduced into the Iii ghl ands, where it was widely used as 

a Lutheran vernacula1· for Christian in~truction. This policy in the 

llighlands as in other Lutheran fields ·eflected a long-standing 

Lutheran opposition to the use of English (and earliP.r, German) and 

especially Tok Pisin, as unsuitable VPhicleg for instruction in 

Christian belief (see Flierl 1932:118-23) . 

However, in the Highlands there was considerable variation in 

Lutheran practice, witn use made of local and other Highland dialects 

in addition to (and in some cases, instead of) Kate. Thus, in the Lufa 

area some of the pioneering Kamano evangelists (from the Kainantu area) 

avoided the use of either K3te or Yagaria dialects, preferring to 

instruct villagers in Kamano (or Kafe, as this is more widely known 

among Yagaria people) through Yagaria interpreters, or even to teach 

the Kamano language to their Yagaria adherents as a precursor to 

catechetical instruction (Renck 1977b (iv):l025). Elsewhere Tok Pisin 

1-1as used alongside (and in some cases, instead of) Kate. 

The late 1950s saw a fundamental shift in Lutheran attitudes to 

education, and led in the 1960s to considerable re-organisation of 

Lutheran schooling. A more open attitude towards English education had 

led (despite opposition in some Lutheran quarters) to a Lutheran 

decision to introduce English at third-year level in village schools 
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(where this was possiblc).
3 

B11t changes in Lutheran education 

in the 1960s \<Jere largely due l.o government initiatives. Prior to 

19GO education had been almost entirely in tile hands of the missions, 

1•litll the Administration providing some financial assistance for mission 

sclloo 1 i ng. In the 1 ate 1950s the govermuent proposed major changes; 

the integrution of mission sclwols into a comprehensive and standard

ised English education system 1or which t he government would assume 

total financial and ~'"'imary ma11agement t·esponsibility. In discussions 

with the missions the government made it clear that no further 

financial aid 1<1ould be ~rovided to schools which remained independent 

of the nm~ system, and only those schools with an English programme 

\'IOUld be permitted to join the government system. 4 

These proposals presented major difficulties to the Lutherans 

with their heavy commitment in vernacular education based in numerous 

vi 11 age schoo 1 s. In response to the government scheme the Lutherans 

initially attempted to convert many of the village schools to an 

Eng lish programme, despite the fact that many of the teachers were 

barely (if at all) conversant with English. 5 The situation thus 

created in the schools was often confusing if not farcical (Renck 

1977b (iv):1026). By 1962, however, a revised Lutheran policy 

inaugurated a plural school system, comprising the government-aided 

English schools and the independent vernacular bible schools . 

Another major change in lutheran policy at this time was the 

general replaceo~nt of Kate by Tok Pisin (supplemented somewhat by 

local vernaculars) as the main medium of instruction in Highland 

vernacular bible schools. The general introduction of Tok Pisin 

served to standardise education throughout much of the vernacular 

bible school system,6 and thereby more effectively link the village 

schools into the circuit, district and national bible school programme 

in the church. Thus, follo\'ling four years primary educatiJn at a 
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villavc bible school , a furthet two years of 'middle' schooling \~as 

offerml at <1 circuit bible scho•>l. for example, in the l{ongo circuit 

there wurn at various times som~thing like nine bible schools 

distributed throughout the circuit, serving the local congregations. 

One of these schools also functioned as a middle school (Ukunupi) . 

l·rom here students could receiv'~ !,econdury cducntion nt the district 

uible school (Onerunka), and in turn train ns bible school teachers 

..1t the Highland teacher seminary nt Rintebc (in the Gena Bema aren) . 

Alternatively, district bible school graduates might pursue further 

utlucation in one of the follOI'Iillg progranunes offered at various national 

church institutions: for women, training in domestic and village 

hygiene; for men, training in technical trades, training as medical 

assislants, or theological training at a pastor seminary. Instruction 

JL all levels of the bible school system was primarily in Tok Pison. 

With limited resources the bible schools could provide only 

the barest school facilitit;s and maintain minimal educational 

standards. 7 But these limitations must be vie1~ed in the light of the 

basic Lutheran aim: the provision of a general if rudimentary 

Christ ian education for the local congregations. Conscious of the 

nco~tive effects of the initial Lutheran experiments in education in 

the Finschhafen area around the turn of the century which , based on 

station boarding schools, only served to alienate the pupils from the 

village environment, the mission subsequently sought to overcome this 

by the provision of village schools. This modified oolicy was aimed 

at building up a vigorous congregational life, and, via the schools , to 

create the basis for Christian leadership in the village in the 

succeeding generation . For, following the early decades of pioneering 

toil, the Lutheran missionaries had come to realise that it would take 

the passage uf several generations of converts to effectively eradicate 
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"heathenism" in village life. 13ut though designed to achieve 

these aims the village schools often achieved contrary results; the 

depletion rather than the effective creation of Christian leadership 

in the village . There were tw0 main reasons for this. 

Despite the increas ing congregational (and thus, village) 

orientation in Lutheran policy after 1914, Lutheran organisation was 

also developing as a centralize~ structure with emerging circuit and 

district organisation. In many respects the congregational 

orientation \vas in conflict wii:IJ these wider organisational develop

ments , for with the developmer l. of circuit and district organisatiCJn 

there was a strong tendency to concentrate mission resources at the 

centre (the station), or to chdnnel resources via the centre. Thus, 

the need for teachers, evangelists and other \•lorkcrs (non-ski 11 ed and 

semi-skilled labourers) result0.d in creaming off the more promising 

and reliablr. village yo~.ths for further education or employment at 

the station. f\dm i tt:edly those youth's and young men recruited as 

mission workers later returned to villages, but this was rarely to 

their natal villages or even to their h~ne areas. In this sense, the 

vain of one villagE.) was another's loss . . 

But nr•lnY products of the Lutheran bible schools \·/ere 11 lost11 to 

~oth village and Mission. For while Lutheran schooling offered to 

some a direct av~nue out of the village, more generally it stimulated 

a desire for niyration . The attack on the old culture via the class

t'oo.n tended to foster negative attitudes tO\'Iards village life, a 

dissatisfaction which found its counter expression in a growing 

Ot'ientation arr:ong vi 11agc youth tmoJat·ds the station and urban 1 ife. 

This was an unintended eff&ct of the bible schools, for the Mission, 

like others, had long been an opponent of labour recruitment and youth 

dll5cnteeis111 (see Fli erl 1932 :1 01-6) . Nission opposition to European 

exploitat ion of vill age labour was probably not altogether altruistic, 
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in that migration interfered with mission centro 1 of the vi 11 age by 

removing young men to situations 1-1here they were less subject, if at all, 

to mission influence. Yet the Lutherans, not less than other missions, 

contributed directly and indirectly to migration, and there is more 

than a little truth in the generalization that the missions helped to 

create the desire while the government (through such initiatives as 

the Highland Labour Scheme) and other agencies provided the effective 

means for migration. 

The desire and the means however have not been matched by the 

skills necessary to effect successful and generally permanent adaption 

to secular employment and urban life. Vernacular bible school-leavers 

have suffered in finding their education to be not readily convertible 

in the labour market. rn the 1960s, on the contrary, such schooling 

up to district level specifically lacked any secular orientation, 

being primarily aimed at serving the needs of the circuits in training 

a new class of young church workers via the teacher seminary and the 

district bible school. Yet full-time church work itself does not in 

fact represent a viable alternative to secular employment. We shall 

shortly examine the reasons for this . First, we will briefly consider 

the cun·ent decline of the bible schools in the Rongo circuit and 

identify the main causes of this. 

Pf!.s:J i D.e 

Of the nine vernacular bible schools which at various times 

have been active in the Rongo circuit only t\'/O now (1978) rema·;,, in 

existence. Both face grim prospects due to the combined difficulties 

of recruitment, absenteeism, and lack of congregational support. 

The majority of the bible schools ~1ere started in the circuit 

in the 1960s and a few in the early 1970s. Several had only a brief 

life span , periods of b-10 and three years not being uncommon· For 
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example , a bible school was fo11nded at Laukeli , a Nupagaveda clan 

settlement in the Kiseveloka Valley (see Fig.4) around 1972. This 

venture was initiated by Laukel i residents, partly for reasons of 

settlement prestige and partly to provide alternative educational 

faci 1 ities for Laukel i children and those of the neighbouring Havi 

clans; Nupagaveda and Havi being somewhat isolated in terms of the 

existing Lutheran school at Kiseveloka . Though the new school was 

in iti ated by Lutheran supportel's at Laukel i, a subt antial number of 

Laukeli residents are nominal adherents of the Ne1·1 Tribes Mission. 

Moreover, Havi people generally maintain allegiance to the Faith 

Mission. As both of these mis~ions have developed schools only at 

main stations , 1 i ke Tagai and Haero (see Map 3), outlying supporters 

of both missions have been educationally disadvantaged in relation to 

Lutheran supporters. In suppOl·ting the new school at Laukel i and 

in promising to allocate a tear.her, the Rongo circuit leaders were 

probably keen to seize the opportunity of gaining a foothold among 

supporters of these rival missions. Thus, following the building of 

a small and rudimentary school building constructed of bush materials , 

a teacher was appoint ed and sent to take up residence at Lau kel i. 

This venture, however, was short-lived. After some two years the 

teacher (a Bena Bena man) abandoned Laukeli and a failure to secure a 

successor led to the permanent clos~re of the school . According to 

Nupagaveda people the teacher's departure resulted from his belief 

that sorcery ~tas being practised against him by local residents, a viel·l 

1·1hich has been overtly responsible for many disaffections by Lutheran 

teachers and evangelists i~o the Highlands. 8 Underlying t hi s problem 

is the more fundamental one of the authority and status of the teachers 

and other Lutheran church workers in village affairs, a matter which 

1<1e sha ll consider belol'l i n a discussi on of contemporary congregational 

leadership . 
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As we shall see this is largely a problem of securing effective 

local support . Initial support for ventures like the Laukeli 

school has been common enough, especially \>lhere there was a dearth of 

alternative educational facilities in the area to meet the widespread 

desire for schools. But the provision of such an alternative and, 

in the event, a much more prestigious alternative, has dealt a severe 

and sustained blow to the bible schools. Faced with the development in 

the 1970s of government English schooling in t he area, the bible 

schoo 1 s have simp 1 y been unab 1 e to compete with a system that in 

individual schools can offer more places to local children than the 

local bible school, and which in addition contain superior facilities 

and more highly trained teache1·s. But the principal advantage of the 

government schools is their provision of education in a language now 

widely regarded as more prestigious than Tok Pisin. As we saw above 

the experience of bible school-leavers leads inevitably to the 

realisation of the limited potential of Tok Pisin education in a world 

where occupat ional status is increasingly identified with competency in 

English . There have been suffi~ient successful products of English 

schooling at Kiseveloka to bring this point home to Kiseveloka people 

genc(allv, with the result that parents now only send their children 

to the bible schools at Kiseveloka and Ukunupi provided they cannot 

first secure them a place at the Yagiloka English school. 9 One 

anticipates that general developments in English education will lead to 

a rapid demise of the vernacular bible schools throughout the Highlands , 

a consequence recently recognised by a Lutheran investigation of 

. N G . 10 problems facing the Lutheran church 1n Papua ew u1nea. 

Congregational Leadership 

The following discussion deals successively with Lutheran 
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teachers, evangelists, pastors and congregational elders. The first 

three form a special category in that these officials normally work 

among congregations (and thus l'eside in villages) other than their 

home congregations and natal vi llages. Congregational elders or songga 

differ in that like elected local government officials (kawtsiZ) their 

leadership is more directly ba ~ed in the local clan structure. I 

choose to dea 1 with teachers and evangelists first before turning to 

the pastors for the reason that the former have been more subject to 

localisation in the Lutheran church. This has been much less so of 

pastors, the majority of whom in the Rongo circuit are not indigenous 

to the area. 

(i) Vernacular Bible School Teachers 

The case of the Laukeli school is indicative of a more general 

problem facing bible school teachers, namely the difficulty of 

establishing and exercising authority in an alien village setting. A 

variety of factors contribute to this problem and together operate to 

\'leaken thr position of teachers in village affairs. 

On completion of the two-year course at the Ri ntebe teachers 

seminary, graduates are usually assigned by their home circuits to 

teaching posts. These positions hm'lever are ust.: .. o~ ' in areas other 

than the teachers' home villages. Here teachers are expected to maintain 

only a subsistence livelihood from garden-land provided by the hosting 

village where the school is located. In some cases the teacher may 

be able to plant coff~~ as a cash crop, but such grants are by no means 

automatic. In convnon l'li th other Lutheran church workers, bib 1 e schoo 1 

teachers receive only a small annual gratuity from the church rather 

than a fixed stipend . Th is gratuity probably rarely exceeds K 20, 

though more senior circuit l'lorkers may receive double this amount. 
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Economically, then, l;)ible school teachers are in a weak 

position, being heavily dependPnt for subsistence on the continued 

good graces of the hosting villagers. Such dependency throughout the 

H·:ghlands characterises the position of hachelors in the community, \>lho 

0\oJn neither gardens nor pigs. Such men are sometimes referred to as 

l . 'd' 11 t h'h J'llJIDman or prw-z-n 1 . • -z, erms 1·1 1c are essentially pejorative in 

denigrating low status in village affairs. Though not necessarily 

applied to teachers per se, these terms express the importance 

attached to (usually) male control of ecor. 'llic resources, and the 

relatively independent economic status on which such control largely 

rests .
12 

Marked economic dependence on other men not only robs the 

teacher of an effective POioJer-base in the vi 11 age, but makes him 

extremely vulnerable . For the teacher cannot afford to alienate other 

vi 11 agers loJi hout serious ly endangeri ng his position of dependence. 

Loss of local support or outright opposition from important men in 

the villaqe may well result in the teacher's departure . 

Conscious of his educational standing over others and his church 

responsi bi 1 iti es, a teacher naturally expects (and seeks) to exercise 

influence in the village and surrounding area. This extends beyond the 

immediate orbit of school interests, for as a church leader the teacher 

is expected by the circuit to ensure local compliance 1·1ith Lutheran 

teaching. Yet the youth of the new crop of bible school teachers is a 

major handicap, as attempts to intervene in local affairs are liable 

to be rejected by other villagers merely on the grounds of the youth and 

inexperience of the teachers. Ideally, the teacher should cooperate 

closely ~ith and be supported by the local congregation and especially 

its elders. But such men may either lack effective influence in the 

local community or may themselves be guilty of the very lapses l•thich 

the teacher ; s required to openly oppose . 
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Lack of congregational ~upport is often compounded by poor 

circuit supervision. The supervision of village-based church workers 

is an inherited problem in the Lutheran church and stems from the 

earlier mission period. Government patrol reports for the Hiqhlands 

draw attention to missionary neglect of the out-station workers, a 

criticism which is occasionally independently borne out from Lutheran 

Highland station reports.
13 

We may briefly reviev1 the reasons for this 

neglect. Lu theran expansion in the Highlands after the war placed 

great strain on the missionaries in coping with rapidly expanding 

frontiers. In the heyday of the Lutheran impact a given missionary 

might be supervising uploJards of fifty mission workers spread 1-1idely over 

his general area of responsibility. These numbers alone made adequate 

supervision difficult, but the problem was compounded by t\-10 other 

factors; the terrain, and the increasingly station-bound orientations 

of the missionaries. New Guinea is a difficult country to traverse by 

foot and this is no less true of the Highlands with its rugged land

scape. Until the advent of roads and motor transport in the 1960s 

many Highland areas, despite their apparent proximity to stations 

remained re latively isolated. With a few notable exceptions (especially 

among the Lutheran pioneers) missionaries have tended to seek the 

comfort of station life and shun the rigours of patrol. Usually, 

missionary energies are expended in maintaining the station facilities 

developed by predecessors, an activity rationalised on the grounds that 

the effective manaqement of station resoutces serves the long-term 

in:erests of the congregations. Such rationalisation however merely 

clouds over the contradictions inherent in the professed aim of 

creating strong local congre~ations and the trend towards central

isation. The main consequence of the latter has been general 

missiot;lary neglect of the out-station mission workers. Despite better 

---
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road communication and the availability of motor transport this 

hisi:ory of neglect continues to be a prevai ling problem. The station

bound attitudes of the past have now crystallised incurrent circuit 

management with the effect that Rongo circuit leaders consistently 

fail to make regular visit~ to the congregations or support them. 

Later we shall see how this also bears on pastor supervision of the 

congregations. 

This dual problem of lack of congregational support and the 

neglect of circuit leadership generally helps to place bible school 

teachers in an untenable position in the village. Left to fend for 

themselves many become quickly disillusioned and lethargic in their 

posts. Increased teacher absenteeism becomes marked with a resulting 

interruption and suspension of school classes. Eventually a teacher 

may leave the village to pay an ostensible weekend visit to relatives 

never to return to the school, which subsequently closes. 

Two examples frrnn Kiseveloka will serve to round off this part 

of the discussion. Kivuluga has produced two bible school teachers, 

Kokoruma and Haiya. In 1978 Kokoruma was in his mid-thirties and 

Haiya vias twenty-eight . Both men now reside on Kivuluga. land and 

111aintain small land holdings. Like other married men Kokoruma and 

Haiya are subsistence agriculturalists with small interests in cash

cropping. They belong to that younger married male generation which is 

old enough to be relatively independent but too junior to make much ma rk 

in local affairs . Despite their education and experience in church work, 

neither holds any offic~ in the local Lutheran congregation, and beyond 

taking an occas ional Sunday service neither expresses much interest in 

church v/ork . Both graduated from Ri ntebe and completed an initial 

teaching post (t\'Jo-three years) before they abandoned this work. They 

returned to Ki vul uga \o.Jhere they joined other young men recruited by the 

government as migrant l abourers . Since their return to the Highl ands 



327. 

in the mid-1970s neither Kokorurna nor Haiya has held any church post 

in the circuit. Both are critir.al of their experience as teachers and 

especially of the poor financial rewards received for this work . Yet 

both men maintain overt support for the church, saying that they are 

prepared to accept teaching posts in the circuit or elsewhere if 

offered. Apparently, since no offers have been made, the circuit 

leaders have concluded that Kokoruma and Haiya have proved unreliable 

and unfit for further church responsibilities . Oe~pite a critical 

shortage of trained manp01~er in the Rongo circuit there seems little 

likelihood of either man being n:rered further church posts, a prospect 

\·thich neither man displays muC !i concern il jout. For both have come to 

understand that Lutheran churcr, \·tork c<u' ,'ies little prestige and this 

largely explains their withdrawal Tl'Om teaching and their subsequent 

apathy towards the local congregation. 

These general circumstances and the apathy they give rise to 

among former teachers lfke Kokoruma and Haiya, also apply for other 

Lutheran church workers and congregational elders. 

(ii) Evanqelists14 

Durinq my period of residence at Kiseveloka there were two 

Kivuluga men working as Lutheran evangelists. The problems attendant 

to this form of church work are well illustrated by these men and we 

will take them up as examples. 

Yugu is a married man in his late thirties and only partially 

literate. He seems to have secured his position as an evangelist less 

on the merits of education than his eagerness for this work coupled 

with a general lack of competition among younger men for such positions. 

In 1972 Yugu was appointed as evangelist at Yaro, a village near the 

( M 3) On arrival Yugu was given Faith Mission station at Haero see ap · 

a small disused bush hut fot' his use, but received no help from the 
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villagers in repairing this dw~lling, a circumstances which also 

applied to the Lutheran chapel. then in a major state of disrepair. 

In fact it is uncertain whether repairs to the chapel were ever 

carried out as the building was in a virtual state of collapse when 

I visited the area in 1977. 

In an area more subject to Faith Mission influence Yugu's 

period of residence at Yaro \•tas, on his O\'ln account, dogged by lack 

of support. Lutheran services (probably held in Yugu's house or that 

of a local songga) were poorly attended, if at all, and Yugu seems to 

have been totally dependent at Yaro on the sponsorship of the elderly 

smliJ(la, a man with only limited influence in the village. After 

several difficult and unsuccessful years the songga died, leaving 

the evangelist in an impossible position. His need for land to plant 

new gardens was rejected by other villagers15 and Yugu was forced to 

make regular vi sits to Ki sevel oka to obtain food denied to him at 

Yaro. In these circumstances, and despite fruitless appeals to the 

circuit leaders for assistance, Yugu felt he had no option but to 

quit Yaro and return permanently to Kivuluga to take up his own land 

and coffee holdings there. 

Yugu's infeffectiveness at Yaro was confirmed to me by a 

missionary at the Haero station. Apparently for many months prior to 

his departure Yugu had not taken a religious instruction period 

allotted to the Lutherans at the nearby English school. The missionary 

added that Yugu was often to be seen sitting with other younger men by 

the roadside near the station playing cards and drinking beer. Hhile 

the missionary 1., 0 uld have his reasons for emphasising the evangelist's 

inactivity and his participation in activities of doubtful moral value, 

the picture is no doubt expressive of the pointlessness of the 
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evangelist's task in the face of widespread apathy and lack of 

support for the church. 

In the event Yugu had abandoned Haro to return to Kivuluga in 

late 1977. At a Lutheran circuitmeetingheld at Kivuluga in early 

1978 Yugu (who had a 1 ready refused an offer to become the evange 1 is t 

for the Kigemu-Kivuluga congre9atic:n) rejected the suggestion that he 

go to Kasale to assist the sub-congregation there. In failing to 

make any headway in church work Yugu, who in any case is a man of no 

Jutstanding abilities, now exercises the only real option available 

to him - residence amonq his own clan in order to concentrate on his 

affairs and pursue the relative independence which this allows. In 

the process Yuqu, like the ex-teachers Kokoruma and Haiya before him, 

has to all intents and purposes abandoned church work. 

The other Kivuluga evangelist, Domane, is a recently married 

young man, about t\-lenty-t\1/o years o 1 d in 1977. He is the son of the 

senior Kivuluga :;ontJga, a lottg-standing Lutheran supporter in the area . 

Like the ex-teacher Kokoruma, Domane received primary Engl ish educ.ation 

at the Rongo station school, but failed to gain a place at high s~hool. 

Later he WDS appointed as evangelist at Kasale, which like other 

Lutheran sub-congregations in the area, is more or less permanently 

inactive. The chapel there is in a dilapidated condition and has 

evidently not been in use for a considerable time. If Domane's 

appointment was designed to remedy this decline, he has been a poor 

choice. Apart from the obvious disadvantages of his youth, Domane 

constantly suffers from poor health; factors which have combined to 

render him completely ineffective at Kasale. 

