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CHAPTER I
I NTRODUCTION

During the early1930s, European miners and missionaries
entered the Kratke Mountains in the Eastern Highlands of
Papua New Guinea. But while such men are generally referred
to as explorers, it was not they who discovered something
new. It is true that little was known #bout Highlands
people, but after four hundred years of European conquest,
the range of possibilities could not have been great.
"yatives" might be more or less "primitive" and could certainly
be friendly or hostile, but pertinent categories had 1long
since been established in Western culture.

For the Kamano inhabitants of these mountains,
“however, the European intrusion presented that rare phenomenon
for which there is no established category. It was they
who were confronted with something entirely new. As is
ofﬁen the case with the unknown, such events were perceived
as decidedly dangerous:

When we saw them [i.e., the Europeans] we went
to the bush and collected kosavampa and mi‘gufa
[edible leaves]. We rubbed these leaves against

their skin, spit them onto pork, and ate them . . .
We said it wouldn't be good for us to die. This



is called yo'ya'. When you see something that
can kill you, you eat this yo'ya'.l

Such reactions were not isolated events during
the contact period in this area. When a piece of manufactured
cloth was traded southward from Kainantu, identical measures
were taken (R.M. Berndt 1952-53:51). A bit later, nearby
Fore villagers gave pork to men of the Markham Valley in
-exchange for their, first steel axe. After cutting down
a tree, the shavings and sawdust were mixed with leaves
and eaten (R.M. Berndt 1952-53:55). Yo'ya' (which can
be translated as "protection") was often consumed during
the ensuing cargo cults that swept the area (R.M. Berndt
1954).

Within Kamano culture, the use of consumption to
counteract danger had its basis in the treatment of illness.
Yo'ya' was rubbed against the skin of sick men and then
eaten by villagers to prevent contagion. A related custom
called seva was employed to neutralize sorcery. After
the identity of the sorcerer had been divined, an attempt
was made to steal his hal f-consumed food or tobacco, and
this was fed to his victim. 1If the person recovered, this
was considered proof of the allegation.

Much light is shed on these practices when we turn

our attention from symbolic to actual cannibalism. The

lProm a taped interview dated September 2, 1979.



3
consumption of an enemy was felt to create a physical tie
between killer and victim. The eaters were said to become
"one-skin" with their victim, and this was felt to preclude
direct acts of vengeance from his close kin. Consumption
was perceived as an act of incorporation, and it was this
relationship that counteracted potential danger.

I.£ the initial response to Europeans and their
artifacts was a symbolic incorporation designed to render
them harmless, it was only the first step in a more general
cultural process. From this point onward, new phenomena
were brought into relation with the already existing structure
of shared concepts and meanings that comprised Kamano culture.
Pedple or things incorporated in this way were transformed
from new to old, from alien to known, and from unpredictable
to expectable. To pursue our culinary metaphor, however,
digestion is a process that transforms the eater as well
as the eaten. The traditional alignment of categories
could not be unaffected when these categories were augmented
by Western phenomena. The study of culture contact from
this perspective becomes the search for alimentary structures.

In their act of symbolic cannibalism, the Kamano
illustrate an aspect of culture change that is antithetical
to most descriptions of the colonial encounter. While
the image of incorporation is common in such descriptions,
it is the colonizer who is said to incorporate. 1In order

to pursue this distinction, it will be useful to refer



4%
to various authors who have been labeled world systems
theorists.

World systems theory developed as a Marxist critique
of various models designed to explain the inequality among
nations and how this might be alleviated. Such criticism
was first brought to bear by Frank (1967) on theories developed
in mainstream soci?l science. These approaches relied
on isolating the typical social characteristics of developed
societies, how these characteristics might be diffused
to undeveloped societies, and how undeveloped societies
might best make use of the new social forms they received.
Frank complained that these approaches ignored both the
hi;tory of colonialism and the international social structure
that déveloped during that process. Economic imbalance
was the obvious outcome of the systematic underdevelopment
of "satellite" areas by "metropolitan" nations bent on
capital accumulation. From this perspective, the diffusion
of capital and new social forms merely enhanced colonial
exploitation.

The unit of study is of primary importance in this
approach, Rather than viewing imperialism as "the highest
stage of capitalism," it becomes instead its defining feature
and birthright., Capitalism is said to have developed in
sixteenth century Europe as an international system in
which various parts of Europe were exploited to serve the

interests of successive metropolitan centers. The conquest



of the New World, the Far East, Africa, and other world
areas gradually subsumed these regions into a world system,
defined by Wallerstein (1979:5) as "a unit with a single
division of labor and multiple cultural systems."

Since attention is focused on the world economy,
smaller units are categorized according to their position
within that system. Wallerstein makes use of a tripartite
classification consisting of core, periphery, and semi-
periphery. The relationship between core and periphery
is marked by the appropriation of surplus value through
the mechanisms of "unequal exchange,"l and is seen as analagous
to the relationship between capitalist and worker. Semi-
peripheral states are said to occupy an intermediate economic
position and serve as a political buffer for the more powerful
core countries. Historically, Wallerstein notes the existence
of a residual "external arena"--regions that core nations
raided for slaves and wealth--but observes that these areas
have long since been absorbed into peripheral states (1979:
18-29),

Involved in this classification is a criticism
of more conventional social categories that world systems
theorists consider epiphenomenal. Both the creation and
the maintenance of national boundaries, according to Wallerstein

(1979:19), "[have) historically been a defensive mechanism

lThis process is described by Emmanuel (1972).
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of capitalists located in states which are one level below
the high point of strength in the system. Wolf extends
this critique to anthropology when he challenges the manner

in which interacting populations are separated into single
{

"societies™:

Yet the concept of the autonomous, self-regulating
and self-justifying society and culture has trapped
anthropology inside the bounds of its own definitions
«. « « Indeed, ‘has there ever been a time when
human populations have existed in independence
of larger encompassing relationships, unaffected
by larger fields of force? Just as the sociologists
pursue the will-o'-the-wisp of social order and
integration in a world of upheaval and change,
so anthropologists look for pristine replicas
of the precapitalist, preindustrial past in the
sinks and margins of the capitalist, industrial
world. (wWolf 1982:18)

As opposed to the intensive case study that character-
izes contemporary anthropology, Wolf suggests fhat world
systems theory could "take cognizance of processes that
transcend separable cases." 1In all instances, the processes
to which he refers are "the effects of European expansion"
(1982:17-18). The central assumption of this approach
as described by a second author is that "capitalist penetration
is seen as creating and shaping the social formations of
the third world" (Fitzpatrick 1980:1). Wolf (1982:23)
describes the goal of his study in a critique of Frank
and Wallerstein:

Al though they utilized the findings of anthropologists
and regional historians, for both the principal
aim was to understand how the core subjugated

the periphery, and not to study the reactions
of the micro-populations habitually investigated



by anthropologists. Their choice of focus thus
leads them to omit consideration of the range
and variety of such populations, of their modes
of existence before European expansion and the
advent of capitalism, and of the manner in which
these modes were penetrated, subordinated, destroyed,
or absorbed, first by the growing market and
subsequently by industrial capitalism. Without
such an examination, however, the concept of
the "periphery" remains as much a cover term
as "traditional society."

One criticism Wolf levels at mainstream sociological
theory is that "it A;nied societies marked off as traditional
any significant history of their own" (1982:13). BHe repeatedly
chides anthropologists who treat cultures as survivals
rather than as the product of various historical processes.
It becomes clear, however, that the history offered the
Jpeople without history" is solely that of European expansion.
In his summation, Wolf (1982:385) distinguishes this as

“"real" history:

These changes affected not only the peoples singled
out as carriers of "real" history but also the
populations anthropologists have called "primitives"”
and have often studied as pristine survivals
from a timeless past. The global processes set
in motion by European expansion constitute their
history as well. There are thus no "contemporary
ancestors, " no people without history, no peoples--to
use Levi-Strauss' phrase--whose histories have
remained "cold."

If, ultimately, history is a European export, we
must question whether Wolf has really overcome the assumptions
inherent in the concept of "traditional society." History
is still being denied to a large number of societies prior

to the colonial period. Are we to assume that such societies



did not have siagnificant histories of their own that might
be quite relevant to their present form? Amilcar Cabral--a
leader of the national liberation movement in Guinea--presented
an alternative view:
There 1s a preconception held by many people,
even on the left, that imperialism made us enter
history at the moment when it began its adventure
in our countries. This preconception must be
denounced; for somebody on the left, and for
Marxists in particular, history obviously ineans
the class struggle. Our opinion 1s exactly the
contrary. We consider that when imperialism
arrived in Guinea, it made us leave history--our
history. We agree that history in our country
is the result of class struggle, but we have
our own class struggles in our own country; the
moment imperialism arr_ved and colonialism-arrived,
1t made us leave our history and enter another
history. (Cabral 1969:68)

The existence of at least two relevant histories
at the moment of culture contact finds support when we
consider the nature of historical inquiry. Levi-Strauss
reminds us that it is the historian who creates historical
facts through a process of abstraction and selection.
Events deemed relevant are but a small subset of actual
events. "History," he explains, "is therefore never history,
but history-for" (Lévi-Strauss 1966:257). By relegating
history to the domain of colonial expansion, Wolf denies
those elements of meaningful history that originate an
cultures with decidedly different agendas. In order to

understand the resolution of social forces during the per.od

of culture contact, surely we must consider the histor .cal
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and cultural processes of non-European societies to be
of at least equal importance.

For the most part, Wolf's description of these
societies remains true to his agenda of examining how they
were "penetrated, subordinated, destroyed, or absorbed.”
History is perceived as a destructive process that is enacted
upon them. Much of Wolf's book is a chronicle of colonial
injustice. This paxtern is also evident in his selection
of groups. Areas of the world that were most germane to
capitalist development are described in depth, while other
populations, like those of the Pacific, are barely mentioned.
The description of these latter societies as peripheral
i’s thus reinforced in an analysis that in this way mirrors
the values of the capitalist system.

In his discussion of individual cases, Wolf is
sometimes more sensitive to the active role played by indigenous
societies in the colonial process. With regard to North
American Indians, he notes that "in the course of fur trading
and enhanced warfare the forms of kinship affiliation remained
the same, but their meaning and function underwent a major
change" (Wolf 1982:167). Describing African middlemen
in the slave trade, he observes that "pre-existing institutions
were placed in the service of European mercantile expansion"
(Wolf 1982:208). A similar issue comes to the fore when
the long-term survival of traditional modes of production

are considered. Wolf explains that the capitalist world
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economy is "an articulated system of capitalist and
non-capitalist relations of production, linked by relations
of exchange that are dominated by capitalist accumulation.™
He goes on to state that "social arrangements built up
in the kin-ordered or tributary modes may be tolerated,
maintained, or even reinforced in auxiliary or marginal
areas." Such popul@tions, he suggests, become part of
the reserve army of the unemployed, and aré.mobilized according
to the needs of the system (Wolf 1982:353).

This notion that the capitalist world economy may
sometimes reinforce traditional social formations, rather
than recreating them in its own image, has a long history
in,Marxist thought. In the act of explaining the Russian
Revolution, Trotsky (1967:23) opposed the ”pédantic'schematism"
of theories based on set historical stages with the "law
of combined development" that created "an amalgam of archaic
with more contemporary forms."™ Of course, Trotsky's use
of notions like "skipped" stages to explain this phenomenon
still bound him to the evolutionary framework he was crit-
icizing. His recognition, however, that the success of
his revolution depended ultimately on its relationship
to the international economy certainly foreshadowed world
systems theory. This basic theoretical premise was the
central point of contention in his battle with Stalin.
Wallerstein (1979:11-13) points out that such issues were

also of critical importance in the dramatic split between
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the USSR and China during the 1950s and then again during
China's Cultural Revolution,

A more current reformulation of these issues .can
be found in Bettelheim's critiqué of Emmanuel's theory
of "unequal exchange." Bettelheim contests the "tendency
of the capitalist mode of production to become worldwide™
by noting two tendencies in peripheral social formations.
In the first where t;e capitalist mode of production predom-
inates, the central tendency is for other modes of production
to become completely subsumed. A secondary tendency, however,
involves the "conservation-dissolution" of thesehother
modes in which they are "restructured" and maintained as
f;nctioning parts of the capifalist marketplace. In social
formations where capitalism does not predominate, this
latter tendency is said to become the primary dynamic.
While the world economy may temporarily conserve these
social formations, .Bettelheim still maintains that they
will ultimately be dissolved (Bettelheim 1972:293-298).

This latter assumption of the gradual dissolution
of traditional social formations under the impact of the
world economy is in turn questioned by Baraji. Borrowing
extensively from the work of Trotsky, he suggests that
the world economy is marked by its "unevenness" rather
than any progressive development. 1In different times and

places, the proletarianization of rural economies can be

alternatively reinforced, rendered static, or even hampered.
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To some extent, this is dependent on the nature of colonial
penetration--e.g., whether foreign workers produce directly
for the capitalist marketplace or are exploited through
a local bourgeoisie, etc. Ultimately, however, there is
a contradictory process in which the "colonial-capitalist
industrialization has the distinct character of a recurring
and continually frustrated primitive accumulation."” When
the world economy is strong, the local comprador class
is weakened by the imperalist bourgeoisie and cannot complete
the process of primitive accumulation. When the international
economy enters into crisis, the local capitalists lack
the power to further the capitalist transformation that
their European forerunners were able to carry out historically
(Banaji 1973).

This particular line of theory is of obvious relevance
to areas of the world that are truly peripheral to the
world economy. Howlett (1973) has described the movement
from tribalism to peasantry in rural Papua New Guinea as
"terminal development."” While such syncretic formations
appear to be transitional, given the ideal types of social
science, they in fact show little potential for significant

c hange. In his recent book, Law and State in Papua New

Guinea, Fitzpatrick (1980:247) has tied this together with
world systems theory:
With the extensive colonization of the later

nineteenth century, capitalism's penetration
of the third world did not fundamentally transform
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resident social formations. Such social formations
were of course, in many varying ways, profoundly
affected in this. But to an extent that is central,
resident social formations were conserved. Indeed,
the social formation, as colony or nation, is
grounded in an operative combination of the capitalist
mode of production and what I have hesitantly
called the traditional mode of production, with
the capitalist mode occupying a dominant integrative
position.

In addition to the general weakness of later imperial-
ism, Fitzpatrick notes several other explanations for the
survival of traditional social formations in Papua New
Guinea. Both the "economic debility" of Australia and
the conflicting interests of colonial and national bourgeoisie
are partially blamed for the minimal incursion of capitalism
into the hinterland (Fitzpatrick 1980:21, 251). Still
other explanations focus on policies devised to "conserve"
the traditional and the conscious or implicit motivations
for such laws. By maintaining village society, he claims,
colonial and national governments provided a reserve labor
pool, subsidized villagers' production of cash crops for
t he marketplace, softened the effects of unstable prices,
and prevented the formation of a landless proletariat.
In a more conspiratorial vein, such policies are said to
maintain ethnic divisions and prevent the growth of class
consciousness (1980:11, 13, 18, 38, 56, 71, 149, 163, 198,
246, 251). Given these functional requirements, the form

of law and state in Papua New Guinea becomes somewhat contra-

dictory; i.e., "to combine the capitalist and traditional
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modes of production into an operative whole yet keep them
sufficiently apart to conserve the traditional" (1980:38).
By recognizing the contradictory effects of the
world economy, such authors go a step beyond more simplistic
trends 1n world systems theory. At a theoretical level,
however, they maintain the assumption that colonial interests
are primary in determ n.ng the historical trajectory of
"peripheral" social formations. The validity of this assumption
must be challengeé when, in specific case studies, these
same authors recognize that these societies "adapt and
vigorously interact with capitalist penetration" (Fitzpatrick
1980:75). To explain the "comb.ned forms of economic venture"
tHat characterize contemporary enterprises ..n the New Guinea
Highlands, Fitzpatrick refers to indigenous systems of
land-tenure, i1nheritance, political power, and clan structure.
These new social forms, he observes, "combine investment
in production .for the market with elements of traditional
distribution and organization" (1980:108). The existence
of syncretic forms, based partly on the vigorous adaptation
of traditional societies, raises .mportant gquestions that
cannot be answered within the framework of world systems
theory. 1If capitalist processes are being organized according
to traditional social relationsh‘ps, we must wonder how
this affects both the.r meaning and their place in history.
Certainly, world systems theory 1s useful in placing

these societies in an international context that provides
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both opportunities and limits to social change. But, while
commodities and wage-labor may have been introduced as
part of a uniform process, their reception has varied greatly.
Studying this latter process shifts our focus to how contem-
porary phenomena are incorporated into other cultural systems.
We can expect that some aspects of capitalism will be accepted
and transformed, some used briefly, and others rejected.
Turning from a Eurocentric to a Kamanocentric perspective,-
we want to know what is selected to eat, how it is digested,
and what part is excreted. Such a study falls within the
corpus of world systems theory while reversing its emphasis.
Rather than concentrating on how a village society is incor-
porated within the world economy, we want to know how the
world economy is incorporated into village society.

Sahlins (1983:578) has noted that "different cultural
orders have their own modes of historical action, consciousness,
and determination--their own historical practice.™ Through
cultural appropriation, the Kamano have transformed colonial
and national processes into elements <¢f their own history.
This independent history was not merely a transitional
world view that can be expected to succumb to Western ideo-
logies. A goal of the present paper is to explore the
continuing re-creation of that history as a mechanism of
perception and adaptation in novel situations.

This dissertation traces the meaningful incorporation

of the world system into Kamano culture and how this culture
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continues to reconstruct itself in this contemporary context.
Various sections represent variations on this basic theme.
Part I is a treatment of different aspects of social organi=-
zation. In the first chapter, a brief account is offered
of traditional society. Chapters I1 to IV describe various
contemporary social alignments and how these reflect trans-
formation; of traditional patterns and processes. Par t
IIhighlightspoliticglrelationships,andtracesthehistorical
processes of change through the colonial and then national
periods. In the Conclusion, I will explore some of the
historical and cultural processes that emerge from this

material.
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SOCIAL TRANSFORMATIONS



CHAPTER II
AN INTRODUCTION TO KAMANO SOCIETY

The Kamano are one of four language groups residing
near Kainantu in the Eastern Highlands Province of Papua
New Guinea. In the northern range of their settlement,
northern Kamano (or Kafel) villages are situated along
the Kamanontina and Duhatina River Valleys that lead up
into the Bismarck mountains. These mountains overlook
the Ramu Valley and form a dramatic escarpment that separates
the Highlands from Papua New Guinea's northern coastal
area. Kainantu itself lies close to the Kamano's eastern
border with the Agarabi and Tairora. Immediately west
of this area, Kamano settlements continue along the Gafutina
(or Kompri) Valley and then southwest along the Fayantina
River Valley. Bordering these settlements on the west
are the Bena Bena in the north and the Yate and Keyegana
in the south. To the southeast, the Kamano reside along

the rugged ridges and valleys of the Kratke Mountains.

lThe northern Kamano are often referred to as Ka fe,
although the two languages are actually mutually comprehendible
dialects and cultural differences are minimal.

18



Their neighbors in this region include the Gadsup, Usarufa,
and Fore.

It is generally assumed that the Kamano were expanding
their territory during the three hundred years preceding
European contact. Unlike other groups in the Kainantu
area, Kamano is classified in the East-Central family of
Highlands languages, together with Bena Bena, Siane, and
other populations farther to the west (Wurm 1964). based
on stone club heads and other artifacts found in the region,
Sorenson has suggested that the autochthonous population
were the ancestors of the Anga who now reside farther to
the south. Taro is thought to have been introduced from
the Markham Valley several hundred years ago and adopted
by a proto-Gadsup group as an initial agricultural crop.
About three hundred years ago, sweet potatoes were introduced
into the Kamano area, thus allowing them to expand into
altitudes above the 5,500 foot cut-off for taro cultivation.
Judging from blood-group frequencies, Sorenson (1976:104)
concluded that a proto-Kamano group was a "major source
of subpopulations that diverged both geographically and
genetically into most of the rest of the Highlands."

The altitude in the Kamano range of settlement
varies between 5,000 feet in the east near Kainantu and
7,500 feet farther south in the Kratke Range. Grasslands
predominate in the north and along the valleys where horti-

culture has been most intense. Covering the higher ridges,
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and becoming more common as one moves south, are rain forests
of varying size.

