


This "Study is concerned with fundamental practicc-s of value creation on 
Gawa, a small island off the southeast coast of mainland Papua New 
Guinea, which participates in the long-distance kula shell exchange ring. 
Nancy Munn shows. that ir is through achieving fame in the wider inter
island world that the Gawan communjty asserts its nwn internal viability. 

The immediate concern of the book is the transformative actions 
through which Gawans seek to create value. More broadly, Munn uses 
the Gawan ca~ to fonnulate a model of value-creating processes in 
general. She pursues the argument that value creation is a complex 
symboHc process essentially dialectical in form. By generating this value, 
the people of a community strive to construct themselves and their own 
social world. Her approach brings together a number of different aspects 
of the study of society and culture that are of current interest to anthro
pologists and other scholars in the social sciences and humanities. The-se 
include the sociocultural construction of :space and time; self-other rela
tions and the body~ and moral-political problems of hierarchy and equal
ity. While emphasizing intersubjectt ... it~ and the existential forms of social 
worlds, she also develops the notion of an underlying cultural logic that 
governs value-producing practices. The study presents an innovative and 
sophisticated approach 10 the symbolic analysis of sociocultural systems. 
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Foreword 

In this very substantial expansion of her Lewis Henry Morgan Lectures, 
Nancy Munn has amply satisfied the expectations aroused in her listeners 
by her original presentation t and by her seminars. A brief foreword can do 
no more than hint at the contexts in which this study must be placed. It is 
dearly a theoretical contribution of importance to anyone concerned with 
socia1 and cultural analysis. At the same time. it can be read as an 
especially fine contribution to the ethnography of a remote corner of our 
world. 

Gawa is situated in the Massim area of Papua New Guinea. an area 
familiar lo generations of beginning anthropology students who have read 
Bronislaw Malinowski •s A'fOlllmlS of the West~rn Pacifk. though few 
such students can have fully appreciated the theoretical implications of 
A.rionautr. Nancy Munn. with great akiU. makes it poss&Dle for any reader 
to grasp her theoretical points and to see clearly how these relate to life on 
Gawa. Only the best monographic accounts achieve what she has achieved: 
a masterly inlegration of her theoretical framework and her rich 
ethnographic materials. 

Some readers will placc this account first in the context of the Kula.while 
others will consider it in relation to the growing literature in cultural
symbolic analysis in anthropology. Its bearing on the work being done on 
actiont value production. signification. space and time. and exchange will 
engage the attention of others. Certainly. the implications of this work for 
social theory. and for philosophers enamored of constructed examples. 
should be noted and pondered. 

The very existence of this volume raises a question. in the monograph•s 
own terms, regarding the fame of Oawa: The name of Gawa wiU achieve 
an unprecedented eminence - a "spacetime•• whose dimensions audy 
surpass any envisaged by the Gawans themselves. What consequences 
might this entail? 

Nancy Munn agreed to give the Lewis Henry Morgan Lectures while still 

xi 
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at the University of Massachusetts. and. arter arriving al the University of 
Chicago. deHvered them at the Universtty of Roche~ter on November 2, 4, 
9. and 1 1, 1~,n6. 

A LFR.ED HARRIS 

Ediwr 
The Lewis Henry Morgan Lectures 



Pref ace 

In 1976 I was privileged to be invited to the University of Rochester to give 
the Morgan 1cctures. This book is the result of a long-term revision and 
expansion of those lectures. l Although not exactly undergoing a "'sea 
change, 0 the original ideas paued through many versions as well as an 
actual sea journey: a return field trip during •979-81 to Gawa island t the 
source of the ethnography for this study. 

During my first field periods on Oawa (1973-4, May-July 1975), three 
genera] features of Gawan society came to be of special interest to me from 
the perspective of symbolic analysis: the moral emphasis on food
transmission and the contrast with consumptton; the outward focus of 
Gawans on their relations with other islands and their fame in the 
inter-island world;, and the importance of witchcraft assumptions1 especial· 
ly in public speaking and in connection with the Gawan political emphasis 
on individual and lineage autonomy. l was particularly interested in 
developing a model of symbolic process that was able to convey the 
interrelations between these and other dimensions of Gawan society. 
About 1975-6 J began to think of Gawan food giving as a key type of 
valufXl'Cating act in a polar retationship with acts of consumption and 
witchcraft . Posing the problem in this way led me to focus on a more 
general idea that beat.me one of the core elemenu of the Jater argument: 
namely. the notion of value-producing types of act as a dialectical 
symbolism of positive and negative value transformations. This elementary 
notion - combined with an argument developed in examining what I 
described in a 1975 paper as the .. spatiotemporal transformations·• 
occurring through the construction and exchange of Gawan canoes (Munn, 
1m) - in turn t·ed me to develop a more general model of value 
transformation. The original 1 C)16 Morgan lectures comtituted the first 
approximation of this model1 although I have substantially changed its 
terms since then. 

It is in connection with the focus on food transmission that Morgan's 
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work acquires relevance to the present study. In his examination of house 
types among the American Indians. Morgan ( 1965 { 1881]) sought to 
demonstrate that what he called the ulaw of hospitality,. was connected 
with communal living in extended, multifamily households and with house 
structures reflecting this communal order. The presen<;e of the law of 
hospitality was associated with the "existellCC of common stores., ; and 
hospitality served as th~ distributional :mechanism of this communally 
based order that made it possible to equalize subsistence resources beyond 
the household. ••ne law of hospitality,'' Morgan said, .. indicates a plan of 
life among them which has not been carefully studied. nor have its [i.e .~ the 
law of hospitality's] effects been fully appreciatedu (1965:6J) , 

Morgan regarded hospitality as a moral virtue as well as an economic 
mechanism, but unlike symbolically oriented nineteenlh..century scholars 
such as Fustel de Coulanges (1956 [1864)) and Robertson Smith (1956 
[1889)). he did not conceive of food giving or communal feasts as a means 
of expmsing bonds of social relationship. Similarly. Morgan viewed the 
house as a materia1 enclosure of the communal group. However, he did not 
rep.rd the organization of space as an expression of group bonds or social 
categories as did Coulanges or Durkheim and Mauss (1963 {1901-:z/1903]). 
Indeed~ an approach that makes meaning central to the problem of societal 
process was alien to the paradigm from which Morgan worked (iee Sahlins, 
rq76:YJff. ). 

The present work examines :such matters as food transmission and space 
from the perspective of a symbolic framework (in which, however, the 
relationship between meaning and social process is rather different from 
that posited by the cJassical Durkheimian tradition). Thus the particular 
concerns of this study with the Ga wan view of the effects of food giving and 
with the culturally defined outcomes of transmissive acts must necessarily 
appear at odds with what Morgan meam when he referred to the 
importance of e.umining the effects of the law of hospitality. Nevertheless, 
not only this general theme t but aJso the more specific one of the relation 
between equalization and food transmission and between space (and 
artifacts) and soc:iopoUticaJ relationships. which were of interest to 
Morgan, all enter prominendy into this study, albeit in very different form . 

In addition to focusing on value and action, the model I develop in this 
book is infonned by a long-cerm interest in problems of cultural space and 
time, I first elaborated this interest in regard to the Massim region in an 
unpublished manuscript on usymbolic time.. in the Trobriand&. written 
while I was a visiting member at the I nstiture for Advanced Study, 
Princeton, in •972-· After my initial fieldwork on Gawa island , some of the 
ideas very roughly drafted in this manuscript concerning kula exchange as a 
temporal process and the connection between bodily beautificat'ion (as a 
process ~at the interstices of keeping and giving/' Munn~ 1972:74) and the 
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Maussian theme of lhe separation of objects from the .. se1r· occurring in 
exchange were incorporated in considerably revised form in my J 977 paper 
on Gawan canoes. A second attempt to view kula as a way of constructing 
time (by now seen as "spacetimc") was developed in a paper on Gawan 
kuJa exchange for the l978 conference on kula in Cambridge. England 
(Munn. tg83). 

My research in the Massi m region of Papua New Guinea began in 197 2 

when I spent about two months in the northeast Massim looking for an 
appropriate fie1d site. At that time I was able to stay briefly at Kwaibwaga 
on the Trobriands at the invitation of Annette Weiner, who was doing 
anthropological research there. From the Trobriands I traveled to southern 
Woodlark Island (Muyuw). where J stayed for short periods at Guasopa 
and Wabanuna, whose residents taught me some of the Muyuwan language 
and extended me their hospitality. I am indebted to Arthur Smedley t then 
Australian patrol officer s1ationed at Guasopa, for his aid on Woodlark 
and for enabling me to obtain permission to travel on a government patro1 
vesse I that went to several islands in the area. The captain of that ship was 
Faytili, a Dobuan well known in the area as an important ~·kula man''; I 
thank him for his help on that ftrst exploratory trip~ which introduced me 
to Gawans and enabled me to stay for a night on Gawa is1and. As a result 
of this trip, I decided to attempt to return to Gaw a the following year to do 
a long-term field project. 

Since that time. I have spent three research periods on Gawa, an of 
which were supported by the National Science Foundation; I take this 
opportunity to express my appreciation to the foundation for this generous 
aid. My initial work was done during the first two periods, which extended 
from June 1973 to mid-July 1974 and from late May 1975 through July 
i975; the third period, under a separate fellowship. extended from 
mid 4 0ctober 1979 to early January 1981. I am indebted to the national 
government of Papua New Guinea and the provincial government of Milne 
Bay for giving me permission to do research on Gawa: I am grateful for the 
c:ourtesy and aid of their officials, especially for the help of the patrol 
officers in the northeast Massim during my last period of work on Gawa. 

Before I began my work. on Gawa. David Lithgow of the Summer 
Institute of Linguistics. who had done extensive linguistic re-search on 
Muyuw, kindly made available to me unpublished Muyuw language 
materials and a brief vocabulary from Gawa. These materials were 
extremely useful in the initial slages of my research. During my slay in New 
Guinea. 1 was assisted by so many people in Port Moresby and the Milne 
Bay Province that it is impossible to adequately acknowledge all of them. I 
wish to mention Eileen and Bob Davis of the (British) Voluntary Service 
Overseas, who were stationed at Ku1umadau on northern Muyuw in 1979. 
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On my voyage to Gawain l<J79, they kindly put me up when I arrived at 
Kulumadau unexpectedly. During 1979-& I was isolated on Gawa, and 
they made special efforts to obtain supplies for me and to make contacts 
with the mainland on my behalf. I thank them especially for their unfailing 
sense of humor I 

My greatest debt in this research ist of course, owed to the Gawan 
people. I have tried to express my deep gratitude in the dedication of the 
book, where I have been able to mention only a few of the many people 
who helped me. It may perhaps seem strange that, in a book about fame, J 
have not cited Gawan names apart from the dedication. I have excluded 
names for two reasons: Arst ~ it was necessary to keep some speciftc 
statements and certain kinds of information anonymous to protect the 
informants; second, since some people's names were exdudedt I felt more 
comfortable being consistent and giving no one what might appear to be 
relatively exclusive mention. All in all. this seemed to me to be the fairest 
way to handle this problem. 

During the 1973 and 1979 field trips to Gawa I lived in houses built for 
me in two different hamlets. both in the northwestern part of the island. I 
am indebted to Toroy Tarakwas.isi for initial boo.sing in 1973 (before my 
own house was built) . and to both Toroy and the late Baradiy Tura.kwasisi 
for organizing the housebuilding for me in Sipuleiyeiwawa ham let (also 
considered part of Gitawatawa). In 1979. when I returned after an absence 
of four yearst Mutaawadiy lmukubay (my "'mother") and her husband. 
Boganuma Tarakulabutu t g&'Je me their house in Kogeta to live in 
tempoiarily unril a house could be bum for me. I am indebted to Weruwa 
Tarakwasisi1 my "father.n for organizing the building of my house in his 
hamlet, Kogeta. 

In the dedication I have named a number of other Gawan friends. I 
should lite to comment here specifically on the kind of assistance offered 
me by a few of these people. Kaidiriya, my 0 mother's brother," was indeed 
my kinsman and my most rigorous teacher during both my main trips to 
Oawa. In 1979-81 t he and his wife Kilay continuaUy made me welcome in 
their hamlet.Jam deeply indebted to Kaidiriya for the longt sensitive, and 
patient conversations that helped me to understand many aspects of 
Ga wan culture. espcciaUy kula. One of my first friends on Gaw a was 
Mutaawadiy; her interest in my work and her knowledge and sharp wit 
were of great help throughout my visits. Another early friend was Kiweru 
Tarakublly. When I first arrived on Gawain 1973, no one on the island 
spoke much English. Kiweru took an interest in teaching me the Gawan 
language monolingually, and later discussed taped speeches with me in 
some detail. I hasten to add, bowevert that many Gawans were pleased to 
be of help in my initial and continuing language lea.ming. Tarakuruku 
Tarakwasisi was one of the first senior men of influence on Gawa to 



Preface XVii 

support my work. In •98<>. I sailed on the canoe that went to Muyuw in 
association with his kula reconnaissance and minor kula trip in that area. 
Many other people on Gawa also helped make it possible for me to cany 
out this study. I apologize to them for not being able to mention their 
names. and to all Gawans I say kagatouk.i kwtiL't!ka beisa yakamiya. 

I have also incurred debts during the preparation of this manuscripL The 
final work on the manuscript was funded by a National Endowment for the 
Humanities Fellowship for Independent Study and Research ( 1983-84) 
and a grant-in-aid from the American Council for Learned Societies 
(1983). The book could not have been rompleted without this financial aid. 

For friendly support at crucial times, my thanks go to Jean and John 
Comaroff. I am grateful to William Hanks, Andrew Lass, and Rafae') 
Sanchez for reading parts of the semifinal version of the manuscript; they 
provided creative inputs when I most needed fresh perspectives. Thanks 
also go to Terry Turner. Annette Weiner, and to the anonymous 
publisber,s readen of the book: for their helpful suggestions. Needless to 
u.y. the responsibility for the final version is mine . Finally, I would like to 
express my appreciation to Professor Alfred Harris, University of 
Rochester, for his sensitive reading of the manuscript. and for his 
forbearance and supportiveness during the long preparation of this work. 



A note on the orthography 

The orthography I have used for the Gawan language is based (with some 
alterations) on Litbgow (1974). In writing Gawan vowels I haYe used the 
following letters (illustrated here with English words that have a simUar 
vowel sound): a as in cut; aa as in car; e as in kfpt; ei as in care; i as in kup; 
o as in caught; ou as in coat; u as in cool. In addition. following Lithgow~ I 
write aw for what is frequendy written as au (pronounced as in English 
how) in the Mu5im literature; oy and ay for oi and ai; and ew (finaJ) for eo 
(ft.naJ) . An exception to the contrast between o and ou is made in the case 
of the proper name Ovetu {Figure 2) . where the o is pronounced as is ou 
elsewhere. An exception to the use of aw for au is. also made in the case of 
the proper name: Mwadau~ for which I have retained the map (Figure 1) 
spelling. 

When affbes to a root are indicated~ they are set off from the root by 
hyphens (e.g .• agu-moru. my hunger; butu-ra ~ its fame; 14-kamkwamu t a 
man who eats excessavely; i-brui. he or she descends). When a Gawan term 
is cited without affixes but does not in fact occur independently. l have 
indicated this by a hyphen in the appropriate initial or final position (e.g.t 
-bui; butu-) when tbe te.rm is cited for the first time; however. if the term is 
repeated, I use a hyphen again only where it seems necessary for darity 
(for eumple1 if the word is cited in a separate context from an original 
citation, or if the hyphenation is relevant or needed for consistency in the 
context where the term appears). The same proc:cdure is used when. on 
occasioo1 a terrn is cited with an affix with which it occurs regularly in key 
contexts. (e.g •• mapu-rat written also as mapura. its repayment or return). 
When Oawan words are not italicized but are used as English loan words, 
the hyphen ii, of course. not shown. 

xviii 
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PART I 

Introduction 



I 

The conceptual framework 

This book is concerned with certain types of transformative action through 
which a community seeks to create the \talue it regards as essential to its 
communal viability. I examine these modes of positive value creation in 
relation to antithetical transformations that. in the perception or the 
community, specify what undermines this value or define how it cannot be 
realized. These negative potentials are in a kind of ongoing tension with 
the positive transformations, and in their stronger forms threaten the 
capacity to produce the desired value and the ideal construction of self and 
social relation this value entails. In the extreme (which, in the present 
Gawan case, takes the form of acts of witchcraft). positive value is not 
simply negated but is subverted and envisioned under the sign of its own 
dest roct ion. 

This dialectical process is shown to be synthesized within the commun~ 
ity's attempt to control these negative transformative possibilities. Value 
creation viewed in this wider sense is a complex symbolic process. both a 
dialectical formation of the symbolic system of meanings constituted in 
sociocultural practices and lln ongoing dialectic of possibilities and 
counter-possibilities - explicit assertions of positive and negative value 
potentials - through which the members of the society arc engaged in an 
effort to construct and control themselves and their own social world. By 
means of this proccs..~ to.ken us a whole, a communtty may be said to act "as 
an agent of its own self-production" (Touraine, 1977:4). 

The focus of this study is the island society of Gawa as I knew it between 

1973-5 and I979-8J. Gawa is a smal1 is1and of some 532 people situated in 
the northeast section of the Massim region of Papua New Guinea (Figure 
1 ). It is an imponant link within the well-known kula trade "ring" (Leach 
and Leach, 1983; Malinowski. 1922; Munn 1983). 1 By means of the 
complex long-distance arrangements of ku!a exchange, armshells and 
necklaces are circulated in opposite directions lo form "an intricate 
rime-space-person system" (Polanyi. 1968:12) com1ecting islands of 

3 
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6 Introduction 

varying cultures in the northern and southern Massim. For Gawans. the 
kula network constitutes the widest regional network of their island world 
- one in which they can make connections not only with "consociates0 

(Schutzt 19162: 16ff. ), but also with more distant contemporaries with whom 
they have few or no facc·to-face relationabips. 

Gawan society has to be understood in terms of its grounding in this 
inter~island world. On the one hand, the community asserts its own internal 
viability through the concept of its positive: evaluation by these external 
otben, expressed in the Gawan emphasm on fame (bUIU-),2 the renown or 
good name of Gawain this world. On the other hand, fame itself (like kula 
shells) can be produced for Gawans only through an initial externalizing 
process involving the separation of 1nter:nal elements of Gawa (especially 
garden crops and canoes, which are the produce of its land and trees) and 
their transaction into the intcr·island world. 

Jn the present study. this regional construction of the Oawan world is 
examined as pan of the wider process or system of value creation referred 
to above, which operates through different kinds of practice to build a 
moral dialtectic focused in the tension between outward transfonnation of 
self and its negation. My characterization of this iJfOCe$$ is grounded in an 
analysis of type$ of action, and the practices of which they are components1 

seen as culturally meaningful forms. Thus I move from the ove:rt forms of 
acts - their ' 4mere facticity." in Cassirer's ( 1953=74) terms - to the ''internal 
relations .. that give them significan1 form and that specify the nature of the 
value produced. Methodotogically, this move is made through the analysis 
and explication of cultural meanings implicated in practices. Lee me 
explain my notfons of meaning and symbolism and some of the premises 
behind the particular approach to value offered here. 

Some of the underlying assumptions of this study derive from the 
varied anthropological approaches at times referred to as ~·symbolic 
anthropolo&Y," which presume that theoretital arguments dealing with 
sociocultural phenomena must be based on the examination of culture
speciflc meaninp. As Rabinow and SuUivan (1979:5) have put it, "The 
web of meaning constitutes human existence to such an extent that it 
cannot ever be meaningfully reduced to (.'OJ1stitutively prior speech acts, 
dyadic relations or any previously defined elements. Intentionality and 
empathy are rather seen as being dependent on the prior existence of the 
world of meaning within which the subjects of human discounc constitute 
themselves•' (sec also Bourdieu. 1977:8o; Geertz. 1973:5. Ricoeurt 
J983:91ff.). 3 But whereas Rabi now and Sum van's phrasing tends to 
suggest that meaning is a kind of container - a static world within which 
actors constitute themselves - I argue that actors construct this meaningful 
order in the process of being constructed in its terms. This view will be 
made clear as I proceed. 

I understand "meaning .. as a cover term for the relational nexus that 
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enters into any given sociocultural form or practice (of whatever order of 
complexity) and defines that practice. The anthropological analysis of 
cultural meaning requim explication of culturaJ fonns - a working through 
or unfolding of these culturaUy specific definitions and connectivities in 
order to disclose both the relational nature of the forms and the 
significance that derives from this relationality. Although in any given 
context the concern may be with a particular relation or aspect of meaning. 
the overall intent of such analysis is to make explicit the more fundamental 
sociocu lturaJ processes and principles en tailed in oven types of practice, 
and to show how these processes and principles are embodied within thae 
forms. 

From this penpc:ctive, the terms symbol and m«ming may be taken to be 
essentially coterminous. 4 "Symbolic" can refer to any cultural form, of 
whatever kind or complexity of meaning. and to the immediate manipula
tion and working out of meaningful forms within specific activities. In this 
view, symbolic analysis is a method that may be applied to the examination 
of any problem related to sociocultural process. A symbolic study is not 
substantively reitricted (for example , to the examination of myth or ritual 
or some sped.al. predefined class of objects). Rather, the pradiccs by 
means of which actors construct their social world, and simultaneously 
their own selves and modes of being in the world, are tbou,Bht to be 
symbolically comtituted and themselves symbolic processes. As Ricoeur 
(1979:101) has pointed out, i•Jt is not only that the symbolic function is 
sociali but that social reality is fundamentally symbolic." 

Operating from these general premises, the present study analyzes a 
symbolism of value production. In this chapter I explain the basic analytic 
cona:pts that provide the framework of the study. These concepts first 
took shape during my attempt to analyze Gawan value produc:tioft in 
theoretical terms that took account of the phenomenal or existential form 
of practices (c:f. Bourdieu ~ 1m:8ff.). while exploring the significance and 
nature of the value being produced and of certain underlying structures (in 
particular, what I later call ugenerative schema"j see O.apter 6) that 
characterize the value-production process. 

In explaining my model of value creation, 1 have attempted 10 set out 
analytically what may be seen as multiple facets of any sociocultural 
practice and the transformational process of value production entailed in 
the practice. Since the discussion is a discursive account of aspects that 
cohere simultaneously within a manifold, the reader may find that at times 
it turns back on itself. 

In sum, the intent of this book is to suggest a more general 
anthropological modeJ of practice as symbolic process through the 
examination of a single ethnographic ca~. Thus in addition to elucidating 
the Gawan S)'Stem, the ethnographic analysis moves forth in the spirit of a 
theoretical exploration in which the particulars of the empirical rn1ateriaJ 



8 lnrroduction 

become the means of developing an approach relevant to general 
anthropolop:al theory. 

ACTION , SPACETIME . AND VALUE 

The point of departure for this study is the notion of a lived world that is 
not. only the arena of action, but is actually constructed by action and the 
more complex cultura] practices of which any given type of action is a part. 
By act I mean simply the operation of an agent (or agents) that has the 
potential for yielding certain outcomes. ••omng food to specified others" 
or "carrying our a prohibition on eatingH; ••receiving a kula shell" or 
•'speaking about kula"' ; "hac1dn1 out a canoe" or "planting a gardenn are 
examples of general types of act. An act's various culturally defined 
capacities are those aspects of its meaning that specify what an actor can 
expect from performing it. For instance. for Oawans, giving food to 
ovenea.s visitors has the capacity to yield not only return hospitality to 
Gawans. but also. in the long term, the acquisition of kula shells and 
renown. These outcomes, as I discuss in Chapter 3, depend on the acfs 
capacity to produce another kind of effect. nametyt to influence the minds 
of the oveneas visitors so that they wm make the desired returns. Effects 
such as these exemplify some of the significant capacities of a given type of 
act, but obviouslyt they are not its only culturally deftned outcomes. nor 
are they assured; they are merely key potentialities or capacities and may t 
of course, fail to be realized in a given case. 

Although the ads and capacities I have e•emplified involve desirable 
outcomes in Gawan terms. the same act could also have more latent 
capacities that Gawans view as undesirable. Furthermore ~ when consi
dered in terms of the general process of creating the value essential to 
community viability, certain key types of act are felt to have positive 
outcomes, whereas others have negative outcomes. l return to this point 
later. 

In the most immediate sense. the value of a given type of act can be seen 
in terms of its ~ntial capac:ides or key possible outcomes (whether these 
be other acts. specific entities or the properties of these entities, or 
expected subjcc:t.ive effects) such as those exemplified above. These 
outcomes can be regarded as the particular, substantive value potentials or 
products of acts. But a product (or the value-producing act) may be seen in 
another sense as embodying a differential proportion of some 
homogeneous potency; its value (and the value of the act) can then be 
expressed matively in terms of a parameter (the kind of potency involved) 
along which value is, as it were ... measured~' (see T. Turner. 1979h!20t 
UJ&J.!19, personal communication). Value in this sense is general and 
relational t rather than particular and substantive. It involves a deeper 
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dimension of cultural meantng implicated in the substantive value products 
and acts (and their various interrelationships with each other) - one that 
can be explicated and defined through the methods of symbolic analysi11; 
previously mc::ntioncd. Thus neither the nature of this value (the kind of 
potency that is relevant) nor the particular forms it takes are to be 
assumed~ rather, they are induced from the cultural material. 5 

In the present study~ analysis of Ga wan practices Jed me to develop a 
notion of sociocultural spacetime6 as the relevant potency and value 
parameter. I argue that in the Gawan case, value may be characterized in 
terms of differential levels of spatiotemporal transformation. - more 
specifically, in terms of an act's relative capacity to C:lltend or expand what I 
can imersubjective spacetime - a spacetime of self-other relationships 
formed in and through acts and practices. The general value of an act or 
practice is specified in term!\ of its le~1e/ of potency, that is, what I sum up 
here a:s the relative expansive capacities of the spacetime formed. I first 
explain my notion of spacetime. using as the primary exampJe a panicular 
Gawan exchange practice, although other kinds of socia1 practices could, 
of course, il1ustrate my point equally wen. Exp1anations of what I mean by 
spatiotemporal extension and lhe rationale for my description of this 
spacetimc as intersubjective follow. 

SPACETIME 

Let me refer again to my example of Gawan hospitality to overseas 
visitors. considering il now as part of a nexus of act-Ii (and outcomes) 
forming a more complex Gawan practice. As Chapter 3 explains. a Gawan 
giving food hospitality to an overseas visitor initiates the possibility of 
entering into a particular kind or reciprocal transaction with the visitor. 
The spacetime that can be formed by this act (and of which the act is also a 
component) entails connections between two men from different islands~ 
invoJves these men in occasional, repetitive (but indeterminately timed) 
trnvels to each other's island homes: engages the possibility of return food 
hospitality at an unspecified later date at the current visitor's home, and so 
forth. Initially. it is apparent that these acts constitute a mode of space lime 
fonned through the dynamics of action (notabJy, giving and traveling) 
connecting persons and places. 7 

Such practices also invo1ve certain crucial subjective aspects (or 
subjective "acts") such as those of remembering. For example, the 
reciprocal giving of food between the two men is expected to yield mutual 
intluence between them (one's gifts are the me ... ns of moving the mind of 
the other or making him remember the giver) and this influence can be 
seen both as a producti\le capacity or product of the acts of giving, and as a 
subjective dimension of the spacetime formed that is a condition of its 
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continuing operation, Moreover, in certain crucial cases, Ga wans empba· 
size the importance of remembering as the means by which acts occurring 
at a given time (or spatiotempora.l locus) may be projected forward and 
their capacities retained so that they may yield de5lred outcomes at a later 
time (see Chapter 3). In other wordst a spacetime may involve certain 
critieal subjective dimensions that are among the constitutive factors in its 
formation. Similarly, certain types of act might be expected to yield 
negative subjeetive states such as anger~ which could destroy the possibility 
of producing a desired outcome (and hence of creating a gjven spacetime) , 
or which might yield instead a spatiotemporal order of subverted relations 
involving acts of witchcraft (Chapters 9 and 10). 

A third aspect of a spacetime derives from the qualities or properties of 
certain entities involved in a given set of practices. These entities oonsist of 
material (for example , Gawan food t canoes, and gardens) or nonmateriaJ 
(for example.t fame) media and products of agents' acts, and, as well, of the 
bodies of agents themselves. For instance, the medium of cooked food in 
the cumple of Gawan hospitality to a visitor has certain spatiotemporal 
properties of &ignificance to Gawans, such as relative Jack of durabiHty. 
'Ibis feature oontribu.tes to the mode (and, as we shaU see, the value level) 
of the spacetime created. A given entity itself may be considered a 
condensed spacctime, and may be analyzed in order to give a fuller account 
of the wider intenubjective spacetime in which it operates in a given case, 
or as in Chapter 4, to discuss certain qualities of things relevant to the 
argument. Gardens, for example, in Gawan terms. constitute an interior 
spacetime whose ancestral stones must be maintained in place so that the 
land wiU be heavy, an attribute necessary for the retension of reproductive 
capacities from one garden to the next; separation of the stones from the 
gardens diMOlves this spacetime (Chapter 4) . Most important in the 
argument is bodily spllCdi1M (to be discussed in the section uThe body and 
the signification of value"). 

In sum~ an intenubjective spac:etime is a multidimensional ~ symbolic 
order and proceS'S - a spacctime of self-other relations constituted in terms 
of and by means of spedt1c types of practice. A given type O·f act or practice 
forms a spatiotemporal process, a particular mode of spacet:Unc. Defined 
abstractly t the specifically spatiotemporal features of this process consist of 
relations. such as those of distance. location (including geographical 
domains of space), and directionality; duration or continuance. succession. 
timing (including temporal coordination and relative speed of activities) t 
and so fort·h. 

Thust it is not merely as Qjddens ( 1981 :30) has put it, that .. time-space 
relations are . . . constitutive features of social systems, n but additionally 
that the "situated practices/' which in Giddcns's terms make up these 
systems, themselves construct different formations of spacetime. As I have 
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argued elsewhere (Munn. r983:280), sociocultural practices "do not simply 
go on in or lhrough time and space. but (they also] ... constitute (create) 
the spacetime . _. in which they 'go on .... [n this sense. actors are 
"concretely producing their own spacetime. "~ On the one hand, these 
practices generate particular spatiotemporal forms (i.e., different modes of 
intcrsubjective spacetime); on the other hand, as people actively engage in 
these practices. they form this intersubjective spacetime in immediate 
e:icperience. In this latter respect, a mode of spacetime defines a form in 
terms of which the world is experienced by the agents whose actions 
produce it. However. as [ discuss later. not only do the agents produce 
their world in a particular form, but they may also be seen as producing 
themselves or aspects of themselves in the same process. 

VALUE AS THE RELATIVE EXTENSION 
OF SPACETIME 

A given mode of intcrsuhjcctivc spacetime (such as the example given 
above) can be understood as having a particular potency or value level: 
namely. what [ have referred to as the relative extension of the spacelime. 
In general terms. exten.fion means here the capacity lo develop spaliotem
poral relations that go beyond the self, or that expand dimensions of the 
spatiotemporal control of an actor. I speak then of the capacities of acts 
and practices for yielding certain levels o[ spatiotemporal transformation. 
but I do not o[ course mean by this that Gawans speak about 
spatiotempornl value or control over spacetime in the abstract~ rather. as I 
have stared, this general value is implicated in types or act and pracrice. 
The way in which Gawans do talk about their praclices is part of the 
evidence on which my own argument - that, in the Ga wan case, space time 
may be used as the significant value measure relevant to understanding the 
creation of the experience of community viability - is based. 

For instance, as previously indicated. Gawans are concerned with their 
ability to develop relations outward into the inter-island world. In lhe 
example of hospitality practices. it is of considerable importance lo them 
that the connection being created goes beyond Gawa and that, through the 
transaction of food on Gawa at one particular time. one can produce for 
oneself the pos.s:ibility of gaining something l?eyond that time, and from 
beyond Gawa itseJf (for example, the later hospitality of the current visitor 
on his own island). Conversely. if Gawans do not give hospitality in food to 
overseas visitors. this level of spatiotemporal extension of the self cannot 
be generated. Gawans are concerned with the relative capacity of certain 
acts or practices to create potentialities for constructing a present thal is 
experienced as pointing forward to later desired acts or material returns. 
Practices that constitute the Gawan actor in tenns. of inter-island relations 
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form a greater ••extension of self1 and of the actor's spatiotemporal control 
than those involving intra·island relationships. 

On the other hand (to pursue the example further). food hospitality to 
oveneas visitors in itse]f entails less expansive spatiotemporal control for 
Gawans than the level made possible in inter-is.land ikula shell exchange. 
The creation of this apparendy lesser value level is nevertheless a 
precondition of the more expansive (kula) level . and the mode of dynamic 
entailment between them is characteristic of the way Gawans formulate 
crucial value-producing practices (Chapters 3, 4, 6). 

Although 1 have drawn here on inter-island food transmission to 
exemplify my argument, various kinds of acts. practices, and the 
spacetimes they generate are dealt with in the more concrete arguments of 
this book. For instance. in some contexts I consider a coordination of 
actions to create a synchronous space.time that transcends the otherwise 
fragmented spacetimcs of separate categories of actors {see especially 
Chapters 4. 8, 9, and IO). Thus. when Gawans sail on a major kula 
competition. all the canoes should sail at the same time (Chapter 9). For 
Gawans~ this synchronization or spatiotemporaJ coordination of canoe 
groups into a single fteet ii a consensual formation that implies agreement 
within the community and among the sailors about the performance of the 
competition. the time of sailing, and so on. (Viewed in another way, the 
intersubjective spacetime fonned - the synchronized sailing group - has 
agreement as a crucial subjective dimension of the relationship that it 
defines between the actors.) If one or more canoes sail at different times 
(some go ahead of the othen), the success of the venture could be 
endangered and some misadventure such as a death could occur. The 
coordinated spacetime of the fleet transforms the disparate spacetimes of 
each canoe of travelers to an expanded level that contains the desired 
potential for success in the venture. But the fragmentation of the fleet 
involves a negative value transformation or a failure to achieve: this more 
extended value !evel (more will be said later about negative value). 

These points lay out a rough framework of notions about value levels 
and spatiotemporal transformations. I would stress !hat what I sum up in 
any given case as a greater or lesser expansion of spacetime is based on 
Gawan symbolism and draws variously on the djfferent dimensions listed 
above (ads. entities and aspects of subjectivity) that are entailed in a 
particular spaced.me. A final example may help to reinforce this point. In 
Gawan marriage exchanges (Chapter 6), an artifact such as a named canoe 
can not only be transacted sequentially by internal and overseas recipients 
(making what Gawans call a 0 path'• that goes oveneas). but it can also 
develop historical memorability as a unique artifact so that it may be 
remembered long after it has disappeared; these factors, among others. 
give the mode of intcnubjective spac:etime formed in the canoe trans
actions a greater level of spatiotemporat expansion than that created by the 
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annual internal transmission of the anonymous. relatively perishable yam 
harvest from a woman's kinsmen to specified affines (a repeatability made 
possible only by the replanting of old seed yams that must die in the 
reproducti\'C process. anti in which the duration of the medium is not 
transcended in its memorability as a unique object). 

NEGATJVE AND POSlT[VE VALUE 

In speaking of relatively greater or lesser capacities to expand spacetime. 
we may also distinguish negative value transformations: namely. the 
"contraction" of sp.acetime. or the railure to expand it; and. more 
radically. the subversion of positive. relatively expansive transfonnations. 
as in Gawan witchcraft. where significant value reversals occur. 

J argue that certain broad types of Gawan act are fundamental symbolic 
operators of positive vall1e transformation and its negation. As my use of 
the example of Gawan overseas food hospitality may perhaps suggest, 
these consist respectively of the separation of food from the self (the 
transmission of food to others to consume) and its negative polarity. the 
incorporation of food in consumption .

1

' Although the symbolic relation 
between food consumption and transmission is obviously more intricate 
than the notion of polarity suggests (~e the discussion of Chapter 3). for 
the present it is sufficient to refer to it in this way to convey a genera1ized 
paradigm of value creation in terms of key acts. For instance. ir Ga wans eat 
a great deal instead of giving food to oven.eas visitors. they fail to create 
the kind of overseas expansion of self made possible through hospitality. 
Instead of outward. self-extending acts. their acts are. in effect. self A 

focused. since they involve the incorporation of their own food and. in 
Gawan terms. the "disappearance .. of the food and thu~ of any further 
po<entiahties it may have for posjtive transformations. 

Whereas food transmission is able lO generate further, more potent 
levels of positive value for Gawan actors. consumption is the pivot from 
the production of negative value to the radically negative or subversive 
va1ue transformations of witchcraft (since witches are typified as consl1mers 
and their prime food is the dead). That is to say. consumption is the center 
of negative transformations: On the one hand, consumption of food cannot 
in and of itself produce positively trandormative value; on the other hand, 
consumption by witches goes beyond this negativity in actually destroying 
or subverting positive value. 

Gawan witchcraft constitutes a subversive intersubjective spacetime in 
which the spatiotcmporal control level of one actor (the witch) expands to 
destroy the positive spatiotemporal control capacities of others. Witchcraft 
is not simply a not her mode of value production. but a hidden world of its 
own. with a specific construction of being that dissolves and disorders the 
overt. visible spatiotemporal order of Ga wan existence, crystallizing a 
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latent. negative significance. and even subverting the apparent positive 
value potentials of transmissive acts into negative. destructive value. 

The witch js, the prototypic consumer, hut in the inten.ubjective 
spacctime formed by witchcraft, this consumption marks, as wiU be seen. a 
radical expansion of the witch's inters.ubjective control (rather than a 
contraction of control) that destroys the other: Witches make people ill. 
kill them. and consume the dead. Subversive value consists in the 
destruction of the ordinary spatiotemporal world and its embedded 
positive value potentials through the radical spatiote mporal expansion of 
control of one agent (the witch). Another plane of reality with different 
basic framing spat iote mporal coordinates emerges (see also note S). 
Within the value processes of this hidden underworld, the positive value of 
spatiotemporal expansion is itself reversed (see Chapters 9 and 10). 

INTE RSU BJ ECTI VITY 

As Giddens (1979:55) has observed. 0 The notion of action has reference to 
the '-!Ctivities of an agent. and cannot be examined apart from a broader 
theory of the acting self... rn using the phenomenological term 
imersubjective10 to characterize the social spacetime formed in practices, I 
wish to emphasize certain features in my model concerning the relacion 
between the category of action (practices) and that of the experiendng 
subject. that is. "the acting self.,, In general. I take the view that agents not 
only engage in action but are also .. acted upon'' by the action (see Sartre. 
[966:426~ cf. also the ••action approach" to sociology of Touraine. 1974a, 
1974b. 1977). In this respect. my position is related to certain Marxian
inftuenced and phenomenological concepts of practice, as well as to certain 
symbolic approaches within anthropology (most notably, those referring to 
ritual action). 11 

The tenn intersubjective combines several implications relevant to my 
argument. First. it reflects my concern with types of practice and their 
component acts as forming self-other relations and the constructions of 
self or aspects of self that are entailed in these relations. From this 
perspective. the mode of spacetime formed in a given type of practice is 
also a fonnation of the actors' selves (as well as of the specific se1f-other 
relations by which these selves are being defined). As indicated in my 
previous example of Gawan overseas hospitality, the Ga wan who gives 
food to his overseas visitor creates a particular relation with another, one 
in which he attempts to move the recipient's mind so that at a later time 
this man will make (it is hoped) similar or perhaps additional. even more 
desirable gifts to the Gawan. The selves of the Ga wan and the recipient are 
being constructed in th is process, each in terms of the action and the 
relation to the other it entails. We may take the Gawan as an example. In 
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giving food to the other to eat , he constitutes himself as a generous person 
(in a:rtain respects superordinated to the recipient; see Chapter 3). He 
also becomes defined in terms of the view of himself he is attempting to 
create in the other, and ultimately by the action of the other toward himself 
as revealed later when he goes to visit this man overseas. 

Of course, in any given case, we have to conceive of any partiadar 
actor's self a:s also being already founded in ongoing sociocultural 
processes (including any premises about the nature of self prevalent in the 
community). However~ I am not concerned with this here. My point refers 
simply to the general principle that practices not only form particular types 
of social relation but also . coordinately, the actors who engage in them. To 
borrow a phrase of Heidegger's (19~b:161). the self 0 reftects itself to itself 
from out of that to which it has given itself over. " 12 

From this perspective, the spatiotemporal vaJue transformations 
effected in given types of practice can be viewed as transformations of the 
value of the actor's self. In producing a given level of spatiotemporal 
extension beyond the self. actors prod.um their own value. Such value 
transfonnations become most apparent when we can identify in the 
cultural evidence symbolic value products of action that clearly relate to 
the self-constitution of the actor and aJso typify the level of transformation 
characteristic of a given spacetime. For instanoet through entering into 
overseas hospitality relations, the Gawan actor•s name as a man of 
hospilality (and eventually of eminence in kola) may come to be a medium 
of circulation beyond his own person and island home ... Becoming known It 

is the rendering of the action process as a whole in a discourse thal 
positively defines and evaluates the self of the actor (see Olapter s). 
Similarly, the name of Gawa a~ a community achieves this circulation and 
eminence through the action.-. of its members (most notably its men, 
although women also have a critical pan in this process). 

Thus intrinsic to rhe value-production process is the evaluative rendering 
of the self by significant others. Fame is both a positive value product (an 
outcome of certain positively ,transformative actions) and an cvaJuation of 
the actor by significant othen. Similarly ~ the reverse evaluation of 
defamation is an outcome of certain negatively tran5formative actions, 
most notably in the present argumenty acts of witchcraft {Chapter 10). 

Of coursc t fame (and its negative fonn) ar-e not lhe onJy value products 
that crystallize the value of actors and of a given spacetime. In fact, the 
properties of fame as Gawans conceptualize ii. must be undentood as part 
of a more comprehenshie set of qualities that are crucial signifters of 
spatiotemporal transformation in Gawan symbolism and that are em ... 
bodied in various media (see the next section) . 

Nevertheless, the notion of fame crystallizes the concern of this study 
with the complex nature of the ~·otheme$501 of the other who stands apart 
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from the self of any given actor and yet. by this apparent separateness, 
becomes the organizing procesaual field of each self - the ground upon 
which , within soda~ proccu, the setf is experientially constituted. From 
this perspective. social relationships can be seen as engaging the actor·s 
perspective on an outside other that implies a perception of the other•s 
pcnpcdivc on the self. As Sartre (1966:319) has exprelled it: ''Conscious· 
nesses are directly supported by one another in a reciprocal imbrication of 
their being!' Indeed. what anthropologists sum up as Hexcbange .. and 
"witchcraft•• are among the fundamental kinds of practices formulated in 
ways thac tum on this basic phenomenological structure. 13 

Finally. the use of the term lntemtbf«tiv~ to describe the kind of 
spacetime dealt with here gives expression to the point noted earlier that 
(culturally constituted) subjective states are a critical dimension of a social 
spacetime. In this respect, the term may be taken in its most Jiteral sense to 
indicate that the social relations formed in any mode of spacetime are to be 
understood as involving relations between the 111bjectivitics of actors. 
Certain subjective states such as consent. refusal. happiness, or anger, or 
a state in which one category of actor is felt to be hiding his or her true 
intentions vis-1-vis others (see Chapter rn), may be crucial to the value of 
different space.times. In these respects. value transformations involve 
transformations of subjective states. 

In sumt calling the spacetimc generated by practices intumbj«:titlf! 
emphasizes the notion thal constructions of actors• selves (or aspects of 
them) and subjective attitudes an!! entailed in the social relationships of a 
given spaeetime. 

THE BODY AND THE SIGNIFICATION OF 
VALUE 

Thus far I have been concerned with the value generated by types of acts 
and practices. However, a key part of my argument concerns the way •his 
value is signified through specific qualities that characterize such compo
nents of practice as the body. kula shells. fame, and other entities 
previously noted. I argue that these qualities (and the relevant entities) 
exhibit in themselves - that is, uiconblly• (see Peirce. 1955:104ff.)- the 
transformative value of acts and modes of spacetime. 

The term sign is usea here in a more specific sense than 1ymbol. As 
discussed earlier t I employ the latter as a term to convey the intrinsic 
meaningfulness of all cultural forms. My use of sign. however, has a more 
specific function within the argument. Here jt refers to a condensed 
marking or "appresentation" (see Schutz, 1961:2948'.. on Husserrs 
concept) that is part of a more comprehensive whole and conveys some 
fundamental aspects of that whole. In the present study. I am referring to 
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certain cmhod1ed qualities thal are components of a given intersubjective 
spacetime (the "more comprehensi1,1e whole") whose positive or negative 
value they signify. I call these qualities qualisigm~ adopting the label (as J 
ha \'C also adopted that 0 r . •icon .. ) from the ph itosophe r c. s. Peirce 
( !955: ro1: see my Chapter 4). 14 

The specific Gawan qualities that provide the most salient value 
signitiers form a do~ter of polarized elements focused primarily in motion 
(speed vs. sJownes..~ or stasis): weight (Jightweightness vs. heaviness): and 
Ii gh l (I ight vs. darkness) . They also have certain associations with 
directionality (for example, upward vs. downward movement) and 
panicular geographical locales (e.g .• land is slow or heavy and the sea is 
swift or buoyant). r n ad di ti<"m. they a re redolent of gender as!lociations. a 
feature that becomes critical to the analysis when the symbolism of certain 
aspects of male-female relations enters into the discussion of value 
production and signification. 

My argument is lhat certain media - in particular. the body and other 
important elements (such as Gawan canoes and kula shells. which can be 
shown to have bodily and anthropomorphic associations in Gawan 
symbolism) - exhibit quahsigns of the positive or negative value generated 
by acts. notabl~ by acts of food transmission (and other acts involving 
constraints on eating) and consumption. For instance. if eating excessively 
rather than giving to overseas visitors is said to yield nothing but sleep 
rather than the potentials engaged by food giving to visitors (as suggested 
in the quntation cited at the beginning of Chapters 3 and 4). then sleep is 
being taken in this. instance as. a qualitative conversion 15 of the actor's 
body, a value product of the act of eating (as directly contrasted in this 
instance with giving). As shown in Chapter 4, this motionlessness entails. 
in Gawan symbolism. a negative value form of the body, a contraction of 
the body's own spacetime. 

Cenain outcomes can therefore be considered icons of the acts that 
produce them - in other words. they can be said to involve iconic signs of 
the spatiotemporal value transformation (positive or negative) generated 
by the act. Since the hody takes on qualities that express the value of the 
imersubjective spacetime produced. this hodify Jpo.cetime serves as a 
condensed sign of the wider spacetime of which it is a part. 

ln focusing on the inlcrsubjcctivc aspect of the process. we may al$0 see 
this form of bodily being as a particular construction of the actor's self and 
the defining s.elf-01her relation of which it is a part. From this perspective. 
the intersection of the problem of value -signification and that of the 
constitution of lhe subjecl becomes apparent. Thus in the previous 
example, sleep is a negative form of the actor's being-in-the-world: the self 
takes on an experiential form of being that epitomizes failure to move the 
minds of m1erscas visitors and so engender future potencies accruing to the 
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self. Fame. on the other hand .. can be mown to condense spatiotemporal 
qualisigns of value that engage precilely the reverse mode of being or 
construction of the actor and self-other relations (Chapter 5). 

In Chapters 6-8. I analyze what I see as a basic template or underlying 
structure for value production and signification in Ga wan symbolism. 
There I argue that the connection between particular food~related acts and 
specific bodily qoalisigns forms a systematically elaborated causal-logical 
nexus that regularly emerges in Gawan value symbolism (Chapter 4). This 
structure of value production and signification informs marriage and other 
exchanges where the crucial signifying media arc not always the bodies of 
actors. but may include objedl of exchange such as canoes and kula she11s. 
I examine the bodily or actor·related significam:c of such objecll. thus 
developing the Maussian problem of the identification of persons and 
media of exchange (Mauss, 1968) within this more general theoretical 
framework of action, valu.e production1 and signification. 

HIERARCHY, EQUALITY, ANO VALUE 

Obviously t any study of fundamental value processes in a community 
cannot ignore the complex problem of the way in which the society 
formulates the interplay of hierarchy and equality . I now explain the way in 
which this problem is implicated in the present model of value creation. 

Underlying the notion of general value as a relative potency entailed in 
given types of acts or practices is the assumption that value involves a 
hierarchizing process (in the present instance, the development of relative 
extensions of spacetime or !patiotemporal control). But this process is 
itself encompassed by certain governing cultural premises relating to the 
creation of hierarchy and equality. In the Ga wan case. these premises 
specify as fundamental the relative autonomy and equality of persons and 
of the minimal collective units constituting the basic bodily and social 
identity of persons (i.e •• the Jineage with which one is idenr ified by blood). 
These cultural premises (initially set out in terms of the Gawan concepts in 
Ompter 3) create the underlying moral-political problem of contemporary 
Gawan polity: namely. that to generate and maintain positive potency 
within their oommunity, Ga-wans must mediate between these overriding 
assumptions about the relative autonomy and equivalence o( an persons 
and the hierarchizing that appears to violate these premises. Integral to the 
processes that mediate these tensions is the necessity of maintaining the 
autonomy of the individual will and at the same rime constraining this 
autonomy within more encompassing relations. 

These mediations. are considered in different forms. and contexts (see 
especially the discussions in Chapten 3, 8, 9. and Io). For instance, what in 
my view is the basic hierarchizing ad - food giving - has sacrificial 
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dimensions that compose within it a mediation of the interrelated 
dimensions of hierarchy (the incrementation of potency by the donor) and 
equalization. on the one hand. and of the autonomy of the will and viable 
self-other relations. on the other. Similarly, certain kinds of reciprocities 
compose another mediating mode well known to anthropologists. in which 
the hierarchizing of one set of actors relative to others in a given t)'pe of act 
can be reversed in the act's reciprocal (see Chapter 8 for a notable case in 
the exchange of Gawan entertainments). On the other hand, for reasons 
that will be made clear later. food consumption (in contrast to food giving) 
cannot in itself (i.e .• within the form of the act) create or initiate mediation~ 
although it is necessarily part of practices that do (see Chapter 3). 

The modes of intersubjective spacetime formed through persuasive 
Gawan acts such as food hospitality or certain kinds of speech contrast with 
those formed by acts of witchcraft (which res1 upon secret threats and 
force) in terms or the capacity lo mediate or manage the moral tension 
created by these antitheses. For instance. the former mediate but do not 
violate the autonomous wi11 attributed to both actors (the persuader and 
the persuaded) t but the latter expand the spattolemporal control of the 
autonomous wi1l of one actor (the witch) by destroying the autonomy of 
another (the victim). I(• Whereas witchcraft constitutes the negative 
subversion of this problem - the inability to create mediation at all - this 
sulwcrsivc proces..-;; is more complicated than my simple example suggests. 
111 general. the witch (and acts of witchery) can he viewed as a complex 
symbolic condensation of the moral-political problem engaged by this 
oppositional tension in its most destructive. unrnediated form (Chapter 9). 
This negative symbolism can be posed. as we shall see, against the simi1arly 
complex symbolic media1ion formed by act:s of influence and epitomized in 
the generous "man of inftuencc.,, 

When witchcraft comes to the fore in Gawan experience (as in contexts 
involving Jong-term illness or death, or some pos~ible threat to life). 
Gawans must then reconstruct the affected relations in terms that 
positively mediate these contradictions. This reconstruction is not done by 
publid)• jdentjfying the wi1ch. but by bringing into play persuasive modes 
of action (notably speech 17 as well as the transmission of certain 
comestibles). which attempt to subordinate the autonomy and dominion of 
the witch (or the actor's self in its form as witch) to the influence of the 
other (see Part I U. especially Chapter IO). 

The mode of working out the tension between hierarchy and equality. 
and between the autonomy of each person's will and self-other relations 
defines in the most encompassing sense the differentiation of positive and 
negative value. On the one hand, I have dis.cussed value as relative potency: 
in the Gawan case, the relative capacity o[ acts or practices for expanding 
the spatiotcmporal control of actors and the community as a whole. What I 
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have called general t1alue is specified by reference to relatjve potency. On 
the other hand. one may ask what makes a given potency viable in tenns of 
the culturally defined moral-political prerequisites of the society for the 
construction of a communal order. In this latter sense, the positive or 
negative value of a given type of act or practice is defined by reference to 
governjng premises about the appropriate and possible relations of power 
that pertain in the society. Whereas the nature of value transformation is 
constrained by this mora1~p:Jlitical problem. the problem in turn is 
embodied in the relevant transformative practices and is worked out within 
them as an aspect of the value transformations - that is. as a critical 
component of the posjtive or negative value that is being generated. 

CONCLUSION: COMMUNAL VALUE 

Having sel out the the basic analytic terms of my model of value 
transformation, 1et me now sharpen certain points made at the beginning 
of this chapter about my concept of communal value (i.e .• the value a 
community regards as essential to it~ viability). This value can be 
understood in two senses: one more limited and the other more 
comprehensive. In the more limited sense, actors create communal value 
through effecting positive va]ue transfonnations. As I have suggested. 
these transformations combine relative increment or control of potencies. 
defined in terms of some genera] parameter of cultural significance. with 
the capacity to mediate fundamental contradictions in the community's 
moral-political premises. My thesis in the Gawan case is tha1 these 
transformations consist of expansions of inlersubjective ~pacctimc or 
spatiotemporal control entailed in varying symbolisms. which coordinately 
mediate the antitheses of hi erarchizi ng and e q uaht y. on the one hand, and 
autonomy and social encompassment of the person and lineage group, on 
the other. 

However. positive transformations are dialectically formed in lens.ion 
with negative, or negative-subversive transformations (in the Ga wan 
example. the contraction or failure to expand spacetime, or the destruciive 
subversion of intersubjective spacetime in witchcraft). The operation of 
this djaJectical symbolism - including the c"plicit manipulation by the 
community of the relations be1wee11 positive and negative trnnsfonnative 
capacities in order to produce the former and negate the latter - yields 
communal value in its more powerful. comprehensive sense. As I auempt 
to show in this book. it is through this. process that the community creates 
itself as the agent of its own value creation. Thus, only by examining the 
production of positive va1ue as part of a wider dialectical system can we 
discern the processes through which this most essential form of commum1I 
value creation lakes place_ 
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Gawain the 1970s 
An ethnographic overview 

Gawa is a heavily forested atoH of aboul 7 ,6 square miles rising out of the 
§Ca to some 400 or more feet alonf the ·•encircling coral waH'" (Seligmann 
and Strong, 1906:356) at its edge. In 1979-8o. some 532 pcople1 lived on 
Gawa, their hamlets stretching across the top of the island beJow the coral 
cliffs~ and aligned for the most part along or just off a central path running 
from the nonhwest harbor at Ovetu in a southeasterly direction across the 
island (Figure 2). Except where the land is cleared for hamlets and current 
gardens. the top of the island is covered with young trees. bushes, and 
ground cover that is dotted with the remains of o1d yam and taro gardens 
and is traversed by many small paths. 

The cliffs and upper slopes are forested with many large trees. some of 
which provide timber for the seagoing ·canoes of great beauty that Gawans 
specialize in producing. In a small part of the shoreline~ rocky ledges 
extend down to the sea. but most of the island is rimmed by beaches. some 
of which are major harbors where Gawan" build their canoe sheds and 
visitors from other islands may camp while on Gawa. 

In 1m-8o there were 46 named hamlets (veru)3 on Gawa. classed into 
the five traditional neighborhoods (see Figure 2). Most hamlets are 
geographically distinct units. but some are laid out contiguously with few 
visible demarcations. Hamlets range in sW: from one to five or six 
households. and may include a domesticated pig or two t dogs. and some 
chickens. 

The spatial organization of hamlets is not unifonn. Within each. the 
residences ( bwara ). cook.houses ( bulatum ), and closed yam houses 
(bweima) with a lower sitting platform are variously laid out. In some 
hamlets, residences fR<."e each other in a more or Jess concentric 
arrangement, whereas in others they are more loosely, sometimes more 
linearly. organized. 

Gawans feel that a hamlet should be kept clean of refuse. weeds. and 
small stones; thus it forms a domesticated. controlled spacet delineated 
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nef&hborhooda (not to Kale). Adapted in part from Gcw.t, sltttt 928o 
(Edition I), Scrlca T6o1, hpue New OuiM&. 

from the surrounding bush. Although the initial work of clearing a hamlet 
area is primarily a masculine responsibility. the daily responsibility for 
maintaining cleanliness lies essentially with women. who sweep (·katanay) 
the hamlet with coconut·spine brooms and take out smaU stones and weeds 
( .. ta/cud "ti111). Maintaining this clearing is thus part of the activity of daily 
life. We shall see its relevance to other cleansing procedures later (Otapter 
4), The open space in front of the houses or in the interior of the hamlet is 
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known as the baku, a term that is not often used, however. The cleared 
hamlet area as a whole is called veru; this widely used term specifies a place 
of human habitation and may also denote the island as a whole. 

There is a graded differentiation between the clearing that is one's 
immediate home and the increasingly overgrown area extending away from 
it. Distinctions are made between the shady hamlet edge (tadew), where 
people sometimes sit and chat . and the bush (yousew) just beyond~ where 
refuse may be thrown and where some say that witches (bwagaw) may 
come and stand, attracted to human habitation and food. The edge of the 
yousew may be distinguished from the space beyond as ou...Jadara yousew 
(al the side of the yousew). and beyond this is the general area of bush or 
forest (naawoudu. or wa-naawoum., in the forest). 

Gardens (bagala) are also cleared from the bum. Like most other New 
Guineanst Oawans practice a form of shifting cultivation. Yam gardens 
tend to be cleared in areas bordering the hamletsJ but like taro, yams may 
also be planted on the lower slopes of the diffs. Since taro requires moister 
soil, it is planted further out in the bu.Vt, although some taro may be 
planted in the yam gardens.• As in the case of the hamlets, the initial tasks 
of clearing are performed primarily by men~ however, the burning off is a 
stage in which women play a prominent role. 

A network of paths (keda) in varying states of use crisscrosses the island, 
connecting hamlets and gardens and in some c&ses leading down the cliffs 
to different beaches. In contrast to the hamlet clearings, the openness of 
the main thoroughfare across the island and to the nonhem and southern 
harbors js maintained by collective community work. ordinarily organized 
under the authority of the elected Ga wan councillor.' 

The top of the island is thus a pattern of hamlets. gardens, and paths 
cleared out of a surrounding bushland. This region of the island is 
essentially an interior area. for the most part out of sight of the sea. 
Standing on the cliffs (koya), however. one may look out onto pan of the 
great expanse of bri11iant ocean that surrounds the island. If a returning 
Gawan canoe is expected, children keeping watch from the cliffs send up a 
shout as soon as Ibey first sight it t a tiny speck as yet far out on the sea. 
Adults then gather there to watch its approach as they prepare to go down 
to meet the travelers. The high cliffs, like the beaches below them. are 
medial locadons where the sea becomes part of the immediately 
apprehended Gawan land$eape and the island becomes incorporated into 
the surrounding seascape with its implications of other places and islands at 
a distance. or out of sight of Gawa. 

Gawans move back and forth between the upper and lower levels of the 
island, going regularly to the different beaches. A beach has two basic 
areas~ the interior edge (kwadew). where there may be trees and bushy 
areas that provide shade for sitting. and the sandy beach bordering the sea 
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(uriamata). The whole area may also be called u.namal'o - the main location 
of sand (Jcelelcd) as against the soil (pwdpwaya) , which characterizes the 
interior. The island as a wholet however, may also be called pwe;pwaya in 
contrast to the sea (bwarita ). 

The beach is the seen~ of various activities that fix its significance in 
Gawan experiell(.'C. Gawan men and boys fish off the be~ches from small 
canoes. or with nets on the reefs . Women and girls dig for crabs rhat Jive in 
the sandy areas of the beach or further inland. Gawan women do not fish 
or sail in the small canoes. People also regularly wash in the seat and 
Gawans obtain most of their drinking water from parts of the reefs where 
fresh water emerges from underground springs. 

In contrast to human beings, who live on top of the island, canoes (waga) 
are housed on the beaches. As some Gawans once said to me, a canoe 
'~goes into the sea, washes. and then returns to its house on the beach., (see 
Munn. 1977:41 )~ The building or renewal of the 1canoe shed (bunatora) is 
part of the standard series of major jobs in canoe building. 

Jn building a canoe , Gawans haul the roughly hewn canoe hull and 
strak.es from the steep cliffs down to the beaches for construction. On 
imponant work dayst the beach is the scene of large , festive gatherings. 
Similar gatherings on the beach occur when Gawans return from a voyage. 
on mornings of a canoe departure. or on the arrival of overseas visitors. On 
such days people gather with supplies for travelers on their journeys or 
with gifts for departing vjsiton. Just as the beach is the home of the canoe, 
so it is the domain of transiency - the port of departures and arrivals or 
Gawan returns from overseas journeys. Visitors (bwabwali) may camp here 
during their stay. or Gawans occasionaJJy sleep overnight on a late evening 
return from a journey. or in preparation for departure. 

THE REGIONAL CONTEXT 

Contemporary Gawan life involves a frequent coming and going of canoes 
from other islands of the nonheast Massim sector t as well as canoe 
journeys by Oawans to visit these neighbors. Visitors come to Oawa for 
various reasons: In addition to those special voyages undertaken primarily 
for kola exdaangct they may arrive to attend Gawan community 
entertainments . to obtain kula she Us and other goods to bedeck a new 
canoe, or to acquire Gawan garden produce in return for other comestibles 
in which the visitors• homelands specializ.e. Visitors also come to sound out 
Oawans regarding possible kula exchanges and arrangements regarding the 
passage of sheUsalongpartnerst common ·~paths'" (keda), to request pigs for 
their own kuJa competitions or to meet other intemat obligations, to weep 
for the death of close kinspcoplc or kula partners. and so forth. Whatever 
the particular purpose of these visits, they generally involve some talk 
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Plate 1. Gaw111 looms on the hori!on as a Gawan anoe telums h'ont a minor 
kula trip to Yanaba. 
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between partners about their kula . A few kula shc11s may also be casually 
transacted, kuJa shelJs thus passing between is1ands apan from major kula 
ventures. 

Gawans themselves travel to other islands for these or similar purposes. 
For instance, they sail to Muyuw (see Figure r) for extra supplies of 
betelnut and for sago. which does not grow on Gawa. or to Yanaba (in 
Gawan speech. Yaraba) for additional coconuts. They also travel to these 
islands to attend sagali soy memorial rites (cf. Malinowski. 1922:48gff.). 
On occasion, they go north to Iwa or Kitava for the entertainments there. 
These and other interactions between Gawans and their neighbors are part 
of the dense connectivities between the different islands through which a 
common world is creared.6 

The Trobriands form the northwest bounds of this Gawan consociative 
network that stretches south to Yeguma and southern Muyuw (and may be 
taken to include Nasikwabu. with which interaction appears somewhat less 
common). With the exception of Nasikwabu and Boagis. al] the peoples of 
this region speak a language belonging to what Lithgow (1976) has called 
the Ki1ivila family; Gawans understand and can often speak these 
languages. 7 
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The most frequent overseas contacts are with the nearer southern islands 
and with neighboring Kweawata. The regularity of inter-island contacts 
diminishes as o'ne goes north into what Gawans call Ugawaga (the islands 
to the north. between Gawa and the Trobriands). Gawans and Kweawa
tans - whose home islands are within sight of each other - visit on a casual 
basis. although Kweawatan men tend to journey more frequently to Gawa 
(especially for church visits) than do the former to Kweawata. The two 
communities do not kula with each other; rather they compete for shells 
from other islands (see routes in Figure '). Gawans kula directly with Iwa 
and Kitava. but whereas visits from Iwan canoes are not uncommon. 
Kitavan canoe visits are less frequent and more likely to be confined to 
community kula ventures. Trobrianders. on the other hand, do not 
ordinarily sail to Gawa on indigenous canoes. although they may 
occasionally come by government or trade vessels traveling in the area. 
Although Gawans do not kula directly with Trobriand communities, they 
maintain relations of mutual visiting and hospitality with their indirect 
Trobriand partnen: When Gawans travel northward on a kula joumey to 
obtain neckJaces, they usually visit in K.ilivila .. often traveling with Kita\lan 
canoes. Similarly. in the southeastern region. Oawans do not kula directly 
with southern Muyuwans. but close visiting relations - much closer than 
with the Trobriandcrs - are maintained with them. 

Going southwest within the kula circle into the reJions Gawans caH 
Raramani (primarily the Bwanabwana islands) and Duau (eastern Nor
manby) ~ or Dobu island and its environs, we also leave the kilivila 
language area. Face·to.face relations do not simply drop out~ however; 
rather, contacts become Jess frequent and less multiplex in form. Gawan 
interaction with these people depends largely on con tacts made on islands 
other than Gawa, as vjsits from these islanders to Gawa on their own inter
island journeys are relatively rare. Thus Gawans may meet Dobuans on 
the Trobriands or visitors from the southwest on Yeguma. whose residents 
themselves travel to these southwestern regions. but Ga wans themselves 
do not sail their canoes co these places, and a visit of a single canoe from 
the Bwanabwana islands to Gawa is a comparatively rare event. The island 
world increasingly sheds its density of interaction as one leaves the regions 
into which Gawans sail . 

i have referred {Chapter i} to these mc.>re socially distant peoples as 
Gawan •~contemporaries•• rather than i~consociates" (see Schutz 1g62:16ff.), 
because their face-to-face relations with Gawans are minimal and few 
Gawans have ever seen the."te peoples' own home communities. Never
theless~ their indirect kula relationships with Gawans keep them firmly 
within the horizon of Oawan conoerns and continuously jmplicated within 
the dense core of Gawan consociative networks. In this respectt they differ 
from peoptes such as those of Misima and Goodenough, who are outside 



Gawa in the 1970s 

the kula circle. The latter fade beyond the social horizon within which Ues a 
world of common struchJr,es (at the minimum~ kula). ongoing mutual 
implication ~ and intertwined events. 

THE DALA AND THE KUMILA 

All Gawan land, including beaches and paths. is parceled out into named, 
owned (tara-wagara) land tracts. Small, matrilineal. exogamous groups 
called dala are the land-owning units. 8 Land inhcritanre and administra~ 
tion , however, are specified in terms of individual men (or women if there 
are no men). More than one man of a dala may have been allotted some 
land tracts that he administers (kareiwaga)~._. although only one - the 
informal data head (guyaw) - is regarded as the dala administrator of the 
lands. 

There 4Ue some twenty-four dala groups currently living on Gawa. 16 

Dala range in size from one or two to some seventeen adults. 11 Like the 
land tracts. data are named (although names arc not necessarily well 
known by others) . Within the data. genealogicaJ relations between living 
members can usually be traced only to the grandparental generation of the 
speaker. However. a common ancestress connecting all memben is 
presupposed. 

The dala forms the core of the individuars social self. As I discuss in 
Chapter 6~ it grounds the bodily person in pre-given. transbodily being 
through bonds of bodily substance (notably by blood) 10 other. living and 
dead, pcrsons. 12 Thus the central reference of the important term veyo-t 
which can be glossed as nk.in.0 is to people of one's own data. 

Gawans conceive of themselves as essentially an island of immipnts. 
Except for one Gawan dala that is said to have emerged from a hole on 
Oawa. aH extant dala are said to have ·come from eJsewheret entering 
Gawa from different islands, at different limes. Of the curren1 Gawan 
dare. thirteen are regarded as having arrived at different tjmes from 
Muyuw; the remaining ten dala are said to have come from Kitava (6)~ the 
Trobriands (2). Jwa (1 ). and Kweawata (1). There are no standardized 
concepts about the sequence of these arrivals. although there are 
individual opinions on the mauer. Some data, moreover~ are very recent 
arrivalst as Oawan men occasionally marry women from other islands. 
Dal a are not connected lo each other by any temporal formula such a.Iii the 
notion of dispersal from an earlier com moo location or genealogical 
segmentation of a previous unity, which introduces the idea of differentia
tion out of an original whole. Each dala has separate origin traditions 
(ltllyu) frequently referring to its arrival on Gawa and acquisition of lands. 
As temporal formations of identity . dala are thus defined as essentially 
independent ancestraJ units. Special kin (.-tyo-) bonds between dala are 
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created through variable affiliative processes involving food giving and 
related aid. These affiliative (-kcJ.wyonr. create kin) 1 ~ relations can 
sometimes lead. over time. to the fusion of dala, and are usua11y, but not 
always, formed between groups of the same overarching category known 
as the lcumikl. However. the kumila does not CC.lnncct separate data 
through the notion of a common ancestor. 

As I discuss more fully in Chapter 4. rhe da1a is physically represented in 
the land by stones expected to remain when the land is not being gardened. 
A few contemporary hamlets also have dala stones (see Chapter 4~ note 8). 
Key garden stones mark the boundaries of dala.-owned land tracts and 
cannot be moved. Thus the dala constitutes a differentiating, segmenting 
principle of Gawan land. 

The exogamous social category kumila categorizes dala at a more 
comprehensive level. Each dala belongs to one of the four named kumiia 
(Kulabutu. Nu-kubay, Nu-kwasisi, MaJasi) .14 Although the kumila does 
not embody a temporal horizon involving reference to a single origin, the 
term veyo .is usu.ally applied generically to all data of one's own kumiJa . 1 ~ 

In terms of spatial associations, a contrast may be drawn between the 
dala ident16cation with Gawan land segmentation. involving the fixity of 
stones wi,thin the land~ and kumila identification with the four winds. 
Gawans emphuize that just as there are four winds ( Bwalima. east~ 
lyavata. west ~ Bwoumata. north ~ Youyat south) . so there are four kumil.a. 
In addition, each kumila is associated with a particular bird (although 
currently Gawans appear to place somewhat less emphasis on the bird 
associations than do some of the societies to their south). 16 

The connection between the winds and the k.umila is not merely 
wnceptual. It is directJy constituted in bodily activity during sailing when 
men call in the wind from the appropriate direction, addressing the 
(female) winds by their kumila label in special chants. The kumita structure 
is thus experientially oriented in terms of the winds , and is most directly 
associated with inter .. island travel (although Gaw ans are also concerned. of 
course. with the wind directions on Gawa itself, for example, when they 
are planning a canoe journey, awaiting seasonal shifts, or expecting rain). 
In their connection with the winds, the kumila divisions are identified with 
motion across the fixed terrestrial order as the winds come from beyond 
Gawat •7 and with the sea that embeds islands in the possibility of uavel 
and inter-island relationship. rather than with land segmentation and 
boundary fixing within Gawa island. 

The kumila categories thus appear to be connected with the formation of 
a wider regional . extta-Gawan spatial order in experience. This emphasis is 
consistent with the fact that the kumila define basic veyo relations with 
persons on other islands. From Gawa to the Trobriands there are four 
kumila with cognate labels; although Muyuwans have eight kumila. the 
names of four a re cognate with Gaw an termst and Ga wans subsume the 
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other four as dala groups under appropriate Oawan kumila rubrics. 
Although some Gawam have immediate dala kin on other islands, it is only 
at the kumila level that any Gawan can find veyo in all the main 
communities with which Oawans interact. 

Signifkantly, a Gawan's first attempts to establish overseas exchange 
partnerships generally focus on veyo - that is, kumUa kin (unless they have 
immediate dala relationships in that place). Kumila kin are a man•s 
expected point of entry into partnenhips, because with them he can 
activate the general aid expected of a kinsman. Furthermore, veyo serve"S 
as a genera] term for kula partners (irrespective of spcciftc kumi1a 
identification, which may then entail a more particular kin designation). In 
sumt the kumila appears as an inter-isJandt encompassing category of 
social identity, one that serves to generalize kinship connection across the 
region. 

THE WINDS AND THE SEASONAL CYCLE 

In being identified with the winds. the kumila are associated secondarily 
with a binary temporal cycle of the seasons. and seasonal activities. When 
the wind is called in by its kumila name. the season with whkh the wind is 
associated may be evoked. 1be four winds form a two-pan temporal cycle 
in which the north and nonhwest winds bringing the rainier phase are 
paired as (nubt-) 0 fricnds of different kumila. n in contrast to the opposite 
pair of friends, the south and southeast winds. whlch bring the drier phase. 
This pairing defines the season a] cyding of the "wind year" (called 
Bwalima after the easlerly wind)18 between the lya11ala (west wind} phase 
and Bwalima (cast wind) phase. 

Somewhat unexpectedly. the Bwalima. during which the yam harvest 
takes place, is regarded as the season of moru. 0 faminen or 0 hunger, 11 and 
lyavata is the phase of manya, "plenitude." According to some Gawans, 
the rationale is that during the wetter phase of lyavata. breadfruit. 
gwadura nuts, and other fruits ripen more or less sequentially so that when 
one is finished, another is usually ready for gathering and eating. 
Conversely. after the yam harvest. yam supplies soon tend to become 
short. and fruits do not ripen sequentially. 

In addition, the reJative dryness of the Bwalima period associates it with 
famine. Thus. in the wind chants, dry south and east winds (iq contrast to 
the winds from the north and the west that travel laden with gwadura nuts 
and other food-s) carry nothing on their journey: ••they bring famine; they 
sail without anything in their canoe. u The treatment of the wind year as a 
cycle between famine and plenty is consistent with another view Gawans 
hold in which garden foods are said to come from the north and travel 
south; conversely. famine is usually said to come from the south and west -
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directions that are identUied wi.th Nomanby and Dobu - and to navel 
northward. 

Although Gawans do not emphasize the seasonal implications of the 
kumila apart from the wind chants, the use of the kumila to form paired 
cyclic relationships (different, however. from the particuJar pairs of the 
chants) is pronounced an community entertainments (sec Chapter 8) , and 
the contemporary form of the kula competition (see Chapter 3). Thus the 
kumila principle organizes dualistic. cyclic activities on tbe more compre· 
hcnsive plane of the communityt in contrast to the daJat which is focused in 
intra.community segmentation engaging ancestral continuities. 

GARDEN I NG , DAILY ACTIVJTIES t 
AND GENDER DIFFERENCES IN WORK 

Among their daily activities, Gawans give gardening priority over atl the 
others; ideally (although not always in practice), gardens should be tended 
each day. Other important activities may even be seen as taking one away 
from the basic work in the garden. Nevertheless. daily activities generally 
involve different projects relating to the moment t such as the various jobs 
entailed in canoe buildingt preparations for partkular feasts t or the 
collection of resources for a major exchange, as well as less specialized 
activities such as fishing. 

Daily work ( wottl) is planned by each person or nuclear family. 
Similarly t a per&0n 's participation in any wider group arrangements for 
work depends entirely on individual decision. An overall pattern of the 
days has been sett however t in that Gawans have adopted the (Mission
introduced) European workweek: No one gardens on Sundays (reserved 
for churchgoing and visiting). and Saturday is the standard day for 
individuaJ fishing and beach activities (although men aJso fish during the 
week). 

Both men and women garden. The basic social units of gardening 
activities are a husband and wife and their immediate family. Hamlet 
groups frequently have some plots in a single garden. but members also 
garden elsewhere. Decis·ions about plantingt garden locationt and the like 
arc made essentially by men (whose work of clearing and fencing or 
organimtion of that work gives them the basic control and ownership of the 
gardens)t although women may sometimes have plots in independent 
gardens that they arrange on their own, and may also have their own plots 
in a garden. A man does not necessarily garden on his own dala land, 
although some of his gardens in a given year are usually made on his own 
lands. 19 

Although gardening decisions are individually made, yam gardening is 
the source of a regular cycticity in which clearing, plantingt and harvesting 
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are roughly coordinate across the entire island. People should harvest yams 
about the time that the Pleiades (puUpulimatara, many-eyed) are seen in 
the early morning sky, start plantjng soon after (i.e .• roughly in June). and 
finish planting by the lime the Pleiades may be seen in the evening skies 
(about October~November). 20 In fact, in my experience most clearing did 
not begin until July or August. but planting was completed in October at 
the Jatest. Yams are harvested in March (kuvi yams) and Aprii (reitu 
yams). and any major community feasts requiring large piles of raw yams 
are scheduled after the harvest. Yam gardening thus entails a communal 
time in contrast to taro gardening, whose cycles. as one might expect. are 
not coordinated. Taro stalks harvested for daily consumption must be 
replanted regularly (perhaps a week after harvesting); moreover. taro 
gardens may be cleared and planted in either Bwalima or lyavata. 

Although men and women work in both the yam and the taro gardens, 
there is some feeling that taro gardening is more basic to women's 
gardening activities. Yam gardens involve heavier work (e.g .. in the 
planting and in the setting up of the yam sticks). and are more typically 
masculine garden work. For instance. when there is community
coordinated group work on the yam gardens. men organize by neighbor
hood to do the basic: clearing, fencing. and planting. and to prepare the 
yam poles. Women are formally asked to help with the burning off. but 
not, for the most part, with the planting (although ordinarily women also 
plant and harvest yams). These different gender associations of yam and 
taro gardens. although not strongly marked, arc consistent with the 
differences between the two with reference to the community-wide time 
noted earlier. since men control activities involving more comprehensive 
spatiotemporal coordinations. At the same time, we may note the lack of 
sharp gender distinctions in connection with gardening. 

Although men and women may leave the hamlet to carry out their daily 
projects. not infrequently working together in the gardens, women"s 
projects arc. on the whole. more sedentary than those of men. Women 
more often stay in the hamlet watching children and watching the hamlet 
(although men will also do this on occasion). Similarly. although the initial 
gathering of materials for mats or skirts (or sometimes for roof thatching) 
takes women to the bush, the actual production involves the seden lary 
work of plaiting (mats) or stripping fronds (for skirts). which women 
usually perform while sitting in the hamlet. Women may also be found in 
the c:ookhouse in the late afternoon (after a day in the gardens. or after 
harvesting vcgetablei; there) preparing the evening meal. With certain 
exceptions. 21 cooking is exclusively feminine work, and the one that, for 
Gawans, most typifies feminine activjty. 