Despite this record, with the departure of Yugu, Damane was 

moved by the circuit to Yaro. There he merely encountered the same set 

of difficulties which had defeated Yugu . Domane complained to me that 



330. 

in the moni:hs he had been at Yare no services had been held as the 

Lutherans in the village simply refused to attend. He beqan to spend 

more time away from Yaro, complaining of ill-health and a preference 

to be at home with his father unt i1 he had properly recovered. Though 

still officially evangelist at Yaro when I left the area in mid-1978, 

Damane had indicated to me that in view of the situation at Yaro he 

was considering abandoning the place to return permanently to 

1\i seve l oka. 

These examples at·c not exceptional of Lutheranism in the 

Highlands and are \videly supported by cases cited in government patrol 

reports and Lutheran station reports, and especially among the latter 

dut·ing the 1960s. 
16 

Such ~vidence reveals a marked contrast between 

the impact of the pioneering Lutheran mission workers and that of the 

Hi qhl anders \'lho succeeded them. If the early contact period \'/as 

conducive to the acceptance of the mission \'lorkers and their teachings, 

in the post-conversion period village conditions had altered to the 

general disadvantage of the missions. The widely held expectations 

thou:.1ht to attend conversion v1ere unfilfilled and the prestige achieved 

by the early mission workers suffered alongside the tangible evidence 

of government initiatives in economic development. The result of this 

was a rapid decline in congregational vitality and increased 

indifference to the missions. 

Operating in a different cli111ate of response is a major 

handicap for the new class of church workers, but they are also 

disadvantaged by their youth and the fact that they are less of an 

unkn01vn 01~ alien quantity to villagers. Usually the natal clans and 

dialect groups of the young church 1'/orkers are knO\'In to the hosting 

villagers, who are always liable to be conscious of the fact that 

acknm'll edgement of the status of a teacher or evangelist of some 
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nci9hbouring group is tantamount to acknowledging their sub

ordination to that group. Admittedly, in terms of local, inter

villil9e politics , there \'/ere occasions \'/hen a group out of fear or 

obligation acknm-11 edged the superior po\'/er of an outstanding man 

(e.v. ~1atoto) and his clc1n. B11t in the post-conversiJn period this 

could ha1Adly apply to a young man, solely on the basis of his church 

status and education. In the wider context of inter-clan and inter

district rivalry, which continues to be a prominent featw·e of High

lanu politics, the youth of thl! new class of church workers has proved 

to be an insurmountable obstacle to the exercising of effective 

influence in local affairs. 

( i i i ) Pastors --·- --·-

The lutheran pastorate has been less subject to localisation than 

has been the case with teachers and evangelists . The difficulty of 

achieving a more rapid localisation of the pastorate sterns from tHe 

nature of this office in the Lutheran church . Lutheranism reta ins 

an essentially (but modified) Catholicmodel of the priesthood, though 

with less episcopal emphasis than is found in either Catholicism or 

Anglicanism. 17 The Lutheran pastor is a priest, whose office carries 

exclusive rights within the church. Such rights are conferred through 

ordination and are primarily bound up with exclusive control of the 

sacraments. The l'ights of passage (baptism, confirmation, marriage, and, 

to a lesser extent, burial) are dependent on the priestly role of the 

pastor. Moreover, the pastor alone can consecrate and dispense the 

sacraments of baptism and holy commun.ion, and pronounce absolution from 

sin. 

This view of the pastorate has prcbably been the principal reason 

for Lutheran missionary caution in ordaining Papua Ne\'t Guinea . For 

while the Mission was prepared to extensively recruit New Guineans 
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into 1\lWCI' categories of mission work , this only rcu·cly extended to 

the pastorate, hich for ycors l'cmaincd almost an exclusive European 

prcset·ve. This has only chan~wd with the more recent founding of 

pastor seminaries; Logawcng (1q56) , Ogelbeng (1960), and Lac (1966). 

Between 1962-77 some 490 men ~Jl'uduoted from these institutions, 

brintJinq ltw total strcnnth of the indiqenous postorate in the church 

to 455 in 1977. 
18 

rri 01· to this dave 1 opment and to some extent 

concurrent with it, ordination tended to be niven only to older men 

wi til 1 onn experience of 111i ssi on work and with proven 1 oya 1 ty to the 

lutheran enterprise. Mission workers like Gomal and Mankcfa in the 

Ron9o circuit 9raduatcd into the pastorate in this way. 

With the retirement of Ciomol ond ~1ankefa around 1975, the number 

of pustors in the circuit \'/as !'educed to five. Three of these hav·e 

some seminary traininq, while the other two are elderly men. Only 

t\-10 of the pastors arc IIi gh1 anders; the el der1y Veme, one of the 

pioneering Kamano evan9elists in the area, and a younger seminary 

graduate who comes from the Rongo area. The other pastors are non

Highlanders, originating from areas as diverse as Wantoat, Madang, 

and the finschhafen area. The preponderance of Kate pastors has been 

l"educed since the retirement of Gomal and Mankefa, yet K~te influence 

in circuit leadership is still marked through the presence of t\•lo other 

men, Muhucyuc and Vowing. Neither are pastors, but it is useful to 

mention them here because of their important influence in circuit 

affairs. 19 

Muhucyuc is the head teacher at the Ukunupi bible school and 

the circuit treasurer. He comes from a village near Finschhafen and 

first arrived in the Lufa area in 1958. Excepting several brief 

periods of work in his home circuit, Muhucyuc has spent the bulk of his 

adult life as a teacher in the Rongo circuit. Vowing, though born in 
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. . 1e Eastern Highlands, is the son of an old K8te pioneer evangelist. 

Following education in Lutheran E~glish schools Vowing trained as an 

English teacher,and is currently the head teacher at the government

aided Lutheran English school al Rongo and the circuit secretary. 

The Kfite connection is a strong bond between To~ting and Muhucyuc. They 

are allied through marriage and have closely cooperated in building up 

substantial coffee holdings in ~everal areas in the circuit. K8te 

influence is a continuation of Lhaf established at an earl ier period . 

Death and retirement have thinn"d out the ranks of the old K8te 

pioneers , though, as in the casP of Vowing, their sons have sometimes 

been able to muintain the prestige \-Jon by their fathers in the High

lands. 

Of the five pastors in the circuit two reside in the Frigano 

area, while the remaind~r are distributed in the area between Rongo 

and Lufa. Though resident amen~\ a given congregation pastel's are 

responsible for other congregations in the general vicinity. The 

Lutheran pastor at Habaru, for example, serves a number of congregations 

in the Frigano area, 1-1hich, sinc.e the departure of Gomal, includes the 

Kiseveloka conqregations. 20 In these circumstances adequate pastoral 

supervision requires a mobility rarely evident in the circuit. Pastors 

are generally reluctant to spend time away from their villages of 

domicile and this seems largely due to an overriding concern \'lith 

mantHJCille1t of local economic resources. He huve seen that pastors 

receive no stipend from the church, and though the church generaily 

frovms on attempts by pastors and other church workers to acquire \oJea 1 th ,21 

the natut·e of vil1ane society makes such pursuits essential if a church 

leader i s to co~nand much influence in the village and the 9eneral area. 

In consequence, pastors attempt in a modified 1-JJY to compete \'lith other 

r·rcn 1 even if t!1ey qenera lly abide by Luthet·an demands and eschew major 

participation in local exchange networks . Economic interests are 
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mainly tied up with coffee holrlings, though supplemented in some cases 

by ownership of a trade store . Pastors gain some prestige from these 

interests, and the widespread Pli sconception that they \'lith other senior 

circuit leaders control large circuit finances, also contributes to 

their standing in area affairs. Interests in locally-based economic 

resources impose constraints on pastor mobility, as can be partly 

judged from the refusa 1 of the pastor at Habaru to transfer to 

Kiseveloka following the departure of Goma1. The Habaru pastor 

rejected the circuit's invitation on the grounds of his reluctance 

to abandon his coffee investment at Habaru. 

Pastor mobility is more direct ly affected by the rhythm of 

daily life in the village. Settlements are usually deserted by day and 

only inhabited at night. Women spend much of their day in the gardens, 

1>1hile men drift around the area pursuing a variety of interests or 

merely pass the time in relative idleness. Thus to fulfil an effective 

pastoral role in a variety of individual and family matters the pastor 

wou1d need to spend a great deal of time on evening visits to different 

villages. As most folk do not like to travel at night, such visits 

would require the pastor to sleep reqularly away from home . Apart 

from the obvious inconvenience to their t.-ersona 1 and family 1 i fe, pastors, 

no less than other men, would be reluctant to sleep regularly away from 

home and thus risk exposure to sorcery attack. 

If these factors lie at the root of pastoral neglect of the 

connreqations, neglect leads to other problems. Infrequent visits 

drive a wedge between the pastor and congregational leaders, largely 

because the visit of the pastor, when this does occur, is associated 

with attacks aqainst local Lutheran leaders for neglecting their 

duties and thereby contributing to the malaise among the congregations . 

This tdctic is counter- productive and causes much underlying resentment 
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against the pastor. Songga, who are singled out for criticism, are 

usually simply alienated as a result of being subjected to public 

rebuke and their support for the congregation is usually withdrawn. 

Yet the songga, especially if nn older man with influence in village 

affairs, is potentially a vital pillar in maintaining congregational 

support, even if in rea 1 i ty the contrary has often been the case. 

(iv) ~~ 

There have been two leading songga at Kiseveloka, Imara and 

Upe. !mara is a Move man, l'lhile Upe belongs to one of the Kivuluga 

clans. They were the first to receive baptism at Kiseveloka in 1956 

and were appointed as joint elders of the Kiseveloka congregation 

shortly after. Both were prominent among that younger generation of 

men attracted to Goma 1 and Sera, and around 1·1hom 1 oca 1 support for 

the mission cJ~ystal ised, a process l'>'hich made possible the changes of 

the next two decades. Because of their re 1 at i ve youth m _,, 1 ike I mara 

and Upe were less directly affected by Lutheran prohibitions on 

polygyny, 22 exchange pay:r~ents, and the male cult. Indeed, in many 

respects these demands were advantageous to younger men , for the 

mission impact attacked a system dominated by older men in which 

younqer male generations \'/ere in a subordinate position l'>'ith ·, rmited 

opportunity to achieve much influence. Membership of the Mission 

presented new avenues to pm~er and created new opportunities for 

participation in a wider political \'lorld. Both Imara and Upe have been 

successful in using their positions as songga to build up ptestige in 

the area. In this they have functioned like traditional big men, but 

have utilised a nevi context (\•ihich they significantly helped to create) 

for political action. 

The Yagaria terms for big man (Zcacra de~ sowa de) are applicable 

to elders 1; ke I mara and Upe. That they are regarded as such by other 
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Kiseveloka people is not merely because each has been songga for 

over twenty years; Imara and Upe are big men because they are men of 

proven economic substance. This has traditional and contemporary 

aspects. Both elders have utilised ~~ealth much in the manner of their 

forefathers to fulfil and create exchange obligations. Moreover, each 

has also used wealth, especially cash, to initiate business and other 

enterprises. Both have owned or been involved ir trade stores, while 

Imara now owns a truck which operates as a local pmv ('passenger motor 

vehicle', a kind of taxi) and which serves to transport vegetables from 

Imara's gardens for sale at the Goroka market. Upe's major prestiqe 

symbol (for Imara's truck is also that) is a permanent chapel for 

1·1hich Upe provided the bulk of the finance . We shall hear more of 

this venture directly. 

The combining of traditional and ne1·1 means to maintain and 

enhance rna 1 e prestige is not 1 imited to songga but is true of other 

Kiseveloka men. The old Kivuluga ZuZuai~ Damamu, \'tas successful in 

this way, though he steadfastly refused up to his recent death to 

receive baptism. While membership of a given mission has been 

advantageous for some, non-membership has not been a serious obstacle 

for others. But if o01;gga made more direct use of the Lutheran 

Mission, this is to say no more than that individuals like Imara are 

men lo.Jith old aspirations applied to new conditions. t~any of the 

problems faced by elders as leaders of local congregations arise from 

this fact. Fundamentally, the problems revolve around the competing 

claims of son~aa-ship and the pursuit of personal prestige in a socio

political context which, despite modification, remains substantially 

geared to traditional goals. 

Though the mission impact successfully changed a great deal of 

the older society and culture of Kiseveloka people , t\'10 important 
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institutions have continued . The first of these is the clan structure . 

\~hile this has· been modified by both mission and government 

impositions, the clan and the territorial group retain central 

political importance at Kiseveloka, and individuals are highly conscious 

of the need to maintain clan interests and enhance clan prestige over 

against their rivals. 

The Lutheran attempt tv override territorial group allegiances 

in the creat ion of t he Ki seveloka congregat ion fused out of Move and 

Kivuluga clans , proved unsuccessful . One exampl e can be cited to bring 

this out . In the early 1970s when cash cropping was beginning to bring 

significant income into the area, the Kiseveloka congregation proposed 

to erect a permanent chapel to replace the older building constructed 

of bush materials. This was almost entirely a prestige project, 

for the new chapel would have no wider social usage than the staging 

of weekly services and the occasional congregational meeting. !mara 

and Upe played crucial roles in this project and planned to provide the 

bulk of the finance required to purchase building materials (some 

planed timber , but principally galvanised roofing, nail s, etc . ). The 

construction of the chapel was to be superv ised by Vion, Goma l 1 5 son, 

who had been trained by the Mission as a carpenter. However, an 

argument broke out about the siting of the new building . The old chapel 

was 1 ocated somewhat mi d1·1ay bet1·teen Move and Ki vul uga territory on 

the land origi nally made available to Frerichs and on which the mission 

settlement had bPen established . Sometime after the break up of the 

settlement and the founding of ne1'1 Nove and Kivuluga settlements, Gomal 

also abandoned the mi ssion settlement to establ i sh a small compound 

imnediately below the Kivuluga settlement (Hegotogaveda clan) at 

Krigoguma (see Fig .4). This development may reflect on Move- Kivuluga 

rivalry . It is sa i d of this time that Gomal now 11 bel onged" to 
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Kivuluga, l'lhile Sera (then operating the bible school at Kiseveloka) 

"belonged" to Move. 

Imara with strong Move support within the congregation \olished 

to have the new chapel erected in the vicinity of his ~mall compound 

and near the bible school; a location more favourabl1~ to Move generally. 

Upe objected on two grounds: that I mara's plan would disadvantage 

Kivuluga, and that the chapel should be sited close to the residence of 

the pastor. It is not clear what part Gomal actually played in this 

dispute, though he probably supported Upe. 23 With the i ssue sti ll 

unresolved, Upe went ahead with his own scheme. Some f inancial support 

coming from other Ki vul uga men, Upe went to Goroka and purchased the 

necessary materia 1 s. Vi on supervised the construction of the chapel on 

the site chosen by Upe, with Kivuluga people providing the necessary 

labour. 

The completion of the building led to a split in the 

congregation. Under !mara's leadership the majority of Move Lutherans 

refused to attend services at the new chapel, holding separate services 

at the bible school . This dispute continued during 1976-78. Indeed 

relations between Move and Kivuluga were generally strained during my 

fie l dwork by l and disputes and the concern with territoria l boundaries . 

The new chapel ~:; now referred to by the circuit as 'Kigemu- Kivuluga', 

but Move people from the nearby Kigemu settlement do not participate 

in services at the chapel. 

The split in the Kiseveloka congregation along territorial 

qroup lines is a predictable outcome of the attempt to create ~'lhat in 

the circumstances has proved to be an artificial political grouping. 

If this sterrmed in this particular case from a Lutheran failure to 

undeJ·~.t-"nd the political importance of the clan structure , a related 

failure has been the hope that aonaaa wou l d subordinate both personal 

and clan interests to the demands of Christian brotherhood and 
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congregational solidarity. The many difficulties that the Lutheran 

church has faced in maintaininq support for Lutheran teaching, stem 

directly from a missionary failure to understand or to sympathetically 

grasp the abiding importance of the older socio-economic complex and 

its bearing on male prestige. This brings us to the second major 

institution that persists at Kiseveloka - exchange obligations. 

The overwhelmingly negative Lutheran evangelistic approach in the 

Highlands was based, as we saw in Chapters Six and Seven, on religious 

grounds; it being objected by the Lutherans that the role of ancestors 

and spirits in the male cult {"ancestor worship") was inimical to 

Christian belief, and especially to God's exclusive role as creator, 

sustainer, provider and redeemer of the world. But Lutheran moral 

objections also embraced a ranpe of socio-economic and political 

behaviour related to the male cult. An example given in Chapter Seven 

bears this out. Hannemann at Kerowagi took the view in the early 1950s 

that in addition to "ancestor \r/Orship" Chimbu pig festivals also 

encouraged such things as 'gluttony' and 'Heathenish pride'. While 

the former clearly refers to the general consumption of pork distributed 

in the course of the festival, I take it that 'Heathenish pride' 

refers to orations at the festivals in which big men engaged in much 

boasting about the superior wealth of their own clan l·thich made 

possible such generosity. In condemning this behaviour Hannemann in 

effect condemns the pursuit of male prestige. It is highly significant 

in this connection that Hannemann's opposition to the piq festival was 

partly motivated by the participation of .some Lutheran songga, l'lho did 

so in order to overcome the taunts of rivals that the elders were mere 

mi>is men, \'tho previously avoided participation to cover their shame 

at having fe\'1 pigs to contribute. This predicament of how to maintain 

local prestige while adhering to Lutheran strictures, has been a 
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genera 1 prob 1 em for Lutheran so11gga. Admittedly, ; n the Kerowagi case 

the elders were induced under circuit pressure initiated by Hannemann 

to accept prohibition on subsequent involvement in pig festivals, but 

demands o~ this sort have by and 1 arge proved ineffective ; n the 1 ong

terrn, as the Lutherans have found to their cost in Chimbu and the 

Western Highlands. 

Despite the more effective prohibition of pig festivals and 

the curtailment of mortuary payments in the Eastern Highlands, the 

basis of inter~personal exchange continued . Indeed in some cases 

exchange obligations were extended to meet the new conditions prevailing 

in the post-conversion period. Thus at Kiseveloka, a child is usually 

sponsored at Lutheran baptism by the 'mother's brother' ,24 who 

subsequently receives gifts of food (and on occasion a small cash 

payment) from the child's father. This can ~n part be understood as a 

continuity of the former fulfilment of obligations incurred at male 

initiation. 

The adaptation of exchange is especially evident in current 

brideprice payments at Kiseveloka. In this part of the Eastern High

lands brideprice did not traditionally involve large, divisible 

quantities of wealth other than pigs. In addition to pigs (which 

varied in number from two to eight, though the majority of the latter 

v1ere probably piglets) a typical brideprice payment in the irrmediate 

pre-contact period included the following items: 

one stone axe 
one bow and arrows 
bush vines 
several lengths of gi~igiri she~~s 
several Bird of Parad1se plumes 

It was not until the late 1940s that various shell items (especially 

mother of pearl and large egg cm·Jrie) became a significant and wide-
26 

spread feature of marriage payments in the Lufa area. Later, as 
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cash became more plentiful in the area, money gradually replaced shell. 

This process was rapidly accelerated in the late 1960s and early 1970s 

at Kiseveloka with the possession of larger income from coffee. Thus, 

whereas it was rare for cash payments to exceed $A50 in the late 1960s , 

brideprice du~ing 1976-78 ranged between K 400-600. 

The Lutheran attitude to brideprice is essentially negative and 

based on the view that such payments belittle the status of women 

and girls . It is frequently argued by Lutheran leaders that as Adam 

paid no brideprice to God in obtaining Eve there is no justification 

fo1· Cht·i s ti ans to do otherwise. Nonethe 1 ess the Lutheran church has 

not attempted to institute a prohibition on brideprice. According to 

Flier! (1932) the Mission had come to an early understanding with the 

government not to interfere with traditional marriage customs on the 

grounds that this might lead to unnecessary disruption of village life. 

If this accurately reflects the basic Lutheran stance, mission policy 

towards marriage \'las probably also influenced by two other factors: an 

absence of any overt religious element in arranging marriage, and the 

relatively limited amounts of wealth involved in brideprice in the older 

society. Thus, with the exception of polygyny (prohibited to baptised 

members on moral 1rounds), the encouragement of spousal co-residence, 

• and the largely unsuccessful attempt to gain acceptance for church 

weddings, the Lutherans have probably tended to ignore brideprice in 

the hope that it \•Jould naturally decline under the influence of the 

ideal of Christian marriage. Only in the post-conversion period in the 

Highlands when brideprice became subject to serious inflation did the 

church attempt to influence the congregations to fix a maximum figure on 

cash payments. 27 

The steady inflation of brideprice in the Lufa area up to the 

late 1960s and the rapid inflation which follower, correlates with 

important changes to the brideprice system. In the absence of pig 
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festivals and the restrictions on mortuary payments at Kiseveloka, the 

system of exchange has become increasingly focused to brideprice. 

There are three major and related factors at work here. First, the 

means by which men gain control of a girl's brideprice has become 

subject to considerable manipulation, \'lith such control frequently 

passing to men outside the girl's immediate family and clan. This is 

usually the result of obligations that the father had early contracted 

towa1·ds such men. Second, whereas traditionally brideprice appears to 

have been gP.nerally distributed among men of the girl's clan (her 

"brothers"), a given brideprice is now more directly controlled by 

one or two men. Third, the greater amounts of cash currently involved 

in brideprice substantially increase the degree of obligation of an 

individual t01·1ards those men raising the brideprice for his \'life. 28 

It \'IOuld be misleading to say that prominent men at Kiseveloka 

control the brideprice system. Yet it is nonetheless so that sowe de 

tend to make more substantial and more frequent contributions to the 

brideprice payments of other men, while retaining a wide interest in the 

potential brideprice of female children an9 young girls than other men. 

In these circumstances male prestige has become more directly linked 

with brideprice as a principal means of using wealth to crei.lte 'and 

extend obligations. Though tacitly supporting Lutheran attempts to 

limit the size of cash payments in brideprice settlements, elders like 

lmi.ra and Upe are no less active than other men in manipulating a system 

irt which they hold a vital interest. 

Judged against Lutheran requirements and the expectation that 

aonr:7a be exemplars of Christian leadership in the co11111unity, it must be 

said that Imara and Upe have proved inconsistent. But the fault here 

lies with the model rather than the men. Lutheran teaching makes 

impossible demands on congregational elders, asking them to forgo the 

pursuit of prestige yet expecting them to exercise influence within 
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the general community. At Kis~veloka as else\'lhere a man with no social 

obligations is a man alienated from society and thus unable to influence 

its affairs. 