The other factor that distinguishes the Kamano
from their neighbors is a relatively large population.
According to the 1960 census, the Kamano number approximately
31,000, with concentration averaging about sixty-seven
per square mile. Like most other Highlands groups, they
practice slash-and-burn horticulture in small individual
gardens. The staple crop is sweet potatoes, with yams,
taro, corn, greens, wing beans, peanuts, cucumbers, squash,
bananas, and sugar cane comprising the remainder of their
diet. Gardens are fenced to prevent encroachment by pigs
who are allowed to forage during the day. At night, pigs
are housed in small enclosures where they are fed sweet
potatoes. Coffee was introduced as a cash crop during
the early 1950s and provides the major source of income
for most rural villagers.

This dissertation is based on research conducted
in 1978 and 1979 in the village of Sonofi and its immediate
neighbors. Sonofi is situated approximately twelve miles
southwest of Kainantu in the Kratke Mountains. Located
along the headwaters of the Ramu River, the hamlets of
Sonofi were centered around a series of limestone caves
that provided the community with a defendable haven during
attacks by their neighbors. Today, Sonofi is bisected

by a secondary road branching off of the Highlands Highway
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in the north and leading soutﬁ to Okapa. A community school
for the children of the surrounding area is' located within
the village. Sonofi is also the administrative center

of the Iyevenonta Area Community.

Kamano Kinship Categories

Like many other Highlands kinship systems in groups
lying east of the Strickland Gorge, Kamano terminology
most closely approximates an Iroquois type (0O'Brien and
Cook 1980:464). Kinship categories distinguish by gender
and generation, with parallel and cross-sexed relatives
differentiated in ego's generation as well as in th_e immediately
ascending and descending generations. The discrepancies
between the Iroquois model and the Kamano kinship system
most often illustrate the importance of nongeneaological
factors in defining reiationships. Rather than passively
.reflecting genealogical ties, Kamano kinship répresents
an act:ive process that weaves these ties together with
social relationships established during the lives of partic-
ipants. Adoption, migration, co-residence, a shared upbringing,
the exchange of wealth and labor, and geographical propinquity
are some of the factors used by the Kamano in explaining
kinship usage.

The relative importance of these factors in determining
a “primary” reference for Kamano kinship categories presents

an ambiguous picture. Asked about the meaning of various



kinship terms outside of any immediate context, Kamano
villagers usually respond with a genealogical definition.
Moreover, as Mandeville (1979:110, 117) points out, a Kamano
child "belongs in an inalienable way to a certain group
of known men and women by virtue of 'its begetting," while
a tie created by co-residence "does not outlast the permanent
removal of one party to another village." It is not uncommon
for an adopted child to switch residence and affiliation
to the hamlet of his genitor for some period of his life.
From a different perspective, however, nongenealogical
relationships frequently supersede ties of consanguinity.
When tracing a genealogy--even when questions are posed
in terms of physical reproduction--informants almost always
group children with their adoptive rather than with their
physiological parents. At life-cycle distributions of
cooked pork and beer that form an enduring aspect of kinship
relationships, it is exchange-based kin rather than genealogical
kin who are the actual recipients. As Glasse and Lindenbaum
(1980:457) have described for South Fore kinship:
Biological information defines one part of a
relationship. The exchange of obligatory payments

and services is, in the long run, the overriding
element.

Table 1 lists Kamano kinship terms and their minimal
consanguineal or affinal referents. In all cases, these
terms are recorded with prefixes and suffixes indicating

possession in the first person singular, i.e., "my oM
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TABLE 1

KAMANO KINSHIP TERMINOLOGY

Kamano Kin Terms

Minimal Consanguineal
or Affinal Referents

negigemo
tata'nemo
nefa'nemo
anta'nemo
ne mofavre'nemo

mofa'nemo

n enafu

nempu 'nemo

nuna 'nemo
b 4

negana'nemo

nenesaro

aku'nemo
momo 'nemo
nenafo

antaru

n enabe
a'nemo
nenafunega
nenagru '
nenameho
nenenemo

nenofero

nefaru

nenesamo

FFF, FFFB, FFFM . . . (reciprocal)

FF, FM, FFB, MF, MM . . . (reciprocal)
F, FB, FZH . . .

M, M2, MBW . . .

S, BS . . .

D, BD . . .

B, 2. ..

eB . . .

ez

yB, y2Z

opposite-sexed sibling

MB (reciprocal)

FZ (reciprocal)
MBS, MBD, F2ZS, FZD
M2S, MZD

H

W

co-wife
ZH, HB

BW, W2

DH, WF, WM
SW, HF, HM

age-mate

namesake




While it is beyond the scope of this short introductory
section to resolve the nature of Kamano kinship, I hope
to describe some of its complexities in the following suk-

sections.

Lineal Ties

Among the Kamano, only senior men are deemed competent
to report genealogies. The oldest recalled ancestor in
t hese recitations is almost always a great-grandfather
who is referred to as negigemo. Included within this category
are all people considered relatives who are three or more
generations distant from ego. The use of the term negigemo--or
"my toe"--for this category establishes the similarity
between a distant digit and the most distant of lineal
relationships. In a broader sense, the term is used to
describe a general class of "ancestors" or "descendants."
Relatives who are two generations removed from ego are
referred to as tata'nemo. With both of these categories,
consanguineal relationships c<re only a subset of the people
to whom the term is applied. 1In addition to actual lineal
relatives and their siblings, any of their clan or village
"siblings" or even a close acquaintance would be included
as a member of the class, Essentially, both of these terms
are generational in character and used with anyone with
whom ego wishes to acknowledge a relationship. Although

they are not distinguished terminologically, patrilineal
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grandparents are said to delight in the birth of grandchildren
who will "replace“ them. Maternal grandparents, who lack
this sense of social identity with their grandchildren,
are said to appreciate the help with small chores that
will be offered to themselves and their daughter.

A description of parental terms (nefa'nemo ‘and

anta'nemo) and filial terms (ne mofrave'nemo and mofa'nemo)
must begin with a cultural account of procreation. Unlike
other Highlands groups, the Kamano show relatively little
cdncern for reproductive substances. Accounts of conception
are not coﬁplex or necessarily consistent. It is generally
agreed that the semen (hanori) of the genitor mixes with
hi; wife's blood (kora) to form the offspring. Several
bouts of copulation are felt to be necessary for conception
to take place, with even more necessary where the woman
has not yet borne a child. In some accounts, the semen
and blood are said to "fight" with the predominant substance
détérmining the offspring's sex. Other informants suggest
that the maternal blood forms a cup-like shape into which
the semen flows. When the blood encompasses the semen,
conception results. If the maternal blood fails to take
on this shape or to surround the semen, it becomes transformed
into menstrual flow.

The act of procreation establishes a generai sense

of physical continuity between parents and offspring that
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is expressed in terms of consanguinity.l Beyond this,
however, there is little specific ideology about the inheritance
of bodily substances. Because of a éonceptual association
with strength, the bones of an offspring are said to come
from the genitor, as is the semen of his sons. Blood is
usually felt to be of maternal origin, although this is
explained as a result of gestation rather tha}n as a genealogical
inheritance.

While the genitor and genitress are not distinguished
from other parents in terms of address, the modifier "kesenente"
can be placed before the kin term in reference to specify
"my father [mother] who sired [bore] me."™ This distinction
beéomes important in various contexts. Because of their
s hared bloéd, genealogical parents are prohibitéd from
eating pork received from their children's life-cycle payments.
In addition, while reproductive substances are of limited
social relevance, other aspects of procreation establish
a more enduring sense of relatedness. The labor invested
by the genitress during pregnancy, delivery, and suckling
creates a permanent debt regardless of who is responsible
for later childrearing. A child must repay this debt over
his lifetime to his mother, mother's brother, and paternal

cross-cousin. Maternal labor also distinguishes female

l1n Kamano this tie is described as norakora; in
pidgin, wanblut or "one-blood."
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from male lines of filiation. Compared to the genitress'
"hard work" during childbirth, the genitor is said to just
"play around." The enduring relationship between child
and genitor is phrased in terms of social identity. Sons
are said to "replace" their fathers, and both children
maintain an inalienable right to their genitor's 1land.
This land is referred to as a person's "root-land" (mopa
rafa).

A second class of parents are thos;'people considered
to be the same-sexed siblings of either parent (i.e., FB
and MZ). A small subset -of these mothers and fathers may
be genealogical siblings or first cousins of the genealogical
p;rents. For the remainder, there being no traceable physical
links, parental terms are employed to reflect a "siblingship"
with parents that may be based on friendship, co-residence,
or social identity. Virtually all of the men of the father's
generation who reside in nearly village hamlets are.considered
"fathers of the line." 1In Kamano, these men can be referred
to as "big father" (FeB) or "small father" (FyB), although
these categories may reflect a contemporary need to distinguish
"classificatory" from "real" fathers rather than a traditional
usage.

In addition to genealogical parents and their siblings,
there is a third, overlapping class of parents whose rélation-

ship to their children is based on an egocentric system

of reciprocity. Describing Kamano society, Berndt (1962:xiii)

-
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noted that "even between close kin, every minor service
must be reciprocated.”" This statement can be further extended
to state that certain of these services can themselves
create kin ties. 1In reference, such parents can be described

as kru' nefa'nemo or kru' anta'nemo, i.e., "The father

[or mother] who takes and looks after me." Involved in
this relationship are all the goods and services provided
for children in the process of raising them., Day-to-day
services so enumerated include supplying food and a house,
caring for the child during sickness, defending the child,
giving money, and purchasing clothing, soap, towels, food,
and .other essentials. Participation in rites of passage
also creates parental ties. Traditionally, men who "shot
the nose" of boys during initiations were considered to
be fathers. People considered parents typically contribute
pigs and/or money to the child's maternal uncles and affines
in various life-cycle payments. Particularly in relation
to marriage, this type of parent would be expected to contribute
heavily to a bridewealth payment made for a son, and to
the dowry sent with an out-marrying daughter.

This "looking after" relationship supersedes genea-
logical ties where it forms the basis for permanent adoption.

Adoption is quite widespread in Kamano society,l and several

lin a rough census, approximately 16 percent of
the members of one clan and 33 percent of a second resided
on a long-term basis with adoptive parents.



29
reasons are offered for its use. Following the death
of a mother and/or father and in the case of divorce, it
is likely that a clan-father or a mother's brother will
adopt the children. In other situations, children are
adopted in order to help the adoptive parents with small
menial tasks like fetching water or cutting firewood.
‘Elder grandparents whose children have all moved away to
establish independent households will sometimes adopt a
grandchild for this purpose. Similarly, a younger brother
may accompany a sister who is marrying far from home to
help her in this regard. A further reason offered for
adoption occurs where, by community standards, parents
are not adequately caring for their child. 1In this case,
another member of the clan will begin to look after the
child on an informal basis.

Other adoptions are established with an eye toward
future transactions between parent and child. When a man
has no surviving children or children of only one sex,
clan brothers will often give him a child to raise. Such
adoptions are felt to mitigate the discrepancies produced
between rates of fertility and access to resources. Fathers
with several children and limited gardenland give children
to brothers who can better endow them. Raising children
of both sexes is also important because of the services
they are exéected to perform for aging parents in repayment

for their upbringing. A daughter should bring food back



30
to her parents as well as care for them whenvthey are ill
or when they travel. On the eve before a bride leaves
her natal village, a meeting is held during which clansmen
impress upon her the need to compensate the people who
have looked after her in these ways. Daughters and sisters
who have failed in this obligation are scolded and beaten
as an example. For sons, repayment is a more extended
process. They are expected to remain living close to the
fathers who raised them and in a social sense to "replace"
them. Sons should "look after" their parents as they were
looked after by providing various day-to-day needs, distributing
wages earned in cash-cropping and wage labor, and finally
by building their parents' coffins. Children who fail
to make adequate repayment in these ways can be sued in
the village court.
| While in its extreme form such processes can culminate
in long-standing adoption, there are also less permanent
gradaﬁions possible. Adoptive parents may look after a
child for a short period of time after which the child
will return to the house of his genitor or yet another
parent. Or, even more informally, a child might sleep
some nights with his genealogical parents and some in the
house of his adoptive parents, according to his whim.
Where the child is young and the adoption is envisioned
as long-standing, adoptive parents may try to assure his

loyalty by claiming to be genealogical parents or by performing
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sorcery to make him "forget™ prior ties. At some stage,
however, the child usually discovers the truth and may
or may not change residence.

For most children, it is probable that several
adoptive relationships will be established before they
reach the age to marry. Each of these adoptive parents
will expecf to be compensated for the services they have
provided. When a daughter marriés, her genealogical parents
and siblings are prohibited from receiving payment; it
is said they should not eat their own blood. The adoptive
parents and any sponsors who contribute to the dowry, however,
will expect to receive part of the incoming bridewealth.
In order to establish this kind of §ponsorship at an early
age, an adoption is sometimes arranged between two sets
of genealogical parents who exchange daughters. Thes e
parents will both raise these daughters and contribute
to their dowry, thus guarahteeing that they will receive
a substantial portion of the bridewealth. Sons can be
exchanged and adopted for corresponding assurances, although
sons are never traded for daughters.

It should be noted that usually, albeit not always,
the adoptive relationship acts to transform an already
existing kin tie. People who would already be referred
to as clan-fathers, elder brothers, affines, or mothers'
brothers are placed in a new role with respect to the child.

'In terms of both address and reference, a choice must be
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made as to which relationship will be marked. While Kamano
possess the necessary ideology to trace genealogical ties
when necessary.l the reciprocity expected within the adoptive
relationship creates an interest in maximizing the importance
of these other parental ties. In cases where the adoption
is long-standing, it clgarly supersedes any other kin ties
which preceded it. Parental terms will also be employed
where the services performed are deemed important or where
wealth and goods given to a child are significant. A forum
for judging the validity of these ties is created in distri-
butions of pork and beer where claimants expect to be recip-
ro€ated.

Parental and filial ties among the Kamano may be
spread over several clans and villages.2 oOne way in which
such relationships are established occurs when maternal
or affiniél relatives adopt a child. Other mechanisms
of parental dispersion rely on the actual migration of
the genitor or other clan-fathers. While there is a norm
that men should remain with their paternal line, it is
not rare for new grooms to take up residence with their

wife's father. This residence can be temporary or permanent,

lGenealogical reckoning becomes relevant when the
image of shared blood is important, as in the aforementioned
problems surrounding bridewealth.

2For a detailed example of this phenomenon, see
Zuckerman (1981).
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and can be motivated by fear of sorcery, a poor inheritance
of land, or the strong desires of a bride. Prior to pacifi-
cation, warfare provided the central motivation for migration.
When a village was overrun by enemies, men frequently went
into exile with cross-cousins living in distant areas.
Such men might return to their land during a truce or remain
to form an enclave in the host village. Parental or sibling
ties are maintained with people in theserareas. Over the
course of a family history that spans four generations,
parental relationships can usuélly be traced with "lines"

in several other clans and villages.

Sihling Terms

When asked to gloss sibling terms, Kamano informants
almost always offer a definition that emphasizes shared
patrifiliation. As with other kin terms, however, éenealogical
siblings are only a small subset of people considered siblings

and are notvdistinguishable by a separate term. Siblings
who share a genitor and/or a genitress éan be described
in Kamano as consanguineous, but this modifier is also
used in an ideomatic sense to emphasize many other axes
of social connectednéss.

Also included within the sibling category are any
children of men who ego's.father considered brothers.
Elder men usually begin a genealogy by liéting a "line"

of brothers that spans the entire village. This list of
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brothers emphasizes birth order over any sense of shared
substance; indeed, few of these men share actual genealogical
links. Instead, brotherhood in its extensive sense reflects
relationships of co-residence, shared upbringing, generalized
reciprocity, and peaceful interaction that has spanned
generations. One informant described the generic sibling
term "nenafu" as: |

. . . when your grandfathers got along well together,
and then your fathers, and then you. You've
all been raised together. When you're close
with another area, you're nenafu. Then you fight
and you're not. You buy beer for them and they
return it later.

In this, its most extensive sense, nenafu is almost
a,universal term of address. Virtually any Kamano-speaker
of the same generation may be addressed as henafu so long
as he is not in active conflict with the speaker; 1t may,
moreover, be substituted as a term of address for kin with
whom a more exact relationship exists. When it is used
with people with whom one is unacquainted,” the term nenafu
represents an attempt to establish a minimal kinship relation-
ship. Employed in this fashion, nenafu creates an expectation
of peaceful interaction and generalized reciprocity that
may or may not be affirmed during the interaction. Because
it involves only a minimal sense of social precedence,

nenafu is translated by contemporary Kamano as "wantok"

and "friend," as well as "brother."l

lThroughout this paper, Kamano terms will be underlined
in order to distinguish them from Melanesian Pidgin terms
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More specific sibling terms reflect differences
of birth order and/or gender between speaker and hearer.
Both of these features are relevant with regard to elder

s iblings who are distinguished as "elder brother” (nempu‘'nemo)

and "elder sister" (nuna'nemo). Younger siblings are classed

t ogether as negana‘nemo, while a fourth term (nenesaro)

can be used to refer to all opposite-sexed siblings.

While siblingship denotes a general sense of solidarity,
relative ordering by age injects a notion of dominance
and subordination into the relationship. This is especially
true with brothers. Even within a single clan, the range
of ages covered by a "line" of brothers (or kogana) will
overlap with adjacent generations at either extreme. It
is probable fhat the eldest brother will be older than
the father of the youngest, and may well have children
older than many of his brotﬁers. For a brother near the
middle gf this range, elder brothers will have helped to
"look after" him by giving:him garden land or by contributing
pigs and money to his bridewealth payment. He, in turn,
will have filled this role for younger brothers. These
services tend to obscure generational lines by creating
a quasi-paternal tie in which younger brothers must repay

the wealth and labor that has been expended.l as with

which will be italicized. For a more detailed exposition
on the contemporary usage of nenafu, see pp. 234-235.

lIn some circumstances, a younger brother may even
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paternity, status accrues to this debt. The eldest sibling
of a generational line of brothers is expected to be a
dominant village leader. Figure 1 illustrates how status
based on birth order can obscure generational lines within

a sibling generation.

Iﬁﬁ“‘ Generation 1
“~-

- -

Status

S

Ego TTv~a__ Generation 2

-
5=

Generation 3

Fig. 1. Birth order becomes status within the sibling line.

While brothers are expected to cooperate in most
daily activities, the debt and status inherent in the relation-
ship generate a substantial amount of conflict.l In both
myth and social practice, this faternal conflict is one
basis for the segmentation of patrilines, clans, and villages.
One such myth begins with two brothers who were covered
with hair and lacked fire to keep them warm at night.
After the elder brother discovers fire, they lose most
of their bodily hair. This rather momentous transition
from nature to culture is immediately followed by a violent

altercation between the two brothers over the theft of

t ake an elder brother's name as his second name, a fact
indicating paternity.

lsee pp. 273-277.
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firewood, at the end of which the elder brother takes his
family and migrates to lands farther to the east. Fraternal
conflict, in this myth, constitutes the first act of brothers
emerging from a state- of nature.

As with brothers, the term for opposite-sexed siblings
is used to refer to ego's genealogical brothers or sisters
as well as members of ego's generation within the clan.
Outside of the clan, the term is used with members of other
groups considered close on the basis of geographical propin-
guity, shared descent, or frequent interaction. The relation-
ship between brother and sister is marked by personal affection
and sexual avoidance. Sexual intercourse with a sister
is considered incestuous, although this varies accordin§
to the strength of the tie. In general, sexual contact
with any sister within the clan is prohibited. An exception
to this rule occurs when a "small-line" has only recently
become incorporated into the clan. Both sexual contact
and marriage may be acceptable in this situation. Sexual
relations between brothers and sisters from closely associated
clans within the village may also be prohibited.

Where birth order breeds competition in fraternal
relationships, it generates a sense of personal affection
between brother and sister. Beginning around the age of
eight, girls are given partial caretaking responsibilities

for younger siblings. It is not uncommon to see girls
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of this age carrying younger brothers on their hips while
their mothers are off in the gardens or otherwise occupied.
Elder brothers buy things for younger sisters as they grow
up, and will often make substantial contributions to their
dowries. Ideally, reciprocity for these services should
survive a sister's shift in residence following marriage.
Brothers and sisters supply food to one another during
illness, at the birth of a child, or when there is economic
need. Their children continue these exchange relationships
with their parent's siblings and with their cross-cousins.
Out-marrying sisters retain usufructory rights to their
brothers' patrimonial lands; It is not uncommon for sisters
to return to their brothers' village in the event of divorce
or when they reach old age. Even when their husbands are
still alive, old women are said to wish to return to their
"root-place" to die.