Masculine daiJy activity is characteristically less sedentary. taking men 
more frequently to the outer domains of Gawan space. We have seen that 
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men fish and sail. The contrast between male and female activities on a 
canoe illust~tes women's relatively sedentary role~ When women sail~ they 
must sit quietly while the crew worb; on returning to Gawa. they cook for 
the sailors in payment for the travel service. Men abo do the major jobs of 
canoe building on the cliffs and beaches whereas women cook in the 
hamlets or on the beach to feed the workers. In addition. men hunt in the 
bush with nets to catch any wild pigs that might have been spotted. and 
only men and boys climb trees (for example. to obtain coconuts and betel) t 
or go huntin& for ·the occasional flying fox, poss.um, or bird. Although both 
men and women own pigs, it is the men who capture and km domestic pigs 
for feasts, and who do the initial roasting, baking, and cutting up of the 
meat. Just as male activities control a wider spatial domain than feminine 
work. these acti\itics abo tend to be more mobile and energetic~ and to 
involve men in handling the mobile elements (fish. pigs. can.oes ~ etc.) in the 
environment. 

Artifactual procedures that create spatial domains. ~·carving out" the 
space or creating bounding structures, are confined to male activity. The 
initial dearing of gardens and hamlets. the building of houses and canoes 
are an essentially masculine activities. Men also manufacture nets for 
capturing fish and pigs from unbounded or undomesticated spatial 
domains. In contrast, women make clothingt as well as mats that may be 
laid between the body and the ground, house floor. or wooden bed. or be 
used to protect the body from rain and cold. Funhennore. as the cookst 
women prepare food for bodily consumption. Thus women's typical 
productive activities tend to focus on somatic space, whereas men's 
activities engage them in the construction of ektrasomatic space - in 
preparing new domains of human activity and bounding them. We shall see 
that these spatial differences between masculine and feminine activities are 
important to the underscanding of value transformation examined in this 
study. 

THE HAMLET 

A Gawan hamlet is a socially close and relatively autonomous grouping. It 
may contain two types of residence: that of the family and that of 
unmarried youths. The famity residence is typjcally the home of a married 
oouple and their young children, and foster children. A hamlet may also 
have a house for an unmarried teenage boy (tawalata} made available to 
him for courting.22 A family residence usually has a separate cookhouse. 
but a cookhouse is sometimes shared. 

There is at Jcasl one yam house in a hamlet. A married man has his own 
yam house when his responsibilities become large enough to require it. and 
his paternal and maternal kinsmen decide to help hint build olile (ordinarily 
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after a few years of marriage). Otherwise he and his family have their own 
compartments in the yam house of a more senior man of the hamlet. A 
senior married woman may also have her own yam house if her husband 
c:hooses to build one for her. but more typically, yams from her garden 
plots will be stored in a compartment of her husband's house. In addition 
to his own and his wife's produce. a man's house may store the produce of 
other men (or sometimes women) of his hamlet, as well as yams acquired 
at harvest from afflnes (sec Chapter 6). Yam houses are named according 
lo the dala of the owner. each dala hav1ng only one yam house name. 
which may be instantiatedT however. in more than one house (in the same 
or diff eren l ham lets). 

A hamlet also contains its dead. Those buried in the hamlet are ideally 
but nol exclusively members of the dala of the hamlet head (taraveru. 
hamlet owner or head). Nowadays, grave'S are usually placed at the edge or 
on the side of the hamlet, but not centrally, owing to the injunctions of the 
government and the church. Ga wans are usually reluctant. however, to 
bury kinspeople at any distance from the cleared hamlet area. As one 
woman suggested to me. to do so is to treat the dead like animals. putting 
them in the untended arei.l of the bush. It is as if one expelled the dead 
from the humanized space of the hamlet. The hamlet thus represents 
premarital and marital life s1ages and, like Massim hamlets elsewhere, 
attempts to ma1ntain the dead within its domestic space. 

Each hamlet has its male head or owner (taraveru), most commonly, the 
senior man of the hamlet. Through its taraveru. the hamlet is identified 
with a particular dala. Ideally, the hamlet should be buih on this man's dala 
land, but if built on the land of another dala, a kula shell and pig payment 
must be made to the owning dala to secure rights over the land. 23 If 
payments have been made, members of the headman's da la may be buried 
in the hamlet land without further return. but if not. the dala owning the 
land may (at its discretion) require payment for the burial. SimUarly. 
payments must be made to a dala head and his dala if he permits a member 
of another dala - for example. the spouse of one of the hamlet's res)dents -
co be buried in his hamlet land. 

Each dala may be represented by one or more hamlet heads, but the key 
hamlet of a dala is the hamlet of its recognized guyaw (leading man, man of 
high standing). When a data is represented by more than one hamlet, these 
are (with exceptions) usually fairly close to each other, and in some 
instances contiguous. With some exceptions, the garden lands owned by a 
dahi are in the vicinity of the hamlet of a dala's guyaw. The ideal basic 
model entails the identification of the dala and the dala guyaw with a 
unitary hamlet space. The independence and equality of each dala and its 
guy;iw is closely linked in Gawan thinking with the spatial segmentation 
and independent eqm1lity of each hamlet (see Chapter 3). 
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The residence of married couples in a given hamlet ~ or with a panicular 
hamlet head. is not. however, determined strictty on principles of 
matritinship. After marria&e, a young man may reside with his father 
(tama-) or foster father; a mother's brother (/cada-) of his own dala or a dala 
of his own kumila; or his wife's father (yawa-)1 if the latter is influential and 
wishes to keep his daughter in his hamlet. In each case, C&"residence 
involves support of the senior man, who in tum makes certain resources 
available to him. 24 Unless a young man has early established a special 
support relation wjtb another senior kinsman or close dala affiliate whose 
heir (mapa·} he expects to become, he is most likely to reside with his 
father until the latter~s death, or until he (the younger man) arranges a 
relation with another senior man. On the falher·s death, a man may move 
to a dala kinsman's ham let or make other choices, depending on 
exigenciest including that of setting up a new hamlet. Creating a separate 
hamlet of one's own is part of a process of asserting a certain autonomy and 
equality with other hamlet heads (i-guyaw - becomes or attempts to 
become a man of standing) . Gawan hamrets are sman in part because of 
this strain toward independence ~ although other reasons such as conflict 
can lead to the fission of Jarger hamle1t groupings. 

THE HOUSE 

The Gawan house is the bounded arena of social space within which the 
most intimate care a1nd protection of the person takes place. lt is also the 
locus of transitions into Hfe and death . Houses vary considerably in their 
internal structure, but a typical arrangement involves an outer room for 
visiting (kwowukwUa) and an inner room (tatoma) for sleeping and the 
storage of penonal possessions. a distinction thus being made between 
private and relatively public space. The inner room may have wooden 
platfonn beds (keba) at the back with an area for a fire underneath. When 
these structures are present, they betoken an important use of the house in 
the creation of a warm protective surrounding for a woman when she is 
giving birth, and until die and the new baby first come out ( -sakapu ou 
murakata). 

When a woman becomes pregnant with her first child, the couple moves 
back temporarily to the woman,s parents, or foster parentst hamlet if, as is 
usual . they have been residing elsewhere. The woman,s parents and their 
bilateral kin, with the help of the young husband and his parents and 
kinspeople, build a house for the birthing. Like aU housebuilding. this one 
is primarily a male responsibility. (It will be recalled that it is essentially 
men who construct bounded - andt as we see here, protective - spaces; in 
the present context. women are those protected by these masculine 
constructive acts.) The child is to be born in thi5 warm. dark house. tlhe 
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mother sleeping on the bed at the back while being heated from the hot t 
cleansing fire built beneath. 

When the mother and baby first come out of the house. she and the baby 
must be protected from the cold (e.g. y her head must be covered and she 
wears her pregnancy cloak) so that bodily covering is substituted for the 
protection of the house, as she moves into relatively external. open space. 
Various food and sexual prohibitions also obtain until the chitd starts to 
walk (note the emphasis on motion as a significant point of transition) .15 

Jn this case, as in other curative contexts. heat and the creation of an 
enclosing house are crucial pans of the attempt to maintain life. But when 
a person diea. he or she must also be laid out inside the house for one night 
so that an appropriate burial can be performed. As we shall see 1ater 
(Chapter 7)t this is a medial phase in which memories of the living person 
are evoked. Similarly, when mourners live in the house of death after a 
burial, they are the living representatives of the dead (see Chapter 7) . 

Thus the house is the domain of bodily transition into being and of the 
dissolution of being. These remarks may serve as background for additional 
points about interiority and motion to be discussed in later chapters. 

CROSS-HAMLET RELATIONSHIPS AND 
PREMARITAL YOUTH 

The familial residences and the prefamilialt bachelor hou.~ do not simply 
represent different intra.hamlet statuses and stages of a life and domestic 
cyc;:le , but also different types of cross .. hamlet bonds and mode1 of 
association. 

Courting youths form a distinctive peer group. Those who occupy this 
starus together at any given time are metabouwen (age-mates) to each 
other. Gawan aduJts accord the group a distinctive internal authority 
{kareiwaga) of its own, allowing the young people considerable freedom~ 
while carefully monitoring the particular lovers (nube) with whom their 
children are involved at any given ti..me, and evaluating the work attitudes 
of the various young people.16 Marriage can take place only if the girlts 
parents supply the foodstuffs necessary to establish marriage (see Chapter 
6}. 

A youth usuaJJy enters this age group by about twelve or thirteen. that isy 
about puberty, and is married by or before the age of seventeen or 
eighteen (boys usually being somewhat older at marriage than girls). Once 
married, Gawaos are supposed to put aside the relatively irresponsible life 
of their youth~ An individual couple is detached from the courting group 
and its new social bonds are defined in tenns of respons1'bilities engaged by 
affinal relationships. Gawans sharply contrast this youthful stage of their 
Jives and that of married life , After marriage~ one's age-mates of the 
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opposite sex should not be mentione<.I in the presence of one's spouse, and 
relationships formed in lhis period are relegated largely to the past. 

The distinctive hfe of youths is conveyed by the expression i-rarore-.s. 
"they wander around;· which suggests their relative freedom from the 
responsibilities of married couples, and their enjoyable activities. beyond 
the confines of hamlet and garden. Since the group itself includes all the 
Gawan young people of that time, it forms a community-wide peer group 
that is not segmentally defined. 

Although less regular garden work is required of a youth than a married 
adult. Gawans point out that night (bogi) is the appropriate time for young 
people to galher together, make assignations, and wander where they 
wish; in the daytime (yam). however, they are expected to work. Night is 
thus a time phase associated with youthful activity, whose characteristic 
entertainments involve dancing and singing. Sometimes a youth or a group 
of young people sitting in one of the young people's houses may sing lale 
into the night. Larger gatherings usually take place either in the large 
hamlet area of lhe church, or in the hamlet of the sponsor of an organized 
entertainment (kayasa, see Chapter 8). In addition to the youth'ii, younger 
children may sometimes play together into the night, especially when there 
is a full moon. Thus while married adults sleep in the family houses, 
children and young people may romp. 

A feature of youthful behavior during this phase is emphasis on the 
elaboration of a Gawan speech genre called seibaw. which is a form of 
joking or teasing that combines friendljness with self-assertive aggressive
ness and may ha\re sexual overtones. Since it creates a joking atmosphere 
that also displays the aggressive control of the user over language. this type 
of speech may also be used by men in kula activities where language skills 
are a critical means of persuasion (Chapter 3). Its elaboration in courtship 
is connected with the development of persuasiveness in order to acquire 
sexual favors. 27 

The pauerns I have de5cribed for the Gawan courting period have the 
familiar transitional features of rire.s de passage with lheir separations and 
revet"Jials. Thus the res.idenlial shift to the bachelor house; the transjent 
identification with a group defined as age-mates; assocjation with a 
spatially unbounded kind of activity (wandering). and with special 
activities at night rather than during the ordinary working day, and so on -
are all well known indicators of transitional social phases. The fact that we 
do not have here the more familiar kind of passage rite in which adu Its 
eltert rigorous control and effect the radical subordination of initiates is 
significant. In s.tead of hi era rch izi ng processes explicitly shaped by the 
authority of adults who impose regulation from the outside through direct 
control over initiates' bodies, Gawan transition emphasizes the relative 
autonomy of the youths while adults watch from behind the scenes, 
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exerting covert influence on their children, but interfering directly only in 
case5 of radical misbehavior. The overt emphasis is thus upon the exercise 
of relative autonomy and a youth~s own penuasivc powers, while the 
conatraining influence of the adult operates as a covert contTol regulating 
this autonomy. 

MARRIAGE AND MARRIAGE EXCHANGES 

Partly because of the relatively smaU hamlet size. Gawans usually marry 
outside their own hamlet. Although marriages may take place between 
families living in neighborhoods at different ends of the islandt most 
marriages connect less distant hamlets. Inter-island marriages also occur. 
but marriage within Gawa (especially for women) is preferred. There ist 
however. no general principJe governing marriages in terms of residential 
grouping. 

On the other hand. a person must marry (-vay) outside his or her dala; all 
sexual relationships within the data are si\14.fouva • .. incest." As r indicated 
above. the kumila is also exogamous. but an occasional case of intrakumila 
marriage occurs. In addition. chUdren of men of one dala should not marry 
because they are opposite-sex siblings (nu-ra)2' to each other. The same 
principle applies more weakly to children of men of one kumila if the dala 
relations are close . 

At the present time on Gawa, there are no positive marriage principles 
operating as a standard mode!. or a consistently he, Id ideal that defines 
affinal continuities over time through repetitive marriages between dala. or 
kumila. Although people recognize other dala with whom their dala has 
frequently intermarried in the past. marriages are not typically treated as 
reconstituting or aimed at reconstituting past marriage links between dala 
(or kumila)t or as creating the potential for future links between the same 
dala (or kumila) groups. Rather~ Gawans frequently say, "We marry 
without rationale (sabwamu). ~· Although the marriage of a man or woman 
into his or her father's daia (i.e .• bilateral cross-cousin marriage) occurs 
occasionaUy, and may sometimes be used for poHtical purposes, there is no 
standardjzed preference for this type of marriage. In fact. some people feel 
negatively about such marriages, and Gowan views are more complex than 
I can drscuss here. 

A maniage establishes an affinal link between bilateral kin of each 
partner. and between people of four key dala: namely. the paternal and the 
maternal daJa of each spouse.29 In discussing affinal exchanges, I shall 
speak summarily of each partner's kin. signifying the bilateral kin of each 
(which can include foster kin). 

Af:f1nal connections are established through eichangc:s between indi· 
vidual kinspeople of the marriage partners. Each marriage is thus the 
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medium of a complex of exchanges. between persons on both sides who 
may reside in various Gawan hamlets and neighborhoods. The goods 
consist essentially of garden produce (teitu and krwi yams and taro, wuni 1 

which Gawans summarize as karu.) and pigs (bulukwa) from the woman's 
side; artifacts including canoes, kula shells. and such items as European 
cloth and knives, and in the category of edibles. fish, from lhc man and his 
kin. 

The marriage exchanges in which these items figure are various, but the 
key buwaa- exchanges define the marriage as such. In later chapters, I 
analyze the latter as basic transformational processes. In the present 
context, I provide some necessary background for this analysis. illustrating 
the way in which these exchanges form dyadic networks of connections 
across hamlets. 

The essential core of the buwaa exchange is the harvest of raw garden 
produce (yams and taro), given individually from the garden plots of 
particular kin of the wife to kinspeople of the husband, and returned on an 
occasiona] basis by kula shells and canoe'S. The people figuring in these 
buwaa partnerships may change somewhat over time and are not an 
entirely closed set of individuals, but a core of persons remain in these 
relations as long as the marriage continues. or until one of the donors in a 
partnership dies. 30 A man refers to the comestibles transmitted frorn his 
wife's kin as his buwaa. and a woman refers to the shells and canoes from 
her husband's kin as her buwaa. Gifts of both types taken together are 
buwe-si: their (the couple's) buwaa. The couple. however, are forbidden to 
consume the food themselves. and both types of goods must be transacted 
via them to others. Thus each married couple localized in a given hamlet 
becomes the node of a number of dyadic relationships that involve persons 
re-siding in different hamlets and neighborhoods. 

Figure 3 exemplifies these connectivities. showing reJationships medi~ 
ated through a couple ( J. 2) residing in Hamlet A. of Utaru neighborhood. 
Six dyadic relationships (comprising persons residing in nine hamlets) an~ 
shown. Note that the relationships are actually established between 
married couples, although one member of the coup]e is the immediate 
partner. Thus. (3) and (3a) are the foster father and mother of the wife (2). 
They give buwaa (garden produce, and the like) for their foster daughter 
(2) to the foster parents (4. 4a) of the husband ( 1 ). Technically. the father 
of the woman is making the gift, for men are the prototypic food g!\rers for 
women in marriage exchanges, but the wife (in this case the foster mother) 
frequently identifies herself or sometimes is identified by other women as a 
donor with her husband. 

The immediate recipient in this case is (4)t the foster mother of the man 
(1)~ she is also his own mother's full sister, and lives in a hamlet of Utaru 
neighborhood, where the nodal couple also reside. Both she and her 
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husband are regarded as those who 44eat11 (kam) the food (see Chapters 4 
and 6); the return {for instance, kula anmheHs) comes from the man's 
foster father and goes back to the woman,s foster father. The woman '1 own 
father (her mother was dead) gives buwaa for her, which in this case, goes 
to the busbandts mother's brother (10 and his wife). Immediate recipienll 
of the food gifts from the womants kinsmen (i.e.t the partners on the 
husband's side) may be either men or women; in the latter case, the female 
recipients' husbands are then responsible for acquiring the return buwaa 
gifts. 
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Although Figure 3 shows the couple ( J, 2) as the node of exchange 
relationships constructed by virtue of their marriage. this couple is itself 
engaged in exchanges by virtue of the marriages of still other couples. 
Similarly, each of the marital couples shown in partnerships in Figure 3 are 
themselves the nodes of buwaa exchanges. as well as being engaged in 
buwaa e"-change relations other than rhose mediated by this nodal couple. 
Thus each spatially localized marriage "fixed" in a given hamlet domain is 
matrixcd in a network of marital transactions of goods across hamlet 
domains. 

Although the married couple is the basic unit in buwaa relationships, the 
man is the key, originating donor. Thus [ consi.dcr further the types of kin 
for whom he lypically gives buwaa, especially the food-giving relationships 
between a man and a woman. These relationships generally involve more 
than just the buwaa gift since they include produce from the man·s gardens 
that can be eaten by the couple concerned and wbich is therefore not 
transacted beyond 'hem to the husband's kinspeople. 

A man typically gives food for one or more of his female dala (or dala 
affiliate) members, and for his own or foster daughter(s) - members of his 
wife's dala in the firsl descending generation from his own (or of another 
dala whose daughter he is fostering). Men typify the food-giving 
relationships to their dala in terms of the cross-se:ic sibling relationship. 
Healing lhe relationship as intragenerational. although actually they may 
take up responsibilities for other types of female dala kin. In addition, they 
may establish food-giving relationships with women of other dala, who are 
frequently, but nol necessarily, of 1heir own kumila. Estabhshi11g such 
realtionships is referred to as "creating a sister for ones.elr' (i·vaga 
nu-re·la). 

The wife's relalion to the women for whom a man gives garden produce 
is important. A man calls all the women of his dala for whom he gives this 
produce agu-gamagafi. (my person)_JI A man's wife speaks of her 
husband's gamagall as her gamagali, thus identifying wi!h him. In this 
sense, a wife is giving buwaa to her husband's gamagali. :l2 The asymmetric 
structure of lhe identification indicates the male centering of food 
transmission in marital exchanges; at the same time. the common term 
marks the un]ly of the couple, and the joinl part of the wife in her 
husband's transactions. 

Food thus goes out from a man (with his wife) in one direction and it 
comes in to him via h!s wife or son's. wife. It will be noted that when a 
woman is designated as the immediate recipient or consumer of buwaa 
produce for the marriage of another couple. the direction from which a 
man (her husband) receives produce is consistent with this directionality: 
That is, he is acquiring it via his wife. On the other hand, when a man is the 
immediate recipient-c:onsumer of buwaa, he is acquiring produce given for 
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the marriage of a data kinsman (or structurally parallel kinsman), in th~s 
sense, through his kinsman~s wife. 

Convenely, male goods are transacted by a man to {via) his wife or his 
sen (and son's wife) rather than his sister and daughter. Similarly, a man 
receives these goods via his sister (or other dala kimwoman) and daughter 
(or foster daughter) rather than his wife - that is, from those types of 
female ldn to or for whom he gives food. 

The binary directions of a man's transactions for women (prototypically, 
sister vs. wife) encode the fundamental Oppo5ition between the two types 
of cross-sex relatiombips: a man and his sister (marked by the rcdprocal 
nu-ta) and a man and his wife (marked by the asymmetric terms -mwara ~ 
husband and -kwavt wife) . Gawans explicitly contrast the two. Physical 
contact is prohibited between cross-sex siblings. and specific prohibitions 
are placed on entry into each other's houses once the age of sexual courting 
has been reached. Reference to the sexuality of one member of the pair in 
the presence of the other is prohibited. These and related patterns of 
separation form a spatial separation between the pair that contrasts with 
the spatial identification (the sharing of a single houset and the physical 
bond of sexuality} that typifies the marital pair. Although the bodily unity 
of one-dala siblings (the prototypic sibling relationship) is based in 
1nternal. blood relationships. that of a married couple is based in their 
external sexual contact, and their reproduction of children (see Chapter6). 
The difference in mode of bodily re1ationship is conveyed, for example. at 
the death of 011e marriage partner when the other lies all night embracing 
the corpse in the mourning house, while the cross-sex sibling and other 
dala members can only enter the house intermittently to wail (Olapter 7). 

The pre-given identification of cross-sex siblinp is that of an undiffe
rentiated whole - an a priori sameness of blood - rather than the unity of 
two separate, incomplete pans. Thus. opposite-sex siblings must be made· 
separate through prohibitions against contact, whereas, convenely. 
marriage makes separate persons into a differentiated whole of com
plementary parts. We shall see later that in Gawan thinking the marital 
relationship appears as the epitomizing form of a social totality. 

SINAVARAMA 

In addition to exchanges of goods , affinal relationships are formed through 
work responsibilities. Each member of a married couple is sinavarama - a 
source of work help- to the spouse's parents and their immediate dala kin. 
The most important sinavarama relationships are with spouse•s parents 
(including foster parents) and spouse,s siblings. This aid is activated in 
contexts requiring collective work beyond the household or ham let bounds 
(e.g.. fencing operations for a f arge garden. fishing and cooking at 
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canoe-building feasts, and so on). A critical function of the male 
sinavarama is in d:istnl>Uting food at feasts of which his affines. such as his 
wife1s brothers or father, are the proprietors. Only men publicly distribute 
food (see O.apters 3 and 8). 

In contrast to a female s.inavarama, a male sinavarama is obliged to bring 
his own kinspeople (and their spouses) to work for his affines. This 
difference is pan of the asymmetry in the male- and femaJe-side marriage 
gifts. A man receives work support from the direction in which he sends 
garden produce (via sisters and daughters) and is the node of additional 
work support for his own affines. who gi\Je produoe to him and his kin. This 
gender asymmetry of obligations is also consistent with other differences in 
gender roles already described: It is the male sinavarama who draws in 
additional workers within and beyond his own hamlet, that ist beyond 
himself. 

THE COMMUNIT Y 

As is typical of New Guinea societies, the Gawan community as a whole 
lacks any superordinate center of control. but there are some relatively 
senior men of greater community eminence and influence than others;33 

these me.n have strong kula reparations. Although men and youths of aU 
Gawan dala participate in kula (their common partidpation itself being a 
part of contemporary Gawan ega)itarianism), lmla provides a medium for 
defining hierarchical differences between men (sec Munn, 1983). Among 
the many adult men of good standing who are active in the community, 
men of special eminence are key figures in the organization of community· 
wide activities such as major community entertainments, special com mun~ 
ity garden work, and the calling of public meetings on matters relevant to 
the community at large (see Chapter to). 

Gawans also distinguish two separate complementary spheres of 
knowledge and authority (kamwasa) based on control of the most 
powerful gardening (including weather) magic (mega) , on the one hand, 
and magic for curing and control of witches (bwagaw) ~ on the other.34 The 
most lnfluenria] experts or specia1ists in these domains are oommwrlty 
functionaries who use their power to ucare for" (-yamata) the community 
at large (.see Chapter 4). Such men are also generally major or at least 
s.ubstantial figures in kula. 35 Whereas the leading Gawan garden experts 
are concerned with the fertility of the land. the curer or witdKontroUing 
specialiats focus on the state of health of the human body. The combined 
control over witchcrah (bwagaw) and curing derives from the Gawan view 
chat all long-term illness and all deaths except for those of the very old are 
caused. in the final analysis. by witches. As I have previously indicated 
(Ciapter 1)~ 1his premise is fundamental to the Gawan moral-poUtical 
process (see Part Ill). 
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To these two complemenrnry kareiwaga of community-wide importance 
may be added that of the two major reciprocal community entertainments 
(kayasa) regu1arly performed on contemporary Gawa: most notab1y the 
Drum (kupi. also called wousi, song, and kalibomu, referringspedfically to 
the night dancing) and the Comb (Sinara). (1 shall refer to the former as the 
Drum dance.) The Drum dance belongs to a dala of the Nukubay and the 
Comb to a dala of the Nukwasisi. Performances of each entertainment are 
held in the hamlet of the guyaw of the owning dala (see Chapter 8). 

In fact. there are more than two such major entertainments known on 
Gawa. wilh at least one being ascribed to each of the four kumila. but the 
major entertainments of the other two kumila have not been perfonned 
within living memory. Nevertheless. Gawans emphasize that each k.umHa 
has a key entenainment and even younger informants can out1ine the 
lapsed entertainments (the Model canoe. Kulabutu. and the Fishing, 
Mafasi). 36 

The continued theoretical adherence to the four-pan model is signi~ 
ficant. The four entertainments mentioned, like the kumila between which 
they are divided. can be seen as forming the model of a totaHty. As one 
Gawan pointed our to me. two are performed in the hamlets (or on the top 
of the island) and two on the beach (and there are also other. concomilant 
sea-land oppositions). In theory. the tota1ity should be constituted in 
experience through the sequential and reciprocal performance of each 
kayasa (cf. the identification of the kumi]a with the seasonal wind cycle). 

Thus according to one senior man. in the past the four entertainments 
enabled each kumila to e:itercise ahemate control over the major resource 
distribution involved in the organization of the entertainments so that each 
remained equal. The current cycle is less satisfactory in this respect. but as 
we shall see (Chapter 8). the two current entertainments have taken over 
the totalizing function and the kayasa cyc1e remains fundamental to the 
construction of the is1andwide community order. 

In addition to these traditional kareiwaga are those pertaining to the 
government, the United Church, and the school. 37 Each of these spheres 
a]so has spatial represenlation on Gawa (the government through the 
medical aid post as well as the hamlet of the current councillor; see Figure 
2). and each constitutes a particular sphere of authority with community 
functionaries. The elected government councillor who represents the 
concerns of the provincial government on the island. may or may not be a 
man of eminence 1n the indigenous context. but government-related 
matters such as cleaning the main paths. building medical facilities., and so 
on are his kareiwaga. Similarly, the elecled members of the school 
committee may be young men, but school matters are their kareiwaga, and 
other people (including more senior men) should listen lo them on school 
issues. Each of these three kareiwaga, like the indigenous kareiwaga. is a 
particular, limited sphere of authority that does not give its functionaries 
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any communal control beyond this sphere . Gawans. incorporate these new 
authorities into their community on the fundamentally acephalous (sepa
rate and equal) terms of the indigenous order. 

KULA EXCHANGE 

In 1979-Ho some 118 Gawan men and youths were engaged in kula in 
varying degrees. A boy begins his own kula trans.actioos about the time he 
enters the courtship phase. He may obtain a smaJI first armshell (mwan) or 
necklace ('1dguwa or soulava) from a senior kinsman on Gawa (a mother's 
brother. father. and so on) with whom he then transacts a r~turn shell. or 
from a man on another island~ particularly one of his own kumila whom he 
has helped while visiting during kula; the latter may then g1ve him a sheU 
and become his first overseas partner. In either case, to obtain a sheU the 
boy has had to aid his senior, doing what the latter requests. A youth may 
a1so establish ku~a relations with members of his peer group on other 
islands. using the relatively small she11s obtained from one of his senior 
kinsmen to initiate transactions. (For additional commentary on appren
ticeship and matrilineal inheritance of kula partnerships, see Chapter 5.) 

Kula paths (hda) of panners (of varying degrees of extension and 
durability). are made by the travel paths of shells. A man of standing in 
kula generally has built three to four relatively stable partnenhip paths. 
But paths shouJd be thought of as dynamic processes rather than 
fixed sets of relationships; however, I cannot go into the complexities of 
their formation and their relation .to shell movements here. At any _Jiven 
time. many paths of partncnhips may not complete the entire rin~ and 
other completed paths may have atrophied; hut the unidirectional, 
sequential movement of each type of shell and the bidirectional continuity 
governing the overall movement of shells around the islands create a closed 
Mcircularity. -· This structure is the enabling principle of an indefinitely 
reproducible circuJation. 

Oawans do not manufacture kula shells on Gawa~ although they may 
alter them to improve their appearance . The two directions from which 
shells come into Gawa {neck:lac:es from the north..northwcst and armsheUs 
from the south-southeast) divide the inter-island world into Lwo sectors: 
the former. Oawans ktentify ultimately with Dobu. and the latter with 
Raramani (notably. the Bwanabwana islands to the south). It will be 
recalled that the paired winds (north-west and south-ast) similarly divide 
Oawa's inter-island world on an asymmetric model. Moreover, both 
dualisms as they enter into the formulation of Gawan experience do no~ 
simply define static, binary wholes. but rather form totalities through 
molion (as they travel from one direction toward another) and through 
cycling (exchange or seasonal alternation). (On kula and the totalmng of 
the inter-island world, see Chapter 6.) 
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Some shells enter Gawa defined as the personal possessions (·vavaga) of 
particular Ga wans. who can then make a It decisions regarding their 
dis position. Shells regarded in this way are classed as the kiromu of the 
owner'q and are received initially in return for c.crtain restricted type:;; of 
sc rvices or goods; for Ga wans, the most important source of kitomu is their 
own anifact specialty, canoes, whose southward trade nets them {among 
other items) kitomu armshells coming from the southern recipients of the 
canoes. The significance of kitomu is discussed in Chapter 6. Here we may 
merely note that when a Gawan puts hls kitomu on a kula path. the shell of 
opposite category finally returned for it as its equivalent becomes his 
kitomu, and the first shell is reclassified as mu.rikura to him - thal is, as a 
shell that is not his personal possession (but that may have become 
somebody else's, presumably that of the relatively distant partner who 
located the return shell). Most of the shells a man transacts are murikura. 
and he may or may not regard them as someone else's kitomu. 4tl 

When Gawans sail on major ku1a ventures, shells numbering in the 
hundreds may come into Gawa at once, but even the more adroit do not 
often obtain as many as ten named shelJs. These trips are group sailings 
involving the Gawan community as a whole. or at least more than one 
canoe. The most important of these group sailings is an uvelaku, a 
community-organized kula competition in which a formal winner is 
established (see Chapter 3). 

Although kula is built upon individual partnerships. it js also the central 
means by which the Gawan community engages with other communities on 
a sociopolitkal level. competing with some to acquire shells from others. 
Gawans are not concerned simply with the state of their own penonal kuJa, 
but also with that of the community as a whole. Thus when a man brings 
back a famous shell to Gawa. its presence there contributes not only to his 
own fame. but also to the fame of Gawain the inter-island world. 



PART II 

Food transmission and 
spatiotemporal transformations 



3 
Food transmission and food consumption 

The basic dialectic of value transformation 

[When someone eats a 101 of food} it makes his stomach IWd•; be does nothin& but 
cut (·kam) and lie down (·mosist. lie down/sleep)~ but when we give food (bm) to 
someone eke. when an overseas 'Visitor eals pig, vegetable food. chews betel. then 
he will take •••y its noise (hrrap-IW). i.U fame (b..n.t-,..). H we ~Jvc:s eat, lhete 
is no noilc:. no fame. it will disappear (b.J..um1NW). rubbish. it will default. U we 
JiYe to \'isiton, they praise us, it is. fine . tr not. there is oo f~; Gawa woukl have 
oo kula lhelb. no guy'1w (mim of high 11111miq). no kula fame. 

Gardem. and kula are what make a man a guyaw. Whoever has prdem.. mo~neas 
visiton QOfDC and eat tbue all the time. They lilY you are a gvyaw. (Later] daiey will 
come and give you armshcUs and necklaces. Your fame will spec.ct, The prdcn 
··pays oft' (ptyola. ha& a hie yield). The thina ·•atte.air is the food (hrn.1). The kWa 
is ··behind .. [~.c .• dependent on the- garden foodl. You cannot feed the \'i&iton if 
you have no food. 

A Gawan man's 91Jlana1ions of panarfCs from public spoct::bet. f974-5 

As in many societies, Gawans treat food giving as the bas.it form of 
generosity. Generosity (tala.si) and selfishness (mulamola), connote 
opposed bodily actions of releasing and incorporating or retaining for 
oneself. Thus the generous person may be described metaphorically as 
.. wide-handedn (karatanay yama-), which suggests an opening of the hand 
(yama) that gives (-stik), whereas a selfish person is one who continually 
holds back things requested by others ( .. Jmyus~ refuse something, keep or 
protect).1 reserving them for him- or herself. The selfish person, as one 
Ga wan put it, "does not give to people, be or she eats. n The basic 
descriptive label for a greedy person is, in fact, "one who cats .. 
(-kamkwamu with a male, ta~ or female na- prefix).2 A selfish individual 
(or a person perceived after the fact as having behaved in that way) can be 
bewitched by a piece of food caught inside the chest9 which causes the 
illness. This illness illustrates the intemaliz.ing effect of the s.elfis.h act with 
its central oonnotation of taking or holding back toward one•s own body 
rather than releasing to others. The most extreme act of holding back i's 
incorporating; food that is caught inside the body. in tum9 epitomizes what 
is not only consumed1 bur aEso cannot be released. 

49 
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Converselyt the generous person gives food to others to eat. Jn this 
respect. it is significant that the tenn luun. ..eat" has a causative form 
-wzakam. which means ufeeds. gives to anolher to eat.n Vaabmu is a 
fundamental means of achieving inHuence with others by regularly 
nourishing them with food . For examplet a man gains rights over his own 
or a foster child and builds influence with a child as it grows up. by acting as 
its -vaakam. 3 When the child is a baby, he may pre-chew food for it, and 
taking it out of his own mouth put it directly into lhe babyts mouth. This 
trans.action is a paradigmatic instance of food giving as the separation of 
food from onets own body for incorporation by another. The structure of 
food release and incorporation as an action cycle directly connecting the 
bodies of donor and recipient is given prototypic sipificance in this 
context. 

When a man or woman who has regularly fed a child grows oldt the child 
in turn should care for this person - for instance , by giving daily food when 
the latter is rill (cf. Weiner,, 1976:125). The long-term outcome of this food 
giving is thus a return of bodily care to 1the original donor at a rime when he 
or she requira the kind of help that bas been given to the recipient in the 
past. This spatiotemporal cycle inherent in the vaakam relationship points 
up the difference between nourishing one•s own body (eating) and giving 
food to another to eat. 

A similar principle is expressed in the first Gawan quotation at the 
beginning of this chapter. In this commentaryt the outcome of eating one's 
own food instead of giving it to overseas visitors is described in terms of its 
immediate effect upon the body of the consumer, which is nothing but 
bodily swelling and the sleep of surfeit. The food itself is destroyed. losing 
its capacity to produce anything else for the consumer. The comestible and 
the fame, its potential product, disappear (i--1amwaw). Conversely, giving 
food away 10 overseas visitors for their own consumption is perceived as 
initiating a spatiotemporally extending process - an expansion beyond the 
donon• persons and the immediate moment, and beyond Gawa island - as 
visitors take away the favorable news of Gawan hospitality. In this way 
food (karu) is converted into fame (bUlu-) ~ an extrabodily component of 
the self (see Chapter 5), with auendant implications involving kula and the 
development of guyaw leadership to be discussed later. 

The Gawan's commentary thus conveys the spatiotemporal value 
transformation embedded in the dialectical process of acts of food 
consumption and transmission. Whereas consumption directs food .. im .. 
mcdiatclyn into the body, reducing t-he duration of the food and destroying 
its potential for yielding anything in the future, the transaction of food 
away from the body can produce further positive vaJue products that 
themseJves transcend the body of the donor, and in this instance. are seen 
as going beyond Oawa itself. l1te dialectical tension between rhe two types 
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of act is itseJf the processual matrix defining the basic significance of each. 
As I discussed in Chapter t, this tension is fundamental to the Ga wan 
system of value production, forming an underlying meaning process 
operative in multiple contexts. 

The second cmnmentary quoted at the beginning of the chapter is 
obviously related to the view expressed in the first quotation and makes a 
point genera.Uy emphasized to me by Gawans regarding the means by 
which men build pollticaJ standing. That is, to become a guyaw~ a man 
must be a good gardener so that he can dispense food lo overseas visitors. 
The latter will then regularly come to visit him because of his generosity. In 
effect, these overseas visiton are viewed a.~ those whose decisions to 
release kula shells govern a manJs advancement. It is they who 0 say you 
are a guyaw. •• From this perspective , it is only through an external 
reflection of lhe self - what amounts to a favorably appraising Hlook'' 
coming from the outside other (Sartre, 1966:]46ff.; see also Leroy. 
1979~185) - that Gawans can define their own guyaw. This grounding of 
self-definition in the appraisal of the other is fundamental to Gawan value 
transformation. 

Since a guyaw is "one who feeds visitors," it is significant that a man who 
is strong in kula (ra .. htrak11n:i1, a kula man) cnn be figuratively contrasted 
with one who is weak by calling the latter ~· a m a.n who eats.. (ta
kamlovamu) or saying simply that he eats but the other man kulas 
(i·lcruakura). Conversely, one may say that a man who cats without reason 
(s6bwmnu), who doesn't work (wottt) in the gardens or in kula (also called 
WOltt, cf. Damon, 1978:6o) and give food to visitors is to-b-ei-lcam , ... man 
who would eat." Such a man "has no name'• (yaga·ra), - that is, he is not 
known abroad - an attribute that epitomizes the negative spatiotemporaJ 
transformation of self-other relations involved. 

But the relation of eating and kula is more complex than this opposition 
of social categories would make it appear. This complexity becomes 
illuminated when we consider that kula visits to other islands are times 
when Ga wans enjoy the reciprocal hospitality of their hosts. Indeed, earing 
the foods served on other islands is one of the pleasures of kula. However. 
kula activities proper are centered in speech (livala; liWilela kwa) in which 
a man attempts to persuade his partners or others to release desired shells. 
talks to panners about sheHs on his paths, and listens (rega) to the kula talk 
of others. As part of these activities, a man goes around to see and admire 
kula shells. and learn their names and histories. In general t he attempts to 
increase his knowledge about shell jdentities. locations, and transaction 
histories with the ultimate aim of incrementing his own kula skiJls and 
abilities to obtain desired shells. Thus kula speech4 - an important medium 
involved in "working•• one's kula - is a productive activity yielding shells 
and the knowledge neceuary to obtain shells. 
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Eating~ on the other hand. although an important pan of the visit, does 
not yield shells. Indeed, one of the devices a Gawan might use to persuade 
his partner to release a desired shell is to refuse to eat at the latter's home 
until the shell has been ~4thrown~· (kv, throw, release) to him (see Chapter 
4 for a consideration of the demonstra(ion of constraint in acts of ••not 
eating''). 

This di1tinction of productivity between kula activities centered in 
language (speaking and listening) as opposed to ealing, as well as the 
conneetion between them in kula, is sharply conveyed in standard ritual 
insults ca.lied out jokingly to recipient men at the distribution of food in a 
ku1a feast held on Oawa before a major competition (uvdr./cu). One such 
insult goes: HYou don't kula, you go along 4Cmptily' (sabwama). you only 
eat.''' The term sabwamu refers to the idea that something Jacks an .. inner 
seed," is empty, or without reason. The point in this case is that nothing is 
achieved, no kula shells acquired that transcend the particular co,ntext of 
the action and that can be brought back to Gawa; rather, the recipient 
returns to Gawa empty-handed, for he only consumes. 6 

This type of inndt is part of a rhetorical conte'lt in which food recipients 
are supposed to shout out the names of shells that they claim they will 
obtain during the coming kula trip. In f&ct, these assertions are not 
expected to be truthful; the claims arc rhetorical. In the .midst of food 
distribution. and a coming kula trip in which men will hope to eat well at 
the homes of their panners (and are indeed dependent upon their hosts for 
adequate food supplies), the dialectical relation between eating and kula is 
brought into fows. On the one hand. the requirement that men make 
rather grandiose claims draws Gawan minds to what goes beyond the 
present context and is emphasized as the real aim of the coming trip: the 
acquisition of the (nonconsumable) shells. On the other hand, the satiric 
insults crystallize the underlying dialectical tension that unites the two 
activities of eating and kula. The former is defined as purposeless and 
unable to surpass the moment of the action itself - as failing to create 
anythin1 with further potential or yield - the other as productive, and 
capable of extending spacetime (creating something that goes beyond the 
immediate moment and locus of action, and thus beyond the body of tlhe 
actor, and that yields an object that itself condenses potentialities for 
further transactions). 

At the same timet the hospitaHty in food from partnen on other islands 
is regarded as a reciprocal return or replacement (mapu-n:i) for onets own 
hospitality; in this sense, it is a positive value product of one's own food 
giving. I shall return later to inter-island transattions in food hospitality to 
examine these matters further. For the present. the main point is that what 
is uppermost in this context is the notion of consumption as a nonproduc
tivet self·focused act rather than as an aspect of the exchange process 
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Jinking kula partnen. Like ritual insults in other contexts (see section on 
Hremembering'·) these insults and their accompanying boasts bring into the 
present (here_ the uvelaku feast) a focus on the future (wwdkoqwo. fthe 
time] ahead) and on the acquisition of value products that themselves 
••contain a future:· by reminding food recipients that eating in itself has. as 
it were. no future. 

Let us tum back from the problem of consumption to that of food 
transmission. Whereas food·giving to overseas visitors is at the base of a 
man's ability to create successful kula relations for himself, a woman may 
become a guyo-vira (guyaw.woman) by her genero~ cooking for visitors. 
aiding her husband in his kula endeavors. But since she does nor directly 
transact kula shells and create partnerships herself.7 she cannot acquire the 
fame created by handling shells with their long-term, extended circulation 
beyond Gawa. This level of self-transformation is confined to men. She is 
neverthelas extremely important in the penuasive process - both to her 
husband (who listens to her opinion and whom she aids in making himself 
influential with his partner). and to her immediate dala kinsmen, who may 
al50 be concerned with her opinion and fot woose kula partnen (as 
well as for her husband's ) she may make mats and skirts. Finally, she 
is important to the panners of these men (especially those of her husband) 
who try to persuade her to view them favorably ro that she wiH agree to the 
transmission of desired shells. 

The role of women as cooks rat.her than direct kula transactors is 
connected with a more general position women occupy in the public 
trans.action of food. In contexts of collective, public food givingt as at 
mortuary transactions or entertainments. it is men who determine the 
drs1ribution. In this public context, men rather than women perform the 
acts of dispensing food. separating it from the self. 8 The fact that female 
activities are typified by cooking and the preparation of food for 
consumption is a feature that in certain respects associates women with 
eating rather than with the giving of food. This feature emerges most 
strongly in the context of witchcraft (sec Chapter 9). One should not, 
however. stress it at the expense of the transactive significance of cooking, 
for the latter involves women at the very center of the transaction of 
cooked food, as they prepare the food for others to eat. What should be 
emphasiz.ed in general is that the part women play in value production 
associates them closely with the medium of comestibies. espedalty garden 
produce, a feature that is critical in the position of women. and that of the 
female gender principle, in the transformativc process. 

As indicated in Cllapter 2~ yam and taro gardens are central to Gawa 's 
subsistence and affluence. Although other edibles are used in major 
transactions, yams and taro typify garden produce {kam) for Gawans, and 
they are the core of major t.ransa.ctions in comestible~ - pigs (brdukwa) and 
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fish (in) occupying more specialized positions.'J Moreover. although both 
yams and taro appear in these contexts, yams - which. as [ have pointed 
out, all Gawans harvest roughly at the same time and which are storable 
for several months after harvest - are considered somewhat more 
important for major transactions. Of the two varietie-s of yams that Ga wans 
plant, k.uvi and teilu, the former produces fewer but larger tubers to the 
planting and is more highly prized for major transactions, including raw 
food gifts or immediate hospitality to kula partners. 

When a family harvests its yearly yam produce. it separates the produce 
into three groups: Yams of intermediate size, by far the greatest 
proportion, go into seed yams (yagougu), some of which can also be eaten 
during the year; a second group is put aside for daU y consumption ( karu) -
these are yams that are damaged, relatively small (gouwa), or of medium 
size. A third group. the largest and best yams of the harvest, are put aside 
for visitors (especially a man's kula partners), or for special transaccional 
obligations (e.g .. community entertainments. special marriage gifts for 
women, etc.). Yams of the latter category (karagira; karu) may be referred 
lo figuratively as youd. a term meaning "things" or ··goods,'" which is not 
ordinari1y used for comestibles. iu 

The reference to yams as youd imlicates that they are not just ordinary 
comestibles, but can yield something more. Gawans. sometimes contrast 
food unfavorably with more durable goods because of its short time span 
and the fact that it disappear.; { -tamwaw) in bodily consumption and must 
be continually replenished. However, it is as if yams set aside for special 
transactions are able, in certain re-spectst to exceed this limitation. 11 

Although the comestibles used in hospitality for visitors or other major 
transactions are not, of course, confined to yam5, the harvest classification 
encapsulates the basic dialectic of consumption and transmission. and the 
changed potentials of food in transmissive contexts. The procedure of 
categorizing yams introduces differentiated spatiotemporal potentials into 
the harvest. a:s Gawans s.et into separate plies. yams for the next planting 
and reproduction of the garden; yams to be used up for immediate or daiJy 
fami1y consumption; and yam-s to be reserved for later transaction to 
others. Whereas seed yams go to reproduce themselves and the gardens -
and thus to maintain the harvest cyc:le itself (see Chapter 4) - and yams for 
daily consumption go to produce the bodies of the producers, thO'Se set 
aside for visitors and major transactions (where they will be transmitted 
raw. gagayata, rather than cooked, minumenu) go to produce something 
other than themselves, and something beyond the persons of the 
producers. It is this latter category that represents the portion that Gawans 
set apart from the processes of reproduction and immediate su bsiste nee to 
"work upon [their own] work .. (Touraine. 1977:25) and so become active 
in their own positive value transformation. 
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MODES OF [NTERSUBJECTIVE SPACETIME : 
HOSPITALITY AND KULA EXCHANGE 

Rec:iproca.J acts of hospitality between Gawans and their overseas partnen 
have the capacity to create a particular mode and value level of 
intersubjectivc spacelime in the island world. I now consider in more detail 
aspects of the spatiotemporar structure of this hospitality and its 
articulation with that of kuJa shell exchange. 

As we have seen, when a Gawan man goes to another island to visit, his 
kula partner(s) (burawura) in that community will be responsible for 
feeding him and offering him general hospitality, just as he is responsi'ble 
for them on their visits to Gawa. In addition to cooked foods eaten during 
the stay t hospitality includes gifts of raw produce to be taken back to 
Gawa, as well as aid in obtaining pigs on request (kerasf). Women's skirts, 
mats, Papua New Guinea money t and other such goods may also be 
considered pan of the overall relationship,, but these gifts are more 
specialized efements of the basic food-giving relationship. 12 As I have 
pointed out elsewhere (Munn, 1983:289), this reciprocal hospitality 
"continues as long as the partnership inespective of whether shells are 
~thrown' between [the partnen on a given visit] . ... As one man said: a 
Gawan can throw a shell to a partner one year and then not throw (shells) 
.. . for a time. but he will still eat at that man's home:· 

The overseas hospitality relation is one example of a form of transacting 
for which Gawans use the general term skwayobwa. A distinctive feature 
of skwayobwa is that it involves reciprocal transacting that is not 
temporally specific to a panicular end (see Munn ~ 1983:l8g). Skwayobwa 
continues without the assumption of closure ( +kous, finish) effected by an 
equivalent (.skwua, square or ·bod, level) reciprocation in any given 
.. moment0 of the relationship. 13 

Comestibles are the core of skwayobwa, although as in overseas 
hospitality, other items may be involved since the term connotes an 
ambience of regular aid. Although certain elements within the overall 
hospitality relationship berween partners are subject to an accounting of 
equivalence (notably that of aid in obtaining pigs), the visiting relationship 
itself is of the .. ongoing" skwayobwa type. This kind of repetitive processi 
an exchange Jacking sharply defined spadotemporal units of debt and debt 
closure, i& essential to the continuance of the kula partnership. 

Thus Oawans regard this hospitality between men as the foundation 
(wouwu-ra) of the kula relationship. because wicbout it partnerships 
cannot be maintained. The term wouwura means Hits foundation~ H or 
.. originating cause," It thus carries the spatiotemporal connotations of 
being .. below" (at the base) and "prior to" something else, as well as being 
the potcntializing source out of which the latter emerged. As one man 
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suggested to me. the wouwura of kula is the gifts regularly made to one •s 
partner who later remembers (i·ra7UWOJ) this skwayobwa by giving a kula 
shell. I sha11 have more to say of the notion of remembering later; heret we 
may note that lkwayobwa has the potential to extend a man's spatiotern
poral controi by acting upon the mind (nano-ro) of the other so that in the 
future he remembers and is thus influenced to give a kula shell (itself the 
sum of sun further potentials for spatiotemporal extension). 

Skwayobwa is c:loscly related to another type of transaction called 
polcala that is wen known from Malinowski's (1922) account of Trobriand 
island kuJa. Gawan pokata are gifts consisting of J10ncomestibles (such as 
money. doth. tobacco. or relatively low-quality ku1a shells) made with the 
aim of acquiring a particular kuia shell, or to affect a specific transaction. 
In this sense, pokala is temporally specific. and connected with a particular 
transaction, a feature that some Gawan informants used to distinguish it 
from skwayobwa. Moreover, pokala is not ordinarily reciprocated. 

However, Gawam occasionally use the tenn polcala in a broad sense to 
cover an ongoing gifts and aid they give to their partners! ln the context of 
relatively enduring reJationsbips, the line between the two types of 
transactive process appears blurred. Similarly. skwayobwa may be used as 
the generic term covering attempts to obtain specific shells in the context of 
an ongoing partnership. Indeed, Gawans sometimes say they do not pokala 
their partners; rather, pokala in its narrow sense of a particular payment, is 
made to persuade a 1WnparlMr in the absence of previous perswi$ive gift 
giving. Skawyobwa, in shon, is perceived as a temporally generalized 
process through w'hich a store of inff uence is built up between partners. 

Considering skwayobwa in terms of its central component of food giving. 
we may say that food giving has a potcntiat for yielding kula shells, but 
comestibles and shells are not directly exchanged as !':Juivalents or as 
payments (mqua-ra or mapu-ra, its return, repmcement)1 for each other. 
Rather. the exchange of comestibles in hospitality is the dynamic base. and 
condition which underlies kula shell exchange be~en partnas. Food 
giving generates the mutual inHuence through which transformation to 
another value level (and mode) of inter-island spacetime - namely, kula 
shell exchange - can be effected. 15 As will become apparent in later 
chapterst this double-tiered structure of transactive nexuses with repetitive 
acts of food giving as the creative base of the proce&S is a mode) that in 
variant fonns is fundamental to Gawan value transfonnation. 

Food skwayobwa and kula transactions involve systematic differences of 
spaa:time. I shall briefly outline some of the more obvious of these 
differences here. Hospitality takes place most regularly between immedi
ate kula partncn (burawura) on each side of ego (i.e.t in each kula 
direction) with whom he transacts shells directly (see Figure 1). Somewhat 
less frequent, but also important, are hospitality relations with panncrs just 
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beyond these (for instance, at Sinaketa in the Trobriands, or in southern 
Muyuw) with whom he does not legitimately transact shells directly. These 
men are one's most immediate mu.Ji with whom, men say, a man visi1s on 
his k u la trave Is, and by whom he is ·'fed.'' Visits to bura"WU ra and mu b are 
not restricted to major kuJa journeys. but, as indicated earlier (see Chapter 
2). may also take place on other casual journeys. Visits t..:t rnuli, however, 
being somewhat more distant, are more likely to be confined to major kula 
trips. at Ieast in the north. 

In hospitality relations, transactions of comestibles and other goods are 
limited in inter9 island space. Restricted to inter-island consociates, they 
create, moreover. dyadic or dosed exchange relations between the two 
panicipanls in any given case (cf. Damon. 1978: 130). [f partners formed 
relationships with each other only in terms of skwayobwa. each dyad in 
which a man participated would constitute an isolated intersubjective 
spacetime of repeated reciprocities with its own internal timing of 
transactions relative to his other hospitality relations; but there would be 
no formal connection (or potenti"l for connection) between these separate 
spacetimes. The structure would be similar to that familiar from 
Levi-Strauss· s ( 1949) model or restricted exchange_ 

Although kula shell trans.actions also entail dyadic exchange units, in 
that a man and an immediate panner exchange shells of opposite 
categories. 10 these transactions are not restricted exchanges or closed 
space times. The shells lhat the two men transact travel beyond them, and 
these travels may be sequentially followed and defined in any given 
instance as the path (keda) of a shell. Thus a connective overlay is 
constructed that opens up the intenubjective spacetime of a man's 
different burawura (and immediate muli) relationships. creating implica
tions and connectivities that transcend them. 

For instance, if a northern Woodlark man A gives a Gawan man B an 
armshell, which B gives nonhward to a Kitavan man C, and C laler gives to 
D of Sinaketa, then B's respective, separate dyadic relationships with A 
and Care brought into spatiotemporal relationship with each other via the 
travels of the shell; in addition, the burawara relation of C and D is 
brought into a specific relation with C-B and B-A (and so forth) through 
the mediating travels of the shell. Although this provides only a minimal. 
simplified model of the process to which I am referring, it makes the point 
that each dyad is matrixed in a more comprehensive spacetime created by 
the capacity of sheUs to form linking paths that transcend any given pair of 
transactors, and any particular transaction between them. Moreover. it will 
be noted that for any given transactor. lhe shells do not merely have the 
capacity to connect those different dyads in which he participates ( i. e _ , his 
burawura relations), but they also link these with others in which he is not 
a direcl participant (e.g .• A-8 and B-C 1 with C-D); 17 of course. some of 
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these latter connections are also outside his consociate network and consist 
of people with whom he may never interact at all (see Chapter 2). 

Without going in any great detail into the complexities of kula 
structuring processes9 I suggest simply that the example points up a central 
characteristic of kula spacetime: namely, that the travels of kula .shells 
create an emergent spacetime of their own that transcends that of spec:ific, 
immediate transactions. This spacetime may be thought of as that of 
circulation tn contrast to :such transactions as those of skwayobwa or any 
other similar action system in which the movement of media does not 
create an emergent order of spatiotemporal structuring involving named t 
detachable media that take on a circulatory life of their own. As indicated 
in Chapter 2t ku!a circulation entails a bidirectional process of shell 
movements in which any given shell may travel around the area in such a 
way that it can potentially re tum to any community or person who handled 
it at some previoua time, and continue around beyond that community in 
an "endless" unidirectional circuJa1ion. '8 

This general cyding is fonned. however. in terms of discontinuous 
transactions that begin with an opening or starting shell (vaga) and should 
end eventually with a squaring or cJosing shell {gulugwahl, kudu)t although 
shells may also default (toubu). Transactions have to be renewed with 
further transactions (new vaga). in order to generate continuity. The 
timing of renewals Is complex. and a lineal temporality or chaining of 
transactions one after the other doei not necessarily take place. For 
instance~ in 1ong .. te1D1 transact.ions. one or more intermediate starting gifts 
(called kurarera and other terms by Gawans; cf. Campbell. 1983&; Damon. 
198]a.:333; Malinowski. 1922:98. 355-7) may be given at different times 
after an initial vaga has been transacted. but as subordinate components 
tagged to the first transaction. These shells are also vaga in the sense that 
they create their own debt and spatiotemporal cycle (each one must 
eventuaJly be reciprocated). serving to renew initial starting gifts on a path 
of partners, or contributing to the establishment of a new pannership path. 
A given vaga transaction may actually finish before or after the dosing of 
one or more of its subsidiary transactions. Similarly, a named shell may 
return to the same island community on a dif/ertnl transaction (to different 
men) before its dosing ~uivalent has been received in a previous 
transaction (to other men).* Hence the timing and duration of transac
lions is dependent upon the various contingencies of the circulation process 
and need not take the form of a ulinear succession"; we have rather to deal 
with a complex interplay of the incommensurable spacctimcs of different 
transactions than with any homogeneous spacetime defined by determinate 
calendric frames (cf. Bourdieu, rm: 105). 

Discontinuities also occur in individual partnerships; as indicated in 
Chapter 2, these partnerships do not neceaarily form continuous circuits 
(-panrt) around the ring at any given rime.~ Since shells establish or 
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maintain partnenhips as they travet. partnerships may be transient and 
never complete more than a sector of the area of possible circulation. 
Similarly. completed, long-term paths may atrophy if they do not nave 
shells (most importantly, starting shells that create debt) traveling on 
them. Thus partnerships are not fixed relationships, but are grounded in 
and constituted by discontinuous transactions and shell circulation. The 
capacity for creating an unending circulation in the overaJI kula process is 
predicated on creating particular transactions with endings. For any 
individual kula man, keeping his kula continuous and strong requires that 
he engage in acts of both dosure (equalizing). and debt renewal (the 
cre•tion of increment t hierarchizing; see Munn, 1983). 

The circulation that characterizes the overall capacities of shell 
movement reacts back upon the calendrics of kula travels. requiring a 
loosely coordinated scheduling across the islands. 1 shall use this feature to 
give a simple example of the spatiotemporal coordinations of experience 
and the contributions to the construction of a common inter-island wodd 
that emerge from the circulation of kula shells. A central contingency 
affecting major kula sailings must necessarily be, of course. the locations of 
large shell collections and of specific, higb .. ranking shells at any given time. 
Gawans must watch where shells are, and when and where they move; this 
watching includes a concern with areas outside of Gawan consociation as 
well as within. and can be seen as part of the construction of a form of 
coordinated kula timing across the islands. 

In January i98o, one man explained to me that the Yeguma people had recently 
traveled south to Rammani for kula shells and 1hiU tbe southern Muyuw would be 
w•itin1 fm them to come back; after this. the southern Mllyuw hamlets could go to 
Yeguma to obtain annshel15. Once the southem Muyuwam had obtained their 
shells. then north.em Muyuwans could tra\l'CI south to bring back armshells to their 
hamlets. After this. Gawans could then sail to northern Muyuw to obtain 
annsbells. He thought that perhaps about the same time. representatives of the 
Raramani peoples would visit southern Muyu-.; to obtain necklaces cunendy in 
those hamlets. 

As it turned out~ Gav.rans went for necklaces before armshells (for reasons too 
complex to detail here. but which included tM fact that northerners had themselves 
obtained large 5hcll collections. from the west by lhe time Gawans were able to 
travel) and the particularities of the seq!K!nce my informant projected were not 
worked out precisely, owing to the complexities of kula politics. Bnl the general 
point remains the same: the circulatory travels of ku1a shell.,; engage a loosely 
coordinated major kula sailing or \'isiting calendar in which one c:ommunity•s major 
sailings are contingent upon and relative to those of others across the region in 
which shells drcuJate. 

Such wide-readling inter~island coordinations of expectancies and 
events engaged through the regulatory power of .kula circulation ire not, of 
course. implicated in skwayobwa relations. Jn addition to the fact that 
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skwayobwa relations are strictly dyadic and confined to consocjates. one 
must note that although the goods involved may in some instances endure 
beyond the immediate transaction context~ the core of the relation is in 
edibles~ which will sooner or later be consumed. E"·en when the hospitality 
gift has a longer-term potentiality than cooked food. Gawaos do not treat 
any further transactions in which it may occur as forming a path that 
connects. future transactors of the item with previous ones. Thus such 
goods or produce do not in themselves enable the particular transactions of 
any pair of actors to be surpassed and generalized. · 

In contrast. kula shells are named. their travels followed around, 
(·kikura) and thetr material enduring. As one Gawan said: Kula shells 
.. don't die" (gera b-i-kariga) or ''rot" (gera b·ei-pwas). This durability is 
commensurate wilh their power of circulation. Another man pointed out in 
a public speech: Kula ''never finishes" (gera b-ei-kouf)~ "it never 
disappears" (gera b-i-tamwaw); ''it goes around time and againt• (tuta tura 
b•i&tmndM). In sum. in contemporary kula we have a highly generalized 
process that transcends the actor and the immediacy or any particular 
transactional .. moment'' to create its own regulatory dynamic. I discuss the 
s.ignificance of 1his genera1izing process for the constitution of self in 
Chapter 5. 

SUBJECT[VE CONVERSIONS AND 
REMEMBERING 

I have pointed to the fundamental persuasiveness inherent in fofw:l-giving 
acts. particularly in those at the foundation of kula exchange. This aspecl 
may be considered a subjective potential or conversion power of an act - its 
capacity for affecting actors' auitudes or intentions. 21 These subjective 
potentials are necessary mediating aspects of any lransformation cycle. 
marking the facl that the process is intersubjective in the primary sense of 
forming or attempting to form a speci fie kind of re I at ion between the minds 
(nano·) of actors. In any given case, the capacit~· of an act 10 yield the 
desired subjective conversion is. of course, uncertain. 

To convey the not ion of persuasion Gaw ans use such expressions as 
"makes'' ( -vaga), ••turns" (-katouvira), or ''carries" (-kouw) his or her 
"mind'' (nano-ra). A person whose mind has been affected in this way 
''agrees'' (·tagwara and other terms)22 to act according to the de-sires 
(magi·ra, or yawu-ra, his or her wants)z..1 of the pers.on who has moved his 
or her mind. If a period of time is involved, such a person may be said to 
remember ( ·raruway) a donor and the lauer~s gifls (sec discussion of 
"remembering0 later in lhe chapler). 24 Among nonverbal acts of persua
sion~ it is, of course. not only food giving that acts persuasively but the 
giving of material goods in general. Although food is the basic nonverbal 
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persuasive medium. the transaction of a ku~a shell is also a mode of 
persuasion aimed at generating the agreement of others to send other 
shells back to the transactor (see Munnt 1983). 

Through the hoped-for subjective outcomes of his actst ihe donor in 
effect reconstitutes himsc If in the mind of the other. thus lransfonning his 
own level of control beyond himself. Clearly. however, the evidence of 
these control capacities and of the positive view of the donor taken by the 
other, lies only in their objectivation through his acquisition (sooner or 
later) of whatever was desired from the recipient, or of some objective 
token of that desire. Regurarly demonstrating his ability to objcctivate 
these desired subjective outcomes. the actor dimbs (i-m~n)- raising his 
own standing or value by coordinating the mind of annther with his own 
{gaining con.sent) and creating, as it weret an external agent of the self. 
This uncertain process may be viewed as the basic generative unit of the 
long-term transformational cycle by which a man ultimately constitutes 
himseH as guyaw. The capacity to regularly demonstrate such subjective 
outcomes is systematically developed in kula exchange. and is crystallized 
in the symbolism of fame. 

h is. of course , in its capacity to create subjective conversions that a 
transmissive act ultimately works to yield further productive potential& for 
the donor; by the same token. it is the medium's power in the subjective 
realm that gives it productive capacities, extending its life, so to speak, 
through an entailment of outcomes that transcend the moment of 
transaction and of the recipient's use or consumption. The Ga wan 
emphasis on such subjective conversions is illustrated by their notion of 
remembering ( ·raruway). Remembering has a double aspect: The gift 
sbouJd not only make the recipient remember the donor so that he 
subsequently repays him; but also, most notably in kula, the donor mu.st 
remember his own transactions in order to stimulare. if necessary, the 
memory of the redpient. Gawans emphasize memory in relation to gift 
giving in both these and wider senses. 

Remembering enters in as an important dimension of the process when 
transactions a1re not imm~diaJtly closed and when they do not involve the 
closure of a previous transaction . We have seen that Gawans refer to 
closing acts as L•finishing•· (-kous) a trans.action or sometimes metaphori
cally (especially in kula) as a '•dead person•· (toumata) (cf. Campbell. 
1983a:216). Closure. like consumption. has negative spatiotemporal capaci
ties, even though it inYolves a desired equivalence. (I return to this point in 
connection with kula later.) 

The sense in which a skwayobwa process may be seen a.~ being converted 
into remembrance: is iUustratcd in the following case, in which the 
long-term process is later expected to yield transactions of another (more 
expans1ve) spatiotemporal revel. 
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A litt1c Jirl livin& in another hamlet from her young brother (a boy ofaboul seven), 
scm him a basket of chestnuts when these nuts had ripened in the 198<> season. He 
and his father immediately made the appropriate token return of a ba.111ket of yams. 
(Such reciprocal pving. initiated by the girl. would probably be repeated in future 
yean.) The boy's father told me tnat when his son grows up the boy may then 
.. remember"' and give 'he girl yams for ber marri.llge gifts to her husband's kJn. He 
pointed out that this type of transaction may be carried on between children who 
count themselves as cross-sex siblings (nu-tcr, see Chaptet 2) but li-vc in different 
hamlets (i.e •• thi~ type of sift maintains connection berween resideoUaUy divided 
siblings, or in some instances may create siblint relations 001 already defined). 

It will be noted that the boy's token return gift of yams to the girl is of 
the type appropriate from a male sibling in a marriage gift, thus prefiguring 
the possible form his return could take in the future if he remembers the 
littJe girl. Moreover, the intersubjective spacetime constituted through her 
initiation of the skwayobwa transaction of chestnuts and yams (which Jinks 
the girl and her immediate family in one hamlf!t to the boy and his family in 
another hamlet) may eventually lead to an even wider and more enduring 
nexus of relationships should the boy indeed remember her later with 
marriage gifts. In that case, he and his kin would be connected not only to 
rhe girl and her kin, but, as indicated in the previous chapter, to her 
husband and his kin. a nexus that could last until the death of the girt or her 
husband. Thus the transformation of spacetime initiated by the girl's gift 
could then be transfonned onto a still more Cl';pansive spatiotemporal level 
involving affinal linkages. 

Gawans frequently connec1 remembering to transmissive acts in a more 
general way. For instance, they speak of remembering people as the 
regular donors of certain kinds of gifts, or of remembering them in terms of 
and because of what they gave. This memory may be associated with the 
hands (yama-) that hold and ma.ke the gift. For example, when someone 
who has made such gifts has gone away. the recipient might think sadly of 
that person as hhands. that gave.•• At a person,s death. mourncTs may 
refuse to eat certain foods because the deceased gave them these (or other) 
foods to eat. or for buwaa marriage gifts. They do this in memory of the 
deceased. Conversely. gifts are an essential sign that a person has 
remembered one, and onets previous gifts. Giving may generate a 
rccipic:nl's remembrance of the donor or be a sign that a previous recipient 
has remembered one. The memory to be induced by the donor in the 
recipient (as for in&tance in the example of the little girrs gift to her 
brother) project5 the recipient's mind toward the future (wunlkougwa, 
ahead). in this way e1tending the transaction (the past) and the particular 
media involved beyond themselves and holding them, as it were, in the 
fonn of an ongoing potentiality that is not finished. This type of memory 
may culminate in objectifying acts. which. as the finalizing outcomes of 
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earlier transactjons. synthesize the long·tenn past within the ongoing 
present for both donor and recipient (see Munn. 1983). By rememberingt 
one keeps the objective medium or act from disappearing. 

Given the ci~ularing character of kula . Gawan notions of memory in the 
context of kula exchange make these ways of constructing spatiotemporal 
connectivity especially explicit. In contrast to a gulugwalu closing gift, a 
vaga2' initiatory gift must be remembered by the recipient both as a debt to 
its donor and - when further transacted - as a shell for which others are 
indebted to him as a donor~ and for which he expects a future return. Thus 
when a vaga shell is transacted, it should be converted into the memories of 
both recipient and donor as a debt (buki, book:) in order eventually to be 
reobjectivated as a gulugwalu. 26 But when a gulugwaJu is transacted 
onward (to the next person on the path to whom it is owed), the donor can 
forget (·lumkv ~ from the root. -lev. to release or throw away). because 
the transaction is finished; nothing further is then entailed in it beyond the 
immediate objectivation of one's control capacities, and the demonstra·tion 
to partners of one's ability to meet a debt. In contrast to the vaga, the 
guJugwala is a man1s .,avaga, his upossession" or acquisition to which be is 
entitled. It has already been made . As one man put it: "We dontt 
remember a gmugwalu; it is a dead person" (gulugwalu gera bl-ta-raruway, 
toumata) . It will be noted from this. that the completion of a kula 
transaction has both positive and negative aspects ~ for closure ( equaliza
tion) is expected and necessary as the objeclivation of the potential 
entailed in a vaga, but it also enm the subjective convenion process - the 
intersubjective nexus of remembering - which the vaga has set up. If there 
are no further unfinished transactions on a given path of partners, or no 
new vaga started when the gulugwalu is retumed. then the path itself will 
disappear (see Campbell~ 1g.83a; Damont 198Ja; Munn, 1983). 

As long as a vaga shell of medium or high rank that has passed through a 
man ts hands (or that of a man whose kula paths he has inherited) has not 
received ics matching retumt it is imponant that he remember its name and 
routing regardJess of the length of time since its transaction; in this way he 
is able to foHow ( ·kilc.rua) it, keeping il from disappearing or defaulting 
even if the initial Gawan transac1or is dead. In order to awaken (-vagun1 
thig long-term debt~ th-e daimant sends a shell of the same type as the 
original vaga (for example. an armsheH if the original was an armshell) to 
the final recipient of the earlier shelJ t or to his heir. This person is usuaJly 
on the far west or south side of the ring. In doing this the claimant must 
send along the information that he is calling for (douw) the shell of the 
previous transaction (kvahogwa t the old or earlieT t -00,W., throw), 
referring to the latter by name. Far instance, he should say that he is calling 
for Manutasopi, if Manutasopi was the original she1l that is to be matched. 
This new vaga ii called the urevivifyor" or 0 awakener0 (kalamamata); as a 
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new obje<:tivation of lhe old debt, it is intended to remind (-ka1abogwa 
nano-ra. literally, make his mind past) the defaulter of this long past shell 
lransaction, and persuade hjm to send the claimant an appropriate return. 
To be persuasive, the claimant must show that he remembers rhe old sheH 
by using its name in referring to the new transaction (ievawiw. new or 
more recent throw). 

Verbally as well as through the movement of the new shell ilself, he 
reawakens the dormant past (mutabogwa) within lhe present (nagera). 27 If 
the debtor's mind is moved by this transaction, he will send the return, bul 
if not. more shells may be required to reactivate the debt an<l obtain 
closure. I shall have more lo say of the notion of awakening later. Here we 
may note its connection with motion (the movement of a shell) and with 
the attempt lo create a reciprocal "remembering" joining self and other_ 

Whereas in the above example the focus is on the memory of 1he creditor 
(by means of which he is then able to revive the memol)' of a debtor), in 
other contexts emphasis may also be placed on the debtor's memory. 
When a vaga is being thrown lo a new recipient. the donor may insuh 
(&karawouw) him in order to .. spark his :stomach" (-)rik nuwa&ra) so that he 
will be reminded that the current gift has a future entailment, and be 
aroused lo make a quick return (whether of an equivaienl sheU or of 
another vaga that will continue the present transaction). Stereotypic insults 
used in this context generally refer to such matters as the weakness of the 
recipient in kula and his inability to make appropriate returns. but the 
speaker may remark as well upon actual incidents in which the Tecipient 
has failed or has deceived his partner, and warn him against further 
behavior of this kind. Milder warn1ngs may also be made when the partners 
are on good terms. Thus the recipient is defined negatively (lreated as if he 
were descending, busi, or low, ou-1aginaw) just at the moment when in 
fact he is climbjng (-mwen) lhrough the acquisilion of a desired shell. 
Conversely, the donor is directing attention to his own control over the 
situation by asserting the kula inferiority, decdt, or lack of control of the 
recipient 1 just when he himself js in fact losing control over his shell. In this 
liminal moment, the shells are quite HteraJiy .. betwixt and belweent• the 
two men. and the donorts certain physical control over the object is being 
converted into what is only an uncertain conlrol or influence over lhe mind 
of lhe other. h is possible lhat his shell could disappear ralher than pro
duce an actualjzalion of lhe potential entailed in his act. 

The same son of procedure is a standard part of the Gawan community 
entertainments in which the feast givers jokingly chastise recipienls as they 
hand over to them the huge conical piles of raw yams lhat mark the close of 
the vaga performance of an entertainment cycle. The reciprocating 
entertainment is owned by the recipients and will begin sometime later at 
the laners' discretion. l discuss thi.s chastisement tn some detail in 
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Plate 2.. An emtnen1 Gawan kula. ma.n receiving arm.sheik from a young rnao of 
a Mwadau ililand (northern Muyuw) CXJmmunity who hu inherited the kula of 
the Gawan't recently deceased partner (see Chapters. n. 5). The ftnt: armshell!!. 
in front of the G•wan I who sits in a respectful posjtion mtening with a lime 
spalul1 in his hand as. he chews betel. have just been reieas.ed by the doOOJ. The 
donor in this cax only mildly harangues 1he G1wan, warning him 1bat he (l:M 
don01) will treat the Gaw.an tn 1.he future in exactly 1hc same way 1hat the laner 
trealS him: For eumple, any deception or failures lo make shell returns on lht! 
Gawan's part will be matched by the donor. The woman and child watchin1 aire 
relatives of the Mwadilu man. 
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connection with the entertainments (Chapter 8)~ but here we may note that 
as in the kula case, the stated aim of these jokes is to make the recipients 
remember their debt to the donors. 

In these examples we can see clearly the sense in which an attempt is 
being made to transform intersubjective spacetime positively. as recipients 
in the process of accp1iring kula shells or food are directed to project the 
current experience of recei'Ving in terms of their future, reciprocal giving. 
In effect. the appropriate extension and synthesis of time (the capacity to 
draw the present forward into the future and later. the future and past into 
the present) and the coordinate extension of spatial control in the 
connection of self and other, can only occur through the conversion of the 
objective gift into subjective remembering. In this way it will not disappear 
but will be retained as a potentiality within the ongoing present and at 
some later time (;ind place). can be converted again into objective 
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reciprocating acts. If memory fails. however. transactions and their media 
will simply disappear and spatiotemporal connectivities cannot be gener
ated. This is well illustrated by the fotknrring case in whicli the notion of 
remembering was used rhetorically in admonishing Gawans for an 
apparent lapse in taking up responsibilities necessary to prepare for a 
future kula competition. 

In 1g8o1 the death of an eminent kula man interrupted preparations for the initial 
feast precedinJ an uvelaku kuta compeddo:n. The current sponsor of the uvelaku, 
an influential man of the Nukwuw kumila (see Chtpter 2), bad. however. 
previously arranged to bring in some trade-store food for the feast. Because of the 
death (and for other reasons I do not discuss here), he dcc:idod lo distribute the 
food limply by giving it to Gawans to eat at a public gathering.. But this feast was 
not the uvelatu; nor was it a payment for group work. Rathu, it was given. as 
Oawam said. "empbly" (Mbwamu) - wit bout any specific rationale - so that its 
CODIWDpcion was not justi.fted by any creative project. or anything Oawans had 
done. 

Concerned by this situation. a man of tbe Nukubay kumila that wa'S cospomorids 
1he competition apoke to the a.uembly, add.testing himself spedtk:ally to the 
cosponso15. ••You Nukubay/' he said. ·"we all have aulhority ove1 (hmwaga) the 
oveJeku .... You remember; if not. :!iOmcone should tell me . I think you don't 
remember. If you remembered. when D. returned (with the trade-store food for 
the uvelaku feast]. the senior Nukubay men and the Nukwasisi would have made a 
dedllion (komwaso). I think we (Nukubay] may sink into the sea .... Today. 
whoever runs the few. will give us food and we eat £i.e .• without rationale I. I rhin ~k 
you don't remember . ... it is our 'book' (debt). I certainly remember our book. 
The man who died' (owed) a whole lot .• .-

The speaker continued. pointing to the fact that in the last ( 1978) uvelaku~ kuta 
partnen on lM nonhem island of Kitava had given several pip to the previous 
uvelaku sponsors (guyaw of the other two Gawan kumila who had cosplt1SOled the 
earlier lm!:latu) . At the current uvelalru. therefore. the sponsors must obtain pip 
from their own Muyuw partnen (i.e .• their partners. for arm.shells) to make a return 
to the prevklus sponson for the pip from Kitava that the present sponsors had 
eaten. 