The problem of combinin~ wider social obligations \'lith the 

responsibilities of eldership can be seen in the example of Upe 1s 

polygynous marriage to Fua. This apparently occurred when Upe was then 

a young elder. A kinsman had died and in accordance with the usual 

procedure governing the remarriage of widows, 29 Upc accepted the widow 

(Fua) into his own household as his second wife. Obvious advantages to 

Upe stemmed from this. In addition to the more ~'lives - more gardens -

more pigs principle, Fua was considerably younger than Upe 1s first wife 

(Sune) and therefore potentially more highly fertile than Sune; it 

being understood that a man 1 s prestige is also reflected in the number 

of children he can sire or otherwise acquire. Upe 1 s polygynous status 

led to censure by the Mission, for he was reluctant to give up his 

new wife . He was suspended from office, and though permitted to attend 

l'lorship was not pe1·mitted to receive holy conm1union. Upe remained 

obstinate for a time until he was able to find a solution to his 

predicament. He arranged to divorce his first wife) allowing Sune to 

remarry a low status bachelor kinsman. This device enabled Upe to 

fulfil an obligation to provide a wife for this junior kinsman and 

thereby place him in Upe 1s debt, while at the same time enabling Upe 

to retain his younger wife, who subsequently bore him seven children. 

In addition, this opened the v1ay for Upe 1 s reinstatement as songga. 

Baptised as a monogamist, Upe would undoubtedly have preferred to 

remain a polygynist when this lot fell to him. That he succumbed to 

mission pressure to give up a wife is indicative of the degree to 

which his interests were then bound up with eldership. Upe 1 s 

acquiescence is also indicative of the effectiveness of congregational 

sanctions at the time. More recently, in four cases of Kivuluga men 
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ccom1ng po ygyn1s s congregational censure has been nothing more 

than a paper tiger, being treated by the offending men with disinterest. 

The 1 ax i ty of :;ongga in the current c 1 imate of congregation a 1 

apathy makes them, as \'le have observed, a prime target for criticism 

by visiting circuit 1 eaders . rhis has recently had a pathetic and 

completely ludicrous outcome runong the Kigemu- Kivuluga congregation, 

leading to the forced retirement of Upe and another old Kivuluga elder. 

This farce was played out at an impromptu meeting held at the 

termination of a rare communion servi ce in late November, 1977 . 31 

About one hundred Kivuluga people attended this service, but only some 

twenty or so actually received the sacrament from the pastor, assisted 

on this occusion by a recently appointed deputy-pastor. 32 The large 

number of non-communi cants was the result of widespread default on 

the payment of the annual church tax (or kl'istan fi .. 'Christian fee'), 

currently fixed for adults at K 2.50 per member . The pastor seized on 

this neglect in a meeting which followed the service. The upshot of 

a tirade directed at the congregation (many of which had departed 

at the end of the service) was an uncompromising demand for the removal 

of Upe and his fellow elder, on the grounds of ineffective leadership 

and old age . The pastor called for the election of new leaders, a 

man to assist the deputy-pastor and the appointment of a ne\oJ elder. 

Having been sprung upon the congregation without prior notice, the 

meeting vtas allowed no opportunity for consideration of t\'10 basic 

issues: the kinds of men that should be appointed, and the nature 

of their duties. Indeed the affair \'las despatched by the pastor in 

the most peremptory fashion and 1·1ith no other fonnality than that of 

speedily endorsing the four candidates nominated by the meeting. 

meeting vias 1 i ttl e more than a farce and in its own way a tacit 

admission of the moribund state of Lutheran affairs in the area. 

The 
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Despite its seeming importance the meeting contributed several 

ludicrous touches . uri!)inally norninatior1s were called for only 

t\'IO positions. However, receiving four nominations the meeting was 

asked to vote for each candidate. This 1·1as conducted in an atmosphere 

of jocular irreverence \'lith nu111bers of children actually particir>ating 

in the voting. This was drawn to the attention of the pastor after an 

informal counting ot votes, who responded by simply ignoring the voting 

and urging the appointment of all four candidates to share the two 

positions. The standing of the candidates capped the absurdity of 

the proceedings. 

The four candidates 1•1ere all young bachelors . None holds any 

social influence whatever in l0cal affairs , for none of these youths 

contt·o 1 s any independent econond c resources . A 11 are products of bib 1 e 

schooling, but none has progressed beyond middle school. In the 

Kiseveloka community these youths (like many others of this general age 

group, 16-30) are little more than socia l drifters. Unsuccessful in 

gaining permanent employment outside the area, each youth oscillates 

between Kiseveloka and Goroka, sometimes being absent from the valley 

for months on end. The unsuitability of such men as congregational 

leaders is all too clear. But given that the congregation suffers from 

lack of participation by older men and has been totally devoid (Upe 

apart) of any support from established Kivuluga big men {most of whom 

maintain a vague identification with the New Tribes Mission), with the 

dismissal of the old s01zgga there 1·1as probably little option than to 

turn to these young products of bible schooling. 

Fol lowing their appointment the new elders ostentatiQusly 

indulged themselves in their roles, demanding of the few faithful 

Lutheran supporters a prompt start to worship and making a great show 

during services of attending to unruly children and giggling maidens. 
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As the novelt) of their v~cuous authority quickly eroded, the new 

elders became disinterested. E~~h began to spend longer periods absent 

ft·om the valley, usually with r•!latives or friends at or near Goroka. 

At the time of my departure (April, 1978) and only some four months 

llftct· their election, this abse•1taeism had becc,rtc mora or lass 

pcromncnt. The character of th~se new leaders, their ineffectiveness 

ond rapid disinterest in the connrenation is itself ~ strong 

indication of the depths into which Lutheranism in the area had sunk at 

the tintc of my fieldwork. In tile circumstances it is difficult to see 

ho~/ the Lutheran (and other) congregations can be resurrected from their 

current moribund state. 

factors of Decline 
~ ... .. - · --· ------ -

To conclude this account of Lutheran leadership at Kiseveloka and 

in the Rongo circuit, it will be useful to bring together the main 

factors contributing to Lutheran decline and point out their significance 

in the demise of Lutheran influence in the village. 

Pacification and missionization created new conditions in village 

society and provided a new context for political action . The kinds of 

vill«ge leaders to emerge during this period of change, though displaying 

considerable variation (a fact of great significance as an index of 

change), had a basic common feature . Village leadership was nmv less 

exclusively concerned with traditional ties within and between 

territorial groups as the main avenue to prestige. A new external 

dimension represented by the government and the missions had become an 

important reference point for village leadership generally. Expressed 

in terms of village-station relations, this aspect of the changing 

political spectrum assumed central importance, no less for government 

appointees than for congregational leaders. 
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But even under these ne\·/ conditions village leadership remained 

subject to village-based support, for while a man might secure 

appointment as a government or nlission official, to be effective in 

village (and inter-village) aff'airs he still needed support from 

other villagers. In a modified way the leaders to emerge during 

pacification and missionizatiorl, like their "strong man" predecessors, 

retained a strong interest in ihe immediate S'Jcial world of exchange · 

in order to mobilize support fl'olll others through ties of obligation 

and debt . Due to the effectiV(: prohibition of warfare, pig festivals 

and large-scale mortuary payments, pacification and missionization had 

considerably a1tered the politics of exchange and alliance. But 

through marriage the basis of Pxchange continued, and, in the absence 

of pig festivals and restricted mortuary payments, brideprice assumed 

an increased socio-economic and political ir:~portance . Successful 

leaders, then, were those able to adapt to change; to utilize the 

external powers and through the modified exchange system create 

village-based supporters among their own and other territorial groups. 

A partial exception here should be made for Lutheran songga 

like Imara and Upe. As the principal supporters of the influential 

mission \·torkers, ,:.m.r:r..z 1-1ere able to make use of con:rregational support. 

Indeed, Imara and Upe probably relied heavily on the alliance with 

Gomal and Sera and, at another level, with Lutheran missionaries, to 

establish an initidl pOI'Ier-base in the congregation and thus achiE've 

influer.ce in the co:!lmunity gcnct·ally . The pre~tis- associated \'lith 

eldership \·tas, ho·,1ever, strengthened through elder participation in 

the secular world of exchange and through development of local 

economic resources which mad~ effective participation possible. Such 

divPl'Sificd intet·ests had impottant long-term consequences, for this 

enabled n .. ;:fl,, like rmara and Upe to retain their standing as big men 
'. 
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despite the decay of the Lutheran congregations and the \'Ianing 

political influence of the church generally in the circuit . If , over 

time, the success of I mara and Upe stemmed from their ability to stand 

1~ith a foot planted in both religious and secular spheres, their 

ability to shift their weight in accordance with changing circumstances 

from one foot to the other, is a measure of their essential 

adaptability and thus of their success. 

Understandably, such adaptability and diversity of interP.sts was 

bound to be characteristic of leadership during the transitional stage 

1~hen the con9r·egation 1-1as a· mere fledgling . Only when this totally 

novel forn1 of institution had taken root in village soil and become an 

essential part of the conununity, could it be expected to present an 

effective and continuing power-base for congregational l eaders, and 

in the process lessen the need for scmgga to supplement their support 

through participation in the exchange system. To obtain a specialized 

political function that would clearly delineate the authority of 

congregational leaders within the Nider conununity, the congregation 

required time. But time was denied to Lutheranism in the Lufa area. 

In this respect Lutheranism in the Highlands can be distinguished 

from the older Lutheran fields in New Guinea. It is evident from 

Lill·ircnce (1956, 1964) and Morauta (1974) for ~1adang, and from Hogbin 

(1947, 1951), l4illis {1974),and Adams (no date) for Norobe, that 

lutheran congregational organisation has proved durable and allowed a 
33 d. t. . h. mora stable p01·1er-bilse f'or church leaders. These 1s 1ngu1s 1ng 

features undoubtedly reflect the distinctive colonial histories of 

l·ladang and f<lorobe from that of the Highlands. Indeed, an evaluation 

of mission impact generally in the Highlands (a matter beyond the 

scope of this study} will need to be made in terms of its unique 

colonial hi stor-y. Here colonial ism occurred late in the piece and was 

condensed into a fairly brief period of time (approx . 1934-75). TI'IO 
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major consequences for the missions follovted from this. First, because 

of inter,se inter-mission rivalry (also exacerbated on occasion by 

competition between the Administration and the missions) in the 

Highlands, it ~as impossible for a given mission tv achieve the kind 

of exclusive and long-term supremacy characteristic, for example, 

of Lutheranism in Morobe . Second, widespread conversion to the missions 

occurred as government and commercial interests were about to take 

major initiatives in the region. From 1960, large-scale recruitment 

of \'/age labour and government initiatives in road construction, cash

cropping education, together vlith the develorment of commerce, industry 

and the growth of urban centres, considerably altered the world of 

Highlanders. A principal consequence of this was the rapid 

devaluation of the earlier prestige and influence built up by the 

missions in the village. This devaluationofmission PO\oJer occurred 

before the new congregations could take root and stabilize in the 

village, and therefore directly contributed to rapid congregational 

decline; a feature which, judging from lutheran station reports for 

the 1960s, appears to have been widespread across the Highlands~ 

These accelerated changes in th~ Highlands between 1950 and 1970 

materially augmented the options available to the village, and 

especial ly its leaders, in dealing with the exter~al powers and 

utilizing the new and varied avenues to power they allowed . For 

congregational elders, as noted, these circumstances prompted the 

adoption of alternative sttategies in the face of an eroding 

congregational life , by which to retain their standing in local 

affairs . This only served to compound the problem of decline, for 

the church \'las nov/ robbed of the full support of the very 1 eaders to 

whom it looked to sustain the mission impact, and on whom a viable and 

stable congregationa l li fe largely depended. The process of decline 
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and an associated resurgence of pre-convers1· 0
n ( 

practices e.g. 
polygyny, large-scale mortuary payments, singsing ceremonies, and 

more openly expressed fears of sorcery and sorcery rccusations) could 

be partly arrested where the pioneering evangelists chose to remain 

in areas where they still commilnded ~orne influence, as at Kiseveloka. 

More generally, however, the congregations were already in a marked 

state of decline, and it was in this context that the process of 

localization took place in the Rongo circuit. 

Localization actually began with the founding of the 

congregation and the appointment of sonaaa. Such men were usually 

the ablest among the young converts and for a time were probably 

effective enough as congregatirnal leaders. But, if in the Highlands 

this aspect of localization proved in the lonq-term to be problematic, 

the localization of teachers and evangelists lacked even short-term 

effectiveness . The difficulties here, as shown earlier in this 

chapter, were of the following order. The loss of prestige associated 

with church work meant increasingly les: competition among younger men 

for positions as teachers and evangelists . The more promising youths 

and young men who might normally have bee' expected to graduate into the 

ranks of the church workers, were creamed off (ironically enough, by the 

church itself) into English schools. Due to the greater opportunities, 

especially iP secular employmen~, allowed by successful English 

educcJtion, its graduates were generally l0st to the Lutheran 

congregati ons and the cil·c..-· _ ge'lerally. In the absence of 

competition, the less able products of bible schooling could readily 

secure positions as church Norkers by default. But such men generally 

proved unequal to the tasks demanded of them. HoNever, given the 

difficulties faced by ne\'/ teachers and evangelists handicapped by youth, 

lacking in prestige and with virtually no means available to establish 

a local power-base and create support in their villages of domicile, it 

= 
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is doubtful whether a more competent class of young church v
1
orkers 

could have fared any better. To have done so \'/Ould have required 

great political capacities of teachers and evangelists, but capacities 

that could only be exercised in accordance with actual village 

conditions and not in accordance with Lutheran ideals. In other words, 

an effective role in local affairs continued to be determined by the 

requirements of big man- ship, in its post-contact modified form; that 

is, a personal political style of individualism at odds with 

institutional political procesc;es on the one hand, and incompatible \vith 

the church ideal of congregational leadership on the other. 

The current difficulties over leadership in the circuit are 

rooted in this dual problem. But leadership is only one aspect of a 

more deep-seated problem, namely the essential incompatibility of 

Christian teaching with village society and culture. The general 

erosion of Lutheran support in the 3rea had been largely due to 

this fundamental opposition betweEn an imposed mission culture and the 

older culture of village society, and it is to this issue that we 

turn in the following, concluding chapter. 



352. 

Notes -_Chapter IX 

1. The distinction here is larg~ly one of convenience and refers to 
successive stages of Lutheranism in the area. At Kiseveloka, for 
example , 'mission' covers the approximate period 1949-64, and 
'church' the post-1964 period . 

2 . See various contributors under 'Missionary Lingue Fr~nche' in 
\4urm (1977 :833-989) . 

3. See 'Education, Mi ss ions : Lutheran' in Ryan (1972 :335). 

4. See G. Smith (1972). Some mi ssions al ready operating Engl i sh 
progrannnes in their schools (notably, t he Seventh Day Adventists), 
opted fo r complete autonomy from the proposed government scheme. 

5. This was probably prompted by the Administration's threat to close 
all non- English schools. This threat, hm-1ever, 1-1as never carried 
out. 

6. See Renck (1977b (i):664-5). Tok Pisin was supplemented by Kate 
in the Finschhafen district, where a teacher seminary (at Heldsbach) 
\'laS located . 

7. Fi nancial costs of operating the bible school s have been assessed 
as foll ows on a "cost per pupil " bas is : 

vi l lage/ circui t school 
district school 
teacher seminary 

$3 per year 
$50-55 per year 
$150-300 per year 

Only a small part of these costs is met by pupil fees, the bulk 
being met from church budgets. The fiqures therefore indicate 
something of the meagre educational facilities provided (Zinkel 
1977:694) . 

8. See Chapt er Five . A related problem was the reluctance of the 
wives of church workers to live too far away from their natal 
areas (see Finintugu Station Report, 1965, H. Bamler) . 
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9. See Chapter Five. 

10. 'Report and Recommendations of the International Evaluation Team 

to the Evangelical Lutheran Church of Papua Ne~1 Guinea' (1977:20}. 

11. Habis ('rubbish'} has obvious connotations here . Pasindia 

('passenger'} has a range of meanings. Used in this context it 
mi~ht be rendered as 'sponqer ' or 'parasite'. 

12. This statement requires sorne clarification. In an exchange 

system no less than for otlrer forms of economic relations it i s 
by definition impossible for an individual to be economically 
independent of others. Thr·oughout his life a man successively 
contracts ob 1 i gat ions to o1.hers, as in turn others become ob 1 i gated 
to him . To participate effectively in exchange and to assist 
others to do so a man must possess access to and maintain some 
control over basic economic resources. As gardens, pigs, etc. are 
in a sense {but oul'J in a sense} individually "owned" in the 
High 1 ands, one can speak of independent economic status . However, 
the qualification 'relative' is necessary so as not to exaggerate 
the individualism involved or to over-emphasise what are, for 
Kiseveloka people at least, weakly defined notions of "ownership" 
and "rights" . 

13. For example, compare the admission that not all out-stations in the 
area were visited during the year , with a later remark that much 
time was taken up with ' building and repairing of chicker house, 
cattle trap for main road, laundry, goat house, kitchen and girl's 
house and some furniture' for the missionary's house at Raipinka 
{Raipimka 11 Station Report, 1956, J. Flierl). Another missionary 
complains that to visit the sixty-six 'church villages ' in his 
circuit, he has to spend '68 days and nights' iq the bush {Tarabo 
Station Report, 1967, H. Gericke}. While another lutheran admits 
only one third of the lutheran villages in his area were visited 
during the year , and some evangelists had been neglected for 
months on end (Karepa Station Report, 1966, K. Walz} . 



14. Currently in the Rongo ci1·cuit evangelists engage less in work 
among non-Christians than in functioning as a kind of local 
pastor, being responsible for conducting church services and 
some teaching . 

15. This problem has already heen referred to in the preceding 
discussion of bible school teachers. The refusal to allocate land 
to mission workers is soml1times mentioned in Lutheran station 
reports, though this was probably a more general problem; see, 
for example, Sumburu Station Report, 1965 (H. Norden); Agotu 
Station Report, 1965 (A.L. Schulz); and for other attempts by 

villagers to remove evangelists, Bena Bena Station Report, 1964 
(L. Philippi). 

16. For the Eastern Highlands see: Asaroka Station Reports, 1964, 
1965, 1966 (G. Sander); Raipinka Station Report, 1967 (J. Flierl); 
Tarabo Statior. Reports, 1~67, 1968 {H. Gericke). 

17. The Evange1ical Lutheran (hurch of Papua New Guinea has only one 
bishop, the Rt. Revd. Zurewe K. Zurenuo. 

18. These figures are taken ft·om the • Report and Recommendations of 
the International Evaluation Tearn .... • (Appendices C, D, E, F; 
1977:73-7). The discrepa~ry in the two figures given here probably 

~ reflects a drf'Jpout rate among graduates of the three pastor 
seminaries . In fact, this rate is certainly higher than the two 
figures suggest , for the 445 pastors in 1977 does not simply 
comprise the 490 graduates, less 45 dropouts. The former figure 
includes non-seminary graduates (i.e. ex-mission workers) ordained 
prior to 1977. Though, from the figures given in the Report, it 
is impossible to determine what proportion of the latter were 
included among the 445 pastors, the general dropout rate among 
seminary graduates may be substantial. 

The 1977 figures are based on information supplied by each lutheran 
circuit. In some cases this information appears to have been 
incomplete, and estimates were used. Thus in addition to the 397 
reported pastors, a further 48 were 'estimated'. In addition, 
the former figure (397) contains further anomalies, viz. 341 
'ordained' plus 56 'not-ordained' pastors (p.77). It would seem 
from this that the National Office (at Lae) is not fully aware 
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Note 18 cant . 

hov1 many pastors the church has, or of the actual status of 
the pastors in all cases. 

19. Circuit leadership has been officially localized for some years. 
Thus in addition to other officials, the current Circuit 

President , Bino, (an elected official) is a villager from the 

immediate area of the Ron!lO station. As a prominent Lutheran 

Bino has been a leading f1gure in area affairs, and stood as an 

unsuccessful candidate fo1· Lufa Open in the 1972 House of Assembly 
election . 

\olith che departure of the circuit missionary (Renck) in 1976, 

circuit affairs have funclioned without European leadership. 
Currently, a ne1>1 Gennan missionary, based at Tarabo, performs 

some supervisory and supportive role for the Rongo (and Agotu) 

circuit. Understandably, this is limited given the inexperience 
of the young missionary and the fact that he is based in another 

area. 

20. As indicated i:1 earlier chapters, these local units are better 

understood as sub-congregations, though this term is not used 

by the Lutherans. This distinction should be kept in mind in 

this discussion . 

21. 'Report and Recorrnnendations of the International Evaluation 

Team ... • (1977:18). It should be noted that the Report here 

calls for the introduction of a system of pastor stipends . 

22. Hm~ever, see below for further discussion of this in regard to Upe. 

23. Sera left the area some years before, follO\~ing a serious 

accident which damaged his health. 

24. The kinship term dono ('mother's brother') frequently includes men 

having no genealogical link with ego's mother , and who stand in 

an important exchange relation 1·1ith ego. In some cases such men 

do not even belong to the same clan as the mother, yet they 

I d to ga,·n certain 11 rights 11 in her and her children. 1ave manage 
Some aspects of the difficulties in rendering the kinship 
relation MB-ZC among neighbouring groups, a~e given in Glasse 

(1967:30- 5, 36- 7) for Fore, and in Langness (1967:52- 3) for 
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Note 24 Cont. 

Bena Bena (see also n.28 below). 

25. These details are based on accounts of brideprice obtained for 
pre- and early contact malTiages at Kiseveloka. Bush vines have 
many uses, but are chiefl.~, employed in housebuilding and garden 
fencing. Giro1:gi2•i shells (small white cowrie) were stitched to 
a fibre rope to form single lengths of six to eight feet . Bird 
of Paradise plumes were optional and their use depended upon 
availability . 

26. See Patrol Report Goroka 3/ 1951-52 (Bena Bena , D.W . Eisenhauer). 
Commenting generally on tile Lufa area Eisenhauer gives a detailed 
list of brideprice items in the early 1950s, comparing this 
with payments made in the area a decade earlier . The details need 
not concern us here, though I intend to provide some account of 
them in a later paper. 

27. See, for example, Ogelbeng 1 Station Report, 1964 (F. Doering); 
Banz Station Report, 1~~5 (H. Mansur). 

28 . These co~nents require much fuller treatment than is possible here . 
and I intend to do so elsewhere. Briefly, the situation at 
Kiseveloka is as follows: A maiden's father cannot receive any 
portion of her brideprice. This is always in the control of 
another man or men. Ideally (at least for the first daughter) 
this control should be exercised by the father ' s elder brother 
(her aku), but in practice brideprice is often controlled by a man 
or men with no actual kinship relation to the girl (see n.23 above). 
If there is a discrepancy here between "ideal" and "real" this is 
probably because obligation constantly overrides kinship in male 
affairs. Thus (allowing for considerable variations) a man gains 
control of a girl's brideprice not because he stands as her actual 
aku, but because the father is obligated to this man; usually due to 
the latter's substantial contribution to the brideprice of the 

girl's mother. 