The conjunction of personal affection and sexual
avoidance between brother and sister is contrasteé by the
Kamano with the relationship.between husband and wife.
Traditionally, wives often came from villages that were
in active conflict with their husband's clan. Because
of their enduring ties with their brothers, they were sometimes
accused of conveying military information or bodily substances
to be used in hostile sorcery. Kamano marriages tended
to be foci of intervillage rivalry. To a lesser degree,

this pattern has survived pacification. During an Area
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Community Meeting, the Lbcal Government Councilor scolded
a man for beaﬁing his wife. He claimed that in the time
of the ancestors, men cepended on their wives and did not
hit them, and that now, this is illegal. Assembled villagers
seemed somewhat bewildered by the Councilor's liberal revision
of history.l An elder judge responded in a way that supported
the Councilor's point while reaffirming the norms of Kamano
kinship. Indicating the ethnographer and his wife, he
stated, "look at this couple. They get along like brother
and sister, but they're married. They don't get angry
at each other."
" Significantly, a second myth of cultural origin
involves the relationship between an elder sister and her
brother. Traveling through the Kratke Mountains, Jugumishanta
stops at each village to distribute animals, languages,
people, and customs. Each of those episodes is described
in song to her younger brother. When they reach the Markham
Valley, Jugumishanta's younger brother commits incest with
her. On the following morning she endows him with facial
hair and giveé him a bow and arrows, telling him he will

have to fight. his enemies as a punishment for his crime.2

lIndeed, anthropologists who have read Berndt's
Excess and Restraint would also have reason to doubt his:
statement.

2ror a fuller account of this myth, see pp. 195-197.
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This myth alludes to the brother-sister relationship as
the source of intervillage distinctions and rivalry.

The remaining sibling felationship—-that between
sister and sister--is a much less formal tie in Kamano
society. Following their marriages to men of different
villages, the relationship betwéen sisters is indirect,r
depending as it does on a shared relationship to a single
"line" of brothers and to their natal village. " Unlike
relationships between brothers or between brother and sister,
the sororal tie does not instantiaté a corporate relationship.
An exception to this occurs when two village sisters marry
in;o the same clan or village. Such sisfers will tend

to be friendly and to help each other in daily tasks.

Collateral Terms

In the origin myths described above, it is the
sibling-pair that ;omprises the focal relationship. Rather
than tracing historically back to an apical ancestor or
mother and father, original interactions and conflicts
are conceptualized as occurring between siblings. Collateral
relationships reiterate this emphasis on siblingship.
First or second cousins describe their relationship in
terms of descent from a sibling-pair'rather than in terms
of sharing agrandfather or great-grandfather, or by emphasizing
an-affinal tie. In the case of first cousins, the character
of the relationship is dependent on the gender of the parental

sibling-pair.
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Within the parents' generation, collateral terms

respect the classical Iroquois distinction between parallel
and cross-sexed relatives. Both FB and MZ are classified
with parents while separate terms are used for the MB/ZS,
ZD relationship (aku'nemo) and the FZ/BS, BD relationship

( momo'nemo) . In ego's generation, this distinction is

maintained with cross-cousins who are all referred to as
nenafo. Parallel cousins are distinguished, however, according
to the gender of the sibling-pair. The children of FB
are classified with siblings, while MzS and M2ZD are called’
antaru. This latter distinction reflects the emphasis
pl?ced on agnatic kinship and patrilocal residence.

One feature which serves to distinguish cross from
parallel relatives is the exchange of wealth. Life-cycle
payments are directed to the MB, FzZ, and cross-cousins.
The events marked by these exchanges include marriage,
birth, initiation, and death. 1It is the MB/ZS relationship
that is pivotal in these exchanges. Informants explain
that they must compensate their MB for giving birth to
them, or alternatively, that they must "buy the man's milk."
Pressed further for explanation, they state that this man
gave them his sister and that she worked hard to béér them,
By giving wealth to their MB, a 2SS thus repays his mother
for the labor she expended in childbirth, breast feeding,
and early child rearing. While it is often the genealogical

MB who is repaid at these times, other MBs can also demand
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compensation. In cases where the mother's family shifted
residence during her childhood, there are commonly adoptive
brothers who can claim repayments for "looking after" her.
Following the death of their ZD in Sonofi, two clans claimed
compensation—-one based on a genealogical relationship
and the other on the basis of later residential/adoptive
interactions. Each claimed to be the "true ‘MB." both
sets of MBs would have to.be compensated unless, as occurs
in some cases, the woman's son can indicate past exchanges
in which he has been slighted by one of the groups. Even
when this exchange is unrelated to the payment in gquestion,
a refusal to pay might be seen as appropriate retaliation.
It is obvious to an observer that these exchanges
represent a continuation of payments between wife-givers
and wife-takers that began with bridewealth and dowry.
For the Kamano, however, affinal relationships gain much
importance in the following generation when they are phrased
in terms of cognatic descent and the need to compensate
maternal labor. This conceptual displacement reflects .
the tenuous and hostile character of Kamano marriages.
It is only when marriage becomes descent that the relationship
becomes one of solidarity. Kamano warriors would readily
ally themselves with another village in order to avenge
the murder of a MB or ZS. Military alliances were always

conceptualized in terms of descent rather than marriage.
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At its root, the MB/ZS relationship continues the
tie established in the previous generation between brother
and sister. Payments directed to one's FZ have a similar
basis in the care given and received by one's father and
his sister during childhood. Where a father has contributed
significantly to his sister's dowry, these payments take
on additional significance. Debts in labor and wealth
are in this way transposed from intraclan to intervillage
relationships. This is especially evident in exchanges
between cross-cousins who are the obvious inheritors of
their parents' siblingship. Following the death of their
FZ, cross-cousins will demand compensation because a woman
of their clan has "filled up" her affinal village with
sons and daughters. Similarly, at the death of a MB
cross-cousins will be compensated for the food they have
given him in repayment for his sister's labor.

Of ten the choice of which sibling relationships
are relevant in these exchanges are made at birth. Following
the birth of a daughter, one of her father's clan-brothers
may designate one of his young sons to sponsor her and
receive compensation in exchange. Alternatively, this
clan-brother may assure this sponsorship by addpting his
BD. Other clan relatives enter into these exchange relation-
ships by helping to "look after" a clan-sister or by con-
tributing to her dowry. Ultimatel}, such'compensation
is dependent on how well relatives fulfill their responsibility

-
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of sponsorship. A ZS who has not adequately repaid his
MB with gifts of food during his life may be shamed at
the latter's funeral when his cross-cousins will say they
"have not seen his leg" and refuse to give him cooked pork.

Another aspect used to characterize cousin relationships
are norms about conflict and marriage. These descriptions
contrast cross-cousins (nenafo) with whom one can fight
or marry, ahd matrilineal parallel-cousins (antaru) with
whom these things are prohibited. Patrilineal parallel-cousins
who are classified with siblings are not even mentioned
in these comparisons. Viewed as a continuum of dependable
solidarity, matrilineal parallel-cousins fall in between
true siblings and cross-cousins; they are said to be "one-skin"”
and "like siblings." In corporal metaphor, antaru are
likened to the internal "sap" of the body, while cross-cousins
are considered "outside" and compared to the skin on the
side of the body. This quality of being inside the body
extends to the norms of the body politic as well. Clan
exogamy énd fat least ideally) clan norms against mortal
combat also apply to matrilineal parallel-cousins. The
antaru of one villager was said to have shot the latter's
clan-brother in his presence. When asked to explain why
he didn't avenge his clan-brother, he replied, "He is my
brother too. I wanted to shoot him, but my hand was heavy."

Informants note that the antaru relationship involves individ-
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uvals rather than groups. The solidarity inherent in the
relationship is not extendable to other clan-siblings.

Posed against the relationship with siblings and
parallel-cousins with its strong sense of social identity
is the cross-cousin relationship. Informants almost always
begin their descriptions of the cross-cousin tie by stating
that these are the people they marry and fight. 1In fuller
explanations, however, the character of a cross-cousin
tie is found to vary according to the strength of the relation-
'ship. During warfare, for example, warriors who came .face
to face with a genealogical cross-cousin would move to
a new part of the battlefield. They had no such compunctions
about killing the cross-cousins of their clan-brothers,
however.

As with other types of kin, there is no way to
distinguish terminologically between different kinds of
cross-cousins. In contexts where such distinctions are
relevant, Kamano may emphasize that the tie is theirs by

adding an additional possessive, i.e., nenafo ni' amoe.

Other descriptions may be added to specify the exact nature
of a close tie. Genealogical cross-cousins are described
as "one-blood," and in both address and reference may refer
to each other with sibling terms. Similarly, cross-cousins
from closely associated clans or villages can be distinguished

from cross-cousins who reside "far away."
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All of these distinctions bécome relevant when
evaluating the marriageability of cross-cousins. Pas t
accounts of Kamano social organization have suggested that
cross-cousin marriages are preferred (R.M. Berndt 1954-55;
Mandeville 1979:110). If this were the case, we might
expect to find ongoing relationships between wife-givers
and wife-takers that would constitute some kind of elementary
structure. In fact, while the. Kamano profess an ideology
that resembles such a pattern, affinal relationships are
displaced from any sort of genealogical basis. Marriage
between genealogical cross-cousins 1is prﬁhibited. Two
reasons are offered for this prohibition. Because genealogical
créss-cousinsareconsidered"one—blood,"theirpseudo-sibling—
ship places them within the incest taboo. The second explan-
ation emphasizes the desire to disperse affinal ties rather
than concentrating them with a single group. Men reason
that, since they are already receiving wealth based on
past affinal £ies, it would be unwise to marry a genealogical
cross-cousin or indeed the cross-cousins of close clan-brothers.
Informants explain their statements about the marriage-~

ability of cross-cousins by referring to how the term may
be extended. While only genealogical cross-cousins would
use the term nenafo in address, it can be employed referentially
by any of their village-brothers. It is to these brothers
"of other lines" that a cross-cousin may be returned in

marriage. Informants deny that cross-cousin marriage was
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ever preferred, insisting instead that it is only permissable.
They go on to state that a marriageable cross-cousin should
reside some distance--both geographically and socially-~from
the village. |

These various social displacements of cross-cousin
marriage would suggest a variant of elementary structures
that is based on social groupings rather than on genealogically
linked lineages., In addition, because there is little
distinction made between matrilateral and patrilaterél
cross-cousin marriage, we would expect the pattern of wife-giv~
ing and wife-taking between groups to be flexible rather
than static. This is, in fact, the case. The Kamano readily
state that women should be exchanged between groups, but
do not distinguish wife-giving groups from wife-takers.
Moreover, cross-cousin marriage is only one way in which
wives can be exchanged. Ideally, a clan-sister sent out
inmarriage should be reciprocated by one of her village-sisters
returning as a wife. Cross-cousin marriage merely delays
this exchange by one generation. The resulting pattern
is one in which "roads" of marriages exist between villages,
but without the steady alliances suggested by ideal-type
elementary structures. Other aspects of the marriage tie
will be treated in the section on affinal terms.

Second cousins are the most distant collateral
relatives with whom‘the Kamano are still able to trace

a relationship, The terminology employed for second cousins
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is important from an academic perspective because it is
at this degree of relationship that we can first distinguish
~an Iroquois from a Dravidian system of nomenclature (Scheffler
1971). In Dravidian terminology, the use of cross or par-
allel-cousin terms is affected by the changes in sex of
all the intervening relatives between ego and his second
cousin. Irogquois terms for second cousins depend only
on whether the sex of ego's parent and the parent of his
second cousin are like or unlike. The gender of ‘the
sibling-pair in the grandparental generation is irrelevant
in this form of reckoning.

Strictly speaking, the choice of second cousin
terminology among the Kamano falls into neither of these
patterns. As in the Irogquois system, the sexes of the
grandparental sibling-pair are virtually irrelevant to
the reckoning, But rather than depending upon the like
or unlike sex of their linking parents, the choice of terms
for second cousins is related instead to various contextual
considerations. Figure 2 illustrates actual kinship config-
urations and terminology employed by the informants in
different cases. It should be noted that only in diagrams
b and ¢ is the terminology predictable from an Iroquois
form of reckoning. Much more importantly, however, while
diagrams a and ¢ and diagrams b and 4 are structurally
equivalent, the terminology employed is different. In

diagram é,,person 1 migrated to the village of his MZDS
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a. b.
5
sibling sib}ing—[k

»

cCross-
cousin

Fig. 2. Kamano terminology for second cousins. '
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(person 2) and became affiliated with his clan. Person
2 looked after person 3 and was the primary sponsor inaccum-
ulating her dowry. This is the basis of the use of sibling
terminology. In diagram ¢, while the configuration was
identical, there was no co-residence to offer a basis for
siblingship. In fact, persons 6 and 7 are married, and
the genealogy was offered to illustrate cross-cousin marriage.
The use of sibling terms in this situation would have suggested
an incestuous relationship.

In diagram b, the father of person S took up residence
with his wife's clan (i.e., the clan of person 4). Their
ch,ildren were raised together and therefore employ sibling
terms with one another. Diagram 4 illustrates how a similar
situation can be complicated by adoption. When she was
dying, the mother of person 9 sent him to live with his
cross-cousin. Because he is older and a prominent big-man,
person 8 adopted person 9 and refers t§ him as "my son."
Persons 9 and 10 were raised toéether as brothers. Here
a second cousin relationship is transformed into a
paternal-filial relationship.

In these examples, migration and co-residence prove
to be the dominant factors in determining second cousin
t erminology. This is quite consistent with Modjeska's
(1980:317-18) description of Duna second cousins for whom
the closeness of their parents' tie and shared social identity

are primary considerations in the choice of terms. It
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is perhaps no accident that.so many of the Kamano examples
involve migration. Except for patrilineal second cousins
who would most certainly be classified as siblings, there
are few contexts in which a villager would be able to reckon
his collateral ties this far. Once they lead-outside the
village, kinship ties are rarely traced past two generations.
An exception to this occurs during exchanges of wealth
when self-interest often dictates the use of sibling or
cross-cousin terms. Migration is the only context in which
non-patrilineal second cousins find themselves in constant
interaction and there the exact nature of the relationship

is emphasized as a basis for the new social affiliation.

Affinal Terms

According to most Kamano informants, the selection
of spouses depends on the personal desires of young men
and women. But while young people can initiate their own
marriaggs, or override a decision made by their parents, .
their choices are circumscribed by various social patterns.
Pressures come in the form of affinal exchanges arranéed
by clan-fafhers and in the availabilit& of money and pigs
to pay bridewealth and dowry. It is common for young men
to experience these pressures as premature. Young men
who feel they are not yet mature enough to marry will sometimes
flee to the cities and may or may not return in time to

take advantage of an arranged marriage.
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The systematicity of marriage patterns depends
primarily on the Kamano's expectation that womén should
be exchanged between villages. If péssible, a.girl sent
to marry in another village should be reciprocated immediately
by one of her village-sisters coming to marry one of the
village's young men. When this can be arranged all at
once, the bridewealth demanded is significantly less than
it would be otherwise. In situations where this is not
possible, it is expected that a wife will be returned in
the following generation. Such a marriage will be described
in terms of cross-cousin marriage whether or not the tie
invplved is genealogical. The Kamano are clearly uncomfortable
about alléwing a debt like this to go unreciprocated for
long periods of time. As one informant described it:

When we have a good pig, sometimes a friend will
see it and buy it. Now we have nothing. Later,
we go to his village and take one of his pigs.
It's the same with women. It's not good when
a woman goes and bears good children in another
area and we don't have enough. We go and get
one of their women to come to us and bear children.

In this manner, the Kamano establish “roéds" of
marriage with all the villages in their immediate vicinity.
To the extent that clan-fathers employ strategies in selecting
spouses for their children, the relevant distinctions involves
social and geographical distance. Roughly nineteen percent
of marriages are contracted with women in other clans of

the natal village. Another thirty-seven percent of marriages

involves women from villages considered close, while the



53
remaining forty-four percent are marriages‘between distant
villages. There is almost no variation in this regard
between generations preceding and followin% pacification.

Each of these categories has different implications
for the affinal tie to be established. Marriages contracted
within the village or between neighboring villages assure
a lively exchange of wealth as well as an ongoing relationship
with the outmarrying daughter. The farther away a daughter
marries, it becomes increasingly less probable that she
and her children will be able to repay her debt to her
fathers and brothers. On the other hand, affinal rélations
with neighboring villages are fraught with a sense of danger.
Conflicts over land, pigs, and past debts create a constant
s tate of tension between neigﬁboring villages that can
be easily exacerbated by disagreements over bridewealth
and life-cycle payments. The interactions betw2en affines
during funerals or other distributions of wealth provide
a context in which suspicions of poison and sorcery are
rife. Such conflict is much less pronounced between villages
that do not share a border. During a court case concerning
bridewealth distribution, a father berated his daughter
for disreéarding his wish that she marry far away. He
told her that he already had many enemies nearby and didn't
need more.

Bridewealth is used to mediate between these different

types of marriage. Because an ongoing economic relationship



54
is assured between closely situated clans and villages,
the bridewealth payment demanded is substantially less
than that between more diétant grodps. Within the village
K200 was seen as an appropriate brideprice in 1979. At
the other extreme, when a village girl married a teacher
from the Sepik area, her fathers and brothers demanded
K1700 in payment. They explained this high figure by noting
they might never see her again when she moved to her husband'é
area. The ability to amass a large amount of bridewealth
or dowry becomes in itself a factor in determining a particular
affinal choice.

5 Given these complications, an optimal strategy
for a father seems to involve a dispersal of his children's
affinal ties. Marriages made between a village's clans
or with neighboring villages demands a smaller Srideprice
while promising a long history of exchange. 1In the case
of outmarrying daughters, a close proximity would allow
them to provide care for their father in illness and old
age. More distantly based marriages lack the conflict
inherent in closer ties and traditionally provided a potential
haven should the village be overrun in battle. Today,
having daughters or sister in more distant villages provides
an opportunity to travel. Arriving in such a village,
fathers and brothers may be referred to with a term that

combines their kinswoman's name and the word for "man."
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The establishment of an affinal relationship is

at least partly dependent upon the process by which bridewealth
and dowry are amassed. Marriage negotiations can be initiated
by either a genitor, a village kinsman who wishes to be
a primary sponsor, or by an adoptive father who has already
established his priority in sponsorship. This man will
host a meeting at which he will ask other kinsmen to volunteer
pigs, traditional artifacts, and today, money, to make
up the bulk of the affinal payment. When it is a dowry

t hat is being gathered, these sponsors (tugufa bahe) will

also be expected to purchase clothing, tools,'and household
utensils to "fill up the net bag" of their daughter or
sister. Many of the mature brothers and sisters of a bride
or groom are expected to contribute small amounts of money
for which they will receive cooked pork during the ensuing
payments. Traditionally, sponsors were supposed to distribute
most of the pork and wealth they received. Today, while
the pork is still distributed, money is often retained
Aby the primary sponsors. Genealogical parents and brothers
are prohibited from eating pork received in affinal payments.

At the minimum, it is the close genealogical kin
and primary sponsors of bride and groom who will employ
affinal terms in reference to one another. When the marriage
is contracted between "close" clans of a single village,
the remaining kin will employ the descent-based terms they

have always used. In cases where the villages involved
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are distant, all the village men may utilize affinal terms
to address the close kin and sponsors of the bride. With
her less immediate kin, the term "ally" (arone) is employed.
It is important to note that the act of sponsorship creates
a voluntar& affinal relationship. Most young men act as
a primary spohsor for at least a few of their "sisters™
located outside of their immediate patriline, but within
their own or closely associated clans. Older and wealthier
men will have sponsored several daughters and sisters in
this manner. Their numerous affinal relationships and
ongoing exchanges with these groups is part of what constitutes-
their status.