[n this case. the speaker reminds Gawans (especially the cosponsors of 
his own kumila) that the food no·w being eaten isl in fact, the food for the 
uvctaku, and that it is being consumed without being used to reciprocate 
the previous uvelaku feast (a vaga for which the current spoll.$0rs were to 
ma'ke return). The speaker treats the baseless consumption of this food as a 
failure tc remember the debt. In fact, as we shall see in connection with 
one of the stereotypic jokes used at entenainment finales (Oaoptcr 8), 
forgetting may also be described metaphorieally as 0 eating.0 

The structure of the uvelaku competition is significant in understanding 

• The d«eucd was an important kula man of the Nllku'-Y kumUa. 
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the spatiotemporal implications of the speaker's statement. The contem
porary Gawan uvelaku is organized in terms of a moiety-like, community 
structure in which men of two kumila form a single sponsoring and 
cosponsoring cohort. while a senior k.ula man of one of the opposite two 
kumila is to be the main wiMer. The latter and others of his cohort are the 
key immediate recipients of the uvelaku feasts and receive the prizes of 
money • .food and other items for which . in the case of a vaga uvelakut they 
become indebted to the sponsoring cohort. If a vaga uvelaku has been 
performed for incoming necklaces, then the later reciprocal uvelaku must 
be for armsheUs, and vice versa; for any given transaction the opposed 
pajrs of Gawan kumila arc aniculated with the opposed kula directions. 

Similarly, the debt between the two cohorts draws in part on their 
inter-island partnenhips in the two directions, and involves comestib1es 
(notably pigs) received at the time of uvclaku visits. Jn the present 
example. the debt of the Nukubay and Nukwasisi to the Kulabutu and 
Malasi sponsors of the northern uveJaku in 1978 included pigs consumed 
on Kitava that were provided by the Kitavan partnen of the latter 
sponson. This part of the debt should be repaid to them by pigs received 
from the partners of the Nukubay and Nukwuisi in Mrquw on the 
occasion of the next uvelaku visit. The unremembered debt thus involved 
not simply Jocal, but also inter-island connections and events on different 
islands. 

In short . forgetting the debt entails a breakdown in a particular 
spatiotemporal process connecting members of the Gawan kumila pairs to 
each other. to their kula partners on other islands, and to the opposed she I I 
directions of the inter-island world; similarly. the previous northern 
uvelaku visit remains unreciprocaled by its appropriate future southern 
conversion. In effect. the immediate situation (which it will be recalled is 
occasioned in part by the death of a major kula man - a disruptive. 
fragmenting factor in kula paths and activities) makes it seem as if these 
linkages, and the positive intcrsubjective zramformations they entail ~ are 
falling apart. The negative transformation of the Gawan community and 
the selves of its memben is apdy rendered in the act of eating up the 
uvelaku feast , and the speaker draws attention to the negativity implicit in 
this action by connecting it with its mental correlate of forgetting. 

GAWAN CONCEPTS OF MIND . WILL , 
AND DECISION MAKING 

These considerations of the subjective potentials of food transmission and 
their negation in consumption lead Lts to consider further the grounding of 
the process of persuasion and consent in Oawan concepts of mind and will. 
Gawans regard decision making, intention. and cognition as being located 
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in the mind (nano·). The mind is said to be in the forehead. (daba-) or 
50me1imes in the throat (kaytr, neck, throat). 29 As in our own usage. 
"mindn refel"$ not only to the loeus of mental functions hut also to the 
notion of a oognitive state or viewpoint. Thus Gawans speak of uhis or her 
mimr· (nano-ro} to refer w a person's view or opinion. The related term 
,11anam is the general label for cognitive acts (thinking. thinking about) 
and in its nominal form may also refer to ';thought or viewpoint" 
(kfml .. nanams, his or her thoughts on something). 

Like the Trobrianders and Muyuwans (see Damon, 1978:75~ Weiner, 
1976:217, 1983:695) Gawans emphasize the intrinsic hiddenne.tts of another 
person's views or intentions, an uncertainty expressed in the phrase '~e do 
not know (-kakin) his (or her) mind." One cannQt know anolher's mind 
because it is inside the body (wo-ra) and thus invi4iible (d. ·kin , Ke. 

·leak.in, know). Although intentions are made known and overt through 
signs such as speech and other acts, these signs (especially those of speech) 
could themselves be deceptive as they only indirectly mediate the hidden 
mind of another; pretense and deception (katu•w), subjects of some 
concern to Gawans, are atways possibilities. AU action goes on within the 
underlying framework of these presuppositionst but acts of reciprocal 
tong-lenn transmission are the major means of mediating this problem so 
as to form over time, some experience of trust or reliability (-nanamif). 

These notions of uncenainty in intersubjective relations are themselves 
inseparable from the Gawan political formulation of the person as an 
independent locus of decision-making powers (kan;waga). The important 
concept of kareiwap refers to both the act of deciding. or a decision, and a 
legitimate lpbere of authority or decision making. In different contexts, 
ra .. Juueiwaga may specify "his or her decision" or "his or her sphere of 
authoritytt (see Lamphere. 1971:95 for a very similar concept in another 
egalitarian society). It is ultimately one1s own kareiwaga as to whether one 
refuses (-ptk) or consents and ••11stens" (-ng) to another's requests. 

This assumption refers to young children as well as to adults. Both may 
be pemaadcd to work (for example, by the expectation of appropriate 
material payment or of being fed at the workplace). but whether they 
consent or not is their own kareiwaga. For instance. if a man wants workers 
for a major canoe job, he must gain the consent of others to work for him. 
They signify their willingness simply by coming on che appointed day of 
work. Although kin obligations and other factors may enter into a person's 
decision as to whether he or she will help or not, the decision itself is up to 
the individual. I have occasionally heard some men complain about the 
recalcitrance of young men who, they say, do not want to do the necessary 
c.anoe work. but are preoccupied with their own interests and cannot be 
persuaded to come. Thus each person (male or female) is felt to be the 
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locus of an essentiaJly autonomous or sovereign will - a decision-making 
power - that is seen as the ultimate basis for action. 

This notion of autonomy also holds with respect to the group that forms 
the immediate coUective matrix or social identity of the self, that is, the 
matrilineal dala;. and in additiont the res1denriat hamlet groupl which, as 
we saw in the previous chapter, has certain close associations with the dale . 
A1thougb a daJa may be represented by more than one hamlet, each dala 
has at )east one hamlet headed by its a1.rrent leading guyaw, and tends to 
be mosr explicitly identified with this hamlet; moreover teach dala with its 
own guyaw leader is ~garded as autonomous with respect to other dala. A 
guyaw of one dala does nnt have the right to kareiwaga members of 
another; his own da1a forms the limits of his kareiwap. Similarly, an 
individual residing in one hamlet does not have the right to go into another 
hamlet and make demands of its people or its head. 

The hamlet and the house are matrices of self-identification that are 
defined as relatively autonomous with respect to any external control. The 
hamlet represents, in principle. an inviolate or autonomous 1pate that is 
the sphere of authority of its owner (taravtm; see Chapter 2 ). Within the 
hamlet . the fundamental cen·ter of a resident's own kareiwaga i:s his or her 
house. Although rhe (typically male) family head, or the unmarried youth 
in the case of a bacheror's house, is the ultimate repository of this cemering 
control, each adult member of a household has a similar karciwaga. Ea<:h 
household and house js a relatively autonomous locus, the sphere of an 
independent kareiwaga, just as is each hamlet . For instance. in o.ne caset a 
youth being chased by the irate owner of ooconut trees from which he had 
been stealing escaped into his own house. The man chasing him, a senior 
man from another hamlet. could on1y stand on the path outside the hamlet 
and berate him and others in the hamlet who were listening circumspectly t 
some sitting at their doorways or inside their houses. 

Similarly. if a person comes to another's house and tries to hurt or scold 
u visi1or in that house, he is showing that he does not fear or respect (-kort) 
the householder. The householder has been violated. 

Ason.e woman explained to me, "(this person) hasn't •made my forehead' .(Le. I he 
or she doesn't fesped Of feat me (pra i-vaga daba.,u, gna i·iatt-!u). [lf] today I 
T •• sat in my hoose, and another woman came to chat with me. ~hou1d anyone 
oome and hit the woman I was chatting witbf I think I have no forehead (&~ni 
doba-p). The woman who came ii my respom:il>ility (&um·pdwG) •.. 1he woman 
who came is my karciwaga. Lacer when she has gone out along the path you [can] 
go and hit her; f wiH mate no trouble , My house is my kareiw.ga." 

The house provides a protective bounded domain of social being (see 
Chapter 2.). Just as the agent can act within it to assert autonomy,. so the 
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house itself is the artifactual form of that assertion, an e:w.;trabodily model of 
autonomy. which as a material enclosure coordinately exerts constraint 
against entering upon outsiders, and defines the exclusiveness of the 
residents. 

In the above example, the expression .. I have no forehead'' is used to 
convey the idea of lack of respect for the speaker's kareiwaga. Similarly in 
pubHc meetings. when men are exhorting Gawans in regard to some issue. 
they may on occasion point to the autonomous decision-making powers of 
each individual and dala, by emphasizing that "the kareiwaga is in his or 
her forehead" (kureiwaga ou-d.uba-ru); or ·'the guyaw is in his forehead, 1he 
gu yaw is in his hamlet·· (gu yaw u1' -dn.ba-rt1 gu yaw ou-veru) _ The first ph r asc 
refers to the individual as the ultimate source of decision-making power. 
The second phrase conveys the autonom~· of each dala guyaw relative to 
any other (and thus refers to dala autonomy) and by implication ("the 
gu yaw is in his hamlet'') to hamlet autonomy. Th is latter phrase connotes 
the mlfhipHcity of decision-making centers on Gawa - the fragmentation of 
the community into autonomous loci of the operation of the will - no one 
component having lhe right to stress superordination over any of the 
others. Thus the superordinarive dimension. i.e .. the guyaw element, has 
its locus in the individual. the dala and hamlet segments. rnther than in any 
single representative of the whole, and is held eqi,ally by each part, no one 
part being guyaw (climbing) above the others. For th.is reason. Gawans caU 
themselves guyoraha~0 (or guyoreb) - a label that signifies, according to 
informants, that there is no single guyaw on Gawa. Gawans use this label 
to contrast themselves with the nonhern Trobrianders whom they perceive 
as supponing a system where one dala guyaw (that of the Tabalu of 
Omarakana; see Ma?lnowksi. 1922. 1935: Weiner, t976) is superordinate 
(see Chapter m). 

As we might expect, emphasis on consensus in the decision making 
necessary for organizing colJecttve activities is an integral aspect or this 
egalitarian, fragmenting construction of power relations and authority so 
familiar in New Guinea societies. I shall have more to say of consensus as a 
mode of constructing both the self and the collectivity when dealing with 
witchcraft (Chapter 10). but here some briefer comments are warranted. 
Since the notion of consensus consists of a collective consent. which in 
Gawan thinking should be unanimous, it creates the experience of a 
structure of unity out of the fractioning of control. The following account 
summarizes what one man e:itplained to me in connection with the 
organization of canoe building: 

In dccidi ng whether to build a canoe, a rnan goes and asb al I his dal:i. kin (including 
women as well as men). They look over the food situation lo see if there: will be 
enough provender for the feasts and feeding of the workers that arc integral lo the 
construction procedure~. Uthe food potential is !'>ufficienl. they are likely to agree. 
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1f one person doesn•t agree. it can't be done. lf they go ahead despite the refu~I of 
this one person. the canoe might get a hole in ]t be.cause one person is angry 
(kav;kuro) - i.e .• it is as if the person refusing had bewitched (bMf&'OW) the canoe. 

This example of the necessity of consen'Sus in collective action points also 
to the fact that segmentary autonomy and the equal weight of each 
person's kareiwaga underlie not only the key legitimate political process of 
penuasion and consent, but also the essentially illegitimate political 
process that subverts them~ that of witchcraft. ln a given collective activity, 
the failure to recognize the will of a single person could lead to some failure 
or disturbance in the venture owing to his or her anger~ conversely ~ one 
might perceive the failure of a given venture as a sign of the disagreement 
of one person who has bewitched the enterprise . and thus acted in a way 
that, as we shall see later~ actually negates the very consensual procedures 
and assumptions that justify the anger. 

Pcnuasion and consent are the legitimate means of hierarchization for 
they entail the recognition of the other's equal kareiwaga as part of the 
proceu of attempting to assert onets own kareiwaga, and to achieve onets 
own ends. AJthough persuasion and consent are diffusely operative in 
everyday life t they are clearly the central modus opD'lllUU of kula. From 
one perspectivet kula consists of the continual performance by each man of 
acts of persuasion and consent. On the one hand~ a man is subject to the 
autonomy and equality of others whose agreement he must obtain by 
persuasive means in order to receive (starting) shells and Hdimb. n Being 
subject to the other's kareiwaga in the persuasive moment of kula action, 
he is in this respect subordinate to the oth.er. and subject to the principle of 
the latter's essentially autonomous equality as a locus of decision-making 
power. On the other hand , in refusing to release vaga shells, a man 
exercises his own karciwaga, making decisions to whom a shell should be 
given or when and how it should be passed on.3* But the necessity for 
reJcasing the shell at some time , to someone, requires recognition of the 
persuasive powers of the other to whose power the donor becomes subject 
just when he exercises his own decision-making powers to release the shell. 
This transformative intersubjective process thus mediates hierarchy and 
equality .. yielding a positive formation of self through which over time a 
man can become. with maximal success, a guyaw - that ii. hierarchization 
requires a man to engage in acts that mediatl! hierarchy and equality. Even 
so, thjs incrementation of personal value l-s subject to poaible witchcraft . 
As Read (I 959: 430) has pointed out in examining societies elsewhere in 
New Guinea. there is a certain ~'tension generatedu by the contradiction 
between the equalization of persons. on c he one hand. and the building of 
personal strength or inffuence, on the other. In fact .. in Gawan society any 
perceived incrementation of one person's value vis-l-vis others is subject to 
the possible anger of another who sees it as a violation of his or her own 
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equality (see Chapter 9). This negativity is thus itself implicated as a latent 
potentiality of positive transformative acts - one that, however. may or 
may not be activated. 

In sum. in using persuasion to gain his ends, a man has to work by means 
of the other's karc:iwaga, his powers of decision ma.king, attempting to 
affect the lauer·s decision in any particular instance without coopting or 
alienating and appropriating these powers themselves. This cssentiaJly 
positive construction of intersubjective relations is nevertheless underlaid 
with the subversive potential of witchcraft that alienates the other's 
decision-making powers. Secretly aiming at the death of the other, the 
witch attempts to "cancel" the latter's hext.emalitf • {Hegel, 1967:233) to 
the witch's own kareiwaga. 

Returning to the symbolic transformations generated by food transmis .. 
sion, we can now review their significance in terms of the regulation of the 
wills of donor and recipient. To do this, we must consider more carefully 
the place of consumption in rhi:s process. If ''food transmission to others to 
eat'1 is so fundamental to the positive construction of self, then it would 
seem rhat in the scheme of significances, eating is more than either che 
simple reciprocal or polar opposite of this act. 

Although the documentation will not emerge fully until later. it is 
perhaps sufficiently evident from the present discussion that it is precisely 
food consumption that is felt to involve the most fundamental kind of 
satisfaction for the individua 1 actor as an autonomow involuttd being, 
Eating is a basic cultur.al mode] of the self-focused form of personal being 
that cannot initiate positive intenubjcctive transformations. but that is 
nonetheless the ground on which positive transformations operate - that 
they require and presuppose. Indeed. on Gawa1 it would seem that food is 
a basic medium on which the conflicting perceptions are focused that 
Uvi-Strauss (1969:496) centers in women in his study of marriage 
exchange. One may paraphrase Uvi-Strauss •s idea here in terms of food. 
In the context of the present argument, it is the same food (rather than the 
same woman) that may be perceived ••under two incompatib1e aspects: on 
the one hand, as the object of penonal desire, ... and on the other, as the 
subject of the desire of others. '132 From the first perspective. food excites 
the desire to eat; from the second it is the means of persuading others to 
agree to one's own will and ends. But one must also add a third, hidden 
dimension: As "the desire of others) n this food is also perceived as subject 
to possible theft (veniw) or witchery- dosely associated acts that negate 
one's own will and capacity to create positive value transformations. 

Thus food transmission operates on the self-focused desire of the donor 
as a sacrificial, separative act that, in effect, accommodates the other's 
desire to eat (in this sense recognizing the latter's will), while at the same 
time expanding the donor's own wiJl and intersubjcctive control through 
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basic persuasive means. Positive value , as Simmel (l971:48) put.~ it t .. is the 
issue of a process of sacrifice." We shall see more of these sacrificial 
dimensions in later chapters. 

But although lhe consumer of food received from another acquires, as it 
were ... the sweet object of desire," this consumption of someone else's 
food implies that the seJf .. willed autonomy typified in eating i$ being 
constrained by an element of heteronomous limitation. Whereas the 
donor's will is limited by, so to speak, ••the temporal and delaying 
mediation of a detour suspending the accomplishment or fulfillment of 
'desire,.~ (Derrida t 1972:8}, and hence is subjected to a concern with the 
desire of the other, the food recipienfs will (which is expressed in the 
overtly self-focused act of eating) is not detoured in achieving its end~ 
rather. it is limited by being brought into the political domain of the 
donor•:r will. The autonomy of both donor and recipient appears 
encompassed in the constraint of the other. and the self of each is formed 
in 1erms that embody the "tension between self .. willedness and sclf
constraint" (Burridge . 1'175:92. 94). Although the terms of this transfor
mative process are asymmetric (for the consumer ~ as we have seen. cannot 
extend his or her spatiotemporal control through the a~ of eating, but 
literally consumes it by consuming the medium of potency within the 
action), this asymmetry is resolved of course in the reversal of acts for each 
actor that completes the exchange cycle, and conveys equality in its most 
ideal form for Gawans. 

One may see, therefore. that the act of food transmission is the starting 
point for a positively transformative process, but the act of eating cannot 
itself be such a starting point. Thus we may understand why in feasts for 
canoe building, for instance, each participating Gawan family brings to the 
workplace a basket or more of rooked produce that is not for its own 
consumption. At the end of the day1 the baskets will be collected, laid out 
on the beaeh, and distributed so that each contributor will get the food of 
someone else. In such contexts one therefore operates in terms of a mode) 
of positive value production even though immediate consumption ii a 
necessary part of the procedure: through the procedures of food collection 
and redistribution each person becomes at once food donor and recipient. 
No one may eat hi-s or her own food, but everyone gives food , and 
everyone eats food that comes from another. 
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Gardens, food, and the body 

By conUdering the body in movcme.nl. ~ c<1fi sec: beuer bow it inhlbib space (and 
moreo¥Cf lime) ~me move~n• ii not limired to .ubmittq pusivdy to space 
and rune. it Klhdy aiSiumes them. it takes them up in their bask &ipificance. 

Merfau..Pooty, 1962:ioi 

At the beginning of Chapter 3 I cited a Gawan commentary that enmions 
consumption as producing nothing but sleep, a bodily state that the 
speaker contrasted with the kula shells and fame producible through the 
overseas transmission of food. On the face of it, this comment connecting 
eating and sleeping may seem unremarkable; as I shall show. however, it 
reflects an underlying ne:icus of meanings that are imponant in understand
ing value transformation on Gawa. 

In this chapter I examine the relation between certain bodily states and 
acts that separate food from or identify it with the bodily being or self of 
the actor. Acts of separation include not only food ttansmission, but also 
food prohibitions and limitations on the quantity of consumption (eating 
only a little). which we shall see are related acts in the valuC*pnldw.iog 
process. I argue that in the symbolic system. positive or nqative value 
transformations involving food are systematically conveyed in certain key 
bodily qualities. Aa explained in Chapter 1, I call these qualities 
Hqu•lisigns," drawing on Peirce~s (1955:101) term and his view that 
quallsigns are icons: that ist they exhibit something other than themselves 
in themselves. 

My general thesis is that these qualisigns characterize bodily spacctime 
in 1terms of a complex of polarir.ed quality clusters that signify the positive 
or negative value transformations - the levels of intersubjective spacetime 
- effected by the acts. In subsequent chapters, shells. fame~ and other 
elements wiU aiso be examined with respect to this qualisign system. In 
fact. an account of these qualities, which derive from the basic engagement 
of the body in the world, is necessary not only to an understanding of the 
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nature of fame. but more generally to the way value is signified in exchange 
processes. 

Underlying the reference to bodily torpor in the Gawan commentary 
referred to above is a general Gawan conception that excessive eating 
makes the body heavy (mwaw) and slow (mwaw-utu). Sleep is directly 
a.ssociated with heaviness in such contexts as the Drum dance (Chapter 8), 
where it is opposed to dancing in which the body exhibits lightweight 
buoyancy (gagaabala). 

The term -masisi. which ~ignifies the action "lies down'' or the state "is 
lying down" and which connotes "sleep:· not only conveys a dormant state 
of the body. but also has particular associations with the house. an interior 
domain of space. Sleep is appropriate to night and not to the daytime (see 
Chapter 2)_ A person who regularly lies down inside his or her house 
during the day is either reprehensibly lazy or in need of protective care (as 
in the case of women who have recently given birth and must stay inside 
the house). or is weak ( 9 gweya) from illness or old age. Unless a person is 
ill or very old, he or ~he should be up and about during the day. going to 
the gardens.. or about his or her work. Indeed. the term for a lazy person. 
'1alta-bagumata. means literally "one whose gardens (bagula) die (-mata)," 
for gardening is the pivotal activity carried out on a daily basi-s. 1 In these 
respects. the Gawan view is similar to that summarized by Panoff ( l977: 18) 
for the Maenge~ "Acti\'ity is considered as the first of virtues and pas.~ivity 
as. the social defect par excellence.·• Lying down and sleeping involve a 
minimization of social activity and of the physical space controlled by the 
body - an eclipse of bodily motion and vitality. 

Sleep, fainting (·kaburamata), and death (·mata) have certain parallels. 
In the latter two states. the balouma2 spirit or life essence that i-s inside 
(wa-nuwa-ra) the body becomes separated from it and may move (·rarora) 
in lhe external world unseen by others, whereas the body itself is 
motion less or life less. A It hough the separation of balou ma and body is not 
a necessary concomitant of sleep, it may also occur during sleep. Thus the 
balouma of a witch may be moving around in the bush when the witch's 
Yisible body remains asleep. 

When a person faints outside the house or hamlet. people hurry to carry 
the inen body of the person back to the hamlet. and into the house to be 
cared for. The immobility of the body. and the protective confinement and 
minimal -space of the house contrast with the wandering of lhe balouma 
outside in the bush. Similarly. the balouma of a deceased person wanders 
in the bush when the corpse is still in the house during the preburial rites 
and just after burial. Thus when the balouma moves invisibly apart from 
the body, the latter is in a phase of disintegration, itself empty and inert, 
controlling only a minimal spatial domain. 

In previous chapters I have discussed the import a nee of the house as the 
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primary protective and controlled physical space in connecrion with a 
person•s kareiwaga, with the pre- and poslnatal care for a woman and her 
newborn baby. and with death. Just as the house is the regulated interior 
space into which one is born. and which provides a mediating location 
between the interiority of the mother's body and the exterior world outside 
the house (a worJd into which the baby and its mother move only in 
carefully regulaled stages)t so also it is the location of the last phases of life 
- the domain of dyina .. the finar repose of the deceased before burial, and 
of the secluded mourners who represent the dead after burial. Both of 
these trans.itional states are phases of weakness when mobility is 
constrained or the body inert. In general, the house is the domain of 
physical space that marks the least extension of the person in spatial 
control and that in a number of contexts is associated with the body in a 
prone or otherwise in an immobile position. 3 

The kinaesthetic relation between weight und the timing of movement is 
clearly conveyed in the terms for slow motion and heavy weight them
seJyes: mwaw. "heavy." and mwaw-utut "1stowt• or 0 taking a rong time:' 
IJJness. for instance, is a slow, heavy state of the body. when a person has 
••found his or her heaviness" (i-.ban kara·mwaw). The expression connotes 
sadness or grief. and one may speak in relevant contexts of kanz.mwaw or 
i-mwaw nano-ra (his or her mind is heavy) to convey suffering. 

Old age has similar connections with slow motion. Its stereotypic image 
is 1hat of a person walking slowly with a cane; as a phase of weakness in 
which one moves around less easily. and takes more time to do things. the 
body in old age approaches the pole of motionlessness expressed also in 
sleep. illness, and death. 

Slowness also has important connections with the notions of difficulty 
and recalcitrance. When something i.s hard to do or lo obtain. it is tight 
(kasay)- in effect, difficult to move from its position. Hard work is kasay. 
and in this a:spect it is also slow. requiring more time to do. Similarly, a 
kula shell that takes a tong time (tu.ta vanon as against rura papun. a short 
time) to obtain -for which one has to make many joumeysi or to work for 
several nights on a single vi&it - is tight. Likewise, the person who is 
refusing the sheJJ is tight, or recalcitrant. Gawans stereotype kula 
neckfaces as being harder to obtain than annsheUs and thus as moving 
more slowly. Necklaces arc tight in contrast to armshells. which are easy or 
loose (pwapwa.ra) and move more quickly (Munn, 1983; see also Chapter 
6)."' 

Whereas slowness or heaviness is an undesirable spatiotemporal state of 
a person's bodily engagement with the ·extemat world, speedy activity 
{nmuutkwa) and buoyant lightness (gagaabala) are the opposed qualities 
conveying in different cont.exts the body's health. or youthfulnesst and the 
feelings of joy (mwasawa) or well-being that go with these states. As 
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suggested above. speed is also associated with soft-looseness or ease of 
operation and acquisition. In addition. these two qualities have significant 
connections with slipperiness (damwalili). For instance, boiling food 
makes it slippery so that it goes down swiftly: for this reason, boiling is 
forbidden in those contexts in which there is an emphasis on limiting food 
intake. 

Jn general. Gawans place considerable emphasis on the desirability of 
getting things done swiftly~ or at the appropriate time rather than lagging 
behind - a standard that, not infrequently, they feel that they fail to meet. 
For instance. in the preparation of food for feasts. people might complain 
that the work is being done too slowly. and consequently. the distribution 
at the end of the day is too late. 

Whereas heavy. prone bodily states have their epitomizing physical locus 
in the interior. bounded space of the house. speedy movement is 
epitomized in activities on the sea. The sea is itself a buoyant, mobile 
domain of inter-island travel where the body is brought into direct 
ex.periential relation with the wind-propelled motion of the canoe (see 
Chapter 1; see also Malinowski. i922: 107). Gawan magic images this 
canoe motion as flying (Ayouwa) (see Malinowski. 1q22:130; Munn. 
1977:50). Canoes must be swift and lightweight - qualities that canoe spells 
are intended to ensure - and this emphasis is also reflected in friendly 
rivalry over the relative speed of canoes. The connection of speed with 
flying further conveys its upward (wa-nakayouwa) directionality, which 
contrasts with the downwardness (ou-raginaw) of heavy. slow states of 
being. 

Sailing is also associated with youthful vitality. On a canoe younger men 
climb the rigging. doing the work that requires the most exertion, while 
more senior men steer and giYe instructions. The retirement of an old man 
from kula is frequently expressed by referenc.e to the fact that he no longer 
sails. 

As we have seen, sailing is C"SsentiaUy a masculine activity. although 
women are in no sense excluded from sea travel and may sometimes sail on 
kula trips as well. But unlike men. Gawan women ex.press little joy in 
sailing, and it is a common view among both sexes that women tend to get 
seasick on canoes. This domain of space with its dynamic quality is 
essentiaUy masculine in its gender connotations, in contrast to the interior 
space of the house with its feminine connotations. As I discussed in 
Chapter l, masculine aclivity in general rends to be more mobile and to 
regularly engage a wider spatial domain than that of women; in particular, 
it is more directly associated with the sea and external domains of Gawan 
physical space. Thus, according to one man. land ( p welp way a) is feminine 
(~avira) because it stays in one place, whereas the canoe is masculine {taw) 
because it trave1s. 5 Simdarly. fish (with which canoes may be metaphorical-
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Plate 3. Men and boys hurry to draw a returning Gawan canoe to shure. The 
pandanus sail is just being lowered. but canoes usually drop the sail while 
rurthcr out at sea. 
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ly equated in some magic) is the masculine gift in routine marriage 
exchanges in which cooked garden food comes from the woman's kin. A 
consideration of the significance of gender associations is reserved for later 
chapters. 

If we think of body-house and bodywSCB as representing domains along 
an axis of extension from the selft they can be located respectively at the 
relatively interior t unextended or static pole, and at the relatively exterior. 
self-extending or dynamic poles of being. The former involves a bounding 
off of the person from others and the outside that marks a minimal 
extention of social being and identity, whereas the latter involves the 
breaking down of social boundaries as in travelt and the creation of social 
connectivities rather than boundaries. Furthermore, speed and buoyancy 
entail am expansive spatiotemporal control: Body tempo is fast (less time is 
taken) and. in effect, the body energeticaJly "goes beyond itseJf' forming 
active relations with the physical world outside itself. Slowness and 
heaviness, on the other hand, entaiJ a winding down of activity, a 
contraction or negative transformation of the body to a level of 
spatiotemporaJ integration in which it does not form a dynamic inter· 
relationship with the external, physical world. 

That lightness and speed convey a state of bodiJy exuberance and energy 
that can be described as a kind of bodily surpassment ii succinctly expressed 
in certain Gawan speJls (mega) for encouraging children to waJk carly .6 

Gawans encourage a child to stand up and walk as soon as possible, often 
giving it pleasurable inducements - for example, by helping it to move 
along a string tied between two supports while drawing a bright ftower 
playfully ahead of it . Emphasis on dynamic mobility and development of 
bodily independenc:e thus occurs early in childhood, In the spells for early 
walkingt the child is described as going ahead (-kougwa) of a very fast
crawling sand crab. That ist the child is supposed to be faster than the crab. 
'The image conveys the idea that the child will walk both early and fast . 

These spells aJso assert rhat the child climbs one tree and jumps to 
another, a hyperbole connecting speed with upward direction andforwanl 
leaping. A number of spellst including those for early walking and some 
curing spells, involve hitting some relevant entity so that it is startled 
(sibarutu). gets up and hurries away. For instance, in curing spells. the 
illn~ is treated in this manner~ and as the illness hurries. speedily away, so 
also the sick person be<:omes lightweight (well) . In the walking spells, the 
body of the child is supposed to be lightly hit in a similar manner so as to 
become buoyant and mobile. In sum, in these spells the body•s capacity to 
move ahead of, away rrom, or above something else - or to change from a 
previous state of slowness by moving away from something that then 
becomes a marker of that earlier state. a measure of new-found mobilily
provides the imagery of speedy lightness. 
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Returning to the Gawan commentary with which I began. we can now 
see the symbolic nexus that defines the significance of the bodily state said 
in this case to be produced by eating one's own food instead of giving it to 
overseas visitors. Sleep is not merely an outcome of the act; rather1 it 
constitutes a contracted bodily spacetime that exhibits in itstlf the negative 
transformational value of the act that produces it. The bodfs 1assitude 
here becomes an icon of the negative intenubjectivc spacetime created by 
consumption as opposed to transmission of one's own food. The actors do 
not simply destroy the food. thus producing it in a: negative value stale, but 
also, coordinately, they produce their own bodies and persons in a negative 
state of heaviness and stasis, or contracted spariotemporal control. 

The iconicity illustrated in this simple example is in fac.t part of a more 
ramified system in which a logico-causal connection is made between 
qualisigns of tempo and weight {and other related quaHties yet to be 
discussed) and acts of eating (or not eating). I now consider the symbolism 
in which states of the body and states of the garden are treated as being in a 
symbiotic relation linked through acts of eating. As we shall see, qualisigns 
of tempo and weight exhibit the value of both garden and body as a 
differentiated order in which operations affecting the state of one part of 
the order affect that of the other. 

THE HEAVINESS OF THE GARDEN AND 
T H E REGULATION OF EATING 

In contras.t to the sea. with its mobile . slippery and buoyant upward. 
moving qua[ities. the land i.s felt to be heavy and tends to be identified with 
a downward direction. The necessary positive quality for productive 
garden lands revenes that for the human body: Gardens should be heavy; 
land or a garden that is lightweight is empty and unproductive. Like the 
body. however (and unlike the sea), the land can lose its essential potency. 
Thus certain kinds of contact between elements of the shore or sea and the 
land can effect negative conversions of the garden. In some destructive 
garden spells a person might perfonn because of anger. or to demonstrate 
power, elements associated with the sea that are brought into the land 
drain the land, making it lightweight. For instance. a ritualist could call a 
long-necked crane (also a metaphor for a canoe) from the seashore into the 
garden to eat the crops, and so empty the garden. The fact that the speH 
uses an act of consumption to deplete the garden. has as we shall see 
later. wider implications. 

The heaviness of the garden is not maintained simply by the crops rooted 
inside it~ but mosl importantly by stones (dakula) that epitomize both 
heaviness and durability . Stones are hard (matuwo) objects that remain 
in5ide the land irrespective of whether it is being clearedt burned off. and 
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planted that year or whether it has re tu med to bush. 7 The most important 
stones - those that should remain in the lane.I and become visible again 
when a garden is cleared - mark boundaries and corners of land tracts, 
junctures of major plot divisions or the center of a given garden. As I 
pointed out in Chapter 2. boundary stones mark the limits of dala 
ownership (or an individual member's limits of control) and must not be 
shifted. 

At least one stone or stone cluster in a garden may contain the spirit 
(balowna) of a dala ancestor. g This stone may be referred to as "the guyaw•s 
stone .. (kala-dakula guyaw) . As one young man pointed out to me, 
indicating a large stone at the boundary of a newly cleared garden, nano-ra 
n-i·seis (it has a mind). Stones that contain a balouma s.hould be approached 
with circumspection; they should not be touched by garden tools during 
work. or moved. If any boundary markers are shifted. the soil is angered 
(kavikura) t and, as one man put it, lifts body becomes cold'' (i·rounm 
wo-ra) .9 Plantings in the garden will then have no yield because ·~the men 
of old (tamumoyo) have left their position .. (kaba-ra, resting place. 
long-term. rraditional location) . Whether or not l1and is being gardened in 
any given case by members of the owning dala, its continuous reproduc:tive 
potency is an aspect of the dala an its terrestrial objectification. and is 
directly identified with the bounding and fixity of land parcels. 

When a tract of land 1s not being used. it may be metaphorically 
described as being asleep while planting awakens it (kalamamata)10 much 
as o kula shell may reawaken an old debt that has remained unpaid from 
the past (see kalamamata, Chapter 3). P1anting requires the use of some 
part of the material substance of a previous harvest (for instance. taro 
cuttings or seed yams) so that renewal involves the generation of the 
••new" from som.e part of the •'old n (cf. Leenhardt1 1947:621. ). This mode 
of developing spatiotemporal continuity is directly reflected in the label 
tabuFna (1randparcnt) . which Gawans use to refer to the old. wrinkled 
seed yam sti 11 remainin8 on the new growth, bee.a.use. I was tokl, it is 
.. wrinkled like an old mann (d. Damon, 1983b:312). 11 As the means of a 
substantive. reproductive mode of renewaJ t the garden land and plantings 
constitute a form of spatiotemporal continuum that may be contrasted with 
that of shell cirwlation (although, as we shaJJ see in O.apter 6~ an 
jnteresting approximation of the reproductive mode is developed in certain 
operative features and metaphoric definitions of kitomu shells). 

Thus stones embody the heaviness of the soil as an enduring potential 
productivity immobilized inside the matrilineal daln land across the 
transient tillage and planting of the gardens. This interior heaviness 
contains a potentiality for the future plentiful growth of plantings- that is. 
for the introduction at planting of a rooted movemen,t (motion within a 
bounded space) involving not only the swelling of the tuber. but also the 
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upward growth or climbing and spreading out of foliage. Jn the case of 
yams. motjon includes the downward extension of the yam tuber and its 
roots from the eyes (mata-ru) of the seed yam. as well as the upward 
growth of the yam vines; when the latter have wound around the yam 
sticks, the plants are in lheir lightweight phase. For taro,, the eye at the 
juncture of the large leaf and stem must open in the unfurling leaf. a 
growth process referred to metaphorically in one taro spell as being like the 
wings of birds spreading out in flight. 

'The heavy, eodwing immobility of stones is thus a prerequisite of both 
the tight rootedness of the tuber (the wouwura of the plant) and the 
sprouting. upward growth or mobility of the plant's foliage. for it holds 
these capacities as latent resource potentials within the soil. Although 
Ga wans themselves did not say this to me, one may perhaps conjecture 
that the upward plant growth in the garden is analogous lo human vitality 
and mobility, and the heavy stones a re analogous to the dala base or 
wouwura of each person in the continuity of the data (see aJso note 11 ). 

One iUu.s.tration of this basic model of the garden as a productive 
spacctime is a type of crop magic called ustonc." The magic requires a 
bespeUed stone wrapped with certain leaves to be buried in the land after 
clearing or at planting. 12 B~fore burying this object the ritualist spits ginger 
onto rhe leaf wrapping to heat up the !Oil or make it ~~aggressive0 

{ ·gagmisi) so that the crops sprout and multiply. The bespelled leaves 
themselves belong to plants that are said to have many smaH multiple seeds 
tnat resemble the desired food plenty. The leaf-wrapped stone combines 
the properties of viu.l growth and heaviness - the heavjness being held 
inside the surface leaf wrapping with its qualities of sprouting and 
multiplicity. 

One spell used with this object shows the basic spatiotcmporal modet 
particularly c:lcarly. Ute many Gawan spells, this one has three parts! a 
wauwurtJ (foundation, see a.apter 3). trunk (tapwara). and top (dabwara) 
(cf. Malinowski. 1922:433). The wouwura usually (but nol aJways) names a 
foundation element (lcapr1tuml'tl or wouwura mqoa) that is the key power 
agent called on to be identified with the speaker or to supply its properties 
to the target of the spell (Munn, 1976). This element may sometimes be 
cxpliatly connected with the a~1ral past or with the establishment of a 
continuity between past and present. The tapwara frequentJy applies 
desired properties to the target through a series of parallel phrases 
involving a singJe type of act. and the dabwara wm:ludes this process (see 
Tambiah. 1968~191ff.); but the speak.er should return to the power base, 
the wouwura. in performing the spe11. The relevant ustone '' speH is a good 
example of this particular paradigm. A translation of part of it is as 
follows.u 
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Wouwura 
Tuda\ra fmale an«stor), Malita {female ancestor] 
Stays on my shoulders ... spell word'' [no meaning) 
Stays on my buuocks 
Malita stone {in bush J food 
He "1udava" [i.e .• Tudava creates) food. 

Tapwara 
I make sprout/multiply my garden l make sprout/multiply t 
My garden.markers I make sprOLn/multiply. 
My tree roots [ ... ,I I make sprout/multiply. 
My hamlet area• l make sprout/multiply . •.. 

D(lbwara 

f Reiterates pattern of tapwara referrln1 to fruit t.teo..) 
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The wouwura names two ancestors associated with the gardens. Tudava 
and his female counterpart Ma!ita. Tudava is equated with Gerew t the 
ancestral creator who traveled from rhe Trobriands across the northeast 
region to Woodlark (see Damon. 1983b:321 : Malinowski. 1935t v.t ~ 
6Rff.) . Tudava/Gerew established the Gawan garden layout that requires 
the orientation of stones and garden plot dividers (or paths) so that the sun 
always travels acrosR them diagonally rather than coinciding with the paths. 
Without this ancestrally fixed orientation. the garden will die because. if the 
sun travels along the garden paths (plot dividers) . its heye•· will be 
.. closed. ,. The sun has to spread out sufficiently over the garden t,o make it 
grow; if its route coincides with the dividers. it will . according to one 
explanation. go through and never return. or according to anothert bit the 
Heye" of the garden (stones at the juncture of stick dividen or t in the ideal 
model, at the center of the garden) and so be closed. 1

" Just as the eye of 
the taro must open. or root growth must extend from the yam ts eyes. so the 
sun 's eye must also open on the garden to create motion (growth. 
awakening). 

Thus Tudava is the ancestral agent of both the appropriate light and 
mobility in the garden (the motion of the sun "s daily travels and garden 
growth) and the fixity of its internal structure that is connected in part with 
the presence and positioning of stones. (The association of light with 
motion and the experience of waking as agaiMl sleep wiH be discussed 
later.) The appropriate light and mobility. however. are dependent upon 
the proper anangemenf of stones and dividers in (or on) the soil. 

In the spell! the terms Tudava and Malito. also denote: the stones referred 

~ This $pCtl ~y be> ~d ror the mutriltnc-al stone or the speaker in hi'i hamkt ti well Ill S!Melili 

in tU:s ganleni (sec nore 8). 
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to above that are to be bespelled and buried in the land. In addition, these 
terms are used more widely to refer to cenain specific types of stones. 
Tudava/Malita as stcnes and ancestral persons make the food (i./ca.nulava 
bru). Furthermore. in the wouwura, the speaker's body is being identified 
with 1be ancestral persons .. stones who are the active soun..-e of this creative 
potential. The identification occurs at once through the agency of tht' 
spaihr - that is. by means of his own speech~ which performs the 
identification by stabilizing the ancestral heaviness of growth potential on 
his own body - and coordinately through the srowth-stabilizing agency of 
the ancutors who stay on the body of the speaker. Attached to his body. or 
as an aspect of his person. they then create the food . 

Through this procedure, a compjex agency. a model of the ancestral past 
as retained productivity in the ongoing present. is constructed. In this 
respect. the spell operates as a special case of the actor's construction of 
self. one in which the actor reconstitutes himself with the qualisigns of 
value required for the targeted object world external to himself on which 
he is acting. 1 ~ Yet, in effect t this world is no longer external to himself, as 
he acquires the properties of the media by which he makes it. The 
subsequent tapwara and dabwara sections of the spell then proceed from 
the foundation of this productive agency - the Hr who has been created in 
the wouwura section - to apply sprouting and pJeni1ude to the garden. The 
term that J hive glossed as ··sprout/multiply .. (~vapoula in the spell) is 
-pou/11 (or~ reduplicated, pulapor"u denoting bubbting in ordinory speech 
and in other spells) , and connotes both upward motion and plurality. 

In sum, the productive model of the stone as agency t which carries in it 
the potentiality of synthesizing past and future withln the present - of 
renewing a reproductive spacetime - is established in the wouwura. itself 
the initial segment of lhc verbal sequence, and asrociated with origins, 
foundations, and priority. From this estabUshme nt of agency, the vitality of 
growth then emerges in the second and third pans. As in all spells. the 
speaker should condude this one by returning to the Vr1ouwura , thus 
repeating. in this case. the construction of the productive agency or stone 
source with its intrinsic potential for creativity. In effect, by returning to 
the wouwura basc t the speaker returns to the capacity for constituting a 
future out of the past. 

After the spell is spoken into the leaf wrappingst the stone is then placed 
in the land. We can now see that this object itself has the topology of the 
spell: In the material medium, the verbally prior wouwura is translated. in 
effect, into spatial .. insidett (as the stone itself is put inside the land) and 
the ginger-heated leaves simulating sprouting~ translate into spatial 
"outside ... ," Moreover, this object spatially suggests the future crop in the 
garden - with the roots or tuber inside or underneath the ground and the 
leaves growing upward to the outside. It will be noted that the heated 
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leaves suggest the wanning of the soil. in contrast to the disruptive cooling 
that conveys the soil's ••anger" when the stones are moved. and makes the 
soil infertile. It would seem that the leaf-wrapped stone both contains and 
modeJs the spell that precedes jts planting. and the planting of crops or the 
growth process supposed to follow after planting. 

Thjs ideal value model of productive continuity in the land may also be 
reversed by evil magic: that makes the food disappear by taking away the 
potcntializing stones that weight the land. and thus contracting or 
destroyins the type of potentiality for renewal that becomes possible 
through gardening. We shall consider this sort of reversa1 shortly. but first 
it is necessary to examine certain integral connections that are made 
between the relative plenitude of the garden (its positive or negative value 
state) and the state of the human body with respect to eating. 

The Gawan term moru refers not only to food sbonage (a bad harvest, a 
state of famine, or the phase of the year felt to be short on varied 
resources), but also. when prefixed by a possessive pronoun. to hunger. 
Agu-moru denotes in general 0my hunger" or • 1food shonage ... but mofe 
specifically, ''my hunger for vegetable foods" (as against agu-Wlaya,, my 
hunger for fish). The opposite of moru is mariya, a state of plenty. 
However, this term is not used to denote sufficient food consumption - the 
latter being referred to simply by terms for enough (dd.ta) or full (-kalawta, 
also appJicabte to the garden and other containers). In fact. mariya as a 
general state of food plenitude is. as I shall argue. contradicted by a bodily 
state involving considerable consumption. On the other hand, hunger and 
famine do not contradict each other, but for reasons that are not as 
straightforward as one might think. It is not only that if there is no food in 
the gardent people will. of course. be hungry. But causality also runs in the 
other direction: U people are hungry all the time and so want to eat a great 
deal, they wiU eat too much and deplete the gardens quickly. The garden 
becomes "'hungry." as it were. when people hungrily eat too much. 

Many Gawan taro and yam spells that are aimed at ensuring a plentiful 
harvest include a passage asserting that the people eat only a little. For 
instance, the spell may say that the food is dry (rabruabu) or the throat is 
tight (.kasay) so that the food does not go down quickly and people eat only 
a little (tutana). Similarly~ the spell may state that the food is vomitted: that 
is, people are soon satisfied - in effect, their tight throats reject the food -
so that they consume only a little, and much remains. Thus the food is 
ea ten up slowly. This slow eating correspond& to the tightness of the food 
in the ground. So. for instance, when one woman found some food 
distributed at a 1974 communal work feast rather bitter. she remarked that 
one of the current community garden specialists (see Chapter 2.) must have 
bespeHed it. malting ii unattractive so that people would not eat a lot (see 
Young. 1983b: 183 for a similar view on Goodenough Island). 
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The same rationale is behind the rule that during communal , islandwide 
rites for ensuring plentiful gardenst people must not boil any of their food. 
As I pointed out earlier t water makes the food slippery and so it goes down 
quickly. The aim is to control consumption - to make people feel they have 
eaten enough when they have eaten onJy a little - so that the gardens will 
remain heavy and become plentiful with growing crops. One must remarkt 
however, that underneath this constraint on eating is precisely the concern 
that people eat well ; and that they also be able to give food to each other to 
eat. to feast. and to demonstrate prodigality with visiton. This can only 
occurt however. if they eat only a little. It is not only therefore t as Young 
(1983:183) has stated the paradox for Kalauna, that "on the one hand, 
'food is good to eat,• but on the other 'It is good not to eat food' •t: but 
additionally~ on Gawa "not eating good food'' is defined as a condition of 
.. abundance in good food to eat:• and conversely, abundance in food 
implies that peopre do not greedily eat a lot (see aJso. Malinowski . 1935, 
v. 1:2nf. ; Tambiah, 1g68:201f.). 

To put this process in reverse - to create negative rather than positive 
value transformations - one may. for example. take the stones out of the 
land through destructive spells that make the Jand lightweiglu. As one 
Gawan man explained to me: •• If the soil is li1htwc:ight, the food 
disappears. If the stones stay and weight the garden. the people won~, eat a 
lot of food . But if the stones leave, the people will eat a lot of food and 
there will be famine. ·· 

The point here is not simply that by making a state of mom in the 
gardens one is making people hungry. But it is also that in taking the stones 
out of the gardcn1 one is making people want to eat a lot. and from this 
insatiable hunger a state of moru ensues jn which people are hungry 
because the gardens are empty. 11 

Making the garden lightweight actually disintegrates it as a productive 
spaced me. detaching its essential growing potential . and so destroying its 
power for reproductivity. Its lightness is a qualisign of this emptiness or 
negative value. This negative transformation of spacetime also appties to 
the human body ~ which assumes. however. the reverse qualisigns: 

When people Ar·c famished , their bodies are heavy (i~mwaw w.r.-~). They don't 
garden or wll5b Of do anything but sit and !iiit. They are lbtleM (as in illness]. and 
don•t slaoo up. The person {who pcrfonns magic for taking stones from the garden1 
:&.its and sits as the sun a;oes over the hnmlct and al night sleeps sittins wilh his head 
bent over. 

The speU referred to in this comment i~ one that makes the sun scorch the 
land; it may be contrasted with the spetl for garden productivity discussed 
above, in which the land is vitalized with warmth. The negative spell begins 
with the phrase ••malita t buttocu.·· thus naming the ancestral personage or 
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stone also called on in the positive spell. But here its citation (along with 
that of another stone) signifies that the ritualist, having taken these stones 
out of their appropriate marking position in the land (which my informant 
i I lustrated by showing a11 appropriately l1aid out garden and a stone being 
taken from a central intersection of boundary mark.en) is sitting on the 
s1ones. and hiding them.•~ 

The further constitution of the ritualist's own body in terms or qualities 
expressing listlessness foHows: For example 1 the speaker asserts t ''My 
"leaning against' [is) a post-for-leaning0

; there then follows a phrase in 
which he describes his body turning in place in coordination with the sun •s 
daily motion and relentless presence: 

The sun rises, I tum around. 
l ·~give my baclc to'' the sun; 
[The sun) g~ do\VIJ, I turn around, 
I give my cheek to the ~un. 

The sun's movement is thus encompassed by the motionless body of the 
ritualist. Reversing the productivity and future potential of the garden by 
moving the garden stones out of position, he converts the vual heaviness of 
the past into the heaviness of nwru simulated in his own body. His body (at 
once hiding the stones. and taking on their heaviness) then immobilize the 
sun~s daily motion , just as he has mobilized the stones, taking. them out of 
their proper resting place. The result of mobilizing the stones in this case is 
that the ·sun O\rerheats the land rather than making the land cold; but the 
effect in either case is infertility. Both the bodily and the garden spacctime 
created is one that . so to speak. has no future. no extending motion . But 
the garden in this state of moru is lightweight. whereas the body is heavy. 

To sum up: hunger produces hunger. When food flows swiftly into the 
body (insatiable eating that makes the body heavy). it Hows swiftly out of 
the garden. When stones or food leave the garden. producing a state of 
moru and making the garden I ightweighl (empty). the body becomes heavy 
with hunger; the body and the garden are coordinately produced with 
reverse qualisigns of heaviness and Hghtweightness, signifying their 
spadotemporal contraction and value emptiness. The result then is that 
eating too much in fact yields eating roo little and the two extremes both 
yield the qualisigns of negative value transformation (bodily heaviness). 
On the other hand, moderate, controlled eating in which food is dry and 
goes down slowly (that is. the throat is tight) implies productive. tight 
planting and the retention of stones in the garden; conversely. tight 
planting implies controlled eating. These coordinate features dlaracterize 
a state of mariyo or plenitude on Gawa and conespondingly. of bodily 
rilness and buoyancy. a spatiotemporally extended value state of the self. 
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From this perspective 9 mariya. a state of abundance, entails more than 
simply an experience of food plenty. It connotes a world in which there is 
an abundance of food remaining external to the body, and in which there is 
always more than what one requires for one •s own immediate consump
tion. Since people want to eat only a litde, plenty remains (and conversely. 
sina: there is plenty t people have not eaten a lot). This attempt to create 
the experience of excess entails the model of seH-constraint - the 
separation of food from the self - which t as I argued in the previous 
chapter, is fundamental to the creation of positive value in Gawan society. 

We can understand in re·lated terms the rhetorical image that Gawans 
(like Trobrianders, see Malinowski, 1935t v. 1 :227) sometimes use to 
convey the ideal form of mariya: Food, according to this image. should be 
so plentiful that much of it is never consumed at all but rots (-pwa.r. d. 
pwapwas. soft) outside the body as an iconic token of the state of mariya -
an excess of food external to the body that one need never use up at alL 
Rotting suggests here not so much spatiotemporaJ dissolution as an 
extension of spac.etime. As the polar opposite of food shortage, the image 
conveys a transcendence of the termination and dosure effected by 
consumption, combined with the sense of haYing totaJly satisfied the desire 
for consumption. But creating satisfaction at a level that makes this 
abundance pombie implies, as we have seen, that Gawans have Jimited 
this desire. Thus the figuring of prosperity as ·eKcess would seem to be an 
icon of this striving to surpass the self - that is. of the attempt to mediate 
the closure or Husing up.. that is the outcome of earing and the 
conservation of food that results from relative abstinence . 

lndeedt the model of excess is especially imponant~ as we might e][pect. 
in connection with Gawa9

S overseas hospitality. For visitors to be able to 
eat their fill, and yel to see at the same time that there is plenty left over -
that there is so much food that it is rubbish on Gawa - is an ideal image of 
their community that Gawans would like to ha\l"e broadcast overseas. 
Through such hospitality the fame of Gawa "will go on high" (b-ei-ra 
wa-nakayouwa) as visitors recurn to their homes with news ( buragara) of 
Gawats impressive abundance. When Gawans themselves go abroad, the 
community so graciously treated can hardly fail to satisfy their visitors with 
equal hospitality in order to convey their own potency. Beyond this. the 
impressiveness of Gawan hospitality in food has a positive effect on their 
receipt of kula shells, for as we have seen 9 kula is grounded in the 
transfonnational power of food giv1ng. 

From this account, we can also begin to understand why it is an insult 
that defames Gawa (;-bun butu-ro) and arouses shame (-mwas/ro) to 
gratuitously tell outsiders that Gawa is in a state of moru. 19 We shall see 
further why this is so when we discuss witchcraftt for the latter t the sign of 
subvenion in intenubjc:ctive relations, drains abundance. the essential 
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form of positive transformative potential, and thus defines a negative state 
of the Gawan self. 

A state of abundance on Gawa is then a precondition for producing the 
more extended. inter-island modes of space.time, just as for each penont 
abundance in the garden (the result of vital, energetic work) is the enabling 
condition of the capacity to positively transform the self through 
transaction. In effect, the bodHy constraint conveyed in .. eating onJy a 
little .. (with its appropriate qualisigns of bodily buoyancy and health) 
defines the precondition for further positive intersubjective tr ansforma .. 
tions; as a mode of separating food from the self. it can be seen as an icon 
of thae potentialities. Funhermore. this lightweight. vital star.c of the 
person is interconnected in Gawan symbolism with the maintenance of a 
k>ng-tenn reproductive potential in the land , a mode of generating 
spatiotemporal continuity that entails keeping things inside or fixed in 
place (weighting them down, and bounding them t as it were. rather than 
making them circulate as in kula). 1be concentrated image of this power is 
the dakula , and it is, of course , no accident that matrilineal continuity and 
identity are formulated in this model. 

COORDINATE T RANSFORMATIONS 
OF BODY AND PLACE IN CURING AND 

HAMLET-PLANTING RITES 

To illustrate the way in which some of the interrelationships I have been 
discussing in th.is chapter may be created in a concentrated fonn in 
immediate ezperience , I shall briefly examine a community curing that 
Gawans perfonn when Ibey feel afflicted with widespread physical malaise 
or with the threat of mnesses. 20 This rite exemplifies. on the one band, the 
experiential constitution of qualia as relationships between the individual's 
body and physical space in a particular context of activity, and suggests 
how a given activity itself may formulate these relationships; on the other 
hand, the rite also condenses the symbiosis between value transformatians 
of the body and those of the productive land and the crops . 

The curative part of the rite is a communal activity called Bibira, the aim 
of which is to cleanse the is.land and the people by sending away iJlness. 
Conjointly with this curing and cleansing, Gawans perform activities that 
focus on the f enility of the landt and are part of another agricultural rite. 
Although they may therefore be performed separately from the Bibira. it is 
also clear that they simp1y represent another related asped of the whole 
proc.cdure. The core of the rite takes one day and consists of sending illness 
away from the island~ cleansing the body, performing airing ablutions with 
spells, and closing the hamlets and island off from illness. Coordinately. 
bespelled leaves and grasses are planted in each hamlet so that food will 



stay on Gawa. 1he ham,ets he made hard (matuwo) and the people eat with 
moderation. I shall outline the basic events of the rite as I panidpated in it 
in the rainy season of early t974 when Gawans felt that there was a 
considerable amount of illness on the island. 

The cleansing began just before dawn in the southeast residential 
neighborhood where some of the community gathered along with the 
current leading garden specialists (see Chapter 2) and their helpers. to start 
the noisy rush across the island that was to chase the illness out of house 
and hamlet along the central path and down to the northwest beach. 
Proceeding from hamlet to hamlet , the people shouted and beat on the 
houses in order to startJe (-sibtuutu) and thus awaken the mness. makin,: it 
emerge from the houses to be chased along the path to the beach. As the 
procession went along. it increased in size unti l a•most all the community 
had joined in_ led at a fast pace by its leader. the senior garden specialist. 
who swept the path with a broom of bespeUed leaves as he went. Apan 
from the leading curer and one of the garden 51>Ccialists who remained 
behind to make magical preparations. those who remained in the hamlets 
were primarily the ill or incapacitated and the old; an others descended 10 

the sea. 
The procession descended the cliff just as it was getting light. and 

emerged on the beach. People washed in the sea, scrubbing their faces 
clean with leaves freshly bespelled on the beach by a number of men who 
were reputable curers. At this time. a little model canoe was prepared and 
sent away to the northwest with appropriate spells ~poken over it . On it 
sailed the sickness that was being expelled from Gawa to the Trobriand 
Islands where (according to all the spells for this procedure) it would land 
under the bed of the he.ad of the chiefly dala of Omarakana and from there 
be sent on northward out of 1he immediate island world. 

We t:i4n see from this brief account how the bodies of the actors take on 
the desired qualities of body tempo - the expansive control of spacctime 
entailed in speedy movement - both in the swift passage across the island 
to the sea and the purificatory washing that submerges the body in Rowing 
water. This energetic CJ[parudon of spatiotemporal control is precisely 
the reverse of the bodily state in illness. hunger. and sleep. In fact, si nee 
the acti'rity begins at dawn and awakens not only the illness but ulso the 
people. it is a ·"waking up ••• and ··putting into motion." While the proces
sion is proceeding roughly in the direction of the rising sun. nonhwest to 
the sea. the weak remain behind in the hamletst to be treated later by 
curers when the revitalized and cleansed people return. Thus the action 
polarizes the se.beach and house-hamlet, l he former becoming the locus 
of vitalizing activities of motion and the lauer the locus of those left behind. 
of weakness and immobility. 

It will be noted that this procession , led by communaUy recognized men 
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of influence. transcends the f rngmenting kareiwaga of each hamlet space 
by drawing people out of their homlets and mobilizing their bodies into an 
attuned collective swcepjng of the path as they travel through the hamlets 
and down to the sea . Jc would seem that in this collective. common activity, 
the panitip11n1s· spatiocemporally coordinated action actually embodies 
their singleness of purpose and common ugrecment or consensus. This 
point t~ quite in keeping with certain Gawan views about collective work 
and the signs of consensus (see Chapters 3 and rn). 

Moreover. the day before the curing. Ga wans had worked together. at 
the behest of the organizing leaders. to clean the paths in preparation for 
the next day·s activities. This made the paths murakata - clear and free of 
entangling weeds or wtld growth that might snag the illness so that it would 
stay aroum.l ruthcr than swiftly depan from Gawil; such wild growth would 
also impede the procession} 1 

A~ noted above . the ritual leader carries a bespcHed leaf broom. We 
have seen (Chapter l) that ordinary. coconut-spine brooms are used 
(especially hy women) in the regular sweeping of the hamlet area. a 
procedure that is part of the means by which the hamlet is kept clean and 
clearly marked off from the unmnnicured hush. In the ritual. the leading 
communal gan.len spcciali~ (with the people behind him in procession) 
sweeps through the hamlets. bringing people out of their homes beyond 
the bounded hamlet ~pace to clean the path that connects the scgmentary 
hamlets to each other and to the sea. The movement embodies the power 
to mobi lizc collective action thal moves across the hamlet units. 

The island space and the human lxxly are thus coordinate[y recomti
tuted in the process•on. The ··movements and displacements.·· as Bourdieu 
(lqn:90) has suggested . .. make the space {one might add •time'} within 
which they are enacted" ~ but they aJso "make .. the body's own spacelime 
as they do so (i .e. , the body becomes lightweight and fa,;t). This motion in 
tum is synchronized with (and by) the rising sun so that the body, land, and 
sky f onn a unifi1::d spatjotcmpomJ order; simihuly. qualities of light. and its 
expanding upwnrd direction, arc hrought into experiential synthesis with 
the body's movement toward the sea and with the cleansing of the body at 
dawn. Thus the immobile hmd itself bccomc'i infused with the potenliality 
of movement . In rhis respect. we may be reminded that within the static 
h.e.uvy garden the motion of ~rowth also requires the appropriate travel of 
the sun spreading across the garden: and planting awakens the dormant 
land . creuting motion. 

The washing ( ~kaakay) that cllmaxes the proa:ssion to the sea is also 
connected )n other ways with the sweeping of the land. At this time. the 
body (espccialJy the face. regarded as the Jocus of individualized identity) 
i~ cleansed ~ a process that Gawans regard as the essentiai prior act in 
procedures of beautification. but that is olso an ordinary part of daily 
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ablutions. In this wasbingt the face is scrubbed by the bespelled leaves as 
people bathe in the sea. Through this cleansing the body's dirt (bikibikr) or 
hiding darkness (bwabwaw) is converted into pwapwaakowt light or 
whiteness and visibility, and clear brightness (murokata). Like the i5land 
paths and hamJets, the surface has been de.ansed of grit and brought into 
the open (ou-murakata). Similarly, the cleansing and smoothing of the land 
through sweeping has made it possible for people to move quickly from 
place to place. and for the sickness to rush aJong without being stopped by 
impediments that keep it from leaving Gawa. In effect, the aut·onomcus 
divisiveness of each kareiwaga - each hamJet and each person - is opened 
up and peope arc formed, as it were, into a bodily agreement, an 
intersubjective spacetime in which the hiding darknesst dfrt, and iUness 
have been expelled. 22 

After 1the washing was fintshed in the late morning. the people returned 
cuually to their individual hamlets. Some of them decorated rhemselves to 
parade along with the curers and their aicb as they proceeded from hamlet 
to hamlet performing curative speJls on the bodies of those who were mt 
washing some in bespeUed coconut juice and providing beneficially 
~led white. sweet*Smelling coconut scrapings for all the people to rub 
on rheir bodies. 

At the same time that these bespelled substances were being applied 
to the body in order ·to send out the heavy illness. curers were also driving 
two bespelted , forked stakes into the sides of a path flanking the point 
of entry into each hamlet ; the stakes wou]d snag or pierce the illness 
should it attempt to return . D By this means the cleansed state of the 
hamlets was assured by eliminating the possibility of the return of the 
illness that would negate the previous outward motion. In short, the 
qualities produced by the extension of spacctime created in the initial 
transformational process were then to be held within each hamlet. 
Similarly, on a later day. the principal curer and his assistant went down 
to the beach and walking around Gawa set up stakes to protect the 
who lie island. This protedivc closure is supposed to last for an indefinite 
time after the rite, but it can be broken. and then the rite should be 
performed again. 

Whereas curers administer to the ill (heavy) body to make it healthy 
(lightweight), and to the cleansed hamlet to close out the illness and retain 
irs cleansed state , the garden specialists administer to the potcntia1 
productivity of the Jand to make the food heavy within it. Traveling with 
the decorated parade. they plant bespelled grasses and leaves in the 
hamlets in order to hold the food tightly within the land (equivalent to 
mBking people eat slowly and moderately) 'SO that there wm be a state of 
plenty on Gawa. It was explained to me that in doing this, the speciaHsts 
warm ( ·ltviyayi) the hamlets. The latter, people said. are like the children 
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Ptale 4. A garden specialist plants hcspelled leaves next to a house post during 
'he: Bibira rite. 
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of the garden specialists who take care of them as one cares for children. 
This procedure also makes the hamlet hard (matuwo) so that crops 
growing in 1he gardens won•t spoil. Thus garden specialists care for the 
gardens where crops grow by caring for the hamlets where people live; and 
they care for the hamlets (and the people in them) by caring for the crops. 
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Similarly~ they foster the lightweight vitality of the body by attempting to 
assure crop fertility (regulating food consumption). 

By means of the procedures of both types of specialists. both body and 
land arc coordinately constituted with qualiti~ rbut signify the new vuluc 
level - the positively transformed intersubjcctive spacetime - which now 
characterizes Oawa and the selves of Gawans. 2.f 

FOOD TA BOOS AND BODILY QUAL JSIGNS 

Limited consumption can be viewed as an act intermediate between 
unregulated eating and food transmission. on the one hand. and between 
eating and food prohibitions, on the other. A consideration of the 
connection between qualisigns and the limiting of consumption thus leads 
to an examination of food taboos. Both the regulation of intake and 
prohibitions on eating mark the act of eating in an essentially negative. 
moral obligatory mode (see Lyon5t 1977:823ff. on the udeontic .. mode). 
This is even more marked in the case of prohibitions than in the case of the 
notion of limiting intake. as the former ctearJy infuse any context to which 
they appty with the •'honatory negative .. (Burke. 1961 : 2off. ).2~ At the 
same timet we shall see that they involve~ as Gell ( 1979: 133) has suggested 
in another context. a process "'whereby the ego bot b recoils from the world 
in constituting itself. and is simultaneously drawn back in10 the world in 
accomplishing its projects.·· 

In some contexts, Ga wan food prohibitions (boumiya~) are directly 
associated with food transmission. All major. formaJ transmissions of 
oomcstihlcs are accompanied by explicit taboos on the key donors• 
consumption of any part of what they transmit. Such acts of eating are 
bwahoum (forbidden). Similarly, the particular individuals most directly 
involved in initiating such a transaction may be forbidden to cat any edihle 
rerurns from it. In these contexts. it is apparent that the taboos mark the 
donors a ... donors .. restraining them from being cm1sumers at all in the 
transaction. and so explicitly emphasizing the poJarization of the two acts. 

One of the most important contexts linking the food taboos and food 
lransmission is marriage exchanges of the type called b11wua·. which I 
outlined in Chapter 2. As indicated earlier~ in these cxchungcs both the 
woman and her husband (the nodaJ couple in the transaction) arc 
forbidden to eat any of the comestibles coming from individual kin of the 
woman. Gawan.t; consider it shameful ("'Mlsim) to break this rule. An 
individual thought to have eaten the buwaa given for his or her marriage 
is like1y to be described as greedy. that tst ··one who C~lts .. (11alt"
kamkwamu). Or as one woman said {referring in this c.asc lo 1he maJe 
partner in a marriage)! ••A man who eats the buwaa from his wife ·s people 
'has no mind' (ta-nagouwa). The wife says to him: •J give you food to give 



Qualisigns of \1'1due 95 

your (kinspeoplej . .. . [But instead) you eat the taro. What a mindless 
person you are! .. ' On the other hand. the particular kinsperson of the 
husband who receives the food is the one who is specifically referred to .as 
obtaining the right to cat it (i.e. , to consume it himself or herse1f as weU as 
at his or her discretion, to share it with others). This recipient (wilh his or 
her spouse) is thus the rightful consumer. 

In the Gawan statement above. the woman speaks of herself as gi'Ving 
food (from her kinsman) to her husband. It wiH be recalled (see Chapter 2) 
that this gift is referred to as .. his;• that is. the husband's. buwaa; 
conversely~ gifts from the husband and his kin are the wife•s buwaa. 
Although from this perspec;tive the wife is a donor vis a vis her husband. 
and the husband vis a vis the wife. the rwo are also viewed as a couple 
whose unity is marked especially in the common food taboo. As one man 
put it: ''A man gives a woman a canoe [for example] and a woman gives a 
man food. It is called rheir buwaa (buWNi)~ the man and his wife [literally. 
"with his wife'I must not eat; it is forbidden.·· 

Since the woman and her husband are both forbidden to eat the food. 
they are marked as a unit in relationship to it, and as such they are food 
donors who must mediate the food to others rather than consume it 
themselves. In the dyadic relations between the individual affinal kinspeo
pJe or couples (originating donors and recipient-consumers). the nodal 
couple a~ a unit is .. the third element. which offers a different side to the 
other two. and yet fuses these different sides in . . . [its own] unity'' 
(Simmet. 1950:135). Coordinately. the unity of the couple is being 
mat.rixed in the more encompassing relationship of the affinal donors and 
recipients. This extended transactive structure has certain similarities to 
the ternary prerequisite of kula (see Young. 198Je:395). 2t. 

As the coupte is also forbidden to keep any of rhe occasional goods 
returned from food consumer to donor. the husband and wife must 
continually be the media of gifts they do not keep for themselves. Their 
part is to transmit or yield up their buwaa - to be recipients who do not 
keep or consume. Tbus they objectify in themselves both the sacrifidal 
constraints epitomized (as I suggested earlier) in food giving. and the ideal 
potentiality or continuity of the intersubjective process formed through 
the buwaa food transmiwon. In effect~ they embody its character as 
nonconsumption or as not finishing - as a upotentiaJi.zing" process created 
by separating comestibles from the ~If. 

h would seem. then . that the taboo'd position of the nodal couple 
conveys what food transmission (or transmission in general) is about: 
namely. not oonsumi ng or finishing something oneself. The mediating 
actors do nol simply extend the number of links in the transactional nexus 
or provide the fulcrum of the wider relationship between affines: They also 
introduce an iconic model of the transformational process into the process 
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itself. The taboo on eating and keeping makes each couple into an iconic 
embodiment of the actor as donor (nonconsumer) and thus. of the trans
actional proi;::ess as ongoing potentiality for positive self-transforma
tion or spariotempornl extension of the person's control beyond the self. 

No pronounced connection appears in this context between 1he keeping 
or breaking of such prohibitions and the qualisigns of value discussed 
above. However, one man explained to me that in certain other contexts in 
which food received cannot be eaten by the immediate recipient. but must 
be distributed to others. the food is also caUcd this recipient's buwaa-ra: It 
is "forbidden to his mouth'" (wado-ra bwabmim)~ eating it, my informant 
said. "will make the mouth heavy" (b-ei-mwaw wado-ra). 27 According to 
this man, buwaa of this sort consists essentially of payments in comestibles 
and betel to a specialist in re!urn for his magic, or gifts in raw comestibles 
to a man from his kula partner (buwau-ru veigm1.1a or buwaa-ra mwari, the 
buwaa of the necklaces, or of the armshells). These forms of buwaa appear 
to involve contexts in which speech (spells or kula speech) is a critical 
potency. Eating negates this potency (i.e., it makes the mouth heavy). an 
outcome that is consistent with the dialectical relation of kula speech and 
eating discussed earlier. 2"' 

Connections between the value qua!isigns and the breaking of food 
prohibitions also appear systematically in certain other contexts.. For 
e:icample, a man who is the main skilled builder of a particular canoe is 
prohibited from eating the edible returns from the transaction of the canoe 
because they will weaken him or make him tired (bw-.ei-nani~·i wa-wo-ro) 
and therefore unable to do the skilled work of cutting another canoe. In 
this context. breaking a food tanoo is felt to deplete the vital energy 
necessary for building further canoes. 

Observation of food taboos is critical to the production of desired bodily 
qualities in certain contexts involving beautification. Ga wans prohibit 
eating before any bot.Iii~ adornment (kaJ·-buburtJ) in which spells for 
beautification are used. Sometimes these prohibitions are in force for the 
enrire day of the adornment. Such prohibitions ah;o nc'-'.ur in conjunction 
with the painting of canoe prowboards with or withow spells. As [ have 
shown elsewhere (Munn. 1977), decoration of the canoe prowboards is 
metaphorically identified with human decor and canoes have anthropo
morphized properties (see also Chapter 6). 

In both contexts, food prohibitions affect the capacity of the decorative 
acts to create beauty. zLJ a state of the body epiromized in the qualities of 
light or visibility. whiteness and brilliance in contrast to darkness or shade 
(bwabwaw or bwaw. daTk; daduha. shade), ~s [ di!Scussed in connection 
with the curing rite. The basic principle is that if the decorators or the 
person being decorated eat during the day of the painting or before the 
taboo is appropriately lifted. the work will appear dark or dirty (bikibiki) 
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rather than Jigh1. Light in its multiple aspects is the central quaUsign 
defining vistblc beauty. Conversely~ darkn~ signifies the negative 
conversion of the body to ugllncs-s. Breaking taboos that separate food 
from the body endangers the capacity of the decorative operations and the 
materials they add to the body to create beauty or to effect the desired 
bodily conversion. 

PREGNANCY R ITUAL , FOOD TABOOSt 
AND LIGHT 

To exemplify the connection of food taboos and light I shall consider 
certain aspects of the pregnancy rite that is optionally performed for a 
woman during her first pregnancy (see Malinowski. 1929:211ff.). In this 
ritet a woman1s patemal30 and affinal kinswomen (the female matri
kinswomen of the father-to-be) are the key persons in charge of decorating 
the woman; her own matrilineal kin prepare the feast that is part of the 
return for the decoration , and that will be consumed once the decoration is 
finished and taboos are lifted. 

The paternaJ and affinal kinswomen each prepare a fine white cloak of 
stripped and dried banana leaves for the woman to wear during her 
pregnancy. and decorate her to aid in a swift birth. The cloak protects her 
belly from the eyes of those who might be jealous of her pregnancy and the 
reproduction of her daJa, and bewitch her, thus creating difficulty in 
childbirth or loss of the child. However. the cloak is also part of the 
beautification procedures that. as I explain shortly. make her more visible. 

On the final day of work on the cloaks, the women are forbidden to eat. 
Women told me during the 1974 rite that I observed (and from which my 
account is derived), that if they ate . they would darken the young woman •$ 
facial appearance (b-i-datlubu.ra magi·ra) and the bespelled facial designs 
(soba) of glowing bla-ck resin and white lime thal they would painl on the 
following day j. in general they would deface her brilliant beauty. At that 
time. food taboos would be in force for the girl as well as her decorators 
and for any other women attending the rite (includtng myself). all of whom 
must also decorate themselves. The regulated bodily state of all partici
pants is necessary to ensure that the decorative process will yield its 
appropriate bright effect . 

The girl was decorated on the southern beach (the beach nearest to the 
hamlets of her maternal and patri-kinspeopte) in the early morning light . 
As in the curing rite discussed above. the women arrived on the beach just 
as Hghl was dawnjng. The decorative procedure included basic operations 
characteristic of Gawan adornment. which always begin with washing, 
usually in the sea. The girl's hair was then trimmed and her eyebrows 
shaven~·11 her skin was oiled with heated coconut scrapings. which have an 
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attractive sweet odor and give an overall glowing visual effect to the skin . 
Designs (soba) in black resin and white dots were painted on the face; 
decorative red kaloma shell earrings (which are given by a male kinsman) 
were attached owr her dark tortoise shell earrings (which may come from 
women) used for daily wear; two kula necklaces from her father's kinsmen 
were put around her neck and arranged under each breast (shells from her 
husband·s kin would also have been appropriate if available). Her two new 
over- and underskirts were put on and neat1y trimmed. After more coconut 
oil was rubbed on her face and body, betel nut was mixed in a bright red 
paste and app1icd to the mouth. The betel substances for lhe designs and 
the coconut had all been bespeUed, but such substances may also be used in 
less regulated contexts without bespelling. The overall effect of this 
painting should be kaakata. ·~sha~" or upiercing" and "brilliant, ~1 rather 
than babeiltl. .. ublunf' and "dull.'' 2 Finally the cloak made by women of 
the father's side was held over the girl by the two chief affinal and paternal 
women. Jaid around her shoulders as she stood facing the sea. and then 
trimmed. This cloak would be worn until food taboos were lifted and then 
the cloak prepared by the husband's kinswomen put on for daily wear. A 
red frangipani flower was put in her hair as the decorated women moved in 
procession back to the hamlet. 

It will be noted that the necessary preparatory basis of the additive 
procedures is a cleansing that scrapes off the body's dirt before a 
brightening substance Hke coconut oil can be added; simHarly. hair and 
skirt trimming is an important part of the aesthetic: procedure. Skirt 
trimming is a regular part of the procedure for women's ceremonial decor 
in all festive contexts (but hair trimmins: is not). Shetl decor (variously 
arranged). decorative skirts for women. or bright , clean cloth laplaps for 
men are part of the standard decorative practices for major events. Most 
men no longer wear earrings, but the decorative attachment of red shell 
earrings (made out of k.aloma shell derived originaJly from inter-isJand 
trade, and associated with kula) over earrings of tortoise shell is standard 
for women~ the fact that the resultant layering places the shell given by a 
male kinsman over the darker shell that may have a female source is 
significant (see especially Chapter 6). We may also note in this connection 
that the male-linked earring is more temporally specialized to a particular 
eventt whereas the female-linked sheU is worn on a daily basis. 

The betel stain on the mouth and the red frangipani had to be removed 
before the young woman could eat on her festiYe return to the hamlet . If 
she ale with the bespelled cosmetic on her mouth (bringing food consump
tion and beautification into diret.'1 contact) , her skin (kalev;-) would turn 
dark and visibly diseased (kurikuri, skin sores) . Eating as internalization is 
antithetical to the cosmetic process. which gives an expansive quality of 
sharp briHiance to the body that intensifies visibility and presence. 



The mouth is u lso. however~ the potnt lit which the contradictory 
signi lieu nee of beautification as seductive. ~If-focused modification of the 
hody i5 concentrated and most availahle . The red {bwaabw,ila) betel nut 
juice i~ un crot9c ~uhstance - both the color (represented also in the red 
Hower) and the juice it>ielf arc explicitly seductive in their connoUttion.~. As 
we might expect. Guwnn~ like most other peoples. make metaphoric 
equations in certain contexts between eating and sexual intercourse . These 
apparent contradictions in beautification nrc taken up later. 