29. This is usually in accordance with the junior levirate; a widow 
passing to her husband's younger brother. 
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30. Of the four men, 1 ike Upe one inherited the widow of a senior 

kinsman, while i n two cases husbands who had previously rejected 
their first wives and remnrried, later accepted back the former 

at their initiative. The remaining case involved a man who 
simultaneously married two sisters. 

31. Conmunion services are rarely held more than b1o or three times 

per year, and usually at Clr around festivals like Easter and 

Christmas. The infrequency of such services partly reflects on 

the small number of ordained pastors in the circuit and their lack 
of mobility . 

32. This "official
11 

is a youn9 ~1ove man of the nearby Kigcmu s::!ttlement. 

lie is not ordained, nor has he previous 1 y undertaken any other cnurch 
work. A dropout from English primary schooling, he was later 

trained at a government vocational school as a carpenter and 

has spent most of his adult 1 i fe absent from Ki seveloka as a migrant 

\'lorker. The new deputy-pastor's role is largely unproductive and 
almost entirely 1 imited to taking a \'Jeekly bible class at the 

Yagiloka CoiT111unity School. If his appointment \•/as aimed at giving 
Kigemu residents sofTie reprE'sentat ion in the congregation and 

thereby encourage their partic1pation in congregational affairs, 

the appointment has not produced any response from Kigemu people . 
They continue to shun services held at the chapel. 

33. This does not mean that the Lutheran church in these regions has 

not encountered major difficulti es. Cargo movements and other 

related cults have punctuated Lutheran hi story and at times have 

made serious inroads into l 11theran membership in both f1adang and 

Morobe. Nonetheless, the Lutheran church retains a prominent role 

in regional affairs and continues to present a viable road to power 

in village, area and regional politics. 
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Chapter Tcm ------
_CO-EXISTENCE M.Q INCOMPATIOILITY 

The failure of Christianity to penetrate the lives of 

Kiseveloka people in such a way as to become an essential part of 

the local culture , stems from the nature of Christianity itself and 

the munner of its presentation to Kiseveloka people. At a number of 

crucia l points Christian doctrines and ritual practices are incompatible 

with the socio-cultural ethos of village life, and this inevitably 

leads to a rejection of Christianity by villagers. This rejection , 

however, is de facto, for like many Western European peoples Kiseveloka 

villaqers claim Christian allegiance while being apathetic about church 

membership and remaining indifferent to church teachings and practices. 

This d,• [ac:to rejection of Christianity means that in so far as church 

organisation and an understanding of Christian doctrine persist at 

Kiseveloka, this does so at a level separate and distinct from the 

dominant concerns and orientations of the population. Thus, the process 

of missionization of the past two decades has brought about a situation 

best described for Kiseveloka as one of co-existence bet1veen two vtorlds 

l·thich are essentially incompatible and inimical to each other. This 

point will be dealt with more fully later, where I shall provide some 

account of the major features of such co-existence and explain 1-1hy this 

situation has come about. 

It is important at the outset to stress co-existence rather than 

syncretism as the dominant feature in the relation bebteen Christianity 

and the socio-culture of village life at Kiseveloka. Other writers 

dealing with Melanesian response to colonialism have stressed the 

positive and adaptive nature of this response. This is particularly 
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apparent in accounts of cargois•n , \~here \~eight is given to its 

integrative and syncretic role in village response (e.g. ~Jorsley 

1970, La\1/rence 1964, Burridge 1960, 1971). ~1hil e such features have 

unquestionably been pronounced i11 cargoism generally, the attention 

which this phenomenon has received in Melanesian studies has created 

the iMpression that the "cargo cult" and associated behaviours have 

been tllo ! central feature of Melilnesian response to the colonial 

encounter, and its integrative ilnd syncretic trends t}w hallmark of 

1·esponsc generally . The attention given to cargoism by anthropol ogists 

~nd more recently by theol ogians (see Sttelan 1977, Stei nbauer 1979) 

is dispropol'tionate i n respect of Melanesian response as a general, 

historict~l process, and for this reason such attention is misplaced 

and misleading . This is not to minimize the importance of cargoism or 

to suggest an absence of integrative and syncretic elements in both 

cargo ism and more genera 1 Melanesian response . The point to be made 

clear, ho1~ever, is that cargoism is an anpcct of response and 

rrerely pa1•t of a more varied and complex process. Cargoi sm dces not of 

itself give the complete picture, nor is it necessarily a dominant or 

basic figure in the post-contact scenario. 

The concern with integration and syncretism in Melanesian 

response is pronounced in Lawrence's study of cargoi sm in the Madang 

area. Lawrence's triadicapproach made the motivations, means, and 

effects of cargoism to turn upon the old "religion", and particularly 

its twofold 'epistemological and technological functions.' 1 As the 

source of all knowledge the older beliefs gave explanation and meaning 

to the 'totally conceived cosmic order.' All materia l wealth was 

created and given to man by cosmic deities, spirits and ancestors and 

through ritual techniques the living harnessed the cosmic powers to 

increase material resources (agriculture, manufacture, trade, animals) . 

The epistemological function of traditional knowledge led directly to 
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the assimilation of Europeans, their material culture and power into 

the cosmic order, enabling Madung people to explain who Europeans 

were (cosmic deities or spirits-ancastors, or agents of these powers), 

where their material culture came from (created by Europeans as cosmic 

po\'ters or received by Europeans from the cosmic powers), and thus why 

Europeans possessed such degre~s of power . If this underlying and 

basic epistemological concern provided the ideas which ~otivated 

cargoism, the cults which developed stemmed from the materialist (or 

technological) functions of the old rituals; that is, the cults 

became the means by which the living sought to ritually manipulate 

cosmic powers-Europeans to obtain European material wealth . The 

integrative and syncretic effect of this process was further encouraged 

by missionization and a corresponding incorporation of Christian 

teachings into cult ideology and practice . 

While not objecting to this interpretation in general, at 

certain points it contains emphases which if taken without major 

qualification are liable to result in considerable misunderstanding of 

Madang rE: ponse and by extension of Melanesian response generally, and 

thus to a misleading impression of what this response involved. The 

principle points requiring qualification are the accent given by 

Lawrence to 'epistemology', the 'totally conceived cosmic order' and 

the systematic nature of knowledge which this implies. It is necessary 

to examine these points at some length. 

Knowledge: Epi s_temo 1 ogy and System 

Strictly speaking (aslawrencel964:5, n.l implies), epistemology 

refers not to a body of knowledge as such , rather to a 'theory of the 

method and grounds of knowledge' (Concise OED) , In Greek philosophy 

a crucial distinction is made between epis"l;eme~ knowledge of the 

concrete or immutable world of being, and doxa, an acceptance of or 
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belief in things as they appear to be. Knowledge in the former sense 

is subject to demonstration only in accordance with strict rules of 

logical discour~;e, while knowledge in the latter sense belongs to the 

'domain of opimon' and is governed by arpumentation grounded in 

persuasion and rhetoric (Gurwitsch 1978:81). This distinction, with 

its tendency to oppose knowledge and belief, paved the way for a critical 

philosophy of science, in which increasingly from the 16th century on 

in Western philosophy science emerged as an open-ended system of thought, 

in contrast to closed and dogmatic philosophies - those characteristic 

of t~eological orthodoxy - and distinct from those popular worldviews 

of European peoples, which philosophers and scientists variously 

shared in their capacities as _persons or social beings. 

Given that epistemology derives directly from a particular 

culturdl tradition in wt:ich it has been necessary to make crucial 

distinctions between differing and, indeed, rival philosophies (and 

popular worldvie'/s), the application of this term to describe ideas 

about knowledge in other cultural traditions should be made cautiously. 

This is especially so where such traditions posit no rigid or 

systematic distinction between knowledge and belief, between empirical 

and non-~npirical domains of existence. This feature is in fact 

characteristic of traditional ideas about knowledge in Melanesia 

generally, as La\'/rence and others have observed. 

Lal>~rence remarks of Madang societies {principally, ~.he Garia and 
' 

Ngaing) that, trudjtionally, 11 religion" does not exist as a discrete 

cultural category, and that this reflects an inability to clearly 

separate supernatural and natural (1964:12). He accepts this to be 

characteristic of non-literate peoples, anq the clear implication of 

this is that for Melanesian societies generally no systematic 

distinction is made between knO"t1cdge and be1 ief, empirical dnd non-

( d Neggitt 1065 Lawrence i972) . empirica1 rea1ms of being La1·trance an " ' 
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\~hen using the empi rica 1 /non-empi rica 1 dichotomy in accounts of 

Melanesian societies writers usually indicate that this is made 

primarily for heuristic purposes; that 'point of view• referred to by 

Berndt in his use of this distinction for kno\'lledge among southern 

Kainantu peoples in the Eastern Highlands (1965:85). Heuristic 

purposes may b~ justified when made with sufficient qualification , 

but the very need for qualification indicates some lack of consistency 

between the nature of knowledge t.:~:der study and the kind of heuristic 

used in interpreting it. 

If these alon~ are grounds for regarding the term 'epistemology• 
0 

as inappropriate for Melanesian societies, such inappropriateness forms 

part of a more general problem. As is made cler~ above, epistemology 

functions in relation to a certain philosophical tradition and deals 

theoretically \'lith the rules and procedures of that tradition . Now, 

while Lawrence has been virtually alone in using epistemology of 

Me l anesian (and especially Madang) views of traditions of knowledge, 

other writers, with one or two exceptions, have generally shared the 

assumptions about these traditions which prompted Lawrence to talk of 

epistemolog ies in this connection. That is , many anthropologists like 

Lawrence choose to regard these traditions of knowledge as if they are 

philosophies ; \'lorldviews which purport to systematically explain the 

nature of cosmos and determine the grounds on \'lhich such knowledge rests. 

But are Melanesian traditions of knowledge systems in this 

philosophical sense, do they possess a tlwo~J of the •method and 

!JI'Ounds • of such knowledge? Certain 1 y, a body of knowledge in any 

culture will include £orne account of the origin and status of knowledge, 

and Melanesian societies are not peculiar in this respect. But such an 

account does not of itself constitute a thco~J• still less an 

epistemology . Again, while knowledge in any culture exists as a corpus, 
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a set of related categories which together can be meaningfully said 

to comprise a worldview, this body need not be a system, a philosophy. 

To warrant treatment in these terms a given corpus of knowledge should 

manifest certain essential and inalienable attributes; that it be 

fully systematic, coherent, and internally consistent. Given the 

existence of these attributes certain consequences follow. A genuinely 

systematic body of knowledge should not only be able to account for and 

thus assimilate other knowledge on its own terms, it should also possess 

the facility to reject knowledge which is alien to and incompatible with 

its own presuppositions. In other words, a systematic body of knowledge 

is partially adaptive, but only within certain limits . These limits 

are detennined by the self-regulating and critical nature of the system, 

understood, in accordance with its theoretical ground rules, as a 

pretention to complete knowledge. So, if such a system has the 

propensity to re-interpret knm~ledge which it did not already possess, 

it is also able to evaluate knowledge \•thich challenges its own pre

suppositions and pretentions, and judge this to be false knowledge -

heresy. Such a system distinguishes itself as an orthodoxy (usually 

in reference to other, competing orthodoxies) and does so in 

categorical and dogmatic fashion. 

This raises crucial questions about the nature of traditional 

knowledge in specific socio-cultural settings, and the role of this 

knowledge under conditions of drastic change induced by contact with 

exogenous forces. The second of these matters is of more direct concern 

to the present discussion, but some comments on the former issue should 

first be made. 

Lawrence has argued that as informants' statements about 

. b • 1· ble' such statements cannot reli~ion in Melanes1a tend to e unre 1a • 

be taken at their face value but should be examined 'within the system 
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to which they refer: the cosmic structure of deities, ancestors, and 

human beings co-existing in a defined physical environment' (1971 :151, 

my italics). The major difficulty with this statement_ and one that 

lawrence fails to confront - is the relation between the subjective 

account and the objective reality, the 'system'. While one would not 

quibble with the obvious need in evaluating informants' accounts for 

the ethnographer to subject this to a wider context, it is difficult 

to see how this procedure in and of itself necessarily overcomes the 

problem of 'reliability'. This problem would not exist where the 

objective reality - the 'system' or 'cosmic structure' - is beyond 

dispute, existing in respect of an independent body of knowledge with 

its rules and procedures clearly laid down; independent, that is, of 

both the informan~s and the ethnographer. Such independent status is 

characteristic of only a specific kind of development within language -

written codification. Where such cod;cication exists the objective 

body of knowledge (and the system of ideas implicit or explicit within 

this body) can be readily consulted when evaluating the accounts of 

speciaiist- informants. Informants as specialists in such cultures 

may indeed dispute the proper interpretation to be made of some aspect 

of knowledge within the corpus, and variations of interpretation can 

exist on this basis; informants, however, do not dispute the existence 

of the corpus itself. This, traditionally, is not the case for pre

literate societies in Melanesia. Here, the 'system' can only be 

inferred from i nforrnants' accounts of knm·ll edge - accounts that . on 

lawrence's admission, tend tmt~ards unreliability. If a system can indeed 

be constructed from critical analysi s of these sources, it \>tould seem 

that in giving inaccurate, misleading, or simply erroneous accounts 

informants are not rendering this information in the light of a system 

of which they are themselves conscious . The ' system' would rather 
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appear to be entirely of the ethnographer's making. 

The problem of reliability also reflects on two important 

features of Melanesian societies; the first political, the second 

t.ne nature of knmoJledge itself. TraditJonally, important knowledge is 

secret and exclusively controlled or 11 0Wned 11 • This relates especially 

to ritual procedures, to magic and sorcery, etc. Thus virtually all 

knowledge of the modes of manipulating hidden forces and entities (that 

is, knowledge of power in respect of these forces and entities) is 

organised so as to be unavailable to society generally . It is not an 

open book, freely accessible to the public. This fea
1
ture accounts for 

significant variation between informants• knowledge, for some make 

pretentions to knowledge which they do not possess, while others have a 

vested interest in keeping their knowledge secret and so attempt to 

mislead the ethnographer. But there is another important factor here. 

Knowledge has a highly personalized nature and in consequence indigenous 

interpretation and exegesis is liable alsc to be personalized; relative 

to person rather than to group. 

This does not'mean that such knowledge is assembled in a totally 

random or chaotic fashion. Rather, it is rooted in an experience of 

the world and so reflects a worldview. But this experience is 

conditioned by the differing degrees of knowledge possessed by 

individuals as inherited from older men and the deceased, and by the 

differing experiences which individuals accumulate during the life 

process. l~e must beware of assuming that uniformity of experience is a. 

primary characteristic of village life in Melanesia or elsewhere. There 

is a valid sense in \·lhich traditional knowledge exists as a body, and 

though its details may not be fully shared by the society, it operates 

th S Of knowledge and its social for its general purposes. Yet , e corpu ) 

funct ions are never fully explicit as a corpus but remain implicit and 
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tacit in given activities, especially in rituals. 

Lawrence has recognised the principal implication of the 

•problem of reliability• in informants• accounts to be an absence of 

•complete doctrinal orthodoxy• in respect of knowledge (1971:151). 

This observation is crucial, for, as I indicated above, orthodoxy is. 

an essential attribute of a systematic body of knowledge . Because 

traditional bodies of knowledge in Melanesia do not generally appear 

to behave as orthodoxies, this, I contend, is strong grounds for 

regarding them as other than systems governed by self-critical and self

regulating ground rules. 

An understanding of the nature of Melanesian traditions of 

knowledge is generally less apparent in Melanesian ethnography than the 

politics of these traditions; their availability to and use by members 

of a given society. This general deficiency in accounts of Melanesian 

societies need not completely defeat an understanding of the nature 

of knowledge a . this related to traditional or partially traditional 

settings, as I have partly shown of Lawrence•s discussion of Madang 

societies. But in terms of the qualifications I have made, we are 

left with a negative view of these traditions of knowledge- what 

they are not rather than what they are or were. This can partly be 

rectified in more positive fashion, for an important means to under

standing the nature of these traditions is ulso to ask how they 

behave under conditions of change; a question which, despite its obvious 

and immediate importance - given the circumstances under \'iPich 

anthropologists have encountered <iuch knO\'Iledge - is largely ignored 

by anthropologists. The single exception to this has been when the 

question has cropped up in some accounts of cargoism (notably those 

of Lawrence and Burridge). Prior to presenting some general remarks 

about knowledge and change in Melanesia as a precursor to a fuller 

discussion of this aspect of Kiseveloka response to missionization, 
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it is necessary to introduce several further qualifications about 

traditiona 1 worl dviews and their relation to given societies. It 

wi'll be useful to start from a point already made : Lhe personalized 

nature of such worldviews. 

Douglas (197r:90-113)
2 

has emphasised this characteristic of 

'primitive worlds'. Such worldviews are man-centred. The world exists 

only in relation to man and functions primarily for human ends. Things 

come to serve human needs and in such views personality is imputed to 

things, in the sense (and especially in the ritual sense) that things 

are expected to behave as if thE!Y are persons: things respond to spell 

and action and are therefore subject to manipulation partly in the 

manner that human beings arc subject to manipulation by other persons. 

It might be added here that the reverse is also true, persons being 

subject or amenable t.o the influence of the po\'ter in things. Magic and 

sorcery provide endless examples of this mode of thinking about the 

inter-rel~~ion between what we would distinguish as things and persons. 

Understood in this way, in tr~ditional worldviews things exist as 

extensions of persons. 

In developing thi s nrgument Dougl~s questions the anthropological 

vogue for regarding such worldviews as systems and in essence explanatory 

~odes; that traditional worldviews should be understood to originate and 

function in order to systematically explain for a gi~en society the 

existence of general problems like misfortune. Two examples from the 

early ethnography of the Eastern Highlands can be introduced here in . . 

support of Douglas' criticism. 

Ancestors served important functions in the idza nama ritual

exchange complex among the Gahuku-Gama, the fertility of pigs and 

gardens and thus the strength and well-being of society depended on the 

rituals addressed to ancestors during the preparatory stages of the 
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id::a nama festival . Ancestors controlled spec1·al, 1 · exc us 1 ve pO\·ters 
or. which the living depended. Yet , paradoxically, Gahuku-Gama 

possessed no elaborate and systematic way of defining the place of 

ancestors in the cosmos, to explain their role in the life process 

or to render explicit the source and nature of their powers. To put 

it in Read's own ~<fords: 

.. . althouah the fundamental religious belief of the 
Gahuku-Gama may be characterized as a belief in an 
unnamed ancestral power, this power itself is impersonal3 
and is more readily inferred or felt than expressed or 
described. i~ words. It is not formulated in any dogma, 
and the l1v1ng state that they have no knowledge of its 
source or the manner in which it operates (195S:269). 

This lack of shape to that ancestral portion of the Gahuku-Gama world 

is equally evident in the vagueness which surrounded Gahuku-Gama 

notions of the nama flutes. As the primary emblems of the male cult 

and thus of male dominance, the flutes had important associations 

with ancestral power and were primary representations of fertility, 

featuring prominently in ritual action. Yet, there was no mythology 

or specific knowledge connected with these objects. Much of their 

cons i derab 1 e importance stemmed not from i nforrnants' accounts but from 

what Read could infer from behaviour associated with the flutes. Read 

concluded that the powers of the flutes lay less in the objects them

selves than in the sounds (or tunes) reproduced in blowing them 

( l952b: 5-1 0). 

The general thrust of Read's interpretation of traditional 

kno\'tl edge among the Gahuku-Gama is confirmed by Ne~nnan for the neigh- .. 

bouring Guru rumba. Newman's account of ~>~hat might be loosely termed 

the Gururumba cosmic order, rejects the notion that this order 

operated as a system or that its main purpose was explanatory. Thus, 

while Gururumba recognized the ~xistence of cosmic powers - ancestors, 

ghosts, lightning and other entities- the inter-relation between 

these powers was unknown to the living (1964:261). They were under-
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stood simply to be there . Moreover, though these powers exercised 

a direct role in human affairs, they 

are not important as creators, as forces that control the 
natu~al order, nor as quardians of the moral order. They 
are 1mportant rather because they affect an individual's 
:apac~ty to.cope wHh the demands and opportunities he meets 
1n da1ly ex1stence {p.260). 

This latter observation is particularly important and is borne out in 

Gururumba beliefs about ghost attack and illness . Newman continues: 

' The fact that ghosts cause illness is not meaningful primari ly 

because it explains illness, but because it robs a woman of the strength 

necessary to carry out her daily tdsks in the garden or deprives a man 

of the vigour needed in sexual intercourse.' Here, then, we are not 

dealing with a belief that attempts to explain illness as a general 

causal phenomenon and as a persistently problematic feature of the 

Gururumba world. In so far as explanation is operative for the 

Gururumba it deals with the individual, the actual event and its 

consequences, but not with a general cosmic process. 4 

Knowledge and Society, Response and Change 

In much of this discussion so far the emphasis has been on ways 

of thinking about the world, although at ,:;everal points reference has 

been made to the ritual and political aspects of knowledge. It is 

vitally important not to lose sight of knowledge and action, for 

worldviews do not have an independent existence: they are geared to 

tne business of living in society, and so have a direct bearing on the 

manner in which society is organised. In other words, worldviews are 

intimately bound up with social institutions. Douglas (1970:108-1 2) 

has drawn attention to this in administering a necessary corrective to 

the tendency to detach thought from its social contexts when 

embarking upon comparisons of differing modes of thought; usually of 

the pseudo "scientific"/"primitive" kind . Bodies of knowledge cannot 
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be adequately grasped apart from the institutions to which they belong, 

and it is essential in evaluating such knowledge to do so in terms of 

the character of its institutions. Whether dealing with a specific 

society or a comparison between societies, sociological considerations 

are paramount. But comparison especially must also allo\'t for historical 

considerations. This is basic when attempting to determine the absence 

of orthodoxy in Melanesian traditions of knowledge compared, say, to 

the existence of this very feature in Christianity and comparable 

orthodoxies like Hinduism, Islam, Buddhism , etc. In these latter 

examples the development of systematic knowledge finds its complement 

in the evolution of distinctive institutions - Christianity and church, 

Hinduism and caste, for example. In Melanesia ~ e-female residential 

segregation and its accompanying vie\'/ of pollution is in no way 

identical or even similar to caste differentiation based in a 

systematic philosophy of pollution and expressed in elaborate dietary 

rules, w.tich in addition to delineating intra- and inter-caste 

relations, to a great extent determines caste occupations. This form 

of institutionalized differentiation and stratification is foreign to 

traditional social organisation in Melanesia. 

The character of social institutions has an important bearing on 

response to ;olonialism and particularly to the missions, for orthodoxy 

(\'lhere this exists) is ultimately expressed in an institutional form. 