Within this framework, the use of affinal terms
by siblings varies further accofding to the relative ages
of the people involved. To take an example, the term offered
by informants to characterize the relationship of BW is
nenemeho. In practice, however, the term nenemeho is employed
by only a subset of clan-brothers. When a brother and
his wife are much older than this younger brother, they
will have looked after him in childhood and probably have
contributed to'his bridewealth payment. In this case,
t he younger brother will call his BW "mother" (anta'nemo).
By the same logic, an elder brother who has helped to raise
a younger brother and to buy his wife will call her "younger

sister" (negana'nemo). In order to use the term nenemeho,

a clan-brother must be of approximately the same age as
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his brother, and furthermore, he should have refrainegd
from eating the pork brought with his brother's wife's
dowry. It is the consumption of this pork that establishes
an affinal relationship between a bride and groom's clan
and village kinsmen. By not participating in ghe bridal
feast, a HB declares his right to the levirate when his
brother dies. This characteristic of marriageability is
a defining feature of the nenemeho relationship.

In general, the affinal relationship can be character-
ized as highly formal. It is prohibited to call an affine
by his proper name--a custom explained by informants as
a tesult of their decorating him and giving him pigs in
affinal transactions. As a kinsman, an affine is transitional,
When children are born, an element of cognatic descent
is added that can transform a brother-in—laﬁ's relationship
to the clan. Before this, however, expectations are ambiguous,
Although affines can be.hosts for a migrating family, their
goodwill cannot be assumed. There was no norm against
killing affines in warfare, and in fact they are often
tacitly assumed to be enemies. While it is less formal,
the relationship between husband and wife sﬁares many of
these characteristics. Traditionally, wives were frequently
suspected of carrying military intelligence or substances
to be used in sorcery back to tﬁeir natal villages. During
a contemporary court case, a husband sued his wife for

not paying him to build a menstrual hut. The court supported
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him when he explained, "I'm not a kinsman. I'm her husband.”
While husband-wife relations are normally more cordial

today, this distinction emerges easily during conflict.

Age-Mates and Namesakes

Al though it does not involve ties of consanguinity
or affinity, the relationship between age-mates is significant
for a discussion of Kamano social organization. Age-mates
are generally village-brothers who were born in the same
day or month. As neonates they were sometimes nursed in
the same menstrual hut by their mothers, and later would
have undergone various rites of passage and initiations
t ogether. Age-mates address each other as nefaro. Their
relationship is one of identity. When a man dies, his
age-mate is a prime candidate to remarry his widow. During
distributions of wealth, he will always be included as
a recipient. In its contemporary usage, age-mate relationships
have been expanded to -include brothers born in the same
year.

An additional type of social relationship is established
in the process of naming. It is a common practice for
fathers to select a child's name from f&rebears in their
parents', cgrandparents', or great-grandparents' generation.
Fathers name children after dead ancestors so that "their
names will not be forgotten." 1In conjunction with a kinship

system that encompasses only three or four generations,
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this pattern of naming creates an ongoing cycle of generational
groupings. It extends a relatively short genealogical
history by recreating its members in cycle. This cycle
is perceived by the Kamano as the replacement of ancestors
by descendants. After recounting the famiiy history of
his grandfather, Oniya, an informant stated:

They pierced my nose and I grew up. I looked
after my gardens and pigs. I married and raised
children. WNow I have changed my grandson's name
to Oniya. He will grow up and get married, raise
pigs, and take care of the land. Then his grandson
will replace him.

When an elder is still alive, the act of giving
hi§ name to a child is seen as a sign of respect. Forebear
and child refer to each other as "my namesake"  (nenesamo).
An elder should offer his namesake continuing support by
seeing to his needs and helping him with various life-cycle
payments. In turn a young man will look after his namesake
as he ages. Although all patrilineal grandchildren are
felt to "replace" their grandparents, this relationship

is individualized and enhanced through the possession of

a shared name.

Social Groups

The first attempts to understand Kamano social
organization relied on notions of unilineal descent and
segmentary structure. Based on his work with the "Kamamentina
River people" in 1935, Fortune described villages occupigd

by a single clan whose component patrilineages were "conceived
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to be related by converging common ancestry." These clan-vil-
lages were said to act as "independent and sovéreign" units
with marital ties dispersed among all the village in a
five-or six-mile radius. Arriving prior to pacification,
Fortune (l1947a, 1947b) concentrated primarily on the
complications produced by the concurrence of marriage and
warfare in intervillage relationships.

A second study of Kamano society was undertaken
by the Berndts in 1951-1953. Combining observations from
the southernmost Kamano Qillages with data collected from
the neighboring Jate, Usarufa, and Fore areas, Bernat presented
a,more complete account than that of Fortune. At the lowest
level of Kamano sociefy, he claimed, was a "rope" (nofi)
composed of "men and women who trace descent through males
to a common, remembered ﬁale ancestor"'(R.M. Berndt
1954-55:27). Berndt's informants could generally trace
their ancestry through both grandparents and to at least
one grea t-grandparent. Frequently, however, ties to collateral
relatives traced through the second and third ascending
generations were lost--particularly when the connecting
relative had died prior to the informant's birth. 1In these
cases, the patrilineage tended to be a minimal lineal unit.
Members of a "rope" lived together within a hamlet, shared
gardening land, and cooperated in daily activities.

The second level of Kamano social organization

was referred to by Berndt as a clan. Although no indigenous
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term is offered for this unit, clans were equated with
local hamlets and named for the geographicél sites they
occupied. Within a clan, according to Berndt, patrilineages
claimed common descent without being able to trace the
genealogical lines involved. He explained Elan formation
by positing a patrilineal, segmentary structure in which
"the shortness of genealogical memory is encouraged by
a relatively high death rate" to produce parallel patrilineages
without discernable connections (R.M. Berndt 1962:25-26).
Situated on high ridges, clan-villages were composed of
one or more men's houses and the individual houses inhabited
by, inmarrying wives, unmarried daughters, young sons, and
female clan members who had returned to the village when
their marriages had been dissolved through divorce or death.
The clan was exogamous and was the key unit for ritual
and political purposes.

The largest corporate grouping--a level missed
entirely by Fortune--was called a "district" by Berndt
and associated with geographical "big-names." He was unsure
whether the clans thus united were connected By genealogical
links, but felt that the use of kinship terms was largely
"classificatory" and based on their patrilineally derived
ownership of district land (R.M. Berndt 1954-55:28-29).
Districts acted as a unit during rites of passage and cooperated
to attack‘other groups. But while the district presented

a "conventional facade of solidarity and cooperation,"
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it was subject to fragmentation aloné clan lines, particularly
in response to the political machinations of clan big-men
(C. Berndt 1953:115).

The social models offered by Kamano informants
at least partially support the segmentary structure hypothésis
of Fortune and‘Berndt. At ﬁhe minimal social level, the
patriline is portrayed in terms of patrifiliation and traced
from a surviving elder through sons to their youngest living
descendents. Such uni;s are referred to according to the
name of the elder,'e.g.,.“Nesao's line." The patrilineal
inheritance of land supports the continuity of thié group.
Ezen where men choose to reside on the land of their wives
or mothers, a tie to their patrilineal inheritance is maintained
in the concept of "root-land." Rights to rgclaim root-land
are maintained for as long as the relationship is remembered.
While widespread adoption makes this unit a much less than
analytically perfect patrilineage, it does not interéfere
with informants' use of patrifilial principles in their
models.

Moreover, classical segmentatiﬁn is one of the
processes described by the Kamano in characterizing the
relationship between a clan's patrilineages. Using his
finger to divide a tiny.rivulet of water, an informant
explained, "One man bears two sons. Each one is a line."
In fact, segmentation is an active process that is initiated

when a mature man leaves his fathers and brothers to establish
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his own hamlet. When his father dies, such a man will
become the senior of his own patrilineal unit. The Kamano
respect this process when they recite their genealogies.
While a Kamano elder can generally trace a genealogy back
three or four generations in a way that could potentially
connect two or more of their clan's patrilines, they tend
to ignore relationships involving a residential shift.
In an extreme example, when a son takes up residence with
his wife, his descendants are omitted from the genealogy
on the grounds that they live "far away." Collecting the
genealogy of an entire clan generally involves consulting
between two and six elders, each of whom recites only the
story of his own line. By underplaying.the role of deceased
relatives and paring away relatives who have shifted residence,
the Kamano create genealogies that tend to be discontinuous,
whether they are in fact or not. The passage of time merely
enhances this effect. Kamano genealogies are rarely used
to establish a sense of historical connectedness between
groups. They tend, instead, to emphasize the independence
of minimal lineage units whose alignments in this way acquire
a certain degree of flexibility.

Above the level of the patrilineage, segmentary
models are employed in only the vaguest of senses. Clans
are occasionally thought<to have originated through fraternal
conflict in which one brother is forced to migrate. It

is not uncommon in Kamano villages to find clans named
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Aranofi ("big line") and/or Henganofi ("last line"). These
names are said to indicate the relative age of the fraternal
founders in relation to one another. Informants will sometimes
even state that a village has a single, semi~-mythical ancestor.
In these cases, however, the ancestor is usually conceived
of as having established an area of settlement without
assuming a descent-based tie to a particular constellation
of social éroups.

In reality, the segmentary model is insufficient
to explain the social organization of either clan or village.l
Many of the clan's component patrilineages deny any sense
of converging ancestry. Their presence is explained instead
in terms of migration. Traditionally, migration was a
common outgrowth of intervillage warfare. Patrilines,
whoseAland had been overrun, would disperse to seek refuge
with allies. For a transitional peribd of three or more
generations, the social affiliation of these migrant lines
was often ambiguous. They might be given land by their
host-clan while still maintaining patrilineal ties with
their village of origin. While both of these relationships
contravene the norms of segmentary structure, neither is
perceived as anomolous by the Kamano. The dispersal of

patrilineal ties outside of clan and village is, in fact,

lr am employing the term village, as Berndt used
district, to describe a grouping of clans assumed by the
Kamano to form a maximal territorial and social unit.



65
an important aspect of military alliance. These non-segmentary
features are multiplied at the village level of organization
where there is even a weaker sense of converging ancestry.

Social models employed at the clan and village
level take account of these variable features. Patrifiliation
and segmentary models are sometimes‘employed as social
charter but are generally down played in relation to modes
of affiliation based on centripetal loyalty and on the
horizontal solidarity of brotherhood. Both of these models
are implicit in the structure of the traditional men's
house. - Prior to pacification, a hamlet was composed of
either a single clan or several closely associated clans.
The social core of the hamlet was a collective men's house.
Inmarrying wives and their young children-resided in individual
houses arranéed in patterns determined by the geography
of .the site. Surrounding these was a wooden palisade equipped
with small "fighting rooms" for use in defensive warfare.

Figure 3 is a diagram of a traditional men's house

(joraga'no) that was drawn by an elder informant. Men's

houses were oriented around their center-posts (anumuya)
that reached from the ground up through the house's conical
roof. The center-post was equated with male strength and
personified in young military leaders, called "center-post
men," who were said to hold the men of the village together
as the center-post held togéthér the men's house. During
an initiation described by Berndt (1962:66), novices were

instructed to hold the center-post as they moved around
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Young men's room
{ Anumuyane'ane)

Father's and
children's room
(Fafalane)

Father's and
children's room
{Fafalane)

Center room

(Anumuyane)

O

Center-post

Old men's (Anumuya) 0ld men's
room room
(Asarane) (Asarane)

Door
{Kasane)

Fig. 3. Diagram of a traditional men's house.
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it in a circle. An elder would instruct them, saying,
"Hold the central pole. Thus you grow . . . . You must
be strong like this central pole--so you will become big-men."™
The center room (anumuyane) that surrounded the center-post
was the site of all such collective male rituals and meetings.
Men would circle this area when they played flutes and
jew's harps; instruments stolen from women in mythic times
and kept hidden from them in daily life.

Rooms surrounding the collective central area were
arranged according to stages in the male life cycle. Young,
unmarried men were positioned opposite the door so they
could use their keen eyesight to raise the alarm in case
o{ intruders. Next to the door were located older men.
These elders were said to sleep poorly and were thus able
to keep track of which men went nightly to the houses of
their wives. Sexual contact was felt to debilitate a married
man. If elders felt that contact was too fregquent, they
would indirectly, but publicly, shame a man by scolding
an innocent bystander in his presence. Married men slept
in a separate room together with their younger sons who
had not yet been initiated.

Thus, at the clan level of organization, social
cohesion took the form of centripetal loyalty to the
center-post, or center-post man, both of which symbolized
the male ideal. For men without shared descent to unite
them, the cult of masculinity that structured the men's

house posed them as a group against women. Women were
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never permitted to enter the men's house; the produce of
their gardens was delivered to husbands and sons at the
door. Any woman caught watching a male initiation or rituals
involving flutes or jew's harps was murdered.l The secret
knowledge and ritual artifacts appropriated from women
in myth were utilized in social practice to unify men at
the expense of women, who were thereby rendered socially
peripheral.

The arrangement of rooms within the men's house
illustrates a second form of social cohesion within the
clan. Rather than sleeping with members of one's patrilineage,
men shared rooms with their generational brothers. The
tle of clan-brotherhood is partially based on a shared
upbringing. Clan-brothers played together, were initiated
as a group, and cooperated with one another in warfare.
Over time, succeeding generational lines of siblings formed
an informal series of age-grades that were related to each
other as fathers and sons. The emphasis placed on horizontal
ties of brotherhood at the expense of vertical patrilineages
served to promote clan solidarity as a primary affiliation.
Together with the overarching sense of collective masculinity,
brotherhood provided a social charter for the clan that
allowed for the social flux resulting from migration and

conguest.

l1as part of this masculine mystigque, men asserted
to women that they did not defecate and would only do so
in secret.
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A sense of social éohesion declines as one moves

from clan to village. The shallow depth of genealogies
combined with the displacements of migration and warfare
to remove any real sense of converging ancestry among a
village's clans. Instead, the village was perceived as
a basic and relatively dependable form of alliance between
c lans whose lands were adjacent with one another. 1In response
to a question about the source of solidarity at the village
level of organization, an informant devised this ad hoc

myth of social contract:

Many fathers bore the clans, but all of their

root-land was next to each other. At first,

, they remained separate, but they lost their land

and decided this wasn't a good custom. So they

massed together and decided they were all Sonofi.
Because the patrilineal inheritance of land is
a norm in Kamano society, early observers felt that the
village would tend to adhere to a segmentary structure
despite the absence of recognized genealogical ties. In
the times predating pacification, however, the orderly
transference of land from fathers to sons was merely the
most conservative manner of attaining land. Historically,
we have noted that the Kamano were in the process of expanding
their area of settlement into uncultivated regions and
into areas occupied by earlier groups. Many contemporary
clans relate histories of migration and conqguest to explain
their present locations. Alternatively, clans whose land

had been overrun by enemies sought refuge with cognatic

kin. Those refugee groups that did not return to their
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territories during the give and take of warfare were offered
land by their hosts and, eventually, might be incorporated
into a new clan and village structure. Host villages in
this way increased their own military strength. In any
case, claims to land were generally overlapping and compli-
cated. Men who had not inherited a tract of land patrilineally
might initiate a claim through the labor they expended
in clearing, fencing, and cultivation. 1In time, of course,
this claim would be reaffirmed when the land was transmitted
in the male line through two or more generations. Ultimately,
however, the ownership of land depended on one's ability
to’prevent military encroachment.

The images invoked to describe the solidarity of
the village were much the same as that of the clan. Because

warfare was the primary raison d'étre of the village, loyalty

to the center-post men was even more pronounced than at
lower levels of organization. When such a warrior-leader
was killed the structural integrity of the village was
threatened and fragmentation could result. While the village
lacked the residential unity of a clan, a village's clans
did coalesce when they came under protractéd attack by
enemies. Ties of brotherhood were extended across clan
lines. Even in contemporary times, when accusations of
sorcery threatened to disrupt interclan relationships,
elders responded by listing their brothers in a way that

ignored primary clan affiliation.
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It is important to note, however, that village-wide
sibilingship is taken somewhat less seriously than siblingship
within the clan. Because the members of a clan generation
are considered brothers and sisters, sexﬁality between
them is deemed incestuous. This prohibition is not extended
to relatiohships between clans. 1In fact, roughly nineteen
percent of marriages ére contracted with other clans within
the village. The pre-existing sense of village solidarity
acts to mute the normal antagonism between affines in these
cases. In a lfmited sense, the cognatic relationships
established by these marriages contributes to the sécial
web the holds a village's clans in place,
Villages did not, however, comprise a stable unit.
While attempts were made to stem conflict within the village,
such conflict occasionally escalated to cause serious rifts
between clans. When this conflict involved deaths, an
offending clan might be chased off their land. It was
possible that a clan in this position would shift its affil-
iation to a neighboring village. Contributing to the tentative
ambience of the village was the recognized military strategy
of enemies bribing a clan to murder another member of the
village. Such shifts in clan affiliation are still an
important aspect of contemporary social dynamics.
It is even, perhaps, a slight distortion to think
of social groupings as steadfast units. there are no Kamano
terms that translate unambiguously as. patriline, clan,

or village. Instead, groups are described in terms of
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their size felative to one another. For social units,
the central term is usually "line" (nofi). 1In the context
of discussion, a "small line" (osi' nofi) éan be contrasted

with a "large line" (ara nofire) when reference is to a

patriline rather thanm to a clan, or to a clan rather than
to the village. Residential terms, similarly, are oriented
around the term for village (kuma). A "small village"”
(osi' kuma) can describe a hamlet or closely situéted hamlets,
while the term "big village" (ara kuma) is used to refer
to more encompassing territorial units! The ambiguity
of these terms reflects the flexible construction of social
groupiﬁgs. A small village that has been chased from their
land might be incorporated as a clan into the village of
their new host. Similarly, groups united in a single clan
can fragment to form several cians or combine with other
groups to form a single, named clan.

As a description of Kamaﬁo society proceeds, it
becomes increasingly obvious that a synchronic analysis
is inadequate. Far from being anomolous in anotherwise
static hierarchy of nesting social categories, the dynamics
of conquest and migration were the driving forces of the
social system. Faced yith similar problems, Watson (1970)
attempted to understand Tairor; society by treating it
as an "organized flow" of individuals and groups. For
the Kamano, consideration of these factors suggests a cyclical

rather than a static model.
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During periods of peace, the Kamano resided in
hamlets composed of one or more closely associated clans.
These hamlets were situated close to the gardens currently
under cultivation. When the village came under prolonged
attack, the clans gathered ‘at a more easily defended
site--usually a steep ridge or a series of caves. Larger
villages were composed of two or more men's houses and
numerous houses for wives and children; If the attackers
were successfully routed, this village would gradually
succumb to the centrifugal forces that made it a relatively
unstable unit. Conflict over women, land, and pigs, accusations
of ,sorcery, and the need to prevent encroachment on clan
lénds would eventually result in a return to clan-hamlets
scattered over the village territory.
| In cases where the village Qas overrun by its enemies,
a more severe type of social fragmentation occurred. The
surviving members of a conguered village would break up
into separate patrilines and flee to take up residence
either in isolated gardens or with cognatic kin in distant
villages. With its patrilines scattered, a village was
said to "have no name." Sometimes villagers were invited
back by their enemies who took pity on their exile. Mor e
commonly, however, the reconstitution of the village was
initiated by center-post men who would return to their
land,Abuild a house, and send word to the scattered patrilines

to return. The decision of some groups to remain as enclaves



74

in their hosts' villages prevented this pattern from becoming
a perfect oscillation of social gfoupings.

It is in terms of this short-term éycle of social
fragmentation and reconstitution that we can begin to understand
traditional Kamano social organization. At different stages
of the cycle, the patriline, clan, and village each emerged
as dominant social forms for a brief period. 1In this way,
the form taken by social groupings at any one moment was

dependent on the vicissitudes of intervillage warfare.