A special rite lifting food taboos was al50 performed over the girl, since 
spel1s had accompanied all parts of her beautification. As she sat inside her 
house on return to the ham let. a ~tick with a piece of cooked taro on one 
end was rotated around her lower leg and then thrown out of the house to 
signify the relea."ie of the taboo. The spell spoken to lift the taboo in&1nlcts 
the skin di~ase and darkness to "descend'' from her bndy. This procedure. 
a !ttandard Ga.wan mc~ans of releasing food taboos in other contexts as weU. 
enabled her to eat again without darkening her beauty. 

The properties that produce the overall quality of light a re ~ in particular. 
the oiled c1c.antiness of the skin and the contrastive coloring of red . white. 
and hlack applied to the head and facial area. The significance of color is 
l'omplex and I do not intend to examine the probiem in detail here. I wiH 
note simply that although red and white arc the chief colors connected with 
light. a dark component is purt of the total contl'S!'itive effect. nc 
wcll~known red . h1ack . nnd white color triad (Turner. t967:59ff.) thus 
gives the brilliant clarity of conlrnst that Gaw~ms emphasize (Munn. t917). 
Jn the context of adornment. red and white have panicular associations 
with the dynamic. moving light of lightning; a person of unusual beauty can 
be described us .. shining like lightning .. (i-k4vikt1wra. literally .. .. he or she 
tightnintts .. ). This expression applies especially to men. and relates to their 
ar..'liociation with the sea:u 

It will he useful at this point to review the bodily significance of light as 
ronveyed in the term m1~rokattt. We have seen that a critical connotation of 
this term is ··outsidcness:· nnd thut when used with a locative prefix it 
denotes this spatial JXJSition. A common u.imge is 0 1..et's go outside·• 
(mM1mmkuta) meaning in a characteristic context ••outside the house" ; a 
basic contrnst is made between the dark. shady inside (wa-nuwa-ra) of a 
house and the light outdoonc. Temporal connotations are also implicit in 
the conncc:lion berwcen mumkata and daylight (yam. day)t as opposed to 
Jarkness and night (bogi). 

As we have seen ~ the appropriate time for ritual washing is the morning. 
and in these contexts it takes place ideally at dawn as the sky turns to rosy 
pink and the sun rises. In such contexts. participants may be up in the dark 
and travel from the hamlets down the steep paths to emerge on the 
~ashore just as light is breaking. In washingt the process of making the 
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face and body murakata as against dark and closed (-ta.bods) has a very 
specific sense that connects the light that come~ from the external world 
with whiteness emerging from the removal of darkness from the skin. Light 
in this second sense '5 revealed from inside the covering layer of dirt (see 
the discussion of the curing rite earlier in the chapter). Spells for washing 
may refer to the .. breakingn or Mbursting open" ( ·taavisi) of the face as it 
becomes clean and white (see also Malinowski~ 1929;366). Similarly. the 
rough dark skin (kalevt-ra) of a vegetable shouJd be carefully shredded 
(·llisi} or peeled (-kwab) off to make it appropriate to serve to guests or for 
other special OCCMions. These skins are dirty (note thal it is the skin that 
has been in direct contact with the soil), whereas the inner part ifii white or 
clean. These procedures should be compared with the sweeping and 
smoolhing of the hamlet area. and of the paths in the curin1 ceremonies 
discus5ed abo¥e. In these respects. washing (scrubbing with leaves and 
cleansing with water~ itself a medium of light and motion). brings out the 
light from within: The interior becomes external and the externalized 
whiteness of the body is directly connected with light from outs.ide, the 
whole process being concentrated in brilliance. 

Darkness~ the negative qualisign of the body can be understood as a 
contraction or internalization (hiddenness. disappearance) of the person, 
reminiscent of sleep and death, which as we have seen, have associations 
with the interior space of the house and the time phase of night (see also 
the blackening of the body in mortuary rites, Chapter 7). Obscuring 
darkness is also the quality of the witch. or of dangerous spirits of the dead 
(balouma. also aruwa) who may hide in the coverings of dark clouds on the 
sea.34 Conversely., light dynamica.Hy extends the body~ integrating it into 
the wider wodd t making it outside or sharply visible. and connecting it with 
external sources of mo11ing light such as the sun or lightning. During the 
night, the equivalent light source is the moon , which is important in 
nighttime dancing. 

It is apparent from the accounts of the curing and pregnancy rites that 
fight and cleanliness arc integral to bodily motion. In these respects. 
beautification as a process of bringing brilliance to the body and its 
reciprocal of making the body (with special emphasis on the face as the 
locus of identity) more visible to others constitute a spatiotemporal 
extension comparable to that of speed and buoyancy; in fact as we have 
seen , it emerges in activities where these mobile qualities are stressed. 

In the pregnancy rites~ additional connections between the quaJisigns of 
light substantiaJaed in body decor. and those of weight and tempo are an 
important aspect of the rite. one of the central aims of which is to aid the 
girl in giving birth quickly. For this purpose. at her washing~ the girl i1 
given a drink containing bespelled leaves to make the child slippery 
(damwa/Ui). The girl herself is being made lightweight in this procedure 
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since when a woman is pregnant she is said to be heavy. According to one 
man. the magic also releases any witchery that might make her ill during 
pregnancy. and in thi~ respecc also heavy. Thus one aim of the procedures 
is to woTk against any heaviness induced by the negative attitudes of 
others. Similarly, the white cloak both hides the woman's belly from prying 
eyes. so that negative attitudes are not aroused, and is also part of the 
procedures intended to arouse positive attitudes, giving her the surface 
visibility of a cleansed state with its potential for successful, speedy birth. 

Failure of the beautifying operations would reverse the desired swift, 
easy birch that makes the mother lightweight. Breaking food taboos can 
thus be seen as yielding heaviness as well as darkness. The fact that it is 
women representing paternal kin of the woman and the child who are 
attempting co create this dynamism in her body. and not her own 
matri-kinspeop?e. is an important feature . As we have already seen, men 
are identified with vital mobility and external domains of space. lt is thus 
the essentially masculine potency of mobility that is being mediated to the 
woman by her paternal and affinal kinswomen. 

BEA UTlFICATlON. PERSUASIVENESS. 
AND FOOD TABOOS 

The sync~rhesia of color or light and body tempo is also demonsrrablc in 
mhcr contexts where food taboos are important to the positive outcomes of 
beautifying activities. The painters of the red. black. and white designs on 
canoe prowboards should ideally be unmarried youths, for more senior 
men are stereotyped as slow and ugly, whereas younger people are 
supposed to be vital and beautiful. Should the painters eat on the day of 
the painting. it is said that they would darken the boards, for •·eating 
makes. the body heavy and slow·· (Munn, 1977:48). Magic is not necessarily 
performed on the paints. and the painting is encirely casual, but in order to 
produce the desired qualities on the canoe boards, painters lhemselves 
should exhihit these qualities in their bodily being.~~ Indeed. the boards 
themselves. like the human body. must be washed in the sea and scrubhed 
before being painted . 

Similarly. a man who eats when preparing armlets of leaves bespelled in 
coconut oil to adorn himself for kula. is not only likely to fail to persuade 
his partner to give him the desired shells but, as one man pointed out 10 

me. will darken the shells themselves. thus destroying cheir desirable 
smooth glow. Further identification of the ritualisfs body with the shells is 
e:temphfied in cenain washing and bloodletting spells.J.4', for kula in which a 
man may speak or a slippery fish leaping up and turning toward ( ·touvira) 
him. Slapping and slashing his body with lhe fish (an image of bloodletting) 
he acquires qualities of slippery buoyancy making him so attractive that the 
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panner gives swiftly. The fish is identified with the shells themselves, and 
with the pannerts swift giving (the slippery fish slapping and turning 
toward the ritualist): Thus the partner's mind turns toward the hopeful 
kula recipient. As I have pointed oot elsewhere (Munn. 1983~285), uThe 
Gawan's ability to move the shells is in this way being identified with his 
ability to form himself in terms of their ideal qualities, or to become 
beautiful like the shells.~· 

As this ias.t point illustrates very well , vital beauty is the persuasiveness 
of the body - the visible aspect of the immediate person that may attract 
admirers. who in relevant contexts may be favorably inclined toward a 
person and so moved to yield up desired goods. For instance. a spell used 
for the flower worn in the pregnancy rite spoke of people standing and 
admiring the red Rower worn by the girt. which is compared to a bright red 
fish hung in display on the eave of a house. Beautification is crucial in kula, 
not simp•y in the elaborate form of bespelled preparations, but also in 
ordinary preparations without bespclling when men wash and anoint 
themselves, putting on their best attire as they go out to visit their partners 
{see Guidieri , 1973, on impression management in kula). For youths. 
adornment to enhance their own youthful beauty is a medium of sexual 
persuasion; as the essential model of seduction. sexuality is carried over 
metaphorically into reJations with kula partners. ""1 

In adornment. persuasion takes the form of visible qualities of the body 
- uthe sensuous and emphatic perceivabHity of the individual himself." as 
Simmei ( [950:340) has put it - through which .. the eyes of others [are led) 
upon the adorned. ·· On Gawa. light or sharp brilliance as the pervading 
quality of beauty is indeed the '!ttrface amplification of the body. providing 
the uarena ·• of a person's ''beiog·for-himself and being-for-the-other.. of 
which Simmel (1950!339) speaks. Adornment persuades not by detaching 
some desirable material thing from the se)f and giving it to the other (to 
satisfy the other's desire) . but by making one's own desirability visually 
available to the other - in this sense , as a .. gift"' in vjrtu.aJ form only. In this 
respect. the beautified person persuades by exhibiting his or her persuasive 
po ten qr as a visible property of the self. 

Certain contradictions inherent in this intersubjective formulation are 
expressed in the Gawan handling of compliments (te/~way)+ If a beholder 
expresses admiration of a person's beautiful appearance. Gawans expect 
the recipient to pay for the compliment with a material gift to the admirer. 
Admiration can be referred to by a phrase ~ i·yagt:iga tiu'lo-ru • .. it [the 
beauty) makes the {admirer's] mind bad .. - in which the feelings of 
pleasure and possible envy appear to mingle. for the person admired 
possesses something especially d~irable that makes him or her climb 
relative to the beholder. The compliment itself gives expression to this 
situation. for through the compliment the admired recipient climbs. Thus 
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as a sign of the subjective conversion of one person's beau1y into another's 
admiration, the compliment requires its return payment - a separation of 
material goods from the admired (see Munn. 1977:49, regarding a similar 
process for canoes). In this way, equivalence i:i; restored by a further 
paradox: In effect. rhe self-focused component of beauty is released, and 
the self-rranscending significance of beauty completed, as the person is 
compelled to detach something from him~ or herself, that is. to give. 

If we consider the spatiotempornlly e:ictending qualities of beautification 
as light and motion, we can see that eating negates or reverses the 
externalizing direction of the self implicated in this process: The actor 
consuming food internalizes and destroys positive value potential within 
the body rather than displaying it on the body surface, making it available 
to the perception of others and conveying his or her potent vitality. The 
presence of the food taboo marks this dialectic, and the qualisigns of 
darkaugliness that are supposed to emerge if the taboo is broken, specify 
the negafo .. e trnnsformal!on or con1raction of hody spacetime brought 
abou l by this nc gating act. 

h is significant. then. thac some of the decorative qualities that 
characterize the positive value form of the body can signify negative value 
conversions of the garden. According to some informants, human beings 
arc forbidden to decorate themseh,.cs with sweet~smelling herbs or coconut 
oil before going into the garden, and a similar taboo prohibics che 
consumption of certain foods that might redden the garden: For example. 
sand crab should not be eaten before entering the garden because the shell 
is red when cooked, and this might redden the leaves of crops and kiU 
lhem. One man explained such prohibitions by saying that the locus (keba) 
of human beings is ·~above'' (wa-nakayou.wa) whereas that of the gardens is 
"below .. (ou-taginawa). "Dark soil.'' he said ... befits the garden, but it 
dirties the human hands. When we come out of the garden, we wash.'' 

CONCLUSION 

In concluding. I wish to draw together certain potncs made about the 
spacetime of the land or garden. In this chapter we have seen that 
gardening (with its centrnl produciive acts of planting) creates a spa1iotern· 
poral expansion through plant growth and multiplicarion by means of 
immobility or containment (tight planting, and maintenance of the 
immobility in stones) rather 1han release. [n the land. slow-heaviness is the 
precondition or base - chc wouwura in ics full tcmpora1 and spatial ~nses -
of motion or growth. These acts and the garden as their media are in turn 
logicocaus.ally connected in Gawan symbolism with acts that regulate 
incorporntion and its destructive consuming and self-focused imphcations. 
[n effect. light planting is equivalent to a negation of. or imposition of 
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constraints on, eating. Whereas the immobility of the garden, as 
condensed in its stones, appe"rs from one perspective simply as the 
opposite of bodily mobility, from another perspective, the antithesis of 
both mobility and immobility is u.nreg1.4Jared eating, which negates or 
releases the positive immobility necessary for productive growth. From this 
latter perspective 1 immobiHty is the base or precondition of mobillty, and 
the garden as its paradigmatic domain is set apart as a distinct[ve form of 
spat[otemporal potency. The domain of immobility is both opposed or 
contradictory to the mobile order and a necessary precondition of it. 

We have. then, two poles of spatiotemporal potency. If .uones fUed 
within the island's land can be taken as the concentrated media of the one, 
then kula shells that form an inter·i:sland circulation can be seen as the 
concentrated media of the other. As we have seen, stones assure renewal 
and long-term spatiotemporal continuities through internal fixity and an 
unchanging continuity of substance e:.i;;:ross different gardens, particular 
garden plantings and growth. and gardening yee:.rs. Kula shells, on the 
other hand, are the most expansive of the circulatory media that create 
what I have suggested is "an emergent spacetime of their own" (see 
Chapter 3) by means of release and mobility, that is, by the continuous 
changing (exchanging) of shells in inter~island transmission. 

Perhaps the stones, some of which are also named, might be viewed as 
c:Teating their own emergent sp"cetime in the form of a permanent storage 
of resource potential inside the land. The transcendent internalized 
continuity of resource storage in stones is the reverse of the shell 
circulation kept track of or followed (kikura) by Gawans across the seas 
and from isl and to is.land. 

Although the garden is the paradigmatic domain of immobility, we have 
seen that the baste: formula of the relatively immobile base as precondition 
for motion is also reiterated within it. Therefore certain analogues may be 
noted between the relation of stones and rooted crops to growth and 
extension (a form of mobility) in the garden. on the one hand~ and the 
reh.1tion or skwayob hospitality in comestibles (focused in garden crops) lo 
kula exchange, on the other. It will be recalled that in the previous chapter, 
I argued that skwayob to overseas visitors - with its specific mode of 
ongoing spatiotemporality producing in itself a lesser value level of 
spatiotemporal extension than kula ~is nevertheless the generatil-'e base of 
kula. The significance of these analogues will emerge more fully in the 
discussion of marriage exchanges in Cha pt er 6. 
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Fame 

I fo fame tra\leled around. i1 made ~hell return~: 
Thi: a rm~he 11 lyoya i lriiil\'eled •(} Dof1u. 
It iw·as. uch1mged far Rapwc:ara nc:cklili;c nn 1hc R11ram11ni i!l.land!i 

or Inc Buduwi.kweira !.Ca. 

A woman ·s farnc i::hant for her brother. reoorde-d 1973 

The value states of the body examined in the pre"o•ious chapter can be 
ordered on a scale of symbolic distance. or levels of expansive, spatio
temporal contro1. from a contraction of bodily spacetime (sleep, weakness, 
death) im•olving identification with the interior. bounded and dark space 
of the house, and marking a diminution of capacities for positive intersub
jective transformation; through the active expanston of bodily spacetime. 
in effect beyond the boundaries of the body itself as in youthful health and 
ordinary vital. energetic daily activity; to the intensified image of this 
expansion in cosmetic adornment b}' which the body (and especially the 
face) is "opened'" and. as it were. extended in light. Light, in turn, is the 
arena where the body's visibility is formulated in terms of the visible light 
derh·ing from the world external to the body. and the body's motion is 
identified with the external. slippery and buoyant domains of wa1er. 

But we may also put fame (butu·) L on this scale of self-constitution, 
viewing it as an enhancement that transcends material, bodily being, and 
extends beyond the physical body but refers back to it. Fame is a mobile. 
circulating dimem;ion or the person: the travels (-taavin) of a person's 
name (yaga-ra) apart from his physical presence. In fame. it is as if the 
name takes on its own internal motion traveling through the minds and 
speech of m he rs. 

PERSONAL NAMES AND SHELL NAMES 

All Gawans have more than one name (usually at least three or four) 
acquired within the first year of life from both parents and other kin on the 
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motherts and father's side . A set of names usually includes at least one 
deriving from the ancestral names of the mother's dala, but other names 
may be more idiosyncratic. At any given time, however. one of these 
names is generally more widely known than others by the community at 
large and is in more regular use, whereas other names seem to drop out of 
genera] usage altogether. or are used by only a few peopJe. 2 

The names by which prominent Gawan kula men are known appear 
fixed in commwrlty usage. but it is possible that the names by which they 
are known in other parts of the kula area could vary in som.c places (see 
Damon. 198o:29<l, n.9). In my experience, however. the most outstanding 
kula men from other islands1 and it would seemt Gawa as well ~ appear to 
be widely referred to in the kula area under a single name. 

Within Gawa, each member of the community is identified by a 
distinctive name that does not overlap with that of other living members of 
the community. In the case of dala names. the person whose data name one 
holds must always be dead. Beyond the island, however t a Gawan may 
sometimes know of another person (generally not more than one) who 
shares his or her penonal name ( &wriyesa ! namesake, person with same 
name as ego) . The broad emphasis, however. is on the name as a carrier of 
the unique identity of the individual; within the island, this means there 
should be only one living instantiation of a personal name at a given time. 

Proper names are regularly used as terms of address and reference. But 
by and large. Gawans (including children as well as adults) do not like to 
mention ( -kat.tJga yoga-) their own names. although there is no prohibition 
on doing so. Most people I questioned could not explain this reluctance, 
although some said they felt ashamed (mwanra) to mention their own 
names. However~ one important kula man. himself fastidious about not 
mentioning his own name. explained to me lhat a person1s name is for 
othu people to use, not for the person himse1f. Although his was the only 
explicit statement I obtained of this view, its basic tenet is borne out in the 
mo.re general attitudes and usages of the community. Thus it seems 
accurate to suggest that the uniquely identifying personal name, ls that 
aspect of the self that is felt to be rightfully lodged in the speech or use of 
others in contradistinction to the person named. 

Face and name are the two centers of an actor•s persona] Klentity. In the 
context of overseas relationships, Gawans distinguish knowledge of one's 
name from knowledge of one's face (magi·)~ saying that when a man is 
widely known there are places where the people may have "never seen his 
face/~ but they "know his name." A man's name can become known and 
used well beyond his particular face-ta-.face contacts because of his ktda 
transactions. and the travels of named and especially well·known shells he 
has obtained and passed on.3 It is said that one's name travels with the 
shells (see also Damon. 1978~3), since people will hear about a man and 
mention his narne in connection with successful transactions. 
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When a shell travel.$ on beyond a recipient. arrangements must be made 
for its further movement. and its paths sorted out; thus a given transactor's 
name will also enter into the sequences of names a man must know in order 
to enter into these negotiations. Shells are fo11owed (-kikura) by mea'1s of 
such sequenced name lists that represent the paths of persons through 
whose hands (yama·) the shell traveled on one or more transaction cycles. 
The news (buragara) and discussion of a sheWs travels in other 
communities noises a transactor's name abroad . 

In contrast to a man•s face. his name is an identifying tolcen referring 
back to him. which can travel beyond his immediate locus not only to other 
consociates whom he may see at some other time. but also in its maximal 
extension to contemporaries in kula who never see his face. As I have 
pointed out elsewhere (Munn. i g83), fame in this sense is created through 
the handling and passage of shells~ Jt is a product of transactional 
processes. References to shells and a man~s butu may be treated 
interchangeably. When a man receives a named k ula shell (primarily a 
va.ga. opening gift. but also a gulugwalu. closing gift). it i.s his butu; Gawans 
say that his butu .. climbs" or•4goesall around" (-taavin ~ also-touvira. turns 
back). Thus butu reflects "a man's capacity to •move• his partners to accede 
to his own will" and points to the potentiality for future transactions that a 
man acquires with the shclJ (Munn. 1983!286). Through continuing shell 
transactions a man's name is. in effect . regularly on the lips of distant 
others. u1 am a guyaw;· one man explained to me. ••they (i.e •• other 
islanden) speak my name. ·· 

Conversely. a guyaw also knows ( ~kakin) names of distant kula men, and 
will have developed sources of information through his important partners 
extending across the widest kula area. The information required for 
intellectual mastery includes not only knowledge of the paths of she I ls 
(sequences of movement in terms of persons• names and relevant 
1ocations) involved in his unfinished transactions and the earlier paths of 
these shells. but also such matters as the current possessors of high 
standard kula shells; the potential onward routing of these shells so that a 
man might consider strategies for obtaining them if he wishes; and related 
information needed to work ( -wotd) his own kula. 

This knowledge. with the resources in partnerships necessary for ic. is 
built up over time through continuing tnln:Saction~ and is itself necessary to 
the devel,mental incrementation (dimbingt .. mwen. as against descend
ing. -bust) of a man•s fame. The knowledge a man has of the transactions 
of distant others and the knowledge these others have of him and his own 
she II transactions. mutually en taiJ each other. as over time a successful man 
transacts more shells and shcUs of better quality. By means of such ongoing 
transactions he builds up a tong-tenn circulation that is the extemat 
objectivatton and medium of his own internal knowledge and othen' 
knowledge of him. Men say that when a man of kula fame dies, his name is 
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widely spoken. for he is known in every place. and his death will affect a 
large number of transactions and kula paths. 

In contrast. young men who are just starting out in kula are not usually 
widely known;' their names do not go beyond their own consociate 
panners. Relationships at this stage are temporally shaUow t and their 
transactions relatively short term. Neither do young men have a wide 
knowledge of others and of shell locations in the inter-island world. For the 
most part. youths lack the spatiotemporal extension of self entailed in the 
circulation of names that characterizes the suceessful kula man. 

However" human names could not circulate in this way were it not for 
the naming of shelb. for it is obvious that shell paths could ROt readUy be 
followed if the shells were unnamed. It is prmseiy because the 
lowest·ranking category of Gawan shells are not named that. as Gawans 
point out. they are likely to "disappear." Ranked just above this nameless 
grade are shells that Gawans think of as having generic rather than persona• 
names. 6 Informants said that if these shells rise in value as they circulate , 
they will be given more specific .. personal names. Although the names of 
middle-range shells are thought of as personal rather than generic, Gawans 
recognize that they might have 1more than one exemplar. However. only 
one of these exemplars is regarded as the true (mokita), original shell of 
that name. At the very highest Jevel. among the most famous shells. names 
should have only one instantiation - this very uniqueness being a mark of 
their high rank. 1 There is thus an ideal correlation between having a 
unique name and being widely known. 

At one end of the scale we have, therefore. shells that cannot cirtu.late in 
verbal form apart from their own material circulation because they lack 
verbal identity tokens and so cannot re.adily be kept track of; these shells 
tend to disappear and be forgotten. At the other end of the ranking scale 
Dre the most famous shells. which circulate in verbal form as unique names 
and are known and talked about all over the ringM These latter shells are 
ideally okt (mulabogwa) or wi1b certain exceptions. regarded as old. and 
epitomize to Gawans the temporal durability and spatial extendability 
produced in long-term circulation. Such shells are like eminent guyaw; 
indeed. it is ordinarily only guyaw who transact them. K 

In these respects. names are not simply the verbal tokens of shells that 
make it possible for the latter 10 be linguistically known and followed apart 
from the immediate kx:ation of the shell at a given time. Bu,t in addition~ 
the shell .. ranking sca1e models the process of becoming famous in terms of 
the acquisition of a name and the increasing exclusiveness of its 
application. In this sense, the ranking scale depicts the process of becoming 
known,, as one of increa&ing uniqueness, an increasing capacity to be 
identified and spoken of in one•s speciflcness. This entails a spatial and 
temporal expansion of knowledge of the shell. The shell model of the 
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process of becoming famous or climbing is thus an icon of the same process 
for men (see Munn. 1983). 

SPEAKING AND LISTENING 

The expansive spatiotemporaJ construction of self that is developed 
through kula has also to be considered in connection with transformations 
through hmguage processes in another sense: namely. those of speaking 
and listening. I have already commented on the importance of speech as a 
persuasive medium and defining action in kula (Cltapter 3). When a young 
man who wishes to advance in kula is starting out~ be must not only 
develop his own kula speech skills, but also listen to the discussions of 
more senior men , learning the path histories. metaphors. names. and so 
on. pertinent to kula. 

But as we have seen, listening is an act that in relevant contexts aJso 
carries the connotation of consenting to the requests of others. Gawans 
emphasize that one of the fim prerequisites of advancement for a young 
man is that he listen (-ng. ·kabilcawra) to the requests of some senior man 
on Gawa (typically a matri .. kinsman, but also a falher), aiding this person 
and working for him. so thal the latter in tum agrees to give him various 
goods. trees. magic, and so forth. A young boy who works for an older 
man of his dala or kumila may in this way become apprenticed to him in 
kula; by this means. he can both inherit some or all of this man's kuta paths 
(with occasional exceptions, kula paths are matrilineaUy inherited), and a'I 
weH, be able to back up this inheritance with knowledge of the senior man•s 
paths and shell transactions. This youth becomes known to his senior's 
immediate partners and others as he travels with him on ku1a as a junior 
helper. Thus one man, now a major figure in Gawan kula, told me that his 
butu began to go around when he was a young boy, as one who "'listenect•• 
to a particular older man: men from other islands then recognized him. and 
said that perhaps he wouJd be the replacement (mapu-ra) for the older man 
when the latter died. The recognition of other islanders who come to know 
a youth personally and speak about him - and the initial extension of 
spaliotemporal control that this implies - is the reciprocal of a young man•s 
subordination to the senior man to whom he listens. 

Whereas young men should listen both to kula speech (lival~la kunr) and 
to the kareiwaga. of a senior man, the true guyaw is one who not only 
commands kula speech, but who also speaks up in tarse public meetings of 
all kinds. including kula meetings in other island communities.9 These men 
are men with names (ta·ka·yagri-ia); without such men. Gawa as a whole 
has no fame. Younger and less inftuential men are less likely to speak up in 
large inter-island meetings out of fear of making mistakes in the presence 
of older men who know the paths. One man suggested that younger men 
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Pla1e .5· A senior man of tula eminence speakina to Gawan1 at the Drum dance 
entertainment (see Chapter 8). 

will ••keep quiet'• in public, speaking only privately in very low speech 
(~makom livala) lo their partners~ but when men have obtained kula shells 
of high standard, they can speak up in public (liwda ou-murakata) for uthe 
tusk of a wild pig has hit their foreheads (bo-i-wty dabe-s kalaVal)." This 
metaphor means, according to my informant. that the guyaw is as strong 
(tawatora) as a powerful bush pig with a large tusk who is not afraid to 
come out into the cleared area of residential space because he knows that 
people respect or fear him (-kont see Chapter 3). The strength to be able 
to speak out openly in th is open or central area ( baku) of the hamlet 
(which is associated with public speaking in contrast to the house interior 
or the hamlet margins where more private or casual speech takes place, see 
Chapter 2) itself derives from the extended control over spacetime that the 
guyaw concentrat,es into himself through kula. This concentration is 
epitomized in his butu 1 the attribute of his identity that entails an 
enhancement of his own name through its affirming use by distant others. 

Thus in the descriptive epithet of the pig cited above , the term kalavat, 
used by the speaker to denote "pig tusk'1 (ordinarily, doga), here refers 
metaphorically to a first-rank kula shell. It is the sharp power of the 
sheU-tusk 141 that has~ as it were. impressed itself from the outside upon the 
forehead of the guyaw, enabling him to bring himself and his speech ou
muralcata. In this respect. it should be recaUed that in stereotyped phrases 
denoting the individual kareiwaga or decision-making authority, reference 
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is made to the forehead (see Chapter 3)~ and that the most prominent 
location of the mind is in the forehead with the alternative locus in the 
throat. also associated with speech. It is as if the shell-tusk has hit his mind 
or karciwaga. so that the extending sharpnes-s of his authority is figured as 
coming from the outside onto the body surface. 

This way of figuring the acquisition of power is reminiscent of the 
imagery of the kula spells ched in the previous chapter in which the hopeful 
kula participant speaks of hitting and slashing himself with brilliant fish 
that are equated with the kula shells he acquires; the beauty thus being 
imprinted upon his own person from the outside is also the capacity to 
move the other (see also Munn, 1983:285(.). 

FAME, DECORATION, AND BEAUTY 

These points bring us to a further con-sideration of the relation between 
fame, deco ration, and beauty. Just as senior men possess bu tu as. in effect, 
a spatiotemporal extension of lhe self. but in Gawan stereotypes of age 
lack bodily beauty, so younger men who are just beginning their kula 
possess bodily beauty, but 1ack butu as an anribute. Bul as one kula spel1 
aimed at spreading a man's renown makes dear. it is fame that decorates 
the guyaw. In this spell, the guyaw's head is decorated with feathers (typical 
mascuHne decoration for dancing) which are a metaphor for his ku1a 
necklace: 

Whose: feathers.? the feathers of the guyaw 
They hear echoing sound, the Raramani people take it away._ .. 

The decoration (bubura) that the guyaw has put on. his head-feathers and 
necklace. create~ an echoing sound that spreads south and is heard by the 
Raramani people, who in this way know of him. One may suggest that 
fame is me raphoricaJ body decor that ramifies as sound beyond the body. 
Kula sheUs, the material medium of lhis butu. are themse1ves an enduring 
form of decor thal have their locus apart from the body and Gawa itself in 
inter-island drculalion. As media of circulation that come from rhe outside 
world, shell-s epitomize the matrixing of the individual and lhe Gawan 
community in this external order. We may turn briefly then to consider the 
~nse in which shells functi.on as adornment. 

When necklaces and armshells arrive on Gawa, they may both be 
applied to .. self-decoration .. (A. & M. Strathem, 1971). but in somewhat 
different ways. Armshel1s are typically hung in lhe vestibule or outer room 
of a man's house where people who visit may see and admire lhem. When 
hung in this way~ they should. if possib1e, be arranged by rank so that the 
highestAranked shells are nearest the door. and most vtsible. Necklaces are 
not displayed in this way but are ordinarily kept in a personal ba."\ket with 
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one's precious possessions, or are frequently given to kinswomen (wives. 
daughters, sisters' daughters. etc.) for daily wear. 1 • Women do not wear 
armshelJs, although they are not prohibited from doing so. But whereas 
armshel1s typica1ly decorate the outer room of the recipient man's house 
(and thus his hamlet), necklaces typically decorate the female body. a 
feature consislent with the classification of armshells as male. and 
necklaces as female (see Chapter 6). 

Both types of shells ma)'. however. be worn by men for various 
ceremonial purposes. but necklaces are more frequently used in this way. 12 

A man may wear his own shells. but a relatively senior man is more likely 
to give them to a younger matri-kinsman. son. or son-in-law to wear. 
However. it is women in particular who are given necklaces lo wear on a 
daily basis or for ceremonies such as the finale of the dance entertainment. 
or. as we ha"Ve already seen. a first pregnancy rite. According to one 
woman. when a woman wears a man's necklace. she becomes the 
"decoration'' of her kinsman (who could be a fathcr.'J mother's brother. 
husband, etc.). Women decorate with necklaces, she continued. and 
become the fame of the men. just as a new canoe (yeiyay). dccora ted with 
kula shells by overseas kula men. becomes the fame of the builder. 
Although the women's beautification displays cheir male kinsmen's kula 
prowess. 1t should be kept in mind thal it also decor ates them. at lach i ng the 
posi1ive qualisigns of value to the women·s own persons. 

Moreover. women compose fame chants called butura 1h;1t celehrnte a 
man's kula acquisitions, telling of the journey in which he obtained the 
shells. and other related events. These chants name the shells that a 
woman composer has worn. or that have bcc.n given lo her and her 
kinsmen from her husband as part of her buwaa marriage gift; or they may 
name shells received by a matri-kinsman, who is usuall~ in a food-giving 
relationship to the female composer. Women may also compose chants 
that name and celebrate a new, finely decorated canoe in which the 
kinsman sailed. as well as the shells thrown for the new canoe. which may 
be placed on its carved ends for display. Such chants spread a man's fame 
not only by naming the kula shells received, but. in addition. the canoe in 
which he sailed when he received 1hem~ these chants are aJso regarded as 
the butura of lhe canoe and usually refer to its decorated beauty (see 
Chapter 6). 

Thus women's butu chants spread the fame of men who have honored 
( ~kaves) them, ·~naming" the men by naming the kula shells and canoes 
identified with them. In 1hesc contexts. women are the others who 
transform the selves of the male actors by converting the laners' particular 
acts and material acquisitions into a verbal discourse that circulates apart 
from them, the artifacts. and the relevant momentary events. At the same 
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PJare 6. Muribikin.11, a high-ranking kula necldacc on Gawa in rg8o. 

time that their chants are about fame and its processes, they also make 
famous what they chant about (cf. Redfield, 197s:32). 14 

There are certain parallels between this process of verbal publication by 
the other .. which characterizes the essential structure of fame, and the 
material mode of self-display by which the media of influence a man 
acquires are demonstrated on Gawa in his beautification of another 
person. When shells are tent out to be worn by someone else, the owner's 
self.decoration is, in effect. detached from him and made public by 
another. The sheJI refers back to the owner, adorning him through his 
capacity to physically adorn another. In this respect .. the wearer becomes 
the publicist of the donor's influence. as if she or he were mentioning his 
name. 

Just as shcUs decorare the person, they themselves are decorated with 
attachments to the armshell or necklace string. Gawans regard these 
attachments as necessary to the beautiful appearance of the shells. 
Although the essential characteristics that determine the sheu·s standard 
are contained in the properties of the core shells (and the shells themselves 
have beautifying properties of color and light), 1' Gawans place consider
able emphasis on maintaining the attractiveness of the decor, and may use 
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this procedure in an attempt to seduce recipients into attributing a higher 
rank to the shell (see Campbell. 1983; Munn. r983). 16 In the case of the 
arms.hell t the oonus shelf is the core - referred to as the "bod.yn (wo-ra) 
(with a •1back11 and ••forehead"' - the surfaces of the shell - and an .. anus1

• 

and ' 1mouth1
• or "tooth•• - the larger and smaJJer apertures. respectively) 

(see also Campbell.. 1983b: 23 I ff.). The decorative. beaded ovula ovulum 
she I ls attached to it are caUed kara./oubu., a term meaning 0 its sheU decor •• , 
which may be used to denote both the decorative shell attachments of 
canoe prowboards (Munn~ 19n;49) and shells when used to decorate the 
human body. Extending beyond this colorful unmoving attachment are the 
nlQbile attachments of shell pieces, nutshells and other elements that make 
a jingling sound as the shells arc handled or carried. Gawans comment that 
these latter attachments are noisemakers (bwagara. noise, news) . The 
necklace also has decorative attachments to the Htruntt•• some of which 
also act as delicate noisemakers. 

The communicative significance of these jingling elements has been 
expressively described by Campbell (1983b:336) in an account of Vakutan 
(southern Trobriand) kula: 

It it at night that the vast majority of shells are relinquished . . . . The man who 
succeeds in winning a kula vahl.able away from anotber docs not, aa:ordina; to 
etiquette. carry his own valuallle away. Instead, a colleague picks it up and takes it 
to the be.adt. As du: carrier makes bis way to the 00,.ts the sound of bwibwi 
lnoiscmak.ing ek:men15] informs others in the viUagc that someo.ne has succeeded in 
kwa. In response to the sound of bwibwi, villasers will call from the dark to inquire 
for wbom the carrier walks. The success of the man who won a \'8luabfe spreads 
through the darkened -..iU.ge with each step of its cenier. Chiming of the bwibwi 
trigp:n off additional conversation around small fires scattered throughout the 
viUap about the man•s ltula, the valuable's keda [path]. how many times it tiu 
been around the rin& rand so forth]. 17 

In sum, like a person. a shell has a body (the center of its rank). an 
attached material decor that adds a seductive intensification of beauty to 
that of the body. and a noise (mediated by part of the added decor). The 
decor extends the body in space and the mobile decor makes a sound that 
ramifies this space - as if putting it into motion - so that what may be out of 
sjgfll may nevertheless be heard. 

FAME AS A MODEL OF INFLUENCE 

We have seen that kula fame can be understood as the conversion of 
concrete shell circulation or of particular transactions in shells into an oral 
circulation of the names of men and shells. In the sense that names 
circulate via .shells beyond I he possible travels of persons, this verbal 
circulation is an exponential aspect of the emergent spacetime of kula. 
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Since the verbal klentity token. the name. can relocate the person and the 
shell he has transacted in the mind of another who may then know of him 
and positively evaluate him irrespective of whether he has ever seen him or 
not. a mrin's becoming known is also a subjective conversion, like his 
immediate inftuence with a partner (sec Chapter 3). But although a man's 
fame may act as a factor affecting his influence in a given context, fame 
itse]f is obviously a different order of phenomenon from in:fluent.-e. 

To explain this difference, it is necessary to briefly review the notion of 
subjective conversions discussed in Chapter 3, looking at it now specifically 
in the context of kula exchange. Whether a shell a man receives is a starting 
gift or a finishing gift> it is a manifestation of his persuasivenca - his ability 
to turn the mind of the; donating other, or to make the latter remember 
him. 1n the case of a gulugwalu (closing gift)~ the relevant inftuence was 
generated at some previous time by the trammi.ssion of a !!heUftom ego to 
the current donor t and the present shell is the material demonstration or 
objectification of the influence previously generated. On ,the other hand. if 
the shell is a starting giftt it is a new or a renewed materialization of ego•s 
persuasive capacity vis 1 vis the donor. As a vaga. it also contains potential 
for establishing influence with another recipient (and indirectly with 
additional recipients of the path it may subsequcndy take) when ego acts as 
donor, transmitting the sheH onward to a man in the kula direction toward 
which it is moving. In this sense , evidence of an actor•s influence in the 
immediate past as a recipient and his potential for initiating future 
influence as a donor are embedded in the vaga shell, or more strictly. in his 
acquisition and holding of the shell. Although a gulugwalu shell does not 
contain for any given recipient further potentialities in the same transac
tion qde. sheUs as circulating media can be understood in general as 
objective embodiments of previous and future subjective convenion 
processes connecting transactors and recipients. 

Fame, however. is a different order of subjective convenion. To include 
it in the model we must introdu~ a third party observer outside the 
immediate transacting panies, or in addition to the categories of transactor 
and recipient neces.sary for a simple model of penuasion. This third 
category of actor represents the other who hears about the transaction. As 
Leroy ( 1979: 185) has recently put it in a trenchant statement adapting 
Sartre •s notion of the witness: 

To announce that Hchangc is triadk: is simply another way of sayiq that it occurs 
in the presence of others, and that these can condense into a 5'ngle. anonymous 
third persoo who i:; anyone and everyone in the culture. He does not even have to 
be present for his infl.ueoce to be felt ; imagination and memory may represent him. 
Indeed, his importance is in representation. not action. Throuab his unifyinl 
glance, donor and recipient understand their 8(:1 to be a part of a wider public 
reality. 
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In Gawan images of kula fame t the virtual third party is the distant other 
who hears about, rather than directly observes the transaction. 

One man said that if a man travelled northward to lwa and Kitava on kula. and 
reaivcd necklaces at these p]accs, his name would •'tum around" f ·tauvim), goin1 
back southeast to reach the Muyuw people who would heat about his achievement. 
In this account. the name travels in the reverse direction from the Gawan, but in 
the same dirtttion as. the necklace be has obtained~ travelling apart from either, it 
provides the knowledge which Muyuw men Cein use in arranging future transac~ 
tions. Similarly. in the hyperbole of one kula ipeU, soutbemers who hear of a 
Gawan 't receipt of a necklace rush to sail northward ro Muyuw (presumably to 
obtain the shdl) . The movement of the shell to the Gawan tbU'S geM!rates the 
further motion of names (verbal infonnation) and this in turn is seen as stimulating 
still further movement on the part of distant ku.la partk:ipllnt5. 18 

A similar therM appears in a woman•s fame chant which refers to a Gawan kula 
trip for armshells. A free translation of the end of this chant goes: 'They (the 
sailors on the boatr admired the amuhell called Tera lwa; on the boat Porcta they 
gave me my name, 'One who wins muritawa • [ 1111mihell of the top standard]; my 
fame is put into the boat. oh la[Je shell and a shell of muridop standing (middk 
standard, good qoa.lity] they sec in my hand, they (the sailors on the boal) s.ce . They 
take away my fa.me 10 loo~ [a kula man.) in the town of the white people [Alotau on 
the main.land); oh muridop. the shell caUed Nutura they [the sa.ilon) sec in my 
hand'' (see also Munn. 1983:286ff.). 

In the first example , the transactor's name, and that of th,e shell he has 
acquiredt travel to the distant others who hear about him and his shell 
acquisition. Thus converted into a nominal form. their identities and the 
new locus of the shell circulate to distant others. Jn the second example. 
the shells are identified with the Gawan recipient who holds them in his 
hands (see Olaptcr 3, on hands as the holders of goods. and gifts). and in 
whose boat they are put. The admiration of the saik>rs is then. in effect. 
spatiotemporally extended into the spreading of the recipient's butu lo a 
distant kula man in Alo tau who later hears about the Gaw an 's coup. The 
chant draws attention to an expanding trajectory of intersubjective 
transformations of lhe person t moving from manual possession or bodily 
identification with shells that engage the sailors' admiration of them as 
attributes of the: recipient (they call him a winner), and outward to the 
admiration and knowledge of an interested ~ distant third party who is not 
present. 

In general . fame can be described as a positive subjective conversion 
effected by a panicular trans.ac:tiont which derives from the outside 
cognition of a distant other external to the transaction . Whereas an 

• The chant rcfen, to a trip made on a trawler, 111thc:r 1han t~ more \ISU'.al Oa1'1'an miodc of 
canoe travel. SimiWly, 1'e dumt rden to f arne .acquired in Akdau. tM ¢tl.'lit.ll of the: Milne 
Bay Province. 
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immediate transactor. or the particular event. starts one's fame (as. for 
example. when Gawan vmtors rake back news of the sumptuousness of 
Gawan food gifts, or the sailors admire the Gawan rccipient•1 annshclJ), 
fame itself musl be a process that goes beyond this relative immediacy. as 
the Gawan images cited above suggest. This third party other favors the 
transaction in a positive fashion with his notice. giving it a known. 
favorable identity, an existence beyond the immediacy of the act, and the 
spatiotemporaJ location of the transaction. 

From another perspee1ivc, the spatiotcmporal control exerted in the 
immediate transaction of a shell - the capacity for inftuencing the mind of 
another that is demonstrated in the transaction - produc:ea a reverberation 
that further extends that influence in spreading awareness of it to others 
who objectify it as knowledge. In dojng so. they give it a potentiality for 
affecting their own kula acts. This is suggested in the example cited above: 
Southern kula people who hear about a transaction in the northern area 
rush to travel north on kula because they know the Gaw an 's acquisition 
means that he has acquired a shell that he ,can then transact in their 
direction. This rhetoric is a straightforward rendering of the idea that fame 
extends a mao ts immediate influence on the minds and actions of partners 
to distant others. In this sense, fame depicts or models influence - that is, 
the influential acts of any actor - as being the po14ntial for influence on the 
acts of a third party other. 

In sum, fame can be understood as a coding of influence - an iconic 
model that reconstitutes immediate influence at the level of a discourse by 
significant others about it. Fame mode1ls the spatiotemporal expansion of 
self effected by acts of inftuence by rec.asting these inftucntial acts (moving 
the mind of another) into the movement or circulation of one ts name; this 
circulation itself implies the favorable notice others give the person - hence 
the latterts 0 inftuencen with them. Acts are thus matrixed in a discourse or 
code that refers back to them. As iconic and reflexive code. fame is the 
virtual fonn of inftumu. Without fame, a man's influence woukl. a1 it 
were. go nowhere: successful acts would in effect remain locked within 
themselves in given times and places of their occurrence or be Ii mited to 
immediate transactor~. The circulation of names frees them, detaching 
them from these particularities and making them the topic: of discourse 
through which they become available in other times and ptaces. 

Since fame is the circulation of persons via their names in the realm of 
other minds (or in the oral realm of the speech of others), it typilies the 
capacity for subjective relocation and positive reconstitution of the self that 
is fundamental to the transaction process. As virtual influencet fame 
reflects the influential acts of the actor back to himself from an external 
source. Indeed, through it, the actor knows himself a-s someone known byT 
others. As one Gawan said to me: .. I am a guy aw; they speak my name ... It 
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is through fame, then ~ the fact that he is known by others - that a man 
may come to know himself as a guy aw. 

By the same token. it is in Gaw a is perception or itself as having fame 
(and thus as the home of men of fame) that the community knows ihelf as 
being strong - as able to create positive value or generative poteni.::y for 
itself. The climbing fame of Gawa (butura Gawa) constitutes a sign of the 
positive value state of the community and its internal transactive 
potentialities. Later we shall see that when Gawans fear that the viability 
of Gawa and its immediate projects are being threatened by witchery. 
speakers in public meetings may rhetorically appeal to the importance of 
Gawan fame and overseas standing. and to the subversive effects of 
witchery upon il. which resuh in defamation and shame. 



PART III 

Exchange and the value template 



6 
Marriage exchanges as value transformations 

U WC' han no 111.sten. we go down. Women lift (a man) up (i""fUIH'+J). he dimbs on 
high. Without a '.5i5ter. one ~ down below. She 1ive!li U'.'i necklaces. wnflhefk. 
canoes. 

Gaw.an man discussing marriage exc:banga. im 

In Chapter 4 we saw a causal-logical nexus emerge in a variety of Gawan 
contexts between operations on food (the separation of food from. or its 
identification with the actor) and certain qualities of the body. l argued 
that in this symbolism the state of the actor's body exhibits the level of 
spatiotemporal control eff ecte-0 by the action, ironically signifying a 
positive or negative transformation of value. 

I have described this nexus roughly as involving ulogico-causal" 
relations. The whole relati-onaJ nexus can be seen as entailing "ordering 
functionstt (Tyler. 1978:242ff.) of causality. sequence, and likeness, as well 
as a dialectic of binary opposition (positive vs. negative value). 1be 
meshing of the first three functions is critical: The qualitative state or mode 
of being is both the outcome of the act, and also an icon of it. Furthermore, 
it is in this iconicity that the value of the act is concretized or given form. 
We may think of the entire nexus as an underlying causaJ .. iconic formuJa 
formed in the potentializing model of action, which engages dynamic 
tensions between negative and positive value in the process of self and self 
-other formation. 

f shall call this relational nexus a templatt or a generativ~ schtma to carry 
the sense of a guiding, generative fonnula that underlies and organizes 
significance in different overt symbolic formations or processes, and that is 
available as an implicit constructive form for the handling of experience 
(cf. Ardener, 1978:100. who speaks of "template structures" to convey a 
somewhat related idea). l suggest that this form is the dominant Gawan 
schema or template for constructing intersubjective relations in which 
value is both created and signifitd. 

l 21 
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In this and subsequent chapters, I argue that this template governs three 
key Gawan exchange cycles: those of marriage, mortuary exchanges. and 
community entertainments - each of them forming a particular mode of 
inter.;ubjective spacetime. l attempt to :show in what sense the template 
formulates positive value models that mediate hierarchy and equality. 
through e;i1;amining the structure of the cycles of spatiotemporal transfor
mation entailed in the particular exchanges a11d the component media of 
the exchanges. 

THE SPACETIME OF BUWAA 
MARRIAGE EXCHANGES 

A Gawan marriage is initiated by a gift of baskets of cooked garden 
produce (taro, sweet potatoes, yams if available) from the young woman's 
mate mal and pate ma I kin to the kjn of the young man. The ho mes of the 
parents or foster parents of each member of the marital pair provide the 
centers for the colle.ction (the woman's parents) and redistribution (the 
man's parents) of the food. This transaction (kalawodeli) signals the 
consent of the woman's kin to the marriage. It is paid for collectively on the 
following day by gifts from each of the young man's kin who has received a 
basket of food (and thus accepted the marriage). The man's payment 
(takola, see Malinowski, 1929:89~ Weiner. 1976:186) consists of nonedible 
goods, many of which are now e:icternally introduced tradestore items such 
as kn iv es, cloth. or western clothing; Papua New Guinea money; and more 
rarely a kula shell. 1 Each basket should be paid for with at least one item 
plus an additional item for the betel nut topping on the basket. The takola 
doses the immediate exchange but this whole short-term transaction 
converts the casual sexual liaison of the courtship period into the ideally 
enduring relationship of the marriage ( ·vay) in which the partners live 
together, and the bond between the couple is matrixed in the bonds 
between the two sets of kin (see Chapters 2 and 4). 

Since the cooked garden food is the initial gift. signaling the consent of 
the woman's kinspeople. this food gjving is the act that transforms the 
sexual relationship from relative temporal and spatial transiency, with a 
comparatively limited and only informal involvement of additional kin 
(most notably the parents) 2 into a localized. ideally Jong-term relationship 
that entails extended connectivities beyond the couple and via them to 
Gawan k.inspeople on each side. Moreover. the donor source and 
distribution of the food baskets to different recipients defines the initial set 
of key affines who are to be linked in dyadic relationships of long·term 
buwaa gift gjving as well as other kinds of affinal exchanges (see Chapters 2 

and 4). The spatiotemporal transformation initiated by the cooked food 
gift (and its immediate payment) thus brings into being long-term cydic 
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exchange& that are expected to last as long as the marriage (whether 
terminated by divorce or the death of one of the spouses), or until the 
death of one of the partners to the exchange. 

The initial exchange also models the basic dint:tionality of the 
subsequent formal buwaa ei:changes in which. as indicated in O.apter :l, 
raw comestibles (taro and yams on a regular basist and pip when required) 
are transmitted from the woman's to the mants kin. whereas kula shells and 
canoes are the essential noncomestibles from the husband and his kin. 3 It is 
the part of the fem ale gift centered in raw garden produce that forms the 
most important core of the buwaa from the female side, and that concerns 
me here. 

Like directionality in kula shell movements, that of the female and male 
affinal gifts cannot be revencd, but unlike the former. these affinal 
directions do not encode the relative geographical locations of exchangers. 
Rather, geographical location enters, into this directionality in a different 
way through the respective connections of each set of media with internal 
and external poles of the Gawan world. Although the essential female gift 
is garden-based produce with its source in the interior pole, kuia shells 
come into Gawa from the outside as media of inter-island relationships. On 
the other hand, we shall see that canoes occupy a complex medial locus in 
the land-sea trajectory: they are seaward relative to garden produce, 
constituting a medium of sea travel made. however. from the trees of 
Gawan bushlands (see Munn1 1977). 4 

Both yam and taro buwaa are transmitted raw at. their harvest. But since 
taro has no uniformly scheduled planting time. transmission occurs any 
time the donorst designated plots for particular recipients ripen. In the case 
of yams. however, we have seen that there is a Gawa-wide scheduled 
planting period, and a single annual harvest occurring between late March 
and May. Yams are the more public buwa.a gift. and Gawam have some 
tendency to regard them as more important, although taro also has 
considerable significance (see Chapter 2). I shaU Hmit my commentary to 
the yams ai; epitomizing the basic principles of the buwaa garden gift. 

A man de$ignates one or two plots in his yam gardens for each woman to 
whose husband's kinspeople he is giving yam produce. Whereas the donor 
plants the garden (sometimes with aid from the recipient consumers of the 
yams), the harvest is always done by the recipients and their aids. As one 
woman explained, they work because they eat- that js, it is theirs to eat, 
even though (as indicated earlier) they may not actually consume al I of this 
food themselves. 

Since the recipients return a portion of the harvest to the donor's yam 
house as seed yams for future planting of the buwaa of the woman 
involved~ the transaction can be reproduced at the next harvest from the 
yams of the previous harvest . The recipients decide on the portion of the 
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hJlnrest that is n::hlmed. doing the sorting at their own yam houses. and 
then taking the seed yams back to the donor to be stored in a separate 
compartment of the latter's yam house. Thus at harvest small groups of 
people may be seen harvesting yams in the gardens of certain of their 
affincst and later informally visiting with them at yam houses in their (the 
dooon') hamlets. 

Since the timing of this event is determined by the repetitive yam harvest 
cyclet the rnode of continuity that characterizes the affinal buwaa 
transaction replicates the repetitive. cyclic: reproduction of gardens. 
Moreover, just as yam gardens in general are reproduced by seed yams 
from the previous season. so yam buwaa as a transactive category is also 
reproduced from seed yams of the same buwaa in the previous season. In 
this respect, the buwaa yam giftt like yams in general, is renewed through 
substantive continuities - a production of the new out of the material of the 
old. As we have seen, the stones of the prden condense this spatio
temporal mode of creating enduring potentiality. The affinaJ harvest maps 
this kind of temporality into a transactive form. 

Moreover. the temporally generalized rather than specialized character of 
the harvest giving is on the oroc r of other skwayobwa relations with their 
core in the transaction of comestibles (Chapter 3). Just as skwayobwa in 
cooked and raw food is the base of influence on which kula exchange is 
builtt so the tramsmission of the raw produce from the women and their kin 
in the affina! context is the dynamic source of 1n8uence that yields them 
kula shells and canoes. 

These kula sheUs and canoes from the husband's side arc occasional 
rather than regularly timed gifts, pinned to no particular schedule, and not 
necessarily repclitivc. The timing of kula shell gifts is dependent on the 
complex contingencies affecting a man •s kula shell acquisitions, which. in 
turn. derive from the spac:etimc of kula and its ciTCUlatory mode of 
continuity rather than the reproductive mode of the gardens. In addition, 
both canoes and shells belong to categories of durable goods that have 
unique identities. A canoe {like kula shells above the lowest ranks) is 
always named. and long remembered by its owner-builders and its affinal 
recipients. Thus men of the female side convert their oameleu, and 
perishable but temporally repetitive gifts of raw garden produce into 
temporally specialized. but relatively enduring and personalized (indi
vidually memorable) artifacts from the husband's kin. The particuJarized 
identities of these durable artifacts introduce additional expansive poten· 
tial into the transformational process. as l comment on later, especially in 
connection with canoes. 

Unlike kula shells, which are transmitted between individuals, cc.noes 
are coDectively owned by a dala. They are built by a man and his da1a, with 
additionat work-aid from affines (especially sinava.rama and their kin, sec 
Chapter 2) and other mcmben of the wider community. A canoe can be 
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built only when a man and his dala feel they have sufficient gardens to 
support the major feasts and the feeding of the workers, which are intrinsic:: 
to the construction process. Each man should give hls wife, and through 
her. one of her kinsmen , at least one canoe built by his dala. The husband 
himself may be the chief builder, or the builder may be another man of his 
data who is a recipient of yam and taro harvest produce from one of the 
wife's kinsmen. 

Men may sometimes compete for a desired canoe by attempting to give 
more food than another man ~ making special produce payments and 
building up a strong food-gi\ling relationship with a relevant dala member 
of the husband. An extra gift of food may also be given by a man from his 
gardens on receipt of the canoe. If two men giving buwaa for a woman both 
want the canoe. the one who does not receive it may be given a kula shell 
instead to allay any resentment he might fee1. But whatever decision is 
made, the husband's dala are persuaded to give a man a canoe on1y 
through the latter's food giving. However, the canoe (as also any kula shell 
gift between affines) is not. strictly speaking. repayment for the food. 
although labels like mapura . .. replacement/return." or meyisora. "pay
ment." may be applied loosely to it. Rather. the produce gift is the 
wouwura or base of the canoe - what makes it move or generates its path 
(keda). As. one man explained, the expression ra-kidakeda waga (which 
can be glossed "lhc canoe's pathway'') means the base of the canoe. "the 
food we give our sisters" (karu 1a-.teik na-dei-ta). which makes. their 
husbands' kinsmen cotuem to transmit the canoe. The canoe must 
subsequently be paid for by its recipients, since the produce does not pay 
for the canoe, but moves it. 

The transmission of buwaa kula shells is also built on food giving. A kula 
shel1 is typicaJ1y transmitted between individual men linked in a buwaa 
relationsbip. Thus it is given as part of the reciprocation for produce from 
the kinsman of a female affine (or sometimes of a wife's female affine).:; 
The donor generally derives the shell (which js never of the highest 
standard, but usually a named shell of an intermediate or relati\•e1y low 
rank) from one of his own inter-island paths. This shell should be a vaga. 
although it may also be a "hell that is his own possession. that is. his kitomu 
(see Chapter 2). In the latter case (unHke the former). he has no debt for 
the shell lo a man front another island. In either case, the affinitl recipient 
uses the shell as vaga to transact on one of his own paths or lo establish a 
new path of partnerships. sending it along in the appropriate direction 
whenever he decides lo do so. Gawans call transactions of this kind .. home 
kula" {k.ura veru). 

A shell may be transmitted by being carried from the hamlet of the 
donor to that of the recipient and hung on the latter's house or yam house, 
where it may be displayed for a time. It should yield an equiva1ent 
gulugwalu return at a subsequent time - ideally at the next sailing for shells 
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of the opposed category after its transmission onward - but the actual 
period of the debt is uncenain, and it is not entirely uncommon for sheUs 
given as buwaa to default.~ When the return is made. it goes back to the 
original Ga wan donor, who in turn should send it back on the kula path 
that wa:s. the source of the original shel1, if the latter was not his kitomu. If 
the shell was his kitomu. he may use the return as he wishes. Jn either case, 
the second shell squares the original and technically closes the transaction 
between the two men. 

It is possible, however, for such a transaction to become a more 
enduring intra-is.land segment of the two Gawans' kula relationships. If this 
occurs. a unitary inter-island path may then be built out of parts of what 
were previously different paths of partners belonging to different Gawan 
men; or a single enduring path may be created de 1w~·a by the travel of the 
original (and then subsequent) shells linking the inter-island contacts of 
these two men. Some men build strong relationships with one of their 
food-giving affines by embedding the relationship in an ongoing kula path 
so that buwaa shells may continue lo be passed between them. Such a 
sustained kula bond then has a repetitive temporal rorm - one that is not 
timed, however, by the harvest schedule of edible produce, but by the 
complex. uncertain and multiple exigencies of kula. As in ordinary 
inter-island kula, the capacity to continue relations through long-term 
transactions that ideally do not finish is a sign nf the strength of the 
relationship (in this context, between affines) and reflects back favorably 
on a man's standing, as well as providing each man with an additional 
source of kula shells in the par1nerships or path segment of the other. 

But whether the kula transaction between affinal partners is continued 
or not, the general principle is that the har\lest transaction has the capacity 
to transform the affinal relation internal to Gawa Into the more extensive 
and encompassing inter-island spacetime of kula. where it becomes a 
(Gawan-internal) segment of a kula path. A transformation of spatiotem
poral level is thlls effected from a cycle based on the garden harvest which 
involves only consociates connected in a closed set of affinal intra-island 
relationships, to an inter-island cycle in which affinal oonsociates become 
bound up in the more expansive circulation structure of kula. 

In return for his harvest giving, then. a man is obtaining a named artifact 
that engages a more comprehensive expansive level of spatiotemporal 
control. In fact, an astute man who has a number of kinswomen for whom 
he gives food (as indicated earlier, typified as "sisters") can enhance his 
kula and his genernl dala standing. 

One man suggested lo me that another (whom I will label A) had "carried off the 
deds.ion-making authority (i-kouw kareiwaga)" of his dala - even though th.is 
authority had nominally passed to his mother's brother, a more senior man -
becau5.c A had a number of sisters through whom he received kula s.hclls and so 
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established new path rdationships for himself. In lhis way A in<..1emented the kula 
that he: had alread)' inherited from his mother's mother"s brother. As a re~ult, my 
in.formant ~aid. A's name "climbed."' ln actuality, A was also a very astute kula 
man who had managed to gain control of part of his less effective mother's 
brother's kula. Uowever, my informant's. point was that A made the most of hi!!. 
affinal relationships to enhance his status. (We might note in passing the 
implication that a man must be a strong gardener in order to do this.) 

Another informant explained that if a man wants to raise his own standing in 
kula. he may do so by making speci;il gifts. in raw garden crops and a pig to his. 
"sister." This will ·'make the name of his :sister rise. " As a result, she wants this 
man to climb in kufo; telling her husband of the gifts, she asks him what kula shell 
he will give this "brother." 

These views concerning women's participation in the exchanges aTe 
summed up in the comment that heads this chapter, The intervening 
women to whom a man has given food (his gamagali, as noted in Chapter 
2) are viewed as the immediate source of the man's ability to rise. Women 
frequent!~ refer to themselves as the givers of the returns from their 
husbands or husbands' kinsmen. By giving a man shells and canoes it is 
rhey who lift him up. Similarly, the transmission of harvest produce from 
the woman and her kinsmen to the husband and his kin is the originating 
base or wouwura that effects the object conversion from food lo kula shells 
(and canoes). that is. the initial spatiotemporal trans.formation. 

If we recall the argument of the previous chapter concerning the relation 
between personal adornment, kula shells (named. memorable artjfacts) 
and a man's name, we can see that what the food donor receives are the 
media containing the qualisigns of a new level of control potential: the 
hierarchizing status increment available through kula. Food is, in effect, 
converted into one's name, the adornment or expansion of self entailed in 
the spacetime of kula shells and kula exchange. Rather than being an 
equilialenr of what has been gia.1en, the reciprocation is precisely the sign of 
nonequivalenct or increment; it is an objectification of the donor'.s positia.1e 
transformation of self, rhe new pmemial or influence he achie-..•es by the 
food-giving acl. The hierarchy of the reciprocal exchange cycle is thus 
embodied in the product and exhibited in its qualisigns of positive value. 
Nevertheless, equi-.1alence is expressed within the kula segment of the 
transactions in the return of an equivalent kula shell of the opposite 
category by the initial shell recipient. I shall return to this problem of the 
hierarchy and equivalence of objects later. 

THE CANOE AND THE 
AFFINAL EXCHANGE CYCLE 

I turn now to a moTe detailed consideration of the canoe in the marriage 
exchange cycle. Elsewhere (Munn, 1977) I have outlined the canoe 
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exchange trajectory and some aspects of the spatiotemporal tram.for
mation it entails. Here. I reconsider the problem from the perspective of 
the present argument. 

As I have pointed out t canoes are owned by the building dala. They are 
transmitted by the chief builder either to another man of his dala (who then 
usually gives it to his wife and her kinsman) or to the chief builder's wife 
and so onward to the latter's kinsman. Sometimes a canoe is given directly 
overseas to a recipient on another island, and in this case it travels without 
an intervening in-Gawa affinal segment of its exchange path. Most canoes. 
however, are transmitted on af6na1 paths (which may include one or more 
marita1 couples for whom it is given as buwaa) before going overseas to 
Muyuw or Yanaba on their southerly journey. 

The directional transaction of canoes as they move into the inter-island 
arena is a part of the multiple associations that connect them in Gawan 
thinking with kula exchange. Canoes must be transacted in the direction 
from whkh armshetls come because the latter (and not necklaces) are the 
key durable goods acquired from final recipients that will travel back 
(usuall)' through middlemen) to become the kitomu possessions of the 
building dala. Canoes therefore travel in the direetion of necklaces being 
transacted for armshells in ku!a . Jn fact. in speaking of canoe transmission 
(both within and beyond Gawa) . one says ••He kula,d his canoe" (i-kura 
ra-woga). Canoe exchange must. in Ibis .sense be viewed as pan of the 
inter·islaod kula system (see also Macintyre, 1g83:116ff.). 

Further connections between canoes and kula derive from the fact that 
canoes both carry and .. as we have seen. are adorned by kula shells. Canoes 
themselves have various important identifications with the human body 
and its beautification in adornment. These identifications suggest that the 
affinal reciprocation of canoes for produce, Jike that of kula she1Js, is a 
partiailar formulation of the underlying cultural template noted earlier 
(the nex1.ts between bodily or body.related qualisigns and operations 
involving food). even though overtly it may appear otherwise. These points 
will be amplified shonly. 

A canoe is handed over to a particuJar male recipient by taking a piece of 
canoe lubing (and sometimes mats, skirts. and a kula shell)7 to him in his 
hamlet. The lashing stands for the canoe. The recipient then acquires the 
right to sail the canoe to his own dala beach or the beach that he and his 
hamlet members use for their canoes. This man is now the captain 
(tarawogo) of the canoe and as long as it is in his possession has final 
control of matters pertaining to its care and use . As captain , he determines 
not only who may sail in the canoe, but when and where it sails~ despite the 
fact that the canoe sti11 belongs to the original building da!a (who usuaJly 
use it to sail with the new captain and the latter's own people on kula). and 
all payments for ii will go back to lhem. As canoe captaint a man also 
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increments his own reputation overseas as he becomes known as the 
captain of a particular canoe. In short. receipt of a canoe entails an 
extension of the recipient's spatlotemporal control based on the mobile
transportive capacities of the product. 

This extension of control al~o occurs in connection with the exchange of 
the canoe, since the current captain has the right to determine the next 
recipient of the canoe and when he will transmit it- that js, he gains control 
over its onward motion in forming an exchange path.8 He may decide to 
give it to his wife and one of her food-giving kinsmen. or to transmit it 
overseas to a man on another island . If he chooses the latter. he can use the 
canoe to strengthen his overseas influence and his name in the inter-island 
world. lf. on the other hand, he chooses to make a gift to an affine. he 
reciproca{es food gifts from this man made in virtue of his own marriage 
and so st rengt hens his standing 'With his own wife and affi nes. The canoe 
itself then continues along through these internal affinal links~ most 
frequently (but not always - see the next section. and Munn, 1977. Figure 
20), it is transacted overseas after being given as buwaa for one or two 
marriages, and within one to two years after construction. 

But canoe names arc widely remembered despite the canoe's departure 
from Gawa: and so also are the names of the canoe~s Gawan and ex1emal 
recipients. Classic canoe names belong to the dala of the builder, and may 
also he names of hushlands owned by the dala. the location of trees from 
which canoes can be built (see Munn, 1m). Like named kula shells, 
canoes have paths that are remembered as sequences of individual names 
reflecting the onward journey of transmission. Although canoes therefore 
"circulate" in the sense in which I have used the term (see Chapter 3), the 
spacetime that is constituted through the transaction of the canoe does not 
achieve the same emergent order of circu1atory autonomy as that of kula 
(Chaprcr 3), for reasons that will become clear s.hortly. 

CANOE PAYMENTS 

Each Gawan c.anoe recipient must make a lengthy series of return 
payments to the canoe-owning dala. 9 These payments are regarded as 
returns for the canoe work and are distributed accordingly by the owning 
dala. rn Neither the chief canoe builder nor any of the couples for whom the 
canoe and its payments are classed as. buwaa may cat from these returns. 
These returns consist primarily of rhc edible fruits of trees - rnw fruits. 
nuts, and coconuts-with the additional payment of one or more pigs and a 
1a rge coo king of taro pudding by each recipient and his kinspeople _ Raw 
garden crops are not part of the payments. 

There is thus a change in the kinds of comestibles given by the women's 
kinspeople to pay for the canoe. Instead of garden produce, fruits from the 
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tops of trees predominate, a feature that seems to suggest an iconic relation 
between the payment and the canoe ( a]so a tree product), as well as an 
increasing masculinization of the exchange cyde. 11 There lhus appears to 
be a closer connection between the canoe and these conversions than in the 
ca"e of the canoe and the basic harvest gifts. 

The other items (the Jive pigs and taro puddings) not only mark the 
increasing ceremoniousness and specialization of the canoe payment in 
contrast to the basic harvest gifts. but also suggest the shift from femaJe- to 
male-centered media, or from stasis ro motion. Taro pudding is the one 
context in which men are the main cooks of vegetable food. Whereas 
women boil the taro and then pound it into soft patties. only men scrape 
the coconut. squeeze it into water boiling in the large clay cook pots, and 
throw the taro patties into the foaming broth; they then stand stirring the 
mixture with large paddles until it reaches the right consistency. Women do 
the preparation of the taro. performing that part of the procedure that is 
both primary and more sedentary; men, on the other hand, actually make 
the pudding. performing the standing, more energetic part of the work. 
Thus taro pudding. in contrast to ordinary taro cooking, not only 
constitutes a masculine activity, but is internally organized in a way that 
engages the fema1e activity at the base, as it were, whereas. the male 
activity actually creates the puddjng and is. involved with motion (men 
stand and stir the foaming froth). 12 Finally, we may note tha1 in contrast to 
the harvest crops. pigs are individually named, mobi1e creatures, with 
certain identifications with human beings (see Chapters 8 and 9). Thus, 
although the return canoe gifts from the female side affines are 
comestibles, there has been a significant change in the qualitie-s of these 
comestibles that introduces elements of masculinization and motion. 

Although there is an approximate sequence in which all these payments 
should be made. only the payment of a bout one hundred coconuts 
(samaka) tied in pairs to a pole has any really firm position in the sequence 
and a scheduled time of presentation. This pole shou1d be gii,•en the day 
after the canoe lashing has been handed over to the new recipient as public 
confirmation of the canoe's transmission. Other payments of fruits and 
nuts will then be made sporadicatly by each recipient and his kinspeople 
wheneYer their trees arc ripe and sufficient produce available from them. 
The process of completing each sequence for each donor generally extends 
aver sever al years. freque nt1y continuing after the canoe itself has departed 
from Gawa on its southward exchange journey. 

In sum. unlike the repetitive. homogeneous harvest gifts, the affinal 
canoe payments consi-st of a series of different categories of tree produce, 
and the series of payments from each recipient ends without renewal when 
all requirements have been met. However. the one canoe (or canoe path) 
can generate at least one, and frequently more than one~ 1ong-term 
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sequence of different kind~ of returns; these returns move from each 
recipient to the original builders, traveling from the formerts hamlet at 
different times to the ham!et of the builder. Thus it is as if the canoe•s 
unitacy traveJ has an expansive~ multiplicative capacity to yield addi1ional 
spacetimes of sequential (but nonreplicating) transactions. 

In contrast to the harvest transmis-sion, each type of canoe return is 
presented jn a festive parade of women and men from the hamlet of the 
canoe recipient where the resources have been collected and prepared for 
transpon. to the hamlet of the chief canoe builder where they are 
distributed by the latter to kinspeople of his dal1a and kumila and others who 
worked for the canoe. The transmission is thus publicized. and the 
cross-cutting hamlet relationships that it defines are formally marked (in 
contrast to the norable lack of formal markedness in the harvest 
oontexts).13 

I have already considered the occurrence of interhamlet processions at 
the widest community Jevel in the case of the curing rite (Chapter 4) . Other 
parades in addition to those connected wit,h canoe payments involve the 
festive carrying of goods from one hamlet to another. or across part of the 
island. These parades invo1ve decorative, public disptay of the items being 
transported, and frequently some beautification on the part ofpanicipants. 
Such parades usually move with vitality, and in the most festive contexts 
may be accompanied by the blowing of conch shells to announce the 
brightly decorated and happy procession of carriers. Although canoe 
parades are Jess decorative than some others and body decoration is less 
emphasizedt participants nevertheless move aJong smartly in bright display 
of their gifts. 

We have seen in connection with the curing rite some of the significance 
of such collective processions across fixed ham let segmentatiom. When 
goods are carried in processions, they display the strength to bring together 
within a single trans.action - conveyed ~[y in the unifled line of the 
procession - resources that are donated by individuals and are brought in 
from different hamlets to a coJlection point. Since people carry this 
collection in a linear array t lhe act of giving is itself displayed as a unitary 
process of traveling across fixed bounds. 

Fonnal parades combine human mobility and the spatial connectivities 
of paths. It is as jf the "linearity" of the path receives its human coordinate 
in the linear sequence of paraden: People and geographical space are 
aligned to ronstitutc together a spatiotemporal form. a path in il'I fullest 
spatial and temporal sense of a ~'passage." I stress these points in relation 
to the canoe bec;ausc this artifact is in all respects one that epitomizes 
passage. As an artifact, it is of course a vehicle of sea travel. and in its 
mode of transmission it creates a memorable path of recipients that 
eventually extends overseas (see Munn, rm). In contrast, the garden 
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produce that is at the base of this movement is relatively static in its 
qualities. and connected with the interior heaviness of the garden. Karu, 
as one man said. is uheavyH - like the garden. it is ··c1own below. H Just as 
the canoe epitomizes pas..~age in these ways. so . also. it would seem that this 
processional mode of making canoe payments (as. in some respects, the 
payments themselves) exhibits the spatiotemporal value transformation 
occurring in the shift from the level of the harvest produce to that of the 
mobile canoe. l-4 

Let us return to lhe structure of the canoe exchange path . A notable 
feature of this path is its capacity to travel beyond 1he trajectory of the 
harvest buwaa ~n for one nodal couplet and be given as. buwoa for two or 
more oouplcs. 1 In moving beyond the basic marriage exchange unit, the 
canoe gives a single~ concretized form to the unmarked overlapping that 
occurs between some of these exchange units; or sometimes it creates such 
overlapping connections as people make new buwaa relationships in order 
to obtain the canoe. This Is iHustrated in Figure 4. which also shows that 
when the canoe traverses more than one nodal couple. thus realizing the 
continuity implicit in a given set of overlapping, buwaa food-giving units. it 
is specifically women who form the enabling links along which it moves. 

f OI' eumple. in the caie of the canoe Kaigwayagwa (Figun= 4a), tbe food gi\ren 
by the man R for his sister went to the woman S as the immediate recipient who 
could. with her huband. eat the food. Ka was also giving food for his sister S that 
Y, her husband's da.la kimman. could eat . A canoe was given from this dala 
(specifically from Y who gaw: it to K) to the woman S who gave it to her bnMher, 
who in 1urn gave ii to his wife/; I then gave the c-anoe to R. the man mentioned 
above. Two buwaa..giving units arc thus reflected in the passage of the canoe. 

If the immediate recipient of R's food (i.e. , the ostensible consomer) had been a 
man rather than the worn an S, then. ,Wen the direction of canoe movements (from 
husband to wife and not vice vel"la)t R could not have obrained the canoe by this 
route. However. he eot11d have received another c-.;1,noe from the (bypodteticaJ) 
male recipient (let us say. built by the data of Ka). If he then sent the canoe 
overseas as in the actual C85C, only one marriage (or one buwaa-giving unit) would 
have been •1tr1ersed'' by mis canoe before ii left Gawa. Of course. R would also 
have had the option of giving this canoe lo his wife and so onward to a man who had 
given buwaa for her to be eaten by R's sister I (an option he might also. of course. 
have exercised if he had so wished. in d1e present case). To use a non-Oawan 
metaphor-t il is as if women a.re the "runners" along which canoes slide, m:ross 
~change units. 

Thus women are not only the interstitial recipients through which canoes 
move initially across different dala or between male captains, but they are 
also the 1means of extending canoe paths and increasing the length of a 
canoe path with.in Gawa. It is. however. the named canoe, the gift from the 
male side, that moves. 
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Figure 4. Canoe pa.lbs. 

The sequence of atn nal payments made for a canoe by each recipient 
man does not go back along the path from one canoe recipient to another 
until it finally reac;:hes she building dala. Instead. each payee makes his gift 
directly to the bui]ding dala. Ordinarily some members of this dala have 
been re<:eiving buwaa produce as consumers from the particular canoe 
payee. but when the canoe is transacted on an unusually long internal path. 
this may not be the case. In Figure 4b for example. S gave food for his 
sister G for which her husband's sister was the designated consumert but 
not anyone of the bui1der·s dala. However, s. like all the other recipients 
made the appropriate series of paymenrs directly to T and his data. Thus 
the canoe's expansive potential makes it possible for a dala to receive 
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di reel payments from people whose food bu waa rh ey do not consume. 
Although the degree of expansion of thfa particular canoe path docs not 
seem to be common (see Munn, 1977, Figure 2D). the transacting 
principles for canoes neverlheless contain this potentiaL 

As I have indicated, the canoe path also extends overseas through the 
agency of the final recipient (not the building dala). When a canoe 
transaction has been arranged overseas. the canoe itself sails back 
captained by its recipient and carrying initial returns (foods and condi· 
ments in which the recipient community specializes)16 in 1ts hold. This gift, 
called kayvaga-waga - ·•startjng gift for the canoe" - goes to the canoe
owning dala and is dislributed as payment for the canoe work. An arm
shell given at this time from the canoe recipient will be transacted by a 
man of this dala (the chief canoe builder if the canoe is not his buwaa) who 
may eventually decide to treat ii as his kitomu should there be a default on 
the kitomu shells expected for the canoe as final gifts from the ultimate 
recipients. Otherwise, any return for it should be transacted back to the 
new canoe recipient. 

h may be recalled that in the original transfer of the canoe to its first 
Ga wan recipient. a kula shell of either category could go from the building 
dala to the canoe recipient. But in the overseas part of the pass.age. the 
movement of the kula shell is reversed, and the shell category is. 
determinate. for the canoe moving into the inter-island world will 
eventually be transacted against armshells coming north as it travels south_ 
Conversely, within Gawa, the canoe and kula shells go in the same rather 
chan opposite directions (i.e., they are both marital gifts from the mtw 's 
kin). 