To a large extent varied patterns of response to Christianity are 

in this way. In Hindu, Islamic, and Buddhist cultures, where Christian 

missions made only negligible inroads during the colonial period, the 

claims of rival orthodoxies were not in the final reckoning dealt with 

at the level of philosophy and theology, and judgement cast in terms of 

the incompatibility of Christian and, say, Hindu thought. Doubless, many 

Indian villagers possess a limited grasp of ~he systematic nature of 
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Hinduism , let alone of Christianity. But these villagers are members 

of institutions (caste) pervaded by Hindu thought, and their response 

to Christiani ty was largely detern1ined by this fact.s Here the 

basic problem confronting the missions was hm'l to win converts out of 

the caste system and into novel institutions, and the lack of success 

of the missions in doing so is a measure of the conservative and 

durable nature of caste in its function as an orthodoxy. 

Thi s i s partly true also of Melanesia , but only partl y so and 

\"ith markedlY different consequences. In this study I have sho\'m that 

response to contact in the Highlands was determined by two general 

factors: trade and exchange relations; and the tendency to regard 

Europeans and their New Guinean agents as spirits and/or ancestors. 

In other words , Highland response was fashioned by pre-existing 

institutions and beliefs about ancestral power. However, though 

formulated in this way, Highland response was in essence positive not 

negative, and this provided the grounds for significant innovation to 

village society. A major feature of change, as shown in preceding 

chapters, was the collapse of many of the older institutions and the 

modification of ot hers . By and large, traditional Hi ghl and 

institutions, especially in the Eastern Highlands, proved to be highly 

vulnerable to exogenous pressure and were unable to offer significant 

resistance to the missions. Their demise or modification occurred 

because these institutions lacked an orthodoxy sufficient to cope with 

missionization from a position of strength . 

Interpretations of cargoism with its integrative and syncretic 

features should be made against this wider process of colonial change 

and particularly of mi ssionization , and not extrac~ed from it as has 

often been the case.6 Two features of cargoi sm are crucial here . Though 

certainly influenced , as has been Melanesian response generally , by pre

existing traditions , cargoism is at root not a conservative res ponse 
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governed, as Lawrence implies, by a ·1· 
preva1 1ng and all-pervading 

epistemology geared to materialist ends. It is rather a response 

mounted in the climate of change (frequently drastic change) and 

is itself innovatory and adaptive Thus secondl · · · , y, cargo1sm 1s not 
a measure of institutional durability and orthodox reaction to 

exogenous pressure but the reverse. Cargoism cannot be meaningfully 

said to be an old cult, and therefore an older institutional form, 

dressed in newer garb, for the distinctive feature of wealth cults 

has been the general failure to evolve a permanent organisational 

form.? Nor "s it generally helpful to think of cargoism, after 

Lal'lrence, as the new face of an old mind. Rather, cargoism, especially 

in its later forms, should be seen as a response mounted against the 

widespread collapse of the old cults and related institutions in the 

process of missionization . 

While it is true to say with Worsley that traditional beliefs 

' profoundly effect the Melanesians' understanding of ·Christiani ty' 

(1970:248) and of European material culture generally, it is qu ite 

another to say with Lawrence that this effect is the product of 

epistemological assumptions underlying the old ''religion~. The issue 

here, as I have been at pains so far to point out , concerns the 

character of response and the nature of the effect upon this of older 

traditions. Certainly in the Highlands response stems directly from 

what may be called an exchange ethos - a traditional concern with 

11ealth and power, manifested in competitive behaviour and carrying 

implicit egalitarian undertones of ideal relations between men (see 

Burridge 1971 :4-14). It is this ethos rather than cargoism per se 

which has been the prompting factor in Highland response to colonialism. 

Yet the concern with exchange has played a paradoxical role in Highland 

response, due largely to the fact that t he relation of an exchange ethos 
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to a capitalist mode, of an implicit egalitarianism to institutionalized 

political authority, and the distinctive notions of power variously 

involved here, have not been systematically worked through in the mind 

of the Highland villager, for big men and lesser mortals alike. This 

is why response through time looks at one point to be innovatory 

(conversion to Christianity and all that is involved in negating the 

past), at another conservative (the persistence of exchange behaviour 

and attitudes); to bear adaptive features (Christian ideas linked to 

traditional ideas of power), and to involve at one and the same time a 

tacit acceptance of Christianity and a de facto rejection of it. In 

short, we see in this response the elementary paradox of change and 

r.onti nuity. 

It is necessary now to look at such response more closely, and 

\'le commence with a brief outline of cargoism in the Eastern Highlands. 

Cargoism in the Eastern Highlands 

Cargoism has been a widespread and in some measure a persistent 

feature of response to colonialism in the Eastern Highlands. With the 

exception of the well documented early movements like Ghost Wind 

(Berndt 1952-53, 1954, Srlisbury 1958, Worsley 1970:208-15), we 

possess no detailed accounts of subsequent (that is, post-1950) cargoist 

practices in the region. Finney (1973:137-45) has summarised some known 

cases drawn from Goroka patrol reports (see also Strelan 1977:41-2, 

Steinbauer 1979:64-6, 177-80), but these and other cults in the Lufa 

and Okapa areas are described with minimum detail in government records. 

On this basis only the most general form of interpretation of these 

cults is possible. 

The post-1950 cults do not appear to form part of a wider move-

ment, but are sporadic, unrelated to each other, and command limited 
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support. Usua 11 y, the cults a , t b 

I Pear 0 e of the wealth h0use variety 

noted of the latter stagr.s of the Ghost Wind movement and like these 

cases and the earlier Kere cult (Chapter Four), deception by cult 

1 eadet·s is sometimes pronounced. These 1 a ter wealth house cults have 

qene1·a1ly been less concerned 1·1ith obtaining 11 cargo11 than \'lith the 

acquisition and increase of money. Unlike the earlier cults, the 

lutcr versions have had a peripheral irnpuct, due probably to the 

opportunities creat ed by econond c deve 1 opment from the 1 ate 1950s 

(l'inney 1973:142-4) , though cults among 111ore isolated souchern 

population~ in the Eastern Highlands, where economic development has 

been more limited, will require some qualification to this vie1>1. The 

lack of action taken by government officers against cult leaders, 

except in cases where fraud could be clearly established, is partially 

inditdlive of the peripheral nature of the cults. 

Virtually nothing is known about the ideology of these later 

cults. They may be 1 inked to cargoist rumours connected with the early 

staqcs of econornic development and especially with investment campaigns 

amonq rural populations mounted by district 'Progress S.ocieties•, and 

indigenous-based companies like Namasu (see Fairburn 1969). 8 Certainly 

in the Lufa area rumours connected with notable events have sparked 

off widespread cargoist speculation, as in the case of Ugi Biritu•s 

return to Lufa. follm'ling his first visit to Port Moresby in 1964 as the 

first local memba of the House of Assembly (Chapter five, n.36). 

Ho1·1ever, this kind of reaction has rarely bef channelled into cult 

organisation and practice. This would imply the existence of a set of 

widely held attitudes and expectations towards wealth and especial'ly 

,noney, ~lhich prompt a general response to certain events but which • 

generally fail to produce organised cult activities at village level: 

A specific case can be given to provide .. 1bstance to the attitudes 
... 
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and expectations referred to here . 

Kafe' s Dreams 

I recorded the two following accounts in Tok Pisin. The 
first was related impromptu at an informal singsin!:l gathering (of 

some twenty people) at Laukeli shortfy after I arrived in the area . 

The second account was recorded m~ny months later at K · d · · . r1goguma ur1ng 

a private conversation with Kafe . A free English translation of the 

two dreams is given here, omitting some minor details. In addition, 

some points related in the original narrations were later clarified 

for me by Kafe, and I have incorporated some of these clarifications 

into the texts. 

Dream 1 

While visiting his si ster at Bopu, a village near Haero, Kafe 

fell 'ill, apparently lapsing into a coma . In this state he was 

visite~ by the spirit of his dead father, Aito. 

My father , loJho died \·then I was a sma 11 chi 1 d, came to 
me as I lay ill, He arrived in a landrover and drove me 
back to Kisevel0ka . There I went to the aid post to tell 
th~ medical orderly· that I would come agai~ the following 
morn in~l for an examination, for though my heart was beating 
my skin \'las dead . However , some evil spirits prevented 
the orderly from answering ~e , though he understood what I 
said to him. So I \vent bacK ·~o my f3ther . 

He said to me, 'You see this red truck . Well, if you 
stay with me, I will give this to you and show you how to 
lon~ after it.'. t~y father also showed me [the secrets of?] 
rea' i nq and writing, as I had never been to 9chool. Then, I 
was abie to read my name and that of my son as well as the 
[reni~tration] number of the truck . . My father also showed 
me fashionable European clothes, wh1ch I put on. I was 
overjoyed at these things . 

I looked ilt my father and saw how attractive his skin was . 
In fact, he looked just like a European , \oJith blue eyes and 
soft, straight black hair . 

I noted that the wheel s of the truck were buried in the 
ground. 110\'lever, I sat in the vehicle and start~d up the 
engine . t·1y father explained that the truck was 1n good order, 
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b~~1 ~hat 1 its w~~el1 s were hidden because our reunion ~s 
s 1 on Y par 1a · Only when I stayed permanently with h · 
he said, would I see the ~theels . 1m, 

We left th~ truck and walked along the road. Shortly, we 
met my. father s dead elder brother, Kioro. Kioro had been 
the rna 1 n 1 eader among the men of my father • s generat; on 
and , now was the leader of their spiri ts. 11e spoke tom~. ' I 
d?n t want you to come and stay ~ttith me. You must go and be 
Wl th your brothers and 1 ?Ok after your o~tm things. Nm-

1
, my 

sor, Damamu, canno~ recc1 VP. a 11 my cargo when he dies . He is a 
sorcerer and an e~1l man. !<ather, I wi 11 give you aJ 1 my 
cargo - trucks, alrcNft and everything - when you die . For 
you are not a sorcerer und don't make trouble . • 

There was a l arge cl ubhouse nearby with many Europeans 
inside . I went up and stood by the open door and the 
Europeans ca lled out to me to come inside and eat. I \·lent 
in and they shr:-wed me a table on \'lhich a place had been laid 
for me . A knife and fotk and food was waiting there ready 
for me to eat. Nearby I saw a huge mail bag containing 
thousands of letters and a large safe nailed to the f loor . The 
safe contained more money than I could count; five thousand, 
ten thousand or many thousands of kina, I don ' t know. The 
Europeans to l d me that all this belonged to me. I wanted to 
eat the food and stay at the c 1 ub, but my father took the food 
and threw it a\•tay. 'This is not yours• he said, •you must 
come away from here with me. • So I 1 eft. My father was very 
angry with me. He took me back to the truck, and again 
showed me how to maintain and repair the vehicle. Then he 
said to me, • If you wa.1t to start your 0\·m business, a trade 
store take this small book and build the store first. ~/hen 
it is ' fin i shed you must wait by the road. Later a biq lorry 
will arr i ve with all your trade cargo . You can check of f all 
t he cargo· i tems from the book and put the goods i n t he s t ore. • 
I wanted to get to work t here and then and prepare for the 
arriva l of my cargo, but K~o ro interfere~ . He.took ~11. 
the goods t hat were corning and 1 ocked th1 s up 1 n a b1 g 1 ron 
trunk . t>'ly f ather saw this and cried . He then took me a\..,ay 
and a 1 ong the path back to Lauke 1 i, he 1 eft me. 

Later my spirit returned into my body and when I had 
recovered from my illness I told my story to all the people, 
who were happy at hearing it. 

0!_~~ 

Some ti me ago when two of our ol d peopl~ ~ied, I helped_w~th 
t he burial . That night i n a dream I was v1s1ted by the sp1 ~r1ts d 1 First they sent word that I shou 
of the two dea peop e . th ·ng then they ~ttould come clean the house and prepare every 1 , 

to see me . 

d t roads leading to each poo l ; 
I saw two PO? 1 s . of ~ater an ~~er t he heathen road . Tile 

one was the Chnst1an l ?ad • the 0 the heathen road. I noti ced 
t wo ancestors were wa l ~lnq al?ng Thei r s k i n s~tJere partly 
how they had change~ s lnc7 dydl n ~~emed to be becoming • clearer • 
' dirty• and partly cl ear an · 
and I saw that they were you ng and attract l ve. 

d 
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The two ancestors came to me and k . ' . 
went to a wonderful place But th spa e. When we d1ed we 
and \oJe could not find roo~; so we ~~~ ~~r~i~~ny p~opl e there 
th~ borders of t~is place. It is a p~ace wher! ih!c~u~n 
sh1nes all the t1me. We have come back t t 11 
things.' At this they left me and return~d ~o tyh~~ of these 
place. .1r new 

I \'las think~ ng about what they had to 1 d me, \'/hen my father 
came to me. I have come to take you to my place • h · d 
So I went away_with him along the road. We came to t~es~~ol 
and ~ent do~n 1nto t~e water. I thought that I would get wet, 
but 1t wasn t that k1nd of water; it was dry, like snow . we 
went through the water and continued along the road, passing 
several crossroads along the way . 

At the fourth_crossro~d we came upon a wonderful place. 
It was a large a1rport l1ned with huge sweet banana trees 
~nd a long motor.road ran a~ongside the airstrip. Many ' 
p~anes were land1ng and tak1ng off, while the road was busy 
w1th motor cars. I stood there in awe of these things. But 
my father was very frightened and became agitated. 'I don't 
understand what all this means,' he said . 'I cannot stay here · 
these things are bad and will harm me.' So he left. Later, ' 
I made my own \'lay back to the pool , came above it and 
returned home. • 

I was truly happy at all I had seen. Was this place I had 
visited the true place of the ancestors? I think so. 
Compared to this place , us who l ive here are much \'lorse off. 
We don't live properly like the ancestors, but stay in a dirty 
place. When we die perhaps we too \'lill go to this better place. 

I have never forgotten this dream and often think about it; 
the way the ancestors had become young again and so on. Now I 
tell this to you so that you can understand something of 
these important matters. 

Dreams (himota) are an important means of revel at ion and 

knowledge among Kiseveloka people. Some men are known to be expert in 

interpreting dreams, though they do not necessarily command special 

influence in wider social affairs on this basis: such men need not 

be ritual experts and shamanism is more implicit than explicit i n local 

society. Kafe's popularity in the wider Ki seveloka community and to 

an extent in the general district, i s due less to an acknowledged skill 

d. t ur He tells a in deciphering dreams, than to his stan 1ng as a l'acon e · 

good story and thus is a source of entertai~ment to other villagers. 



378. 

the A few biographical details are necessary as a background to 

analysis of the dreams. Born around 1940, Kafe has grown up in a 

climate of change. His father, Aito, died when Kafe \'las small, and he 

was adopted by a Kamano evangelist or interpreter who assisted Gomal 

and Sera during the early stages of their work at Kiseveloka. Kafe was 

taken by his new father to the Henganofi area, ~here he received some 

bible school education (insufficient to achieve literacy), and later 

worked as a labourer on gold-diggings in the Ka inantu area. He 

returned to Kiseveloka some years later and, excepting periods of 

absence as a migrant labourer, he has settled among his Kivuluga 

kinsmen. Like many men of. his generation Kafe pursues a modified, 

traditional way of life as a subsistence-cash crop small holder, but 

he does so by default. While active in local affairs and ambitious 

to achieve local political influence, his orientations are also 

directed towards urban centres like Goroka and Port Moresby, \'/here 

he would prefer to li\e with, as he sees it, the advantages and 

attractions of town life. For this reason Kafe attends to his economic 

affairs (gardens, coffee, pigs) at Laukeli with limited enthusiasm. 

He is a frequent visitor to Goroka but even when present at Laukeli 

he passes much of the time at cards and at the end of the coffee 

season in beer drinking parties. In common with others of his age, 

Kafe has conflicting attitudes to his world. In the two dreams these 

conflicts come to the fore. 

Colll!lentary 

It should not be thought that in reducing the dreams to a written 

text they exist in this form in the real world of Kiseveloka people. 

The dreams are not, as is sometimes implied of myths in pre-literate 

narratl·ves which are related in the manner of a societies, frozE>n 

standardized 1 i tany . On the contrary, the narratives are dynamic and 
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adaptable , varying in emphasis and in content from one setting to 

another. Indeed , the context in which I recorded Dream 1 was 

rendered especially significant by my residence at Laukeli, and this 

fact is reflected in this account. Although I was unaware of it at 

the time, a hidden equation was drawn bet\o1een Airo and myself in the 

account- a significance readily appreciated by the audience in the 

climate of speculation accompanying my early period of residence at 

Laukeli. In addition, the account of the meeting with Kioro harks 

on Kafe's contemporary nvalry with Damamu, and was mainly designed 

to warn me to be wary of any majo1· involvement with Damamu , then the 

most prominent of Kivuluga men. These implicit references carried 

definite political undertones, and in being worked into the account 

were motivated by Kafe's concet·n to establish an exclusive relation 

with me and thus to stake a special claim in the general prestige 

associated with my presence at Laukel i. 

Three closely related themes predominate in the dreams: the 

relation of ancestors to Europeans; the ambiguous natu1·e of the 

ancestor world; and the nature of wealth variously controlled by 

ancestors and Europeans. As one might expect these themes are dealt 

with in terms of their bearing upon the living . 

In Dream 1 Aito returns and reveals himself as a European . As 

noted, this characterization refers directly to myself, though the 

belief that Europeans are ancestors and that ancestors undergo 

metamorphosis of this kind is not unconmon at Kiseveloka. This 

notion is also present in Dream 2 - an account less directly 

h re the two recently depat·ted ancestors influenced by my presence - w e 

Both appear to have undergone partial metamorphosis into Europeans. 

'th a statement that seems to clearly narratives, then, commence w1 

S Ancestors possess cars and clothes identify ancestors with European · 

( ) In addition, they have (Aito), cars and aircraft, etc . Kioro · 

, 
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access to prestigious European knowledge, 1·t 
1 eracy and car maintenance 

skills (Aito), and inhabit a place which is the antithesis of village 

life (Dream 2 ancestors). But the apparently reversible equation, 

ancestors equal- Europeans, is shown to be more complex, and is 
' 

ultimately denied. This finds its strongest expression in the incident 

at the European club. The manner of his reception by the Europeans is 

an antithesis of Kafe's actual knowledge of such places in Goroka and 

Port Moresby, for until recently these clubs practised a form of 

apartheid and comprised an exclusive European membership. In the dream, 

however, not only is Kafe made welcome at the club, he experiences the 

ultimate expression of social acceptance - commensality. (Subsequently 

Kafe explained it to me that his presence produced much excitement among 

the white women, and he Nas 1 ed to be 1 i eve that one of these \'mmen was 

intended for him as a wife.) But at this point Aito intervenes to 

oppose Kafe's presence in this world, throwing the food onto the floor 

and so denying the commensal act and its social implications. This 

negation of the ancestors equal- Europeans equation is possibly hinted 

at in Kioro's earlier instruction to Kafe that he must return to his 

own people and eschew sorcery if he rather than Damamu is later to 

inherit Kioro's wealth. But if these directions deny Kafe's place in 

a world apart from the village (and in this sense Kioro's directions 

may be said to presage the main point of the club episode), the meeting 

1~ith Kioro also reveals an elementary conflict bet\-teen the t\>IO 

ancestors and their intentions towards Kafe. 

• ·11 in which he hovers, as it Set in the context of Kafe s 1 ness 

1-1ere, between life and death, Dream 1 shows that Aito wishes to take 

Kioro's intentions are the reverse Kafe to the place of the ancestors. 

. t ·th the living and first fulfil his of this. Kafe 1s to s ay I'll 

hl·s brothers before he should join the ancestors responsibilities to 
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and gain access to their wealth. M 
oreover, Aito's later intention to 

assist Kafe to found a trade store is thwarted by the intervention of 

Kioro, and his confiscation of the t 
s ore goods. Thus Kafe's encounter 

l'tith Ai to and Kioro shows that ancestors do not act in harmony and 

have varying intentions towards the living . Indeed, these intentions 

may be quite distinct and, as here, at odds with each other. In 

Dream 1, then, distinctions arc drawn between ancestors and 

Europeans, and between ancesto1•s themselves. A further distinction 

is a 1 so made between the nature of the ancestors • world and that of 

their living descendants on the one hand, and between the ancestors' 

world and that of Europeans on the other. 

This brings us to the second major theme of the two <.ireams; 

namely, the ambiguous nature of the ancestor world. In Dream 2, the 

tl-10 returning ancestors, partly metamorphosized into "Europea:Js", find 

in death a better existence. However, they exist only on the periphery 

of their n~w world, and as such the superiority of this world is highly 

qualified. The nature of this qualification has already been brought 

out in Dream 1, i.e . in the opposition between the worlds of ancestors 

(Aito and Kioro) and Europeans (the social club). The Dream 2 

narrative elaborates upon this through the metaphor of the two pools 

and the roads associated with each pool. This metaphor is clearly 

derived from Christian teaching and refers specifically to baptism. 

The after-iife made accessible through baptism and that visited by 

Kafe and Aito in their journey, is the world of Goroka and Port 

Moresby - an urban environment vibrant with the hustle and bustle of 

business. It is an ideal world which Kafe aspires to be part of, one 

that he finds compel ling and i rresistible. Yet it is a world which 

· f which separates father disturbs and alienates Aito, the exper1ence o 

and son by forcing Aito to abandon Kafe. 
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At this point in Dream 2 a clear dl'st,·nctl'on 
is made between 

the ideal after-world of urban power and the world of ancestors like 

Aito . But this is a tentative disclosure, for the dream ends with a 

partial denial of this distinction, with Kafe's expressed belief 

that this urban "heaven" is probably the true place of the ancestors. 

Such ambiguity about the ancestor world is a prominent theme of 

Dream 2. By turns ancestors are shown to be peripheral to their 

world, repelled and alienated by its modernity. Yet, nonetheless, 

this world is thei rs . Given that the ancestors also control 

considerable power and possess such things as cars and aircraft 

(Dream 1), the propositions !'If Dream 2 appear as contradictory. 

This is partly res~lved in Dream 2 by the presence of an implicit 

qualification, that of baptism, l'lhich separates ancestors from the 

living, the past from the present. The ti'IO pools with their separate 

Christian and heathen roads, lead to distinct after-worlds. Baptism 

distinguishes Kafe from Aito and, by implication, estranges Aito from 

a world in which he has no place. But the distinguishing marker of 

baptism is generally at odds with the thrust of both dreams - the 

immediacy of contact with ancestors, and the potential importance of 

this for the living. 

The tension underlying the tradic set of relations, ~iving

ancestors-Europeans~ is ultimately focused upon wealth and the 

implications of this for the living. Dream 1 is more directly 

concerned with this problem. Initially, the question of how the 

living are to obtain access to and control of wealth is fonnulated in 

the following manner. Aito controls prestigious wealth and intends 

that Kafe should share this. An indication of the nature of this 

wealth is revealed to Kafe by the immobile vehicle. But to obtain 

this ; t 'th A't to the ancestral is necessary for him to return Wl 1 0 

world. That such wealth is to be inherited only in the after-life is 
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conf .. rmed by Kioro, though in this case Kioro apparently opposes Aito's 
intEntion and instructs Kafe to return to the living at Laukeli. 