Alliance

’ In a society where warfare was a constant feature
of traditional life, the formation of military alliances
was obviously of crucial importance. It was somewhat confusing
then, when early descfiptions of Kamano alliance seemed
to contradict basic theoretical assumptions. Dating from
the time of Tylor, for example, the association between
marriage and alliance has been a constant in social anthfo-
pology. During Kamano battles, however, Fortune (1947b:109)
noted that there were no taboos on killing affines and,
in fact, overheard men bragging about how "they had just
made their sisters war-widows, or their wives brotherless."
He observed two cases "in which men sent a sister and a
war-widow of their own making across the lines in prospective
remarriage to an enemy of that time"™ (1947a:247). Fortune
did note that individuals might sue for alliance with the

villages of their maternal uncles or paternal aunts, and,
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if overruled, would be exempted from battles involving
their cross-cousins (1947a:247). 1In any case, he emphasized
the tentative nature of alliances that ware established.
During one battle, he saw allies chased away without plunder
and told that they were now enemies after they had accidentally '
killed an outmarried daughfer of the principal antagonist
(1947b:109). |

From fieldwork conducted fifteen years later, Berndt
furthér explored the transitory nature of Kamano-alliances.
Rather than resulting from a specific configuration of
kinship relationships, he claimed, alliances were negotiated
by military leaders who for the moment shared an interest
in disposing of a common enemy. These alliances were cemented
by bribery and the promise of plunder if the enemy was
routed (R.M. Berndt 1962:266). While marriages between
villages might occasionally create a sense of cooperation,
they were more often overshadowed by the suspicion and
distrust that permeated the relationship between husband
and wife (R.M. Berndt 1971:389). In fact, rather than
predisposing villages to alliance, a concentration of affinal
and consanguineal ties tended to be correlated wi;h active
conflict:

On the whole, however, marriage and close relationship
in this region are intimately correlated with
warfare. The more closely districts are bound
by kinship ties, the greater the likelihood of
dissension and open hostility. The greater the
distance between two districts, sociogeographically

as well as genealogically speaking, the less
the likelihood of warfare. (R.M. Berndt 1962:234)
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An attempt to reconnect Kamano alliance with other
aspects of social organization was made in a recent study
by Mandeville. Agreeing with Fortune and Berndt, she quickly
discounts the impact of marriages. "Affinity," she states,
"is not a distinct relationship and does not order relations
between descent or territorial groups"; its contribution
to social structure is "minimal" (1979:119-120). Instead,
Mandeville notes that Kamano lineages almost always have
lineages in other villages that they refer to as "brothers."
It is these non-specific agnatic relationships between
patrilineages that can be appealed to for refuge when one's
village has been routed. Freguently the names of clans
reflect these agnatic connections with groups in other
villages (1979:109, 116, 120).

In order to locate a social pattern amid these
seemingly contradictory observations, we can begin by
understanding the importance of sociogeographical distance
in Kamano culture. Despite the fact that many contemporary
informants were born after pacification, they can provide
a list of villages they consider enemies. This list represents
a social classification, rather than a variable or ad hoc
alignment, and relies on a distinction between closely
situated and distant villages. All villages who share
a territorial boundary are considered enemies. Between
these villages, day-to-day conflict was allowed to take
precedence over whatever affinal or cognatic ties existed.

While cognatic ties were not ignored in the context of
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active warfare, they were treated as individual relationships
rather than social links. Men might refrain from confronting
a cross-cousin on the battleline, but their village-brothers
and allies were not similarly constrained. These relationships
were allowed to regain social significance during the establish-
ment of truces. When a truce had been arranged, the combatants
would line up opposite one another and dance forward and
backward near a territorial boundary. After much aggressive
posturing, women who had married into the enemy group would
cross the battleline beéring symbols of peace. Truces
established in this manner were always temporary, as were
anyralliances that might have been arranged between neighboring
villages. Mortal debts between enemies could be suspended,
but they were not forgotten. Sooner or later, retaliation
in the form of sorcery or ambush would lead to the renewal
of active conflict.

Outside of this encircling ring:of enemies, more
stable forms of alliance were possible. Just as men can
list enemies, so can they designate villages with which
alliance is the normal state. These villages could be
depended upon both to help their allies during warfare
and to provide a refuge if their allies were overrun.
Potential allies fell into one of two cléssificafions.
In the first, villages referred to each other as "vulva-root

men" (hagayu rafa bahe) or "squash-root men" (hago'nifa

rafa bahe). This relationship was said to be established

when a woman of one village married into the other and
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bore many children, and was likened to the underground
runners with which squash plants propagate themselves.
Often such an alliance was maintained even after the name
of the woman involved had been forgotten. Although it
was permissable for cross-cousins to kill one another,
this category implied an actual genealogical relationship
that would make descendants "like siblings."

The second type of alliance posited an agnatic
relationship between groups who referred to each other

as "semen-root men" (hanori rafa bahe). These groups claimed

to be descended patrilinealy from two brothers. Usually,
the geographical separation of agnatic kin was explained
in terms of migration resulting from either fraternal conflict
or previous military defeats. In the latter case, a patriline
may have sought refuge with cross-cousins and then chosen
to remain with their hosts after their home village had
been re-established. Even after the exact relationship
was forgotten, and the refugee groups had been fully incor-
porated into their host-village, they retained a patrilineal
identity with their village of origin. Such groups still
utilize the terms "father" and "brother" when referring
to each other and usually observe taboos on sexual contact
with "sisters." Because agnation reflects an unambiguous
sense of solidarity, this type of alliance was considered
more reliable than those betwéen the descendants of a brothér
and sister. The importance of these external agnatic tigs

is reflected in clan names. For the most part, clans were
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named for distant villages that were seen either as a place
of origin or as a haven during warfare. During peacetime,
villagers related in this way would visit with one another
regularly and take part in each other's feasts and rituals.
Given these two bases for alliance in Kamano society,
it becomes important to reassess the supposedly "minimal"
role of marriage in creating these ties between villages.
Certainly, as earlier observers have emphasizéd, cultural
ideology links marriage with conflict rather than alliance.
"We marry our enemies" is a stock Kamano phrase--a phrase
that was confirmed by Berndt (1971) when he mapped out
copcentrations of affinal ties and found them to be closely
correlated with warfare. Still, the data are not unambiguous.
One of the terms used to designate allies--arone--is also
used to refer to one's brothers' wives' brothers; i.e.,
to affines with whom the tie is not necessaril? reinforced
by relationships of genealogy or sponsorship. Moreover,
affinal links were hardly insignificant when villages joined
alliances to avenge cognatic kin who had been killed in
béttle. It was precisely wife-givers and wife-takers who
provided allies when their maternal uncleé, paternal aunts,
or outmarried sisters and daughters were among the casualties.
The KRamano insistence on equating affihes and enemies
expresses two cultural truths. It both describes the concen-
tration of marriages with a relatively few neighboring
villages with which conflict is a constant, and confirms

the assertion that relatives by marriage are not really
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relatives at all. Because they usually lack a descent-based
tie Qf shared blood, marriages do not create a sense of
solidarity. Affinal links can serve as a basis for alliance,
however, when they superséde these two limits. When marriages
are contracted with distant villages, the affinal tie does
not necessarily imply emnity‘because there are fewer opportun-
ities for conflict to develop. These distant affinal relation=-
ships can then become potential alliances when a woman
bears large numbers of children. An individual affinal
relationship is in this way transformed into a cognatic
tie that can serve as a basis for solidarity and alliance.

! That alliances usually have some basis in either
agnatic or cognatic relationshiés does not discount the
role of political maneuvering in the process. Here, however,
we must distinguish between allies who joined with a village
to attack an enemy and villages that merely served as a
haven for a group of refugees. In the former case, the
village acted as a unit under the guidance of younger,
military leaders. After discussions when the men of the
village and clan elders, it was up to these leaders to
designate which villages should be approached to form an
alliance on the basis of either common grievances against
an enemy or their susceptability to promises of payment
and plunder. Based on immediate expediency, such alliances
tended to give way easily to internal dissension and were
usually temporary. Havens for refugees became relevant

only after the village had been defeated and had fragmented
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into clans and patrilines. The relationships utiliied
in this process were based on pre-existing agnatic or cognatic
ties that were relatively dependable and stable. It was
lineage and clan elders who led their families into exile.
Indeed, military defeat and the resultant dissolution of
his village left little power base for the warrior-leader.

In the end, it is the cultural opposition between
close and distant villages that is the decisive one in
determining the nature of Kamano alliance. The same affinal
and cognatic ties that provide a potential alliance with
distant villages are sources of hostility and conflict
between neighboring villages. While affinal, cognatic,
and agnatic ties comprise the content of intervillage relation-
ships, it is sociogeographical distance and political expediency
that determine the character of those relationships. Kamano
alliances with distant villages tended to create a checkerboard
pattern in which villages were encircled by énemies. This
pattern is perhaps the logical result of population movement
in the period of time preceeding pacificafion in which
groups were being pushed slowly to the south. In this
context, an expansionist clan or village posed a distinct
threat to its neighbors that was allowed to override relation-
ships of consanguinity and affinity. It was only with
distant, non-threatening villages that alliances could

be formed.



CHAPTER III
THE TRANSFORMATION OF RESIDENTIAL STRUCTURE

As the most visible and concrete manifestétion
of Kamano social structure, residence was more directly
affected by colonial interactions than any’of-its concomitants.
Where traditional residential patterns reflected the dynamic
flexibility inherent in the system, colonialism represented
a force of stasis and rigidity. It was the process of
pacification that first introduced this tension. By repressing
iﬁfergroup warfare, patrol officers incidentaily removed
the main motivating force in the short-term residential
cycle of dispersal, coalescence, and migration. The reper-
cussions of this act emerged later when attempts were made
to map land, individuals, and groups. The static grid
envisioned by Western officials never achieved the congruence
with the population necessary to establish logical or admin-
istrative order.

The carrying out of the census was the process

that most focused the confrontation between colonial needs
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and indigenous society. Sonofi was first censused in 1945
(Kainantu Patrol Report #K3 1947/48).1 Over the following
Throughout this paper, reference is made to patrol
r eports written by colonial administrators. Most of these
reports are on file at the government archives in Port
Moresby or at District Offices in Goroka and Kainantu.
A small number of these reports were made available to
the enthnographer by Rick J. Giddings, a former patrol
officer, from his personal files.
three years, the last few remaining Kamano villages in
the Kainantu Sub-District also came-under census (Kainantu
Patrol Report #5 1947/48). For the patrol officer, the
census and selectidn of village officials followed papification
as the next step in establishing order in an area. 'As
described during a patrol to the Fayantina Valley, the
process of censusing wa§ carried out by "lining"™ the entire
village in the clearing near the rest house:
Up until the present moment no attempt had been
made to do a census of the people South of Henganofi
and consequently the indigene did not easily
understand what was required. L/Cpl Agoripena
assembled them into family groups as near as

possible, then they were again questioned by
Constable Vesunufa and finally by myself, so

1‘I‘hroughout this paper, reference is made to patrol
reports written by colonial administrators. Most of these
reports are on file at the government archives in Port
Moresby or at District Offices in Goroka and Kainantu.
A small number of these reports were made available to
the enthnographer by Rick J. Giddings, a former patrol
officer, from his personal files.
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the results should prove fairly accurate.’ (Rainantu
Patrol Report #1 1949/50)

To "the indigene," however, understanding the cénsus
inQolved trying to grasp the complexities of colonial power
dynamics and the contradictory feelings evoked thereby.
Thus, on the one hand, to be censused was felt to bring
one into a closer proximity with a new, albeit poorly understood
type of power. The very act of having one's name written
down 1in 5 book--of being named and publicly recognized
by such a power--brought with it a sense of honor. The
subordination imposed on the colonized via pacification
and cénsus was then transferred to the geographic and cultural
bsrder between contacted and uncontacted villages. Villages
closer to the main bridle paths used their knowledge of
white men to dominate "bus kanaka,"” who in‘turn built rest
houses and begged patrol officers to come census their
clans (Goroka Patrol Report #1 1949/50). During a patrol
to the Mount Michael area, a group of such men approached
the kiap with ropes around their necks and threatened to
hang themselves if he did not come to their village and
conduct a census.l

If being censused put one in contact with power,

however, it was a power suffused with danger. In Sonofi

lThese were Lufa-speaking villages that bordered
the southern Kamano of the Fayantina Valley (Goroka Patrol
Report #2 1949/50).
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men recalled how as children their mother hid them during

census patrols: "The kiap wrote down everyone's name in

a book and then gave it to the luluai, Ranuo. They built
a rest house in Sukionka. Makeo was afraid they would

shoot us, so we didn't go." Associated with the fear of
colonial firepower in the Fayantina Valley was a theory

that a somewhat fetishized census would be instrumental

in controlling and punishing villagers who did not conform
to new rules and laws. The large kernel of truth in the
villagers' observation is reflected in the patrol officer's

confirmation of their terror:

7 It was noticed that the people were very nervous
at times when standing in front of the table
to have their names recorded, one woman being
so much so that she was most embarrassed by wetting
herself, whilst some of the men were visibly
shaking. Upon being guestioned about their trep-
idation it was found that they held the idea
that the Government put their names in a book
and then if they misbehaved themselves the books

would more or less report them with the result
that a member of the Constabulary would be dispatched

to bring them to justice. As this notion might
prove conducive to good behavior, they were not
told otherwise. (Kainantu Patrol Report #1 1949/50)

As late as 1972, a patrol officer noted that the
Kamano census books "seemed to bear only a vague relation
to the present village population" (Kainantu Patrél Report
#2 1972/73). Initially, this was probably due to high
rates of non-attendance at the census. With memories of
colonial retribution during the pacification-era battles,

and fears that the census was merely the latest stage of
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this process, whole hamlets hid in the bush when patrols
approached. Young women and children were especially protected
in this way. During a second census conducted in the Dunatina
Valley, the census rose 54 percent with luluai listed such
people (Kainantu Patrol Report #2 1951/52). Other factors
complicating this process were thedifficulties and subjectivism
involved in estimating ages, and the various names and

nicknames acquired by Kamano villagers over the. course

of their lives.

Still another group of problems encountered by

patrol officers concerned the nongenealogical emphasis

of Kamano kinship:

One of the main difficulties was that these people

consider themselves as brothers when they have

been initiated at the same time and only by estimating

their ages was one able to separate true brothers

from their "pulman" which is the Pidgin expression

for those of the same age group. (Kainantu Patrol
_ Report #1 1949/50)

A custom which the writer found most vexatious,
though hardly a serious matter, was that of adopting
each other's children, either on a temporary
or permanent basis. Adoption is common enough
in almost every society, but here there is hardly
a family group without either an adopted child
or some of the natural progeny. adopted by others.
This makes census work more tedious than normal,
as they seldom bother to explain the situation
until exhaustive enquiries are made. (Kainantu
Patrol Report #2 1952/53)

As adoption not infrequently involved shifting clan and/or
village affiliation and could occur several times during
the life of .an individual, it conflicted readily with colonial

expectations that a person should live with his genitor
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and be assoéiated with a single set of nesting residential
groupings.

From the perspective of villagers, the census introduced
a new type of context that contrasted with the flexibility
of traditional social dynamics. The act of writing down
one's name and social affiliation lent a degree of immutability
to normal flux. While this did not significantly limit
social reaffiliation within the village, it became a situation
that villagers could manipulate in dealings with external
powers.

Perhaps the most widespreéd problem noted by census
officials and certainly the most telling with regard to
the social effects of pacification was group migration.l
The main motivation for this migration was the desire to
return to "root-land" from which groups had been chased
in previous bouts of fighting. While return migration
by refugees was an established part of short-term military
cycles, the imposition of colonial peace opened the way
for many such residential movements to occur at once.
Patrol officers were generally sympathetic to land claims

made by these groups and tended to see such movement as

1Group migration caused by the return of wartime
refugees to their land was recorded in virtually all Kamano
regions: Dunatina Valley (Kainantu Patrol Report #3 1949/50,
Goroka Patrol Report #11 1952/53), Fayantina Valley (Kainantu
Patrol Report #1 1959/50), Kamanuntina Valley (Goroka
Patrol Report #6 1959/50), Kratke Mountains (Kainantu Patrol
Report #3 1952/53, Goroka Patrol Report #15 1952/53).
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an affirmation of belief that the Administration's hegemony
would continue indefinitely (Kainantu Patrol Report #3
1952/53). The effect of this pattern on the census was
that families or whole clan/hamlets were listed simultaneously
in a number of village books (Kainantu Patrol Report #21
1972/73).

An added motivation for group migration came from
aspiring big-men. Much like traditional "center-post men,"
they attempted to gather villages around themselves using
now, however, the power of the patrol officer rather than
their own military prowess:

) Luluai of Ranofi is very keen on getting his
people together again and thinks they should
be forced to return. However, I have told him
to spread the word that there will be no more
fighting and those wishing to resettle in their
own place may return and should they desire to
remain permanently in their adopted villages
they may do so. (Kainantu Patrol Report #33 1944/45)

Contesting with leaders who were trying to regroup
their own villages were more established big-men in the
process of recruiting individuals and clans to augment
their strength. Usually, this took the form of offering
land, intermarriage, and protection to groups that were
then incorporated as a clan or subclan into the village.
A special case of this form of recruitment involved giving
conquered land back to former enemies. .Continuing a traditional

interaction, enemy clans or villages were offered back

their "root-land" and thus their "name" in exchange for
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an alliance against a new set of rivals. The colonial
peace presented an unprecedented 1lull in fighting, viewed
by villagers as an interregnum, during which political
maneuvering/recruitment could be concentrated:
| When whole sections of villages start migrating

as was the case in No. 1 Kamano (Homuri to Kanamba,
Tapo to Kanamba, Tapo to Hengkai) then political
pressures to retain and to gain adherents does
nothing to assist census taking. (Kainantu Patrol
Report #21 1972/73). :

One furtﬁer form of group migration developed through
interactions with the colonizers themselves. In a series
of ambushes and murders between villages neighboring Sonofi,
patrol officers took an active part in punishing a group
oé allied villages whom they saw as aggressors. AAboﬁt
ten villagers were killed by the police during these expe-
ditions and one policeman was also shot and killed. As
a direct result of these raids, the clan/hamlet of Tingkafio
that was accused of shooting the officer migrated away
from Musabe village to an uncensused area a two-hour walk
to the south (Kainantu Patrol Report #K3 1947/48). The
fear of continuing colonial retaliation in this case motivated
the people of Tingkafio to make use of the border between
“"controlled" and "uncontrolled" villages and accept a settlement
site which they felt would be safe. They still reside
in this latter area.

If pacification acted to facilitate group migration

in these ways, it also antithetically froze group configurations
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where intergroup hostility persisted via sorcery or where
land was actively contested. 1Indeed, with warfare removed
as a mode of redress, there was little recourse for clans
or villages whose conguerors currently occupied their terri-
tory. By halting the short-term military/residential cycle:
at an arbitrary historical point, the colonial administration
effectively isolated such villagers from their land. The
Kaunsil of Sonofi described this dynamic in order to explain
why a clan, now residing half in Sonofi and half in hamlets
of its southern neighbor, could not return to their true
residential site in a northern valley:

, Before all men lived on their land and were sometimes
chased off. But soon a big-man would go back
and settle on his "root-land." Wwhen the Government
came, they stopped this and now some men can't
get back to their "root-land." Henganofi's
"root-land" is at Unanofi. They want to go back,
but Unanofi and Pomu said no. They still go

there to harvest their pandanus nuts, but they

can't go there to live. The Government stopped
this.

The often temporary migration of the militarily
vanquished traditionally could involve groups at any level
of Kamano Social structure ranging from individuals to
whole villages--although the latter rarely remained a unit
during population movement. In the cases where pacification
prevented their resettlement, such groupings were frozen.
as affinally or matrilaterally-based enclaves in the village
of their hosts. -aAlthough such immigrants would be completely

incorporateqd into their newvillage during the third generation,
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social tension would remain as long as rights to land and
pandanus trees are remembered.

This tension emerged in the 1950s in the form of
large-scale land disputes; what one patrol officer then
called "the one outstanding problem in the KRamano™ (Kainantu
Patrol Report #3 1957/58). The conflict over land that
had traditionally been submerged in the give and take of
warfare mixed poorly with the colonial emphasis on inflexible
boundaries and adjudication:

Now with the last outbreak of fighting almost
a decade away, there is a general bickering over
boundaries. Some groups claim that all the land
taken away from them in some battle fought twenty

» or thirty years ago should be returned instead
of only part of it, and some opportunists bring
court actions on groups which, although not justified
in their own eyes, may possibly fool the court
into giving them something. (Kainantu Patrol
Report #2 1952/53)

While patrol officers lamented the villagers' ability
to "think most illogically about such matters as land tenure"”
(Kainantu Patrol Report #17 1954/55) they fared little
better in settling disputes. Discussing a fight over village
boundaries that resulted in the death of a boy, a kiap
asserted that "no two people can agree as to what was originally
their land.™ For the villagers, conflict emerged when
"they can see people from other villages working over land
that was certainly in the possession of their grandparents.”