Not only does a determinate geographical rather than simply gender
based (marital) directionality lake over at this juncture, but in addition, 
the transaction ordinarily takes place directly lictwccn two men. without 
the female mediation intrinsic to the intra·island sphere. The Gawan 
segment of the canoe path is now being resituated "within a sequentially 
ordered interisland space [time) like that created hy a kula path. Unlike the 
latter, however, the canoe path does not establish partnerships that [can be 
continued) _. _ beyond the single exchange . _. {nor can it] create a closed 
cycJe of transactional movement" (Munn, 1977:45). Thus the spacetime of 
a canoe palh cannot be renewed (either within Gawa or in rhe intra-island 
order), and in this sense its extension is linear ra1her than circular, for it 
only transects a segment of the kula area. The return for the initial canoe 
gifts is made whenever the overseas redpienr comes to s;ail the canoe back 
to his home community. Then the canoe builders, those who transacted the 
canoe southward, and all recipients of the kaivaga waga payment bri11g 
gifts of produce to repay the kaivaga waga and farewell the canoe. These 
returns arc called the canoes departure gift (kala gala-waga). The term 
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gala denotes ''removal t(l another place" as when people leave one place 
for another, and departure gifts are similarly made to people leaving 
Gawa. Indeed. a woman of the canoc-bullding dala may sit and wail on the 
beach as the canoe sails away. For although the canoe might return agatn, 
sometimes carrying parr of its further returns in its hold, it now leaves 
Gawan physical posses.o;.ton forever. 

Although additional edibles are paid for the canoe, the two types of 
durable good that mark the finale are pots ( walara) and kitomu 
armshells. 17 These items are expected from the most dis.tant final recipients 
of the canoe, usually southerners in the Raramani region of the Massim 
where the canoe's path ends, and may take several years or more to arrive 
on Gawa: this timing may be longer than Gawans would like, but they are 
dependent. in this respect. on the middle men and final recipients. 

Jn theory, the initial Gawan recipient of all overseas returns is the last 
Gawan captain who transacted it southward. not the canoe~building dala. 
The former should then transact all returns back along the internal canoe 
path to the canoe~building dala. In fact, this sequencing (as against direct 
return) is not, in my experience. actually carried out, but the emphasis 
Gawans place on it is significant. For these goods, the nominal mode of 
payment has now shifted in accord with the more typical path transmission 
of the inter-island kula pattern, and ideally each canoe recipient should be 
treated as a recipient and transaetor of the inter~island returns. 

When pots and kula shells from the final southern recipients of the canoe 
arrive on Gawa, the canoe builders acquire a new level of inter-island 
transactive potency in the objects of the kula shells. These shells become 
their kitomu and are ordinarily d1stributed lo men of their dala. Whereas 
pots are typically distributed to the dala women or the wives of dala men, 
and remain on Gawa. the kula shell kitomu may, at the discretion of the 
Ga wan recipient, move out again into the inter-island world to strengthen 
the latter's kula. 

The cooking pots, which condense more limited spatial control 
capacities. represent the female input of ~ooking into the manufacture of 
the canoe. The two types of durable return factor out masculine and 
feminine work. Moreover, they have the effect of separating out aspects of 
the canoe artifact its.elf so that in the form of its final artifactual conversions 
it no longer constitutes the same synthesis of male and female dimensions 
as that which, as we shaU see, characterizes the canoe itself. 

It is, however, the kitomu shells and not the pots that actually square the 
canoe transaction and close it. The sense in which canoes and kula shells 
are equivalents may already have been implied, but a fuller discussion can 
be taken up only after considering the anifactual properties of the canoe 
and its relation to the human body. For the moment, we may note that we 
have now reached the close of the affinal cycle beginning with the harvest 
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Plate 7. Kitomu anmhells lhat haw jU5l arrived on Gawa hang in a canoe 5hed 
as visi1ors and Oawans :!liic talking. 

gifts from the women's kin. But this is not the end of the canoe cycle. Just 
as the harvest gifts are the wouwura of the canoe. so the canoe is now 
regarded as the wouwura - the generative source - of any kula transactions 
buih upon an original kitomu from that canoe. 

As indicated in Chapter z. these panicutar shells do not remain the 
Gawan owner's kitomu when they enter kula. Rather. the neck I ace defined 
as the matching return of the armshell becomes his kitomu~ subsequently. 
the equivalent armmell return for the necklace becomes the Oawan 
ownerts kitomu, and so on. Although one may continually change the 
particuJar shells that instantiate one's kitomu rights, 114 the current kitomu 
instantiation and all the rransaclions and inst.antialions s1art~d by the first 
kitomu have theu wou wura (base) in the originating canoe. 

A k:itomu thus has a /eliyu - that is. a historical discourse relating to 
origins - which consists of the paths (sequentially ordered names of 
transactors) it has traveled from the time of its acquisition by the data. The 
man handling the current kitomu will usuaJly remember this leliyu and the 
name of the canoe that is its wouwura as well as other relevant details (for 
example. the name of the canoe builder. and its original path. and final 
recipientt etc.). In this way, the canoe can become part of a historical 
discourse in which it is the origin point of kula exchange cycles. By 
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means of its name , it is now bound in an ongoing fashion to its kitomu 
conversions and. in effect. obj«tifit!d in them. Yet in ifs own form it has 
disappeared. 

Not all kitomu put into kuJa are successfully reproduced. Like other 
shells, kitomu can default (-toubu) and be Jost. 19 Moreover. some kitomu 
are alienated by owners to pay debts in kula, or to obtain non-kula goods. 
Nevertheless. canoes that Gawans have long since traded southward. and 
that may indeed have rotted long ago ~ may stUI be objedified in their 
kitomu fonn within Gawan kula exchanges. Thus the nonreproducible 
canoe path that created a terminal mode of spacetime traversing intra- and 
inter-island space is transformed into the more comprehensive spacetime 
of kulia circulation that has a power of reproducibility not available within 
the canoe path . In this process the canoe itself is converted into a historical 
memory that maintains a physical presence in its renewable kitomu 
objectifications. 

To summarize. I have suggested that the affinal exchange cycle that 
involves canoe transmission , like the cycle involving the reciprocation of a 
kula shell . is lifted up on the dynamic base of produce-transmission. as 
are the affinal food donors themselves. This base is a repetitive process for 
the length of a marriage ; it is timed by the harvests and has its locus in the 
internal space of Gawan gardens and hamlets. The transmission of produce 
from the woman and her kin in a marital relation puts the cycle into 
motion. as it were ~ yielding durable objective forms that have the capacity 
to circulate beyond the level of extension that characterizes the horticul
tural base, and constituting a spacetime not timed by the harvest cycle. one 
eventually regulated by the complex contingencies of kula exchange. The 
canoe cycle is more complex than the kula exchange cycle, involving the 
intermediate conversion of the canoe. which although itse1f being an object 
that is transacted out of Gowa never to return - an object that may indeed. 
eventually rot - can nevertheless produce kula sbelt kitomu that come back 
into Gawa from the outside but can be circulated as enduring reembodi
ments of rthe canoe in kula exchange. 

This expansive power, which has its source in the harvest gift. models the 
initial surpassing of self created in the transmission from the female side 
which, I have argued, lies at the foundation of the transformational process 
and is its fundamenta1 dynamic. In the mobile object of the canoe. the 
female side affines receive an icon of the value they have produced for 
themselves. In practice. thL-; may consist. for example, of a control O\l'er 
inter .. island travel and an increment to their standing with ov·erseas 
communities. But in another sense it is as if they receive a name, or 
themselves in the form of a named , decorated object. On the other hand, 
the husband~s kin receive as final payment. the increment of value - the 
new levet of potential or influence generated by their canoe transmission -
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that is condensed within a kitomu shell. For kitomu have an even higher, 
more comprehensive level of mobility and continuity (i.e .. a greater 
control over spacetime) than the canoe the dala originaUy built. 

Yet this kitomu return is a sign of equjvalence that closes the 
transaction, just as a kola sheU of opposite category to that originaJJy given 
finishes the affinal transaction in that type of cycle. However. before 
examining this interplay of equivalence and hierarchy in the finalization of 
the affinal cycle, it is necessary to consider the complex associations 
between the canoe and the human body, and some aspects of the relation 
between these associations and the work of canoe manufacture. This 
account is necessary lo an understanding of the transformational processes 
and formation of value I have been describing; we shall see that what 
emerges draws on the same generative schema in another context. 

CANOES AND THE BODY 

The connection between canoes, the human body and body decor of which 
I spoke earlier, may be considered in terms of three dimensions of the 
canoe: the canoe materia1s - specificany the wood of the hull and the 
outrigger (but especially the hull); the canoe as. a finished artifact; and the 
transportive capacities of the canoe. ln general terms, the overall pattern is 
as fol1ows. The fundamental wooden materials are metaphorically iden
tified with internal bodily ftuids. The most marked connection is one found 
elsewhere in the Massim (see Berde, 1974:90ff.; Bromilow, 1912:420) 
between the red wood ( lwusiray, a term also used as a synechdoche for the 
canoe as a whole) of the hull and blood (buyay), which is the body's 
maternal oomponent and the essential medium from which Gawans say the 
fetus is fanned. 

The completed, decorated canoe, especially the prowboard area, is 
heavily anthropomorphized. In the Gawan view, the canoe projects the 
image of the ceremonially decorated person, especially a youthful man (!iiiee 
Munn, 1977:47ff.). Similarly, the surface, jndividualing facial appearance 
of the person. should ideally connect him other to paterno.I kin. The canoe 
itself, as a beautified vehicle for carrying people and goods, can be seen as 
providing something like an external surfacing of the person within which 
people arrive on other islands. This function is most significant, as [ have 
already suggested, in kula when a man's persuasive image is so critical. 
From this perspective, the canoe is itself a kind of body docor, a 
resurfacing of the body by artificial means. 

I begin wilh a consideration of the identification of the canoe woods cut 
from trees on Gawan land, with body substances. This identification is 
made in the historica1 dala narrative (leliyu), which treats the origin of 
canoe making as indigenous to Gawa. Knowledge of the core of this 
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narrative is widespread on Gawat although it belongs to only one dala~ the 
originaton of the canoe, whose daJa name. Tatstu.s·pwripwaya, l1be ones 
who hollowed the soil. "20 refers to the key feature of the story. I have 
synthesized slightly different versions of the relevant part of the narrative 
in the following shortened account and commentary: 

Men of the Tatatus-pweipwa.ya daJa, wilhing to go ailing. attempt to bui Id a canoe. 
BLl.I instead of boHowing out a log~ they hack a long hollow in the ground {i-ud$-J 
p~woya) and make the prowboards from rocks. ('These rocb, and what is taken 
for the hollow. can still be seen on the lands of this dala.) 'Ibey keep on working 
and working. month after month. year after year, while food and water supplies run 
out. A data sister (who has rcc:eotly given birth to a dtikl) has been cooking for the 
canoe building; she looks around and sees that the men have fini"Shcd the prdens. 
water supplies, coconuts. etc. (or in another version. she simply grows tired of 
cooking for the unending canoe work). Going out to investipte, she calb to the 
workers! ••ffey you men! Where is the canoe?" When they show her the hollowed 
trench and piles of soil. she says ·•What canoe is this? You ar~ boUowia& t'he sonr• 
According to one venion. she 58)15. ''That's no canoe. it won't .ui1 on the sear• 
Ooing to the busht she takes blood {buyay) aJid wilite discharge (naw) from her 
1Cnitak. smearinl ''her~ (bwaabwrila), her blood" on one tree, and her 
white discharge on another. The former. the kousiray tree~ furnishes the red wood 
for the huU of the canoe; the latter, the llQ)'Ol'U tree, provides rhe while wood for 
the outrigger 1og. In another. l~ common variant, she applies both her substances 
to the kousiray tree. whose deep red wood is rimmed by a white strip ne-Xt to the 
bark. She then calls to the men and shows them the appropriate materials for 
building a canoe. They work quietly to make the canoe, and arc soon ready to 
sail.2l 

Jn the narrative, the dala sister is cooking for the worken. while the men 
do the actual construction work. a role complementarity that reftects the 
contemporary Gawan world where, as indicated earlier, women do the 
cooking for both the dairy work and the larger feasts involved in canoe 
construction. Their participation is absolutely necessary for any canoe 
building to occur. Thus, the consent of the men's female dala kin and wives 
to aid in this way is a vital prerequisite for canoe construction to take place 
(see Chapter 3). 

However, aCQ)rding to the narrativct the men are quite unable to 
manufacture a canoe until a woman shows them the mediating raw 
materials necessary to make a vehicle that can be detached from the land. 
be completed, and so be abl,e to travel on the sea. On the surface, the 
narrntive involves a familiar type of reversal: A woman rather than a. man 
bas the necessary knowledge for canoe building, which is a masculine skill. 
Indeed. the men are so ignorant (a focus of considerable humor in the 
story) that their canoe construction is interminably slaw and cannot be 
speeded up to reach any conclusion. 
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But from another perspective. this is not a reversal at all . It is simply 
another formulation of the basic spatiotcmporal cycJe that we saw in the 
analysis of the transformational form of affinal trans.actions. Movement, or 
the extension of spatiotemporal control, is initially generated through the 
female gender principle . Just as the affines on the female side make affinal 
gifts of gard~n produa to the male side- gifts that are the wouwura origin 
of the mobiJe canoe - so a dala woman is the originating source of the 
iand-basttd raw material, wood. which enables men to create a canoe. 
Similarly. just as the women for whom a man has been giving produce 
(one's gamagali - typified as dala sisters. see Chapter 2) are those who give 
a man canoes from their husbands. so it is the dala sister in the story who 
gives her brothers the knowledge of canoe making. As the informant I 
cited earlier said: It is women who "lift up" men. In the canoe narrative, 
the woman (in an abstract 5ense. the female principle) is the wouwura of 
the spatiotemporal transformation achieved by masculine canoe work {in 
the abstract sense. the male principte). 

The productive knowledge held by this dala woman derives from 
· capacities drawn from her own body or person that give men the 
artifact-making ability to work on wood. and make a sailing vehicle.22 A 
woman thus freely initiates the conversion from her own internal bodily 
substances to an external medium by separating these substances from 
herself to make something apart from the body that can lhen itself be 
separated from Gawan land and move on the sea (Munn. 19n). 

The identifieation of the wood as raw material with the fluid bodily 
substances is central to this model of transformation. Gawans identify the 
red kosiray wood as feminine because it is bloodstained. Blood is not onJy 
the key substance in the definition of the maternal bonds of dala members. 
but it js also the basic medium forming the fetus - in effect. the material out 
of which the fetus is made. When a child is conceived, the woman's blood is 
said to coagulate (i-kabi) within her to form the child. The white outrigger 
wood, on the other hand. is explicitly male. an identification established 
through its smearing with the woman's 11aw. The term now denotes both 
seminal fluid and female discharge (note the similar use of a single term in 
the Trobriands. Malinowski. 1929:339f.). Thus it conveys the masculine as 
against the purely feminine element in the processt suggesting the male 
element mingling with the female in sexual intercourse ( aJthough my 
infonnants did not specifically make this latter point}. 

Both the male and female substances that mark the woods with bodily 
sexual-reproductive substances come from the woman who. according to a 
narrator of the Tatatus-pweipwaya daJa. could instruct the men only 
because she had recently given birth. With respect to bodily reproduction 
and basic material resources. it is women who encompass the male and 



Marri<1ge exchanges. a" value transformations 141 

female principles, and their potency- the capacity to create spatiotemporaJ 
potential i1self - is the encompassing power. 

In sum, in the origin narrative, the female potencies make possible the 
spatiotemporal level entailed in the capacity to create and finish the canoe 
with its vital mobility. the qualisign or bodily transcendence (Chapler 4). 
The canoe itself can be- viewed as the reified condensation of this capacity 
of the hod y. As .. prime move rs... women t hems.e Ives do not make the 
canoe. Rather, they continue to provide the cooking lhat is the enabling 
work for the fabrication that must be accomplished through masculine 
work upon the appropriate raw materials. In contrast to canoe construe· 
tion, the essential female occupation of cooking is targely sedentary. lt 
yields an edible product that goes to energize the bodies of the male 
workers, and to ensure their willingness to aid in canoe construction, but 
does not in itself produce a durable artifact that transcends the bodies of 
workers and the production context itself. Energetic masculine activity. on 
the other hand, does the job of separating the raw materials from the land 
(men chop down 1he trees, prepare the timber, and log it down the Gawan 
cliffs lo the sea) and shapes them into a specific (named) artifact with a 
capacity for motion. 

The two versions of the wood marking noted in the narrative summary 
above may also be considered in these terms. The standard version 
connects the male and female dimensions to the two complementary units 
of the canoe: the hull, of which the basic component is the hotlow log keel 
called waga, the term for the canoe as a whole; and the outrigger log 
(kabalay). the external addition that balances the canoe on lhe water. The 
female wood becomes the dominant unit, the basic carrier of peop1e and 
goods, while the male wood becomes the attachment to this core withoul 
which the canoe cannot. of course. sail on the sea. n The two parts together 
form the necessary complements of a totality. 

In the second, les.s common version . however. the white periphera I 
marking of the red wood used for the hul I is the male portion. When the 
canoe strakes are first being cut, one can see this narrow strip along the 
vertical edges of the planks. Here. too, the red female part is basic (the 
dominant color of the wood) and also interior to the relatively external 
male portion. This complementary ordering may be compared with that in 
the finished canoe where the decorative surfacing of the prowboards and 
the extrinsic beautifying attachments (such as the canoe staffs and shells) 
give the canoe a predominantly male gender marking (as wiJJ shortly be 
discussed; see also Munn, 1977:49). 

The red wood of the finished hull is, moreover. entirely covered by a 
protective whitewash made from a coral seaweed. Gawans do not, to my 
knowledge, give a gender-linked interpretation of this feature. but the 
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wash is described as the canoe's "coconut oil ," which, as I indicated 
earlier, men and women use to make their skin glow in ceremonial 
decoration . lti effect in this context is to overlay the red raw material with 
a protective. surface beautification so that it becomes an interior property 
of the whitened canoe.14 

These remarks on the relation of male and female substances to the 
canoe may be amplified by examining the key male contribution to the 
child's body in reproduction. Gawan notions of conception tend to be 
relatiYely vague about the specific contribution of the man to the initial 
formation of the fetus; although the necessity of sexual intercourse for 
conception is dearly recognized by both men and women. Although a few 
people remarked that the male naw (seminal ftuid) mixes with the female 
blood in fanning the child, and one woman suggested that if the male 
semen does mix in this way it makes the child large) the overwhelming 
emphasis is simply on the congealing of the blood to form the fetus. 25 The 
immediate cause of this process remains unclear .. and apparently not of 
great interest . and the man does not make a specific contribution to any 
particular inner substance of the person. 

The main male contribution to the child's body is not an mternal bodily 
substance, but an aspect of bodily surface. Unlike blood - which is the very 
premise of existence and defines the self in its given , dala identity - this 
male component is contingent. and not an a priori given. Ideally ~ a child's 
face (magi·, a term that also denotes appearance) sbould resemble its 
father's (d. Malinowski , 1929:204). Gawans recognize that a child may 
sometimes appear like its mother or other matriltin, as for instance. a twin 
sibling; but remarking on such a likeness is considered painfully embarras
sing for the individual concerned, since it means that be or she has taken 
after the mother (i-kapitnko m11gi-ra ina-ra). On the other hand, it is highly 
appropriate to comment on a person1s similarity to his or her father (and 
resembling a father's kinsperson is also acceptable). 

At a childis birth, its father's kinswomen have the primary responsibility 
for the bodily care of the c:hiJd in the birthhouse, whereas the new mother 
is cared for primarily by her own maternal and paternal kinswomen.~ The 
child's paternal kinswoment especially the father's mother or other women 
of the father's dala (all typically tabu of the child), should press the child's 
nose wilb fire~warmed hands (a procedure called .yagi) in order to give the 
nose the sharp, narrow ihope that is deemed most attractive. This 
procedure atso aims at .urenglhening the chiid, and one woman s~ted 
that an additional aim was to make the child look like its father. 

The essential point is that the father's and father's kinswomen's 
oontriburion lo the body of the child i.s contained in these ideas of the 
external formation of the child's body. Thus t.he sem;e in which the child 
should possess bodily properties that come from the father is expressed in 
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ideas of particularized surface form rather than ,generalized, homogeneous 
substance. This form pertains to the chHd's individualized personal 
appearance rather than to an interior body Huid that connects the child in 
an undifferentiated way to its mother and other members of its dala. These 
ideas about the body connect the paternal contribution with a formative 
action that suggests parallels with the male role in canoe building in which 
men construct female-marked raw materials (homogeneous substance) 
into a named, shaped artifact. 21 

We may note then that it is especially in that aspect of the body that most 
specifically identifies the person as an individual recognizable to othen, 
that he or she should not look like dala kin (the matrilineal blood self, 
interior to the person), but if possible, like the father (the relatively 
external. paternal other). Whereas the child1s bond to the mother is an 
intrinsic one of material substance and continuity; the ideal relationship to 
the father is one of likeness to someone extrinsic to one~s own bodily self. 

If the father's kin indeed think. that the child looks like him, he or she 
can become the kiyay of the father's dala when the father dies. The term 
ki.yay refers to any material object a person receives as a personal 
inheritance from another that serves to remind him or her of the donor 
when the latter dies. Thus one man glossed kiyay in English as "memory.,. 
Just as the kiyay heirloom extends the relation between persons beyond 
death by means of a durable medium of memory apart from 1he mortal 
body. so the child as kiyay of the father's dala continues the relationship 
between a deceased man and his own dala , by means of a likeness - a 
medium detached from the dala ~, substantive unity of blood, but mirroring 
one of its members in appearance. Thus one Gawan woman suggested that 
the father's kin may then go to visit their deceased kinsman's child to look 
on the face that reminds them of him. The kiyay link between the child and 
its father~s dala (which mediates the two dala only as Jong as the child is 
alive)~ parallels the relation within IM body of facial appearance to bodily 
substance. Facial appearance inscribes the transcmdence or nupassina of 
the body and interior self upon the body; it is the domain of rclationality to 
the other or to an extrinsic. external order (cf. Turner~ 198o:116)~ 

But if appearance is the bodHy domain of relation to the txta7UJI other t 
so blood js the domain of a person's relation to the othtr who is the interior 
ulf - matrilineal kin and ancestors to whom one is interiorly and 
substantively bound by blood. Whereas the intenubjectivity mapped into 
the body by the paternal element entails an expansion of bodily spacetime 
of the kind we have seen developed in externalizing processes of beauty 
and motion , that defined by blood bonds is formed through interior 
connections between the bodies of persons across the generations. This 
latter mode of bodily spacetime. created and reproduced throup the 
substantive. material linkages and reproductive potentials of blood tbui 
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has certain parallels to the heavy interior spacctime of the land and the 
different 1ardens cleared on it (see Chapter 4). 2" The body is (to use 
Devisch's. 1981:35 expression) the "medium of the pre .. given re&ating 
being" in the very specific sense that this 0 reladonality to the other'' is 
doubly embedded in its physical being both within the self (the internal 
other). and in the external connection of self and other. 

h is significant therefore that Gawans prohibit touching the blood of dala 
kin (and to a lesser extent. kumila kin as well). This prohibition becomes 
apparent not simply in the case of ordinary wounds, but most notably in 
bloodletting. Gawans frequently let blood ( -gweUi) to relieve certain 
iJlneSSC! and feelings of malaise , and for special occasions when certain 
spells are used to make the body ~~any lightweight. as at the beginning 
of the Drum dance entertainment.· When blood is let, it may be smeared 
on the face of someone outside the dala and kumila of the patient. but it is 
forbidden to paint it on a member of one's own data or kumHa. Payment in 
edible1 or condiments (betel nut) is made to the person painted with this 
blood, which then becomes pan of a material exchange between the person 
whose blood is let and the one on whom it is smeared. If the person Jetting 
blood is a man with a child. it is not uncommon to see the blood painted on 
the laner. 

The Gawan explanation for this prohibition on touching a dala 
kinsperson's blood is simply that these people are one's own blood kin. 
Two women explained that blood is given .. insideH from the mother and is 
what makes the child in the womb, while the father . they said ~ doesn't 
provide any such internal elemenl. It would seem that to smear 
externalized blood on the skin of a person with whom one is identified by 
means of this same interior substance is both lo negate the interiority of the 
relation (as the interiorized other who is the self becomes, in effect. shifted 
to the arena of the external other) and to negate the relationality of the 
body surface as the arena connecting self and the external other typified in 
relations between ego and his or her paternal kin. 

A similar son of negative transformation (although in reverse) seems to 
be implied by saying that a person looks like his or her matrikin . For in the 
latter case. the ideally interstitial surlace - the arena where the person 
surpasses his or her bodily being - is again being turned into a space that 
conncets ego to the interior tevel of intenubjective being with which he or 
she is already substantively connected from the past (at the base); at the 
same time, the very interiority of these connections is being denied. The 
result in both cases is a negative transformation of a person's bodily 
spacetimet in which ego is treated as if he or she were dislodged from both 
types of intersubjcctive relations and axes of self-expansion whose 
interconnection forms the self as a totality. 

Thus we can see that the §ame type of totaJizing model is being formed in 
the body; in a ffinal exchanges through interchanges of goods apart from 
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the body: and then again within the canoe its.elf as an artifact. In all these 
contexts. the female potency initiates the extension of spacetime as the 
wouwura or enabling principle of the male potency; the latter may then 
yield further levels of spatioternporal control beyond lhe capacities of the 
internal base. Jn each case, moreover, the male potency is the source of 
configured. identifying form or of named anifacts: Thus the female 
potency is converted into individually memorable value products that are 
potentially media of historical memory. 

CANOE ADORNMENT AND CANOES 
AS ADORNING PRODUCTS 

The bodily significance of the canoe has so far been left incomplete in order 
to consider the body itself. This significance is complexly embedded in the 
form of the canoe. and [ can give on1y a brief account here. Canoes are 
beautified by means of carved and painted prowboards, staffs. strings of 
white shells. pandanus streamers. and other means. They are connected 
with human beautification not only in concepts about the adorning forms 
(for example. canoe staffs are compared to men's feathered headdresses 
used in dancing, and shell attachments may be equated with kula shells 
decorating the human body). but also in the similarity of beautifying 
procedures and elements (for example, prowboards. like the human body, 
are washed before being painted~ and pandanus streamers are used in body 
decoration and for dancing). As we have seen, canoes are also decorated 
with kula shells received on major kula ·i.royages. as some of these are hung 
on the canoe. 

Anthropomorphism is projected onto the shapes of the canoe's 
prowhoards and the finiab; overall. the c;moc vi$ually connotes to Gawans 
the beautified person, especially masculine beauty (Munn, 1977). Anthro
pomorphism is also carried in metaphoric allusions to human activities 
surrounding the canoe, which treat such activities as the canoe's own 
desires. For instance, canoes may be said to .. want to drink" when their 
putty is dry and Ga wans plan to moisten it. Or it may be said that the canoe 
is "hungry" to obtain kula shells (i.e .. for shells to be acquired by the 
sailors on a given ku]a trip and so carried in its hold). In addition. a canoe's 
"no.set• (the ends of its bow and slern carved in lhe shape of a pigeon) may 
be said to ··smell" the land. JI 

Various features contribute to the canoe's image of dynamic "sharp" 
potency. For example, the red and white colors and brilliance of the 
canoe's prowboards, which, as indicated earlier, should be painted by 
youthful men and boys only. tend to evoke associations with the essentially 
male-linked lightning rather than the internal substances that are associ
ated with the woods. Carvings on the prowboards and finials not only 
involve some representations of birds, but in addition. the basic carving 
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Plate: 8. The decon.ccd prow or a canoe, ahcwidJ the strinp of shells, 1la!f, and 
1trCllltlert. Part o( the whitewashed hull appe11B at die ri1ht. The uutuopo .. 
morphic aspect or the prow can be ken in the figure formed by the finial and 
1.he vc1'1.ical prowboud. The finial may be metaphorically dncrlbcd u the head 
or hm; it ii l.ubc:d to the '"Deck'' of dle vertical prowboard. The prowboard i& 
the chest (the outer «U"Ve) and Lhe Jbouldc:n (the iner curve). 

motif (a meander and spiraJ.like shape} connotes the buoyant qualities of 
birds~ and is part of the thematic of motion. which in various ways is built 
into the fonn of the canoe. 32 These connotations of upward speedy motion 
and brilliant light mesh with the anthropomorphic renderings ascribed to 
these parts of the canoe. 

A1though the heautified surface and pole extensions give the canoe a 
generally humanized quality, the decorated canoe may be more specifically 
compared to a young man who has put on hi.I decorative regalia. One man 
explained the maleness of the canoe by pointing out that it sails on the sea 
and 0 makes a patht' like kula shells while women stay at home: "The canoe 
goes, carries, brings (things] back; it makes a path.'' Thus the oompleted, 
functional and decorated canoe with its male connotations encompasses 
the interior female dimension, the kousiray wood out of which it is made. 
This female dimension is not lost, however. and its interior. but crucial. 
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relation to the encompassing male dimension may also sometimes be 
expressed in such notions as the view that the canoe can be called 
umother., (Ina) because it carries produce in its (interior) hold.33 

Finally we may reiterate that a canoe, as the medium wilhin which 
Oawans travel, and in which they first arrive on non-Oawan soil, is itself a 
rcsurfacinR of the person. Just a.~ men going on kula should decorate 
themselves and present the best impression possible to seduce their hosts 
into releasing shells. so also the canoe that carries them should be 
beautified. An unattractive canoe may even be regarded as antithetical to 
one•s kula chances. The canoe thus becomes an external decor- one whose 
humanized properties rc:Oexively connote those whom it decorates. As 
external decor, the canoe is part of a man•s uimpressioo-management" in 
k.ula. and cames the qualisigns of positive self-transformation. conveying 
to foreign hosts the perswnive potency of the travelers. 

In sum. it has become apparent that throughout- from its core resource 
to its completed form - the canoe encodes its produc:ers in itself. From 
interior to exterior. it is an artifact identified with the human body, which 
makes it. This production includes inputs of both male and female 
producers who. through their differential levels of potency create the 
extended level of Gaw an spatiotemporal control em bodied in the canoe. 
Although the female input both in the present and in the origin account is 
the cooking of garden produce that energizes the bodies of the workers. 
the female power in the past also gave the canoe its ha.sic raw materials that 
men then and now shape into a mobile artifact. Thus the ca:noe not only 
gives artifactual form to the body. but also to the gender hierarchy. and the 
basic transfonnative processes in which, as we have seen, the primary 
formulation of the body as a condensed totality of self-other relations is 
grounded. 

GENDER . EQU I VALENCE . AND HIE R ARCHY 
IN MARRIAGE EXCHANGE CYCLES 

It should now be apparent that the buwaa exchange cycles are one 
formulation of the causal-logical nexus between body .. related qualisigns 
and operations on food, which I have suggested is a fundamental Gawan 
template for organizing processes that generate and signify value. The 
male gift embodies the qualisigns of the transformative value of separating 
food from the self. created by kin of the female side. The latter obtain this 
embodiment of value: an expanded. spatiotemporal control and material 
condensation of motion. which is the outcome of their transformative act. 
and which objectifies the persuasive effect of their food giving on the minds 
of their affines. They then gain the right to control and transmit this higher 
level value product to others. thus comtituting themselves as part of a 
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more expansive inter ... island nexus that they create. In this iconic sense. I 
suggest. the canots or kula shells received may be seen as 0 value forms ".u of 
food transmission (not simply of the medium food), which u;hibit the /ood 
donor's capacity to tnmJform inlersubj«tive spacetinv to a more encompas· 
.singJ UptllUM l~l. 

Whereas this primary part of the affinal exchange cycle! is hierar
chical and gives explicit form to the incremental power in the act of 
food transmi'Ssion - the second part of the cycle constructs an equivalence 
that closes the cycle. Yet, as we shall see, the modes of closure for both 
canoes and kula sheDs involve a mingling of equwalence with notions of 
hierarchy. 

I shall begin by examining closure in the canoe ieyclc. As indicated 
above, two types of durable objects - pots and kitomu kula shells - are the 
key returns ac the end of the ove,rse.as exchange. However, onJy the kitomu 
are regarded as equivalents that dose the cycle. The pots nevertheless are 
important, since they pay the women. As durable artifacts for cooking they 
are~ jn fact. material condensations of the particular contribution of 
women to the manufacture of the canoe. Unlike food itirelf, however. they 
are noncomestlbie. manufactured goods coming from the extem1d inter· 
island world; in addition, some of them may be given personal names. In 
this respect pots convert the woments work into a more enduring 
spatiotemp:>rat form; indeed. like kitomu. they may become objects of 
personal inheritance (i.e .• lciyay). and thus media for remembering past 
owners. Although pots appear to separate the female from the male 
aspects of the canoe and the canoe work. an element of male~associated 
significance thus rcmains.·'5 The question of the differential gender 
components of the two types of canoe payment wm be taken up Jater. 

It is, however, the several armshell kitomu that are given in payment for 
the masculine work of canoe building that are the true equivalents for the 
canoe. Armshclls and canoes are described as kakaloula. 0 mates" or 
.. appropriate marriage partners" to each other. Objects that are kakaloula 
are a pair that, like men and women. may marry (-vay). The relational 
logic implied is what Jakobson {1939:273, cited in Holenstein. 1976:123) 
has caned "contrary opposition t '' in which a necessary connection exists 
between the opposite members of the pair. Each one therefore both 
excludes and includes or co-impHes the other (Holensteint 1976:122. 124). 
The ground of such pairing is a whole in terms of which the categories 
mutually implicate each other: ··The contained elements r the oppositions) 
are very distinct, and nevertheless. their distinction is developed within a 
unity that is rhe rationale of their distinction•• (Post 1938:76, my 
translation). Or. put even more sharply. ••'The unity of opposites is always 
formed by a concept that implicitly con·tains these oppositions in itself" 
(Pos. 1938:246; see also Dumont. 1979:8oc)ff.). 
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The Gawim mod.cl specified in the notion of marriage and the 
husband-wife (-mwara and ·kwava) pair defines what is clearly, in Gawan 
thinking. the epitomiiing nuclear form of a differentiated social whole. 
Gawans use this model quite widely apart from exchange contexts, lo 
represent the idea of a totality formed through the necessary. com
plementary rela1ionship between rhe parts. M Jn direct contrast to the 
cross-sex :sibling relation (see Chapter 2). a marriage creates a bodily. 
sexual relationship between a couple who also work together to produce 
sustenance on a daily basis. thus forming a reproductively viable unit. We 
have already seen (Chapters l and 4) that in marriage exchanges. a man 
and wife lend to operate as 1.1 unit {i.e., as donors, mediating recipients. 
and consumer-recipien1S). As discussed in Chapter 4. the mediating nodal 
couple is the focus of food prohibirions on consumption of the buwaa food. 
and as such represents the principle of connectivity and the capacity for 
value transformation in those exchanges. 

When viewed in terms of the husband-wife pair (and the more general 
male-female contrast this entails). the model consists of an asymmetric 
polarity with a hierarchic differentiation implied (see Dumont, 
c979:810ff. ). However. when considered in terms of the relation of 
marriage between the po tari lies. the opposites are implicitly subsumed as 
identical, symmetrical terms (Le .• marriage partners), ?t

7 each equally 
necessary to the constitution of a whole. From this laner perspective. each 
replicates the other, and the marriage relation as such encodes lhe 
equivalence of each part in the constitution of the whole (cf. Turner. 
1985:368). 

A dual :significance of asymmetry and symmerry also emerges in the 
application of the notion of kakaloula. For although the notion is 
characteristically explained in terms of the marriage between ma]e and 
female. e:icchange pairs cited as kakaloula range from asymmetric to 
symmetric complements. The latter include. for instance, food (karu) as 
the kakaloula of food; bananas for bananas, and so on. 

In the symme-trical case~. equivalence is overtly specified by the 
repetition of (exchange of) object§ of identical carcgory. although in any 
given conte:d, asymmetric dimensions may be conveyed in the polarization 
of the actor categories. or other related features of context (as, for 
instance. in the mortuar)' exchanges discussed in Chapter 7). In asymmetric 
cases, however. the equi\'alence of exchange objects appears only at a 
more general. implicit category level that defines them (like the overtly 
symmetric objects) as "replicated instances" (Turner. n.d.: 64) of the 
who le. It is asymmetric cases that are of panicular interest here. 

The most notable asymmetric complements to which the marriage 
metaphor is stereotypically appJied are kula sheHs. ArmsheUs and 
necklaces "marry" each other when shelJs of equivalent rank are 
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exchanged as gulugwalu (d. Malinowski, 1922:356). As one man put it to 
me, the ulover'' (nubf-) of a sheJl is one that may he transacted against it. 
but is not its equivalent in standard and thus travels as a starting shell 
requiring a return (see Chapter 3). The true (mokita) mate is the rrunrlagc 
partner~ the equivalent that finalizes the transaction. However, in a genera1 
sense, the two object categories, the necklaces and armshells, marry each 
other and are cited as kalcaloula . 

SUnila.rly, canoes (which. it will be recalled, travel in the exchange 
direction of necklaces) and arm.shells, not pots. are kak:aloula to each 
other. Thus one man likened the pots to gimwali. a purchase or immediate 
payment that he contrasted, in this instance . with the kakalou&a relation
ship of ~rmshells and canoes. 38 Funhermore, a.s I have indicated, canoe 
tramacting is classed as kura. and the canoes themselves have a variety of 
associations with kula shells. From one perspective, then. canoes and 
armsheHs are kura. 11tey share certain inter .. is.Jand transactive capacities l 
and together they form a totality. as do necklaces and armshells. Put in 
general terms, this totality consists of the inter~island spaced.me defined by 
the two opposed k.ula directions of movement and their polarized media. 
Like neddKCS and arms.hells, canoes and armshells constitute com
plementary poluities of this inter-island whole, and their exchange is kura. 
a totalizing process that translates one spatial pole into another (as each 
opposed element travels jn the direction and into the domain from which 
the other comes). 

The fact remains, however, thal there is a greater degree of asymmetry 
between canoe and armshell as kakaloula than between necklace and 
annsheU. Apart from their obvious object differenct1. a canoe, unlike a 
necklace, does not circulate repetitively, but forms. as we have seen. a 
linear, nonrepctitivc path that travels only a fraction of the ring. Jn this 
sen"Se. 'he canoe with its directional transactional movement creates a 
different spatiotemporal mode of kula spacetime ~ one of lesser transforma
tional value that defines a more limited part of the totalizing process . 

In fact, as shown above. the exchange of canoes for armshells effects a 
transformation across these different vaJue levels of kula spacetime. 
Plotted in terms of the spatiotemporal transformations occurring as one 
moves from garden produce to canoes and kula sheU exchangcs t canoes 
appear not simply as i ntennediate artifacts in a sequence of goods in the 
aftinal exchange cycle. bur more significantly, as spatiotemporal inaennedi
ates between the jntemal spacetime of Gawan affinal exchanges and the 
maximal circulation of kula armshells and necklaces in the inter-island 
world. The exchange of canoes for kitomu armshells delines both a break 
or closure (equivalence) and the creation of a potential for further positive 
transformation to a more comprehensive spatiotemporal level (hierar· 
chization) for Gawan kitomu redpients. Put in another way, the exchange 
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equivalence of armsheUs and canoes defines a juncture of the hierarchizing 
process: It constitutes both a closwe of the low .. teveJ cyde (food/canoes
canoe paths)~ the end of the affinal canoe exchange and its inter·island 
extension - and coordinately. the creation of a potential for the muimalty 
encompassing spatiotemporal control level of shell exchange (lack of 
clMun). This liminal character of the exchange, which involves the 
combination of the apparent antinomies of equaJiz.ing closure (implying 
discontinuity) and increment (implying potentiality and continuity). is 
precisely the key exchange characteristic of kitomu, the special property 
category instantiated in the annsheils acquired for the canoe. What 
Gawans obta,in for their canoe is, in sho~ an object that can both finish 
(equalize) and start or potentialize (increment, hierarchize) . 

Let us review brieHy some feature'& of kitomu. Kitomu is a property 
relation instantiated only in kula sheUs. A shell thar is not ego1s kitomu 
(but may be someone else's) is his murikura or tdala, that ii, a shell that is 
nor his own property. A man (frequendy in comuJtation with other dala 
members in the case of important shells) has the right to do what be wants 
with his kitomu~ including keeping it at home; withdrawing it from kula 
circulation (or placing it in circulation), and attempting to retrieve it from 
its current kula holder if in his view it has been wrongly transmitted; using 
it for the transaction of certain goods other than kula shells (for example. 
pigs. magic. cash), and as a debt-free shell for the cancellation of long-term 
debts in kula, as well as for other social purpose.~ . It is notable that the 
most preferred immediate use for kula shells received for canoes appears 
to be to put them into kuJa. 

In typical kula transactions. a man transacts the shell in which bis Jdtomu 
rights are jnstantiated to an immediate recipient wilhoUI transacting the 
rights themselves. Kitomu rights over a shell are not released until the owner 
receives from someone along the path an equivalent shell of opposite 
category that is to beoome his ldtomu. Since a kitornu instantiation is 
exchanged for another instantiation of the same kitomu - a ldtomu for a 
ldtomu - the exchange understood in this sense is symmetric (see Damon, 
19&!282; Grcgory1 1982:344). This sort of symmetric exchange of kitomu 
may mo occur in other contexts apart from inter-island kola paths. For 
example ~ in Gaw an mortuasy rites, a man married to a woman of the 
de.ceased's data may sometimes give the dala a kitomu that the latter wm 
return by means of a kitomu of the opposite category at the death' of 
someone in the original donor's dal.a. In these contexts, asymmetry ente n in 
only with resp«t to the category instantiation (necklace vs. arm.shell). 

But kitomu may also be exchanged asymmetrically for a variety of 
non-kitomu items; in such cases they also effect closure. irrespective of 
whether these items are regarded as the kakatoula of kula sheHs or not. In 
these instances. the kitomu owner alienates the kitomu rights from himselft 
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losing the level of spatiotemporal control it represents. For example. a man 
may indicate to his sister that he will make her and her husband the special 
gift of the contents of a yam house if her husband gives him a kitomu. A 
crucial difference between this gift and that of the buwaa transaction is that 
there is no rettun kula shell expected from the food donor to finish the 
transaction and close the debt. The kitomu from the husband squares the 
exceptional food gift. As a result, the new recipient of the kitomu can use ic 
as a muting gift on a kula path to begin a qrde that has no connection with 
rbe previous transaction. (Similarly, if he wishes, he may use it in another 
quite separate asymmetric tnnsaction. exchanging it for some other 
non-kitomu item.) As a tkbt-frtt acquisition. the kilomu condenses the 
capacity to close transactions with tlK capQcily to open new ones. As one 
man pointed out, "Kitomu is never finished: It is always vaga for you.,. 

What the spatiotemporal powers that characterize kitomu represent 
when operative in kula (apart from the capacity to pay off debts) is the 
power to genente new inter-island exchange cycles out of closed 
vap-gulngwalu cycles without having to depend on others for an 
additional vaga sbell to stan this new cycle. Thus when a man receives the 
equalizing kitomu for his original kitomu t he now has in his hands a 
potential vaga for a separate, new transaction produced~ as it were . directly 
out of the previous transaction. 

We see then that when a dala receives kitomu for its canoe. it does not 
simply acquire the potencies embedded in ordinary mwikura kula shells. 
The ldtomu initially operating to close the canoe exchange cycle. and 
coordinately ro create the potentiaJ for a new opening transaction on the 
more expansive spatiotemporaJ level of kula, also condenses in itself a 
further potential: namely, the capacity to both close (equalize) and stan 
(hierarchize} futurt cycla in the context of kula eKChangc. This synthesiz· 
ing power is the key spatiotemporal increment concretized in ldtomu; from 
it ftow other polenciest such as the kitomu's capacity to strengthen or 
harden (matuwo)~ a man,s kula paths, attracting other shells and partners 
to his paths (see Damon, 1983a:326ff. ; Weiner. 1g83:161). or its capacity 
to be exchanged for a sheU of higher rank {Munn. 1977:.46). 

But this spatiotemporal power of kitomu is it..rrelf predicated on the fact 
that kitomu are personal possessions of the individual and his dala. The 
nature of kitomu rights is perhaps most directly represented in a man's 
righl to withdraw his kitomu from kula circulation or to alienate it al his (or 
sometimes his dala's) discretion. The bask premise is thar rights over 
kitomu are embedded in the individual kula actor (or the actor and his 
immediate dala) and not in the relation between self and other constructed 
in kula exc:bange. For instance. the immediate partner who transacts 
another man ts kitomu may regard the shel1 as his tetala: It is his to take care 
of (-yamata) for the kitornu owner. This man's rights derive from his 
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relation to the ki1omu owner. He is forbidden to alienate the shell and 
should listen to the owner's i•dvicc in lrnnsacting it onward. As opposed to 
kitomu. tetala arc grounded in the §elf-other relationship of kula 
partnerships anti path continuities. 

The relative autonomy entailed in the kitomu principle enables a man to 
circulate his kitomu within kula. continually separating ii from himself. 
while at the same time keepi11g hi.~ kilomu for himself (as represented. for 
instance, in his right to withdraw it from circulation). This dialectical 
synthesis of keeping and giving objectified in kitomu is the condition of its 
similm synthesis of the spatiotcmporal capacities of finishing and poten
tia lizin g transactions. The powc r of kit om u lies in its unique condensation 
and in this sense its transcendence of a fundamental antinomy of Gawan 
value transformation. 

The principle of po~scssion that underlies these synthesizing capacities is 
illuminated when we consider two fundamental metaphors thal convey the 
matrihneal significance of kitomu, namely, Bnavel" (pwaso-) and "stone .. 
( dakula) . These metaphors re veal 0011 de nsa tions of further polarities~ they 
wi 11 also bring us back again to the particu I ar rel at ion of kitom u and canoe. 
As noted earlier, kitomu (and most especially canoe kitomu) are 
matritineally inherited. and we have seen that the dala as a group 
(including, one should note. lhe women of the dala) may be concerned in 
decisions regarding the transaction of important kitomu. As I have 
indicated. kitomu have a leliyu (historical tradition). As one man said, one 
can refer to kitomu as kiyay (heirlooms): "We leliyu kitomu'' (i.e .• discuss 
their long past traveJs). Similarly, he said, one can "leliyu'' land. referring 
to matrilineal ancestors (tabu). 

The reference to the kitomu as one's navel identifies it in terms that may 
be used lo convey the immediate physical bond of mother and child, and 
dala members.411 The transmission of a kitomu to another (whether in kuia, 
as the recipient's tetala. or otherwise) can thus be stated in terms of the 
Maussian model of posscssjon and exchange: Ego has "rendered to 
an or her what is in reality part of his . . . su bsta nee" (Mauss. HJ68: r 6 r ) . It 
seems paradoxical that it is precisely in a type of object over which one has 
rights of alienation that the Maussian concept of lhe substantive bond 
between transactor and medium is. most applicable, but lhis is precisely the 
point: What one possesses as an aspect of the s.elf is subject to only one's 
own kareiwaga, just as the dala itself has its own kareiwaga not subject to 
determinations by other dala. 41 Nevertheless, as with the other enduring 
dala possession. land, the ideal for kitomu (especially canoe kitomu) is to 
maintain them !n one's control across the generations, rather than to 
alienate them. 42 

The bonds of kitomu with the body are also suggested in another way. 
Gawans view kitomu rights as. prototypically derived from a person•s own 
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work in manufacturing the product. Ga wans do not make kula shells. but 
they assume that mhe man who made a shell is its first ownert and his 
kitomu rights over the shell derive from this work (see Damon ~ 1978). 
Speaking of locations where, in his viewt armsheUs are still made1 one 
Gawan kuta man conceived of this derivation as follows: 

Armshelts are ,ground at (the southern island of) Ware. They make them and give 
them nameti; they think .. my kitomu" bee!ause they work bard (i·P"J'isiyo-s). The 
Ware peop&e's kitomu. When they get necklaGes for them f which then become their 
kitomu), they put them on their throats and wear them: their kitomu. 

The speaker viewed hard work as being converted into an artifact that 
the worker appropriates as hi:S kitomu - the objectification of vital bodily 
activity; moreover, when armshel1s are transacted for necklaces they are 
then rcappropriated as body decor. What has been objectified by bodily 
work and has become separated from the person in transaction (entering. it 
may be noted. into the tnmsactive work t wotet. of kula) is now returned to 
the body as its beautifying enhancement: the display of the body's value as 
maker of an artifact with the capacity to go beyond the body. 

This oonceptuali:zatioo of kitomu sheM manufacture resonates with the 
relation between cartoes and their Gawan buiJderst since the canoes are 
similarly products of vital bodily work that objectify the body in iconic. 
beautified fonn , exhibiting both in object form and in their capacity to 
make a path or passage. the body~s own capacity to transcend itself by 
means of vital activity. Transacted outward. the canoe then returns to the 
body its ornament of kitomu shell decor. 

In this respect, it is significant that Gawans tend to think of the canoe as 
the only true or original source of kitomu other than the making of the 
shell itself,, although they are well aware that kitomu can be received from 
various sources. 43 (This tendency is! of oourse. consistent with their view 
that canoes are appropriate marriage partnen or kakaloula of armshells; 
and with the fact that canoes provide the main means by which Gawans can 
tap into inter-island shell circulation to obtain kitomu.) From this 
perspective. when the final kitomu payment is made to the Gawan building 
dala for their canoe work, the fatter are converting work that they perform 
(canoe manufacture) into work that they do not perform (kula shell 
manufacture) and daiming kitomu as an aspect of the body, as the generic 
sign of product ownenh.ip based on viral bodily work. A separation from 
the material work products of one ts own body that yields the work product 
of another foreign source transcending the (matrilineal) self results in 
reattachmenl to the self of a dialectically trans( ormed potency. 

But it would seem that this transformed potency is precisely the 
reconstitution of the interior matrilineal mode of reproducti11c continuity 
in terms of the exterior spacetime of kula circulation. This is most cJearly 
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conveyed in Gawan concepts by the fact that ltitomu may be metaphorical· 
ly described as ustones. t• a description that connect-; them with the 
reproductive storage potencies of the dala land and of gardens (Chapter 4). 
We have seen that the heaviness of the immobilized. bounding or 
centering, matrilineal stones in the gardens assures the perpetuity of the 
reproductive capacities of the soil across the transient (or mortal) gardens. 
Stabilizing the crops inside the soil, they provide the internal heaviness and 
containment that is necessary for the sproutingt upward growth (light .. 
wcightness) and plentifulness of the crop. 

Similarly. a kitomu is dakula because it is a concentrate of reproductive 
and expansive potency in a mants kula; On the one hand, as we have seen, 
it has an intrinsic capacity to create new transactions out of old ones (lince 
it ts always vaga, or potential vaga for a man. even when it is returned to 
him as the gulugwalu for a previous kitomu transacted); on the other hand. 
linked to this capacity is its potentiality for attracting other partners and 
shelfs to a man's paths-in this sense its potentiality for multiplying a man's 
kula. As dale-based personal possessions and heirlooms. kitomu are like 
heavy stones in the matrilineal land; it is as if they are drawn back toward 
the owner or draw additional shells back toward him (in this respect. one is 
reminded of the Maussian. 1968: J 58ff. 1 paradigm of the Maori hau; see 
also. Weiner's ig85 argument concerning lhe hau.). In short. kitomu are as 
near as one can get to an intrinsic, stabilized aspect of the self in a mobile 
medium that ca.n. be separated from the self in circulation. 

Although Gawans do not, to my knowledge,, draw an explicit parallel 
(for example, in metaphors) between the means of creating continuity 
in the garden and the way in which kitomu reproduce themselves in 
circulation. such a parallel is not without interest. Since each new .return 
shel'I that substitutes for a previous kitomu shell is a new instantiation of 
the same kitomu and has the potentiality for producing further shells from 
itself. it has certain similarities to the substantive mode of garden 
reproduction in which new plants are produced from cuttings or seed yams 
of a previous harvest (see Chapter 4) . Similar parallels are suggested with 
the bodily reprodudion of the matriline in which each new member has an 
intrinsic substantive connection with the mother. and with previous 
generations so that each is an instantiation of the one dala that is ideally 
reproduced down rhe generations. <M 

Returning to the consideration of kitomu in terms of the affinal canoe 
cycle, we sec emerging from a proceu by which a Gawan artifact is 
permanently transacted away from Gawa and the matrilineaJ self of its 
buildcr .. owners. an artifact that reinstantiates the matrilineal bond in 
another spatiotemporal mode: that ist in a form that can be both transacted 
away from Gawa and yet continually return to Oawa and its owner, and 
that can be matriHneally inherited down the generations as the canoe itself 
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cannot be. Thus kitomu reconstitute the value level of the interior Oawan 
order in teons of the maximally extended spatiotemporal value of kula. 

THE RECURS IVE LOGIC OF THE 
CANOE EXCHANGE CYCLE 

Before turning to the question of symmetry and asymmetry in the affinal 
cycle involving kula shells, we should consider the recurs.ive logic reflected 
in the canoe cycle. As we have seen. the transformational development of 
the cycle is toward increasing masculinization and spatiotemporal exten
sion as the object conversions shift from the ndatively feminized base of 
edible garden resources through the mediating internal-external anifactual 
level of the wooden canoe to the culiminating level of the durable shell and 
pottery artifacts from the external inter-island world. The transfonnational 
cycle of spacetime reflected in these conversions incorporates Gawa into 
the encompassing (relatively masculinized) inaer-island order. 

In each level of the exchange cycle the pattern of relationships between 
the key value products is recursively generated by the same basic formula: 
Thus the relationship between objects of the more expansive spatiotem
poral levels in later phases of the cycle refteds that between objects of the 
less expansive levels in the earlier phases. We may consider this from 
different angles. On th~ one hand. the pattern of the relationship between 
garden food and ca noes is reftected in that between pots and kitomu. 
Stated in terms of a ratio: garden food (the relatively feminine and interior 
comestible) is to canoes (the mascullnized, relatively durable and exterior 
artifact) as pots (the relatively feminine artifacts for cooking that are 
assimilated back into the intra-island order) are to kitomu armshells (the 
relatively masculinized anifacts with their potential for inter·island 
circulation). Relative to food t canoes are beautified, body·related artifacts 
that exhibit the positive qualisigns of motion and briJJiance , that is, the 
value signs of spatiote-mporal extension of self; relative to the black 
cooking pots. kitomu arm5he1Is are beautified body decor with decorative , 
mobile attachments parallel to those of the ca11oe (see Chapter 5) . That is 
to say, the basic food-body or body decor nexus is repeated in the two sets 
of media. 

But the recursions in this reading of the relationships reflect only one 
form of the paralleliw. Another, perhaps more significant one. can be 
expressed in the ratio garden food:canoe :: canoe:annshell .. kitomu (the 
finalizing equivalent of the canoe). In this case. the canoe. which is the 
relatively masculini'zed inter·island term vis i). vis garden food, becomes the 
relatively feminine, interiot term vis a vis kitomu shells. (As we have seen. 
the canoe is Gawan m1de; its origin narrative identifies its materials with 
fomalc reproductive capacities; it carries food in its hold. and women·s 
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cooking is a bosic precondition of its production.) Indeed. as I shaH discuss 
shortly. the canoe moves in the direction of what Gawans characterize as 
the /mrinint kula shell, the necklace. wbieh they contrast with the 
maleness of the armsbell~ and this may perhaps be significant in 
wnsidcring 1he relative femininity of the canoe. Both kitomu and canoe 
exhibit the beautifying qualisigns of value . but the kitomu armshel1s as 
items of body decor mark a return to the body, in contrast to the canc>e. as a 
vehicle of travel . On the other hand. relative to the food produce of the 
interior value level, it is the canoe that is the body-related, decorative 
form . Just as the canoe exhibits the value of separating food from the self 
(in effect. the transcendence of self), so at the more expansive level of 
spaccti.me the kitomu annsheUs exhibit the value of separating the canoe 
from the self (a further transcendence creating the most comprehensive 
value of the inter-island order that condenses the transformed potencies of 
the lesser leveJs). 

In this second recursive pattern . the relative asymmetry of the elements 
in the primary conversion (the more radical differentiation or comestibles 
and artifact) is replaced in the next conversion by a relatively more 
homogeneous relation (the kakaloula couple of the canoe and armsheUs 
finalizing the exchange). As the asymmetric differentiation closes down, an 
e<iuation is reached that closes the cycle; but at the same time. the more 
differentiated primary phase is reflected in the closing. more homogeneous 
one. The same pattern wiU arso be seen in the kula shell cycle examined 
below. 

GENDER, EQU I VALENCE t AND HIERARCHY 
IN KULA SHELLS 

The asymmetry of necklaces and armsbells in kula exchange goes beyond 
the more overt features of artifactual and directional polarization. As 
briefly suggested earlier~ shetis are gender linked; 1hey are also differential· 
ly weighted with respect to the qualisigns of value. Necklaces, always 
described as female. are regarded as being slow and tight- more difficult to 
obtain - because . a~ men explain. it is difficult to persuade women to 
accede to masculine wishes (as for instance, in sexual matten. the example 
usually drawn on in this context). Conversely. arm-shell& are ma:Je because 
they are more readily moved; since they travel fast, they are like men. the 
more mobile sex in contrast to the more sedentary women. 

One man explained these differences historically. Like some othen, he 
regarded necklaces as being prior to pig tusks and armshells in kula. When 
tusks began to be exchanged for necklaces. the tusk 1 'wen1 to meet its 
wife.,. The necklace was therefore the stablet initially unmoved article that 
had. in effect. to be moved by the visiting tusk. the male article (Munn. 
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1983:3o6). In this sense. the neckJace that did not move first, controlled 
space because ii ~ngtnlhlld motion. Furthermore, when a person goes to 
visit another in his hamlet, as for example, a kuJa partner~ he is showing 
respect to the person visited, and this visit is necessary in order for the 
visitor to obtain what he wishes from the host. So. for instance, a sign that 
a man is a guyaw is that many people visit him. The notion that the 
necklace was the unmoving shell that engendered motion thus suggests its 
guyaw-like status compared to the annshell."'5 

Similarly. I have heard the view expressed in present..Qy kula politics 
that annshel1s should 0 go to meet·~ necklaces because armsheUs are male 
and necklaces female. This rhetorical point was made in the contexr of a 
conftict over the timing of a kula expedition regarding whether a trip to 
Muyuw for annshcHs should take precedence over a trip northward for 
necklaces (or vice versa). The man heading the proposed uvelaku for 
armsheJJs asserted that armshe11s should go to meet the necklaces, that is~ 
that Gawans should go to Muyuw first. Underlying this assenion was the 
argument that. given the immediate presence of both armshells in the 
southeast and necklaces in the northern sector, Gawans needed to obtain 
annshells tint to aid them in acquiring necklaces that are the femaJe shell 
and harder to obtain . 

In both the historical notion, and the use of the idea exemplified from 
present-day kula. the fema[e shell is represented as the one that moves 1ast 
and that must therefore be persuaded to move by armshelJs that act as 
ubait.. (to adopt a metaphor Gawans sometimes use in discussing kuJa 
procedures in other oonte:1:1S). Indeedt Oawans maintain the stereotype 
(nol necessarily carried out in practice) that one must pokala more 
frequently for necklaces than for annshells, and that formal kula magic 
sho.ukl be performed on major northern trips for necklaces. but not on 
similar airmshell journeys. The explanation for these measures is always 
that necklaces arc more difficult to obtain than annshells. and that one may 
have to sail more than once for a desired sheJI. 

What comes to the fore in the gender definition of the kula shells is the 
model of the political relation between men and women. namely. that men 
must influence women in order to gain their agreement to masculine ends. 
The female element is thus envisioned as the independent locus of control 
that has to be influenced. In this context. the implicit superordination of 
the female element becomes overt. 

This apparent supcrordination of necklaces is conveyed in the Gawan 
view of the two directions and segments of the inter·island world that 
compose the totality of kula space time. Ga wans identify the northwestern 
area with what they call Kura Dobu. the ~'bani,,, difficult form of kula in 
which it is felt that the agreement of partners to release shells is harder to 
obtain. In Kura Dohu. the emphasis is on creating long-term debt and 
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building enduring path partnerships through the transaction of multiple 
vaga shells linked to an initial vaga transaction. rather than through gaining 
a single, relatively immediate equivalent for the first shell (see Chapter 3). 
As a st~le of kula operation, Kura Dobu has the highest prestige. 

By contrast. Kura Masim has a"\sociations with the southerly area and 
represents the less prestigious easy kula exchanges with immediate or 
quick cl osurc as the dominant exchange sty Je (see Munn , 1983: 3o6) . Just a:; 
male (fast-moving, easy) armshells come into Gawa from the southeasterly 
area and the slow. hard necklaces come in from the northwest, so also the 
two styles of kula are associated, according to Gawan concepts, with these 
segments of the inter·island order. In this sense, each part of kula 
spacetime is opposed in a hierarchical, stereotypic model entailing 
different spati01empornl levels: femalc,linked. eight-slow bul temporaJly 
reproducible spacetimc versus male,linked. easy-fast. temporally discon· 
ti nuous spaceti me. 

[n this binary, poHlical model of kula space time, the gender principles 
are phrased in the idiom of persuasion and consent; what is difficult to 
move has. by virtue of this fact, control over motion. In this context, 
women epitomize recalcitrance, hence the fact that motion (consent to 
release something from the self) must be created by men through acts of 
persuasion. This emphasis is crystallized in some of the imagery of Gawan 
kula spells and narrative. 

The two Rama Dobu women flew to Dobu from Kweawata, north of Gawa. Th(! 
older sister is an evil witch (bwagaw) who insisted on desening their brother in 
Kweawata. 46 She now sits on Dobu ''looking away from" Gawa (and Kweawata), 
th at is, away from the eastem sector of the kula region. The younger sister, 
howc:v~r. who was more sympathetic w the brother (and who ftew back temporarily 
to Kweawata to show him how to build a canoe), sits looking toward thi$ region of 
their old home. The older sister is Kura Do bu, while the younger sister is said to be 
Kura Mas.Im. 

In performing magic addressed to these women, a Gawan attempts to make the 
older sister tum toward him U·katauvira nano-ra. he turns her mind) and be 
sympathetic (·karin nuwa·ra) like the younger sister - in effect. to turn the "'slow
hard" into the ·•fast-easy." Thus the aim is to influence partner.:; who are "hard in 
kula'" (Malinowski, 1922:36o) to release theirs.hells eas.ily. He is also attempting to 
obtain a necklace from the older sister who represents the northwesterly direction 
from which the neck laces. come . The difficu 1 t sister is equated with the wife of a 
man's kula partner. whose mind must be mO\•ed to change her rejection of the 
Gawan into consent to his receipt of a kula shell (~e Munn. 1~3:285). 

Several features of this telling imagery require comment. The Rama Dobu 
embodiment of female recalcitrance is a condensed, formulaic version noc 
only of the political role of women vis a vis men, but more specifically of 
the considerable importance Gawan men place on the role of women in 
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kula. Like Gawan women, women on other islands are seen as inftucncing 
their husbands and own dala kinsmen with regard to kula decisions that the 
latter must make."' The hopeful kula recipient must therefore inftuence 
them with gifts. notably skirts and mats, objects made by Gawan women 
on whom men are therefore dependent for these articles of exchange. Seen 
from this penpectivc, moving the woman's mind is equated with moving 
the partncr~s mind, and so moving the kula shell. Here we see a further 
ramification of the same fonnulation as that discussed in previous contexts: 
At the base of the male power for controlling and transforming spacetime 
is the female control levelt which forms the dynamic grounds and 
precondition of the mascuUne level of the process. The Rama Dobu not 
only encapsulate this female level of potency. but they display it as the 
encompassing one: The two side~ of kula spacetime arc encompassed 
within this Janus-like image of the two women looking in different 
directions. The positively oriented younger sister (Kura Masima) is like the 
annshell, the male arti<:1ie from the eastern region toward which she looks. 
She represenll. in effect. the way the Gawan would like the older sister. 
Kura Dobu, to be. and provides an image of this desire. Looking back 
across the region from Dobu to her lost home - ronmrbering her brother -
she depicts an expanded spatiotemporal potential (the release of the 
necklace), which can. however. be realized only by moving the otdtrsister. 
But the latter. like the desired necklace. epitomizes female recalcitrance; 
looking away from the region of her past home. she creates a contracted 
spacetime without potcntialityt one that must be, as it were . expanded 
through releasing the shell (turning her mind around. or as it were. making 
her remember). Both a contracted spacetime (not remembering the other 
and refusing to ghte) and its expansion in movement (remembering and 
releasing) are formulated in lhe mode• of the two women. 

It would seem that the Rama Dobu also depict the ambiguous face 
women present to Gawan men with respect to masculine endeavors. On 
the one hand. women give supponive aid to men. in kuln and in other 
activities, and their help is both crucial and appreciated, as we have seen. 
On the other handt women must be actively persuaded to agree to a man.ts 
wishes, and in this respect they may be viewed as recalcitrant , or as the 
epitome of the recalcitrance that can characterize intersubjective relations 
in general - grounded as they are in the autonomous kareiwaga of the 
individua1. But note that the positive uface" is encompassed within the 
negative one in th is image, for the evil older sister is the controlling force: 
It is she who caused the younger to leave the brother and fly away to Dobu. 
This connection between women and the political model of rejection and 
consent (with rejection as the encompassing dimension) will come into 
focus when we consider the subversive world of negative value production 
constituted by witchcraft. We may compare the image of female 
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encompassment in the Rama Dobu women with the image of women 
provided in the Gawan canoe origin account (a comparison that has some 
additional weight , since the Rama Dobu are connected with canoe origins 
on Kweawata, see note 46). In each case. the female principle is depicted 
as the source of concentrated power. In the case of the Gawan canoe. this 
superordinating encompassment refen to the primacy of the female 
principle in the constitution of appropriate raw materials and bodily media 
of reproduction; in the kula context. the Rama Dobu refer to women as 
politically primary in the sense that they epitomize the control exerted jn 
intenubjective relations by the refusal and consent of the other. 

ln kula it would appear that Gawan men a.re exchanging male and 
female elements in which the stow-moving. female artide is implicitly 
superordinate to the fast-moving male article . It is the female necklace that 
encompasses both ma.le mobility and female tightness and recaldtrance . 
Considered in terms of spatiotemporal transfonnative powers. the neck .. 
lace as icon of what is hard to move encodes the necessity of creating 
motion lhrough persuasive action. and in thjs sense constitutes a model of 
the totality (motion and stasis. the south~utheast sector and north· 
northeast sector) . The necklace connote'S the saperordination of the power 
of consent - the agreement to release something from the self - over the 
etement released t or the motion created by the persuasive process. The 
annshelJ. conversely. is the icon of the motion generated by release: It 
embodies the swift transformation of stasis that me,n desire . 

We must nevertheless keep in mind that the hierarchical reversal 
expressed in the relation of necklaces to armshells is encompassed within 
the essentially male-controlled or masculinized inter-island value level of 
the transformational system. As we have seen. kula shells are essentially 
masculine: articles for Gawans , and in this respect . the gender polarization 
of male and female is encompassed by the more comprehensive order . In 
sum. it appears that the same sort of asymmetries and complcmc:ntarities 
occur within kula shell exchange as within the primary, internal segment of 
the affinal exchange cycle 9 but with a reversa[ of superontlnation in the 
asymmetric relation between the media. 

let us return to the affina• exchange cycle. In making return for the 
female harvest gift with a kula shelJ 9 the husband's kin need not necessarily 
give a male armsheJl to the women•s kinsmen, with the latter returning a 
female necklace to close the exchange (or vice versa). As we have seen. it 
is simply the kll.da medium in genera! that constitutes the appropriate male 
gift. But the exchange of kula shells that then finalizes the transaction 
constitutes a model of the primary value level of the transadion: When 
affines transact a necklace and armshell (in whatever order) 9 they are 
transacting objects marked for the same polarized qualimgns of value (with 
the concomitant gender association) as the kula shells (motion . male) and 
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garden produce (heaviness, stam1) in the primary spatiotemporaJ trans
formation. In other words, the necklace is to the armshell as the harvest 
gift is to the kula shell (necklace or anmhell).48 

On the k u la level t the equivalence or symmetry that replaces the primary 
level asymmetry in order to effect closure is created by two elements of 
body decor (bubura). As body decor. the two types of shell exhibit the 
basic beau1ifying qualisigns of positive value. As they circulate fully only 
against each other in the contemporary kula system, the vaJue of the 
transaction of each type is exclusively exhibited in the capacities and 
properties of the other. Thus the spatiotemporal value of the female 
principle is exhibited in the male shell, and vice versa. Since in Gawan kula 
exchange generally t a necklace shou1d eventually be converted into an 
equivalent arm.shell and an armsbell into an equivalent necklace, each 
object '~'· the other t containing its opposite as a potentiality of 
itself. There is thus no directionality in the sense of sequential-temporal 
priority. Through their mutual potentiaJizing of each other in ongoing 
circulation. the shells create a self-perpetuating totality. What appears to 
be shown in this process is precisely the equalily of the male and female 
principles (and of the coordinate differential dirediom or segments of 
inter-island kula spacetime) whose uymmetries are r~lved in terms of 
their mutual necessity and ongoing potcntialization of each other in a 
reversible circular process. 
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Mortuary exchanges and 
the deconstitution of self 

Le: cnrp!i csl dam. Jc mondc SOiCial mais le moooe ~iat est dans le ro~. 

~erre Bourdieu, L~ron ina1.1.guralt, CoJMgr dr frana. 1982:14 

[n the present chapter, we shall see that the same underlying generative 
schema of value production and signification governs the transformations 
of Gawan mortuary exchanges as was shown to operate in the marriage 
exchanges discussed in Chapter 6, but in a variant form. The more obvious 
differences between the two practices are those appearing in such overt 
features as for example. the elements carrying the qualisigns of value 
(which in the mortuary rites are items of body decor directly attached to 
the bodies of participants. and in certain contexts interchanged between 
them); more criticaJ differences, however, are those relating to the 
structure of the '\'a1ue transformations. Whereas the transfonnati\'C acts 
occurring in marriage exchanges are essentially positive, yielding jncreas
ing expansions of intersubjective spacetime, mortuary exchanges have1 as 
it were. a double motion: on the one hand, they entail a negative 
transformation in which intersubjective spacetime is contracted and a 
fragmenting process occurs: on the other hand. this negative process is 
simultaneously the means of a positi-vc. expansive transformation. 

THE ORGANIZATION OF THE 
MORTUARY EXCHANGES 

When a Gawan woman or man dies. the foca1 socia1 categories engaged in 
the monuary transactions are aligned differently than in the marriage 
exchanges. Marriage exchanges are ilimed at forming a connecti1'ity built 
upon a marital couple; the interrelations of the parts forming the marital 
totality are specified, as we ha\'e seen. in terms of the internal-external 
gender asymmetry that defines the couple. The bodily being of each 
member of the couple. in turn, is an amalgam of such connectivities formed 
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in the previous generation (i.e.. through his '.lr her parent!'!). These 
connectivities are mapped within the body in tenns of internal matri
su bstance (the bodily connect ion with the other who is the se If) and surface 
definitions of male patri-bonds involving relations between self and 
relatively external other. The new marital relationship entails a further 
spatiotemporal extension of bodily being for both the man and the woman 
in the close marriage bond with its ph~kat intimacy of sexuality. and 
potential for bodiiy reproduction of the nex1 generntion (see Chatpers 2 

and 6). As [ pointed out in Chapter 2. the opposition between the marital 
relationship and that of cross~sex sibling.-;; epitomizes the distinc1ion 
between the internal. blood bond linking persons who form a given. 
homogeneous whole, and the marital bonds of extcriority that crc<:ite a 
differentiated whole or totality. 

In contrast to marriage exchanges. whjch arc ooncerne<l with the 
spatiotemporal extension developed in the formation of the marital whole, 
Gawan mortuary exchanges are concerned with factoring out the marital. 
paternal, and matrilineal components, which have been amalgamated to 
form the deceased's holistic being. and with returning this being to a 
partial. detotalized state - its unamalgamated matrilineal source. That is to 
say. a negative transformation or decomposition of intersubjective space
time must be effected. Death its.elf initiates only a physical d\ssolution of 
the body. Although the balouma or life element leaves the body when a 
person dies, 1 death dissolves neither the intersubjective amalgam that 
constitutes the bodily person and forms the ground of each self. 2 nor the 
intersubjective connections between others built on and condensed within 
the deceased's person. 

Accordingly. the focal social categories engaged in mortuary transac
tions are pivoted on an opposition between the dala of the deceased and 
the two key extrinsic dala through whom the deceased's persona] being has 
been formed in life: the spouse and his or her da la (and less focal I y. the 
ex-spouse's dala if a previous marriage was invol\'ed): and the deceased's 
father and the latter's dala.-1 The deceased's dala is called umaUl (·maro. 
die; roughly. the ones of the dead); the marital dala is distinguished as 
ta-karuvay (-vay, marry; those of the marriage); and the paternal dala. as 
ta-koupay (the fathers, those who nurtured) . ..i. The two affinal dala (the 
kakawa) take parallel roles. in the rite, thus setting them off from the 
Umata. 5 The asymmetry of the exchange is not centered therefore on the 
opposition of the woman's kinspeop1e and those of the man's, as in marital 
exchanges. Rather. asymmetry is based on the opposition of the male or 
female deceased's dala as the locus of the deceased's internal blood 
relations and the two basic types of affinal dala (those who are not the ones 
of the dead) as the loci of exterior relational bonds. 

In line with this different basis for asymmetl)' in the transaction. we find, 
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for example. that gender-linked exchange items such as fish (which are a 
gift from the husband and his kin made in return for cooked vegetables 
from the woman and her kin in routine marriage exchanges; see Chapter 6, 
note 3) and cooked vegetable food are not transacted strictly uni
directionally throughout the mortuary rites. For instance. fish (in) and 
vegetable food (i.e., karu) are transacted together in a symmetric exchange 
between Umata and affines marking the last time the chief mourners (the 
afftnal side) may eat fish before moum•ns prohibitions are imposed. Jn this 
exchange. men fish for the respective contributions of their sides1 while 
women of each side prepare and cook the vegetable food in the ham1ets. 
Similarly t the key mortuary transaction of raw produce that I discuss in 
some detail later in the chapter should have a topping of cooked vegetable 
food and fish. In both examples, the gift from each side combines male· and 
female-as.sociated products (although the female predominates), thus 
suggesting the dual }Xltencies operating on both Umata and affinal sides. 
Although fish and vegetable food arc asymmetrically transacted against 
each other in certain mortuary transactions.6 the Jack of udusive 
unidirectionality and the combination of male and female gender opposi· 
tions in a unified gift from each side point to the shift of organizationa1 
principles demarcating the oppositions constituting transactions in the 
mortuary exchanges as against the marriage exchanges. 

The Umata and affinal daJa groups form the core of the mortuary 
organization. but they are joined by other individuals and other dala 
groups who align themselves with one or the other of these key groups. 
These additional persons include husbands and wives (the .finavarama) of 
members of each of the key data. who wiU typically help therr spouses to 
carry out mourning duties; and other dala of the same kumila as the affines 
and U ma ta respectively ~ most notably those who have special kinship 
bonds with the dala concerned (see Chapter 2). Other helpers (usually not 
of the Umata's kumila) may align themselves with the affines on an 
inwvidual basis. 7 

The result is that a large part of the Gawan community is likely to be 
involved in the mortuary rites for a married man or woman. although rites 
vary in size~ of course. As some Gawans sakl1 people more generous in life 
are likely to have many more mourners. For the present argument. 
however. what is significant is that the st.ructure in terms of which these 
alignments take place and lhe wider community is engaged involves 
minimaUy three dala t organized dyadically and asymmetrically. so that 
relative to the deceased's dala. the affinal polarity constitutes •4the other. 01 

It is the affinal side , and not the Umata, whose members take on the 
bodily qualities of mourning. H The mortuary process involves a superposi· 
lion of the deceased 's negative state of being upon the external other. By 
this means , the data of the dead is able to recraim in concrerc transaction 
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the dimensions of the social person that have been matrixed in these 
external bonds by birth and marriage. and coordinately to transform the 
mortuary state of the community imposed by the death of the daia 's 
member back to a positive revivified level of value potentiaJ . The 
responsibility for effecting thete transformations rests upon the deceased•s 
data - as people say, it is ••their dead person" (si-toumata). 

As I have suggested. the separative aspect of the procedure engages a 
negative spaliotemporal transformation (a contraction of spacetime). Bu,t 
the revivification entails a positive transformation: an expansion of the 
spatiotemporal level of the living (as conveyed in the positive conversion of 
the bodies of the mourner$} and thus a positive transformation of the 
spatiotemporal level or value of the community, which has been drained by 
the loss of one of its members. Once the negative value state produced by 
death has been signified on the bodies of the affines in specific mourning 
qualities. these directionally polarized transformations - on the one handt 
reclamation of the dead back to the self of the stricken data ~ on the other 
hand. release of the death like state caused by the death of one of this dala 's 
members, from the affines and the wider community- are conjoined withjn 
the subsequent transformational acts. In this transformative cycle~ the 
memory of the dead as a bodily being is to be both materialized in an 
objective form that defines the conjunction of the dead with the other (that 
is. the dala affines) and then through a long-term processt erased piece by 
piece in the withdrawal or deletion of different aspects of this objectivation 
in the other (see Coppet~ 1981 ; Weiner. 1976:8off .). Monuary rites thus 
involve the creation of a temporary memoriatization so that, paradoxically. 
forgetting can be generated. 