Yet some indication that ancestors are able to assist the living 

to 1cquire 1vealth is suggested by the circumstances following the club 

episode. As a kind of consolation for Kafe's disappointment in losing 

the 1'/ealth intended for him at the club, Kafe is instructed by his 

father in some of the rudiments of trade-store ownership. In addition, 

there is the inference that Aito will subsequently furnish the goods 

needed to start this venture. In the event Kioro intervenes and 

confiscates these goods, due to his (undetermined) opposition to the 

project. In a later clarification Kafe confirmed that the goods had 

been sent by Aito and that his father still intended that Kafe should 

receive this wealth. He had instructed his son to construct the store 

and place a red croton by the roadside. Aito would then send the goods. 

I 1 ater asked whether Ka fe had camp 1 i ed with these instructions. 

Lamely replying no, he explained that he was not sure if he had 

properly understood Aito's intentions. 

From this it is clear that ancestor wealth (vehicles, aircraft, 

etc. and the knowledge of how to maintain and service such things) 

belongs to the ancestor world and is to be possessed only after death. 

This apart, the role of ancestors is ambiguous in providing partial 

wealth , for they may assist as well as frustrate the business ventures 

of the living. 

Such ventures and the related problem of achieving power in a · · 

l'lorld dominated by European prestige symbols, forces the living to 

look to Europeans rather than ancestors if full participation in a 

. Th lt of this is twofold. A modern wor 1 d ; s to be ga 1 ned. e resu 

distinction is drawn bet\'Jeen ancestor wealth and European ~~ealth and, 

seen to be opposed to Europeans. These 
correspondingly, ancestors are 
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propositions take us to the heart of the two accounts. While 

ancestors appear to be like Europeans and in posse · f E 
ss1on o uropean 

wc~lth, they do not apparently have access to the real source of this 

11ealth. They are therefore not Europeans in the full sense and their 

power is only partial. The question of how ancestors obtained 

vehicles and aircraft, etc. is not dealt with in the dreams . There is 

a notable absence her& a common cargoi st theme - a 11 we a 1 th 

originates with ancestors, Europeans possess wealth because they are 

ancestors , or have received this from ancestors. Rather, it would 

seem that ancestor possession of this form of wealth is explained 

simply as an expression of their power, the contemporary symbols of 

power for Kiseveloka people being displaced into an ancestor w~rld. 

For the living , vehicles and aircraft, etc. exist as secondary 

1t~ea 1 th that can be gained in the pragmatic world only through money .• 

Noney as primary 1'/ealth is controlled by Europeans , and this ultimately 

defines the nature of their power. The recognition of this and the 

subordination of New Guinean villagers to a European-controlled 

capitalist economy10 implied by it, qualifies and in the end relegates 

the position of ancestors. This implication underlies Aito's 

aggression in the European club, the insistence of his prior claim upon 

Kafe, and his negation of the claim of Europeans and of Kafe ' s 

necessary dependence upon them. 

ld be made Of thl·s analysis. The two accounts A major point shou . 

show something of the local proces·s of assimilation , in the sense that · 

they deal with the relation between past and present, old and new, and 

. t older contexts. But there therefore attempt to place ne1t1 elements 1n o 

is little indication here of any systematic concern to integrate the two 

Rather, t he essence of the two accounts lies in dimensions coherently. 

the manner in which ambiguities, inconsistencies, and contradictions 
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arising from the process of assimilation emerqe and stand to the 

fore without much attempt at rnsolution Th
1
·
5 1

·s b 
· so ecause 

ar1biguity, inconsistency, and contradiction form a central part of 

the experience of Kiseveloka people. Especially from men of Kafe's 

generation , whose lives have been directly affected by the chanqes of 

the past three decades, this ~xperience has been one of alienation 

hoth from the past and, in the present setting, from the ex tP.rnal 

capitali st power structure. Alienation f rom the past is the direct 

product of a process of missionization in which, particularly in 

Lutheran practice, the old culture was villified and ridiculed . Such 

devaluation of the past found its complement in the increased exposure 

of Kafe and others to an external world and its new relations of power -

relations in which villaqers and migrants experienced real political 

and economic subordination to Europeans and to other New Guineans . 

Its p01~er symbols created new aspirations to 9ain access to this world 

and secure a full place within it, but actual experience has taught 

othen1i se. 

Like thousands of Highlande~s Kafe has learnt that at best he 

is all01~ed only marginal access to the new world or at worst that he 

d t b 1 t 't Yet this has been learnt in relative and not oes no e on g o 1 . 

in absolute terms, for contemporary boundaries between village and to~·m 

are imprecisely conceived. If this gives rise to ambiguities, it does 

so because villagers inhabit a contradictory world, one in which this 

contradiction finds its sharpest expression in the relation of 

aspiration to actuality. 

Neither is the breach with the past made with finality for 

villaqers like Kafe . Despite change, the village setting and its 

immediate social world have affinity with the old world of Aito and 

Of Subs,'stence and exchange - a world of Kioro . It is st ill a world 

f ffee and cash (this latter, gardens and pigs, but now a 1 so o co - --------



----

386. 

howe vet', uti 1 i sed more for exchnnno than f 
u or anything else). The 

struCJ~Jl e for success and presti qe though hav · f 
. · , 1n9 re erence to an 

r.xoqenous power structure, is undertaken aga; nst this 1 oca 1 backdrop 

and in the immediate arena of inter-personal rivalry and clan 

idontities. Success and wellb!!ing, the notions of fertility and 

strength which stand behind th~se concerns, and their potential 

nn~ation in the form of sorcery, are all of paramount importance to 

Kivcloka people. Though no longer insular , this world is still one 

with which ancestors are readily identifiable. The welfare and the 

misfortunes of individuals are still affected by ancestors and as 

such ancestors continue to have their ambiguous place in local affairs . 

Assimilation: Syncretism and Differentiation . - ..... ·- - ·-·---·-·----- . ..._ __ 
I have attempted in this interpretation to show what Kafe's 

dreams reflect of a general process of assimilation of new knowledge 

and experience. The trend of this process has been towards increasing 

discrimination between two worlds in respect of which villagers maintain 

contradictory postures. An implicit view of the process of 

assimilation and its effects underlies the accent I have given to this 

trend. This view should now be made explicit . 

What I have called assimilation should be distinguished from two 

other processes - syncreti sm and differentiation. Assimilation means 

~ore or less what it implies; the acceptance of new knowledge and 

experience, and the genera l , if haphazard, assimilation of this into 

an existing frame of knowledge, or worldview. In respect of 

Christianity for Kiseveloka people, a traditional lack of concern with 

. t t' theory of misfortune and 1deas of creation an absence of a sys ema lC , . 
sin, a prevailing indifference to the after-world and ideas of 

salvation, all led to an unquestioned acceptance of Christian doctrines, 

gradually replaced an older, rudimentary The Lutheran deity, Anutu, 
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tlcity~fi(}Ul'C (/\onuno), 
11 

but the bulk of Chrl' c:t,·arl 
v i dcas ~mrc 

ilcccpted at face value without much attempt at d f' .. 
. re- c. 1n1t1on or 

!'ejection in terms of pre-existing kno\!tledne 13 dl . 
~ · roa y, th1s was as 

I sec it the nature of assimililtion at Kiscvcloka· an · 't' 
1 , 1m 1u stage 

of «cccptnnce of innovatory idr!ns \·thich is probably churactcristic 

of small -scale, pre-1 iterate societies. In such cases, ho~1ever , 
c1ssimilation gives rise to one of bto different processes_ syncretism 

Ot' differentiation . 

Syncretism arises from the need to fuse old and nev1 to create 

a novel configuration of ideas. This process is long-term and 

pt•obably the outcome of a certuin form of domination characteristic of 

the expansion of imperialist c111tures. Long-term exposure of 

subol'dinate populations to jominant and exogenous religious 

institutions (e.9. the Christian Church) may result in local adapt

ation of the dominant ideology, and thus to a synthesis of exogenous 

and local ideas. This produces the kind of popular Christianities 

found in South America , Africa, and Oceania, though in some cases, 

and especially in southern Africa, syncretism has often produced or 

become characteristic of independent churches and sects. In some 

settings syncretism appears to be the result of Christianity (or 

certain aspects of it) lending itself to local adaptation; e.g. 

Cathol ic hagiology adapted to developed ancestor traditions. Alternat

ively, syncretism occurs by default of available options. This is 

especially so whf!re colonialism has been primarily mediated through 

mission institutions and where such institutions have exercised a 

b d. t peoples. Under these monopoly or theocratic control over su or , na e 

conditions, long-term exposure to monopoly control and the systematic 

h tional organisations, promulgation of Christian dogma throug congrega 

,·s an absence of local religious and schools, etc. and where there 

•fl'' ,. 

I> -------



po 1 it. i cal nutono111y Ol' of n 1 ternt~t; vc ncco<1','• 
~ to othnt' co 1 on-i ill 

institutions , the full 
pcnotrntiol1 of Cht•istianity into tho local 

C:!llllmunity becomes inevitable. llivon thi s , a matkod fiynthcsi!J 

br.twecn Christian ideas "11'1 tl 1 
u u lA cqacv of an older trad't! b 

f •I'OllOllrl CCd Of popul i1 r WOI'l dvi!,n·m , 
, 1 on ocorncs 

B.v contt·ust , lliffet'cnti ·ttion is that Pt'OCf!ss whm'c tt: dominant 

tt·Qnd is to~llll'ds sepat·ation ral.hf!r than fusion of old und nf!w. Tho 

~ituation of co-f!xist~ncc whicft I observed at the boginninq of this 

< rhl(Jtr.r to be c:urrcntly characl.cri stic of Ki!lc!voloka, i 5 tho product of 

this trend towards differentiation . In introducing the notion of co

existence I stressed that this was marked at Kiscveloka by .an essential 

int=OI~lpiltibility between two wol'lds. Much of this has been seen to 

t.nunrl i e the analysis of Kafc • r. dreams. But it is important now to 

quil l ify ruy usc of the terms differentiation anc• co-existence by shovling 

ho\'1 thr.y telate to the Kiseveloka community . 

As indicated , during the early stages of assimilation at 

f:iscveloka Christianity \·tas largely accepted at face value and Nithout 

t·e -interpreting Christian dogma against an older body of·knowledge. 

Somethina of this was directly observed by Read among the Gahuku-Gama 

durinq 1951. He saw a pronounced contradiction in parallel activities 
c 

ilmong some groups in preparing ~imultaneously for the idza nama 

festiva ls and for baptism into the Lutheran Mission (195?.a:229). 

Though the Gahuku-Gama well understood that the Mission opposed the 
' 

former activities and that baptism involved an open rejection of the 

'"o'1,l cult (p.234), the tenden~y was for Christian ideas (as far as 

these were then understood) to sit alongside old~r beliefs (p.236ff.): 

Here , as for Kiseveloka people, the question of direct incompatibility 

. d 'fie aspects of older between specific Christian teach1ngs an specl 

knowledge did not arise , or at least was not pronounced . This was 
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mainly because Christi an dogma d lt 
ea with matters of limited or no 

concern to older knowledge. This does not th . 
mean at K1seveloka 

people during the early stages of missionization l'lere indifferent to 

Christianity . They, like Gahuku-Gama groups in 1951 1 eager y sought 
baptism (Read 1952a:234) on the basis of the relation of Christianity 

to a new order of power. This not only 1 ed to the acceptance of 

mission teachings but also to a partial rejection of old knowledge, 

1·1hich was increasingly regarded to be devalued by missionization and 

a growing exposure to a new and larger world. As amply documented in 

this study, the social manifestation of these trends occurred in the 

~1holesale collapse of the institutions ~o ~lhich the older tradition 

of knowledge be 1 onged - the rna 1 e cu.lt and its practices - and in the 

development of novel social institutions. 

Yet part of this older tradition has persisted in the form of 

gatden and pig rna9ic, some curative practices and, especially, sorcery. 

Today qarden and pig magic is regarded as of marginal importance in 

economic pursuits and in consequence is 1 ess generally practised by 

individual villagers, though among older people spells and ritual 

techniques ar.e still known , ·d are pro&ably more regularly used by them 

than by younger generations . Some curative knm·tledge and practices 

ilre kept up, usually for the treatment of infant ailments, but this has 

suffered from the development of medical facilities in the area. If 

these practices tended to pers1 st under mission pressure to eradicate 

them, this has bct.n mainly due to the private nature of such activities. 

Pet•fonned by i ndi vi dua 1 s (in gardens and in pi 9 houses, say) or by 

f t · i tua 1 s such practices ~lidll numbers of peop·Je in the case o cura 1VP- r ' 

l·mt·e mote difficult to s uppress than the more socially explicit 

ilctivities of the male cult, male initiation, pig fest ival s , etc. 

----~-
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Mission progress in the Kiseveloka area 
, has been dogged by the 

persistence of sorcery and the failure of both · . 
mlSSlons and government 

to eradicate it. Indeed desp't d 
, , e emonstrations at Lutheran baptisms 

and on other occasions of public disavowal of sorcery beliefs and 

practices, accompanied by public destruction of sorcery items, sorcery 

has remained almost entirely immune to these pressures. Magic and 

curative techniques tend to be private and secret, but this is much 

more pronounced of sorcery, making it difficult to suppress. But 

unlike the former techniques, sorcery has not suffered from devaluation 

and thus fallen into partial disuse. On t1·. l . .,,:trary, it has retained 

much of its full traditional power. The reason f:>r this is that 

sorcery bears directly on inter-personal a~1d inter-group reiations. 

Political ·change at Kiseveloka, \'thile sor:re\'that augmenting andre

directing the goals of male prestige, has not removed the conflicts 

and rivalries that comprise the essential human dynamic of local 

politics. Serious illness and death continue to stand as ultimate 

r.easures of success and failure, and those men suffering the 1 oss of a 

kinSITJan fly immed iately to sorcery accusations against their rivals or 

ener;ies - accusations that ahtays carry the threat of counter-sorcery. 

The persistence of sorcery and of other forms of knowledge and 

Practice is partly an index of differentiation. This is so because the 

e~ perience of missionization was primarily one of overt and unambiguous 

._Jther\ln opposition to the older kno~ttledge and its institutions . This 

r:1pericnce and the choices it demanded of Kiseveloka people forced a 

!JL1arp 0rcak \'tith the past, one ·.~hich led to a .recognition that the world 

of the past was distinct and different from the dawning world of the 

· then inherits wn~ent und the future . The post-conversion expenence, ' 

. . h t a legacy which is a :.drkcd sense of mission oppos1t1on to t e pas ' 

Current feel ing of shame about the u;gnorancell and partly expressed i n a ____ ,.. 



-----

391 . 

"back\-1ardness" of the old ways _ an attitude th t . 
a mlght be termed the 

"pig-dog-dirt" or kanaka complex.l2 But the experience of mission 

opposition to the past, while contributing t th 
o e process of 

differentiation, does not of itself explain why differentiation is 

accompanied by an underlying sense of incompatability betvteen co

existent worlds. 

Dif ferentiation and the Roots of Incompatibility 

fhe trend towards differentiation is not made without confusion 

at maj or points. As I emphasised in the analysis of Kafe's dreams, 

such confusion results from an understandable inability to draw 

def inite boundaries betv1een village and town, between past and present, 

or to accept, let alone attempt to resolve, the contradiction between 

as pi ration and actua 1 ity. Such confusion or ambiguity, a tendency a 1 so 

to blur the edges of experience and thus of the boundaries of the 

\·;orlds to \·thich that experience relates, finds its complement also in 

a tendency to seek compatibility, even to attempt partial synthesis, 

of elements which are othen·tise distinct (e.g . ancestors and Europeans, 

the ancestor world and heaven, etc . ). Differentiation and an under

lyin~ sense of incompatibility are not to be understood to exist with 

c1arity at this or that point of experience. That sense is sharper 

ratiler at the level of totalities - distinct worlds, experienced as 

Such. 

Admittedly, such an overvi e\'1 is sharper to the observer (myse 1f) 

than to those to whom the experience of these \'/orlds is subjective. And 

it is also true that Kiseveloka people do not by and large articulate 

the:ir experience in overtly critical terms. They do not in the main 

:i tatE: thclt their existence is incompatible with beliefs in ancestors or 

are anxious {though 
l'tith rlission Christianity. On the contrary, many 
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usually in different contexts) to identify themselves with both, 

though more readily with the latter: 'We are Christians', it is 

frequently stressed , 'we follow mission teachings . • The interpretation 

I have advanced so far, while not actually echoing the stated 

sentiments of Kiseveloka villagers, nonetheless is fully consonant 

with the inferences which underlie current attitudes and behaviour . 

To conclude this argument it is necessary to show how 

incompatibility between co-existent worlds underlies current Kiseveloka 

response in the wake of missionization. This can be established at two 

levels: in the implicit incompatibility of the distinct ive concerns 

and goals of older knowledge and Christianity; and more explicitly, in 

a growing sense of the implications of these distinct concerns and goals 

among Kiseveloka people. 

In an early contribution to the important question of the concept 

of person and t he bearing of this upon n1orality in a Highland society, 

Read (1955) drew a basic parallel between Gahuku-Gama and Christian 

concepts of person. He showed, as indeer can be done of all societies, 

how person is apprehended as an inalienable and distinguishing property 

of man. For Gahuku-Gama man is constituted of distinct yet inter

related and inseparable parts, that is, body and ar animating and 

psychi c essence (pp.265, 268-9) . This constitution or fusion of body 

and psychic essence distinguishes man as person .·~om other organisms, 

and in turn distinguishes one individual from another; that is, 

distinctive personali ty is ascribed to i ndividual s. In society, 

individual behaviour is made conditional upon a recognition of other as 

person, and out of this a whole set of obligations towards others is 

fashioned. In turn this recognition of obligation to others 

constitutes the body of prescribed behaviours or "oughts'' that we term 

moral i ty . 
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Read goes on to show how a marked interest in the human body and 

persona 1 i ty was manifested in a variety of Gahuku-Gama beha11i our 
' 

providing several examples of this. Some of these examples and others 

can be generalised here for adjacent Eastern Highland societies, 

including Kiseveloka. The enhancement of bodily attributes and 

physical development generally were prominent themes in ceremonies 

punctuating male initiation and female puberty rites. Much of this was 

concerned with emphasising aesthetic values of the body (beauty and 

strength), qualities also accentuated by body decorations worn by 

dancers and others at pig festivals and on other occasions. Read also 

notes that close physical contact between persons was a marked feature 

of social life among the Gahuku-Gama (p .268}, and that the general 

euphemism "skin'' had important moral connotations, evidenced in 

evaluating the relative "goodness" or "badness" of others (pp .266-7}. 

These b1o features are still marked of Kiseveloka society. For 

Kiseveloka villagers, and Highlanders generally, the ~ntithesis of 

bodily values - beauty, strength, goodness, in a \oJOrd, power - is 

aging, illness and finally, decay and death . These debilities are 

manifest in skin conditions (that is, in terms of the exterior of 

the body), but are taken as indications of an interior bodily condition -

p01•1er-loss. Such anxiety is harked upon in Kafe's second dream, but 

here it is partially resolved by the hope that in an after-life the 

living may undergo rejuvenation and, by implication, experience 

- characteristics imputed to the two regeneration of body power 

returning ancestors at the beginning of the dream. 

This thumbnail sketch of views of the body in Eastern Highland 

t 't ·mportance Despite many short-societies hardly does justice o 1 s l • 

d en~ble a general point to be made , one which comings , this summary oes y 

\'tas stressed in Chapter Three in an account of the relation of body and 

power, and the bearing of this on the political and economic goals of 
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the old ritual complex. The basic concern of this complex lay with 

fertility and maturation, qualities directly related to body and 

personality development . n.e acquisition and manipulation of male 

power in terms of the body was an explicit object of some rites; the 

sweat ritual, for example, where male competition was also accentuated . 

But in addition to validating the body and enhancing bodily power, the 

old ritual complex, and particularly the pig festival, was concerned 

also \•lith economic resources; the improvement of the quality of pigs 

and gardens, and the increase of pig herds and garden produce. The 

i~crease of wealth to enhance the power of the territorial group and 

its prominent individuals in respect of others - allies and rivals 

alike -was the primary aim of pig festival preparations. Thus, the 

ritual complex had overt economic and political objectives and as such 

was geared to the dominant concerns of society - the competitive 

struggle for group and individual prestige. This found its fullest 

expression in the public, inter-group and inter-personal exchange of 

wealth which culminated the pig festival. 

These economic and political aims of the old ritual complex, 

its knowledge and institutions, stand in stark contrast to the central 

orientations of Christianity, its dogmas and institutions. 

In introducing Read's account of Gahuku-Gama concepts of person 

and Gahuku-Gama morality, it was seen that he drew a basic parallel 

with Christian concepts af man. Read did not ignore important 

differences on this matter, noting that Christian notions of sin and 

universal brotherhood were absent in Gahuku-Gama morality, as was a 

concept of a deity to whom morality (in the Christian schema) is 

ultimately directed (1955:272-3). However, in drawing attention to 

a 'literal correspondence' between Gahuku-Gama and Pauline notions of 

the body (as expressed in 1 Corinthians xii :12-26), Read tended to 
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obscure important differences on this point. He might have attended 

more fully to Pauline anthropology , for rather than validate the body 

and enhance bodily power, Pauline teaching emphatically negates this, 

and more of human nature . 

In a bri ef account in Chapter Six attention was given to a 

pronounced duali sm underlying the Christian doctrine of salvation. 

This dualism was seen to be based in an opposition of natural and 

spiritual, an opposition regarded as a direct consequence of the fall 

of Adam and his expulsion from the Eden-paradise. Adam's disobedience 

(the 11 0riginal sin") is an inherited human condition , being transmitted 

through the act of procreation . Thus, man inhabits a fallen world which 

is alienated from its creator and corrupted by sin. The human condition 

is one of spiritual death. This nature, however, does allow a re-

a\ltakening of dormant spiritual faculties, the corrupted legacy of the 

creation, leading to a regeneration and, finally, a redemption of man's 

nature. But this process cannot be self-generated. Salvation is 

initiated solely by the creator. As the Pauline vie\'1 has it: it is 

by God ' s grace you have been saved, through faith. It is not your own 

doing, but God's gift . There is nothing here to boast of, since it 

is not the result of your own efforts' (Ephesians ii:8-9). Man may not 

desire or will his salvation as these faculties are corrupted by sin. 

Elsewhere, Pauline teaching recognises man to be constituted of 

t\'IO natures _ the natural or lo~>ter man, and the spiritual or higher man. 