The overlapping claims--created by military expropriation,

group migration, inherited versus usufructory rights, and
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the rights of adopted children to the land of either genitor
or foster father--were far too complex to be unraveled
during a single patrol. Even when disputes had already
been mediated, however, "no agreement can be gained on
boundaries previously fixed by Government officers" (Kainantu
Patrol Report #3 1957/58).

As with group migration, land disputes occurred
between social groupings of all different sizes:

In some cases the disputes were concerned with

a small family group moving to land claimed by

another village, but there are also, and these

are the most important, those that concern whole

census units. (Kainantu Patrol Report #3 1957/58)
The cumulative effect of such conflict is impressive.
It has been estimated that between 20-25 percent of land
in the Eastern Highlands Province is under active dispute,
while up to 60 percent is under latent dispute.

One further way in which pacification exacerbated
conflict over land was by removing military impediments
to land usage. Before contact, according to one patrol
officer, "the bulk of land on the Kamano could be said
-to be' unoccupied forming extensive no mans lands between
groups." The imposition of peace, however:

- + + led to the expansion of these areas of
land that could be security [sic] held. Villagers
pushed out as far as they could under the admin-
istration's control of fighting leaving gardens
and planting markers until today the No Mans
Lands have disappeared. In their place are the
uncertain boundaries marked by only the conflicting

claims of rival groups and individuals. (Kainantu
Patrol Report #24 1972/73)
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With warfare outlawed and colonial adjudication too infrequent,
inconsistent, and unenforceable, sorcery became the primary
mode of redress in handling the increased number of land
disputes (Kainantu Patrol Report #35 1969/70).

While administrative control allowed an expansion
of villages into surrounding lands, it concurrently reinforced
a contraction of residential sites that favored large villages
over small hamlets. To some extent, this was a conscious
policy on the part of patrol officers who deemed hamlets
"sectarian" and actively encouraged the "rebuilding of
vi}lages in an ordered fashion and without hamlets or with
fewer hamlets" (Kainantu Patrol Report #K1 1947/48; Kainantu
Patrol Report #15 1962/63). Some motivation for this push
to centralize came from desires to make: patrolling easier
and introduce latrines and hygiene to prevent the spread
of dysentary and other diseases (Goroka Patrol Report #9
1945/46). More important, however, was the need‘to establish
a power base for village officials who could then consolidate
colonial control. The lack of influence exerted by luluat
and tultul over their villages is directly attributed to
"the natives' custom of living in scattered houses" (Goroka
Patrol Report #8 1945/46; Goroka Patrol Report #15 1952/53).
Concentrating population into large sett;emenés was seen
as part of the process of "developing communal life and

fostering civic responsibility”™ (Kainantu Patrol Report
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#K3 1947/48). 1In one Kamano area, groups previously censused
as four separate villages, combined into a single "house
line" of approximately 900 people (Kainantu Patrol Report
$7 1953/54).

A second impetus for large central villages came
from the missions. In the process of gaining adherents
and weaning them away from old political affiliations and
rivalries, the churches brought several villages together
to form a single "mission village":

In several areas two or more villages have grouped
together though still preserving their own identity.
In the Habai area in particular three villages
with a total of 660 people are living in an area
of less than 200 acres. This appears to be the
L centre with the gardens radiating out around
them. This tendency to form large communities
will probably continue, as the Missions have
set up Stations at each of those focal: points
and the people appear to be gravitating towards
rather than away from these centres. (Goroka
Patrol Report #4 1951/52)
Such settlements were not always occupied on a daily basis.
In these situations, villages would gather for services,
mass baptisms, and other religious activities, and then
disband to scattered hamlets. As with most mission activities,
patrol officers complained about the crowded mission villages
as well as their unhygienic and generally decrepit appearance
(Kainantu Patrol Report #17 1954/55).
While the missions and administration had their

own reasons for .favoring the contraction of hamlets into

villages, this shift in residential pattern also represented
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a culturally meaningful response by villagers to the colonial
intrusion. Even before their appearance in the mid-l9305,
rumors percolated down from the north to the effect that
the Europeans were sending snakes to enter.- the wombs of
pregnant women in order to k;ll them and devour their unborn

children. To defend themselves from this threat,

The men built a large round house big enough
to hold all members of the parallel patri-lineages
and their wives and children inhabiting one small
village; some villages had two or three such
houses. Each house, with special latrines for
men and women, was enclosed by a stockade. Firewood
was collected and stacked within, with lengths
of bamboo for holding water . . . From their
gardens people dug sweet potatoes and yams and
cut bunches of bananas, which they stored 1in
) the house, and from the men's house they brought
all their spare weapons and sacred objects.
(R.M. Berndt 1952/53:52-53)
While Berndt (1952-53:142) claimed this communal house
had "no local precedent," it in fact represented a tradition-
ally-based response to overwhelming and incomprehensible
external threats. An old man from Sonofi remembered how
such a house was constructed when he was young to shelter
the village following a volcanic eruption that darkened
the sky and rained ash over the land. The village struck
a similar defensive posture in 1962 when warned by Australians
about the impending solar eclipse. In each case, the communal
house was a temporary response to an extreme and immecdiate

stress and, according to informants, served the dual purpose

of protecting the village from a perceived threat and also
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from the possibility of military attack while their attention
was otherwise focused.

In contrast to the transitory nature of the communal
house, a slightly more stable form of village concentration
occurred during the late 1940s as part of a series of cargo
cults that swept southward through the Kainantu area.
Unlike regions further to the south where contact at this
time was limited to the sighting of airplanes and the trading
of fragments of western cloth over traditional trade routes
(R.M. Berndt 1952-53:50-53), the area near Sonofi had already
been pacified by this time. A Lutheran mission station
had been established by German missionaries at Onerunka
in 1933. Some residents of Sonofi claimed that cargo ideology
had in fact been introduced by Lutheran-trained catechists
from Finschhafen who entered the region in 1934-35.

Described briefly, the Kamano experienced the cult
as a contagious type of spiritual possession in which the
ghosts of dead parents and grandparents entered the bodies
of their descendants and suggested various ways of attaining'
new types of weapons and possessions. Different theories
linked these ancestors to Europeans in various relationships.
For some, the Europeans were the returning ancestors themselves;
for others, they were intermediaries who were monopolizing

wealth sent by the ancestors.l

lFor a fuller account of cult ideoclogy see p. 323-333.
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Frequently, a central aspect of cult activity was
the construction of a large house (called a "store") in
which an attempt was made to conjure up the new wealth
of Europeans/ancestors. At this or some other significant
site within the village, the small clan-hamlets were then
gathered into a single, large "house-line." In Sonofi,
this residential consolidation was at first linked with
cult ritual, and later with the expectation that a church
could be built in a centralized village:

When the "ghost-thing" came we built a big house-line
in Kekerenonka. We worked day and night and
fini shed building it quickly. There had been
a huge garden there, but we dug it out and built
the housé-line in its place. [Why did you build

' this house-line?] They said if you build a house-line,
a church would come there. But then enemies
from Afamu, Bobonabe, and Jogonofi brought the
police and attacked us.

The residential shift described here encompassed
all three of Sonofi's clans. Two large men's houses were
constructed at the ends of the house;line, with individual
women's houses filling in the space between them. Oon a
hill overlooking this new village, the cult leaders built
their houses and addressed their followers in a mixture
of Kamano and magical,vbut incomprehensible tok pisin.
When neighboring villages enlisted the help of police in
a vengeance raid on Sonofi, villagers retreated to caves

from which they could defend themselves, but evenfually

split up and fled to allied villages.
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Even after the demise of the cults, villages continued
to mass around centers of colonial power. In. addition
to churches, rural police posts and the "rest house" built
for passing patrols became the sites of the new concentrated
villages. This dynamic is most dramatically illustrated
by the eagerness with which villagers built roads in the
Sonofi area:

It is indeed pleasing to note that the natives

are taking such interest in their roads. On

the other hand it is not considered that such

work should be carried out to excess. This is

the case as regards to Bobinapi-Sonafi road where

natives have been attempting to construct a jeep

road through difficult, heavily timbered country,

entailing the felling of trees and the removal

» of stumps and roots . . . and all to no purpose,

for the road leads to nowhere in particular.

(Goroka Patrol Report #6 1945/46)
While road-building became an important aspect of colonial
interactions at a later date, the villagers' premature
efforts reflected a symbolic attempt to construct lines
of communication with the new and mysterious power of white
men. Once extended and properly articulated with other
roads, this road quickly began to serve as a primary marker
for orienting new settlements.

The various forces promoting village centralization
as a response to colonialism produced a social dichotomy
between these new "village dwellers" and more conservative
"hamlet dwellers" (Goroka Patrol Report #15 1952/53).

Translated further into colonial terms- and interests, this

distinction developed between people residing in valleys
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and near the roads who evinced some concern with "economic
development"”" and people living off in the bush whose paths,
.hamlets, and root houses were in "poor condition" (Goroka
Patrol Report #3 1953/54). Reflecting the patrol officers'

desire for "proper villages, local leaders and police
from other areas of the country someﬁimes burnt outlying
houses and hamlets (C. Berndt 1953:123). Seen in this
light, the new, larger villages situated on roads represented
a convergence of cultural interests. They aligned colonial
needs to establish order and promote development with indigenous
motivations to appropriate a new kind of power. Indeed,
the thought on which cargo cults were based merged easily
with concepts of development. The distinction between
magical and secular means for attaining wealth that is
so relevant to the Qestern frame of reference is virtually
insignifican£ to the Kamano. Thus, the concept of uvatega
includes both sorcery and poison without distinction.
Similarly, the one man designated to me as a successful
cult leader and said to have discovered the secrets of
cargo had achieved this by‘becoming a rural entrepreneur.l
The consolidation of the village was paralleled
by a second type of transformation in village structure.

According to government estimates, the men's house organization

in southern Kamano villages began to be superseded by individual

lsee pp. 330-333.
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family dwellings in 1950 (Kainantu Patrol Report #6 1964/65).
By 1954, this metamorphosis was complete (Kainantu Patrol
Report #2 1953/54). While there is little mention of this
process in patrol reports, villagers recall an active campaign
by government and missions to eradicated sorcery. This
campaign was focused on the men's house where the ingredients
used in sorcery were kept and where intervillage conflict
was planned and initiated.
In a less direct manner, pacification also led
to the demise of the men's house by rendering obsolete
the role of the warrior-leader. The Kamano term for such

a Jeader--anumuya bahe or "center-post man"-- was indicative

of his social position as the main structural support of
the men's house. Just as the center-post held together
the men's house, it was said, so the center-post man held
the village together. Indeed, after a battle in which
thevcenter-poét man was slain, the village fragmented into
its component "lines" (nofi) and scattered to various allied
villages. Following a period of exile, a new center-post
man was the first to return to the land to build his house
and summon back his co-villagers. The end of wérfare undercut
the role of the center-post man and the centripetal cohesion
he represented. Residential patterns reflected.this shift
by replacing the collective men's house by smaller nuclear

and extended family dwellings.
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An additional cultural assault on the men's house
was directed against rituals that marked the distinction
between male and female. The missions especially attacked
male initiations and the sacred flutes in this campaign.
By exposing the secrets of these rituals to women and children,
and actively desecrating the bamboo flutes by using them
as cooking containers, missionaries acted to destroy the
mystical cement of the village's collective male presence.
The missions' attempts to substitute themselves
for the men's house as the central power in the village
was combined with pressure to dismantle traditional social
units into nuclear families. As the main obstacle to this
goal, polygyny was especially singled out for attack.
Along with "high pressure sales talks of Hell, fire and
brimstone," the missions used their power to deny baptism
to enforce their ban on polygyny (Goroka Patrol Report
#6 1949/50). Although opposed vociferously by patrol officers,
mission representatives were also able to exploit the ambiguity
inherent in the colonial situation to threaten recalcitrant
villagers with imprisonment if they failed to comply:
Apparently Christianity and humanity are not
compatible in the mind of native missions, as
the sending of women and children away from their
husbands and fathers respectively, to live like
pigs in the bush, is far from humane. The husbands
of the women were called in and they asserted
that they had no desire to lose their wives and
children but as no "Kiap" had been around to

tell them differently, they had accepted the
native mission's word that it was against the
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law to have more than one wife. (Kainantu Patrol
Report §3 1948/49)

Estranged wives either rejoined their husbands under government
sanction, married other polygamists, went to live with
married children, or sued for support through village courts.

The social transformation from a society based
on nominal patrilines, male age groupings, and peripheral
women to one that emphasized nuclear and extended families
was especially manifested in residence. Replacing the
collective men's house (joraga'no) and individual women's
houses (keme'no) were generic houses (no or none) in which
husband, wife, children, and assorted relatives all live
together. New types of houses were also developed to meet
functions once filled by the men's house. The "fire-house"
(tevenone) emerged as a large house in which people meet
for collective discussions. Similarly, adolescent boys,
wishing to live together and away from the dangerous feminine
presence of mother and sisters, began to build or appropriate
a "young man's house' (neheya no} (Kainantu Patrol Report
#2 1953/54). For women, the menstrual hut (namu no) still
remains a constant feature in all Kamano villages. The
"young girls' house" (mofa'ne no)-~-a house once used by
adolescent girls where they could freely receive lovers--fell
victim to mission morality.

A final indication of the social transformations

of the early 1950s occurred in architecture. Traditional
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men's and women's houses were generally circular or oval,
with low walls and conical roofs culminating in a central,
vertical pole. In building their new houses, however,
villagers adopted the western-type rectangular houses with
high walls and gable roofs supported by a ridge pole.
According to one estimate from this period, up to 90 peréent
of newly constructed houses wece Eeing built in this manner
(Goroka Patrol Report #4 1951/52).

In order to trace the social/residential transformations
that occurred after this period, it will be useful to focus
on the village of Sonofi. The social composition of Sonofi
has shifted greatly from before contact to the present
day, with clans immigrating and emigrating in response
to various historical and cultural vicissitudes. It is
this inherent fluctuation that has led Mandeville (1979:112)
to characterize Kamano villages as "houses which retain
their names, position in space and some constant relationships
with other houses and their occupants, while the occupants
themselves change." While an attempt can be made to chronicle
historical changes in social content, it is at best an
approximation. Each big-man tended to report village history
from his own perspective and in a way that maximized the
primacy of his clan's claim to the land. This account
will, however, do much to illustrate the forces affecting.

social transformation.
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When Europeans first entered the Sonofi area, the
village was composed of three clans: Jubinofi, Aabaninofi,
and Namunkinofi., While Jubinofi claimed to be indigenous
to the land, both Abaninofi and Namunkinofi had but recently
invaded the area, with the latter clan getting its name
from chasing the village of Beneganamonka to its present
site on the no-man's land between two other villages.
These three clans lived in two men's houses, the first
including Namunkinofi and Jubinofi, and the second controlled
by Abaninofi. Yababi, a Keyegana-speaking village that
had been chased off of its land in the Fore area, was also
cufrently residing at Sonofi. During the Second World
War, a fourth clan (Bantanemo) was incorporated into Sonofi
and moved from a valley immediately south of the village.
Bantanemo was said to have been "pulled" to -the village
by big-men trying to build up Sonofi's military strength.
The alliance was cemented when they gave the new clan a
sister in marriage. A third men's house was formed when
Jubinofi went to live with Bantanemo.

Immediately following World War I1I, the village
of Yababi left its wartime refuge in Sonofi when a village
about four miles to the south offered them a large tract
of land (Kainantu Patrol Report #K5 1947/48). Yababi and
Sonofi are still considered strong allies. This period
also saw the incorporation of Henganof i--a clan fleeing

intra-village fighting and sorcery in an area northeast



105
of Sonofi. Henganofi came to occupy the land in between
Sonofi and its southern neighbor/enemy with the village
affiliation of "lines" within the clan divided between
the two. The process of pacification that occurred at
this time enabled other of Sonofi's "small-lines" to return
from villages where they had fled as refugees. Describing
his role as a "center-post man" during this period, one
informant spoke of recruiting these lines along with Sonofi's
sixth clan--Hayanofi. Previously, Hayanofi had alternatively
been affiliated with Sonofi and its northwestern neighbor:

When the enemies came, some people from Sonofi
fled to Kompri--others to Oiyana. After I married,

, I brought my father and we built a house at Keker-
enonka. I sang out to Oiyana and Kompri and
they all returned. I pulled them. I brought
these men and they all remained. Hayanofi was
at Kompri. Now the fighting was over and they
also came back. ,

A similar statement was made by this big-man's
son in describing how, as Local Government Councillor,
he succeeded in recruiting Sonofi's seventh clan--also
called Henganofi:l

In 1971 I sang out for Henganofi to come. [Why?]
This is their root-land. I was the Xaunstl and

I sang out to them--"It's not good for you to
live far away. When you want to plant a garden,

lwhile there are two clans in Sonofi called Henganofi,
they are not seen as related by descent. Henganofi ("last
line") is often posed against Ranofi ("big line") todistinguish
two lines conceptualized as descended from younger and
older brothers. Clans called Henganofi appear in many
villages without their being a relationship posited between
them,
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they tell you it's not your land. You must come
back and bear many children here."

In this brief account of Sonofi's history, warfare
stands out as the main force motivating social migration.
Whether the conflict occurred between villages or between
the clans of a single village, the effect was similar.
In the former case, the "lines" of a village scattered
and sought refuge with their allies, while in the latter
it is only one clan that was routed. Recruitment to the
host village was also an outgrowth of warfare in that it
augmented their military strength. While pacification
removed warfare .and allowed some "lines" to return to their
home villages, sorcery expanded to maintain the basis of
conflict between social units. In both situations, the
exploitation of these forces was a basis of political power.

Land in these accounts functions as a symbolic
object that indexes the underlying social relationships.
Of particular importance is the opposition posed between

"root-land" (mopa rafa) and land offered for usufructuary

e xploitation. Strictly interpreted, "root-land" refers
to land tﬁat has undergone at least one or two generations
of patrilineal inheritance. Claims to such land are made
by planting tanget leaf markers or through one's inherited
rights to pandanus trees located on the property. Where
inﬁeritance is reinforced by active usage, land rights

are virtually inviolable. If, however, the land is allowed
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to lie fallow for excessive periods of time, and a second
person plants a garden on it (with or without permission),
the labor he performs provides the basis for a conflicting
claim. Such conflict was traditionally gettled by force
of arms and is today adjudicated through village or land
courts. The possibility of compensation offers a compromise
that was unavailable previously.

With regard to social migration, the concept of
"root-land" is a conservative force that represents one's
ties to the paternal village. To garden actively on inherited
land is seen by villagers as a responsibility that helps
the village prevent usufructuary encroachment by neighbors.
in this way, the call to reassert rights to "root-land"
has a strong psYchological impact on emigrants and is used
wherever possible by leaderé,bent on recruitment. ~When
land is lent to immigrants it is a brittle contract that
underlines their tenuous position in the community:

In the old days, you were a big-man in your village.
But then there would be fighting and the enemy
would chase you to another area. There, without

your land, you would be reduced to a boy--you
could not talk.

Especially before the immigrant's claim to land
is solidified through one or two generations of inheritance,
it remains a weak link on which any intra-village conflict
that might arise can be focused. After this time, the
immigrant's line is more fully incorporated into the village

family as indicated by the use of patrilineal kinship termin-
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ology and their rights to the village estate. This does
not, however, preclude their subservient position as refugees
being used against them when tempers flare. During the
court case in which Abaninofi accused men of Hayanofi with
complicity in murdering one of their young men, a big-man
yelled angrily:

The root of this case emerges now. This isn't
your land. Your land isn't down here--it's us
in the hills. We said you could come and live
with us, but you come and poison our children.
In wartime, you came inside Sonofi--you couldn't
hold your own land. We gave you land. Now it's
a good time and there's no more fighting. You

went up to live on your own land again. No w
you become arrogant and try to kill our children.

’ Following the transformations in village structure
that occurred in the early 1950s, the next major change
involved a process of hamletization. During this process;
the village was transformed from a single multi-clan settlement
to a series of hamlets scattered over the village's land.
villagers date this shift to the advent of éhe Local government
Counsils in 1962 and commemorated it by naming the newly
born brother of the Xaunsil, Lenkegahupme. The root of
t his name--lenkegahu--described the process in which, following
a military defeat, the survivors broke down into "small-lines"
and fled to the village of their allies.