In connection with this transformative process, it will be recalled that all 
deaths except those of the very old - for whom it is feWt that his or her time 
(kara-tuta) has come - are attributed to witchcraftt although the degree to 
which this attribution surfaces in any given death varies., as Gawans 
do not auempc to diagnose a possible: kil1er during the mortuary rites. 
NcverthcJesst most deaths are viewed as the result of subve:rsiYe acts of 
witchery that threaten the potency of both the dala and the wider Gawan 
community in destroying or consuming (as the witch consumes the bodies 
of the dead) its value producls. As one woman of the deceased's daJa sajd , 
referring to the community at Jarge at the formal blackening of mourners 
for a death in 1974 (a period when there had been a few deaths in 
succession): HYou lhink about bwagaw (witchcraft). now you will paint 
black.·· 

In the following discussion I do not attempt to analyze the entire 
complex sequence of the mortuary rites, but merely to consider certain 
aspects relevant to rhe present argument. The account of the rite is 
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therefore not intended to be complete, and my description is necessarily 
simplified.~ 

THE BODY AND THE NEGATIVE 
TRANSFORMATION OF SPACETIME 

As [ have just indicated, it is the affines who take on their bodies the overt 
qualities of death. Full mourning attire consists of a blackened body and a 
fully shaved head. Women also wear mourning skirts (sifeife.iw}, which are 
longer than the dress skirts for ceremonial beautification and youthful 
attire. and thus extend further below the sexually charged areas of the 
upper thighs. These skirts are made with a rough stripping of coconut 
fronds rather than the fine shredding of the dressy sic.in. Men generally 
wear old cloth shorts or laplaps in addition to blackened bodies and shaved 
heads. Most of the key mourners in full mourning attire and many of the 
other, less focal participants are women. but men also take on mourning 
attire. The chief female mourner (the spouse of a male deceased, if living) 
wears an unusually long skirt (dabalutu) 111 that is supposed to sweep the 
ground when she walks. Varying degrees of mourning may be marked on 
the body by variations in the treatment of hair and in degrees of blackening 
(for e:11:ample, minor mourning may involve simply trimming the hair and 
going unwashed). 

The substance used in blackening (koura_) is charred coconut husks that 
are mixed into a paste with water and smeared over the shaved heads and 
bodies of the chief mourners. Each key affinal dala must be represented by 
one or more chief mourners. The latter arc shaved and blackened in a 
formal rite outside the house of mourning where they have been living 
since the burial, usuallv about a week earlier. After this fonnal rite, 
various other individuals across the community will decide to darken their 
bodies and shave or trim their hair. These individuals make their own 
decisions (or an aduh may decide to paint a child), but all decisions 
involving the chief mourners who wil1 live in the mourning house are made 
by the Umata. The latter regulate the formal qualities of the bodies of 
those who visibly represent the tr own (i.e., the Umata's) state of being. 

Thus the mourning affines become the means by which the deceascd·s 
da.la observe their own grief and loss (their own dead person) objectified 
outside them in the other. They are. as it were, the witnesses of their own 
deathlike state. Conversely. the mourning affines objectify their identifica
tion with the other (a dead spouse, child. brother's child, etc. of another 
dala) in their own bodies. For them. the other becomes identified as an 
aspect of the self, just as for the U ma ta, an aspect of the self becomes 
temporarily separated as the other. 
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Plate 9+ The blackcniq and hllir Aba.vins of the chief mourner& in a mortuary 
rite. The woman who is standing wears a mwaaguta band and a long mourning 
5kirt. 

The Umara can refuse to pennit the affines in general to paint black -
that is. to be publicly perceived in terms of their identification with the 
Umata's dead. If they do so. they signify not only their displeasure with 
their affines, but theri may also be implying the latter's complicity (as 
wirches) in the death. 1 The fact that the affines are painted black signifies 
that the deceased's dala recognizes the formen • identification with the 
dead: It sees them as having taken care of the deceased - as having their 
identities embedded in the deceased's being, and the deceased as having 
been partially identified with them. It is the Umata who allow the affines. to 
express their grief in visible mourning. 

The affines• bodily identification with the dead is not confined, however, 
to the phase of blackening. The blackening rite is rather the moment of 
formal recognition . through the total resurfacing of the body. of 
identificatiom that have been emerging rn the preburial context. Thus, the 
affin.es physically attend the dead before burial. When the body lies in state 
inside the house of mourning the night before burialt the living spouse 
must lie down all night with the dead embracing him or her for the last 
time. u Close affinal kin (especially the spouse. but also the children of a 
male deceased, etc.) may also rub the spittle or mucous of the dying or 
recently dead person on their bodies: In this way, they physically identify 
themselves with the dying person. Acrording to one Gawan, if they fail to 
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do this it may appear that they have rejected the deceased and are treallng 
him or her like a stranger (toubwaga). As in the case of bloodletting noted 
earlier (Oaaptcr 6). body fluids chat traverse the bodily boundaries of one 
person are smeared on the skin of another person outside his or her dala 
and kumila. These substances then become the media of identiftcacion with 
the other. 

During the night·long mourning, 13 the body is tended by various kin of 
the affinal type (including not onty members of the key affinal dala groups. 
but also sinavarama of the deceased's dala and others outside the dala and 
kumila of the deceased). These people crowd into the house and sit all 
night singing songs of wailing and tending the dead. Although the Umata 
initiate the singing and the night of mourning. they cannot stay in the 
house; however. they enter at intervals with the other members of the 
community ro wail during the night. 

At this time , women in the house may compose songs about the dead 
that frequently recall the buwaa exchanges in which the latter was 
involved. or remember other aspects of the deceased such as his or her 
beauty when young. The songs about buwaa exchanges are particularly 
significant for these exchanges are formally finished when one of the 
marriage partners dies. One woman explained to me that moumen 
compose songs about buwaa for this reason. 14 Similarlyt one woman 
weeping for her husband as she embraced his body du.ring the night wailed , 
"O my husband , you gave me so much buwaa; I, my path [was] Jike a 
kousimy [the red wood of the canoe hull u.'ted as a synechdoche to refer to 
the canoc].u In this moving e1'pression of grief, we see not only the 
importance of the buwaa in the value it bestows on the recipient spouse 
(and her or his kin)~ but also. more generally. how the memory of the 
donor is embedded in the things given .. for. as we saw ear1ier, these things 
are themselves a sign that this person has remembered the recipient. Thus 
confined through the night in the crowded space of the house. the spouse 
and affine.~ not only physically identify themselves with the dead before 
burial, but they also create the memorial songs recalling the deceased's 
now finished life . The intersubjective spacetime formed in this phase of the 
rites combines bodily identifications between affines and the dead body 
with the afflnes· common focus on the upastnessM of the past that 
prefigures later mourning phases. 

When the body is rushed out of the house in the late morning to be 
buried1 the living spouse is carried with ii (or sometimes helped separately) 
to the grave where frequently he or she mus1 be pulled from the body by 
the Umata; the tatter comfort the spouse. helping him or her away from 
the grave. Other close affines may also rush into the grave sobbing. and 
have to be drawn away by the Umata before the body is buried. 

Finally. it is imponant to note that close affinal kin wm wear amulets of 
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nails or hair taken from the dead. 1 ~ Some years later these amulets ;ue 
reclaimed by the Umata with a gift of pork. but the Umata themselves are 
forbidden to wear the amulets (cf. Weiner, 1976: 198). Affincs are like 
material reJjquar:ies of the dead who take onto their bcx:Jy surfaces physical 
substances from the deceased. 

After the burial, the blackening (-kum koura, smear with charred 
coconut husks) of the affines' bodies reconstitutes. the dead person. as, in 
effect. the generalized form of death itself within the visible worJd of the 
bving. Just as this reconstitution provides a transient living memorial of the 
dead, so also the blackened mourners (especially the chief mourners) are 
regarded as being in a state of emotional heaviness. for their minds are 
weighed down (i-mwaw nanei-s) as they remember the dead. As. some 
Ga wans told me. when the mourning is over, the chief mourners wil I return 
to the activities of daily life and forget (i-lum-leve-sa) the dead. 

This kind of remembering begins. as we have seen. in the house of 
mourning, before burial- Like tile affinal physical identification with the 
body of the deceasedi it is translated into '11isible form in the bodily 
qualisign of blackness on the mourners' bodies in the postburial physical 
embodiment of death. It is al so emphasized in the s.c lecti ve food ta boos 
that mourners choose to take on in memory of the deceased. Obviously, 
this kind of remembering contains no intimations of the future, but 
involves looking backward to something now finished and without 
potential - as when one grieves for a person who has gone away as "hands 
that [once] gave" (Chapter 3). 

Much as past buwaa transactions involving the deceased may be sung 
about before burial, so also memory of these gifts ts a not uncommon 
reason given by less immediate mourners for painting black. These people 
may have received food from the deceased's buwaa to eat; or they may 
have been among the recipients of canoes that were part of the deceased's 
buwaa. or that the deceased had given for another couple's buwaa. 
Blackening is then regarded as being in return (mapu-ra) for the buwaa_ 

In r974. one woman blackened rot the death of an elderly woman whose husband 
(who had predccea~d her by some years) had once bee 11 the ~urce of a canoe 
given along a canoe path to lhe currenl mourner's husband. The canoe was the 
elderly woman"s buwaa gift. and lhc mournershowed that she and her husband (for 
whom she was "standing in'') were re me mbe riog this canoe trans.action completed 
long ago. 

Thus, buwaa recipients objectify their memories of the dcceased's past 
transactions from which they have benefited (in this way honoring the 
deceased as a giver) by darkening their bodies at a buwaa donor's death. 
This objectification of memories is in turn dissolved in the later washing 
away of the darkness. 
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Darkening also connotes an element of bodily self-sacrifice: the 
blackness of koura is explicitly intended to make the body appear dirty 
(bikibiki) and ugly (gagera magi-ra) in contrast to the cleansed. attractive 
appearance. which, as we have seen, gains admiration and conveys vitality. 
In fact. charcoal blackening is an intensification of ordinary dirt. When 
people who have taken on the 1esser grades of mourning by not washing 
their bodies are being paid by the Umata. the payment is .. for their 
bikibiki, .. whereas payments for blackening proper are referred to in terms 
of koura (see beJow). Much as the blackened coconut husks create 
qualities directly opposed to the sweet-scented. g]owing coconut oil rubbed 
on the body for beautification. so koura is the polar opposite of cleansed 
and glowing beauty. 

SimilarJy, blackened mourners should not handle or transact kula sheUs. 
The latter are beautiful objects whose transaction is directly identified with 
happiness (mwaasaw), bodily beautification, and a concern with transac· 
tive activities and their value-producing potential. As one woman pointed 
out: The mourners' "minds are heavy" and they should neither throw kula 
shells nor discuss canoe exchanges; later when their bodies are murakata 
(cleansed and bright), the prohibition of the koura is finished, and they 
may do these things again. 

In sum, the qualisign of koura involves a contraction of bodily spacetime 
into dark unattractiveness, mental heaviness, and a remembrance of things 
finished. Thus the body exhjbits a depletion of positive value . the negative 
transformational state of the mourners. the bereaved dala. and the wider 
community at a death. 

As we might expect. this contraction is further shown in the limitations 
of movement imposed on the chief mourners, which articulate their bodies 
with the appropriate domain of island space. The chief mourners live inside 
the house of mourning where. before burial, the body lay in state. Ideally, 
this house should be in a hamlet of the deceased's dala, although this is not 
always the case .16 The deceased's dala members have primary responsibil· 
ity for feeding and caring for the mourners during their travail, although 
the tatters· own kin also help. Until the close of the main mortuary rites 
about one and a half months later, varying limitations are imposed on the 
movements of these mourners beyond the house. 17 A surviving spouse is 
the most heavily confined, for this person cannot move out of the hamlet 
(except for the performance of bodily functions when he or she may go to 
the bush at the edge of the hamlet) . Initially, the spouse does not sit 
outside the house at all. 

The house interior, where those subject to the most stringent prohibi, 
tions spend their time, is also dark. Thus, not only is the body itself dark, 
but it is also. in effect. contained within darkness. In this warm. dark and 
delimited space, mourners and their visitors speak in sotto voce while the 
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former pursue sedentary tasks usually related to the mortuary process. 
such as shredding mourning skirls or stringing and blackening berries to 
wear as mourning beads. Moreover. wh?le they are living in the house, the 
mourners should not be referred to by their personal names but by the 
term for mourner (11aJ1a-k'1kaw). ~ feature that further marks their 
1nteriorization within the cover of darkness. 

During the mourning phase. the mourning house and its occupants 
signify the contracted spacetime or negative value Jeve1 of the community. 
The negative qualisigns of darkness, immobility (slowing of tempo) and 
interiorization w1thin a minimal. controlled space. as well as the focus on 
the memory of a past without future potential are concentrated in the 
bodies of the chief mourners and their residential location. 

FOOD TRANSACTIONS AND 
VALUE TRANSFORMATION 

Once the formal blackening rite has created this nega1ive intersubjective 
spacetime, the Umata immediately initiate the procedure whereby the 
attributes of value depletion are reclaimed through payment to the 
mourners. and the negative ~tate of the society slowly transformed. 

The fundamental transformative procedure consists of the transmission 
of wooden dishes (kaboma) piled with raw produce from the Umata and 
their helpers to all those who have assumed any of the various degrees of 
mourning. The transaction is caned by the familiar Massim term sagali1

1'. 

and these dishes are considered replacements or payments (i.e .. the 
mapura) for the mourning. A kaboma is made up of raw taro (the primary 
comestible used), yams. and bananas (if available) decoratively arranged 
in a conical pile on the large flat wooden dish that gives its name to the 
whole construct. To complete the structure, a few pieces of cooked food 
with a cooked fish should be placed on top of the pile (kuludabala. the 
head of the dish) so that. according to some people, the recipient side 
would have something to eat that night. It seems significant that the 
essentially male component of fish makes up tile head of the dish. and the 
female-associated garden produce. the essential core of the gift. although 
Gawans did not make a point of this feature. 

Produce piles of this kind (but lacking the cooked food-fish topping. and 
arranged on different foundations) also serve as gifts in other formalized 
contexts of Gawan exchange. One type (mentioned earlier. see Chapter 6, 
note I) is given to mark a stage in a special sequence of gifts made from the 
woman's side in marriage exchanges between affines (and paid for by the 
appropriate nonedible goods from the husband's kin). Another type 
appears in the finales (and at some other stages) of Gawan community 
entertainments (see Chapter 8) where much of the vegetable produce and 
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Plate to. Two women pile t.aro. )'llll\S, nncl b1man1u (;111 tht bottom or th~ 
pik) k1r ii mortuary c tthange. The women's pro•ectivc head cove-rings 
tn.dii;au:: •li:iu rtle-y h.;u·c- given bfrlh within thi:: last few mooths (si:c- Chapter 
;:), 
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preparation of the pile of an adult male donor generally comes from his 
wife and her kinspeople . Thus. like ordinary~ repetitive harvest gifts. these 
specialized food prestations are part of or have connections with the 
fcmale~side gift in marriage relations. Howe\ler t unlike the ordinary 
harvest gift ~ they are artifad5 made for special occasions. Jn the mortuary 
rites~ the produce piles are the basic transformative gift coming from the 
matrilineal dala of the deceased; but the gift is not strictly asymmetric- a 
point of some significance. which I discuss later. 

Considerable care is gi\len to the piling of the kaboma ~ so that the layers 
taper evenly to the top to give it an attractive appearanc:e. (The emphasis 
on the even edges is reminiscent of the more general Gawan esthetic of 
clearing and smoothing discussed earlier in connection with hamlet space , 
paths~ and the body. ) The pile should be at least five layers in height. A 
long vine , which is later used by recipients to m~asu re the size t is wrapped 
around it to hold the layers in place. Size or spatial extension as we 11 as 
refinement of fonn (beautification) are thus significant features of rhesc 

' 
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artifacts. The addition of cooked food and fish at the top also has 
decorative import. 19 

Piles of this sort differ from the ordinary harvest gifts of raw produce in 
tha,t rhey are shaped to create an aesthetic display that can be actually sized 
up by height and width, and that demonstrates by its carefully piled layen 
the concern of the workers with their artifact. However, Ga wans are not 
competitive abou1t the size or excellence of each dish . Rather, the main aim 
of the Umata is to collecl sufficient dish.es of respectable size to meet their 
obligations to the mourners. Donors simply attempt to make as attractive, 
appropriate a contribution as is within their means. These beautified food 
prestatiom repay the mourners for the darkcnedt ugly slate of 1heir bodies. 

Each dish is typically contributed by a marital couple, one of whom (the 
husband or wife) is a member of the Umata , or is one of the Umata's 
hclpen; an unmarried person (for example, a widow of an Umata man. or 
a widowed kinswoman) may aJso pile a dish. Dishes are piled in the hamlet 
of the donor and then assembled at dusk through the efforts of both men 
and women in the hamlet of the moumblg house (or of the male bead of 
the sagali , if he lives jn a different hamlet), where the Umata men decide 
on their dimibution, arranging them into groups for each affinal category. 

One dish must be given for each person who has assumed mouniiog. and 
usually more than one for each of the chief mourners in the house. In the 
distribution procen. dishes are categorically distinguished by labels 
referring to the stale of tht body (or action affecting the state of the body) 
that IMy are aimed at achining in the mourner. Dishes arc called 
uwashing" or 0their wasbingH (kasi-vakaakay) if they are given for an 
individual to wash and so divest her or him of the mourning. A person 
receiving one of these dishes should go and wash in the sea. Other dishes 
are called lawalala koura. if given so that the recipients will maintain their 
koura until they later receive a dish for washing. The chief mourners are 
the last to receive vakaak.ay dishes , after which a formal washing and skirt 
exchange between Umata and affinal mourners takes place. 

The food dishes are not simply payment for the assumption of mourning, 
but their transmission is also the means of releasing the mourning. Thus 
they regulate the length of the mourmng phase for any given person and 
bring about the final conversion of bodily qualisigm from darkness to light 
(washing). The verbal identification between the food dishes and the bodily 
state they arc intended to create marks the causal nexus between the bodily 
qualities of the mourners (or the dtanges in these qualities) and the act of 
food transmission. 20 

The sense in which these transactions are also a separation of the 
deceased from his or her identification with the paternal and spouse's daJa 
can be clarified by examining an additional feature of the chief mourners! 
attire. Those who have undertaken the most stringent mourning wear one 
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or more special necklels made of braidedt blackened pandanus thread 
(similar bands are worn in Trobriand mourning, Weiner, 1976:212). These 
bands. called by the general term mwaagula (with distinctive terms for 
different bands) are made by men of the affinal side; the affines al.so 
determine those o( their own dala groups living in the house of mourning 
who are to wear 1hem. Except in the case of a bereaved husband t the 
wearer.; of mwaagula arc generally women (see Plate 9). 

Gawans describe these bands as guyaw; lhus they constitute a 
superordinate control over the body of the wearer. Wearers mu.~t not go 
beyond the immediate hamlet area while the control of the mwaagula is 
imposed on them; wearers also maintain the most stringent food taboos~ 
For instance. in addition to those food prohibitions chat they and alJ other 
mourners in the house voluntarily assume in memory of the dead. those 
wearing the mwa.agula are forbidden to eat boiled food. Since vegetables 
cooked in water are slippery. they uc swiftly consumed (i.e .. the person 
eats a lot), and regulation of food consumption epitomizes bodily control. 
as we have i;jeen previously (Chapter 4). 

The mwaagula itself must be taken off when the wearer is eating and 
slttping became it is guyaw. The point of these prohibitions should be 
dear in the light of the significance of eating and sleeping examined earlier 
(Chapter 3) , As guyaw~ the mwaagula must be kept apart from those acts 
and bodily states, that typify value negation. Should any prohibitions 
linked with the mwaagula be ignored~ it is said that the wearer may lose her 
(or his) mind; according to one Gawant a dark cloud might climb 
(b-ei-mwen bwaw) O\'er the body when the taboo-breaker finally goes to 
wash and be beautified by the Umata~ so that instead of being cleansed and 
brightened, the body would be shrouded in darkness. :n 

Once a food dish has been given as lawalala lwu.ra for a mourner wearing 
mwaagula baods, one of the Umata women may take a band from the 
mourner and wear it herself (or give it to another Umata woman. to wear). 
As the sagaii proceeds. the bands will slowly be removed untH at the time 
of the final washing~ only rhe most important mt1urne-r (the spouse if living) 
will slut be wearing a band , This last band, ca Hed yabalouma ( balouma 
apparently referring here to a generalized notion of the dead as ancestral 
spirits)22 is the one that most typifies guyaw control over the wearer·s 
mobility and food consumption; ii is removed on1y at the washing. and like 
the other bands will then be worn by an Umata woman. 

The right to take the mwaagula bands is created by the transaction of 
food dishes. By this means a part of the insignia of death can be released 
from the external other and taken onto the self of the deccased's dala by 
means of a direct transfer that connects and separates the bodies of each. 
Worn by the deceased's dala~ the bands no longer constrain the wearer. 
The transfer marks a partial or token dissolution of the memoria1ization of 
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the dead embodied in the other, and of the afftnest definition of the dead as 
a bodily aspect of themselves. 

But we have not yet considered the a>mpletion of the food transaction. 
Given the Gawan view that food dishes from the UDU!ta are a return for 
the mouming state of the afflnes. one ntlght expect that no further return 
would come from the affinal side. But this is not the case. On the day 
following the Umata 1

1 transmission of the dishest the affinal sjde returns 
the same wooden dishes, now piled by recipient couples (or individuals)23 

with their helperst and containing an ideally equal number of layers of 
produce from their own resources. Each pile is tied with the vine used by 
the Umata donor on the previous day; it is said that if the vine appears to 
have been cut. the latter may be annoyed, for the vine measures the 
equality of the return. In practice, Gawans appear easygoing about the 
actual equality of the retumt but the principle is important. 

The food transmission from the affinal side is called by a term that may 
be glossed dits return or replacement" (karamapu) . The first gift is always 
made by the Umata. whereas karamapu comes from tlhe affinal side. 
Members of the dala of the deceased (but not people of other dala helping 
them) are forbidden to eat these returns; this regulation does not apply to 
any of the original afftnal recipients. and points to the fact that the Umata 
rather than the affines are the primary food donors. Furthermore, the 
affinal return always closes the transaction . 

Two such transactions are made in sequence, and if necessary a less 
formal third transaction is made to be sure that all persons. whatever their 
grade of mourning, have received a dish in payment. 2" After this initial set 
of transactions t an persons have been given dishes for washing except for 
those in the house. The final washing and formal beautification of the chief 
mourners occurs only after another month or so (in order to provide time 
for oollecting betel nut and making skirts for the finale). but it . too. is 
preceded by an exchange of piled dishes between the Umata and the 
affines. AH these dishes are now valcaalcay. 

Sjncc the Umata food is supposed to pay for the affinal moumingt one 
may ask why the affines should have to make a return for the dishes. 
Gawans themselves were , in fact, somewhat puzzled about the reason. 
Some people whom I questioned Rlggested they thought it a little odd, and 
that the tradition seemed somewhat unfair when one thought about it. But 
one senior man said simply that the return usquared•• the Umata•s gift: 
That is~ food is equivalent to food (cf. the notion of kakaloula discussed in 
Chapter 6) . 

Structurallyt it is apparent that these mortuary transactions conform to 
the basic template in which the actor's body is the medium of quaUsigns 
that exhibit the transformative value of operations on food. Jn the initial 
part of the monuary transaction, food transmission yields a return that 
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encodes bodily qualisigns of transformation to a relatively more expansive 
level of spatiotcmpoml control. TransmiS'Sion of the beaurified food dishes 
produces the slow dissolution of darkness and release of the interiorization 
and immobilization of the mourners. a process that transfonns the negative 
state of the community brought on by the bodily immobilization of death. 

A revealing parallel occurs in the pattern of the Gawan community 
entertainments discu~d in detail later. In both rnortuary and entertain· 
ment contexts, elements of body decor are regarded as returns for 
transactions of conical piles of food, but in each caset the exchange can 
only be finished by a reversal of food donors and recipients. In the case of 
the entertainments. this requires the pedomtance of two entertainments 
owned by dala groups of different kumila, and is constructed as a long-term 
debt rather than an immediate return. In the context of the entertain
ments. Gawans make it very explicit that the reversal of food donors and 
food recipients ii necessary to create equi\'atence between the opposed 
calegories of acton. and thus to effect a closure of lhe debt. It would seem 
that similarly. the equality of the affinal and Umata data groups is 
reiterated in the reversal of food donors and recipients in the dish exchange 
of the mortuary rites,2." but that the bodies of the mourners exhibit the 
qualisigns of value effected by the initial food transmission from the 
Umata. 

Since the dish exchanges are the core of the mortuary ritest it seems 
significant that they should reiterate. through an equal exchange of 
comestibtes. not only the equality of the two sets of participants. but also 
by this means. a closure, or finishing of relationship. But although the 
ritual is a stage in the dissolution of the extm-dala relationships embodied 
by the deceased. of which he or she is a linchpin . it should be kept in mind 
that the rite for any married person with living children does not in fact 
tota11y sever the external relationships built through the deceased. 
A•though buwaa exchanges lapse at the death of one spouse, informal 
exchanges may still be ,maintained on a more optional basis, and if there is 
a living spouse. he or she may stiU maintain sinavarama aid relationships 
with the deceased's kinspcople. Furthermore, the two dala that arc in the 
spouse relation to each other in mortuary rites for a husband and wife will 
also participate together in the mortuary rites for each of the children of 
the marriage, when the husband"s data will become the paternal takoupoy 
mourners. Nevertheless, as soon as one spouse dies. the severance process 
begins. and the buwaa relationships stop; and when the mortuary rites for 
the last child are pelformed, the two dala wilt no longer exchange food (as 
either Umata andTakoupoy~ or Umata andTakuuvay in·-laws) io virtue of 
that particular marital relationship at further mortuary rites. Thus it would 
seem that the equal exchange of food dishes in any given death may be 
seen as depicting closure or ••ending" as a process engaged by the death of 
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eai:h person who figures in a given social nexus. This ending. however. is 
what makes possible the kind of value potential signifted in the posiltvt 
body conversions of the rites. 

THE WASHING AND SKJRT EXCHANGES 

The conclusion of the mortuary exchange sequences is centered in an 
exchange of sk1,rts between Umata and affines. This exchange must be 
preceded, as I have noted. by the food transaction that enables the washing 
and beautification of the chief mourners to take place. 

On the morning of the day called "the washing, 11 the Umata conduct the 
chief mourners out of the house~ taking them down the clifh to the sea. 26 

The emergence of the mourners from the closed space of their confine· 
ment, and their movement along the path to the sea is subsequen1&y 
marked on their bodies by the washing and by their later beautification 
upon return to the hamlet. These activities form the by now familiar 
processes of positive spatiotemporal transformation. 

Prior to these rites, women of both the Umata and affinal sides have 
been preparing skirts for the event. The Umata and their helpers prepare 
short, 6nely strl~ decorative skirts (doba) to be given to the female 
mourners to wear.21 Additional skirts are also prepared for more general 
distribution to the affinal side. The affines, on the other band~ prepare 
roughly stripped, longer skirts of the relatively dark, mourning type 
(.rileilt!iw) to be pven to the deceased's dala and their helpers. In each case. 
all those women involved in preparing food dishes, as well as those wearing 
kowa, should receive a skirt. There are also cases in which individuals 
arrange to give their food dishes to particular persons on the affinal s:idet 
and these same individuals then also exchange skirts in the transactions of 
the finale. In such cases, the integral relation between the dish and the skirt 
transactions becomes especially prominent. 

After the mourners and the Umata have returned to the hamlet of the 
mourning house on the day of the Wa$hing, the Umata dress and decorate 
the chief mourners. putting on and trimming the skirts they (the Umata) 
have prepared, as well as painting the faces of the mourners with 
decorative black and white designs. and reddening their mouths with betel. 
Thus the mourners regain their personal identities. which reemerge. as it 
were, from the undifferentiated darkness that has covered their faces and 
bodies (cf. Plates 9 and 11). 

The rough skirts that the mourners have been wearing are put on by the 
Umata women, who wear them casually as the remains of mourning but 
not as a sign of the prohibitive mourning state. This interchange of bodily 
qualisigns withdraws identification with the deceased from the bodies of 
the af.fines back into the dala group of those whose "'dead person it is. " 28 
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Plale 11 . A yuunt; girl washed. dcco11111.c:d, and drascd bl a ftnc new lkin at 
the end of the mournin1 period, 
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Thust the U mata release their mourning decree, and the bodily state of the 
affi nes is fully reconstituted with the qualisigns of positive value; these 
signs convey the spatiotemporal transformation entailed in the convcnion 
from death (immobility and darkness) and grievous memory of the dead. 
to life (expansive motion and light) and the assuaged mental state that 
makes it possible to take up one's daily productive work again. 
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Whereas the withdrawal of the negative value signs back to the 
deceased's dala involves a detotali2ation of the person - from this 
perspective, a contraction of bodily and intersubjective spacetime back 
into the intcriority of matriliny - the transmission of beautifying qualities 
to the affines entails a transcendence of this internal level. This expansion 
of bodily spacetime exhibits the final reconstitution of the community 
(includin,1 the dala of the deceased~ who perform the cleansjng procedures) 
with positive value potential. However, the positive transformation is 
conditional upon the fragmenting (114atlve) process. 

The key exchange items in chis transformative process are the eaentially 
femaJe-produced and transacted skirts. 29 The cycle that begins with the 
food dishes (connotative of the female-side gift in marriage exchanges, but 
in this context ideally marked also with flsh, a male gift) prepared by 
women and men, and technically transacted by men, yields an exchange of 
body-decor elements produced and transacted largely by women. These 
latter elements directly exhibit the negative and positive qualisigns of 
value. 

The skirt transaction condenses the overall transformation that has 
occurred in the ritual. It is both the outcome produced by the gifts of food 
dishes that have preceded itt and the value Jignifie' of the transformation 
effected by the Umata's food giving. Like the food exchange, it creates 
both closure and potential. Thus, as I have suggested., the food exchanp 
both detotalizes the amalgam concentrated in the person of the deceased 
(separating the deceased from his or her affinal or external identifications~ 
and depicting closure in the relationship), and at the same time it enables 
the expansion of bodily being in the stow renewal of vitalizing qualities or 
positive potentiality. The same dialectic appean in the final skirt 
transaction: The rough mourning skirts exhibit the contraction of bodily 
spacetime in dealh. and the fine skirts, its expansion in youthful vitality , 
sexuality, and li(e potential. 

Since the mortuary rite transforms the intcrsubjedivc spacetime 
constituted in the bodily being of the deceased back into the prior. internal 
matritineal order, jt is dearly fitting that women and their goods should be 
the focal agents in the concluding exchange (see Weiner. 1976. on the 
female principle in Trobriand mortuary rites). Buwaa marriage exchanges. 
in oontra.&t, involve a masculinizatioo process of incremental expansion in 
the exchange cycle~ As we have seent they entail transformation to a more 
comprehensive intenubjective spacetime, and the amalgamation of oom9 

ponents of social being rather iban their dissolution. 30 
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The Drum dance and the Comb 

Today we nrc h11Yin3 the exci.tina thing (ka_,,mwan); we don't die .•. we are happy~ 
there is no witchery •... The chmcinH makes tbeir flbe danc:en· aQd the 
oouimun.i.1y's] t-odl.c' buoyant. 

Ga wan wom 1m talking about 1he Dnnn dance. 191S 

The two major community entertainments (kayma) currently performed 
by Gawans. which I referred to in Chapter 2 as the Drum dance (kupi and 
other Gawan names) and the Comb (sinatu) are also formulated in terms 
of the basic template of Gawan vaJue transformation thar we have seen 
developed in the marriage and mortuary exchanges. But here, as shall be 
scent the process is activated in practices that constitute a Gawa-wide 
community mode of spacetime and are directly concerned with the 
demonstration and mediation of hierarchy. 

Gawans explicitly oppose these joyful community entertainments 
(especially the Drum dance. which appears to be the more traditional of 
the two)t to the sorrowful mortuary rites and the destructive acts of 
witchery and death. During mortuary rites it is forbidden to beat the drum; 
and there is a Gawan notion that when there has been a death and people 
mourn in the hamlets, the witches perform a Drum dance in the bush. 
However. despite this categoricaJ opposition between the two contextst the 
subversive tensions of witchcraft are in no sense excluded from the positive 
value transformations uppermost in the entertainments, a fe~ture that win 
be suggested briefly in the present discussion. 

THE SPATIOTEMPO R AL CYCLE OF 
THE ENTERTAINMENTS 

I have a1ready pointed out that the Drum dance and the Comb each belong 
(t.arawagara) to a single dala of different kumila: the Drum dance to a 
Nukubay data and the Comb to a Nukwasisi dala, and that they appear to 
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be a contemporary fraction of a prevjous pattern in which all. four kumila 
were represented by at least one major community entertainment whose 
performances were more or less a!1emately performed (Chapter 2.)~ In the 
contemporary pattern the two entertainments fonn a reciprocal cycle. This 
cycle creates a moiety-like totality involving the community at large. but 
centered in established partnerships between men of the two kumilat which 
now represent the whole community. 

Both the entertainments extend over more than one Oawan bwalima 
{southeast wind year). although their ideal length and the standard number 
of major feast types involved in each are substantially different. Thus the 
Drum dance has a seven-year feast sequence. but it would appear that the 
amount of time involved is subject to variables such as the state of the food 
supply t intenuptive deaths, and other factors. The Comb has a much 
shorter two-year feast sequence. but similady, the amount of time involved 
need not coincide with this pattern. 2 As in other major community 
ventures such as the kula uvelaku, periodicity is partly contingent on 
current states of affaint rather than defined by a determinate schedule. 
The scheduling of the two entertainments and of the special feast days 
involved is the kareiwaga of the guyaw of the owning dala and the senior 
men of that kumila. Where major exchanges of raw yams are involved, as 
in the finales of the entertainments, the performances must be planned 
ahead of time (at the previous planting season) so that the festivities may 
take place just after the harvest in the coming year. The importance of 
relatively senior men in controlling the calendrics for major community 
ventures (here , the entertainments) is exemplifted in this process. 3 

The two entertainments are treated as vaga and gulugwalu4 to each 
other. In theory, either may be the starting or the finishing transaction. but 
in the reciprocal cycle l observed, the Drum dance began the cycle and the 
Comb squared the Drum dance.. while the cycle subsequent to this one 
switched ba~k again to the Drum as the starter. s The exchange of 
entertainments between the Nukubay and Nukwasis.i creates a long-term 
debt carried over a number of years. which involves individuals of an 
kumila throughout the island community. The duality of this long-term 
temporal cycle also penetrates the internal performance structure of each 
entertainment. since each is defined on the mode] of an immediate, 
asymmetric exchange between the Nukubay and the Nukwasisi t which goes 
on wilhin the partiaWrr entertainment. This exchange involves gifts of 
comestibles from the current entertainment owners in return for certain 
bodily elements (including body decor and performance) from the 
recipie.nts. Since each entertainment reverses the roles of food giver and 
performer, this onpg, asymmetric exchange is repeated within the more 
comprehensive long-term alternation of the entertainments t which creates 
1.he equivalence that finishes a given cycle. 
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Once a given cycle is finished. the basic structure of the exchange does 
not in itself provide the means for beginning a new cycle, but certain 
in forma I ways of pressing for a renewal may occur. For instance, the 
owners of the finishing entertainment may attempt to give more food at the 
finale than the owners of the starting entertainment; or individuai 
recipients may distribute some of their returns to kin and affi.nes as starting 
gifts to obligate the latter to help them when the current recipients must 
later act as entertainment owners and food donors. 

Performances of an entertainment are held in the hamlet of the leading 
man of the owning dala. During performances, this hamlet becomes a 
community center. As Gawans stress, the kayasa are held for the people at 
large - for everyone to enjoy. Currently, complex politico-historical factors 
have resulted in both the Drum dance and the Comb being held in one 
hamlet in Utaru neighborhood where members of owning dala of both 
entertainments, and the leading man of the owning dala of the Drum 
dance, reside. The reasons for this situation (which has been a point of 
some contention in the recent past) cannot be dealt with here, but we may 
note simply that the result appears to be the formation, at least for the 
present, of a single center for the major entertainments. rather than a 
spatial alternation of centers coordinate with the temporal performance 
cycle and the egalitarian alternation of ownershlp.(J 

Gawan entertainments do not merely involve internal exchanges. 
Gawans hope that overseas visitors will attend the major feasts and they 
?ook forward especially to hosting visitors at the grand finales. A lavish 
entertainment contributes to the fame of Gawa in the inter~island world. 
and gifts of pork and rnw produce to individual visitors further ensure that 
Gawans will he welcome at the latters' memorial feasts (tbe sagali soy 
performed on Yan ab a. Yegu ma and M uyuw but not on Gawa and 
northwardf or kayasa entertainments on their own islands. Vaga gifts 
made to individual overseas visitors at Gawan entertainments may then be 
reciprocated. and Gawans may be given vaga in these feasts, which they in 
turn reciprocate with finishing gifts and further vaga at performances of 
their own kayasa. Thus Gaw.an entertainments do not mere)y form 
intra-island reciprocities of communal spacetime that engage Gawan-s in 
planning for intemaJ returns (a forward projection of concerns that. as we 
shall see. Gawans stress within the entertainments themselves); but they 
also engage inter-island connectivities, and contribute to the formation of a 
common spacetime between Gawans and their consociates to the north and 
south, articulating with the community feasts and entertainments of these 
islands. ln this respect, the Gawan entertainments have affinities with the 
community~organized kula uvetaku (see Chapter 3).8 

The djstinction that Gawans draw between their own mortuary rites and 
the entertain men ts is j nstructive in th is respect. They note that in contrast 
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to their neighbors to the south who perfonn the sagali soy memorials in 
which overseas visitors are an inte1ral part of the organization of the ex .. 
changes9 Gawans do not formally invite visitors to any part of their mor
tuary ex.changes; Gawan mortuary rites are essentially internal mauers.9 

As we have seen. the rites are centered in the daJa of the deceased. whose 
karciwaga over the mourning is explicitly linked with a segmentary locus 
rather than a community center. The hamlet of the house of mourning 
itself (like the bodies of mourners who reside there) conveys the contrac
tion of intenubjective spacetime in darkness and heaviness. and the inter
naJmng effect of death. When deaths interrupt the performance of Gawan 
entertainments (whether for longer or shorter periods of time) . a tem
porary contraction or fractioning of the community spacerime formed by 
the entertainment occuB. as the house of mourning representing the dis
solution of relations becomes the focus of activity rather than the com
munity center. We have seen an example of bow death can interfere with 
community ventures and both the intra- and inter-island connectivities they 
entail in the case cited in Chapter 3. in which the disruption of plans for an 
uvelaku ted 10 the untimely consumption of part of the uvelaku feast food. 

THE DRUM DANCE 

The Drum dance is supposed to be held nighdy during the years of its 
performance at Siwayedi. except when interrupted by a death. One of its 
main functions is to provide a ltcensedt collective meeting place for the 
island's young people to make sexual assignations; the theme of youthful 
sexuality pen'ades the entertainment. The dance itself consists of a line of 
men and women circling anticlockwise around th-: trunk of a special tree 
(the dabedeba 30 tree)~ which has been set up in the center of the hamlet . 
Each dancer carries a pandanus streameru (bisila)~ held with the right 
hand at one end and balanced by the left at the other end. which is moved 
rhythmically during t.he dance. 

Male drummers and singen (drummers also sing. but not all singen have 
drums) stand at the dabedeba during the dance . At the top of the tree is a 
sprouting coconut placed there at the opening of the dance, which ages 
with the perfonnance cyde. 12 The dabedeba is the concentrating locus of 
the dance vitality: Leaves buried beneath it. as we11 as a pandanus streamer 
initiaDy tied at the top, have been bespcllcd to make the dancers dance all 
nighl. This tree is also the place where betel nut and certain comestibles 
are hung by lhe Nukubay owners for the dancers to enjoy. Any condiments 
or comestibles actually or fi&uratively located at the dabedeba are 
forbidden to all Nutubay. since they are defined a.; the donors of these 
items; although they dance like people of other kumila. they alone must 
not chew or consume the gifts. Thus Gawans may use the expression .. at 
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Plate n .. With drums ptcpa.fed. Tarakubay and other men and boys pthtt at 
1he dabcdeba tree before a major performance. Bt1el nut ror the dancc:n i1 tie-ti 
10 the fork of lhe tree. 

the dabedeba" to refer metonymically to what comes under the aegis of the 
entertainment. In such usages the Drum dance is named by ref en: nee to its 
center. Just as the ham1et understood as the locus of the dance shifts its 
reference point from the segmentary dala to the more encompassing island 
community, .so also the internal space of the hamlet becomes focused in its 
open central space {baku) as embodied in the dabedeba, the fixed emb1em 
of the drumming and dancing by which the community is concentrated in 
vital, synchronized fonn. 

Although the drum is supposed to be beaten each night at Siwayedi. 
there are some nights when for one reason or another no one arrives; many 
others when primarily young unmarrieds come to dance and children to 
play; and still others when because of the availability of a pig to be 
distributed by the Nukubay, or the fact that there are overseas visitors, or 
the moon is full. and so on, many people - both unmarried youths and 
more senior marrieds - arrive and may stay until early morning. During 
this time. young. unmarried dancers may also make assignations and slip 
away together. The Drum dance creates a night world of waking activity 
(lit by the moon rather than the sun) apart from the ordinary daily world of 
dispersed work activity. 

These ongoing nightly. and relatively casual. pedormances ate punc· 
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tuated by major feasts heJd during the daytime. Nukubay men decide on 
the timing of these feasts and their organization. At much more formal 
daytime performances, dancers decorate elaborately. wearing coconut 
frond ceremonial skirts and painting black and white dcsip on their faces; 
many men don elaborate feather headdresses. Atthough some head decor 
may be worn at night, full n:galia, including facial painting is restricted to 
the daytime performl.OOCI. Cooked and in some instances raw food as well 
as condiments are always distributed formally by the Nokubay as part of 
the daytime performances. The latter are also tbe arena for public speaking 
related to affain of the Drum dance and other intra- and inter-island 
matten. although in special cases, public speaking may take place at night. 
The elaborate finale discussed below13 involves a sequence of day 
perfomumc:es (as well as night dancing) and a major distribution of garden 
produce, cooked food, and pig. 

These daytime performances typify the orpnimtional control and 
participation of the seniorl: married members of the community who 
remain for the most part behind the scenes at the night performances when 
the unmarried youths are the main participants. It will be recalled (see 
Chapter 2.) that these youths constitute a peer group cutting across the 
segmentary order of hamlets and forming a collectivity apart from marital 
units. As explained in Chapter 2. lhis differentiation is also represented in 
the special youth sleeping houses of a ham1et where youths from different 
hamlets may gather for nightly entertainment. Each marriage then 
separates the couple from their youthful friendships to fonn a distinct 
marital unit apart from the premarital collectivity. 

The nightly Drum dance brings this parallel. nonsegmentary world of 
youthful sexuality and exuberance into a single community arena. 
organized and scheduled by the seniors of the community (as represented 
especially by the leading Nukubay men). This center contrasts with the 
dispersed hamlets of married oouplest where sleep rather than dance is the 
ordinary activity of the night. Funbermore, the contrast between 
unmarried youths and more senior married couples is also integrated into 
the nongoing.noctwnal (youths) versus periodic-diurnal (senion)0 phasing 
of the Drum dance. As we sha11 see later, the iniemal structuring of 
exchange within the entertainment center refracts this formation as a 
reciprocal one betwe,en dancing~ which typifies the sexua1 vitality of youth 
(even though a1l people may take part)~ and major product traruaclions, 
which typify the potencies of married men and couples (even though 
unmarried male youths may 1n some instances act as transactora). 

FOOD TRANSMISSION AND DANCING 

The Drum dance is cast in the form of an exchange of comestibles and 
condirueots provided by the dala owners and the Nukubay as a whole~ for 
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dancing that is the return payment provided by the community. as 
represented by the Nuk.wasisi. The NuJrubay are also defined as those who 
beat the drum (although it is important for Nu.kwasisi 10 contribute to the 
drumming as wcH). 14 In the leliyu of the origin of the Drum dance, it is said 
that the dala of the Tarakwasisi that owns the opposing entertainment first 
put the drum in their own canoe when they came from Muyuw ~ but a 
Tarakubay man said: "Give me this drum. [ wlH cany it. You come here 
and carry our food!' This exchange was made. and the Tara.kubay man 
said: "I wilJ beat the drum; you Tarakwasisi will dance.•• The drumming 
defines both the time of the dance and its timing! The drum is always 
beaten before the dance begins t in order to call in the dancers~ as well as 
during the dance itself. As drummers and drum owners. the Nukubay 
establish the ·irhythms of the scene .. (Chernoff, 1979: 113) 

In fact, members of ·all kumila. including the Nukubay themselves. may 
dance. Similarly. as I have pointed out. men of different kumila, including 
especially the Tarakwasisi men, are among the drummcn15 at the 
dabedeba. It is importantJ nevertheless~ that some Nutubey men should 
drum just as Nukwasisi in particular should dance. The point is that the 
Nukwasisi are those whose specific: role it is to be the dancers and food 
recipients. In this respect. they represent the community at large relative to 
the Nukubay who give the food and decree the beating of the drum that 
establishes the affair. 

Whereas the Nukubay owners who kareiwaga the entertainment are 
called guyaw. the Nukwasisi are called the ramugway. The latter eat the 
food given by men of the Guyaw (capjtalized when referring to the enter
tainment status) category. But Ramugway men aJso act in some of the day .. 
time contexts to distribute the Guyaw•s food to the conununity at luge. 
Although. in a genera] sense. all kumiJa except the Nukubay are regarded as 
Ramugway. the Nukwasisi men and women epitomize the status,, and only 
their men have the right to distribute the Guyaw•s food gifts. 

As 1 have remarked, the Guyaw are prohibited from eating amy of the 
entertainment foods. As in other cases where explicit prohibitions on 
consumption in the context of transaction appear (such as the nodal couple 
in the buwaa transaction discussed earlier), this marks them as embodi· 
ments of the transmissive principle and thus of the transactional procen as 
potentiality for the creation of positive value. The food donor's Ouyaw 
status brings into the foreground this transformative role. In the 
entertainment context it epitomizes to Oawans the generous food giving by 
means of which influence is achieved, the generative base, as we have seent 
of the positive transformative process. 

The Ramugway, in contrast. are explicitly regarded as inferior to the 
Guyaw because they are consumers. As one woman explained. the names 
of the food donors climb whereas those of the recipient consumers decline. 
bul, she went on to point oul, this reverses in the next entertainment where 
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the Drum dance Ramupay become Guyew. lb However, as noted above, 
the role of the Ramugway is more complex than this concept suggests: It is 
typified not only in food consumption. but aJso in food distribution and 
espcciaJly in dancing. These multiple: dimensions suggest a contradictory 
1iminality condensed in the Ramugway category in the context of 
entertainments, which has fundamental importance for understanding the 
exchange process. 

The relationshap of Guyaw and Ramugway is formalized in sets of dyadic 
partnerships between individual Tarakubay and Tarakwasisi men. These 
pannerships, once established t are expected to continue untU the death of 
one of the partners. when the designated replacement from the deceased's 
data wilJ take over his obligations. 17 Partners adl each other nube, the 
label for same-sex personal friends and cross-cousins of different kumila. 
as well as lovers and sexually available cross-cousins of the opposite sex 
(see Chapter 2). u~ The young. unmarried Nukwasisi and Nukubay men and 
women are supposed to have sexual relations.hips with each other. and are 
called reciprocally each other's ··food for eating'· ( kafi.karoug )4 a notion 
that formalizes the sexual emphasis of the Drum dance in terms of the 
dualistic organization. 

The male nube relationships come to the fore especially in the 
entertainment finate when each Tarakubay partner must gi\re his nube a 
several·ticrcd conical pile of raw yams (twu.kay). The largest of these pi~ 
may stand some six feet tall , and a large part of the resources for them 
derive from the donor's wife and wift~s kimpeople. 19 These affine.4' also do 
much of the preparatory work in constructing the yam pile and setting it up 
in the dance center. Moreover, when the Tarakwasisi pan.ner distributes 
the yams and other comestibles he has received. he usually gives a 
considerabJe part of it to his wife's people; the latter (and any other men 
who have received some of the noukay) are then obligated to help him 
make returns to his Tarakubay partner at the Comb cntenainment some 
ye an later~ when he becomes a donor. 

We sec then that the affinal food transmission rrom the woman's side has 
been incorporated into the mode of spacetime formed in the community 
entertainment cyie:let whkh involves intra-island exchanges betwl!en men. 
Instead of the recipient of the female-side (ood being a kinsperson of the 
husband's, as in the buwaa exchanges, the recipient ts an arranged, 
personal ma1e friend whose relationship to the husband is deflned simply 
by reference to his kumila. Each individual nube partnership and the 
affinal relationships it incorporates is. moreover. not simply a separate 
unit~ but a component parallel to other component partners.hips that make 
up the moiety-like totality representing the community whote. 20 This 
construction of the community whole is given a condensed spatial 
localization at the community center during a crucial phase of the 
entertainment finales. 
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In sum. the entertainment partoenhjps establish a special relationship 
between a man and another man outside his own daJa and affina1 kin. This 
relation also forms a synapse between two affinal segments (that of ~ch 
partnu to the exchange). Each such scgmenl, with its nodal couple is 
encompassed in a more comprehensive structure in whkh the male-male 
Jinks of nube (rather than those of a marita1 couple) fonn the pivot of rhe 
relationship. We may note certain similarities between this feature and 
what occurs when affinal units are integrated into the more comprehensive 
inter .. isJand order in the context of kuJa shell or canoe transmissions. As we 
saw in Chapter 6, at the poinl of inter-island transmission, the canoe or 
shell is typically transacted directly between men rather than indirectly, 
through the mediation of women and of marital couples as linking nodes. 
Similarly. the opening out of space from the scgmentary. individual affina1 
connection to the kumila-defined community order entails the introduction 
of symmetric~ male-male reJationships that form the linking nodes of the 
community spacetime of entertainment ex<:hange. 

I add one further remark regarding the nube reJationships. We have seen 
that these relations carry connotations of youthfuJ sexuality and personal 
friendship rather than any reference to marital bonds. One may marry 
one's cros..••Mex nube. but the marriage relationship is not itseJf a nube 
relationship. Just as the youthful nu be relationships are at once personal· 
ized and connected with a community or islandwide category of youths~ so 
the nube bonds between men in the entertainments free the compartmen
talized, scgmentLng order of affinal kin.ship units redefining them in 
community terms. Thus they take on some of the connotations of this 
youthful ordering of relations in a mediated form . 

DANC lNG AND THE RAMUGWAY ROLE 

l have suggested that as consumers, food dislributors, and dancen, the 
Ramugway hold a complex position. As helpen in the distribution of some 
of the food gifts. the male Ramugway perform a function similar to a man's 
sinavarama affines. one of whose responsibilities is to help a man in the 
distribution of comestibles at feasts. As helpers, t~ Ramugway are not' 
simply consumers. the polar opposite of the Guyaw food donors. but also 
themse]ves food-distributing representatives of the Guyaw. 

Ma1e Ramugway also have the right to snatch comestibles or condiments 
from the dabedeba tree (-kiri.ti karu, a form of kwoya) and run around 
giving it to the assembled audience during a daytime.performance. This 
act ~ which contains an element of aggressive license, seems to indicate t.hat 
the Ramugway. as rightful consumers, can claim such resources on demand 
and give them at their own behe!t to others. The behavior is also consistent 
with the opposition between Ramugway and Gu yaw. for the former are 
defined as brash or aggressive (la·gagasili ) in contrast to the Guyaw who 
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shouJd be quiet and controlled (ta-manumanum) in their style. According 
to one man~ the Ramugway can snatch food, whereas a person who is a 
Guyaw should wait to have food given to him. If a Tarakubay man should 
take and distribute food in this fashion, others would reprimand him 
saying, uThis is not your Jeliyu." This notion of appropriate guyaw 
behavior is not confined to the entertainments, but refers to a style felt to 
be appropriate for the guyaw in general. 

These notions increase the ambiguities in the polarization of the two 
roles. Whereas the Ramugwayts food distribution mediates the Guyaw role 
as donors~ the brash style of snatching food is antithetic.al to the latter's 
appropriate behavior. The snatching suggests not merely the Ramugway 
role as distributorst but also their role as the rightful recipients or 
consumers. Nevenbelesst in this type of act ~ as in their ordinary aid to the 
Guyaw in some parts of the food distribution , the Tarakwasis:i subordina
tion as consumers appears ambiguous because they distribtne food on 
behalf of the Guyaw food donors. While typifying the other relative to the 
Guyaw, the Ramugway represent the Gu yaw relative to the wider 
community. This double role of polar opposition and substitutive 
representation is even more clearly developed in the reciprocal Comb 
entertainment. as will become apparent later~ although there are also 
additional , more central aspects of the Drum dance that reinforce this 
point. However~ we have already seen a simUar mediation 1n the mortuary 
rites where the deceased of the Umata dala is identifieJ with the afftnal 
other. In both contexts (although with different significance) the identity of 
the food donor is in cenain respects relocated in the other. Although 
clearly specified as the poJar opposite. the other is also an aspect of the 
food donor~s self. 

In the entertainments this mediation is developed most notably in the 
dancing role of the Ramugway. Gaw ans stress that the latter shou Id not 
merely dance at the night performances. but that they should udance until 
daylight" ' (i-kaywousi b-(!i-yam) . Posed in this ide.aJ • . rhetorical form (one 
that ~ ahhough infrequently carried out. does take place in some perform
ances)~ this return is exactly the opposite of sleep. This opposition is clearly 
made in a speJI intended to spoil the Drum dance, which could be used by a 
person who for one personal reason or another is angry and wishes to keep 
the joyful dance from being successful. Jn this-spell the dancer is to become 
heavy so that he crawls slowlyt becomes ti.redt and goes to slc:ep. Part of 
the spell goes as follows: 

Heavy heavy Tudava 
He gets up and falls down [back to sleep) in the north 
You crawl very slowly to the south 
The body is tired 
Its :speech is tirt!d 
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[ts blood js tired .. . 
Food he consumes .. . 
[t is not his drum, Ramugway, 
His drum is his wife's buttocks 
You lie down you lie down [i.e .• lie down and sleep]. 

191 

The Ramugway protagonist of the spell is first identified with the stones 
of the garden in the ancestral personage of Tudava (see Chapter 4): His 
human bodily vitality is thus converted into heaviness and he falls down 
toward the ground and crawls, rather than engaging in the buoyant up
ward motion of the dance . In contrast , songs for the Drum dance are caHed 
wousi-tota (songs-stand up} because one should get up and dance at the 
entertainment. The food motif implicit in the reference to Tudava (and 
which is followed by images of the body's total tiredness and heaviness) 
then emerge~ exp1icitly in the assertions of eating and sleeping. Eating 
and sleeping are given itn amusing sexual connotation in the image of the 
wife's buttocks, which is substituted for the dancing drum, since the 
husband sleeps with her instead of dancing all night. Marirat sexuality and 
the Ramugway man's local ham1et substitute for the vita] mobility of the 
Drum dance {with its premarital sexual connotations) and the community 
center. The spell attempts to negate the spatiotemporal level of the Drum 
dance by reducing the night dancer to the consumer-sleeper who stays at 
home. 

In contrasr to this spell are those intended for use at the opening of the 
Drum dance when dancers are scratched in order to let blood as they walk 
around the dabedeba tree. The bloodletting makes the body buoyant and 
light: as one man explained, it is intended to make the dancer's ··heaviness 
descend" (b-ei~busi kara-mwaw)-an aim contrasting with the "tired blood" 
inside the Ramugway's body that a speaker of the negative spell wishes to 
produce. As mentioned earlier. a bespelled streamer is also tied to the top 
of the dabedeba tree; this streamer is also supposed, according to one of 
my informants, to scratch the body so that blood flows and keeps the 
dancers from lying down and sleeping . 

. . . l break open-cleanse [i.e . . the face) ... 
Not his/her face . his/her face dawn 
Not his/her chest . his/her chest pure and shining. 
I shine. I am happy the morning, I am happy the evening; 
Not their eyes, their eyes the morning star 
Not their bodies. their bodies bisila streamers 
Not east. not west they dance-tremble ... 

Jn this spell . the bloodletting. in effect, makes the dancers' faces and 
bodies into the dawn; their eyes become the morning star - that is. as my 
informant explained. the dancers dance until daylight. Indeed, it is as if 
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they are the night turning into dawn as they dance. The final phrase above 
was said to mean that the dancers do not stop at all. but they dance, 
east&west and west-east:~· They do not refuse or reject ( ·pek) the dancing. 
The tocality of spatiotemporal movement - thar is. circling in the diince 
without stopping through the night - thus suggests the dancers' total 
willingness or agreement. We have already seen some of the significance of 
consent and the destructive effect of disagreement or individual unw1Jling
ness on collective projects (Chapter 3). Participation in a collective activity 
signilies an indi,·idual's consent and support of the aims of an activity. 

The identificat1on of the body with pandanus srreamcrs in this spell 
suggests that it is to become so light that it trembles like the streamers 
(bisiJa) that men and women carry during the dance (and that are handled 
in different movement styles), Still another spell associates the alternating 
diagonal motion of rhe streamers as they are moved up and down in dance 
time. with a standard dance step; and this step in turn with the inner 
excitement of the dancer who is enjoying himself so greatly. This latter 
spell is called Utibutu (-butu, fame), and begins with a phrase that refers to 
the fact that the speaker is seen by others as he dances: 

UJibulU, he/she sees me 
Streamers shaken, he "~rapes. foot up and down 

agains.t the other leg" (i-dudu) . , .. 
My iniiid<: (nuK"a-g11) "scrapes foot up and down" (i-dudll) . __ . 

Pandanus streamers occur in various contexts where. as I have pointed 
out elsewhere (Munn, 1977), they are identified with beautification and 
energetic motion. For instance, spells for decorative canoe streamers may 
aim both at making the canoe speedy and at exciting the kula panner to 
give shells quickly so that the canoe returns laden with shells. In one such 
spell, the streamers ''call" the kula partner, ''turning his mind1' to the 
Gawan, As a result the Gawan's fame .. cUmbs" like blowing pandanus 
(Munn, r977=50). In its idenrification with the dance1 the light streamer 
conveys the body's expanded level of spatiotemporal control. Dancing thus 
appears as the embodiment of persuasiveness and the movement of fame. 
The dancers concentrate into themsel'Ves the qualisigns of positive 
tra nsfo rma tive value, di splaying th is value in their dancing. 

Ye l those who typify the role of dancer are also the type consumers of 
the feast. The nonproductive, subordinated role of the Ramugway as those 
who eat the feasl is, in fact, mediated by their ro]e as dancers who are 
paying for their food by creating and displaying the qualisigns of positive 
value transformation. Conversely. failure to partidparc in the dance is 
marked by the negative bodily qualities of somnolence and heaviness 
associated with food consumption, and suggests a rejection of the dance. 
This negative contraction of bodily spacetime is not simply conveyed in 
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spells aimed at spoiling the dance, but. as we shall see. it is a key notion in 
the teasing insults of the Guyaw that may accompany the transmission of 
yam piles to the Ramugway partners at the finale. 

THE DANCE FINALE 

In May 1975. I observed the six days of festivities that dosed the Drum 
dance running at thac time. This finale is called kave.sa, the "honor" or 
·ipraising.'' 1 shall concentrate here on the last three days. when the final 
gifc of yam piles is conscructed and transacted, and the final daytime dance 
is performed. 

On the first of these last three days. the yams are piled. This procedure 
begins in the local hamlets of the different Tarakubay men who have 
partners among the Tarakwasisi. Much of the work is done by a man's 
wife's kinspeople (including for instance. wife's father, and brother. etc .. 
and the couple's sons). As I have pointed out, much of the produce comes 
from the gardens of these people. as well as from a man's own gardens; 
men of his own dala and others variously obligated to him may also make 
more minor contributions_ All che help either creaces or closes debts in 
yams between the latter and che contributors. Gawans emphasized that it is 
men who do the construction work, but one may observe women helping as 
well (ah hough 1hey are less in evidence. in the preparatory stages at least, 
than they are in the preparation of the mortuary dishes where they clearly 
predominate). ln contrast to the piling at mortuary exchanges. however. 
the noukay piling is viewed as essentially che product of masculine work. 

The piles are built up on a circular rope base (nouka)', also the name of 
the whole construction) with diameters varying between about two and 
four feet. Yams are carefully layered around the peripheries (with a central 
yam infill) so that the artifact tapers in regular fashion as it rises to the top. 
creating a conical form. Noukay 1 observed had as many as fourteen tiers. 
A vine tied around the noukay measures (-sikoreke) its size: Recipients 
may either remember the length of this vine in making returns at the 
reciprocal entertainment or they may keep the vine; alternatively. they 
may count the number of layers. The aim js to approximate the original in 
the return or, occasionally, if they so wish, to give a slightly larger return, 
thus putting the recipient in debt. As in the case of the mortuary dishes, 
great care is given to Che form and evenness of the layering so as to create a 
llne gift. 

Once the noukay have been set up in the individual hamlets to try them 
out for size and form, they are taken apart and carried to the dance center 
where they are again carefully reassembled in their final form. If a 
particular array appears uneven or crooked. it will be taken down and 
reconstructed until the builders are satisfied with its appearance. When the 
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piling is completed, the taU, beautiful noukay arc supported by poles 
bound together at the top . They are not finished. however t until the 
following day , when their final decoration is attached. 

Each pile is destined for a Tarakubay man's partner. or in one or two 
cases for an important visitor, and is assigned a ptace on the periphery of 
the dancing ground (see Figure 5)+ In the case I observed. the organization 
was based upon the residential location of the recipient's hamlet. This is 
probably the usual way of organizing the arrangement, ahhough there 
were some alterations of this plan in the reciprocal finale of the C.Omb in 
1C)8o. In any case, lhe noukay always form a circle around the periphery of 
the dance ground. In this respect , they concentrate the spatially dispersed 
hamlets of individual male partners (and their affinal segments) in a unitary 
spatial array (the circle of noukay). Each noukay is itself created through a 
coUection from the gardens and garden work of different individuals (of 
various hamlets and data) so that the artifact mu~l also be seen as 
~ncenlrating dispersed spatial elements into a single vertical form t which. 
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:Mare 1 ] . Noukay :yam pila plr.ccd around the edge of t~ dance ground. Men al 
the: center are preparina to ~ut up lhre pig, 
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as one man put it to me, should 0 climb to the sky.n From this perspectivet 
the total array (each noukay and the colJection of noukay of which it is a 
part) can be seen as the unitary outcome of a concentrating process. The 
noukay piles in temporary collecti'le array in the dance center are.poised, 
as it were. betwixt and between individual donon and recipients. When the 
latter receive their gifts, Ibey witl again dismantle them and distribute the 
produce to their own kin and affines. 

The dance held the night of the yam piling was the only time the huge, 
immobile noukay framed the dancers who circled around the dabedeba 
tree . On the following day, the yam piles were completed and transacted. 
and by the time of the final daytime dance, they had disappeared from the 
dance ground. However, to consider the concentration that is occurring at 
the entertainment center, we must examine the noukay as a formative 
process in relation to that occurring in the dancing for which they are 
exchanged. Thus it is useful to depict the dance and noukay positions 
relative to each mher, as I do in the inset to Figures, even though all the 
daytime dances and all except one of the night dances at the fina]e take 
place without the presence of the noukay. 

Figure s (inset) shows the dancers circling between the noukay and the 
dabedeba tree where the drummers and singers stand. As I have pointed 
out. the dabedeba is itself bespelled with the desired mobility of the dance. 
and the drummers and singers who stand here actually provide the dance 's 
rhythmic aural form. The organimtion of the dance is of some importance. 
In the line~upt men always dance ahead of women; the latter must follow 
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the male dance steps.22 and streamer movement. Children may occasionally 
tag behind,23 after the women, but there does not appear to be any firm 
tendency for older men or women to dance ahead of (or behind) younger 
people. In the major perfonnanoes however, the dance leader is not 
infrequently a man of some seniority who detennines the movements of 
the pandanus streamers that define a particular dance. The Oawan 
audience sitting at the edge around the houses and on the yam house sitting 
platforms shout approval for particular displays of virtuosity. 

Most apparent in the daytime dancing is the differentiation of male and 
female body decor. The coconut frond skirts must be donned by both men 
and women for dancing: They define the common apparel, the visible 
uniformity of an who dance.24 These skirts are made by women for both 
se:ites to wear. just as shell decor derived from masculine inter-island 
exchange activitiC1 may be worn by both men and women. Howevert men 
tic their skirts (called kanaagway in explicit contrast with women's doba) in 
the front, whereas women tie them on the side. Men's kanaagway are 
always made with decorative Oat pandanus strips and bunches of a 
coconut~b[ackened vine stripping bound along the top of the skirt; women 
may wear this or sometimes other decorative styles. 

Although both men and women put sweet-smelling leaves in their 
armlets. paint their faces for the daytime dances, and as I have pointed out, 
may wear kula and other shell decor t masculine decor tends to be the more 
ftamboyant. For instance. only men wear a shell imitation of a pig's tusk 
(digina.akum) as a necklace pendant. Most signfficant is the difference in 
head gear. Although on occasion, a woman may wear a feather in her hair, 
only men wear the fu11l decorative headdresses (dagula) of white cockatoo 
feathers. In their most elaborate fonnt these headdresses create an auriole 
around the head. Some young men may grow a large bush of hair so that 
their headdresses create an unusually wide frame around their heads that is 
especially admired. 

Thus the essentially female-associated skirts COYering the lower genital 
area of the bodf' provide the uni form emblem of the dance worn in 
differing arrangements by both men and women. whereas the masculine 
headdresses (as well as the tusk neddace) create a marked differe,tuiation 
between the se:ices in the dance attire. The positioning of these diffcren·t 
components conveys again the spatiotemporal extension of masculine 
powers in oomparison with feminine potency. Whereas bird feathers 
suggesting the speedy mobillty of flight extend around the head. the skirts 
made of the leaves of trees are worn on the lower bodily area . The remale 
element is the homogeneous element without which a person is not 
permitted to dance, and the male element conveys the increment of speed 
and upward motion beyond this common female ground defining the 
dancers as a whole. 
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The dance decor and the n::Jative position of men and women in the 
dance line embody the different levels of muculine and feminine 
transformationaJ capacities within the dance context: As those who are 
ahead in the dance line, and who have the most elaborate. extended head 
decor and brilliance. men have) in effect, greater bodily extension in space 
than wom.en. The ordering of the dance visually forms the relatively 
internal spatial associations of women ~ as against the externalizing. leading 
role of men. Moreover~ the virtuosity of the movement is centered in 
masculine action that women dancers follow. In this sense, dancing as the 
zenith of bodily buoyancy focuses in men rather than women while at the 
same lime forming motion as a bodily synchronization in which women 
coordinate their own bodies with the movements led or determined by 
men. (It wiH be remembered that women arc figured as those who must be 
persuaded to agree to masculine projects.) This view of the intenubjective 
spacetime formed in the dance is reinforced when one considers that the 
drumming that defines the rhythmic pattern is a masculine activity. 

AH of these features are consistent with the hierarchical model of 
spatiotemporal extension discussed in Chapter 6. The basic, gender 
hierarchy of ,the community is thus brought into unitary form and displayed 
in the dance. Recalling that any member of the community may actually 
dance irrespective of his or her kumi]a category, we can see the dance as a 
concentration of the community in the form of a moving continuum (a 
circling, linear formation) that presents the people in energetic. vitalt and 
youthful form as the essence of potent persuasiveness- that ilt with. bodily 
value qualities of self-transcendence. In I his continuum, the community is. 
on the one hand. totaHzed in hierarchical form; on the other hand, the 
dance constitutes the hierarchizing p~u of positive spatiotemporal 
transformation as an attribute of the community as a whole. 

This totalin.tion may be compared with that created more peripherally 
by the immobile food piles. As I have indicated. each of these piles is the 
result of a man's ability to gamer resources in large part from his wife~, 
kinspeople. The dancet on the other hand+ configures the male-female 
relationship abstracted from the segmental kinshi~ and affinal bonds, and 
in the generalized form of the gender hierarchy. In the center. women 
foJJow men. whereas on the periphery the food piles exhibit the affinaJ 
produce support men gain thro,.,h women , It is also apparent that the 
noukay, which. are unusually Jarge variants of conical food constructions 
such as those given by the female-side kin in certain marriage exchangeg 
(see Chapter 6. note t) and initiated by the matrilineal dala of the deceased 
in mortuary exchanges, are comparable to a female...side gift; whereas the 
dancingt as the zenith of bodily buoyancy with the control of its motion 
based in men, is a masculinized form. 

Additional features emerge when we compare the dance and the noukay 



Plate 14. Deawaccd men and women danct: in linear formation around the dabedeba tree (al I.be right). As the men who are leading the 
dan~ swing rorward on 1hc lcft. lhcypaa the women al the end oflhe line. More frequently, danccl'S$pfeadout 10 form Jt citde (generally 
with some spau between the bepnning and the end) rather than a spiral. 
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from the perspective of hierarchy and equality. Although some noukay are 
noticeably higher than others. and some pannerships involve senior men 
and are of longer standing than others. no formal hierarchy is displayed in 
the collective arrangement. Furthermore, although a great deal of pride is 
clearly taken by each group in its display, and each individual attempts to 
provide some special element to deck its noukay and make it attractive, 
there is no overt competition between those displaying their resources and 
aesthetic work- Rather, the arrangement represents each food donor (and 
recipient - i.e .• each pair of partners) as equal to any other. and none is 
formally given specific focus or preference. On this view. the noukay 
constitute and display lhe formal equality of each partnership (and the 
affinal segments concentrated in each noukay) in a collective formation. 

ln contrast. as I have pointed out. the dancing explicitly defines the 
community in term~ of a gender hierarchy in which segmental localization 
and distinctions built along the lines of dala and affinal connections are not 
represented. If the buoyant motion of 1he dancing condenses the 
hierarchizing process. concentrating the expansive control of spacetime in 
its vital form, the huge food piles on the dance ground periphery convey 
lhe qualities of heaviness and immobility necessary to generate this 
mobility. 

Yet this view. which seems to place the image of hierarchic potency 
where one might expect - nearer the center (see Levi- Strauss, 1967: 131ff.) 
- clearly has certain complications. For the food collection embodies the 
Guyaw superordinating role of food transmission, whereas the more 
centralized dancing embodies the subordinating Ramugway role - even 
though it is that role in its mediating form of a payment for the food. 
Moreover, the noukay, which are the largest and most elaborate food 
artifacts Ga wans construct. carry qua1isigns of height (-size) and beautifica
tion. The noukay convey the strength and inHuential status of each donor 
as a member of the Guyaw category in the dance entertainment, and his 
potentiaJ influence upon his recipient partner. Each of the Tarakubay 
donors is thus displayed as guyaw (Le., as superordinate); it is in this sense 
that they are all equal to each other. 

Nevertheless. the dance creates the bodily image of transcendence: the 
spatiotemporal extension of the self in motion and decorative beauty that 
epitomizes the potency of the person. Its relation to the food gifts of the 
Guyaw appears to have fundamental parallels to the buwaa marriage 
exchanges in which the husband's gifts of mobile artifacts are remrns for 
the harvest produce from the woman's kinspeople and exhibit, as I have 
argued, the hierarchic value increment generated by the latter's kin 
through their acts of food 1ransmission. 

But in the entertainments (in contrast to the marriage exchanges) the 
hierarchic significance of food transmission emerges in the definition of the 
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food givers us Gu yaw. Exchanged for dancing, the food is convened into 
positive qualisigns of spatiotemporal transformation in the body. Thus the 
Ramugway dancers can be understood as returning to the Guyaw a bodily 
iron or value form of the: spatiotemporal transformation. which the Guyaw 
generate through their transmission of food.21 Indeed. at the finaJe. the 
noukay are transmitted to the Ramugway the day before the final dance 
when , as I discuss later, the Ouyaw take certain pieces of decor from the 
Ramugway dancers' bodies. 

In effect t then, the Guyaw are getting back the icons of their own value -
the enhanced fonn that the seH takes when reconstituted in transmissive 
processes to the other. 11 is as if 1he Ramugway dllncen were the embodied 
/lllM of the Guyaw miTroring back lo them their own self ~nhtmct~nl and 
~nerg«ic p<Jttncy from tht bodies of the utemal other. These signs are also 
icons of the community1s positive Yalue state. the Jevel of intersubjective 
relation carried in its experience of happiness and vitality. which has been 
generated by the Guyaw feast . Thus in the quotation cited at the beginning 
of this chapter, my informant is remarking on the community•s feelings of 
excited buoyancy that are both expressed and created in the dancers• 
motion. In similar fashion (but with the reverse. negative implications). the 
affines in the mortuary rites mirror the loss and grief of the deceased's dala 
back to them from the other. and signify the negative value state of che 
community at large . 

On the day after the noukay are piled. they are completed by added 
decorative attachments (deimu). which, like decorative attachments on kula 
sheJls and canoes, arc necessary in the Gawan view to complete the beauty 
of the noukay. Different deimu may aJso give each nou.kay a somewhat 
individualized appearance apart from differences of height. The standard 
decor consists of bright green or orange betel nut . coconuts. or sugarcane 
attached to the top or leaning against the noukay: but additional deimu 
range from a live pig trussed up at the side of a noukay, to an unusually Jong 
yam (which Gawans distinguish as umalelt in contrast to more rounded or 
shorter 0 female" yams) decorated with tassles, or a bright cloth pennant. 
We may note that, like the female skirt in the dance decor. the relatively 
female component defines the basic unifonnity of the ensemble, whereas 
the added, more distinctive deimu elements have a stronger masculine 
component (e.g., tree produce gathered by men. long yams, etc.). 

Before its transmission. each noukay is thus displayed for all to enjoy. 
The height. fine form and additional decor are matters of pride to the 
donors and to Gawans as a whole for they exhibit the community wealth in 
food in the pl'OCIU of bring tran.tacttdi the strength of the community is 
beinB shown in its capacity lo concentrate and transmit raw comestibles. 28 

The sense in which such displays are clearly demonstrations of strength is 
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conveyed in metaphoric uses Gawans sometimes make of the images of 
strong trees in connection with transactional capacities. For instancet a 
person of whom major gifts (e.g., pigs, banana stalks, kula shells. etc.) 
have been demanded in certain rites.29 may shout in response: 0 lf I were a 
kalaJa tree, I would fatl : today. however~ J sit in the crotch of a meiku 
tree ... A ka1ala is a weak tree whose leaves also fall easily so that it is soon 
bare ;, such a person would be weak (-gweya) and worthtess (·gwaageyo) . 
The meiku treet however. is strong.and its wood is used for house posts; a 
person sitting high up in that tree would be capable of making rich gifts. 

The huge noukay at the Drum dance finale similarly display the strength 
of the donorst and the communal strength of Gawa concentrated at the 
dance center. The height of the noukay in particular is a sign of this 
potency. as is illustrated in the following case. 

Several months before the Drum dance finaJe. G. , one of the key Gawan garden 
specialists. had died under grievous circumstances. 1be Drum dance leader. 
speaking to the people at the ftnale. said that the yam plies had only two layen 
(k4.tottara) - i.e., they were too mon - and that tM cooked food was also 
inadequate. In fact. I was told. this was a figurative allusion (koraobay) to the death 
of G. for which Gawans, as the presumed source of the witchery. were being 
chastised. 

Short noukay signify the negative. weakened state of the community. and 
the concept was used in this instance to convey the destructive effect of 
witchcraft upon the community's transactional abillty. This al1usi-0n was 
only one part of more extensive references to the death of the garden 
specialist in the speeches at the Drum dance finale (see Chapter 9). In the 
midst of the high noukay 1 Gawans were reminded of their value-negating 
ac;ts. and the resultant Joss of the garden specialist. by the assertion that the 
noukay were not tall enough, and that there was not enough food. 

THE UTHROW I NGH (KOULOVA) OF THE 
NOUKAY AND THE PIG OF THE FEAST 

Al dusk on the day the noukay are completed, their formal transmission 
takes place as. part of a wider cooked pig and vegetable food distribution. 
Al this time. the "pig of the dabedeba.'' called yedeba. is killed, singed. 
and laid out at the base of the dabedeba tree on a fine white mat where the 
cuts are marked out on its body. This mat should be supplied by a woman 
who has been involved in raising the pig. According to one man~ the pig is 
placed on the mat because the person who raised it His pained" (i~ka 
nuwa-ra) by its death.30 The mat is then snatched out from under the pig by 
one of the Ramugway (who is expected to make an equivalent mat return 
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at the reciprocal feast) before it is cut up. This pig belongs to the leading 
man of the dala that owns the entertainment, and it has been raised at the 
Drum dance center during the current cycle; it can be killed only in this 
hamlet for the dimu. of the entertainment. 

At the finale I observed, the pig itself was named Guyaw and had been the subject 
of some concern in the preceding year when the Drum dance leader had feared that 
he might become Lil (i.e., bewitched) because of the large s.ize of this pig (see 
Chapter 9). A \'ery large pig should be raised for the entertainments only. Anyone 
raising such an animal to me~t personal or dala obligations. would be frightened of 
witch attack. Thus. the owner had reminded the people that he was giving them the 
pig to eat at the finale of the entertainment. But if he himself gol sick, then he 
would have to kill and dis.tribute the pig beforehand. and then there would be no 
ye deb a for the finale. 