These natures are opposed and inimical to each other , at war in a 

struggle for ascendency within man (Romans vii :14-25) . But such is the 

power of the corrupted, lower nature that it constantly threatens to 

· ·t 1 des ,· res For 'man is mortal, ... a assault and strangle sp1r1 ua · 

slave to sin., In a supposedly autobiographical section the writer 

of Romans remarks: 
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I do no~ understand what I do; for I don't do what I 
would llke to,do, but instead I do what 1 hate. When I 
do w~at ~ don t want to do, this shows I agree that the 
La~ ,~ rlght. _so.I am not really the one who does this 
thlng, rather lt ls the sin that lives in me I kno th t 
good does not 1 i ve in me - that is, in my hu~an natu~e a 
For even though the desire to do good is in m 1 · t 
able to do it .... [vii:lS-18]. e, am no 

So.I find that this law is a work: when I want to do 
~hat 1s ~ood, w~at is evil is the only choice I have. My 
1nner be1ng ~el1ghts in the law of God. But I see a different 
law at wo~k 1n my body - a law that fights against the law 
that my ~1nd ~ppr?ves of. It makes me a prisoner to the 
law of s1n w~1ch 1s at work in my body. What an unhappy man 
I am! Who w~~l rescue me from this body which is taking me 
to death? [V11 :21-4]. 

It sh~uld be understood of this that the apostle wrote here not of 

man in general, but of Christian man alre~dy spiritually awakened, and 

in whom the regenerative, redemptive process had begun. For the 

Christian, who looks by faith towards the final act of his delivery in 

the promise of eternal life (Romans viii) , the inner struggle of his 

warring natures is acutely sensed. Unlike other men who remain dead 

in sin, the Christian perceives that while he exists in this body, in 

this world, he belongs to another. His hope firmly set on a spiritual 

world, he strives to disentangle himself from a corrupt existence to 

~othich his natural drives still impel him. He is thus at odds with 

himself and his existence, alienated within and without. 

In this classical statement of religious schizophrenia, it is 

the body itself, the human corporeality which the individual shares with 

others and in terms of which social identity is ascribed, that is the 

locus of sin and the essence of corruption. This negation of the bodY .. 

and of human nature in Pauline anthropology has inevitable social 

consequences. For that which the individual shares with others and 

which identifies him with others, is both a communality and an 

identification grounded in a common corruption. As the Christian must 

struggle under grace to liberate his spiritual faculties from his baser, 

bodily i nstincts (the desi res of the f l esh), so he must struggle also to 



1· 

397 . 

liberate himself from a society and world . governed by carna l drives . 

It is this sense of the Pauline view which Bunyan elaborated in the 

Protestant classic, The Pilgrim's Progre813 • Here, in Christian's 

flight from an evil world of self-gratification and compromise, 

Pauline alienation finds powerful expression, and is in the process 

revealed for what in essence it is - a-social, a-worldly. 

The logic of this is clear. What at root identifies man with 

other men is sin. Society, then, is not only the context for sin, it 

facilitates and produces sin, for without society the sinful motive 

and the sinful act would not be possible. Such is the corrupting power 

of this body corporate, its temptations and seductions, that the 

earnest Christian must have no part of it. He must fly headlong from 

its wiles to the safety of heaven. 

In Bunyan's classic, as in Romans vii, Pauline alienation is 

couched in individualist terms- the Christian man against the world. 

This view, _however, has collective implications and these are on 

occasion stated clearly as such in the Pauline writings. Thus, 

2 Corinthians contains this short section dealing with relations 

between Christians and non-Christians: 

Do not try to \'IOrk together as equa 1 s with unbe 1 i evers, 
for it cannot be done. How can right and wrong be partners? 
How can light and darkness live together? How can Christ and 
the Devil agree? What does a believer have in common v1ith an 
unbeliever? How can God's temple come to terms with pagan 
idols? For we are the temple of the living God! As God 
himself has said, 11 1 will make my home with my people and 
live among them· I will be their God, and they shall be my 
people 11 And s~ the Lord says, 11 You must leave them, and 
separate yoursel ves from them. Have not~ing to do with what 
; s unc 1 ean, and I will accept you. I w1ll

11 
be ~~ur father, 

and you shall be my sons and daughters ... [v1.14-8]. 

'd t The Chr,·stidn community, the church, The import of this is self-ev1 en . 

must be careful to separate itself from the world of paganism and its 

polluting influences. If necessary, the basic social bonds of kin-

ship should be negated , for the Christian's true familial ties are 
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found only in God the father, and in the brotherhood of the Christian 

corm1unity. Jesus' denial of family ties and their obligations might 

be cited in this connection. l3 

Admittedly , much of this stark Paulinism is distinctive of 

Augustinian Christianity , interpreted through Lutheran, Calvinist and 

other Evangelical traditions . But an a-social, a-worldly trend 

derived mainly from the Pauline writings has exercised a much wider 

impact on Christianity generally, and is not restricted to selected 

traditions within the wider whole. The monastic tradition, the 

Christian hermits and desert fathers who preceded it, and more 

generally pietist quietism and even theocracy, are all in their ways 

manifestations of an a-worldly Paul inism. And in their different ways 

the desire to spurn the world (Catholic monasticism and Protestant 

pietism), or to conquer it (the Papacy and Calvin :s Geneva) are united 

in the attempt to secure a cmrunon goal - to give social expression 

to boundaries which emphatically separate out sacred/profane, good/evil, 

church/world, etc. These boundaries, like the walls which separate 

church-space from world-space and their respective activities and goal s, 

are drawn in all Christi an traditions in accordance with Paul i ne 

dualism. The delineation of sacred/secular, religion/politics, as we 

know from Durkheim, reflects on the general trend towards institutional 

differentiation and specialisation in Western European history . But , 

at least for Christianity, that trend arises from and may indeed have 

been primarily re-inforced by the Pauline legacy. Moreover, this 

bears directly on the distinctive goals of Christian ritual. Though 

more explicit in some traditions than in others, sacred and a-\4/orldly 

preoccupations negate the natural, social order as these preoccupations 

seek to invalidate and judge human endeavour in a secular, political 

and economic world. 
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Pauline influence must also be seen to stand directly behind 

the missionary endeavour, for Christianity has made st. Paul the 

missionary apostle par axceUel!ee~ and his writings have been, as they 

still are, . basic reading for student-missionary and practising 

missionary alike . Because this ~lriting, which comprises the bulk of 

the New Testament canon, arises directly out of a missionary setting and 

deals with basic problems of evangelistic strategy and nacent 

congregational organisation, it 1s an immediate and primary reference 

point for the missionary mind. This observation provides a link to 

the argument of Chapter Seven, as this account of Pauline dualism 

provides a necessary basis against which to evaluate the interpretation 

of Lutheran evangelistic policy and practice adva~ced in that chapter . 

Lutheran missionary attitudes to body decorations, to dancing and pig 

festivals can now be seen to stem directly out of the Pauline missionary 

legacy. For it \13.S Pauline anthropology rather than any other to which 

Lutheran missionaries first had recourse, and it was primarily in 

these terms that the missionaries, and by extension the mission workers 

and elders, framed their attitudes and policies towards "heathenism". 

The fact that Hannemann at Kerowagi in the early 1950s sought to 

evaluate Chimbu pig festivals in the light of Pauline missives to the 

Corinthian church was no accident. Nor is it insignificant that 

Hannemann's "exegesis" ~f the pig festival relegates the 'social 

element• to the bottom rung in his understanding of the important 

features of the festival. Admittedly, in some Lutheran practices 

elsewhere in New Guinea the hand of St. Paul is less apparent. This is 

so of the Kaiapit area in the 1930s (as in the Yabem field generally, 

see Willis 1974:60-1) and the Lutheran attempt to adapt the mugus 

festival into the Lutheran liturgy. But Pauline influences, even if 

in a less exag0erated form, are still detectable here . It will be 
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remembered that Ngarawapum rejection of the Lutheran substitute 

was mainly due to the lack of social value of this substitute; that is , 

its essential incompatibility with the spec1·f,·c pol't' 1 d · 1 1ca an econom1c 

objectives of Ngarawapurn society, goals directly realised through the 

o 1 d nmgun festi va 1 . 

This brings us f ina 11 y to the second stage of the argument: the 

growing sense of incompatibility between mission impositions and the 

village society of Kiseveloka people. 

lncompati bi l i ty and co-existence are to be seen ; n the margi na 1 

role of Christian ritual, and the general failure of Christian ideas to 

penetrate the 1 ives of Ki seveloka people. For neither Christian ritual 

nor Christian belief now hold any immediate concern for the population. 

Here we need only take some general examples of this. 

While the Lutheran liturgy is now printed and conducted locally 

in the Yagaria language and draws upon an indigenous tradition of songs, 

the form a~d content of worship belong directly to Flierl's 'Mother 

Church' Lutheranism rather than to anything recognisably "Melanesian". 

The same is true of Lutheran chapels, which, though containing in some 

cases the odd decorations worked in a local style, in form and function 

derive directly from the European tradition. The weekly grind of 

chapel services finds limited response from villagers, to whom "vmrship" 

is an alien concept. In some outlying areas (at Kasale, for instance) 

chapel services are rarely held, while regular services at chapels like 

that of the Kigemu-Ki vul ugu sub-congregation, rarely attract more tha11 

a few dozen folk, most of whom are women, young girls and children. 

The old eongga Upe apart, few men ever attend services there or any\'Jhere 

else. In Upe's case, it will be recalled from Chapter Nine that he 

initiated the building of the Kigemu-Kivuluga chapel' and as the 

'father of the chapel, regards the building more or less as his 

property. 
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The Lutheran attempt to encourage household devotions each morning 

evening, though apparently observed among Lutheran converts during 

early post-conversion period, has now fallen into total disuse. On 

two or three occasions I observed Christian prayers performed (in Tok 

Pisin) at the beginning of communal feasts. This practice was 

extremely rare , however, for I must have attended dozens of such feasts 

in the general area where no prayers were offered . The rare exceptions 

can be attributed to my early period of residence , which tended to 

promote Christian and other European-oriented postures among the 

population . These proved to be mere affectations, and were quickly 

dropped once the novelty of my presence wore off and it was realised 

that I was neither a n1issionary nor a government officer. 

The life cycle at Kiseveloka, though affected by infant baptism 

and Christian burial, moves through much of its course without reference 

to Christianity . The rite of confirmation has little local impact, 

despite its importance in the Lutheran calendar in conferring full 

congregational memership and allowing access to holy communion. Some 

baptised youths and maidens have been confirmed, but others have not . 

Indeed, some youths compl eting several years at Lutheran bible schools 

were entirely ignorant of the confirmation rite, and could not say 

\'lhether or not they had been confirmed. 

Marriage is entirely a secular affair. Traditionally, the 

marriage ceremony organised by the groom's relatives to receive the 

bride and her party contained no religious component. This is still 

the case, for the Lutheran attempt to encourage chapel weddings has 

failed in the area . The negotiation of brideprice and , following 

agreement of this, the marriage ceremony and its associated f~~st and 

exchanges of pork between the new affines, are undertaken without 

reference to Christianity, even when prominent Lutheran supporters 

in the area are involved. Lutheran impact upon marriage has been 
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mainly rastricted to the banninc.l of polynyny and th 
~ e encouragement of 

co-spousal residence . Though the latter is now the accepted norm 

throughout the valley, the Lutheran ban on polygyny no longer finds 

general acceptance, and a number of Lutheran converts live openly as 

polygynists. 

Ueath is one of the fe~1 events affected by Christian teachings. 

Uurial is usually accompanied by prayprs conducted at the graveside !ly 

a church worker or some other man knowl edaeab 1 e in church matters. 

Local acceptance of burial is largely explained by government 

regulations forbidding any other form of disposal of the dead. These 

regulations, accompanied-by mission proscriptions, were primarily aimed 

at the prohibition of cannibalism, which was generally practised in the 

area prior to 1950. The recent tradition of necrophagia is important 

here. Lacking any ritual or religious component (see Chapter Six), the 

practice shows no particular beliefs or sense of respect towards the 

corpse. The later adoption of burial thus involved no real clash with 

older beliefs. 

Christian burial, however, stands alongside other practices 

forbidden by the church. Today, burial usually takes place not in 

comnuna 1 cemeteries as required by Lutheran teaching, but in p 1 ots 

close to gardens associated with the departed, or at old house sites . 

These locations are preferred because they are ancestral places, and 

it is felt that the dead should be returned to a place with which 

they or their fathers were associated. This practice often has an 

important bearing on land disputes. In some cases small ancestor 

shrines are secretly erected over the grave, \'lith small food offerings 

left there to placate the departed spirit . But even where a wooden 

ker food offerings are frequently left cross serves as a grave mar , 

by the cross . 
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In addition, two other pract1'ces 1 t re a ed to death are observed 

Q despite church opposition. Sorcery divination is normally undertaken 

following death. In the case of the death of an important man or a 

close relative of his (say, brother, wife, or child}; men of the 

territor.ial group assemble at the house of the departed person. Each 

man enters the house and stand~ before the rorpse. Should the corpse 

urinate or defP.cate in the presence of a visitor, this indicates his 

complicity as a sorcerer in the death. This more public form of 

divination is accompanied by less open practices. A group of close 

kinsmen of the corpse m~et together to discuss the likely origin of 

sorcery attack. A number of dead rats are then cooked together in 

a fire, each rat having been given the name nf a suspected clan or 

settlement. Later, the fire is opened and an uncooked rat reveals 

the identity of the guilty group. This procedure is then repeated \'lith 

the names of individual men (of tre identified group) substituted for 

clans or settlements. Several variants of this technique exist, 

including the use of sweet potato or arrows instead of rats . The 

fact that both forms of divination described here ~1ere employed and 

widely known to h9ve been employed (though in every case with negative 

results) during my period of fieldwork at Kiseveloka, is a measure of 

the waning of church influence in such matters and a now open dis

regard of church teachings against sorcery. 

The same applies to mortuary pa.yments macL to relatives and 

allies of the dead, a matt~r which cannot be discussed in detail here. 

At the height of Luth~ran impact such practices were strictly curtailed, 

the killing of only a single pig being permitted on such occasions. 

~lith the decay of Lutheran influence 1 arge-sca 1 e mortuary payments 
tl · t · s being have come bac.l\ into vogue ; in some cases as many as nr Y P19 

killed and the pork distributed in connection with a given death. I 
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witnessed three large-scale affairs of th1·s kind among Kivuluga clans, 

two of which were retrospectively organised to meet outstanding 

obligations for important men who had died many years before. In one 

.of these cases the Lutheran songga, Upe, played a prominent part as 

a donor . 

Sorcery divination is pt·imarily concerned with inter-personal 

and inter-group relations, for its accompanying threat of counter 

sorcery against those held to be responsible for a given death, reflec~s 

upon continuing political conflicts and is not primarily (if at all) 

motivated by a desire to appease the spirit of the departed. In 

more positive fashion the same holds for mortuary payments, which 

relate directly to the fulfilment and ratification of political 

alliances among the living. Though affected by death , these alliances 

and the mortuary payments made in respect of them, have little to do 

with relations between the dead and their living kinsmen. 

Kiseveloka people generally profess ignorance about ancestor 

existence and the nature of an after-life . The spirits of the recently 

departed are believed to inhabit areas of the land associated with a 

~. territorial group, and can have a disruptive influence in human 

affairs, bringing il l ness to children and pigs, or making gardens 

infertile . In some cases , rituals are performed to pl acate a spirit 

believed to be responsible for one or more of the above, offering it 

~ifts of pork or cooked rat meat . Such gifts, however, are made with 

the express intention of permanently evicting the spirit from the 

territory. Recently dead ancestors are known by name and dealt with 

(if occasion arises) on that basis. However, the long dead whose 

names can no longer be recall ed belong to an amorphous category . As 

such they are vaguely associated with the interests and well-being 

of the territorial group or clan in much the same ~ttay as in the pre-
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contact era, though there are now no ritua 1 or other occas; ons at 

1~hich a strong sense of identity with the long dead ancestors is 

expressed . 

Though i denti fi cation with named ancestors and a concern \'lith 

the nature of their existence are important to some individuals like 

Kafe, and contact with such spirits through dreams is widely accepted 

as an important means of revelation and knowledge to individuals , 

these matters exist alongside a prevailing indifference and professed 

agnosticism towards belief in an after-life . Christian views of heaven 

have minimal impact here. Discussions with many Kiseveloka people about 

the meaning and significance of an after-1 ife were usually perfunctory 

and quickly terminated, often by asking what I knew of heaven. My 

agnostic response \'las generally echoed by a given informant and 

frequently in the follo\'ling terms: 'The t1ission has told us of these 

things. Perhaps there is a heaven, a good place with plenty of wealth, 

11here everyone lives amicably in European-style houses . But we have 

never seen this place ourselves nor hdve we learnt about it from anyone-

but the Mission . If you, a European, do not know if these stories are 

true, how can we?' 

From this overview of the 1 ife cycle it is evident that an 

implicit rejection of Christianity underlies current Kiseveloka response 

to the church. In some cases (marriage, for example) church preferences 

have been resisted, 1-1hile in others (polygyny, mortuary payments, 

sorcery divination) church demands are openly opposed. It is not 

difficult to see in this general response an accompanying sense of the 

incompatibility of Christianity to the dominant secular concerns of 

the population . Though this view is rarely stated as such , it is 

d · notable case from an unlikely occasionally articul ated, an 1n one 

quarter. 
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Imara has been the most prominent lutheran supporter in the 

valley, and was the first Kiseveloka man to receive baptism. In 

addition to his early ties with Gomal and Sera r h , mara as forged 

relations with lutheran missionaries and for several years worked 

closely with the Rongo missionary as a language informant. Some of 

this work was done at !mara's small settlement at Kiseveloka , where 

accommodation was maintained for the missionary. As a leading 

Lutheran songga in the area Imara was for several years a regular 

participant in Lutheran conferences, and claims the distinction of 

being the first Kiseveloka man to fly in a (mission) plane . His 

current standing i n community affairs has been largely due to his 

alliance with the Lutherans and his ability to utilise the 

opportunities this created. 

Two of !mara's sons have received tertiary education and one is 

a recent graduate of the University of Papua and New Guinea. If 

these and ~ther young Move men have been variously successful in 

establishing themselves in a European-dominated, urban world, !mara 

remains a village man and as such is highly conscious of the gap 

between himself and his sons , between his world and theirs . This 

produces· some pointed criticism of the young educated elite from 

!mara. They are kiseve yave~ the smal l , swallow-like bird that darts 

here and there, seeking refuge in small holes in rocky cliffs. Or, 

more abusively, they are o~iva (flying fox) and usu (small bat), 

~thich come and go at will and exist, as it were, on the scraps of life. 

In voicing this criticism Imara has in mind the relation of such men to 

the village, their disavm'ial of any obl igation to village society and 

clan interests.l4 !mara traces this to the European values of urban 

life, contrasting these with the values of the village. On one 

occasion he spelt this out to me in the company of a number of 

, 
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Prominent Ki seve 1 oka men . 'Euro d 
peans 0 not understand the importance 

to us of exchange, the obligation to repay •·•hat one t h 
" owes o ot ers. 

They know littlP of the responsibilities of fatherhood, the need to 

feed one's children, to buy wives for brothers and sons. Europeans 

are ignorant of these things because they have money and can buy 

and sell as they wish. They have business but they have no clan . so 

they keep their wealth and do not distribute this freely to others. • 

This is essentially a caricature, for it tends to romanticise the 

obli gations underlying exchange, making them appear more altruistic than 

they are . Al so , the view of Europeans presented here, though hardly 

objective, understandably reflects the fact that Imara has had little 

experience of European society or of European family life, seeing 

Europeans as he has experienced them - authority-figures in control of 

considerable wealth and power. 

The shat·pness of the contrast drawn here by Imara has other 

implications. Despite his long-standing support for the church , he 

has come to the view that Christianity does not and never can relate 

to vi l lage life. Rather, it belongs to the European way of life and 

in the final reckoning can only be a part of that existence . !mara 

draws on hi s own knowledge of Christianity to support this conclusion, 

the yist of which can be summarised 1n the following interpretation . 

The missionari es came to Kiseveloka to tell the people about God 

and Jesus. Initially, the people thought the missionaries \·IOuld givP 

everyone 1 a rge amounts of wea 1 th, and this was the rna in reason why 

the missionaries were acceptect. Only later was it understood that the 

missionaries had other intentions. The bible stories \'lere learnt, and 

from this it was understood that God and Jesus were the ancestors of the 

Europeans, for Kiseveloka people were st . .,wn pictures which depic\.ed God 

and Jesus as whites.15 The main purpose of teach ing t hese stories \.as 
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not simply to explain about God and Jesus the ere t ' f th , a 1on o e world 

and other things, but to explain who the missionaries were and why they 

possessed such great wealth and power. (!mara sees this as the under-

lying meaning, the root of the bible stories.) Though belonging to 

Europeans this knowledge also has implications for New Guineans . The 

bible stories explain why villagers must always be subordinate to 

Europeans. To sustain this view Imara attempts to re-interpret the 

story of Adam's fall. He believes this alone of the bible stories 

applies directly to New Guineans . They are the true descendants of 

Adam, the inheritors of his sin and its consequences. This is why they 

do not have God's favour, for unlike Europeans who stand closer to God 

and Jesus and so enjoy a life surrounded by wealth, with machines to do 

their work, New Guinean villagers will always be strangers to such 

comforts . Villagers will always have to work hard, tending gardens 

and caring for pigs. They can have no share in salvation as this is 

intended only for Europeans. This Imara believes to be God's will, and 

he adds: 'When we die we shall go to be with our ancestors in a pl~ce 

quite different from heaven, which is a place only for Europeans, and 

they will live there with their ancestors- God and Jesus.' 

The sense of incompatibility between Christianity and the village 

could find no clearer expression than this, nor could its implications 

for Kiseveloka people be stated with more negative finality. Imara 

was never taught this ; it grows directly out of his inner experience. 

He has spent most of his adult life under the promise of salvation hel~ . 

out to him by the church, and has patiently awaited the coming of a 

better way of life. Now in old age he knows thi s will not be, and in 

realising this the old songga struggles to make sense of the meaning of 

Christianity. He believes he finds this to be a negation of village 

life and its separation from a dominant European world. 
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Coming to terms with his 0\'ln rea 1 ity Imara offers more than mere 

acceptance of things as he finds them . Reviewing the course of change 

brought about by the Lutherans, \'I hi ch has spanned his adult 1 i fe, he 

attempts to balance the account of gains and losses. He accepts 

unequivocally that much of the pre-contact life was wrong, and has 

no regrets at the passing of warfare , cannibalism, or the cruelty and 

deception of the past. Against this, however, he rues the loss of the 

strength of his forefathers , what might be called their self-pride and 

autonomy in personal and clan affairs. 'The mission and government have 

made us weak. We have lost the knowledge our forefathers had. Our 

gardens no longer produce the strong ~oods like their gardens did, and 

our pigs lack the strength of th,:!ir pigs . Today our young people 

ignore their elders and are too much influenced by the nevi ways. They 

are weak and the clan is weak. Yes, the missionaries have helped us, 

but they took from us our knowledge and our power.' 