Hamletization was precipitated when colonial policy
created an imbalance between centripetal and centrifugal

forces in Kamano culture. By discouraging the men's house

and outlawing warfare, the government and missions removed
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both the structural form of village solidarity and its

defensive raison d'etre. The association of the process

with the first steps in establishing self-government reflects
the symbolic disempowering of the colonial bodies that
had attempted to act as central powers in Kamano society.
While mission churches and government patrols continued
during this period, they were no longer invested with the
structure or authority they once possessed.

With centripetal social forces neutralized, the
centrifugal tendencies that had always been present within
the villages were given free reign. Informants offered
many shor t-term conflicts as reasons for the residential
fragmentation. One man attributed the shift toward hamlets
to complaints by women over the theft of pigs and peanuts.
On the more serious end of the continuum were accusations
of murder through the use of sorcery and disagreements
over exacting vengeance. While sorcery is not normatively
performed within the village, suspicion is ubiquitous and
surfaces in the form of rumor and accusation. Enemy villages
are known to bribe people to kill co-villagers from other
clans or to obtain their body substances and food for such
spells. The secrecy and ambiguity surrounding sorcery
as a phenomenon make these accusations difficult to disprove.
Before pacification, such activity led to clans being chased
off their land and eventually shifting their village affili-

ation. Hamletization provided a social adaption to this
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internal stress that reduced cohesiveness while maintaining
village identity.

A more passive and diffuse force promoting hamletiza-
tion was the desire to be closer to gardening land. In
addition to making the site of daily labor more accessible,
moviang out to live on clan lands created an active presence
that prevented other clans or villages from establishing
conflict:ng claims of land ownership. With inher .tance,
conquest, and migration serving as the basis of rights
to land, there 1s considerable overlap i1n land claaims..
The act of building a hamlet near a tract of garden 1land
provides the necessary active component to land cla’'ms
that pre~-empts potential rivals.

While pacification, and then self-government, fostered
the emergence of these centrifugal forces in Kamano society,
the resulting residential fragmentation was held in check
by the emergence of a new centripetal focus. Rather than
scattering over the village's territory, hamlets were strung
out along the Kainantu-Okapa road that bisects Sonofi (see
figure 4). The importance of the road in select®ng residential
sites reflected both the growing significance of the town
for villagers, as well as the desire to facilitate socializing
within the village itself. Economic factors are also of
import. Roughly paralleling the Ramu:- River, the road cuts
through the best irrigated land that is most desirable

for growing coffee. 1In addition, coffee beans are purchased
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from villagers by trucks coming from nearby towns and cities.
The central gathering places of most villages are located
near the Village Court House or a local trade store that
are always located near the road.

To some extent, the orientation of ﬁhe villages
to the road and its adjacent coffee gardens reflects the
villagers' concerns with the concepts of bisnis and divelepmen.
While poorly understood by all but political officials,
these linked concepts are associated by villagers to earning
money and eventually presiding over various petit-bourgeoise
concerns (e.g., owning trucks, selling produce and poultry,
runnping a trade store). Eérning some money has become
a requisite of villége life in order to buy clothing, tools,
and special foods. Money has moreover become the main
form of wealth used in life—cycie payments. Although it
has not yet come to dominate the subsistence production
as the basis of the society, its looming importance is
felt as an attraction to be near a new source of power.

Two contemporary examples will help to illustrate
how these two sets of social forces come into conflict
in selecting sites for hamlets.

1) Bagimo, a 32 year old Bantanomo man, had
lived for most of his life in Tugufamo--his father's
hamlet located some distance from the road.
Recently, he had built a house on land next to
the river and road, and had then been joined
by his younger brother and two of his father's
younger brothers in establishing the hamlet of

Tseferinka. Since it is felt that every hamlet
should have at least one "big-man" to supervise



activity and carry out the garden rituals necessary
for the crops to grow, Tseferinka was seen as
something of an anomaly. In explaining why he
initiated the move Bagimo said, "I wanted to
live near the road. [Why?] Only old people
live in Tugufamo. Young men would never come

and visit. They passed me by. I wanted to live
closer."

2) Jamao--related to Bagimo as "age-mate" (nefaru)--
lived in the hamlet of Ksesompinka. Ksesompink a
is one of the village's larger hamlets and is
situated on a hill overlooking both the road
and the trade store that serves as the central
gathering place for Sonofi. During my stay,
Jamao began to cultivate Tsafinke--a garden site
bequeathed to him by his genitor. Tsafinke was
a hard hour's walk into the bush and was located
near old hamlet sites where Oronofi had 1lived
before invading their present location. Afraid
that the neighboring clan of Hayanofi would begin
to encroach on this land, Jamao tried to convince
several of his clan-brothers to establish a hamlet
and began gardening at the site. These men responded
that they wanted to stay near their coffee gardens
and the road. Jamao went on to suggest that
they could live at Tsafinke a few days a week
and thus remain actively involved in both areas,
but was again refused.

About two weeks later, and following the death
of a prominent Jogonofi man, Jamao's genitor
distributed cooked wing-beans to Oronofi and
other nearby clans. His speech dealt with various
issues including the land near Tsafinke.l Before
he died, he wanted to show the young men which
parcels of land were theirs and warned that if
this was not done, some other old man will claim
the land and they would be powerless to contest
this. Jamao added, "We don't have tangets or
casuarina trees to mark the land. Our grandfathers
gardened this land and we must go up and mark
it. Otherwise, if all the old men die, we'll
never know which is our land--there won't be
any boundary markers. We must mark the gardens,
but we don't do this. We sit here and do nothing."
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lThe details of this speech can be found on pp. 278=279.
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In these examples, the two protagonists are .of
identical age and similar social position within the village.
Their attempts to establish new hamlets represent responses
to the same set of cultural forces, but within this structural
framework, the first is drawn to the social center while
the second tries to move back to the outer borders of his
clan land. In the second example, the conflict generated
by the interaction of these forces is especially well docu-
mented. The need to retain control over clan land is posed
directly against the lure of the road and cash cropping.
Table 2 offers a demographic picture of the twenty-five
hamlets that currently comprise -Sonofi. The sample is
fairly well balanced, with the mean hamlet composed of
6.72 households and 25.92 inhabitants. The median hamlet
contains six households and has a population of twenty-three.
In two of the smallest hamlets (numbers 9 and 10), oniy
two of the houses are permanent residences. Both hamlets
are located a bit farther back in the bush and are used
on a temporary basis by families whose main residence is
in hamlet #8. The main social units living within a hamlet
are "small-lines" (osi' nofi), representing faﬁilies related
by patrifiliation and adoption. Exactly which small-lines
group together in a single hamlet .is governed by patterns
of land inheritance and personal preference rather than
degrees of kinship relatedness. Personal preference is
aiso expressed by individuals and small famil}es who build

their houses close to people they consider friends.
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HAMLET DEMOGRAPHY
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Primary Other
Hamlet Clan Clan Number of Popu~-
Affiliation . Present Households | lation
1 Bajunte Henganofi I —-— 10 37
2 Megenbiyafo| Henganofi I ——— 11 36
3 Oya'merure '| Jubunofi - 3 12
4 Tilibuna Jubunofi ——— 3 19
S Amuneri Jubunofi Bantanemo 6 32
6 Tugufamo Bantanemo —— 5 12
7 Tseferinka Bantanemo —-—— 6 18
8 Bianonka Bantanemo — 14 54
9 Afatinonka Bantanemo —-— 1(2)a 3(7)a
10 Usegofonka Bantanemo —— 1(4)2 5(9)a
11 Kekerenonka| Oronofi Jubunofi, 7 28
Bantanemo
12 Klufaga Oronofi - 4 11
13 Yfoyfonka Oronofi —-— 9 44
14 Ksesompinka | Abaninofi Oronofi 13 53
15 Kentate Abaninofi Oronofi 6 29
16 Adyigona Abaninofi —— 6 25
17 Jompinka Abaninofi Henganofi II, 12 42
Hayanofi
18 Yafamenaka Henganofi II -— 6 18
19 Umigona Henganofi II —— 4 15
20 Nasetirute Henganofi II S 1 11
21 Namuga Henganofi 1II —_— 7 27
22 Sisimega Henganofi II —— 6 23
23 Kumepinka Hayanofi — S 15
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TABLE 2--Continued

Primary Other
Hamlet Clan Clans Number of Popu-
Affiliation Present Househclds lation
24 Mugufuga: Hayanofi ) —-— 1 6
25 Bantunka Hayanofi —— 21 73
Total. . - * - . L3 Ll L2 . - L . * 168 648

2Both of these hamlets serve as a temporary residence
for some of the inhabitants. The first number reflects
the number of people 1living there permanently. The second
number adds those people (primarily from Bianonka) who
maintain a temporary house here.

» The relationship between hamlet and clan structure
is complicated on a lesser scale by the same forces that
caused hamletization in the first place. Although all
hamlets are affiliated with a primary clan, four hamlets
include members from one or two other clans (see Table
3). Reasons offered by people to explain this processmost
often reflect the need to maintain some presence on land
they claim by right of inheritance:

It wouldn't be good if our mothers' brothers
took our land . . . If they take the land and
look after it, they're strong and don't have
to give it back.
The hamlet of Kekeranonka, for example, is seen
as affiliated with Oronfi, despite the fact that it lies
on land claimed by Bantanemo. Bantanemo men explain that

Oronofi took this land without permission, but since they

did not require it to support their current population,



S OCIAL COMPOSITION OF HYBRID HAMLETS
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T ABLE 3
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POp._— N
Hamlet of Primary Population Pop. of Total
Clan of Clan 2 Clan 3 Pop.
Amuneri Jubunofi Bantanemo - 32 (100%)
28 (88%) 4 (12%) ——
Kekeranonka| Oronofi Bantanemo Jubunofi {28 (100%)
17 (618%) 9 (32%) 2 (7%)
Jompinka Abaninofi Haganofi II| Hayanofi |42 (100%)
28 (67%) 9 (21%) 5 (12%)
Ksesompinka} Oronofi Abaninofi, —— 53 (100%)
20 (38%) Nonke -—
33 (62%)

>

t hey allowed this to occur.

By maintaining a couple of

households in thisrhamlet, Bantanemo men feel they have
a basis to contest this encroachment should it beéome necessary
in thg future. The older Jubunofi couple living in Kekeranonka
moved to shame the younger men in their clan whom they
felt failed to look after them adequately.

An additional factor contributing to the hybridization
of hamlets is their proximity to the road. Jompinka is
an Abaninofi hamlet situated at the Jjuncture of the main
Kainant u-Okapa road and a tertiary road leading up to villages
in the northwest. Henganofi II families live there in
order to look éfter gardens they claim in the area. For

Hayanofi, however, Jompinka represents the clan's only

access to the main road. In order to take advantage of
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this, they have activated land claims stemming from their
sojourn with Abaninofi as wartime refugees.

When centrifugal social forces continue to act
on the already fragmented village to produce hybrid hamlets,
this process can ultimately feed back to transform clan
structure itself. An example of this is seen in the case
of the Nonke subclan of Abaninofi that currently resides
in the hamlets of Kentate and Ksesompinka. When Abaninofi
men describe the history of their clan, they tell a story
of two brothers who lived on a mountain northwest of Sonofi.
One day the elder brother gathered firewood and left some
of it piied in the house. Returning from the garden, his
younger brother used this wood to cook food. The argument
that ensued escalated until the younger brother left and
went down to settle on the grasslands of the Gafutina Valley.
The descendants of these brothers continue to use kinship
terms for each other and forbid intermarriage despite their
geographic separafion.

The process of hamletization allowed a similar
clan segmentation to occur within Sonofi. Prior to pacific-
ation, the clans of Abaninofi and Namunkanofi were closely
associated. The men of Abaninofi lived in one large men's
house supported by two center posts--one called Mamba and
the other Nonke--around which.two different subclans were
grouped. Following hamletization, Namunkanofi changed

its name to Oronofi to reflect their patrilateral ties
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with a Gadsup-speaking village to the west. Fairly recently
the men of the Mamba and Nonke subclans argﬁed over the
distribution of a pig received as a bride price and sugar
cane. These arguments precipitated a residential separation
in which Nonke came to live in oronofi hamlets on the eastern
edge of their clan lands. Today, the men of Nonke claim
"affiliation with both Abaninofi (through descent) and Oronofi
(through daily interactions). One man compared their position
to that of "half-castes" (hapkas, the offspring of Europeans
and Papua New Guineans). When they share wealth, they
divide it with both clans.

The role of hamletization in this process is to
more easily allow the creation of subclans wﬁich, as in
thi; example, could result in a realignment of clans.
In the act of founding a new hamlet, a brother or half-brother
creates the potential for the formation of a new subclan
or clan. While traditionally clan segmentation occurred
during a military rout and might be sustained as the basis
of an alliance between villages, the existence of hamlets
enables this process to occur within the village itself.

In addition to its effect on the nature of clans,
the social fragmentation engendered by hamletization can
also alter kinship relations. A good example of this is
seen in the use of affinal terms within the village. The
term negru' is used in both address and reference to refer

to one's brothers-in-law (both WB and Z2H). inherent in
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the negru' tie is a taboo on using names, ongoing economic
responsibilities, and over£ emnity. The basis of using
affinal terminology is participation in the marriage contract
either by contributing to the gift of an outmarrying women
or by eating some of the pork received in bridewealth.
When the bride and groom are from two different villages,
the negru' term can be used by the entire generation of
village siblings as a term of address. Within the village,
the hostility associated with affinity conflicts with the
normativeamityexpectedfromvdllagebfothers. Traditionally,
this contradiction was resolved by limiting the use of
the negru' term to the actual WB and ZH, yith other siblings
in the "small-line" retaining the sibling terms. Today,
however, an opposition is made between "close" and "distant"
hamlets. Marriages contracted with distant hamlets are
treated as if they were different villéges, in that all
members of the "small-line" used the negru' term. Just
as hamletization transformed c¢lan segmentation from an
intervillage to an intravillage process, so it allowed
affinal relationships to acquire a collective basis within
the village.

With regard to architecture, contemporary styles
represent an. amalgamation of indigenous and Western forms.
Roughly two-thirds of Sonofi's houses are circu;ar and
have conical roofs. They look much like tr&ditional houses,

but for their relatively high walls and neatly trimmed
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roof grass. The remaining third are square or rectangular,
but only a few are constructed with a ridge-pole to support
the roof. More common is a four-sided roof meeting at
a point that is more traditional in style.

While the dissolution of the men's house reflected
radical changes in social structure,‘many of the important
features associated with the male/female opposition have
been transposed to contemporary house structure (see Figure 5).
The interior of the house is divided into two parts, with
the axis bisecting door and hearth. These two sides--the
"male's side" (be bahe tega) and the "female's side" (a'bahe
t ega) ~—each contain a raised platform used as a bed and
are not consistently situated to one side of the door or
the’other. Male and female members of the ‘household sleep
separately except for children under the age of four or
five who can sleep on either bed. When a couple wishes
to have sexual intercourse during the night, the man always
comes to the woman's bed. Food is never placed on the
woman's bed for fear that it will become tainted by sexuality
and render men sick and weak.

By structuring their houses in this way, Kamano
villagers retain the social distinctions once incorporated
in separate men's and women's houseﬁ. Men traditionally
prepared food and ate in the men's house. Nocturnal visits
to individual women's houses for sexual contact were carried

out secretively, and if discovered by older men, became
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Storage area

for dishes, food,

f irewood, etc.

, Men's bed Fireplace Women's bed
(Bene'ne sipa) (Tamuya) (A'mefo sipa)

Man's side Woman's side
(Be bahe tega) (Ah bahe tega)

Door {(Kafa)

Fig. 5. Contemporary House Structure
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the subject of diatribe designed to shame a man for allowing
this debilitating influence. The destruction of the men's
house certainly weakened the structured analogy between
male/female and center/periphery. The mores surrounding
sexuality and eating, however, are maintained and reduced
in scope. Meaning once associated with the distance between
men's houses and the scattered houses of their wives is
now applied to the distance between separate beds in nuclear
family- houses.

As is often the case, this historical transposition
of structural distance does not create an exact substitution.
Adolescent boys, most notably, find themselves in the difficult
position of being increasingly vulnerable to the dangers
of women and sexuality, and yet are expected to sleep in
the house of their parents or married brothers. Where
once boys slept together in a separate room within the
men's house (see Figure 3), they now seek out alternatives
when they are available. 1In Sonofi, adolescent boys groupéd
together to sleep in trade stores and houses used for storage,
and following the completion of a dance enclosure, used
the stalls as a makeshift haus bot. One young man built
himself a separate bed in his brother's house. Temporary
migration to Port Moresby is yet another adaption made
by boys of this age to escape their problematic situation.

The transformation of residence can be seen as

a process in which the vicissitudes of post-colonial history
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alter the relationship between the social categories and
groupings that form the basis of Kamano social structure.
In this process, various elements of meaning associated
with these categories are de-emphasized while others are
reaffirmed by the addition of new types of meaning emerging
from the colonial interaction. These shifts in the domain
of ‘meaning in turn feed back to chan§e the relative alignment
of the categories so that now one and then another emerge
as the prominent form of residence at any one time. In
Saussurian terms, colonialism transforms the relationship
of signifiqation between social categories and their meanings
in’a manner that alters their relative value to one another.
The remainder of this chapter will attempt to illustrate
this process with regard to residence.

| The Kamano categories relevant to this discussion
can be divided into three classes. The first represents
a general way of classifying social groupings and consists
of the terms "big-name" (ara agi') and "small-name" (osi'
agi'). These terms can be used to describe both social
and residential groupings as they are relatively valued
to other groupings in their domains. Within the domain
of residential units, these concepts are translated around
the term for village (kuma). "Small village" (osi' kuma)
is used to describe a hamlet, while the term "big village"
(ara kuma) describes a large village or group of hamlets.

In terms of social units, the central terms are "line"
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(nofi) or "clan" (naga). A "small line (osi' nofi) usually
refers to a patriline,l a3 "line" refers to a clan, while

"large line" (ara nofire) describes the group of clans

grouped together at any one time within the viliage. These
concepts are somewhat fluid depending oh the context of
the discussion.- Thus, a speaker sometimes refers to a
clan as a "small line" when the comparison is being made
to the large group of clans comprising a village.
Traditionally, groups corresponding to each of
these categories emerged as prominent in different stages
of the military cycle. Under the impetus of a prolonged
sefies of 'battles (or natural/supernatural emergencies)
the entire "large line" would gather in a cential village
containing two or more men's houses. The ability to cooperate
in military defense was the cultural basis of this ﬁnit.
During periods of truce, the nonmilitary centrifugal forces-~the
need to defend land claims and various forms of intravillage
conflic t--would cause a gradual separation of the village
into separate clans, each residing in its own hamlet.
The men's house was the basis of solidarity at this level.
Finally, when the village was militarily overwhelmed, "small
lines" would scatter to garden houses and eventually seek

refuge in the villages of allies. At this point, kinship

lother terms used for these units are "one line"
(nogo nofire) and "another line" (aru nofire).
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became the marked cultural force both in defining a big-man
and.his descendants and as the basis for acceptance by
potential allies.

Pacification disrupted this alignment of social
categories by negating a crucial element of meaning. Since
warfare had been the main force motivating social fragmentation
and reconstitution, it weakened groupings at both ends
of the social continuum. At the highest level of social
organization, the repression of warfare removed the functional
basis for village cohesion and was instrumental in the
dissolution of the men's house. At the opposite extreme,
it removed one basis of village fragmentation. But if
colonialism undermined parts of the social system, it also
introduced institutions that gave new meaning to Kamano
categories. When they regrouped villages around rest houses
and churches, colonial representatives reinvented the centri-
petal forces they had destroyed by outlawing warfare.
The contraction of the villages and sporadié cargo cult
activity testified to the villagers' affiliation to‘these
symbols. With its reference transformed, the centralized
village rose in value with relation to other societal cate-
gories.

The granting of self-government and independence
reduced the credibility of those colonial symbols. In
response, the villﬁge began to break down and disperse

into hamlets inhabited by smaller social units; a process
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likened by villagers to the fragmentation that traditionally
followed military defeat. While the Papua New Guinean
government offers a new centripetal force in the form of
"development" and its pull toward cash cropping, wage labor,
and towns, this is still relatively weak for rural dwellers.
Moreover, the power of such concepts is not concentrated
at one central place within the village, but rather emerges
as an orientation of hamlets along the road. The road
itself becomes the primary rural symbol of modernization.