It can be seen from this case that the yedeba pig is invested with the identity 
of the Guyaw donor. Its size conveys a Jevel of superordination permitted 
only jn the context of a community~based activity in which everyone is 
supposed to receive pork and other comestibles to eat. Apart from the 
preparation of resources for the Drum dance, the owner of the 
entertainment does not have the right to raise an exceptionally large pig, 
and even in this context it is apparent that he does not regard himself as 
being excluded from possible witch anack. The pig's. killi.ng al the 
entertainment has sacrificial overtones rhat will emerge more sharply in the 
later discussion of witchcraft. For the momentt however t we may point to 
the identification of this pig with guyaw status and potency, and its formal 
laying out at the debedeba tree as the centerpiece of the feastt the embJem 
of the Guyaw transactionaJ capacities at the entertainment. 

Like aH the comestibles transmitted in the Drum dance. the yedeba pig 
cannot be eaten by the Gu yaw. Its cutting up and distribution for 
consumption by others appears as a token transaction and distribution of 
the Guyaw themselves - a release and dissolution of the superordinati.on 
concentrated in the exceptionally large pig, through its parceling out to 
others. Although Gawans do not explicitly make such a point in this 
context, we may keep in mind the two features noted above: The Drum 
dance leader threatened to kill the pig for earlier distribution should he 
have become ill from witchcraft (to allay the witch, see Chapter 9); and a 
particular emphasis in connection with the Drum dance is that it does not 
operate as a dala function. but as a community function in which it is held 
that everyone will eat.31 The pig appears to be the condensed token of the 
means by which the Guyaw create their own value. thus constituting 
themselves as truly guyaw: That is. they do so in the process of parceling out 
their concentrated, hierarchic potency to the community at large. 

If we consider the sum of acfrvities that take place at the dabedeba tree 
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at different times. it is apparent that the tree condemes 'he oppositions or 
differentiated potencies of the entertainment. Here singers and drummen 
beat out the dance rhythms, and various comestibles prohibited to the 
Guyaw are brought in for dlstribution. It will be recaJled that the base of 
the dabedeba is invested with the vital motion of the dancers, and the 
sprouting coconut a1 the top is supposed to express the temporal passage of 
the entenainment. The tree condenses the space.time of the entertainment: 
on the one hand. it defines the spatial centering of the community at the 
dance hamlet for the period of the performance; on the other, it contains 
the motion of the dance and dance rhythms; finally, it brings together the 
type Ouyaw and Ramugway acts involving. respectiYCly t the dis' ribution of 
comestibles and the display of the value of this distribution in the 
hierarchic signification carried in the bodies of dancers. 

After the yedeba pig has been laid out, other pigs that have been killed 
and partially cooked and cut up in the dispersed hamlets of their 
contributors ar,e brought to th"C dabedeba for distribution along with the 
yedeba. These pigs are presented by different Taraku.hay men. and may be 
contributed by various individuals (including Nutubay, their female side 
or other affi1nest and other individuals of any kumila, including the 
Nukwa.sisi) to the feast. A person who has no immedia1e relation to the 
Nukubay may also ·~make a path'~ l'ia some ldnsperson and contribute in 
this way. The coUection of pork~ like that of the noukayt also concentrates 
the dispersed. relatively autonomous or segmented space of the commun
ity (but in contrast to the noukay. pork pieces are initially brought together 
at the dabedeba and dispersed from there). 

As the dusk. deepens, the actual distribution of food by the Tarakubay 
(and their affinal aids) begins . This distribution is called koulova. which 
means •1b,e release" or .. throwingn (d. -lev). and involves shouting the 
recipient's name as his gift is made. The first cut of pork and cooked 
vegetable food should be called out for Tamudu.rera, an invisible being 
who represents witchcraft. and to whom the comestibles are given as an 
offering so that he wiU not make people ill or cause rain and IJIOil the 
entertainment. 32 Cuts of pig along with cooked vegetable food that are to 
be given to the Tarakwasis partners and visitors receiving noukay are 
rushed over to the noukay and given to repracntatives of the recipients 
when the tatters• names arc called. Thus comestibles intended for the 
Tarakwastsi arc distributed at their respective noulcay. The meat collected 
at the center starts to move toward the periphery in release to the 
representative Ramugway of the feast. 

The Ramugway partnen are not, however, the only recipients repre
sented on the entertainment ground. The separate hamlets of the 
community wiH all receive a portion of cooked food and pig once the 
noukay have been formally transmitted. 33 Each dish of cooked food comes 
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from a single hamlet (or household within a hamlet). which in tum will 
receive a different dish of food supplied by another hamlet. and some pork 
from the centraJ coUection. Hamlet dishes are laid out on the ground in a 
swath from roughly southeast to northwest according to the actual. relative 
position of each receiving hamlet; they are then caJled out by hamlet name 
(or sometimes by the name of the hamlet or household bead) starting at the 
southern end. People from each hamlet take their food and carry it off 
home to be eaten as the gathering breaks up. Thus. the dispersed hamlets 
are represented in the model of a relational; directionally sequenced and 
linear whole within the community center. and Gawans ensure that each 
receives food and pig from the feast. The equivalence of each hamlet vis 1 
vis each other is represented. just as in the circular anay of noulc:ay each 
pair of partners is given essentially equivalent standing . .w 

Let us return now to the formal noukay transmission that occurs after 
the distribution of pig to each partner. The leading man of the daJa owning 
the Drum dance and a few other Tarakubay men go to each noukay and 
shout out the recipient's name. usually along with a teasing joke that 
chastises (·lume) the recipient if it is felt that he has been lax in attendance 
at the dances during the performance cycle." As pointed out in Chapter 3 ~ 
the aim of this chastisement is to 11spark the insides .. (-yik nuwa-ra) of the 
recipient so that he wm be reminded to make returns for the noukay at the 
finale of the reciprocal Comb entertainment and encouraged to plan his 
gardens ahead (wunikougwa) in preparation for the Comb. Reciprocation 
may then start swiftly and it is hoped that a long time will not elapse 
between the cloiing of the Drum dance and the opening of the Comb. Thus 
the entertainment in the process of closing is infused with the future that is 
directly brought into the participants• focus in the present. 

The jibes shouted out by the Tarakubay are partially standardized; the 
following examples used at the 1975 finale iHustrate their crucial features: 

1. Oh D.! Your food! Y.ou eat. you bury il under lhe house post [forget); you 
think you will repay. You have no axe. you ha\re no knife [so that] you may repay 
[i.e •• you have no gardening tools~ you do no garden workJ. 

l. MJ You doo't make repayment you don't come, you don't kalibomu [the label 
fur the night phase of the Drum dance]. [If) you come. you lie down/sleep1 you go 
back to your hamlet. · 
3. T.! ... You have no knife, you have no axe to make repayment. You eat, the 
repayment will disappear (i.e., as eating destroys rhe food. so the return will 
disappear]. 

4. R. ! In the eYCning .. . [you would say) ••1 am going to the darice ... [but} you stay 
here [i.e . • sitting out.side your own house]. When the youths come back {from the 
dance) you go into your house and lie down. 

It wilJ be seen that the jibes refer either to the recipient's failure to come 
to the night dancing during the years of the Drum dance or his inability to 
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repay later the garden produce he is currently receiving. In examples 2 and 
4. the partner lies down and sleeps, staying in his own hamlet or returning 
to it without dancing. Thus he negates the spac:etime of the dance. In 
examples 1 and 3. the recipienlS' gardening abilities are impugned in a 
stereotypic phrase; the jibe asserts that the partner will be unable to repay 
the Drum dance food. The first describe! this failure figuratively as a 
process of burying one~s memory under the house post, an image that 
deptcts retention rather than the release of food to others and depicts the 
recipient as one who forgets debts (see Chapter 3). Again, a contraction of 
intenubjective spacctime is represented. Number 3 asserts that the 
payment disappears - a process that my informants explained as being 
ulike eating. ·3' 

In aJI these depictions, the recipient is envisioned as a consumer who 
eats without repaying. At the moment of food transmission . the Ramug· 
wayts role as prototypic consumer is made manifest rather than his 
mediating role as dancer or his potential roJe of Guyaw food donor in the 
reeiprocal entertainmen,t. As one man explained to met these jibes make 
the Ramugway "ashamed" (mwa.sira) because they did not stay up to 
dance. "They ate the rood without reason (.rabwanw)u (see Chapter 3). 
Such a person is Hlike a pig~' because he lies around and does not wort, but 
goes to the garden and 44Cats without reason. ,, aearly' "not dancing" and 
·~not working in the gardens" arc different sides of the image of a lazy man, 
a person lacking in vitality who sleeps rather than dancing or working. and 
who therefore does not remember his debts and make repayments. 

It is just at this moment of release that the Ouyaw rhetorically assert the 
recipients' subordination ~ for now they are entrustin1 the potential of their 
gifts to the uncertain ministrations of the other. Moreover. the very 
process by which the Guyaw demonstrate their strength and create 
influence for themselves with the recipients consists of releasing to the 
latter the Guyaw's amassed potency. This release is visibly conveyed in the 
disassembling of the noukay the following morning when the recipients 
come to take their gifts. but it is formany effected at the koulova. The 
capacity to control the final outcome now depends upon the kareiwaga of 
the Ramugway who must make the decisions determining when the 
reciprocating entertainment will be perfonned, as well as plan for the 
gardening and collection of largesse for the retum. The future ist so to 
speak, in their hands. 

The recipient who has been chastised by the Gayaw frequently responds 
with a repartee defending himself. Some repartees refer to the magnificent 
return the recipient will make at the reciprocal entertainment. In one 
instance a man also asserted that he would give most of his current largesse 
to his wife*s kinspeople so that they would then be obligated to help him at 
the time of rcciproation. In contrast to the donors1 the recipients point to 
their capacities ro be Guyaw: to give rather than to receive food and to 
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organize and collect the Jargcsse necessary for an entenainment that may 
even exceed the present one in the size of its gifts. The donors' negative 
construction of their partners prods the latter into assening lheir own 
positive capacities and strengths: A• the moment at which they become 
l'onsumcrs they redefine themselves as Guyawt thus embedding Che 
present with potentiality; in effect, they assert that rather than disappear or 
be consumedf the present entertainment will be reconstituted in its 
reciprocal fonn al a later time. In this dialectical process of joking 
chastisement and repartee~ the contradictions in transaction emerge; 
Those who are superordinate demonstrate their superordination by giving 
up their su~rordinating potencyt and at the same time asserting the 
subordina(ion of the recipient; those who are subordinate consumers may. 
if they wish ~ respond by asserting their superordinative capacities as those 
who will later a mas.~ and release potency. 

THE F INAL DANCE AND THE TAKING 
(KWAYA) OF T H E DECO R 

Tiie climax of the Drum dance is a daylight perfonnance of the dctnce in 
which the Guyaw partners or their male or female representatives claim 
the dance skirts and other specia1 dcror from the bodi~ of the Ramugway 
dancers. The Tarakwasisi partners (or their male or female representatives) 
pul on dance skirts c:speciaJJy prepared for this transaction by their 
kinswomen or wives (or the latters' helping kinswomen). Other standanl 
decor to be taken includes a wreath of green betel nuts. with additional 
optional elements such as money attached to a headdress. a shirt, or a kula 
shell . The dancer is divested of this festive decor during the dance 
performance. 17 

After individual preparations have been made in the various hamlets 
throughout the morning, the dancers in full regalia file in formal dance 
fonnation into the dance hamlet in the earty afternoon. After a period of 
dancing. the dancers stop and the Nukubay step in and cut off the betel nut 
wreaths and other decor such as money or kula shells. The dancing 
continues again, and at the next pause, the skins are taken from the 
Ramugway (who are wearing the gift skirts over other apparel). Some of 
these skirts may be directly put on over their own apparel by those who 
take them. A young Tarakubay man then climbs the dabedeba tree and ties 
a pandanus Mreamer to it marking the end of the Drum dance. Audience 
and dancers then sit around. chat and listen to any final speeches and 
commentaries. 

In this fina1e, the Guyaw actuaJly take their due from the dancers. 
divesting the latter of their decor and the emblematic clothing of the dance 
as payment for the food (mtyisara karu ). The dancers yield up aspecti of 
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their beautification or vitaJ form to the food donors who appropriate the 
bodily quatisigns of their own transformative ·~guyaw" value: the beautify
ing media that exhibit the value they have generated in food giving. In this 
way they temporarily replace the amassed potency they have given away 
with bodily signs that are icons of the value produced. Put another way, 
those who give food have the capacity to create motion. 

THE COMB 

The Comb entertainment consists of (easts held at the hamlet of the 
N ukwasisi da]a owners (currently, as I have indicated, the same hamlet as 
the one where the Drum darn:e is hetd) during the day . At this time t green 
bananas are cooked and eaten, and cooked food and pork when available 
are distributed at the end of the day. I shall describe the Comb more briefly 
than the Drum dance in order to focus on a limited set of points relevant to 
the argument. In this account I draw on my observation of the 
entertainment during [ 98o-1. 

The thematie element of the entertainment is an article of head decor 
made and worn by the Nukubay. who are now the food-recipient 
Ramugway. This consists of a long specialty comb made ideally of a wood 
called sinata (comb), which comes from Muyuw. The beginning of the 
entertainment (which I have not observed) requires a trip to Muyuw to 
obtain the wood. The comb is strung with a bead. nut, and shell decor of 
the sort used on kula shells; indeed, at the close of the entertainment. the 
decor is taken off the combs by the Tarakwasisi recipients and may be 
recycled into the decoration of kitomu kula shells. a use that points to 
associations between the comb decor and kula sheHs. Further, the term for 
this dec.ort loubu is also used to refer to human and canoe shell decoration. 
and to the sheH and bead decor on kula shells. 

Combs are of three lengths. The longest and most elaborately decorated 
are those displayed on the houses of hamlet heads of different Nukubay 
dala. These may also be worn by dala men, like other c:ornbs, but for Comb 
feasts only. The next size is worn by individual men and boys; the shortest 
combs ~ of which there appear to be fewer ~ are worn by women and girls. 
The latter two comb categories may be worn on a daily basis (more 
frequently by men than by wome'.!n in my experience, as the men•s combs 
are most important), as well as for the feasts.38 The relative spatial 
extension and elaborateness of the individual combs are thus a qualisign of 
the relative transformational potencies of men and women. whereas the 
most elaborate dala comb conveys the guyaw standing of each of the 
Nu.kubay dala. 

Although combs are made and worn by the Nutubay, they arc regarded 
as the possessions ( vavaga) of the Nukwasisi, panicularly lhe partnen of 
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the wearers. The bodily connection of the comb wearers and the actual 
owne n is made explicit in certain prohibitions. For instance, the comb 
wcarcn should not cut their hair (at least during the last year of the 
entertainment) before the finale. since to do so is to (figuratively) ·~cut off 
the neck" (rlcspifoni kayor) of the Guyaw owners. At the finale of the 
entertainment, the owners or their representatives will claim the combs 
from the heads of .the Nukubay and put them in their own hair in the same 
fashion that the dance skins and other body decor items are taken from the 
wearers at the finale of the Drum dance . 

Wearing the comb is payment for the food gifts of the Guy aw. 'The comb 
should be worn as frequently as possible during the ycan of the 
entertainment (especiaJly in the closing year) so that the Nukwasisi9 
especiaUy a man's panncr, will see the wearer and will likely be more 
generous with their closing gifts. J9 When sailing to other islands. the sailors 
take off their combs to protect them, but they may then attach the combs 
to the canoe to ad11enise to the islanders they are visiting that Gawans are 
performing a Comb entertainment. Again the c:annc appears a-, a 
decorated person, as well as a decorative cxtcnsi.on of the person. 

By wearing and displaying the comb, a Gawan wearer both makes 
himself persuasive to his partners and indicates that he (or she) is thinking 
ahead ( i-nananu wunikougwa) - looking forward (-kougwa) to potential 
returns that may be achieved through actions in the present. Yet ~ as in the 
Drum dance t those who assuime these beautifying, persu.asi'YC qua.lilies are 
also prototypic: consumers. The contradiction is made explicit in the 
responsibilities surrounding the comb and rules about wearing it. 

lbe Nukubay are respons.ible for keeping the combs finely decoraced 
and oiled with coconut scrapings so that they do not darken (grow dirty~ 

dry. and cracked). Although this is to be done by each wearer on a 
day-to-day basis, certain community feast days (called JJaag«l. scraping 
down or grinding) are arranged by the Nukwasisi for the collective 
cleansing of the combs. On these days~ the Nukubay bring their combs. to 
the hamlet of the entertainment to wash them in a single wooden bowl, rub 
them in the oil of fresh coconut scrapings provided by the Nutwa..mi 
owners, and hang them out to dry nn a cord strung across the hamlet. 
During the day. people sit around chatting and eating roasted green 
banana! supplied by the Guyaw, who as in the case of the Drum dance~ arc 
forbidden to eat from their own girts. In the early evening~ there are 
speeches and a distribution of cooked vegetable food and pork (if 
available) . The community as a whole is entcnained at the feast, nor just 
those with combs. 

But although eating is the central activity of the Comb entertainment , it 
is forbidden to wear one's comb while eating , whether at one of the feasts 
or otherwise; combs should always be removed at this time. Failure to 
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observe this prohibition will result in the comb losing its luster: as one man 
put it, it will become ~~rubbish." As a result, the partner whose property is 
heing tarnished is angered (kavikura). Thus failure to remove the comb 
while eating functions like breaking food prohibitions in other contexts 
where, as we have seen, the brilliant effect desired in beautification may be 
converted into darknes.s {Chapter 4). In the context of the Combt we see 
especially clearly that this negative transformation of bodily spacetime 
iconically signifies the negation or dissolution of positive intersubjective 
relations - in this case. relations that form a community mode of 
spa~ecime. Each partner is, in effect, adorned by the comb! The 
Ramugway wearer is adorned in an jmmediate sense. the owner with 
respect to future appropriation and bodily adornment. The comb is not 
only the ''arena'' of their transaction. but also the sign of the value of each . 
Failure to maintain the appropriate qualisigns destroys the sign of the 
owner's value as food donor and proprietor of the entertainmentt as well as 
the value of the wearer as th.e one who is physical I y ado med. In effect . it 
negates the intersubjective community partnership set up by the entertain
mcn1. 

On the other hand, by observing the prohibition that separates 
adornment and eating. those defined as consumers of the feast are marked 
as nonconsumers in a number of senses. They present themselves as at 
once persuasive persons and as those who make a return for the Guyaw 
food gifts. In addition, they represent the Guyaw in their role as 
food-given who generate positive transfonnative value rather than destroy 
it through consumption. Thus the wearer presents and maintains the 
donor's value as an aspect of himself. or as his value, and in this process 
both acquires food and makes return for it. 

We can now look back at the Drum dance and suggest that the re. as well 
as in the context of the Comb, the stated hierarchy in the re)ation of the 
Guyaw and the Ramugway is constituted in a mediating form that 
dis.temhles the explicit hierarchic definition of their relation. This dissem· 
blance itself contains the figuracion or semblance of hierarchy (i.e .• the 
bodily qualisigns of transcendence or guyaw standing), and is formed in the 
identification of the bodily signs of superordination (which actually belong 
to the Guyaw donors) with the subordinate Ramugway. It is then this 
••dissembHng semblance .. that mediates the hierarchically defined rela· 
tionship of Gu yaw donor and Ramugway consumer. 

The food transmission at the fina!e of the Comb is sjmilar to that of the 
Drum dance and a de!l.icription need not be repeated in detail here. In the 
finale I observed, however, the comb transfer took place just before that of 
the noukay. and both transfers occurred on the same day. [n addition to 
the combs, other items are worn at this time to be appropriated by the 
Guyaw. For example, money may be attached to the comb or worn in a 
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Exchange and the value template 

Plate 15. A young man puts on a decorated comb at the kwaya of the 
combs. One of the yam noukay may be seen in the back1round. The 
tree at the fight wilh the head carved on the trunk (see nolr: 10 to this 
chapter) is the dabedeba. 

separate headdress; betel nut wreaths. men's shirtst a kula shell, and so 
forth may be added to the items given to the Tarakwasisi partners. These 
items of body decor are the returns for equivalent gifts made by the 
Nukwasisi to their partners in the Drum dance. For instance, if money was 
given at that time, the partner attempts to repay an equivalent amount of 
money in the Comb. As the leading owner of the Drum dance exhorted the 
Nukubay at the finale of the Comb, the latter should "remember" the 
Drum dance when the Nukwasisi put money in their hair and decorated 
themselves. Today, he said, money should be put on the combs in return. 
The Nukubay must not .. forget,., letting it ••disappear. 040 

WITCHCRAFT AND T HE ENTERTAINMENTS: 
A CONCLU DING NOTE 

In the present chapter I have concentrated primarily on the basic symbolic 
formations of positive value transformation in the Drum dance and the 
Comb, pointing to the way in which Gawans assert that these can be 
undercut by negative acts (e.g., sleeping and not attending the dance~ 
forgetting rather than remembering debts). However. as I remarked 



The Drum dance and the Comb 2II 

earlier~ the subversive potential of witchcraft is not excluded from the 
entertainments; indeed~ this potential may be conveyed within them 
directly. a feature that appears tu be especially marked in the finales. 
Because of the concentrated, elaborate display ~nd distribution of 
comestibles involved at the finales of the entertainments (but also at other 
transactions throughout the performance cyc1es)9 Gawans may be con
cerned that some people will complain (-sugwa) about not receiving 
enough from the transactions9 and that witch attacks could ensue. Thus at 
the end of the Drum dance in 1975 ~ a senior man of each kumila stood up 
and told members of his own kumila not to bewitch others because of the 
food. Such warnings are composed in a standardized rhetoric and are an 
expected part of the proceedings. Furthermore~ public speeches in certain 
sections of the finales~ like Gawan public speeches in various other 
contexts~ may warn people in general not to bewitch others, or as we saw in 
the case of the garden specialist referred to earlier, may admonish the 
people for bewitching others and so draining value from the entertain
ments. 

In the next part of this study! which concerns the negative transfonna
tions of witchcraft. we will have reason to consider lhis aspect of the 
entertainments more carefully. For the present, we may note that speeches 
and exhortations like those referred to above confront Gawans with the 
tension between positive transformatk>ns and the possibility or aclUaJity of 
loss from witchcraft. Moreover, the use of warnings about witchcrafl as a 
discourse for dealing with fundamental contradictions of their social order 
is a basic feature of Gaw an public speaking. 
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Witchcraft: the subversion of value 
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The identity of the witch 

Un mondc -sa n-.; mal nc ~.lur.ail el re bon. 

Loui!. Dum.¢Jtl. 1979: 2.43 

In previous chapters I have been concerned with value production largely 
rrom the pen;;pective of the system of positive value transformations. 
Concurrently. I have discus.sed the dialectical tension of negative tram;
formations and pointed to various ways in which the Gawan capacity to 
generate positive va1ue is underlaid with the intentional subversion of 
witchcraft . In this and the TI ext ch apter, I shift my perspective to examine 
the production of destructive, subversive value that takes place through 
witch activity, and Gawan attempts lo transform this negative state of the 
Gawan world back into conditions within which positive value can be 
created. 

Bwagaw (witch. or witchery, 1 used as a noun or a verb) may be 
understood as a hidden construction of the Gawan self latent in the overt 
world of Gawan everyday lire: the source of a covert reality and spacetime 
that subverts. Gawan value production. Although witchcraft forms, from 
one point of view, a ··world'' of its own - with a specific construction of self 
brought into operation through the witch persona, and particular kinds of 
act ion, value production. and spa tiotemporal modalities - it is nevertheless 
lived as an integral part of the Gawan social world. Witchcraft is held, as it 
were, like an open secret within that world. 

As we have seen. the final outcomes of the activity of witchcraft are 
long-term illness and death. Although other disturbances such as the 
depletion of the gardens, theft, weather disorders, and so on can be 
perceived as witch caused. the ultimate aim of witches is to cause death so 
that thty can appropriate and consume the corpse. When there is sickness 
and death on Gaw a. people may say, ·~we have found our heaviness." 
Both the bodily state of the ill person and the experience of the general 
populace or of relevant kinspeopJe of the patient thus are embedded with 

:us 
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the qualities of negative value. In this and the foUowing chapter. I shaU 
examine these negative kinds of production processes. the modes of 
intersubjective spacetime they entail, and the means by which Gawans 
attempt to work on and positively transform their negative value 
outcomes. I begin by considering the witch persona and its relation to the 
self of the individual Gawan. 

THE IDENTITY OF THE WITCH 

Gawans regard witchcraft as being caused primarily by other Gawans who 
thus destroy Gawa from within. 2 As one man remarked in a public 
meeting: These witches are not people of other islands, but 'iwe ourselves" 
(totorti-du). For any given individualt affines. hi:s or her own clanspeoptc. 
as well as other nonk.in could be the source of witch attack. Bwagaw are 
typified as women. but men as well as women may be thought to act as 
witches. Furthermore, although women as a gender category typjfy the 
witch, this notion also has important ambiguities. In theory t a woman does 
not act without the instigation of a male member of her da1a.3 It is the man 
whose lumiwaga is supposed to lie behind the woman•s action. These 
ambigujtics reflect the fundamental stereotype of the political relationship 
between men and women (i.e ., men karc:iwap, whereas women giYe 
consent or have the right of refusal; see Chapter 6) as well as pointing to 
the notion that men and women together are responsible for acts of 
witchcraft. I shall come back to this pattern of witch responsibility in the 
next chapter. 

Whereas women form the focal category identified with ads of 
witchcraft, onJy men function to defend the people against witches. As 
noted earlier (O.aptcr 1). these men have specific magic for curing as well 
as for killing and identifying (finding, -ban) witches. The general label for 
this category is also bwagaw. but the more precise and polite term. 
(although less commonly used in my experience) is kayuwawsi or 
ta-kaymouva ~ one who makes alive. (For brevity t I shaU refer to these men 
as thfemhn. )4 

The two sides of the notion of bwagaw again convey the political 
dialectic of male and female action: In this context women are identified 
with interiority as they are thought of as performing hidden acts of bwagaw 
power (and possess spells empowering these acts); men, on the other hand, 
publicly identify themselves as having bwagaw (defending) powers, thus 
making use of their power for benevolent purposes. The defender also 
posseSSC1i spells that focus (among other things) on revealing the hidden 
identity of the witch, bringing it out into the opent that is, ou-murakara. 
Similarly, senior men of influence are identified with the ideal of bringing 
falsitie$ out into the open or revealing the truth (see Oaapter 1 o). We can 
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see here a gender framework similar to that discussed previously: 
Masculine political potency is identified with exteriorizina processes; 
feminine potency is essentially interior and hidden. 

Nevertheless. in individual cases, def enders can also be auspectcd of 
witchery~ as can senior men of guyaw standing. In the case of the former t 
(who may also be guyaw) this possibility is implied in the use of the term 
bwagaw to refer to the defender category: The power to control witchcraft 
suggests a potential for use of its negative power. However, defenders 
(especially the most important of themt the commonity functionary) are 
regarded as essentially men who ••take care of,, (-yamata) the people as. in 
general ~ senior men of influence are expected to do. Since women by 
contrast typify the witdat in what foUows I shall use the feminine pronoun 
to refer to the witch except where the oontext requires otherwise. 

All Gawan assumptions about the typical identities of witches have to be 
understood in the context of a political process that opposes the public 
identification of any individual as a witch. As I pointed out earlier~ 
although Gawen leaders or men of inftuence try to persuade witches 
through public speeches not to bewitch othen, they do not publidy name 
and try themt for no one can accuse another without fear of retaliation by 
the &CCUSCd person and his or her dala. 5 In effect, the witch11 individual 
identity remains hidden from the public at large. 

In community-wide meetings6 held for various purposes (not only those 
held specifically to dissuade witches from pursuing their destructive 
acrivities) t exhortations against witches arc frequent~ their extent and 
intensity depending upon the general state of the community. In some 
contexts, as we have seen briefly in the case of the Drum dance 
entertainment, they are standardized parts of the presentation. 

When people are concerned about specific illnesses, defenders and other 
men may hint through figurative speech (karaabay) - that is~ '"eiled 
speech, 0 as Strathern ( 1975) has characterized it for the Melpa - that they 
know the identity of the witch in a given case. Although suspected social 
categories may be mentioned (for example, 44tbe women of two neighbor
hoods" or "a senior man") t individual names are not mentioned le:st (as I 
have rrinted out) lhe speaker seriously anger the accused and his or her 
data. Even though no name has been publicly stated. a person may 
sometimes take umbrage at an allusion felt to point directly to him or her. 
In one instance with which I am familiar, this anger caused a rift between 
affines who were in exchange relations with each other so that the person 
who felt offended refused the offender's buwaa food gifts. 

Gawans also hold special meetings (kaWl'OWOra) called by men of a 
patient's dala in case of a long-term illness or the fear of impending death. 
In these meetings. individuals who have been the subject of gossipt or who 
are possible suspects because of diagnosis by a defender regarding the 
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reason for an illness. speak to deny (-yaaka.ra) rather than tonfess 
(-kaamata) their complicity.• Although some Oawans admitted to me that 
such disclaimen could perhaps be untrue t the statements are accepted. 

On Gawat therefore, there are no viable mechanisms for publicly 
exposing a witch's identity and demanding punishment or confession. 
Unlike societies where temporary cleans.ins of suspected witchery may 
ooc.ur through the public trial and punishment of individual suspects. or 
where, as Ruel (1970:345) has pointed out for the African Banyang. 
0 ·confession' rectifies the deceit of . . . a double existence {and} 
harmonizes the submerged with the public identity," on Oawa~ this 
believed deceit cannot be rectified. Rather, witches continually remain 
under the surface of the overt world of public identities to which they are 
never with any certainty fixed - a feature that significantly contradicts the 
Gawan emphasis on bringing the hidden out into the open. Thus the 
subordinating redefinition of a person's identity, which as Sansom 
(1972!197ff.) has sugestcd occurs in witchcraft accusation - the moral 
~·degradation"' of the accused that superordinates the accuser - is not 
supportable on Gawa. Rather, the community at large remains the diffuse 
locus of witchery. 

It may be noted in this connection that the emphasis on not mentioning 
the name of any witch suspect in public (although remarks may, of coun.e ~ 
be whispered in private conversation and build up to a su.spicion) is the 
reverse of the emphasis on the circulation of the name of the guyaw. The 
witchts name is not to be publicly circulated: Being known as a witch 
maligns and defames the individual involved. Should Gawa itself gain the 
reputation of being infested with witchery. the community as a whole is 
defamed (i .. busi butu•f'Q1 its fame goes down). In the context of witchcraft , 
then, an inverse value is given to the circulation of one ts name. 

In a society where public naming of witches is not permissible; and no 
one ever admits to being a witch, the witch is aJways the other, never the 
self.9 On Gawa. no one ever says, 0 1 am a witchu either publicly or 
privately. The primary public mode of dcaJing with witchcraft is by means 
of didactic exhortation ~iguya) and denial rather than confession. 
Nevertheless. since it is essenlially Jiwe Gawans0 who are recognized as the 
witches, such acrs are projected as attributes of the colleciive Gawan self 
(the possible acts of any Gawan or members of any Gawan dala)~ even 
while each particular Gawan treats them as detached from his or her own 
identity and identified with someone else. 

Although people think that the main source of witchery against Gawans 
is other Oawans. the inter-island world may also enter into the transaction. 
So, for instance, when serious illness and death preoccupy Gawans, talk of 
the .. witch canoe'~ (bwagaw .fl-wa&a)10 may surface in conversation or 
public speaking. The witch can:oe is thought to be manned by men and 
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women from other islands who travel from island to island loading the 
dead. taking them off to be eaten. The canoe may be seen in the fonn of 
mist risin8 from the sea, or in other similar signs. It can enter Gawa by 
!ailing right up into the bushland t thus intruding directly within the island 
space to take its dread cargo. Ga wans (particularly women) may be 
cautioned in public meetings not to agree to the entry of this canoe~ but to 
send i1 away. The canoe is a mystic image of death and bodily dissolution 
(consumption by witches) figured as an intruder into Ga wan space from the 
sea and other islands; control over this space is~ however~ in Gawan hands. 

Protection from this canoe. and from inter-island sources of illness in 
general~ may also be provided by defenders who may bound Gawa with a 
bespelled protective barrier (gamu). The term gamu also denotes mats tied 
around betel trees to taboo them and prevent theft from these trees. 
Similarly ~ in the present ... 'Ontcxt , a gamu is intended to prevent intrusions 
into Gawan space that result in the '~thievingh of people. It is thus aimed at 
keeping out sickness in general as well as the witch canoe. This bounding 
functions for a period of time t but when people feel it has been breached 
because of illness or deaths on Gawa. or when a period of rime has past and 
it is felt to have weakened! the barrier must be renewed (see Chapter 4) . 

Sri 11 another set of notions relates Ga wan witchery to the inter-island 
world. It is thought that Gawan women1 (in the guise of witches) may ftyll 
to the Dobuan side of the Massim to have intercourse with an evil suurcc of 
disease. a man called Tawuvaw {see Malinowski, 1954: 130); returning to 
Gawa dtey may infect the community with disease. In a meeting held in 
1974 during the Drum dance cycle . women were exhorted to stay home and 
enjoy themselves at the Gawan entertainment rather than fly to Dobu. 

The western Massim. which was cannibalistic in the past. has special 
associations with illness and evil. The travel of the Gawan women in witch 
form to this distant area is seen as yielding an intrusion of diseme and 
bodily destruction from the outside . The locus of respon!!iibiliry is again 
Gawan: The women bring the diseases in from the outside and arc 
cautioned to stay home instead. Staying home is equivalent to rejecting 
these outside intluences. 

These bounding procedures attempt to reestablish an appropriate spalial 
distancing~ oontroUing the witches~ radical powers to break down or violate 
the differentiated ordering of this space (as. for instance. in the case of the 
witch canoe that sails up into the land), as well as to violate ordinary bodily 
spacetime in flying~ a capacity that conveys a radical expansion of 
spatiotemporal conlroL The witch has the power to appropriate this 
control within hersel r, as we shall see in more detajJ later. Positive value t 
or the potentiality for this value, can therefore only be reestablished by 
reconstituting boundaries (rejection of the witches, bounding procedures~ 
staying home t ere .) that reappropriate this control from the bwag.aw. When 
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the notion of bwagaw is uppermost in Ga wan thinking. it is as if the 
positive potentialities of inter .. island relations have been subvened into 
negatives; witchery is experienced as encroaching from the wider island 
world. Acts of bounding off. keeping to oneself. and rejecting - the 
creation of a protective separation rather than an expansion of connectivi
ties - must then be put into effect in order to regain control by 
counterposlng oneself to the destructive other. This control rewnstitutes 
both the person (through rejection or the witches' violation of 'f>8.CC), and 
the island community (through bounding the island ai a whole ~ Che 
protective action of official witch defenders). A case example of this 
process is discussed in Chapter 10. 

WITCHES, CONSUMPTlON, AND THEFT 

It will be recalled that Gawans describe a greedy, selfish person as .. one 
who eats.·• This I a bel also applies to witches~ whose greedy aggrandize
ment is figured as their continual desire to eat (cf. Mair, u}69:37; Wilson~ 
1951:92ff.)+ The identification of witches with this desire is one- of the 
reasons Gawan men sometimes give for the tendency to regard women as 
the prime suspect category in witch attack. h is said that. in contrast to 
men. women a re .. consumers," 1 z a description for which there is a special 
label~ vila-kamkwa'1W (female-eat). According to one man's explanation, 
women sit, cook. and eat food ;Ill da.y; men's work, on the other band, 
takes them to the beaches for fishing and canoe building and thus involves 
mobility. Women, he said, might even refuse food to their husbands who 
have been on the beach all day: ··women are tight," he wd, •'thc:y 
bewitch; they refuse food." 

In fact, as we know, worn.en as well as men work in the gardens. and 
either may on occasion attend to tasks in the hamlet during the day; but my 
Gawan informant was reasoning here in 1erms of 1he characteristic gender 
stereotyping and role complementarity that has become familiar in 
previous chapters . In the phrasing of this account, we can also see an 
example of the connection made between tightness (as unwiUingness to 
accede to another~s demands) and eating. the two being closely allied in 
this instance as acts of retentiveness. Thus the comment emphasizes 
masculine dependence on women for cooked food that the latter could 
refuse if they wished. Tilese characteristic associations suggest some of the 
grounds on which women as a category are felt to provide more 
appropriate embodiments of the lllritch penona than men as a category. 

As we have seen. however. the self-focused concerns epitomized in 
eating and retentiveness are regarded as fundamental to the Gawan self, 
not just to women. Gawans may simply ascribe this greedy desire to eat to 
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Gawans in general (the implication being that some Gawans may have 
acted in terms of this desire in a given case). 

Just before the end of the dance enterta.i11ment io l 975 , the disturbing illneues of a 
woman and her ~on belonging to a dala closely allied with that of the dance 
entertainment's owner were attributed to the fact that the latter had given two pigs 
to 'Visitors from other islands. One person told me that the Gawain people (mini 
Gaw) might be angry (hr.•;A:ura) beause they wanted the pigs to eat themselves 
(i.e. , possibly for the Drum dance). 

This case is particularly telling because it involves the assumption that a 
gift made 10 ovef'Seas visitors was the cause of witchery on Gawa. As we 
have seen. it is just such a transaction that is CJ[pccted to generate positive 
vaJue for Gawans from the inter-Wand world. But here it is taken as the 
possible cause of witch attack: The retentiveness of Oawans who want to 
eat the pig themselves is taken as ihe hidden dimension of the Gawan viewt 
which surfaces as signs of illness in those who may have violated this covert 
view by giving lo others . The anger of the excluded takes form in secret 
acts that in effect subvert the outcome of the pig transaction to other 
islands into Gawan iltness. rather than converting if into the positive value 
expected from overseas gift giving. In effect ~ instead of positive spatiotem
p<>ral transformations, a negative transformational process takes place that 
involves the fracturing of intersubjective relations within Gawa {some 
people do not agree to the pig transaction). This divisiveness is 
demonstrated by the negative quaJisigns of bodily disturbance. 

As indicated in Chapter 8, the entertainments themsel\les provide a field 
for the emergence of these negativities because ii is felt that~ in the context 
of such an ex1ensive display and transmission of food. some people might 
be dissatisfied and might complain ( -sugwa} that they had not received 
enough of the Jargesse. To sugwa implies that cue is angered by the 
inadequacy of one's own portion. Gawans say that when witches see that 
another person has something the witches themselves lack ~ they hate 
(·lcamiriw~y) that person and desire these things for themselves. The witch 
is jealous ( ~pogi); the stomach becomes angry (-kapasala nuwo-ra); the 
mind is made bad (-yagriga mmo·ra), or the forehead made heavy 
(·mwaw daba-ra) from seeing that others have more than oneself. We can 
gloss these ideas as conveying the view (similar to that well known as· the 
emotional currency of witchery in many societies) that the witch deveJops a 
jealous anger. Simmers ( 1955:50) definition of jealousy fits the Gawan 
concepts rather well : In Gawan jee.lousy the individual's desire for 
another's possessions entails the assumption of a ·~rightful claim. ~· 

At major feasts. as some men told me. Gawans try to give everyone 
enough so they won't complain. but will be happy instead. Happiness, as 
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we have seen. is the state of mind that transactions of this kind are 
supposed to yield. Yet the positive value it implies can always be subverted 
by the possibiLity that scme people feel they have not received enough or 
have gotten less than other people. As one man remarked in a public 
speech: If there is insufficient food, ••one woman will eat~ one woman 
won't"; that is, there may be witchery. 

In 1hese examples we can see that the witch is a thfrd party other who 
enters into a transaction as one who does not receivet or who receives a 
share perceived as unequal {too small). The i.mponance of a third pany in 
a transaction between a donor and recipient has previously been discussed 
in different tenns. In examining fame, I suggested that it is the third party, 
the "vinual observer'' who 'ifavors~~ a transaction with his notice, giving it 
a known identity beyond the spacetime location of the transaction and the 
participant actors (Chapter S)T But in the present context~ the third party 
other is negatively inclined as the one who does not receivet or who 
perceives himself or herself as inadequately supplied in comparison with 
sume other recipient (see Leroy. 1979~ 185)T This kind of observer is 
implicit in all transactions, standing ready~ as it were , to subvert the 
transaction . Witchcraft is always a possibility: Jf donor or recipient falls ill . 
the anger of others whose share has been stinted c:an be inferred. The 
outcome of food trammission then becomes witch attack rather than the 
positive valuation of the donor(s) typified in fame . Overtly positive acts 
can thus yield negative transformations of value. In the Gawan perception 
of the situation, such acts can then amount to the same thing as a refusal to 
give. a selfish retentiveness on the part of the apparent donor; indeed. 
from the perspective of an offended party. a rcf usal has. in fact, occurred. 

The fine line between refusing to give to the other (keeping for oneself) 
and giving to another in the context of a presumed third party claim is seen 
in the following case: 

In 1974. it w;1s suspW:ed that the lingering illness of <I.fl lrnukubay wunrnn had been 
caused by witchcrah due in pan to her Tarakwasisi husband's choice of the 
rccipien1s for three of his pigs. One of these had been given in payment for a 1.'1tnoc 
and so had gone tu the dala owners of the c.anne . Speaking at 1he kawrawora 
meeting held by the woman '!li dala kinsmen to aid her~ one of the husband's 
clan:smen took the view that the pig should h1111ve been gi~n to the Drom dance 
rather than used to fulfill the pe1$0nal obligation for the c.aooe. 1be plg was a targc 
one, and the speaker felt that !lilnce the Nukwasi.si were Rarnugway (and noc 
Guyaw) m the entertainment (see Chapter 8), they should not have held a large 
pi.g; rather. the husband should have arranged for it to be donated to the Drum 
dance. u (The reasoning here. as one worn.an explained lo met was that whereas 
only some people will eat pig from a ~anoe paymenlt the Drum dance is a 
tommunily entertainment in which n>eFJ'OM eats;. the N u.kubay may therefore botd 
large pigs ; sec Chapter 8. l 
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The husband's dala brothers also preferred another reci~t for a second pig. 
They thought ir shouJd have been giveft to a monuary rite • for a woman of their 
dala (whose husband wa"I. Tarakubay), but the husband of the currently ill woman 
h•d refused at the time-. because he wanted to hold the pig for his own children. 

A third pig also entered into the case. This pis had been given to the Nukubay 
dala of tbe sick woman io payment for a canoe they had built, and lhey had cooked 
and di'itributed it. as was appropriate. to their kinspeople and workers for the 
canoe. Some of the women of this dalu. and other recipients. spoke denying their 
complicity in the woman's illness, pointing out that they had eaten from 1his pg; 
since they had ca1en pleiity of pig. they would oot bewitch the ill woman. 

Several features arc notable in this case. The woman's husband is felt to 
be al fault, but is not himself implicated in the witchcraft. Rather, his acts 
may have contributed to the witch's anger; he is thus closely identified 
with the suffering of his wife . The man1s dala brothers. by assening that 
they had tried to convince him to give the pigs differently, or to release the 
pig rather than to keep it for those close to himself t attempt to exonerate 
themselves from the fauJt t and simultaneously to deny complicity in any 
witchcraft against the ill woman .•~ In this way, they also express their 
concern for the woman and her husband, their kinsman. 

In this case t giving in one direction rather than another and keeping for 
oneself or for a potential gift to close kin are treated as similar acts, since 
they are percejved as rejections of a transaction deemed more appropriate. 
Through this review process (i.e., in bindsight) t transactions are dctig· 
nated as faults with a signiftca.nce that is the inverse of that ascribed to 
separating food from the self. This evaluation derive.st as it were. from the 
penpecti.ve of the disgruntled third party observer.,, the penon(s) who 
might otherwise have received, but didn't. Thus any transaction has a 
negative potentiality that derives from the claim of the excluded other. 
Any act of keeping for oneself, giving, or m:eiving (as for in.~tancc 
obtaining something not made available to others) contains this negative 
potentiality - a potentiality that may or may not be actualized -
actualization only occurring, of course. by a process of reading batkward 
from the negative value signs of later disturbing events. 

The witchts anger at a given transaction may last a long time so that 
illnesses or deaths occurring at a given time could be the result of 
transactions well in the past, in addition to more recent acts. Just as acts of 
giving may be remembered by a recipient, moving him or her to make 
positive returns to the donor in the future (see Chapter 3), so it is assumed 
that acts that a penon feels place him or her in an unequal position vis A vis 
anothert or by which someone feels deprived relative to what another has, 
may also be rememberedt and a negative outcome produced yea.rs later. 
For instancet it is possible for an illness or death to be the result of anger 
over the transaction of a pig held long ago. rather than one more recently 
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held. The excluded other is the hidden "fixed center of the turning world": 
acts of transmission like acts of keeping become a mode of refusal when 
formulated in terms of this latent perspective. 

The typical relationships between witch and victim make it clear that the 
witch is in some respects a reciprocal image of the victim's imputed 
retenti\leness.. So. for example, one Ga wan told me that witches decide to 
load on the witch canoe. those who refuse {-kuyus-) food; who don't give 
when people beg (-nigada). or who have a large pig and don't gi vc it. These 
selfish people are the focus of the witches· hatred (kasi~meriyu). 

Gawans often suppose that they are being bewitched because of a pig 
currently in their possession_ When an individual's illness has been 
diagnosed in this way, the pig may be kiIJed, cooked. and distributed to the 
neighborhood or beyond, in an attempt lO allay the witch's desire to eat the 
pig. If distribution is just within the neighborhood and people of a more 
distant neighborhood hear of it, the origjnal donors may feel it necessary to 
find another pig to distribute to the lane r. 

In such cases, the long illness of the patient (kara-mwaw, his or her 
heaviness) has been taken as a sign of retentiveness. The witch's greed to 
acquire and consume the pig is an intensive form of this retentiveness: The 
witch personifies this state in its dynamic form of acquisitive greed 1 which 
attempts to appropriate what is desired through force. Since what the witch 
docs is to make the victim's body heavy with illness. it is as if the latter's 
own retentiveness were acting back upon him or her from outside through 
the agency of the wi(ch, its intensive, active form. The witch and the victim 
taken together can be sec.n as a mode I of the appropriative or retentive 
dimension of the self projected in the dialectical form of a self-other 
relation_ This intersubjective relation defines the dominion of greed~ in 
the form of the excluded other - over the self of the victim, and the latter's 
ultimate death unless this dominion is itself dominated. The inequality 
created initially by the victim's possession of something denied to the other 
(his or her superordination relative to the other), yields an icon of itself 
with the superordination and subordination reversed and exaggerated. 

To transform the negative value created by this imbalanced relation, the 
victim must sacrifice the pig. giving it to others to eat. and so, hopefully. 
assuaging the witch's hunger. In effect, the pig is a substitute for the 
person, for if the witch does not receive it to eat, she may e\•entually kill 
and consume the patient. Pigs are not the only possession that cause witch 
attack, but there is a specific equation of pigs and people relative to 
witches. As one young man put it: ··The pigs (bulukwa) of the bwagaw are 
we humans (gamag). '' His point was that witches consume the bodies of 
the dead, just as humans consume those of pigs. Similarly, a speaker at one 
gathering, attempting to deflect witches from attacking others. addressed 
the witches rhetorically. saying: "Let me be your pig" - that is. "Don't eat 
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them~ eat me!" At the same time, the flesh of pigs is itself particularly 
attractive to witches. 16 

The killing and distribution of the pig attempts to persuade the witch to 
desist, soothing her anger by detaching from the victim that aspect of self 
or personal increment that makes him or her superordinate to the other. 
By me ans or a single act the socially unregenerate , unregulated aspects of 
the will of each (victim and victimizer) are reformed. The result should be 
a change in the bodily state of the patient from illness to health, heaviness 
to vital mobility. 

Such conversions signal the successful persuasiveness of the pig 
transmission. But this is unlike other such transactions in t:hat the donor 
cannot expect any future return for the pig. Gawans tend to view such a 
transaction as a loss in the sense that it drains resotuces usu.ally saved to 
meet some other obligation or to achieve some desired end. In this respect, 
as in others, witches take possessions without giving any equivalent return. 

ActuaUy; witches are also regarded as being thieves who steal ( .. veiraw) 
their victims' possessions. This theft may be referred to as .. bcwitchingn 
the particular wealth item, an act also implying the possible or potential 
mness of the owner. 

In late 1973. the head of the data owning the Drum dance told the people that he 
had recently dreamed of a bwapw coming to steal his large pig - the one being held 
as the yedeba centerpiece for the finale of the Drum dance being projected for I 975 
(see commentary on the yedeba pig,. 0.apter 8). He had had the same dream for 
cwo nipts. and a rhird dream would cause him ro catch afid kill the pig for 
immediate distribution. 17 

The witch's desire to steal the pig (equivalent to the desire to cause the 
illness of the owner) would make it impossible to hold the animal any 
longer for the community entenainment. The speaker thereby warned the 
people that the community would lose; in such a c.ase. the pig would, 
indeedt have been stolen from the entertainment 

Just as witches steal pigs (a theft that connotes human illnea) , so also 
witches steal people; that is, they kiH them. As one man put it when 
referring in a speech to witch-caused deaths: Witches nsteal their [the 
data ~s or. more generally t the community's) plantings:• W c have seen 
(Chapter 4) that planting creates reproductive continuity through retention 
(keeping resources in the ground). Theft is thus the negation of thjs 
process. "Plantings,. here is a metaphor for the dala reproduction that 
witches threaten. In the end the witches" thievery leads to the loss of 
human beings and the threat to reproductil'e continuity this implies. 

The witch's ''negative reciprocity" (Sahlins, 1972:191, after Gouldncr) 
has its parallel in the witch•s gift. When the witch gives rather than takes 
food. it is the ·~gift that kills" (see Baitey. 1971; Mauss, 1968~255). As 
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mentioned in Chapter 3~ a witch may put a piece of vegetable food or pig 
inside a victim's body in retaliation for lhe latter's insufficient food gifts. 
This insenion is called po-sugwa; the root sugwa. as we have seen. means 
to complain of inadequate gifts. especially of food. The posugwa can be 
relea'Sed from the body only through the ministrations of a curer who 
an empts lo abstract it by spells and related means. 18 Obviously the 
posugwa represents the retentiveness or tightness attributed to the patient 
by the witch - the patient's own excessive eating or failure to give - just as 
h represents lhe witch's complaint regarding the insu ffident gifts of the 
patient. ln effect, all of these relations (those of the patient and the witch 
to food and of the patient and witch to each other) are condensed in the 
posugwa and must be transformed in order lo cure the patient. 

The concept of posugwa has a parallel in a more general notion about 
long-term mness conveyed in the metaphor of uknots.'' A witch may be 
said to tie or put knots (srpu) in a victim ts body that a curer's spell releases 
or unties (·liku). When a kawrawora is held or a sick person. coconut, 
sugarcane. or betel nu1 distributed at the meeting are pan of the request 
being made by the dala kin of the patient that the witch stop killing their 
kinspersonT These gifts may a1so be described (as they were to me at one 
meeting) as the ·'untying of the knots.?• 

This distribution. like that of pieces of cooked pig. attempts a positive 
conversion of the state of the body by releasing or untying the elements of 
witchcraft identified with the patienf s pos$ession or consumption of 
comestibles (the knot in the body) . In distribution a division or 
piecemealing of an undivided or collected whole results in a dispersal into 
many hands of what has been held by one (see also the processes of 
collection and dispersal at the Drum dance? Chapter 8). We have sceIJ 
exampJes of such distributions in fonnaJ contexts. but it should be stressed 
that on an informal basis it is a standard operation on Gawa. For instance ~ 

when a person receives a small collection of r.iw or cooked food from a 
larger distribution, he will lay it out in little portions for distribution to 
others. The piecemeal distribution of the pig in very smaH morsels of port 
is a prototypic example of this procedure because when alive~ the pg is a 
single entity belonging to one pen.on that undergoes dissolution (cooking. 
kil1ingt and cutting up) of its bodily wholeness in the process of being given 
to others. This sacrificial partition and dis.aggregation is a fundamental icon 
of equalization on GawaT 

The immediate object of a witch's jealousy is not always food . For 
instance. it may be the acquisition of a major lmla shell, a woman•s 
pregnancy (which indicates the reproductive viabilty of a particular dala) t 
an unusually large houset superior gardens, or any apparent imbalance that 
c:an be interpreted as concentrating in a panicular individual or group 
something exceeding what others possess. Although any such perceived 



The identity of I he wi lch 

incremental imbalance may he che cause of witch attack. the wi1cb's desire 
t<.) consume is still relevant since, as we have seen. Ga wan witches are 
necrophagous. and their desire to eat the dead serves as a general rationale 
for all their death-dealing. thieving activities. 

The witch's necrophagy epitomizes the nature or the witch as consumer: 
Bwagaw c.onsume the community's capacity to exist, by eatjng not merely 
resources external to the body. but the human body itself. Rather than 
giving food to others to eat. 1he witch converts others into food. thus 
destroying the self-other relation. Appropriating the other inside her5elf, 
the witch consumes the preconditions of any intersubjective spacetime: 
nameJy. the bodily being (or bodily spacetime) of the pers.on. The form of 
se1f-construction and value creation that characterizes the witch is thus one 
of abso1ute dominion and autonomy. In contrast to the attempt to coopt 
the specific choice made through the persuasiveness of food giving. the 
wicch attempts to coopt the general capacity to make a choice; she destroys 
relationality (and its embedded potentials) as such. 

Even though the witch's viccim may be guilty of a moral fault, the witch 
is clearly regarded by Gawans as not simply wrong but e'dl. Cannibalism is 
a "shameful" act ILJ and the secret killing or descruction of others is 
reprehensible even if provoked. But the evil 11es deeper. The cause of 
witch attack is not .simply the witch's desire to eat: In a more fundamental 
sense. it is the assertion of one's own desires or greed over and against the 
de-sires of all others. We ha \'e seen that whet her the victim is defined in the 
context of iUness as having kept something for himself or herself~ as 
keeping it to give to someone else, or as having given to others, he or she 
may always become the focus of witch attack by someone angry at not 
receiving, or at not receiving enough. The witch's aggression is focused on 
the limiting other per se. 

In short, the witch constitutes the self as autonomous to the exclusion of 
the autonomy of other selves. In this sense, the witch is autonomy itself. 
the unregenerate will of each person, personified as the other. Like the 
Dinka night witch descr1bed by Lienhardt ( 1951 :J l7), the Gawan witch .. is 
an outlaw because he embodies those appetities and passions . . . which t if 
ungoverned, would destroy any moral law. The ... witch may be seen to 
correspond to the concealed intention. the amorality and hence the 
opposition to those ... moral values which make community pos..~ible. of 
the ... individual self existing and acting as such." Since the witch's 
jealousy constitutes that point at which the claim of the excluded other 
destroys the person on whom it is made. the clajm destroys itself. 
dissolving the very possibility of sodaI relation on which it is predicated. 
For as Simmel (1955:55) has pointed out in his examination of jealousy: 
"The jealous individual destroys the relation just as much as that relation 
invites him to destroy his partner.,, 
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The relation between the patient•s perceived transgression and the 
witch's greedy aggresskm cannot, therefore, be conceived of simply as 
punishment for an individuat•s failure to observe the ethic of generosity 
through which positive value is created. As appears to be characteristic of 
witch activity in most places..20 the punishing acts arc themselves 
transgressions; I have argued that they violate the preconditions of Gawan 
society+ I suggest therefore that the witch ~:s action converts the victim's 
presumed fault into a generaJized model of the fault's inlrlnsic !lgnificana 
- its essentially negative or radically destructive value. 

If we recall the positive value construction processes discussed in 
previous chapten~ we can see that the present schema is comparable to 
them. although in a negative register. The witch as jeatous aggressor 
exhibits the value of the vktim 's act. Like other va1ue forms, the witch is 
not identical with the referent whose value is exhibited, but is rather an 
iconic objecti6cation of its value. The witch as personifted value fonn o( 
the victim's own acts inscribes on the victim the quaJisigns of that value: the 
heaviness of illnC'SS or death. Conversely, as I dtscuss in the next section, 
the witch herself possesses the dialectically opposed qualities of light
weightness. It is to these qualities that we must now turn to fill out the 
wider picture of the witch's dominion, and the sense in which the 
subversive witch persona can be seen a! a value form of negative 
spatiotemporal transformation. 

T HE WITCH ' S CONTROL OF SPACETI ME 

Like night witches in many places, Gawan witches fly (youwa) . Bu1 the 
tigniftc.ance of this capacity for Ga wans is not simply due to the fact that 
flying transcends or distorts normal human capacities . As we have seen, 
being Lightweight is the attribute that defines human bodily vitality. and its 
emergence in other <.'Ontexts signifies positi"e value transformations. Yet , 
as one Gawan pointed out to me, 0 buoyancy is the special possession of the 
witch" (gagaabala si·vavaga bwagaw). Interestingly enough, this statement 
was intended to explain to me a spcaker•s exhortation to Gawans at the 
Drum dance that they should nnt ugo gagaabala along the paths at night ... 
As we have seen, however. dancers uc supposed to dance buoyantly all 
night. The statement pu1.Zled me and my informant explained that the 
audience was being exhorted not to engage in witchery. 

In theory, wicches acquire their bodily powers in babyhood through 
bespelling by the mother (or t Jess appropriately t by tile father with spells 
from bis dala). One view is that the mother·s balouma goes inside the child's 
body to instruct it and give it bwagaw magic lo be held within its own body 
(in the stomach. where all spells are stored). According to the comments of 
one person! only one or two individuals of each dala would be bespelled in 
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this way in babyhood~ or possibly receive the magic as youths. Howe\rer, as 
we might expect, given the generalized concept of witch identities 
discussed earlier t there is no fixed notion as to who these individuals might 
be, and suspicions in a particular instance arc framed in terms of the 
immediate exigencies of the case rather than in terms of concepts about a 
prior set of bespelled pc:rsons.21 Nevertheless~ the broad association 
between wtiches and dala units is a significant aspect of Gawen ideas about 
witches (see also Chapter r o). and there is standard magic available for the 
childhood bespelling of a witch. 

Spells that Gawans told me might be used to give a child bwagaw powers 
of flying are much the same in content as those for making an ordinary 
child walk early and fast (see Chapter 5) . although distinguished 
categorically from them. Furthermore9 witch magic may involve washing 
the face or slapping the body with bespeUed leaves to make the body 
lightweight. Both of these latter techniques are used in other contexts for 
procedures connected with health and beautification {see Olapter 4). The 
witch 95 capacity to fly is not simply a distortion . but an intensification or 
expansion of desired bodily capacities beyond those available to anyone 
else. Speed as a concentrated potency is maximized in ftying. In magic the 
speed and upward direction may be captured in such images as the witch ·s 
propulsion on fire up through a chimney hole as she takes off into the sky; 
similarly, the witch may use a bespelled vine to dimb a tall tree on the cliffs 
and leap off from its branches to fly across lhe sea. 

The significance of the witch's speed can also be exemplified by its 
special association with canoes. Canoe magk: aimed at malting a canoe 
cxceptionaJly fast so that it wiU win rnces with other canoes may use the 
image of flying and invoke the witch (see also Malinowski9 1922: 131f.; 
Munn, 1977; Tambjah, 11}83). The swift canoe t gaining an. edge over 
another canoe. is an image of supcrordination. Conversely, in order to 
cnsu re equality ( c .g. t m~ a kula uvelaku ur major sailing trip). Gawam 
emphasize that the canoes should travel together. alJ leaving as one. This 
synchronization is not only an important sign of consensus (where.as failure 
to travel together signifies disagreement , see Chapter Io) , but like 
consensus it also entails the equality of each canoe. The effect of ttaning 
before others is similar to that in\'olved in being faster; the canoe that starts 
ahead has a competitive edge - one that could affect the other canoes in 
kula, if the first canoe arrives well before them.22 Thus the leading canoe 
couJd be bewitched. or witch l\ltack could afflict the fleet. 

Being ahead (or faster) is given its radical form in flying 1 which "goes 
beyond~' vertically as well as horizontally. To dimb9 as we have seen. is the 
standard phrasing of relative superiority. Thus Hying signifies an excessive 
or radical superiority entailing both vertical and horizon lal spatia• 
transcendence of others and minimal time taken for passage. I suggest that 
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flying is the ccndensed sign of egots abUity to surpass all others. Indeed. 
since it conveys absolute freedom of bodily mnvement unconstrained by 
ordinary spatiotempotal limits on the motion of the human body9 it 
conveys bodily dominion over space and time as such. We shall see that 
this dominion characterizes the personal mode of being of the witch. 

The witch ts capacity to fly connects her especially. a~ we might expect . 
with the sea~ making her a threat to inter-island travel. As in the case of the 
Trobriand Hying witch (mulukwawsi)~ Gawan witches are particularly 
prone to flying o\•er the sea or from island to island. causing shipwreck and 
eating the drowning sailors. A serious canoe accident about I f/70. for 
example~ was the subject of gossip on Gawain 1974 when the iidand was 
afflicted with a number of illnesses and deaths (see Chapter Jo). The 
accident had resulted in the deaths of a number of the crew, and whispered 
gossip focused on the supposed witchery of a paniculer Ga wan woman to 
whom some women attributed the bewitching of the canoe and the 
consumption of the dead. 

The witch's association v.ith killing at sea is comparab]e to her lravels lo 
the Do bu an region that result in the introduction of clisease into Gawa. A 
parallel may also be drawn with the notion mentioned earlier that the witch 
canoe can sail right up onto the Gawan land~ thus intruding on Gawan soil. 
These notions of unorthodox mobility. identifying witchcraft with the 
inter-island sphere. convey the radical capacity of the witch to, as it were 
overrun , or expand controJ of spacetime. This capacity yields disease and 
death for others . The absolute dominion of the witch results in a negative 
transformation of the bodies of others . The capacity to fty thus signifies the 
transformational level of the body's spacetime in which the actor's ends are 
achieved through the destructive appropriation of the other within her own 
body. 

Other characteristics of the witch pem>na illuminate more features of 
this destructive spacetime. r have already remarked that the witch is 
hidden or invisible (gamag gtro i-kin-es_ people cannot see [the witch]) to 
all except the witch defender who can search her out with magical powers 
comparable to hers that are used , however~ in the serv-.ice of the 
community. Sometimes the witch is said to rake off her skin (· valili 
kalevi-ra) . or the balouma spirit that represents life within the body may be 
said to ~eave the body in sleep and travel around invisibly t stealing pigs and 
killing people by entering their bodiest spearing or piercing them~ or using 
other destructive means. In either image t an otherwise internal or covered 
element - the bones inside the skin or the spirit inside the body - is 
externalized and becomes an invisible. lethal actor whereas the disengaged 
oven dimension remajns visible but ina.nimate t its spatiotemporaJ Jevel 
radically contracted (see Chapter 4). 

Others might see a person sleeping who is in fact roaming around in the 
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darkness (night being the time particuJarly associated with witch activities). 
One defonder explained that peopJe may also deliberately deceive 
(-kaludtw) others saying they are going to the bush to work, when in fa.ct 
they go to sleep and their batouma Ries out over the sea to perform witchery 
(for instance. to attack canoes), biding itself in dark rain clouds. Ego~s 
person has thus been divided into the socially visible (the aspect that 
connects self with other) and the invisible acting part {an autonomous 
inner dimension). This disintegrative level of bodily conversion frees one 
part of the body to merge wilh the external spatial order and act invisibly 
on the visible world. The disintegration of the body constitutes a 
coordinate disintegration of self-other relations, creating the model of an 
autonomous self th.at operalcs at a level that destroys all possibility of 
social relation . The divis.ion of egots identity a"' a bodily being thus mirrors 
the division of intenubjective spacelime created. 

When the witch's balouma is thought of as hiding in dark rain clouds. a 
new visible covering hides its presence and identity, yet reveals it through a 
threatening sign. The choice of covering clearly derives from the 
association between darkness and the destructive vioJence of rain storms, 
especially storms at sea, and witch activity. Witche-s may also change 
shape, assuming various nonhuman forms. A defender is said to be able to 
perform magic to make the witch come out (sakapu) into the daylight 
(ou-murakata), so that he (the defender) may himself see and learn its 
human identity. Similarlyt a witch could ucarry off the face" (i-kouw 
magi-n1) of another and hide within the latter's idendtyt making an m 
person believe falsely that this innocent person is the true, witch. This 
image of trickery and theft focuses on the duplicity that characterizes the 
witch who creates a wodd divided between surface appearance and actual 
intention or reality. Similarly. in this mode of beina and the world it forms, 
the self is split in its own immediate being and this division entails (and is 
entaited in) the division of the relation between self and other. The 
structure of this witch-formed world is marked out along a faut1 line: 
Deception systematically creates a dual order. As will become clear later, 
this contradictory t divided mode of being can emerge in still other ways in 
public oratory aimed at transfonning the sta,te of the Gawan community 
when it is felt to be undermined by witchery. 

AU these familiar features of witch phenomena - shape changing, 
identity masting, and invisibility- mark a spatiotemporal level of the body 
that in the Gawan system is the inverse of beautification or seH
enhancement. 'The latter. as we have seen, makes the individual more 
visibJe (ou·mUTakata) - clear (migerew), or brilliant with light. Clarity is. 
moreover, a quality that Gawans use to characterize excellence of 
character (a person who works hard is generous, does not steal, and is not 
jealous of his or her fellows)t in contrast to t™' inverse state of being in 
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which the person is characterized as being in darkness and shadow (ou
daduba). 

These points recall from a slightly different perspective my previous 
remarks regarding witchcraft and fame . It would seem that the witch's 
mode of spatiotemporal extension of the person is 1he inversiu:n of thr 
model developed through fame : Whereas the latter is created by a 
circulation of the ktcntity beyond the physical body via transacted objects 
that carry with them one's name and the embedment of the sell in the 
reconnaissance of others. the former is constituted through 1he auton
omous circulation of the inner, noncognizable and unrecognizable compo
nen t of the person. 

But although others cannot see the witch ~ the latter's own vision exceeds 
the ordinary. The witch can see through the opaque forms of houses and 
other persons. In one folktale. a witch's. visionary capacity is depicted as an 
actual extension of the body: an o)d woman sent her eyes cut each day to 
roam in the four directions across the seas to other islands to eat. This 
spatial extension of seeing is the reverse of the body's capacity to be seen 
by others. The witch ·s extension of her own vision is the reciprocal of her 
capacity to consume· that of others. and conveys her dominion over the 
definition of the object world and its ordinary spatial relationships. The 
level of bodily integration represented by the wi1ch thus destroys the 
morphology of space - the ordinary constraints governing relations 
between the body and external space - and negates the spatial control of 
other persons, who become, therefore, totally wlnerable . 

In summary. ii may be useful to recaU in this context the Gawan 
emphasis on the inability of any actor to know anothcr~s mind . From one 
perspective. the witch appears not only as an expansion of individual 
potency through the detachment of this invisible intentional dimension of 
the person from the oven dimension (the skin ~ lhe visible bodily form) but 
also~ it would seem~ as the hidden construction of the subject in his or her 
desire for autonomy (see Chapter 10). The witch crystallius a mode of 
being in which self-aggrandizement ts expanded to the level where the 
actor transcends the spatiotempora1 structures limitin1 ordinary human 
transactions. and becomes the act9ve controUing principle of spacctime. Just 
as the witch's body magnifies capacities for controlling spacetime ~ so the 
bodily sp.acetime of others ts negated . Both the body's health and the 
person's capacity to produce positive value through trnnsac:tielns or the 
possession of goods for rraMaCtion are nullified. 

THE WITCH. DOMIN I ON , AND EQUA L ITY 

h is now possible to draw together some aspects of the previous diseus&ion 
in the light of the egalitarianism that characterizes Gawan polity. We have 
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seen that the witch condenses a contradiction: On the one hand, the witch 
is a personification of dominion and radical superordination that negate 
equalization and balance in intcrsubjcctive relation~. On the other hand, 
the witch emerges punitively in conte,;ts where an element of increment or 
imbalance appears to violate the egalitarian ethos: 2 ·~ The witch then 
operates to enforce the principle that any increment accruing to one or 
more persons O\'er and above what others have is subject to another's 
daim. For any sense in which ego has climbed contains the implication th al 
someone else has, relali\•ely speaking, been made lower. 

How shalJ we reconcile the apparent contradiction'! I suggest that 
Gawans experie nee the in di\' iduali'Sitk e gal i tari a nism of their socit:t y a~· 
domination, in the shape of the witch. Creating, as r have shown. an 
intersubjective spacetime of radical dominion. the witch gives specific 
iconic form to the domination of the Gawan community by its inseparable 
controlling principles of the autonomous karetwaga and equality of each 
individual (or dala). The witt::h thu."' emhotlics the hcg~monr"" or these 
principles. over 1he community. and each person's subjection to their 
control. Although Gawans "live·· the control of this ego-centered or 
segmentary autonomy in the diffuse process of everyday life (in Raymond 
Williams·s, 1977: 1 IO words. as "a saturation of rhc whole process of living .. ). 
the hwagaw concept, with the mode of intersubjective spacetime it 
activates, crystaJlizes this experience directly in consciousness. Put another 
way, the emergence of the witch as the secret actor in a given context 
represents the surfacing of the domination of these principles in i.:un~cinus· 
ncs.."i. When they as. ... ume their ~ubjugi1ting form as the witch. 1he principles 
of autonomy and equality alienate positive value from the actor and the 
community (in effect, the witch consumes this value within herself), 
forming the Gawan world in terms. of a radical ineq1wlity in which the 
autonomy of one pc rson su bvcrts t h;tt of al I nthcrs. 
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and the control of witchcraft 

The Yes-or·No of slwJI not acts Its quasi-positiw: in the idea of ~he j'Wlll.'' 1he 
'bypo1betkal watenhed that slopes off in'o obedience or disobedience. 

Kenneth Burke. 1961: 284 

I have pointed out that. on Gawa., chastening public speech is a central 
collective means of positively transforming the subversive intenubjective 
world and destructive value of witchcraft. In this chapter I shall examine 
how public speaking aims at reconstituting this world by considering 
certain meetings and speeches involving particular even&s that occurred on 
Gawa primarily between December 1973 and April 1974. 

Speakers at meetings are ordinarily adult rnen (especially elders, 
tamumoya), 1 aJthough 'there are special cases in which wom.en or youths 
speak. Although we have seen that women as well as men may speak up at 
kawrawora meetings denying complicity, it is meo whose role is to 
persuade people against witchery. In major community-wide gatherings~ 
and in particutart those most di.n:ctly concerned with such exhortations. it 
is mosl important that elders who are notable guyaw of community 
standing speak to the people. Indeed. a central function of guyaw is to 
exhon Gawans not to bewitch their fellows. 

These exhortations are part of a more general type of speech called 
g~iguya (cf. guyaw): didactic, chastening. and persuasive spcech.1 The 
speakers attempt to pcnuade the witches to listen to them: that is, to agree 
to stop their evil acts or desist from any future evil. 3 In this sense~ the 
attempt is to persuade witches to conform to a will beyond that of the in .. 
dividual - namely to the combined wills of Che adult men. especially the 
leading elders. In such contexts these speakers represent the efforts of the 
community as a whole to transform the subverted value state of the society. 
or to ensure that the ever ... present possibility of subversion is not actualized. 
Through this verbal process guyaw strive to make possible the production 
of th~ positive value that 1·he witch's activity threatens and ultimately 

z34 
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destroys. The process of transformation is thus one in which the auto
nomous self in its hegemonic form as bwagaw ( reJeased from all constraint 
by the other) is to be subordinated to the will of the other to come under 
the inftuence of the collective will of the community or in Mead's 
( J 956:231 ) terms, the ugeneralized other... It is significant that this 
intcrsubjecrive process turns on gaining the agreement of the bwagaw. for 
as we have seen. the use of persuasion (verbal or nonverbal) ro obtain 
consent is fundamental to positive transformation and value creation in 
Gaw an society. 

Ouyaw care for (-yamata) Gawans most notably in their efforts to ward 
off witchcraft and to plan and cany out various community ventures. The 
two functions are closely intertwined t for if witchcraft is opentive in the 
community. collective projects cannot be carried out. So. for instance. as 
one man put it, if anyone should diet '~ork will stop for weeping." 
Moreover. the succeMful production of projec:tst lite the negation of 
witchcraft, depends on the intluence these men concentrate into them
selves through their suooessful engagement in positive transformationat 
acts of influencing (e.g., acts of food giving and speaking rather than 
consumption). Both in their negation of the destructive potency of the 
witch and their organization of community projects they condense a 
"potentializing" capacity to bring about events that will yield positive value 
for the community. The guyaw,s mode of spatiotemporal control thus 
contrasts with that exerted by the witch and condensed in her bodily 
qualities: If the former embodies influence (signified by the circulation of 
the name). the latter embodies the alienating force of dominion (signified 
by the circulation of the inner. invisible being apart from the body). As 
types of social role, uguyawn and "bwagawt• fonn a dialectic of reverse 
modes of action and signs of spatiotemporal power in the creatioo of 
value.4 Thus, in their cxbortations1 guyaw attempt to transform the 
unmediated intersubjective spacetime of domination created by witchcraft 
back into the moderated, ideally equalizing order of spacetime fonned by 
reJations of influence. But jn doing this, they must strive to create a more 
comprehensive 11oneness" that is both buHt on and transcends eqwiliza
tion. The handling of this basic problem of egalitarian polity wm be 
considered later. 

A key feature of lhe rhetoric speaken use in their exhortations involves 
pointing to the destruction of positive value potential entaiJed in 
continuous acts of witchery: Speakers may w am the people of the crucial 
losses to the community as a whole and its inability to carry out current 
projects of the moment should any of its members continue to bwagaw 
others. They may remind the people of community projects current or 
planned~ such as kula sailings, entertainments, or relevant work projedl 
that return positive value to the community as long as there is no 
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witch-caused illness and death. Speakers may aJso inform ropJe of the 
scheduling of activities aimed at dealing with any disorders. 

In early January 1974. Gawans were faced with spreading illness and scncral 
malaise~ of particular concern was the ml\65 of G .• one of the two leading prdcn 
speciali!iU. che last of his dala. Although this was the prefened period for 
0011hward kula sailings. Gawans were not yet prepared for the trip (for example. 
canoes needed for the trip were not finished). Community leaders called a meeting 
at a night performance of the Drum dance in whidl they told the people that in the 
near future they would perform Bibira rites for cleansing Gawa and bounding it off 
from illness (see O.apter 4); the schedule for this operation wa..\ oommUJ1icared to 
the people . 

The first speaker (the &eadiog gu)'aw of the cian th:a' own:;. Lhe Drum dance) told 
the people that the garden spedalbt who Wah iU had informed him lhat bC Wa!i 

lc:a..,.ing Gawa for lwa, uying th.at if he remained on Gawa he might die. The 
speaker had asked G. not to go. Discussing the illness on Gawa , he warned the 
people not to gather around bewitching others (gitrn kiri.-vaakwari-.1). (If a number 
of people on the island arc ill, Gawans fear that bwagaws win gather and come io to 
kill them. The term -Paalc.wari-1 denotes this. activity.) Should the bewitdling 
continue, lhe Gawan people ..,.,;11 gel nothing when Chey sail (for kula): ••not a 
single •mat"6 will we 6nd. The people!.! of Kweawata [who are in compctitioa with 
Gaw.am for kula) are saiUng 'today'. It was like this in the ~t: We ·sat' (didn't 
sml] ; they finished the armshells [i.e. ~ they gor teverythln3] ... 

The speaker further warned the people (partiallarly by implication, the women) 
not to approach the bwagaw canoe. Telling of a time when the canoe wa.~ iigbted on 
a Mnyuwan be.ach by a woman nf Dekwoyu village. he pointed out that this 
woman had rejecred the canoe , and told Gawans that they should do the same. 

A second speaker. the leading witch defender, asserted thal the wilch canoe is 
the lradition11l responsibility ( &palwru) of O(her islands. not of Oawa. The Gawan 
pakura i.s lc.ay·mariya . the provision of food plenty for the Drum dance. for whkb 
the food has been taboo"d (i.e .• put aside exclusively) . Gawans s.huuld not go and 
meet ~hat canoe; 0 let us listen co th~ peop1e·s fmen's) speech. Let us obey/agree 
( lr:abikawra) • ••• The kareiwaga is inside the meeting.·· The point being made here 
is 1hat Gav.•ans should remember these speeches and not go to meet the witch 
i=anoc . 

Referrins 10 thC' garden specialist who was supposed to have gone to lwa ro 
escape the witch malaise. the ddender warned Gawan bwagaws not to fly to lwa. 
He (the 5arden specialist) 5hould get weU: He should .. wash his body and be 
health)' and buoyant (gagaabulo). " Hk magic ... goes beyond anythin,g we bave.?~ 

That is to say, oo one cttn match this man~s garden magic. and his lOSli could mean 
famine for Gawa. 

Sti1l I a third speaker. V •• the most iniponanl man on Oawa at that time and one 
of the leading garden specialbts, deeply concerned about the illness of his 
colleague. continued the warnings about the WJtth canoe :saying for instance : 
••[Should) you women bring in the canoe, it will load us [i.e .• we men) ." (His 
emphasis on the notion that women would in tbis way be attacking the men , 
appears to be related to his spedal concern for G .? the garden specialist.) V . 
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chastised the people for the illness of G. and emphasized the importance of 
provisioning the dabedeba (the Drum dance) to whose current pertonnaocc cycle 
al! had agreed. Therefore they should .. close offn whatever sickne$5. comes. 
Commenting on the history of the planning for tbe present Drum dance, be pointed 
out that when the plans were 6rst projected he had told the people to 11hrow away 
deceit (UluMK>) ... As he assened at different points: The people have "one mind, 
another 'tongue~ (spcecb)" - i.e .• they agree to do one thing (the Drum dance} but 
they also engage in witchery that contradicts it (this roncept is discussed later in 
connection with V. 's speech in the conflict over the school). 