Conclusion 

A concluding comment might be thought superfluous in the light 

of this judgement . But this judgement is partial, and, though an 

authentic indigenous comment upon the process of missionization and to 

be accepted as such, it requires interpretation in the context of this 

study. !mara • s view reflects the conservatism of an older generation -

a generation, it should be remembered, that was mainly instrumental 

(and !mara no less than others) in opening the door of change , the 

Of Wh,.ch Imara now criticises. This fact must not be lost consequences 

sight of in evaluating !mara's view, and though he may not see it 

!mara's judgement is a judgement also of himself. This may appear 

. It may be softened by the following harsh, and in a way it 1s. 

observations . 

t f ind it difficult to sympathi se 
Anthropologists would no 
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with Imara•s situation. In doing so they might be accused, as they 

sometimes are, of being too romantic b t h a ou t e past , of valuing 

tradition for its own sake and seeing change only as a cancer at work 

in a once healthy and vigourous culture. B · ut 1 f I mara • s comments strike 

a sympathetic cord in this study, it is not for these reasons. 

The old Kiseveloka soc1'et G 1 Y was no o den Age, the passing of 

which should be regretted on that account . B t · u 1 t was a society, with 

its distinctive institutions, knowledge, sk1'll s d 1 an va ues - a society 

in which autonomy, self-sufficiency and independence were prized, and 

a world in which individuals possessed considerable freedom to exercise 

control over their own affairs and destinies, to make themselves and 

their world. These are the values which Imara sees to have been lost 

to change and the subordination of villagers to an external order that 

resulted from change. 

Change, however , occurred not despite these values but because 

of them, an~ particularly because of the accent given to the pursuit of 

power and the means (alliance, control of wealth, exchange) of achieving 

this. Attracted to whites by their wealth and power Highlanders eagerly 

sought relations with Europeans and their New Guinean subordinates to 

gain access to wealth and utilise this for purposes of male prestige. In 

the process attitudes and beliefs about Europeans were fash ioned which 

only served to bring about economic and political dependence to white 

powe~. Highlanders never fully understood this consequence until it 

was too late to adopt an alternative way of dealing with Europeans. And 

some individuals, like !mara, clearly benefited from their relations with 

missionary, kiap and others, and their apparent success in using these 

a 11 i ances set the pattern for other vi 11 agers · Generally, however, 

Highlanders were too conscious of the values of self-reliance and 

independence to fully accept the ~eality of subordination, and sought 
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to manipulate their dealings with Euro~~ans for personal and clan 

advantage. But this was a relation unequally joined, for though it 

allowed Highlanders to exercise options, to play off one European 

against another, choice was restricted by context and circumstance. 

The context was a co 1 oni a 1 one , and the forces represented 

by missionary, kiap , and white entrepreneur, by mission workers and 

native police, were in the long-term too economically and politically 

po1·1erful to be effectively resisted by villagers . The circumstance 

1~as cultural and partly of the villagers' own making. For the 

importance of exchange and trade to vi 11 age prestige ensured a 

generally positive response to contact, and the exchange ethos helped 

to create misunderstand; ngs about the nature and intentions of 

Europeans. 

Choice restricted by context and circumstance, the underlying 

role of assumption and misunderstanding, made change inevitable. But 

if missionization changed the face of village society, it did not 

materially alter its internal drives and goals. For villagers have 

modified somel'lhat the impact of change, and effectively rejected 

Lutheran excesses . They continue to deal with the world in terms of 

the older competitive values of exchange, and are still in essence 

strangers to the capitalist motive and marginal to the economic and 

political structure of capitalism. 

What makes marginality possible is social distance from an 

urban world and its pmoJer structure, and social distance in turn means 

that the village retains a degree of autonomy. Independent control of 

land, and the abiding importance (despite cash-cropping) of the basic 

concern with a subsistence-exchange economy, are the main measures of 

marginality and village autonomy, and as such indices of independence 

and self-sufficiency. 
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In a sense, then, Imara is mistaken to see these features to 

be lost. Yet, autonomy, self-sufficiency and independence are not real 

for villagers do not see themselves and village existence in these 

terms. Rather, they see themselves as subordinaLe to Europeans and 

urban life, and perceive village culture to be accordingly devalued. 

This sense of devaluation and loss of self-reliance has been the real 

cost of change, and the mission impact must be judged in terms of 

its special contribution to this. In this study my judgement has been 

made, but this is one which was learnt from !mara and other Kiseveloka 

people. In rendering this judgement I have sought, in part at least , 

to be their amanuensis . 
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~- Chapter X 

1. For lawrence's basic interpretation of Madang c · argolSm, see 
lawrence (1956:80-9, 1964:1-33, and 1971:140-1). For his 
treatment of "religion" generally in Melanesia, see lawrence and 
Meggitt(l965:1-25), and lawrence (1965:198-223, 1972:1001-12). 

2. It should be stressed here that much of the foregoing account is 
heavily indebted to Douglas' account of 'primitive worlds'. 

3. This term should not be taken to imply that the Gahuku-Gama world
view is not personalized. Here Read's 'impersonal' means that 
ancestors are not individually distinguished and as such they 
lack anthropomorphic definition. 

4. Allowance should be made for variation in Melanesian societies. 
In some cases the corpus of knowledge may be more elaborated than 
Read and Newman found for Eastern Highland societies . However, 
elaboration need not mean system, as I have already suggested for 
Madang societies, wh~re by comparison the traditional cosmic 
picture appears to be fuller. 

5. This is not to say that Hindu beliefs were irrelevant in the 
general rejection of Christianity by Indian villagers. It is 
also pertinent here that at village level Christianity appears to 
have been successful only among lower caste groups (see, for 
example, Beals 1962 :37). 

6. Hhile lawrence's Road Belong Cargo sets Madang cargoism against the 
background of colonial change, his account of missionization in the 
region is limited and at a number of points tends to obscure the 
degree of change which stenvned from the mission impact (see Chapter 

Seven of this thesis, and Smith 1979) . 

· · · y 1 ·' Lo b cult of the Astrolabe 7. A part1al except1on here 1s a 1 s os 
Bay (Madang} area. Lo bos has proved to be more durable than.any. 
other comparable cult, developing its own inter-village organ1sat1on, 
local leadership, and rituals. However, the cult seems to have been 

·' l'ty and it is not clear ~oJhat heavily dependent of Ya 11 s persona 1 ' 
d • d th in 1972 have had for the the implications of the foun er s ea 

cult. See Morauta (1974). 
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Organisations like the Yagaria Progress Society were set up in 
rural areas.by the Administration to encourage economic develop
ment, espec1ally small-holder cash-cropping. Usually under the 
control or prominent villagers (appointed as president, treasurer, 
etc.), recruitment drives were mounted to extend organisational 
membership and obtain funds. Peanuts and, later, coffee trees, 
were distributed to members of the organisation. 

These names were painted on the truck door in the usual manner of 
vehicles 0\'lned by villagers . 

Obviously, this does not mean that villagers like Kafe understand 
what a 'European-controlled capitalist economy' amounts to . If I 
failed to find indigenous philosophers, p'rticularly of a 
structuralist bent, at Kiseveloka, neither did I find any indigenous 
economists. Ancestors do not apparently take th~ Economist or the 
New Lef t Review~ and are thus unable to aoprise the living of the 
views variously expressed therein. Kisevel0ka people, however, 
have an understanding of the practice of capitalism, and their 
experience of subordination to it and to those who are its 
immediate instruments of control, has been an accumulated one over 
the past three decades . 

Berndt (1965:102-4) provides an identical example and observes an 
early tendency for traditional knowledge to become eclipsed by 

Christianity. 

The term Aogano is now hardly known except to older Kiseveloka 
people. Among such people it is said, 'Papa God (Anutu) is to us 
now what Aogano was to our forefathers.' Aogano appears to have 
had some of the attributes and functions described by Berndt of the 
deity-figures Jugumishanta and Morufonu among adjacent populations 
(1965:4lff. ), though there has been a tendency (but not an importa~t 
one) among older Kiseveloka people to read back into Aogano certain 

attributes generally associated with Anutu. 

d• (1977 20) identifying Ube as the Renck renders Aogano as 'frien : , 
traditional deity-figure throughout the area: Ube also referring 
to myths (p.l95). I found no evidence at Kiseveloka to.support the 
interpretation that Ube was the name of the old deity-flgure. 
Those few informants conversant with these matters insisted that 
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Note 11 cont. 

that Aogano was the correct name, while Ube means simply 'story' 
or myth . 

12 . 1\anal<a, literally 'villager' or 'bush man' in Tok Pisin, carries 
overt derogatory connotations. 

13. See Mark x:39-40, \1/here Jesus denies a priority to the family 
ties of his disciples, and Matthew xii:47-50, where he also 
denies any primacy to his own family. In Matthe\'t vii :21-2, the 
mortuary obligations l f the living are also denied in so far as 
these interfere with the demands of discipleship. 

14. This criticism does not apply to !mara's eldest son, Veyamo, 
who is an English school teacher in the area. Veyamo is closely 
associated with his father's affairsand,unusuallyforan educated 
man, is strongly identified with village life. 

15. The reference here is to pictorial representations of bible 
stories in the form of the familiar sunday school picture role. 
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Table 3. Lut~eran ,!\dhe rcnts in rle\·J Guip .. 'a ,....,.U)_4~"-62 

U·:~:G NGU·1 AU~ Tota1 Lutheran Catholic All Hi ssions Luthe1·an Neo,.; Guinea Mission 
:J Indigenous 01 

i:> 

Population 

1940 161818 161818 186196 410465 39.4 684836 60.0 

1948 145000 5000 ~~oooo 143630 317846 47 . 2 1 

1949 105000 2 5000 110000 164500 416400 26.4 1 

1950 105000 -2 5000 110000 182000 463650 23.7 1071105 43.3 

1951 106000 3 5000 111000 186500 362900 30 . 6 1094014 33 . 2 
1952 109300 12000 5000 126300 2064T 413670 30.5 1090332 37 .9 

~ 

1953 121400 12000 5000 138400 215750 438750 32.3 1143564 38.4 
_.. 
....., . 

1954 143719 13000 6000 162719 254280 500035 32.5 1195307 41.8 
1955 143719 12000 6000 161719 345200 634666 25 . 5 1241615 51.5 
1956 150037 15000 5000 170037 320185 605922 28 .1 1273837 47.5 
1957 163222 150004 5000 183222 349500 627032 29.2 1297174 48 .3 
1958 180000 20000 6000 206000 354600 676800 30.4 1326195 51.0 
1959 194000 16500 6000 216500 365700 712650 30.4 1360639 52.4 
1960 197746 18000 5600 221346 321600 658756 33.6 1386808 47.5 
1961 227051 20000 6000 253051 300408 695542 36.4 1433383 48.5 
1962 248754 30000 10500 289254 334085 772294 37.4 1469320 52.6 

Cont. 
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Table 3 Cont. 

LMNG: Lutheran Mission New Guinea 

NGLM: New Guinea Lutheran Mission 

ALM: Australian Lutheran Mission 

l. Annual Report gives 1940 figure. 

2. Annual Report gives '85000~ but this cannot be correct as NGLM was only established (in Enga area) 

in 1948. For this reason NGLM figure is excluded. 

3. No figure given for this year . 

4. Annual Report gives '3000 1
• The figure given here is adjusted in line with 1956 figure . 

J 
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The figures presented here and, with the noted exception, in 

the following table are taken from New Guinea Annual Reports 

(Appendix XVI 1940, 1948~52; Appendix XXV 1953-67}, and are based on 

figures supplied to the Administration by the missions. In most 

cases these figures are little more than rough estimates and do not 

accurately show actual baptised members, though LMNG figures generally 

appear to be more accurate in this regard. The grossness of mission 

figures generally (especially apparent of Catholic figures) explains 

annual fluctuations . These are sometimes considera~le (e.g. mission 

totals, 1954-56) and reflect a tendency to drastically over-estimate 

numbers of adherents (see Catha 1 i c figures for 1954-56, and 1959-61). 

The variation in Lutheran adherents between 1940, and 1948-49 

probably reflects the disruption to mission work caused by the Pacific 

war . The 1948 fi~ure is probably estimated in the light of the 1940 

situation, and it was not until 1949 that Lutheran missionaries were 

able to gain a more accurate picture of Lutheran support. 

The Lutherans command by far the largest Protestant support in 

New Guinea, and are second only to the Catholics. The latter have been 

included here (and in the following table) for broad comparative 

purposes. Lutheran/Catholic comparison is, however, a little mis

leading, apart, that is, from the grossness of Catholic statistics. 

Catholic work had been in the hands of seven mission orders (six 

commanding substantial support), and, unlike Lutheran work which is 

restricted to the New Guinea mainland, substantial Catholic support 

is al~o found in areas other than the mainland (i.e. New Britain, 

r~ew Ireland and Bougainville). For example , of the 334085 Catholics 

in 1962 about one half (166000) were distributed between New Britain, 

New Ireland and Bougainville. On the mainland Lutheran support 

(298254) easily surpassed that of the Catholics (168085). 

in 1962 
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The bulk of Lutheran support belongs to U1NG (since 1956 the 

Evange 1 i ca 1 Lutheran Church of r~eloJ G•.: i nea, and now the Evangel ica 1 Lutheran 

Church of Papua Ne1-1 Guinea) and is found in the M b M d , oro e, a ang, 

Eastern Highlands, Chimbu and Nestern Highlands provinces. Smaller 

Luthe1·an support belonging to NGLM (nm<~ the Habag Lutheran Church) 

is found in the Enga Province in the Highlands. As indicated else

where the NGLM was an American mission body of the Missouri Synod. 

This was a separate church from that of the Iowa Synod (or American 

Lutheran Church), the latter supporting LMNG. In New Guinea the two 

missions have cooperated, especially since the 1960s. The small 

Australian Lutheran Mission (now amalgamated with ELCPNG) maintained 

work only in the t1enyamya (Morobe) area and on Rooke Island (off 

the Huon Coast) . 

Allowing that mission statistics are rough approximations and 

sometimes highly exaggerated they do indicate the trend of mission 

impact and of the Lutheran contribution to this. Overall, the Lutheran 

share of mission support in Ne~>l Guinea is stable in the post-1-Jar 

period at around 30 per cent, ~>Jhile general mission support stabilises 

at around 50 per cent of the indigenous population. This latter 

statistic has to be read against the considerable rise in the 

indigenous population from 1940 to 1962. This increase is mainly 

explained by the fact that the New Guinea Highland population (some 

706390 in 1966, see table 4) was only being censused during the 

post-war period. Thus, the ability of the missions to maintain the 

fi9ure of so per cent to 1962 reflects substantial mission growth in 

the Highlands. Certainly on the basis of the figures alone mission 

gro\'lth in the post.-war period is phenomenal. The Lutheran figure 

dramatically increased by 263 per cent (110000 to 289254) bet1~een 1949 

and 1962, I'Jhi 1 e mission adherents genera 11 Y increased by 185 per cent 

(416400 to 772294) during the same period. Lutheran grm'lth during 
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and after this period was undoubtedly affected by the Highland impact. 

For of the 105000 estimated Lutheran converts in 1949 only a few 

hundreds would have been highlanders. It is impossible to accurately 

determine the Highland contribution to mission figures as presented 

in the Annua 1 Reports to 1962 . For 1963, hm·tever, the Annua 1 Reports 

provide a breakdown of mission support by region, and the following 

table is based on these figures. 
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Table 4. Lutheran Adherents in th~ New Guinea Highlands 

1963-671 

Lutheran Catholic All Lutheran Indigenous Mission t1i ss ions ~ Population % 
1963 EH 84840 51000 177330 47.8 358038 49.5 WH 289402 

70000 156800 19 .0 288836 54.3 Total 113780 121000 334130 34.0 646874 51.6 
1964 EH 96818 50000 195250 49.6 362243 53.9 1m 36610 80000 174882 20 .9 291718 59.9 

Total 133428 130000 370132 36.0 653961 56.6 
1965 EH 97820 43500 198690 49.2 372713 53.3 WH 47420 55000 1518203 31.2 295509 51.4 

Total 145240 98500 350510 41.4 668222 54.5 

1966 EH 109411 60000 225442 48.5 381266 59.1 
WH 54456 64221 180903 31.0 301882 59 .9 

Total 163867 124221 406345 40.3 683148 59.5 

1967 EH 11 oooo4 55000 213676 51.5 388767 55.0 
l4H 50117 65431 182998 27.4 317623 57.6 

Total 160117 120431 396674 40.4 706390 56 .1 

19665 EH 129099 5290 192774 67.0 201987 95.5 
Chimbu 65106 72675 141172 46.1 166923 84.6 

WH 91284 112025 277549 32.9 289452 95.9 

Total 285489 189990 611495 46.7 658353 92.9 

EH: Eastern Highlands (including Chimbu) 
WH: Western Highlands 

Cont. 

n 
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Table 4 Cont. 

1. This does not include the Southern Highlands, which is dealt 
with separately in Annual Reports for Papua. Mission figures 
for this region have been excluded here mainly because Lutheran 
work has been limited in the Southern Highlands. 

2. This figure comprises LMNG and NGLM supporters, a 
procedure followed throughout in this table. 

3. This total is affected by incomplete figures for this year . 

4. The Lutheran figure is given as '72,720' in the Annual Report . 
This seems too 1 ow and has been adjusted to the approximate 1966 
figure . 

5. These figures come from t he Population Census 1966 (see 

Bibliography 1 .A(iii}). Unlike the other mission figures provided 
by the missions, these statistics derive from census returns and 
show mission allegiances (or preferences} as indicated by the 
indigenous population (see below for further discussion). 
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The reservations made of the figures in Table 3 

equally apply here, though, again, Lutheran figures (especially for 

the Eastern Highlands) appear to accurately reflect baptised members . 

AllO\'Iing for a tendency to exaggerate mission adherents by the missions 

generally, the figures still provide some broad indication of mission 

impact in the Highlands. 

Obviously, the Lutheran figures for the Eastern Highlands 

should be read against the detailed discussion of the preceding study. 

However, a general point should be underlined here. The 1963 figures 

(both for the Lutherans and other missions) are the product of only 

a decade or so of effective evangelisation in the Highlands. Given 

this, the rate of growth up to 1963 is startlingly rapid, and it would 

be difficult to find a comparable rate of evangelisation for such a 

substantial population anywhere in Christian mission history. The 

steady lutheran growth after 1963, allowing for 11mopping up11 in older 

areas, is probably accounted for by Lutheran additions from newer 

areas of work among outlying populations. 

Lutheran totals for New Guinea are not included in this 

table, but can be readily consulted from Annual Reports for the period. 

It will be seen from these totals that the Lutheran contribution from 

the Highlands is substantial; 37.7 per cent (of 301450) in 1963, 45.5 

per cent (of 360396) in 1966. This helps to explain much of the rate 

of Lutheran increase in New Guinea during 1948-62 as given in Table 3. 

The second set of figures for 1966, given at the end 

of the table , derive from the 1966 Population Census. The considerable 

· · d earlier mission statistics d1screpancy between these f1gures an 

arises from the fact that the 1966 Census figures derive from indigenous 

sources rather than from the missions. These figures cannot be taken 

as an accurate index of mission allegiance. Allowing for the 

· in obtaining and compiling possibility of considerable inaccuracles 

.. 
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this data, the figures probably reveal little more than area (or , 

possibly, clan) allegiances and identities. If a given mission has 

been generally i dentified with a certain area it is likely that local 

populations will consider themselves to 11 belong 11 to that mission, 

irrespective of whether they were baptised members of that miss ion or 

even of some other mission. The census returns probably reflect this 

tendency and this data might better be understood as 11 votes 11 • None

theless, the returns by region show a consistent 90 per cent or so 

identification with Christianity for the Highland regions and 

elsewhere in New Guinea, and this must be said to show changing village 

identities and orientati ons towards th0 outside ·:;orld. The 

significance of this cannot be judged from figures alone but needs 

to be explored in village-based studies of qiv~n areas, of the kind 

attempted here. 

Finally, it should be noted that mission statistics in 

Annual Reports after 1967 merely reiterate in summary form the 1966 

Census figures. In 1977 the lutheran church estimated its effective 

support at around 200,000, though the total baptised membership is 

given as 476,000 (see 'Report and Recommendations of the International 

Eva luation Team ... •, p.37). 
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TABLE 5. Yagiloka ~English} Community School: Pupils per 

Village, 1975-781 

New Intake 
Grade I Grade II Grade III 1978 Totals 

% Cf 
o'J Vi 11 age M F Total M F Total M F Total M F Total M F Total M F Total 

Havi 2 - 2 3 1 4 2 1 3 2 5 7 9 7 16 10 14 11 
Kivuluga 7 6 13 5 3 8 9 10 6 3 9 27 13 40 28 26 28 
Move 5 6 11 12 6 18 7 4 11 6 10 16 30 26 56 31 52 38 
Yugu~JUto - 1 l 4 - 4 3 - 3 2 - 2 9 1 10 10 2 7 
Yumi 5 - 5 2 - 2 5 - 5 1 1 13 - 13 14 9 
Others 3 - 3 3 - 3 1 1 2 - 2 2 7 3 10 7 6 7 

Totals 22 13 35 29 10 39 27 7 34 17 20 37 95 50 145 100 100 100 

1 
The table deals with pupils attending Yagi1oka School at Kiseveloka in early 1978, and 
includes the provisional intake for July, 1978. The Grade III pupils represent the 
first intake at the opening of the school in July, 1975; Grade II the 1976 intake, etc. 
With the 1978 intake the school will complete the expansion to 4 grades or classes. Those 
pupils completing Grade IV ?f the primary stage will, if successful in passing an 
examination and the payment of a small enrolment fee (K6.00 per year), be able to attend 
secondary education at Rongo. 

..;:. 
N ......, . 
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TABLE 6. School pupils as ~ercentage of Child Population 

per Vill~ 

Child Popul atiot~ Pupils % 
Villa~ M F Total M F Total M F Total 

Havi 40 56 96 9 7 16 23% 13% 17% 
Kivuluga 138 129 267 27 13 40 19% 10% 15% 
MoVf~ 111 109 220 30 26 56 27% 24% 25% 
Yuquauto 44 28 68 9 1 10 20% 4% 14% 
Yumi 82 64 146 13 13 16% 9% 

Totals 415 386 801 88 47 135 --------------
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