The pistorical transformation of residence distilled
from these descriptions is a process in which social symbols
external to the society are grafted onto an already éxisting
social structure. Few of these symbols were directly associated
with the society's centrifugal impetus and smaller groupings.
Instead, it was the social forms and meanings involved
with centripetal cohesion that became a template for colonial
and then national affiliation. The following diagram portrays

this process in which new forces and forms were substituted

for old:

Single

village

near church Orientation
Social form Men's house or rest of hamlets
of village °organization Pacification house Independence along road

1 d I d!

Centripetal Warfare Colonial . Development

f orce power
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It should be noted that this process is not entirely
conservative. By associating external symbols with traditional
categories, these categories are themselves transformed.
Traditional villages with their men's house organization
are not the same as "mission villages" or today's grouped
hamlets. Just as the symbolic complexes promoting centripetal
cohesion changes, so did their associated social forms.
Part of this transformation can be attributed to the nature
of these imposed symbols. The pull of modernization represented
in the road does not provide the same kind of forces as
a village mission. In addition, however, this change in
signification affects the relative strength of the village
to withstand its inherent centrifugal forces. The traditional
village was able to remain intact only to the extent it
remained militarily viable. Similarly, the relatively
weak force exerted by the concept of development is not
yet sufficient to prevent hamletization.

The picture presented by residential structures
in contemporary Kamano villages is one of moderate fragmenta-
tion. Hamlets, "small~lines," and families are emphasized
at the expense of villages, clans, and "big-lines." Village
solidarity emerges openly only in the few remaining conﬁexts
where villages confront each other either in celebration
(singsings) or death (funerals). With these social categories,
temporarily in the background, any kind of concerted action

becomes difficult while intravillage conflict 1is rife.
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It would be an error, however, to assume that this trend
is irreversible. If socioceconomic development were to
become more relevant for rural dwellers, it is quite possible
that larger social groupings would acquire added importance.'
Already there is an inkling of this in the fantasies of
some big-men and high school graduates who wish to revive
themen's house. Sonofi's Local Government Councilor contrasted
this possibility wiﬁh the relative anarchy of contemporary
life:
Now everyone lives separately and each man does
what he wants. The men's house would be a good
thing. If everyone sat down in one place, there
would be one center-post man and we would all

» follow his talk. He would say, "Let's do this
tomorrow," and we would support him.



CHAPTER IV

CELEBRATION AND DEATH: THE TRANSFORMATION

OF INTERVILLAGE GATHERINGS

In a society that has lost much of its public ritual,
dawn-t o-dusk "singsings" stand out as one of the few arenas
in which Kamano villagers express pride in traditional

cultural forms. Singsings (obofine or namafine) are secular

celebrations involving up to 1,500 participants from several
different villages who gather to sing, dance, drink, strut,
court, and fight. They are held about once a week in different
villages between the months of June and January.

The motivation to host a singsing can come from
many sources within the village. 1In general, men are expected
to reciprocate invitations they have received in the past.
As singsings are expected to take a profit from admission
monies, material interests also enter into the planning.
The primary host, called the "father of the singsing,”
is expected to provide pigs and lay out money for the purchase
of beer, rice, and canned fish and meat. In exchange for
feeding the dancers from other villages, he receives all
the money taken at the gate. Initial outlays can exceed

K300. When an individual acts as primary host, the resulting
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profit is his to do with as he pleases. Sometimes, however,
this role is taken on by a church official or the Local
Government Councilor in order to raise money for a community
project. In one case, the annual tax collection was made
more palatable in this fashion. Other villagers buy beer,
cigarettes, tobacco, and coffee, and prepare various dishes
which they can then sell at a profit to dancers and onlookers
alike.

If one is not already in existence, the hosts must
t hen construct a dance enclosure (abqnone). For a smaller
village, one such structure is sufficient to:.-serve the
entire community. In Sonofi, however, there were three--each
associated with between one and four neighboring clans.
A dance ring encloses a roughly circular space with a diameter
‘'of approximately two hundred feet. Around the periphery
is a continuous line of stalls about six feet deep, giving
the entire structure the appearance of a wheel rim. Once
the civcumference has been marked off by a group of men,
the actual construction of separate booths is undertaken
by the small groupings of clan-brothers and fathers who
will eventually use them. Each stall is about ten feet
long and is walled on three sides. The fourth side, facing
the danceground, is built with an entranceway, and a half-wall
and counter on which provisions can be marketed. As with
regular houses, the walls are constructed with woven pitpit

(Micanthus floridulus) over a framework of wood posts,
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and the roofs are thatched with sword grass (Imperata cylin-

drica).

After the initial preparations are set in motion,
the primary host consults with co-villagers to set a date
for the singsing and to specify those villages to receive
formal invitations. Singsings are most often held on weekend
nights, both to coincide with mission-designated days of
rest and to allow people employed in Kainantu or on coffee
plantations time to return to the village. It is not an
uncommon occurrence that various circumstances will cause
a singsing to be postponed. To hold a celebration too
soon after a death in a nearby village, for example, would
be seen as tantamount to admitting guilt in the deceased's
slaying via sorcery. Sometimes in such a situation, special
permission is granted by the grieving clan for the singsing
to continue as planned.

Al though anyone can attend a singsing as an onlooker,
formal invitations are extended to a handful of villages
that are related to the host clans as affines. These villages
are- expected to send a large contingent of decorated dancers
and to pay a large collective admission. Most often, the
invitation is conveyed by a clan-sister who has married
into the host village. Alternatively, a passing PMV truck
will pull up to a village gathering spot and a member of
the host-clan will cry out the invitation to the assembled

men. AsS guests are expected to reciprocate this invitation
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at a later date, an independent exchange system is established
during this process. Singsings also, however, tie into
the ongoing reciprocity begun with marital exchanges.
Thus, during the distribution of wealth following the death
of a brother's wife, a big-man told her kin and other recipients
that, instead of reciprocating with food, they should come
to his village's singsings and pay admission.

On the morning of the singsing, men go. to the bush
to collect the materials used to make the decorative standards
that the young men will wear while dancing. Namayafa (literally
"bird-tree") are cloth-covered wooden structures, ranging
in’size from three to twenty feet high, that are adorned
with feathers and strapped to the backs of the dancers.
Lengths of light balsa-like wood are brought to the village

along with tree trunks (Gnetum gnemon) from which a kind

of light-colored tapa cloth is beaten. Alternatively,
cloth rice bags or any other light material or paper is
used to cover the standard's wooden "bones." Other materials
collected at this time include clay which is used to reseal
opossum skins onto the heads of drums, and leaves to be
processed into paint.

As men begin to gather at a selected site, either
in a hamlet or near the river, discussions ensue over what
kind of decorations are to be used. The more vocal big-men
take the leading role in these exchanges and ultimately

formulate a decision. Dance standards come in many different
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shapes and sizes. Some, like the "tall bird-trees" (ya'ya
namayafa), are said to have little representational meaning.
Other types are shaped to look like specific kinds of plants,
trees, or birds.l The choice of such a theme for decoration
does not constrain dancers from other subclans or clans
from selecting different motifs.

Excitement mounts over the course of the day as
more and more men gather to help with the decorations.
From hilltop hamlets come the bursts of rhythmic pounding
produced by men in the process of readjusting their drum
heads and the small wads of tree sap or chewing gum mixed
with ash that give the skins a sharper reverberation.
Drums are carved from a single piece of wood from two to
three feet in length. Once the outer hourglass shape of
the drum has been obtained, the compartments at either
end are carefully hollowed out. The last step in sculpting
the drum's shell comes when the maker pierces the "neck"
that joins the drum's two halves. While he does this,
he calls out the name of "strong" village women who are
known for their sharp tongues and ability to talk back
to their husbands. 1In this way, it is hoped that the drum

will "call out to all men."

l1n the past, there is evidence that most decorative
standards were to some degree representational. C. Berndt
(1959) describes several motifs taken from traditional
and colonial contexts. It would seem that some of this
meaning has been lost by contemporary villagers.



After the cloth coverings are tied onto the standard's
wooden framework, they are decorated with red and black
paint. Black paint is made by combining melted pig fat
with carbon taken from either cinders or used batteries,
and when applied to decorations is called "old man's shit"

(oyafa rifa). A plant called fitu is boiled to produce

red paint, which in this context is called "old woman's

shit" (trababa rifa). 0©0ld men play the main role in designating

which motifs will be used. The primary elements of - these
designs are loosely representational:

Brompe. Diamond and triangular blocks running
down the center of the standard that are said to resemble
the long "tails" hanging down behind men's bark skirts.

Tuture. Dots used mainly to fill in borders that
r epresent the small holes pierced into the tips of women's
noses to hold decorative quills.

Hofa yankuna. A design that portrays the leaves

of one kind of edible green.

The final decorations affixed to the standards
are feathers--the "birds" of the "bird-tree." The long,
thin, black feathers of the cassowary are plaited onto
a rope which is then wrapped around the center post of
the standard above the main section., Along the sides and
on top of the structure are placed white feathers measuring
from one to three feet and mounted onto decorated wooden

blocks and long metal springs. When tied to the back of
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young men, the feathers bob up and down in time to the
drumbeat and the bouncing movement of the dancers.

These feathers, along with other types of decorations,
are owned by the old men. They are treasured possessions
that bring their owners great pride:

Sitting in his hut during the evenings, after
my wife aand I had recorded a story or conducted
an interview, Sa'ako would pull over the old
suitcase that sat at the foot of his bed. One
by one, he would unwrap his decorations and show
them to us, proudly grinning as we savored their
beauty. The barbs of each white feather would
be smoothed out and replaced between the pages
of books or rewrapped in newspapers. Those already
mounted on springs, and called amou'ya, he would
bounce up and down to show us how they would
look on the top of namayafa or in the hair of
dancers. Other feathers--mainly in bright blues
and greens--had been affixed to stiff headbands
in such a way that they would fan out diagonally
from the brow. The longer bird-of-paradise plumes,
acquired by trade or purchase from Chimbu or
Western Highlanders, were kept in long bainboo
containers hanging on the side of the hut.

Other decorations exhibited proudly to us by
Sa'ako were necklaces made of dogs' teeth and
curved boar tusks and various ornaments made
with shells either traded up from the coast in
the old days or acquired by men on their sojourns
to Port Moresby. The most impressive of these
were the fafana--large chest decorations made
of dangling segments of plaited twine onto which
small cowrie shells (fanto) have been sewn into
patterns and suspended from a sheathed stick
with large cowries (ksena) affixed to both ends.
Both these and the plaited headbands (also named
fanto for the cowries sewn onto them) were colored
in reds and blues. Crescent-shaped mother-of-pearl
shells, smoothed pig bones to be worn through
the septum, and plaited arm and leg bands were
other decorations stored in Sa'ako's suitcase.

Like most forms of wealth in the Highlands, the
value of singsing decorations is realized in
distribution. For, while old men own the ornaments



and feathers, they do not wear them at the dances.
Instead, before each singsing in which his clan
participated, Sa'ako would pull out his suitcase
and carefully designate which ornaments he would
lend to each of his children. Sel f-decoration
and traditional dress are reserved for the young.
There was only one occasion--when the dance was
hosted by che village of his wife's brothers
and the excitement of Sonofi was especially
great--that Sa'ako decorated himself in the old
style. As we watched him rehearse, looking splendid
and proud, a clan-brother remarked, "“aAh, Sa'ako
b ecomes young again tonight."l
At dusk, people return to their huts to eat a light
meal and put the finishing touches on their regalia. They
reassemble a couple of hours later to rehearse songs and
dances with other village clans that will attend the singsing.
This is a time of tremendous excitement as the village's
decorated dancers form a large circle facing inward and
begin to dance in place in time to the drums and songs.
Men, women, and children from nearby hamlets stream down
into the clearing, bearing kerosene lanterns or burning
bundles of grass, and form a second ring outside that of
the dancers to watch and sing along. 1Inside the circles,
old men and married men who have not decorated make slow
circuits, stopping frequently to readjust springs so that
the feathers are synchronized with the dance. The decorative
s tandards, bound to the backs of dancers with large strips

of cloth coming over their shoulders and around their abdomen,

are shifted around to achieve a comfortable balance.

lrrom my field notes.
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Singsing rehearsals are one of the few remaining
contexts in which large groups of people from many of Sonofi's
clans assemble in one place. The resulting feeling of
village solidarity combines with feelings of pride in the
number, beauty, and martial bearing of the dancers. People
try out various songs composed by village menl and, particularly
where a motif has been selected, the 0ld men teach traditional
variations of dance that accompany it. The rehearsals
last an hour or more, and just before the dancers depart,
the Local Government Councilor often gives a short speech
in which he tells the dancers that, since the hosts are
affiines, village pride depends on their paying a large
amount of money for admission. He goes on to warn that
if fights occur, all the dancers and onlookers from Sonofi
should gather together and stay inside the dance ring.
People are hurt, he says, when they flee individually and
can be picked off by enemies. Rather than running away,
Sonofi should stay and fight.
As the time to depart nears, many men who had decided
not attend the singsing get caught up in the excitement

of the rehearsal and return to their huts to grab bows,

lkamano songs come from many sources. Some are
taken from myth and fable and combined with a particular
decorative motif. Others have been composed by
villagers--living and dead--to commemorate an event or
social conflict. These ballads range in content from mundane
to important events and, in tone, from serious to ironic
and humorous.
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tobacco, and admission money. Unless they have kin in
the host village, married women and children generally
do not accompany the dancers. Participants. from the village
begin the walk to the singsing as a group and then gradually
string out into several small groups along the road. People
sing and Jjoke during the walk, and stop only to regroup
and rest when the dance enclosure is insight.

After a short period of time, the village prepares
to make its. entrance. A line is formed in front of the
admission gate roughly divided into three types of dancers.
At the head of the line are the young and married men who
are, fully decorated and bear dance standards. Behind them
stand adolescent girls and boys, and married men who, while
not carrying standards, are otherwise dressed and decorated
in traditional style. 1In addition to the ornaments described
above, various types of leaves are added to complete a
dancer's regalia. Cordyline leaves are favored in this
context and worn hanging down over the brow or crenelated
and hung on the upper arm and calf. Flowers are plaited
into especially decorative net bags slung over the dancer's
back, and small branches of leaves are suspended from their
bark skirts.

Under mission influence, young girls always wear
brassieres to cover their breasts. Other kinds of Western
objects, however, are incorporated solely as decorations

and sometimes to replace traditional counterparts. Red
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cloth produce sacks are shredded and worn in a way that
resembles the traditional male hairstyle of plaited string
grafted into thin braids. Multiple strands of brightly
colored beads replace bark belts used to cover the lower
abdomen. Also utilized in decoration are shredded newspaper
and plastic bags, and small Oriental fans. Although seldom
worn by Kamano during the day, sunglasses become a nighttime
ornament.

Lined up behind the decorated dancers are old and
married men who are called bystanders (pasindia or "pass-
engers"). Thee men wear little or no decoration, but like
all ,male dancers, carry either a drum or a bow and several
arrows. They dress in day-to-day Western clothes. Among
bystanders are usually some Seventh Day Adventists whose
church likens singsings to the 0ld Testament Hebrews' worship
of the Golden Calf beneath Mount Sinai and forbids their
followers to attend. Some of these followers compromise
by coming to the dance, but not dressing or decorating
in the o0ld style.

The minimal price for admittance to the singsing
is K1 for decorated dancers and 50t for onlookers. This
d iscrepancy occurs because dancers expect to receive sweet
potatoes, pork, rice, cigarettes, and beer freely from
their hosts while, for the most part, bystanders will buy
food at the stalls. Complaints that the hosts did not

provide enough food and beer to compensate admission money
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are almost inevitable. Above the basic admission price,
additional money is paid to assert the stature of an individual
and his village. Big-men always pay more money than expected,
and where a clan's affines are involved, its dancers are
expected to pay K5 or K10. At dawn, when the primary host
wishes to signal the end of the dance, he climbs atop a
stall and, after silencing the dancers with a whistle or
shout, reports how much admission money was paid by each
of the participating villages. The winners are then awarded
cases of beer and cooked pig to take back to their homes.
At a very successful singsing, the primary host can take
in as much as Kl, 500 from admission money. In one case,
the receipts were so low due to a recent death that the
host took a monetary loss and refused to give a prize.

There are two ways for a village to mzke its entrance
to the singsing. In the first, a prominent ¢ld man collects
all the admission money and pays for the village as a group.
He then enters the enclosure and shouts to the assembled
dancers and hosts, "I come from village. I pay

for admission. See how many we are!" After a
brief silence, the village enters singing and dancing,
in an impressive display. Where the dance is already well
in progress, the village's dancers all stop individually
at the entrance gate and assemble again only on the dance

ground.
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The dance takes the form of a large ring circumscribing
the enclosure. Individual villages form segments of this
ring, which gradually rotates around a central bonfire.
Although there are variations, the most common arrangement
is for men bearing standards to stand on the ouéer edge
of the circle facing inward. Facing them across a shallow
corridor are other decorated dancers. Both of these lines
remain stationary while dancing, with the main step being
to bounce up and down at the knee in time to the drumbeat.
The back is kept straight. Undecorated men with arrows
notched in undrawn bows dance down the corridor with short,
qguick steps.

Short bouts of song and dance, lasting between
five and ten minutes each, are interspersed with brief
breaks during when men rest and take a few steps around
the dance circuit. Then a new song is begun by an individual.
After a couple of lines, the surrdunding men take up the
song with voice and drum, and punctuate the new bout of
dancing by drawing back their bow strings and releasing
them with a sharp twang. Although neither rhythm nor song
is synchronized around the dance ring, contingent segments
will for a brief time dance and sing together. The singsing
goes on like this for the entire night, with decorated
dancers taking few, if any, breaks to go warm themselves
by the fire or to visit kin at the stalls. Dancers who

carry standards do not rest at all. - They take great pride
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in the size and beauty of their standard and in the strength
needed to dance with it through the night.

When asked why they hold singsings, men answer,
"It delights us. We are all dancing together." 1Indeed,
to see a thousand people dressed traditionally and fully
decorated, dancing in the light of fire and stars, is a
breathtaking experience. Singsings are festivals of mechanical
solidarity whose power lies in the gestalt of large numbers
of people, the repetitive drumbeat, songs, and bobbing
feathers--all coordinated to produce a strong feeling of
social wholeness. In feeling, it much resembles
Radcliffe-Brown's description of the Andaman dance:

In the dance the individual submits to the action
upon him of the community; he is constrained,
by the immediate effect of rhythm as well as
by custom, to join in, and he is required to
conform in his own actions and movements to the
needs of the common activity. The surrender
of the individual to this constraint or obligation
is not felt as painful, but on the contrary as
highly pleasurable. As the dancer loses himself
in the dance, as he becomes absorbed in the unified
community, he reaches a state of elation in which
he feels himself filled with energy or force
immensely beyond his ordinary state . . . This
state of intoxication, as it might almost be
called, is accompanied by a pleasant stimulation
of the self-regarding sentiment, so that the
dancer comes to feel a great increase in his
personal force and value. And at the same time,
finding himself in complete and ecstatic harmony
with all the fellow-members of his community,
experiences a great increase in his feelings
of amity and attachment towards them. (Radcliffe-Brown
1964:251-52)

The approach of midnight is usually the signal

for the host to begin distributing food and drink to the
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dancers. Men circulate through the crowd bearing large
basins full of sweet potatoes, hunks of pork, and rice
topped with tinned mackerel. Over the course of the night,
bottled beer is also dispensed both by the primary host
and, more informally, by members of the host village to
their friends and kin. A second distribution takes place
among the recipients of beer for whom the ideal is to drink
half a bottle and then pass it on to a village-brother
or father. In this way, it is felt that no one person
will get too drunk.

What began as a relatively orderly arrangement
of village segments in a large ring of dancers gradually
breaks down as the night progresses. Small groups of men
dance in short lines while others mass together and dance
forward and back around the enclosure. Village and village
segments loose their identity as men go to visit and dance
with friends and family from other areas. Within the stalls
surrounding the enclosure, onlookers from participating
and nonparticipating villages visit and share food with
maternal, paternal, and affinal kin. In one such stall,
where people from Bitebe were sitting with their kin from
the host village, . Katom, a Sonofi resident, told me how
he had been born in Bitebe, but carried to Sonofi by his
father during <ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>