These are, of course, only brief abstracts and summaries of complex 
speeches (nor have I commented on all who spoke up at t:his particular 
meeting), but they illustrate some key features of this meeting. as wen as 
certain broad characteristics of these transformationaI procedures in 
general In a number of the speechest the bwagaw canoe was set up as a 
protagonist 1n terms of which correct action, namely. the rejection of 
witchery, could be constructed. The referen~ to the apparently legendary 
historical incident involving this canoe on Muyuw, and some of the other 
subsequent references to the canoe. treated current signs of its present 
travels near Oawa as pan of a historically grounded inter .. iSJ.and world ~ 
while also providing a parable-like model for right as against wrong Gawan 
action (especially by Gawa.n women who should follow the correct 
behavior of the Muyuwan woman who refused entty to the canoe). In this 
context, the witch canoe condenses 0 possibilities of both obedience and 
di.sobedjence" (Burke, 1961!194). Gawans might choose. contrary to the 
exhortations of the speakers, to identify with the canoe, or in obedience to 
their wishes,, to separate themselves from it. The canoe becomes a'n arena 
of possible positive or negative acts and their alternative resu.11'. the 
medium of a "rite of separation" grounded io the kareiwaga or 
decision-making powers of Oawans themselves. 

Rejection of the canoe ha-s its reciprocal in the, acceptance of the words 
of speakers, the senior men, and of the community events that they 
organize: nameJyt the Drum dance at which the meeting was held. and the 
curing rite that is being publicly scheduled within this meeting. The 
meeting at the Drum dance itself becomes posed against acts of witchery 
and the undesirable acceptance of the canoe. What the speeches are about 
is only completed indexically by incorporation of the meeting proce• and 
the speakers themselves into the project as positive protagonists with 
whom. in effectt a urite of identification" is being formed (see the '~school 
speech" discussed later in the chapter).8 For instance, a dialectical transac
tion is set up between the speakers~ the witch canoe (witchcraft projected 
outside the Gawan collective self). and the Gawan people ( apecially 
Gawan women as representing possible identification with or separation of 
witchcraft from the Gawan self). 
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The proximity of the witch canoe is not the only element of negativity in 
inter~sJand relations as construed in this meeting. Of special importanoi: is 
the fru:t that G., the ill garden specialist, was supposed to have fled to Iwa 
in order to escape the witches of Gawa. One speaker (not referred to 
above) also pointed to the previous departure to Muyuw of the leading 
man of his own dala for similar reasons; as a result. he said the protective 
bcspelled gamu (see Chapter 9) bounding Gawa had been breached. His 
remarks implied that this gamu needed renewal . one of the aims of the 
projected Bi bira rite. 

To understand the significance of these oegative t inter-is.land travels, we 
have to consider that this meeting occurred at a time when Gawans were 
concerned about their lack of preparation for a northern kula trip. Early 
January i:s about ·the latest the Gawaos can expect to find adequate winds 
for sailing north, and January is a time in which Gawan men may be either 
out on kula. ready to go, or may even have returned from the north. But 
instead of this positive value-producing travel, the travel going on is that of 
witchet. or is the effect of illnes.~ .and consequent fears of witchcraft . What 
is projected in this travel is the dissolution of positive value: the possibility 
of its deadly consumption by witches~ or the, dissolution of the community 
in the loss of imponant men who flee its shores for fear of witch attack. 
Illness keeps Oawans themselves from sailing on the legitimate journeys 
that yield the pl(Sitive value embedded in kuJa shells and other items. 

Thus i' seems to be no accident that the imagery of the witch canoe and 
its concomitants emerge so dominantly at this time. The space time of the 
inter-island world is inverted; Oawans are kept home, and cannot engage 
in activities that yield the positive potentials of inter-island resources; 
instead it is felt that witches are traveling and might invade Gawan shores. 
Gawans must prepare to bound themselves off from destructive intrusions 
and illness in general (the disturbed state of the community that signifies 
their imminence)t planning the collective action that secures this so that 
they themselves can travel. Jt will be recalled that the Bibira rite itself 
i.mtolves an outwardly mobile process culminating in overseas travel: The 
illness chased down the paths of Gawa to the se-a is finally loaded on a 
model canoe and sent away northward to disappear from the immediate 
island world. Thus different kinds of sea travel and mobility are drawn into 
dialectical relation to form a meaningful process in the effort to create a 
positive transformation of Gawan spacetime. and to develop the enabling 
conditions for travel that yields desired value from oveneas. 

As I have pointed out, the Drum dance is drawn into the project being 
constituted in the spcecbes. The dance itself forms a community level of 
connectivity and the appropriate constitution of the relation between 
senior men and people . According to V., the 1leading garden specialist, the 
people agreed to the current performance cycle, which (as he indicated in a 
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historical commentary) had been established originally by the arrange .. 
ments of senior men. In effect. Gawans are enjoined to focus on the food 
provisioning that is central to the Drum dance - and which enables them to 
enjoy themselves, dance. and eat - rather than on provisioning the witch 
canoe with the dead and so consuming others. as it were, with their se.cret 
aggrandizement. 

On the other hand. if the Drum dance does not reflect agreement1 but i.s 
undermined by an unspoken disagreementt CUthe people speak one thing 
while their min~ arc opposed/' as V. puts it) then this community activity 
itself becomes a model of the ~ptiveness that characterizes the 
intersubjective &pacetime of witchcraft. In short, if Gawans bewitch their 
fellows, senior men cannot organitt entertainments such as the Drum 
dance, and resources needed for them are drained off in mortuary rites, 
just as the body itself is destroyed; as a result. all planning. all positive 
potentiality is negated. 

THE CASE OF G ,. THE GARDEN SPECIALIST 

The particular concern with the iUness of the garden specialist is a central 
part of these speeches~ and constituted a theme that surfaced in later 
meetings as well. o.•s illness and his desire to leave Gawa to escape witch 
attack signified the possible loss of value in a particularly poignant way. It 
condensed in his person the loss of senior men through death with the loss 
of food, since G . 's death was taken to mean the icss of his garden magic. 
As we have seen. the strength of Gawa as a polity is epitomized for 
Gawans in its men of influence. Thus when V. said that women who 
acceded to the entry of the witch canoe would be kming uwe men:• he was 
pointing to the draining of this potency in general through witchery, and by 
implication to the possible loss of G., whom he had advised to leave Oawa 
in order to escape further Gawan attack. The formers journey represented 
travel that generates a draining of masculine. externalizing value from 
Gawa rather than the production of the condensed media of this value 
brought back into Gawa in the form of kula shells: It entailed a reduction 
of control over iotersubjective spacetime rather than its expansion. 

Although 0 . recovered from his immediate sidmea, he died before the 
finale of the Drum dance in 1975.9 As I have already noted (Otapter 8), his 
loss was a theme of chastisement at the finale. especially in the apcech of 
V., who lamented the death of his colleague. chastening Gawans for 
'~doing him in1

' (h-vagw mtowen). and saying that .. men and women 
bwagaw, so there ts not enough food ." Apia he lambasted the deceit of 
Gawans whot he said t say one thing outside (ou-murakata) . but then do 
another (i.e. t bwagaw). For G. had helped his colleague prepare the 
dabedeba tree for the Drum dance by bespelling the dance hamlet so that 
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food woutd be plentiful. Although they had bespellcd the hamlet~ making 
it "straisht, ·~ people then engaged in witc::hery. As a result. they had begun 
with plenty of food t but nowt V. asserted, there was not enough. G. 's 
death was thus intimately tied up with the Drum dance; Just as witchcraft 
in general is in dialectical tension with the entertainment - its antithesis 
entailed within the dance as its negati\'e potenti•lity - so G. 's sad death 
personalized this dialectic. bringing together in a particular person and his 
fate~ both the creation of food plenty for the entertainment, and its loss 
through witchcraft. 

THE SCHOOL CONFLICT 

During the building of a school house on Gawa in March 1974y 10 Gawans 
feared that the new school teacher was being bewitched because of the 
large size of the school; since the school building was bigger than any 
building on the island except for the church (also built by Gawans 
themselves with indigenous rnateriah)t it was felt that th.is feature could 
have made it the focus of jealousy on the part of some individual(s). 
Furthermore, underlying these witch fears was a conflict between the work 
groups building the school. The conflict., its crystallization in witch fean, 
and the resultant attempts co transform the negative intersubjcctive state 
of Gawa that was threatening the capacity of Gawans to build the school is 
discussed here to exemplify dialectical processes in value production as 
they emerged in a particular case involving the introduction of a 
nonindjgeoom institution on Gawa. In this analysis, I sha11 begin by 
examining certain aspects of a single major speech by V., the senior 
community garden specialist. and at that time the most inftuential man on 
Gawa in kula. This speech was giveo at a community meeting held in the 
partly buiJt school when the sense of threat from witch activity and the 
group work conflict was cresting. The land for the schooi was donated by 
V. ts dala, and his speech attempting to queH the disturbance was of special 
importance in the meeting. 11 A translation of the speech precedes the 
discussion. I conclude discussion of the speech by considering the 
fractioning process in the work group and suge&ting the relation between 
the spatiotemporal fragmentation occurring there and the subsequent 
emergence of the divided intersubjective spacetime of witchcraft as 
fonnulated in particular in V.'s speech. 

v. 'J Khoo/. .spuch 12 

1. The senior man cba:s.tises (I-gw1&.11ya), kula's, "'acts as a;uyaw"' (i..,wiYQ•) ••.. 
You all agreed. let us hear speeda, please speak [you said] for (the children's] 
scboolina. our work and whatever else; you aareect. •. , II becomes me and my 
feUows to stand up [and speak); our [excl.) bodies are like a ltonct Ii ke a stone (i.e., 
v. is deeply upiet]. 
2... [The people arc) two tongued: one lying. one truthful. Now they go along, now 
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they go along. We !incl.] lie . He [the school teacher) is staying here. You wanted 
{him] . He came. stayed, we think we will "raise it" (bi-1a-rupe·s} [i.e .• build the 
school) .... Ifs certainly true, I think it's certainly true isn't it? We all want it. 
Kareiwaga. women. men. What do we want within Gawa? I want us to hold on to 
(la-yousi-s) his (the teacher's) kareiwaga. 
3. This house, this land. is the kareiwaga. if they would only tell the tradition 
(l~f;yu) , of Guyoraba who came out within Gawa. We came here, he gaYc it out 
piecemeal - this one his land. that one his land. He gave it to us. His kareiwaga 
came. I got my land long ago (a-bogwa). l, I agreed [to give 1 this, my land. I agreed 
(to give the land) they gave me. the men of old, I came and stayed on his 
(Guyoraba's?] land ; I agreed. I gave [the land]. You bewitch this house. J think it is 
I : J would kareiwaga. Why would it be I who would karejwaga? Because of the 
land. I a guyaw, my head would be heavy, I might ''do in" (ba·l'aga) this house; it is 
my posses:sion ;. {I might do il in] because of the land. 
4. Eh! Eh! l will recount the history, our history. Because we called the missionary 
P. (to come to Gawa] ; we built. we thought to raise the church up high (ira 
wa.nakayouwa). You did him in like this, he died. [Another. who replaced him 
died simi1arly. within Gawa] . ... We built the house . this church - we built and 
built. eh . .. Two.tongues" emerged , this deceit. "two-tongues": one true. one false. 
5. Another tradition of ours has the name - what's its name? - Guyoraba. You 
speak, we listen. And why do you speak of Guyoraba? Eh! Guyoraba, why [him]? 
Tradition (ldiyu ). Guyoraba! Guyoraba rules (kareiwog) Gawa. We came here and 
stayed [on] his land . ... Kirivila ... [their kareiwaga is) Tabalu. It is fitting . it befits 
them .. . [If the Tabalu go to another vil1age and see) a kadiguway [house 
decoration. an identifying emblem of the Tabalu); they tear it away entirely [from 
the house it is on] . [They say) : you can't hold onto it , let go. [But] we, our leliyu. its 
name is Guyoraba. Each one his owo kareiwaga. No one's head is higher than 
anyone else's. He [Guyoraba] made this kareiwaga. No Tabalu made this 
kareiwaga. [but) l. Guyoreb. You "put one over 1he other": Labaya [whett the 
Tahalu came out on Kiriwinal . Tabaya [where the original Gawan dala emerged on 
Gawa] .b 
6. We are [like} the Japanesec: the guyaw in the forehead, everyone his own 
kareiwaga. We can't command each otber. no. (Not) like it befitted Mutakata !a 
pre\rious head of the Tabalu dala): Whatever he found . a pig. a betel branch. 
(whatever) his eye saw [i.e .• he could go into another village and take a pig. or 
betel] . ... [That's the way it is] in the north. We of Gawa, our tradition is this one, 
called Guyoraba. Everyone his own kareiwaga. And now this nc:w man (the school 
teacher) has come , we all have our land, our fields, which he [Guyoraba) gave us. 
And I agreed, I agreed (to give] that land . .. . [Should I want to bwagaw] I would 
tell my gamagali [the women of V. 's dala to whom he gives food]: "let us bewitch 

"' The main island of the Trobriands~ here 1he reference is 10 the northern resion in 
particular. 

" Gawans do not ha\le any standard explanation for the parallel in the names or 1he two 
origin places. I was told the dala of Guyoraba came out at Tabay. 

' During World War ll . individual Japanese were shot down in the Solomon Sea and one or 
two found tl'lcir way by boat lo Gawa. It is possibly owing in part 10 the nature of thC!le 
experiences that V . concei\'es of the Japanese as ha\'ing a kareiwaga similar to Gawa 's 
nuher than that of the Trobriands. 
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this house" ~ sbo11ld my head be bcPy. 0 why? Becau5e of the land. It is 
appropriate for me [lO do this]. But we (exd.] said .. Don't do it. n H-0w ashamed we 
aU are. How ashamed we all are. Oh Gawa is like this (i.e. , c:rooked). We are like 
thls. From the times of the ancestors (tamrunoya). Today you agree (10 build lM: 
schooJ). How will you make things straight? Your minds. I wonder how a.re they, 
ch? And that•s it. We (i.e., the old men) will die soon:; we arc finished "tomorrow.•• 

7. Does this posseuion [the schoolJ befit you? what will you dtoose? Will you 
choose the white man's {dimdim) Jweiwap, or will you cboo$e us [the Paptaan 
tareiwaga)? I don't think so." Because bow many months. we aH speak, we a.II speak 
about this pouasion [the school). You a.11 come (and say] ''thank ~o so much" [for 
the speech; the expression kama-roulci, '-We (em.) thank youb is alwtys used by 
the audience at the end of a speech]. A deception. A lie, a deception. Inside (tbe 
"thank you'1 a deception. You are not truthful, no. You onJy deceive. l.Jes, truth. 
We shouldn't He. we should Ha.ten, we should make the th.big - not [i.e •• we 
shouldn't lie]. Listen: lies. truth. 
8. Women, men. we are all greatly ashamed. How are we all ashamed? Tune after 
time we just Jose it. No matter what is said. no matter what is said - we oome 
together, bwapw; we rome together, bwagaw. And it is only we ourselves [who 
bwagaw]. Today this house does not [yet) stand. . • • [V. then asks how many the 
senior men add up to~ his point is apparently th.at there are only a few. and that they 
speak and speak. to .no avail]. 
9. Woman [or] man , where are you? [V. rhetorically addresses whoever i1 causina 
the witcbery]. This work is not hard. Decidel Do you want (a house like tlUs]? 
Speak up! You make it lite this. They will make it. It's not budt not at all. Yau see 
this wood, the wood of Gawa [i.e •• it's not difficult. the wood is your familiar 
Gawan wood). Whaevcr you are, you whose head is "made heavy•• by this house, 
you just speak up; it will be made, i1 won•t be refused you. because you milbt make 
trouble. 
10. This house, te1•1 go and build it~ [now] he [lhe teacher] bas come to stay- let's 
raise it up high (bi-«1-rupt-s IHiTa wa-nakoyOMwa). The ••one who turns things 
around•• [i.e., the wircb). what for? Our minds, how are they? How are your 
minds?" . , , Don't deny (Jaak.wa) [what you are doina,?J, no. This kareiwaga you 

41 My comment1.tor1 inte:rpretc:d lhi.$ to mc:.11 thal V. is iaying he thinkli the people will take 
up a white man's breiwap and not a Papuan k.areiwap. Howner, the pbnaiDg and 
context aho $UllCtl to me that he may be chidmg the people. saylnJ (rbetoricaBy) that he 
doesn't think lhet they wiU .mieve the white man's breiwap (the s.c:hoo1 and its 
productive potential) becau.1e of the~ witdtin&. and 10 on. 

r v. sap "S.~. ~Mll'lll (bow)? ICIHlinlli anrakainwrnir" My commeotaror 
explained that this passage Rferred to the Gawan attitude toward ''1be white man's good 
tardwap, such as food. bousina. and '50 forth ... It is not CQtirdy dear to me whether V. 'J 
subsequcm rertreacc to the "kareiwqa you are m.akin&" it itttcnded to ckaote the 
kan:n.rq. to build the school, or-the~ or witchcraft. If 1hc Conntr k inttadc:d, the 
sen;e of~ pqollt (tee text) b that 1be sdu>0lhOUSt: is a YCf)' productive, suon1 projcd. 
However, context inclines me toward the iatter intcrpretation (i.e •• that the reference is 10 

witcbctlft). Ac:cot'diAgly. I haw: mnslat.ed lhrm remarb tome'Wbat ambjpus)y, but 
mort: tl" the ~ rhat V, is rderriaa to the wildt kareiwap. 



Didactic speech. COn.'iensus. and the control of witchcraft 243 

are mating is too much1 loo much (sina peyola) . ••• And now the new anival [the 
school teacher] has come; you haven't seen bis country. He certainly doesn't know 
our customs (bWMm). Gawa is very "'tight" (i.e., difficult; takes a Iong time to 
«lmplete something, etc.]. 
11 . Today you prepare food for a [taro pudding) feast; I told you do this &O that we 
would make it ·~straight. H (V. goes on to refer to the division made between the two 
work groups so that each is now WOfkin& on one part of the school)/ . • . One 
group, one part, one group another part, oo. We should all make it together [aa one 
group]. Yoo stood up. you made this division in a meeting. I reject it. 
u. You give us a laro puckHng feast and today we are in famine.• • . . [The people 
are then chast&d as being ••like children," for when there il only a limited amoun l 
of food and someone gets less than someone else. "the one to whom we pve leS1 
criesH because he or she has not gotten enough. V. continoest telling people to 
piepare for other jobs necessary inside the school once the initial coastntction is 
done, thus implying extensive work still remains and is taking time from other 
Oawan respon11Dilities]. 
13. Our songfest [die Drum dance) is stilt waiting. When_ I ask you, will we make 
tbe final feast [if] you bwagaw it, you bwagaw this sonafestt you bwagaw U. (the 
owner of the Drum dance]. 111 Two tongues. 
14. I with my people are certainly ashamed. I. my body is like a stone, a biribiri 
stone. I rise to live my strong speech. or I might not rise [to speak) • ... You speak 
of witchery, for what reason? The rea"SOn. for what reason? Anc! be (the school 
teacher] will go away to Kitava. lbey will take away the [bad] news. We raiJe this 
house, and then afterward we "do it in'" (ta-W1gN') •• ,. We all agreed. ~ will 
make it. We agreed . We agreed [to give} the land. we agreed to build this; no one 
should say. no, (that it is) bis house, [Just] for himself. We ounelw:s1 our name. our 
fame(~ yago-daa butu.UiMr). So (other people) will see Ollr fine 
work, one house, another. we (om work) . And listen! he said it's for us atone.1 Not 

I This division woWd also have involved a division in any feat pla.nmd. and this PfOb1em.. 
which had been a rctcnl issue n also. •ppan:atly. part ol the implications. Three of the 
mott impor1.nt men (including V .) had arranged for a UnP= feast in an effort to brine the 
coaftictint groups t•1ber. My commentator pointed out that for people to be of ""one 
miner~ is •'Uraipt, ... and that V . i1 angry became ol the djvis.ion ol ~ work (iee my 
diJcusaion of the work conftict below). 

• One commcmta(OT e:tplilincd 1hat the taro podding cootinJ would us.e ap rood, thus 
«eaUns a food shortage. Then, he sUd. the bw-.pw wouldn'r be abbe to sec: any food ilnd 
wouid &top attaddns. However, there had also been som~ concern aboot ii drain on the 
prdem. both because of recent dealk (requirlna lnOftUarf e:ldumaes) and the extemi\oe 
work on the scbool, and this 1eems 10 han been on V.'s mind in this con1en. 

" Tbe imponanoe or J 1 and J 3 is that Ibey point to the fact that Gawms lhould be preparina 
ror •he Jehool's opening fea~ when gtl\"mlmeDt officials and teachers .are suppmed to come 
from other islands; fuirthcr, they should be lookira& to other 11111jor projects of their own 
{notably rile Dnun dance finale). inslcad ofbavi119 to channel food supplies to the present 
remt arranacd because of the dntnM:thre dismrbancu. 

' 1'he school teacher him5t:ll had spokea before V .• emphMizins rhat the school w~s not his. 
but belonged to the ciommunit)', Ht did not, ~. refer 10 the fame of Gawa. an 
empbaMs developed by v' 
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for mm. no~ for u.s. We agreed (ta-lab~); [it Isl our kan=iwaga. We raise it 
(the house], tbey come. [They 1ay): ••ute lcliyul ha! Oh, your place {nd-vau). n 

15. We built the church, they stood up (and] jcalOU.lly bewitched it (i-pogi-1) •••• 
And now this new man (the school teadlcr), 1he very same thing. We raise it, those 
others will come. later they will see it. They will see our work within Gawa . ••• We 
agreed (to give] the land. we raise this thing. And now later, "two toogues0

, one 
lying, one true. You make us ashamed. Ashamed indeed . . . . 

You know. listen! You came [to the school teacher's bome], you put holes in it, 
and he found you out. That's it! l know you ••.. Women, men. we have fournd you 
men. We are all very ashamed .. • . You aH trickldec:e.ive. What do you do this for? 
16. Only one of the sailors of a canoe steals. He give1 our (whole) canoe the name 
of .. thief" (1-xlbl ma·waga ~t1a:ty.wifGw~'). And women and men, we "carry" 
shame today. Only tvla. you see, ba!I Gawa's custom is like this, h1! No it isn't like 
th!is [i.e., this isn•t the right way?) (V. continues :uking ..,hat they went to the sehool 
teacher's house for. "what do you want?""') 
17. Our bodies are shamed [by witdtery]. As when we go on the sea. we [are 
a5hamed when) we meet (:sailon from other islands]1 certainly~ our Jetiyu. our Jeliyu 
(i.e. t this witchery). You eat canOe:s on rhe sea. whatever things (youdartN) we 
people make (in the hamlets] you "do in." That's our leliyu, vire Ga.wans. Today we 
are ashamed. There is no seruor man, no guyaw, his custom thie'1ing1 so that what 
he sees may .. bite his brow" {make his brow belvy)! No, I 58.id our leliyu is 
Guyoraa.' Gayorabl. His name is Guyoraba. We cannot go and command 
(ta-kuyori) each other. Each one his own kareiwaga. Our ~iwap is ~·ume" - in 
our hamlets only fit extends no further than the hMolet). It's name is Guyoreba. 
Those Tabalut they control the kadapwayi [house decoration). Those people, it•s 
fitting like this for them. For us it is not suitable, 110 it isn't. 

And wh:oevel' you are, you want (a house like this one), we wiH make it; oh just 
speak up; (you think] no tbey woa't give it. we will au re.fuse. No, we wiU not 
refuse. You want it, we wiU make it. We won't refuse. no we won,t. 
18. What do we listen to their speech for. [conccming) bwapw? [i.e., the men's 
speech relatin& to bwapws, intended to stop them]. 0 that bnpwt how many 
"yam yean" (ttihl) have we spoken their speech. the bwapws? How many "yam 
ye.an.,.. how many moons (UWuA:on)? And now yoo aU listen. We are all !IO 

a.Shamed. He [die school teacher] didn't chastise (kane) you [i.e. t whoever was 
hamiting the teacber·s house)• he might have found you out. He rcc:opized your 
faces, [but] he didn't mention names; he didn't mention names. Oh it n m 
(Gawans). No other thieves come, no. It is simply us. And today we heard that you 

1 My commcn1ator imerpmed this to mean 1h1u jua lbc fame from kul• is desirable, but lhc 
nc"WS that dn:ulatcs from witchcraft will make Gawan fllmt disappear (b+iolamwa~). This 
ilttetprctWcm poittts lo the wb\rersjon of spaocthne th2t cmeygcs in •itchcraft. Becoming 
known for wittheraft (tbc eirculadtm of Gawa's name:) destroyl rather than irla'(:ast& lhc 
lpllliotemporal control of the oommudlty. 

a The point of thi5 ltatemmt. as my tommcntaror ~. ii thal there is no guyaw on 
Gawa woo ctimbs (nlt:r othen: Men are aftaid to have .an u.nmally 1-ae pig or food supply 
because they fear witchery. Thus. tkre b no one who ha11 lhe riJht to go in and daim the 
llUl;C schoolhouse. 

' ~ is an alternative fonn of GMJOrirh. 
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came in the evening- J thought you were .. dojng jn .. the Yanaba [visiton). Stop it! 
Certainly don•t do that again. The Yanaba people have come and lf)Oken. And 
today he (a Yanaba visitor) hn revealed it."' 

fA pas~ge follows again asking the people what they are up to; and refeniiia to 
plans for the taro feast to be held next day because of the conflict over the school 
work and the witch fears. A shonasc of food is implied.] 
19. And he [the teacher} has spoken (and] revealed this '*'agaw ... JOUf voices 
are "'tilht .. (i.e:. t you don't agree easily}; that's eoougb from us [incl.}. We [incl. I 
are so ashamed. The men speak (and when) it is finished (J)COple uy) ••thank you .. : 
a lie. •1bank you•t is a lie: it is not true. no it isn,. 

(V. refers apin to the fact that the school teacher didn't mention the names of 
the troublemakers haunting his house at night that is, the bwapws. The point is, 
the teacher does not yet know peoples' names.) 
20. We all are so ashamed, you make this kareiwqa. We senior men, you know us, 
we make speeches . ... We want happiness~ the name of Gawa to be "carried." Let 
[Oura's) name in Kula stand up high: Jet the white man•1 tareiwap stand up high; 
we (exc:l.) want us to get hold of (la·kayousi) (these things). We ponder in thi:s way. 
[But) you make the [kareiwap of the senior men] go down. You oppose the 
meetings. and you don tt speak up in front of the group. It is we senior men *ho 
9}'eak. We [ncl.] speak the truth (ka-monlda). it will be straight (b-l...6mtwalu) ..• 
Listen! You are crooked (k:u-dadogu). Suth lying. You agree to he:1rin1 the 
peiguyaapeech •••. We are all s.o ashamed. And thatts it. I have told you., that's it. 

DISCUSS ION OF THE SPEECH 

V. begins ( 1) by distinguishing the categmy of senior men as speakers from 
the populace as a whole - who he says, "agreed" that there should be 
speakers and a school meeting - and locating himseJf within the speaker 
category. This deictic frame or "self-declaration of status0 (Goldmann, 
1g83:6c)) constructs a tensional social field in which the senior men are 
defined as upstanding men of influence (they are kula men, those who 
guyaw and engage in didactic speech) in contrast to the populace who are 
(or some of whom are) two tongued (kayu m'tra. a contraction of mayna. 
tongue). He ends the speech in a similar deictic frame (:zo). which sums up 
t.his formulation and the transformationa1 process at which ii is aimed, by 
the description of uwc senior men'~ as those who attempt to produce for 
Gawa the positive values that are destroyed through witchcraft. The 
characterization is phrased in terms that bring into play qual:isigns of 
positive value and corresponding subjective states: "We want happiness. 
that the name of Gawa be carried. Let Gawats name in ku1a stand high; let 
the white man's kareiwaga (referring here to the school building as the 
present embodiment of this kareiwaga) stand up high ... Moreover, these 

"' My comrneniator sakl the Ya:naba ¥isitors have com' ind seen what is goin1 on tnd 
''tmlupt out into the open .. the name of Gawa as "bwqM!f.tt 
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aims are emhcddcd in the senior men's "straight." "truthful" speech. 
which attempts to engage Gawans in a genuine agreement to work on 
value-producing underl<.1kings such as the school. The people, however, 
through their contradictory false agreement. give "crookedness" to this 
speech so that the karciwaga of the senior men "goes down," and it 
becomes impossible to complete the project and generate the desired 
potentialities. 

The significance of the opposition between straightness and crookedness 
deserves further comment. As we saw earlier, V. similarly stressed his and 
his colleague's straight action in bespclling the dance hamlet to create food 
plenty for the entcrt<1inment al the J 975 tin ale of the Drum dance, an<l the 
sutwersive effect of witchcraft on this pro<luctive act. As one Ga wan put it 
to me in another context, when people agree to work together on a 
collective project this "makes the place straight" (i-yudumwalu veru); out 
when even one person refuses, this "makes the place crooked" ( i
yadadoga veru). Moreover, straightness connotes "oneness": the people 
agree and work together. creating a unified Gawan space time. Similarly, in 
V, 's talk. the notion of two tongues is identified in one context (2) with 
dispersal: The people agree in a common meeting (true speech), but then 
they go off (i-roru-s) to their different hamlets and say something else (a 
fragmentation of the unitary agreement that is part of the spatial 
dispersion). This connotation is also made quite explicit in the emphasis 
Gawans place on one speech and one kareiwaga as straight (dumwa/u). 
When there is truly one kareiwaga, people work as one; "one spcc:ch" is 
implicit in collective work. just as the unity of collective work is implicit in 
.. one speech." We might say that unitary work signifies that a single 
kareiwaga governs the will of the individual, just as a single kareiwctga 
defines a unitary work project. 

In 1 y.Ho Gawan!-. were having some problem~ m prcp<iring thr: linalc of !he Comh 
cntertainmcnl. One Gawan commented to me that there were "too many 
kare1waga": the church, and the government, for instance. had certain projects 1hat 
Gawans were working on and that required food; the kareiwaga for the Comh 
flnale was thus only one ;imong others.. In the past. he claimed. t"ach senior man 
organized an C"nlcrtainmenc in turn, so that Ga wans all went lo work firsl fur one 
kareiwaga and then another. Thi~ Wa!-. "'straight'·: "there was one ~pcct:h." Rut 
now. he s.aid, the "many kareiwaga" arc indicati\'e of .. untruthful" (.w11p) 11 spe~ch, 
and as a result ··wc find bwagaw·· and related disorders. (i.e., because there is not 
sufficient rood). 

We can see then that V. 's formulation in the 1974 school speech is part of 
a basic Gawan formulation connecting straight, unified speech, the model 
of truth, 14 aml the capacity to carry out collective projects; and thnt when 
there is a division of the community into "too many karciwaga" (whether 
due to too many diff crcnt projects making claims on both people and 
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resources. or to divisiveness within a single project), the possibility of 
subversive acts of witchery. representing this disordered intenubjectivc 
spacctime, may surface in experience. 

In V. ts speech, the structure of contradiction is repeatedly epitomized 
in the expression ••two tongued~ one false and one true.'' Oawans 
explained to me that this was li,ke being of two minds. so that one ser of 
actions contradicts the other. One agrees to do something (true) but then 
one acts against it (falsification). It also conveys a deception (kollulew): 
For example, people pretend everything is all right, but then they go and 
bwagaw the school teacher, haunting his house at night and threatening 
him. The phrase .. two tongued0 was used, in my experience, most often by 
V. in his antiwi,tchcraft speeches, but was generally known as a standard 
image. In it., deceit is formed as an aspect of speech and of the mind. 
Although the deception is applicable: to each person. it also reflects the 
intenubjective sta~e of the collectivity for it means that one or more peopte 
who appeared on the surface to agree to the building of the school behaved 
falsely, end actually do not agree; thus there is divisiveness within the 
collectivity. 

Another related contradiction was frequently formulated by Gawan 
preachers in church. But there it typically occurred in parables based on 
biblical sources about good and bad people or modes of life (for example, 
two men, or two tariewag•t a good. productive, and generous one. and a 
bad, lying, or thieving one - the latter. the way of ,the bwagaw). In these 
contexts the model of contradiction is formed as a polarity between 
separate types. one true and one false (e.g. ~ types of person or ways of 
life) . As Burke ( 1 g61 : 23) has pointed out, such 0 polar terms (with their 
strong .sense of choice)" are "the center of a moralistic ('Dramatistic') 
vocabulary (the vocabulary of action). n 

Similarly, in V. ts ,chool speech. che contradiction is posed rhetorically 
not only in terms of a division within the subject (being of two minds or two 
tongued), but also in the po[arity of the straight senior men or guyaw and 
those defined as crooked, the populace or addressees. In this respect. the 
speech embeds the divided self (which both agrees to build the schooi and 
refuses to build the school) in the opposition between the speakers (who 
provide a unitary, straight speecbt and represent. in effect, the truthful 
agreement to build the school) and the tisteoen (the two ton:gued who 
represent the hidden disagreement, and those who perform acts of 
witchery - itself the epitome of the divided self). This creates the moraJ 
rhetoric of choice and transformative possibility. Defining the self as 
"divided" and CX>Onlinately mapping it into a tensional social field formed 
by the speech process creates an external other, the senior men or 
speaken, who attempt co act positiveJy upon this self and reunify its 
contradictory desires by divesting it of the deceit personified in the witch 
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(i.e. , by attempting to create an identification with the truthful other) . 
In short, the 1yina felt to be embedded in the kareiwaga to build the 

school, and in the building activity itself. is iconically mapped into the 
verbal dialectic of speaking and listening- the immediate action that joins 
the speaker and the listeners. Moreover. deictic usages referring to public 
speaking itself also occur in other parts af the speech. For exarnp~. a point 
that is repeated (7, 19} is tha·t the audience says, .. thank you0 at the end 
of a speech (the standard response) but rhat this '"thank youn is false; in 
effect, they are not ulistening." Thus the threatened project of building 
the school is layered directly into the speech project of the meeting in the 
attempt to transform its negative state. 15 

The particular position of the speaker himself in the current disturbed 
state of affairs also plays an imponant part in the speech. V. ts assertion~ 
ihat his ubody is like a stone" (1 t 14) conveys not simply his general 
feeling of shame (mwaiira) due to the apparent witch attack on the teacher 
and the problems in building the schooit but his specific aggravation 
because of the fact that he and his dala own the land on which the school is 
being built, and it was he who agreed that the school be buUt there. Thus 
blame for the witch attack could, in theory, be placed on V., (see 3, 6). The 
assumption here is that the owner of the land is the one who might bwagaw 
the large building being built on that land by others. If this were the case, 
v. would appear to have both given the land for the school c··apee<1") and 
to be angrily bewitching the school teacher. In effect , it might seem as if V. 
himself were "two tonpicd"; Thus he himself em bodies the contradiction. 
Just as V. •s speech exhorts the people lo divest themselves of their 
wilcbery, so aJso it immlves a denial (yaaktua) of his own complicity, a 
distancing of himself from the witch activity ~ and a sugges1ion that by their 
acts the people are implicating him and his da!a. We shall see that both 
arguments (exhortation and denial) are intertwined in pan of the speech. 

Thus a number of dialectical tensions are being fanned in the speech. As 
I have said . the speaker himself. in this instance, embodies the contradic
tion. This internal tension in turn is encompassed in the contradiction 
between it and V. ts position as a guyaw speaker~ a senior man who 
establishes a truthfuJ unifyina: kareiwaga relative to the people who create 
contradiction. Finally, these contradictions are themselves encompassed in 
the one that is ~'fractioning,. the entire event: Namely~ the building of the 
large schoolhouse and the coming of the teacher, in connection with which 
agreements we re made by the community as a whole that a.re now being 
violated by witch attack and the conflict underlying it. AH these 
contradictions are fonnulated in the speech, and are ''spoken at once" in a 
transformative mode that attempts to overcome them or negate the 
negation and create a unity by divesting the community of witchcraft. 

Although V. begins and ends his talk in a polarization of senior speakers 
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(identifying himself with the senior men) and audience. he does not, of 
course. always speak in these polarized terms. For instance, in much of the 
speech. he also uses the first person plural in its. inclusive form to convey 
••we Gawans .. as in the statement (2) "we all wanl it . .Kareiwaga, women. 
men. What do we want within Gawa?" And at different points (8. 15, 17) 
he expresses collective shame (kada-mwmira ~ our-inclusive shame). The 
'

4amplification 11 of the plura1 here brings into play the diffuse. categorical 
•

4we" (see Benveniste, 1966:235). In fact~ an important rhetorical strategy 
of V. 's speech involves a focus on the identity of the Gaw an community as 
a whole and a relocation of identity and experience of self onto the 
communiry plane. 

This process of self-definition involves V. in drawing attention to certain 
fundamental features of Gawan polity that are condensed in the historical 
figure of Guyoraba (Jt 6 and other passages). The introduction of 
Ouyoraba bas a complex significance. On the one hand, it anchors the 
argument in traditional land claims and transmission: V. does not merely 
say that he and his data own the land that he agreed to give for the school, 
but he validates the claim by reference to the origins of his land (3). On the 
other band. Guyoraba is an ancestor whose name is idenOficd with the 
egalitarian kareiwaga of Gawa as a whole (see Olapter 3). Ui Part of the 
argument through which the bwagaw is divested of any "rightn to anger is 
buill on the nature of this kareiwaga as V. presents it. In the speedt. 
110uyoraba0 forms a dynamic field of connections (a kind of ''conceptual 
tool" or ~ 4operator" in Uvi-Strauss•s 1g66: 149 terms) between segmentary 
land ownership - connected with the particular position of V. in the current 
situation and with the distribution of Gawan land (see 3, S) - and the 
general political kareiwaga adhered to by the community as a whole. 

Moreover. it is the kind of politic.al kareiwaga that Guyoraba represents 
that forms the general presumptive grounds for V . 's assertion that should 
anyone bwagaw the school. it would be he (i.e •• the speak.er) who could 
make the kareiwaga and not anyone else. This point emerges. in 5 where 
the contrast is first drawn between Gawa and the northern Trobriands. 
whose kareiwaga is represented by the Tabalu, the chiefly dala of 
Omarakana village (see Malinowski, 1935). The segmentary hamlet 
autonomy and ega]itarianism of Gawa are differentiated from the 
hierarchic order of the Trobriands by conttuting the kareiwaga of the 
Tabalu with that of Guyoraba. According to Gawan commentators, the 
implicit point being made here is that the school hamlet is not the hamlet of 
the bwagaw, it is not on his or her land; therefore. he has no right (gaa 
i-bod, it is not fitting or rightful) under the Gawan kareiwaga of Guyorabat 
to go in and angrily claim it as the Tabalu can go into another dala's village 
and claim a TabaJu emblem ~ should the latter wrongfully display it. This 
emblem represents, according to my informants~ the hierarchical authority 
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of the Tabalu. and the increment of their power over that of any other 
data . Similarly. the le.ading guyaw of the TabaJu could go into another 
dala 's place and take a pig, for example ( 6 ). To draw out the comparison 
further: The Tabalu may have the right to go into another place 1hat 
displays some object violating their own superiority (as, for instance, a 
very Large house such as the Gawan schoolhouse), but no Gawan dala has 
that right. 

The contrast is reiterated in 15, where V. points out that the Gawan 
kareiwaga is Ulittle, •I for it comprehends onJy the segmentary hamlet 
(ou9 da 9 veru-.r). According to this view~ the right to violate segmentary space 
characterizes the kareiwaga of the TabaJu but not tbat of Guyoraha. V . 
says that on Gawa. however. everyone has his own kareiwaga: ·~No one's 
head is above anyone else's .. (5) . One Oawan commentator bunched all his 
fingers together at one level to illustrate this phrase in V. 's speech. 

In sum~ should anyone bwagaw the school. he is behaving as if he were 
superior to others. and could violate the space of another hamlet t and 
someone elsets land. V+ himself. a Gawan guyawt is subjed to and 
identified with the kareiwaga of Guyoraba and not that of the Tabalu; by 
implication, then , he would not act in this way. Yet, at the same time. V~ is 
the only person (and his the only dala) for whom, acmrding to this 
kareiwaga, h is ufiningn to bwagaw the schoo~ because the land is theirs. 
Indeed~ if he had been angered by the !ize of the schoolhouse t V. might 
have told his gomagoli (women of his dala to whom he gives food) to do so 
(6). But it was V. who agreed to give the land to the school. and he is 
deeply shamed by the witchery that makes it look as if he were implicated. 

It will be noted that just as in the previous examples of speeches. where 
we have the movemen1 to a wider inter-island order in the process of 
eonstructing redefinitions of the Gawan self. here as well such a move is 
made to establish collective identity by contrast with the Trobriands. 
(Similarly, a brief comparison is drawn with the Japanese who are depicted 
as being like Gaw.ans rather than Trobrianders - see explanatory note c -
and whose introduction brings in the modem external order of the 
post-World War II era.) 17 The Hgure of Guyoraba operates as a conduit 
along which the argument moves from the segmentary indi ... idual self to the 
Ga wan collective identity or self defined by reference to the external , 
inter-island other: Ego's identity as a Gawan is defined with reference to 
the kinds of rights she or he has relative to other individuals and dala. aod 
this pattern is applied to Gawa as a community in contrast to another island 
community as the speech shifts to a form of LOwe--they dialogue"' (see 
Singer. 1984:91). Furthermore , the tctm Guyoraba names the political 
mode...af.being applicable to all Gawans and in teons of which each Gawan 
may describe his or her own identity. Through this process the person may 
experience him· or herself as pan of a totality that is not just Gawa~ but 
Gawa a~ a component of an encompassing inter-island order~ 
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It is apparent that Guyoraba is not simp1y a spatial conduit, but also a 
temporal. historical one. Like any such originating figure, he both draws 
the contemporary situation and ordering of Gawan space back into the past 
(defined by V. as the indigenous past since, according to the speech, 
Guyoraba ··came out" on Gawa) and forward from the past into the 
present. Jn 3. for instance. Guyoraba is the conduit that shifts the listener 
from the contemporary project of .. this (newly introduced} schoolhouse" 
into the indigenous .. le1iyu'' of the Gawan past. and then back again in 
terms of the reference to land distribution and segmentation to the 
immediate problem of the community. 

Thus Guyoraba serves as a key means used by V. to relocate experience 
in terms of the spatiotemporal unity of Gawa. Interestingly, it is precisely 
an emphasis on the fractioning, segmentary character of Gawa, and lhe 
autonomy of the self that this entails, that becomes the means of drawing 
the unified identity of Gawa into experience: Guyoraba represents the 
structure of this autonomous equality as the structure of the whole. It is 
because each hamlet, dala. and person is re1atively autonomous and equal 
that the witch does not have the right to assert his or her personal 
autonomy and violate the autonomy of others. for in doing so he or she acls 
as if superordinate (see Chapter 9). The witch has to be brought back, as it 
were. into an intersubjective world where, to put it in Rousseau's tenns, 
the "'particular will" is subordinated to the .. general wm;· and hence the 
constraints of the other operate upon the self. 

Guyoraba is not the only reference V. makes to Gawan history. The 
initial comments on the leliyu of G\lyoraba (3) 1ead into another historical 
reference (4) where he comments on the bui1ding of the Gawan church 
some years previously. which he relates to the building of the school. Both 
buildings represent different Dimdim (white man) kareiwaga, and until the 
school construction, the Gawan community church was the 1argest building 
on Gawa. V. defines this earlier event in a way that draws a parallel 
between the deceit and apparent witchery involved in the building of the 
school and similar prob1ems in the building of the church (see also 15).18 Jn 
the past, Gawans themselves asked for missionaries to come to Gawa. just 
as currently they had asked for the school teacher, but when they 
attempted to raise up (-rupa) the church. the people (according to this 
account) bewitched the missionaries and they died. 

V. •s point is that the same double-dealing characterized the building of 
the church as in the current building of the school. Thus history is 
perceived as repeating itself. and the loss experienced in relation to the 
church could happen again in the current context of the school. Indeed. 
later in the talk (12) V . points out that the school teacher might leave 
Gawa and go elsewhere, a possibility that had been voiced by the school 
teacher himself. (We have seen departures connected with witch fears and 
their implication of value loss in the case of G., the ill garden specialist, 
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discussed earlier j. the school teadler's threat of departure falls into this 
pattern.) Jn short. the present and past could both constitute the same 
negative kind of intenubjec:tive spacetime in which the hoped for 
potentials entailed in the action cannot be realized because of the lack of 
true agreement, the hidden anger it implies with respect to the large 
building, and accordinglyt the emergence of the principle governing this 
spacetim.e that is embodied in witchery. 

The nature of this loss has to be understood in terms of what Gawans at 
that time hoped would be the productive value generated by the school 
(see ro). Gawans were. concerned at this time that their children learn to 
read, write. and speak English; later they could help Gawans deal with 
English speakers coming to the islandt and some could go to high school in 
Alotau t the mainJand capital of the Milne Bay province; obtaining jobs in 
the nonindigenom economy. they could then send money and trade goods 
back to Oawa. The contradiction at the heart of the Oawan production 
effort would thus deprive Gaw ans of the potentialities em bedded in this 
kareiwaga. 

Although it is not possible to discuss the historical issues more fully bere t 
it will be noted that this concern formulates, in terms of the cash economy 
and the wider, nationalized social context of Papua New Guineat basic 
modes of Gawan value transformation discussed earlier. Oawan work 
would produce the school within Gawa that contains the new level of 
potency and potentialities that (via the learning of the children) could 
generate a Jon&·term connective process between Gawans and the wider 
Papua New Guinea world and white people with whom the How of trade 
goods and cash is identified. English, and the education it entailed, was 
conceived of as particularly important in providing the medium of 
influence necessary for tapping into that world and bringing its externally 
derived resources into Gawa. The Gawan school building thus contained 
potentials for spatiotemporal extension of Oawan control in the wider 
world beyond the islands or with persons who came from that world and 
mediated its resources. 

Furthermore, in keeping with the bask value procas. V. emphasiLes 
that the school building itself redounds to Gawan fame. Jn this context ( 14t 

15), V. stresses that Gawa as a community comented ro give the land and 
build the school ("we ourselves consented. our kareiwagaH). In the 
passage (14), Hoo one should say ... [that it is] his house, for [the schoot 
teacher] himself. We ourselves~ our name, our fame! So [other people] will 
see our fine work •••• H he emphasizes that the building does not belong to 
one fndividual, the school teacher. to the exclusion of everyone else, but to 
afl Gawans. Coordinately. he introduces the witness. the outside other . 
who confers positive value on the collectivity for its group effort. the 
scboolhouset whicb is itseU an aspect of the community. Since the school 
belongs to all Gawans and does not superordinate any single individual. 
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the witch not only has no basis for his or her jealousy, but the assertion of 
autonomous self-interest represented by the witch actually negates 
self-interest by destroying the value that is returned to all Gawans through 
the school. The rhetoric attempts to transpose self-reference to a more 
inclusive collective frame in terms of which the bwagaw experiences his or 
her actions as harming him or herself (Le ., as a Gowan) rather than simply 
as harming others. 

The direction of subjective movement is thus again outward from the 
less to the more encompassing intersubjective order of Gawa and the wider 
island world represented by a value-bestowing external other. ln the 
present case. these others were, most immediately, not only other islanders 
(whom Gawans hoped to impress) but also school officials and teachers 
from other schools in the region who were expected at a feast for the 
conclusion of the school construction . Thus Gawan work was supposed to 
be seen and admired as well by those outsiders who represented the wider 
Papua New Guinea world. 

But . by the same token. the other may bestow upon Gawa the identity of 
thief or witch. V. continues ( 16): ••only one of the sailors of a canoe steals. 
He gives our [whole] canoe the name •thief .... As my Gawan commentator 
pointed out, this analogy suggests that peop1e will say all Gawans bwagaw, 
not simply one Gawan. Emphasizing the shame (mwOJ'ira) associated with 
this negative characterization. V. develops the canoe imagery further ( 17) 
by pointing out that Gawans encountering traveJers from other islands on 
the sea are then shamed by being known for witchery: .. You eat canoes on 
the sea. whatever things we people make [on )and. in the hamlets] you 'do 
in .. .. Instead of the fame of Gawa climbing, it declines or disappears: All 
productive potentiality is .. done in .. and Gawans are ashamed in front of 
others. When Gawans behave like this. their leliyu becomes that of 
witchcraft . a negative version of Gawan tradition that V. counters just 
below with the assertion: "l said our leliyu is Guyoraba." This latter 
remark draws auention again to the lack of justification in Gawan polity 
for the overweening power being asserted by the aggrandizement of 
witches . 

In this witchcraft, therefore. we see again that the positive value entailed 
in spatiotemporal circulation of one's name is subverted: 1nstead of 
constituting a positive transformation of self. this circulation degrades and 
produces shame.1

q The people become known as witches - they get a bad 
name. On the other hand, the fine schoolhouse - the product of Gawan 
collective work. which they themselves have "raised"20 - creates renown 
(the climbing of one·s name) as an aspect of the self rather than the 
stone-Hke heaviness of shame in front of others that results from the 
value-consuming actions of witch attack. Thus Gawa "recognizes .. itself 
through its appearance to the other (see Sartre, 1966:302). 

This concern with the relation between witchcraft and loss of fame is not 
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confined to this particular speech. I shall digress brieft.y here to exemplify 
other rhetorical fonns in which this concern was con-veyed in speeches at 
the finale of the Drum dance in 1975 when the l974 period of illnesses and 
a number of deaths were still very much on people•s minds. 

At 1he finale of the drum entertainment, Gawans we:re told by one speaker that 
Kweawatans (who. it may be recalled. are in compelition •ith the Gawa.ns for Kula 
shells) had told some Muyuw men that the latter should not give Oawans iany 
arms.hells because Oawans were having a •"witch UytUQ (entertaimnent).'t This 
comment refers to the notion that witches dance in the bush when Gawans are 
having: mortuary ceremonies m the hamlets (see Olapter 8). The supposed 
Kweawatan insult meant that the Gawans would not be engaging in kola because 
they were preoccupied with mortuary rites instead. Acconlng to the speaker, 
Gawa's witchery had been .. noised abroad" to many islands. Some of the talks 
expressed concern about what was felt to be the small number of vi.liton from other 
islands at the finale. 

One senior man referred to a leliyu invoMng the ori&in of different dala from a 
single hole (Kllbat) on Muyuw. Frightened by a snake at this place. each group fled. 
setting sail to various islands. aldwugh. as the speaker explained to me later, they 
had ori,&i1Mted from a singk! hole. In the same way, be explained, vi.siton coming to 
Gawa wou.Jd leave the place immediately because of fears of being bewitched -
dispersin1, presumably, back to their widely distributed home islands. The capacity 
of Gawa to draw t•thu peopla from different ishmds (and so enhance the fame 
of Gawa) would be destroyed by witdtery. Similarly, some Gawans told me after 
the talks that this evil repuration would make visitors frightened to come and visit 
Gawa for kula. Here again , the reputation of witchery is shown as yielWag a 
subverted inte,r~illand spacctime, one in which the spatiotemporal expansion of 
motion entails a dissolution and dispersal rather than a construction of connectivi
ties and potentiality for funher positive value. Such visiton. instead of taking back 
with them the fame of Oawa (see Olapter 3) would "noise abroad" its endangering 
state. 

srm another speaker pointed out that continued 'Witch attacks would empty the 
illand of people: "The fame of Oawa is not like this (g'1'0 makaawnm butu-rt1 
Gow')i the fame of Oawa Ooo! [spreads oh so far].H But should the attacks 
continue. the elde1i1 would all die. ud then onJy the young men would be left to 
kareiwap. Gawa is then without protection against other islanders who could kill 
them. zt 'The expreaion used here is p-'sam. vatu (without a rock). A vatu is a coral 
rock io the sea where fish hide to escape prcdaton. The vatu of Gawa is the senior 
men who tum away fighting and whose straight kareiwaga and sttengtb protect 
Gawa. Cf the Gawans have no vatu, then the Kweawatans, for instance, who 
traditioo.aUy were meek in comparison with Gawam. would not listen to the 
Gawaos, If, furthermore, all the men died, no vmtors would come to Ga..,ra, there 
wou1d be no ••happine51H (i.e. t collective entertainments and kula feasts) because. 
as an informant later explained, men kareiwaga all tbe5e things; Gawans would 
rhen be weak . As a northern Muyuwan 'Visitor at the Drum dance said: ulf you 
Gawan women bewitch the men until they arci: finis~d and there are none leftt 
what will yoo do? The speaker went on to point out that the northern Muyuw 
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communities, for example. do not karciwaga the Drum dance. but their kareiwaga 
is instead. the sagali soy memorial rites (see Chapter 8); Gawans alone speak for 
the Orum dance (Le. , if Gawans are not able to perform it, it will laple). 

These comments ilJus.trate the way in whkh the negative reputation of 
witchcraft makes it impossible to gather visitors within Oawa; Gawans 
cannot then display the generosity and distribute the gifts with which the 
former take back the fame of Gawa overseas (see Chapter 3). Instead, the 
speakers say, visitors disperse in fear. 

The essential capacity for creating fame is embedded in the influential 
senior men (and, more pnenally, in the adult men) with their capacity to 
oraanize such community venture<s as the Dmm dance where visitors from 
other islands congregate~ it is the strength of such men that protects Gawa1 

ensuring viable inter-island relationships. for other islanders will ulistenH 
to these men. The rhetoric of the speeches wams Gawans of the loss of 
these generative capacities: Without famous men, Gawa will be perceived 
as vulnerable by other islanders who are the very ones whose favorable 
attitudes bestow positive value on them. The Muyuwan visitor·s warning is 
itself an outsider evaluation that points to the Drum dance as a Gawan 
specialty that cannot be run by the other islanders, and for which Gawa is 
favorably known abroad. The witch who destroys Gawa from within is seen 
not only as destroying the people themselves, but in particular the essential 
strength or influence (embodied in senior men) that enables Gawa to 
maintain itself as a community, and to recop.iu itself as having wortht 
through the positive evaluations of outsiders who come to enjoy the 
island's hospitality as its admiring visitors. 

THE CONFLI CT BETWEEN THE WORK GROUPS 

Let us return now to V. ts speech at the school to consider the relation 
between the witch's subversion of the kareiwaga to build the school that V. 
define<& in terms of the model of self-divisi\reness discussed above, and 
divisive conflict within the community that developed in the process of 
building the school. The alleged witch attack on the school te.a.cller 
emerged in the con text of a conflict that involved the organization of the 
work groups; the length of time it was taking to build che school; and the 
ongoing pattern of the work that kept people22 from their gardens and 
other subsistence activities (raising anxiety about the food situation), as 
weU as from canoe building and kula sailing. 

The size of the schoolhouse raised problems for Oawans not simply 
because (as in the thrust of V. •s speech) it oou1d become a source of a 
witch's jealousy, but also because it was requiring an exceptional amount 
of a>mmunity work. V4ts rhetorical offer (9; 17. para. 1) to build a house 
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of similar size for anyone who wishes (since, as he emphasized, it is really 
not hard work at all!), must be seen in the light of this second difficulty as 
well as the first. In fact. the school's size was viewed as the cause of very 
heavy (mwaw) work and had been requiring community-wide. collective 
labor on a more or less daily basis for several weeks. This kind of operation 
cut into the more typical family or individualAbased and varied daily 
organization of Gawan work (see Chapter 2) in which community-wide 
group labor is an occasional. or at the most a weekly rather than a daily 
concern. 23 Furthermore, the newly arrived teacher, who e:w;:pected the type 
of organization of labor-time closer to that involved in a cash economy, 
rather than the .. irregular work-rhythms" (Thompson, r967:75) of the 
Gawan economy, was pressing for faster work in order to finish the school. 

But Gawans regard anger over excessively heavy work. like that over a 
perceived inequality, as a possible source of witchery. The large 
schoolhouse could thus become the focus of differenl kinds of disturbed 
feelings: anger at the heavy. long-term work, as well as jealousy over the 
size of the schoolhouse. In each case, something excessive is invoJved - in 
the one case. an excessive external demand upon individual effort that may 
be felt to intrude upon a personts own work plans or kareiwaga~ on the 
other, an excess over what any other individual possesses. The schooJhouse 
objectifies these different excesses, each of which violates the egalitarian 
autonomy of the self. The witch per~ona, in turn. personffles this anger, 
representing the self in its aggressive state. 

Moreover, a specific argument emerged that crystal1ized the underlying 
diffuse disturbance posed by this situation. The division between the work 
groups to whkh V. alludes in his speech ( l 1) involved the decision to split 
the work on the roofing so that one grouping of neighborhoods would work 
on one part of the roof and one on another part. This decision derived from 
a quarrel between workers from the different Gawan neighborhoods. The 
latter (or sometimes a set of contiguous neighborhoods) frequently form 
separate subgroupings of workers on a community project and constitute 
ufauh lines" of potential cleavage and conft.icl. 24 

Thi-s quarrel concerned decisions about the work job to be accomplished 
on a given day, and the view that one group of two contiguous 
neighborhoods was not working as hard as the other three. It was said that 
members of the delinquent neighborhood group (which I shall call group 
A) were going hunting for flying fox. or fishing. or doing other jobs when 
they were supposed to be working for the school. Group A wanted to chmb 
for coconuts (for refreshment during the work) one day, while the other 
neighborhoods (which l shall can group B) wanted to gather and prepare 
materials for the roofing instead. 25 Since the two groups couldn't agree, 
each then went its own way. As a result. group B finished preparation for 
thatching before group A. When the former wanted to arrange the 
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Plate 16. Men work on dt.c lhatchinj of the schoolhouse . The ooconuts in the 
roregound have been collected ror midda)' rdreshment. 

thatching for the next day, the latter said (as one of my narrators put it): 
"Good, you thatch~ tommorow we [i.e. ) group A] will go to gather 
thatching materials, and we will thatch on Friday." The result was that the 
spatial (for example. cooperation of the different neighborhoods, working 
on the same job for the house. etc.) and temporal (same day) coordination 
of work jobs was skewed. Thus we couJd say in the Ga wan idiom that uthc 
place was made crooked" (i-ya..dadogu veTU) . 

We have seen in other contexts that the "synchronization" (usjng the 
term to cover spatial coordination as well) of collective activity constitutes 
the processual form of agreeing or oonsensust and its converse, in the case 
of a group projectt is. the form of a disagreement that can cause the 
breakdown of the project altogetber.26 It should be kept in mind that the 
work activity is not simply the "sign" of an agreement or disagreement, 
but also entails (as, of course, any action in which peopJe engage) the 
experience of these intersubjective processes. An individual must agree to 
do this work, so his or her spatiotemporal coordination with others in work 
is a positive intenubjective process in which the self of the actor is being 
formed as one who listens and agrees. Conversely, the Jack of agreement 
constitutes the actor in the reJatively autonomous state of rejection. or 
disagreement with others. and the project in a state of divisiveness or 
fragmentation. 

The progressive schismogenic process in the building of the schoolhouse 
came to be mapped into the house structure itself through the decision 
made by one of the senior men of group B who felt that group A men were 
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not working had enough; annoyed by their apparent laxity~ he decided that 
each group should work on different sides of the house. I was told that 
another man (of A) who keenly supported the school ~ later went and saw 
some group A men ·wmt..ing for the church (on 1he day usually devoted to 
1hat work) instead of the school~ and said to them angrily t that now they 
had 0 divided the work0 (i-kaluvi-sa wo1et) . 

The spatial organization of work directly on the house frame now 
reflected the schismogenesis in the work groups. Although a single day was 
finally arranged for the thatching (largely, it seems, through the interven
tion of other senior men )~ 27 each group worked on a single end of the roof. 
The house. at this point~ took on the divisiveness of its creators. These 
disagreements extended to the d«:ision of the school committee (which did 
not comprise the senior men, but consisted of younger married men in the 
communily)28 to have a feast (paka) at the close of the thatching because of 
the heaviness of the work. Group A. however~ refused to fish for the 
thatching feast <)n the day wanted by Group B, in retaliation I was told. 
for the refusal of the latter to climb for coconuts when group ·A wanted 
to do so. 

Without going fully into the complexities of this affair. l s.hall merely say 
that , although no feast wa11 held at the end of the thatching. it was arranged 
(initiatly at the suggestion of V .• see 18, para. l in the speech) that a special 
feast of taro pudding be held about a week after the thatching when the 
walls of the school had been finished . 

In the meantime. the affair had developed in another related direction: 
The teacher had been frightened at night by strange sounds around his 
house , and by what he told me was a stick coming up through the slats in 
the ftoor. h was these evenss that were interpreted by the people4 and by 
the teacher as well . 29 as signs that he was being threatened by witches. 
Now the wider disturbance became crystallized in this threat. The meeting 
from which V. ·s speech is drawn was held on the afternoon of the day on 
which the siding for the schoolhouse had been put up. The taro pudding 
feast. to the scheduling of which he refers in the speech (18, para . 2), was 
held the next day+ The aim of this feast was to stop the witch attack and the 
anger that underlay it; and so to create a coherent work group out of the 
divided one. As one important older woman put ii after the food had been 
distributed: ··Lct•s go. The wilchery is finished . No tonger are there to be 
two work groups (koy bod). -~ 

- If the taro cooking was aimed at healing schism - at creating con~nsus 
out of disagreement - the nature of this heaLing process has lo be 
considered in terms of the processes engaged by such feasts. Each hamlet 
or family contributes: In this CMC. either a pot of taro pudding. or a sweet 
potato pudding, or baskets of cooked vegetables were appropriate+ As in 
the building project itself. the feast constructs the self iu a particular form 
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of social being. The divisiveness pertaining to the communal work project 
is to be reversed through procedures that are by now familiar (Chapten 3 
and 8): Each hamlet or famlly makes a contribution of food; a unifying 
coHection is made and redistributed so that people both give and eat t but 
they do not eat their own food. 

In the ideal feast, Gawans attempt to arrange the food distribution so 
that with some adjustments. everyone shares more or less equally. It is 
important, as we have seen (Chapten 8 and 9), that no one complain 
(-.sugwa) of inadequate food, for this in itself suggests the ponibility of 
potentia~ witch attack. In the present case Gawam felt that certain 
inadequacies in what was available made the distribution less than ideal. 
Moreover, without the social conHict, this particular feast would not have 
been held . Rather~ there would have been a single major feast at the grand 
finale of the school building when (as it was believed at the time) school 
officials. teachers from other islands. and other visitors would come to 
Gawa to celebrate the formal opening of the school. (In fad, th is second 
feast never took place~ although the school itself~ a beautiful building, was 
finished to everyone's satisfaction.) Therefore t at the present intermediary 
feastt a number of speakers pointed to the fact that it was beiq held at 1the 
wrong rime because of the recalcitrant witchery in the communily. The 
appropriate feast, they pointed out, would have been supplied in part with 
Dimdim food (rice. ftour, and so forth) . By implicatk>n, the current feast 
was a draining one t taxing aJready strained food resources~30 yet not 
redounding to the fame of Oawa. 

Th us the wages of witchcraft are shown by the speakers to be loss, for 
the very attempt to transform the disordering process that was imperiling 
the project, itself contains a destructive component. The time and space 
are still t in effect. slightly out of joint: The feast is being held at the wrong 
time, for the visitors from other places have not congregated on Gawa yet 
(as they would, it was presumed, at the later time). 

In sum, we have seen that in building the school problems emerged th at 
were crystallized a.-; forms of disagreement. The underlying potential for a 
loss of consensus emerged in the perception of the work as heavy: The 
house was very large ~ and it was taking too long. This was translated into 
the view that people weren •t working hard enough. As one man said to me, 
the people uagrcccft' to the building of the schoolt but now they won't work 
for it. This diffuse spatiotemporal disorder was crystallized in the argument 
about timing: One group wu perceived as taking longer than the other. 
and as not working hard enough. This mapped the slowness onto one 
segment of the community. creating a divisive polarity. The affair then 
moved to the point where it was brought under the notion of bwagaw. 

It is at this stage that V. 's school speech stresses disagreement as a 
contradiction of intention in which the bwagaw is the negation of a positive 
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agreement to build the school - that istthe witch definathelocwofrefusal. 
Argumentation has been shifted to a public discourse about the self and its 
intentions, and, coordinately~ about the lack of consensus. or the 
experience of disagreement. The witch provides a "language" for talking 
about particular disagreements in which particular people are implicated at 
a level at whiclt no one in panicular is publicly implicated. V. stresses, 
rather. that it is ~iwe Gawans" who are doing this, and whose minds are 
divided. Everyone (and no one) is implicated. 31 The positive transforma
don of value·ncgating conflict and serious disturbance thus entail~ a 
movement to a level of discourse where particularities can be released and 
talked abouc through a bwagaw who. not being publicly fixed to any 
individual identity (at the most. as has been indicated,, a broad category of 
persons may be publicly implicated), is therefore the responsibility of 0 all 
of us. n This paradox is as central to the transformational process as is 
accusation or confe!Sion in a system that works through particularization. 

This creation of public responsibility as a community is part of the 
process of attempting to create agreement out of disagreement: an 
agreement between the intentions of the mind so that they no longer 
contradict each other. and between persons so that they no longer disagree 
with each other. If this process is successful1 a unified intersubjective 
spacetime is created that is visibly constituted jn the coordinated work 
process that brings together workers from the island as a whole, and is 
embodied in the house that is the product of the work. This house ~ike a 
self.decoration to be admired by other islanders and it was hoped t by 
government and similar visiton. contains a new level of Gawan potentiality 
for further positive value transformations: the education of Gawan 
children that would extend Gawan ability to tap into the external cash 
economy and the encompassing westernized world beyond the island and 
the immediate inter·island world t bringing back into Gawa the external 
returns from their work. 

THE GENDER DESIGNATION OF THE WITCH 

If listening or agreeing to persuasion can be understood as representing the 
willinpess of the individual to coordinate his or her own interests with 
those of another - in this sense, to limit the operation of his or her own wm 
or individual karciwaga - it can be suggested that the alltOnomy of the will 
is epitomized by the power of refusal (-pek). From this perspective. 
withholding consent is the epitome of the soc:ia.lly unlimited. un.Rgeneratc 
will. 

It is signlficant that in referring to the didactic speeches of the senior 
men, Gawans say that witches are ntight,. (ka.soy) ~ for it is difficult to get 
them to uagree•' lo stop their witchery. v. , for instance, asks bow many 
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years they have had to speak against witchery (18); but witches are "tight" 
( 19) and after the men speak, people simply lie, saying "thank you:· while 
continuing in their wrongdoing. Jn their exhortations. speakers attempt to 
control this "willfulness .. through persuasion. Successful persuasion is a 
process in which the speakers' own wills as guyaw .. taking care of" the 
people. and thus as community representatives, are supcrordinated to 
those of the witch's; by creating consent, they reform the recalcitrant will. 
encompassing it within the regulation of the wider community (cf. M. 
Strathern. 1981b: 183). 

This perspective helps us to throw light on the role of women as the 
social type of the witch in Gawan concepts of witchery. As I have pointed 
out. women rarely give public speeches in the meetings. although they may 
speak up briefly on occasion. The occasions on which women do speak up 
are frequently those requiring the denia1 of an impJied witch charge against 
women . Male speakers, on the other hand, may sometimes directly address 
their exhortations to women since the latter are the primary social category 
linked on a general basis with acts of witchcraft. We have seen an example 
of this in the January 1974 meetings where the w)tch canoe became a theme 
in men ·s speeches. and in the Drum dance warnings to women not to 
bewitch the senior men . To the extent that women become the focus of 
speakers• warnings. it is women who then represent the willfulness of the 
people (the autonomous will of each individual, male or female) in the 
transaction between speakers and audience. 

Why it should be women who tend to function as the typical 
representative category may now perhaps be clear. We have seen in earlier 
chapters that women as a category are not only in certain respects the type 
of consumer as against donor. but they also typify the consensual role of 
refusing or accepting. and as such may be considered tight. In contrast, 
men typify those who initiate requests. make decisions. and construct 
coJlective projects. 32 

This complementary stereotyping of political roJes is also related to the 
emphasis Gawans put on the complemenrnrity of women in important 
masculine activities carried on apart from women. especial1y collective 
male projects. For example , women may be asked to give their consent 
when men go on a major hunt for wild pigs. When men planned a wild pig 
hunt for the projected final feast of the school building, women were 
exhorted not to engage in witchcraft that would enable the pig to escape. 
Three senior women spoke at the end of the meeting telling the women not 
to engage in trickery (katudew) and hide ( ·kalubwein) the pig. As one man 
told me, if the bwagaw consents, then men will catch a pig. but if not. then 
they are likely to fail. 

SimHarly. in 19&> when men diving for sheJJs for commercial sale failed 
to find them in sufficient quantity. one of the senior women at the work 
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feast held at the end of the fishing day deni.ed the women's complicity in 
this failure. saying that since women aJso ate food at the feast, why should 
they keep men from finding these shells? 

A similar separation of men and women occurs when men go on a major 
kula venture. The women's role back on Gawa then ideally incJudes their 
agreement not to bewitch men on the sea. To ensure that women enjoy 
themselves in equal measure as do men on the kuia trip, the latter may 
decide to arrange that women run their own exchange entertainment 
(bisila) before the men depart; in addition, they make available co the 
women the resources of the island for the hitters• enjoyment in group 
activities when the men are away.33 

In activities where men are concerned in this way that women's 
agreement be obtained, they are operating collectively quite apart from 
women, in areas of space outside the hamlets and the gardenst or beyond 
Gawa itself; but the success of their projects is linked in part lo the action 
of the women (the latter•s COD$Clit, in effect, to the men~s kareiwaga and its 
enactment in a particular project). The interior space relative to male 
activity is the domain of this positive feminine· participation, a feature that 
is part of the wider complex of associations I have discussed linking women 
to relatively interior domains of island space. 

Since women typify the power to give and withhold agreement, they can 
come to stand for what lies outside any person's direct control. namety, the 
consent of another person to do one's bidding. For although the person 
who desires to obtain consent can attempt to persuade another. ultimately. 
the latter's agreement depends on his or her own kareiwaga or decisionw 
making powers; in this respect, it is ineluctably oua:ide the control of the 
would-be persuader. lt is the wiH of the other. over which ul'timate control 
is always external to the self of any individualt that appears to be 
hypostatized in the power of refusal or consent. This experience of the 
other, I suggest t conveys the autonomy of the wm and the autonomy of 
each person relative to the other~ via the experience of the other's 
autonomy relative to the self. 

This point may help to explain why women. who are associated with 
stability rather than motion and with relatively inlerior spatial domains and 
intra-island resources. should be identified with the inter-island mobility 
and radically extended spatiotemporal control of witches. Obviously it 
begs the question to say merely that the identification reverses their 
ordinary spatiotemporal capacities, or typical associations. Indeed. as I 
have suggested in Chapter 6. reversal may be a rhetorical formulation that 
marks a shirt to explicitness of a state that lies implicit in a more basic or 
unmarked context. In this sense, reversal need not be a reversal. A similar 
explanation may be suggested here. 

I have argued that the dominion of the wm is embodied in the radical 
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autonomy of the witch. To the extent that women come to typify this mode 
of control - the ineluctable power of the individual will~ they arc icons of 
the essentii.11 power of the autonomous individual as such, which is 
personified in the spatiotemporaJ dominion of the bwagaw. 

It is imponanl to keep in mind here, however, the wider picture of the 
Ga wan paradigm of responsibility for witchcraft. [twill be recalled that this 
paradigm specifies that men are the motive force behind a woman's witch 
attack since they kareiwaga the acts of the female witch. This concept is 
referred to by V _when he says (6) that it is he who would have the right to teU 
the women of his dala to perform witchcraft against the school. since his 
dala owns the land. The assumption of male responsibility is not always 
treated as relevant nor is it made explicit in every case, but sometimes 
peopJe may be reminded of it as a fundamental part of Gawan 
assumptions. For instance, in one meeting a speaker said: "We tell and tell 
the women [not to bwagaw] .... You think the women do it. No. These 
women don't have the kareiwaga. ___ It is we [men] who kareiwaga." 
Here. as in the comment by V. in his school speech, the reference was 
explicidy to the gamagali of a man. by which was meant women of the 
man's dala to whom he gives food. 

This view requires some further examination. The notion is that a man 
gives a woman of his daJa special gifts of food so that she wiH perform the 
desired witchery. The direction of food gifts parallels that of ordinary 
buwaa or related food gifts to a kinswoman (but here made for perverse, 
destructive purposes). The concept locates responsibility for witchcraft at 
the dala level, rather than simply at the level of the individual. But relative 
to the social whole. the individual and the dala have a certain paral1e1ism, 
since each represents the focus of the demand for equa1ity and is a center of 
autonomy. a domain of possible recalcitrance refusing to be regulated by 
an outsider in its demand for equalityt or by the more comprehensive 
community of which it is a part. Furthermore, the notion of the witch's 
body as an interior bodily component (sometimes, as we have seen, 
thought of as the matrilineal balouma) operating apart from the external. 
surface aspect of the person, is an apt mode) in bodily terms of both the 
individual and the dala as autonomous isolates detached from their 
external nexus of relations. 

We should not, however, emphasize the dala implications of this concept 
for locating witch responsibility a pan from its more genera I gender 
implications. According to this paradigm, both men and women operate as 
a complementary whole in witchcraft. the man perfonning in the typical 
male political role as the one who makes the kareiwaga and provides the 
persuasive food payment; the woman as the one who listens and agrees to 
carry out the decision. Between them they represent the two aspects of the 
win of any actor (decision making and consent or in indigenous terms, 
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lcarei""'B'l and tagWGl'tl), and of the polity as a whole (as female consenter 
and male de.ci!ion maker). as well as of the dala unit. 

Thus the speaker in the last example was drawing attention not so much 
to dala responsibility for witchery as he was to the responsibility of men as 
a gender category who tell women to bwagaw. In this sense ~ both me:n and 
women are responsible. not simply one representative category of Gawans 
alone. Although women may represent the recalcitrance of the individual 
will conveyed in witchery, Gawans may 0 penetrate'' (see Willis, 1977: 
1 19ff.) under this surface representation to a view that lays bare a deeper, 
felt truth that men and women are equally to blame - that blame cannot be 
laid on one general subcategory as against another. For at the base of the 
activity is the nature of the individual will that is felt to characterize all 
Gawans. men and women alike. 

CONSENSUS AND T RANSFORMATION 

Following the arguments set out in the previous sections. we can see that in 
an effort to make the witch desist, speakers must attempt to create a new 
transformational level of spatiotemporal order consistin& of a community 
consensus, a unity of wills unmarred by the hidden refusal of one or more 
individuals who put themselves above all others. 

The importance of obtaining consensus is stressed by Gawans in 
connection with all significant group activities including canoe building. the 
entertainments. and other coUecti"ie work. Of those I have discussed, a 
paradigmatic example is that of group sailing. I have already commented 
on the importance Gawans give to the principle that canoes should sail at 
the same time on major kula ventures, especially when an uveJaku 
competition is invoived. On such ventures. the ffeet should sail together. 
for this spatial coherence and synchronization is the visible sign of a 
consensus regarding the organization of the project. If they do not do so. 
any serious difficulties on the trip may be attributed to lack of agreement or 
ascribed to witchery. 

On the one hand. major collective activities should not be performed 
without a s.ense of common agreement; on the other hand, the successful 
carrying out of the activity is itself a consensual process and a sign of 
agreement to perform the activity . In such activities one is continually 
involved in a coordination of wills. But when there is disagreement, this 
coordination has broken down. If there is serious illness or any threat of 
real injury to someone in the community during such activityt this 
disturbance may then be taken as a sign of anger and disagreement. 

Group or community consensus constitutes an intersubjecti"e spacctime 
that is 1he reverse of the witch•s destructive bodily lncorporation of the 
other. Rather than fonning the radical superordination and dominion of 
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one actor over another. it creates a likeness of intention, or in Durkheim's 
( I 94 7) terms, a ··mech a nica I unity." in which each person and dal a 
maintains an independent kareiwaga and position of equality. 

This consensual reform of intersubjective relations also implies the 
formation of unity within the person. We have seen that in different ways 
the domination of the witch encodes a division in the self as wclJ as in the 
community. This division is conveyed in such notions of contradictory 
intention or deceit as that expressed in the idt:a of two tongues. (a lack of 
likeness between the overt and covert attitudes of the person, or a 
contradiction between two attitudes). But divisiveness of this kind is also 
figured in the images of the witch's body. since it is the fragmentation of 
ordinary bodily being {a separation of inner and outer, visible components) 
that makes possible the emergence of the radical expansion of spatiotem
poral control and dominion of the aggressive. autonomous witch. This 
fracturing of connectivities within the person as witch constitutes the body 
in deceitful fonn (Chapter 9). and in turn appears to model in bodily 
terms (or to contain the bodlly qualisigns of) the intersubjective relations 
between persons that characterize the community's experience of itself 
when witches are felt to be active: namely a state of deceit. dissolution. 
and dominion by the recalcitrant angry demands and aggressive will of one 
o.- more of its members. In short. fragmentation in the nexus of 
intersubjective relations and fragmentation of the person in deceitful 
contradictory actions (or modes of being) mutually imply each other. 
Similarly. the creation of collective .. oneness" uniting persons in agree
ment is also a oneness of mind uniting the intentions of the individual so 
that the visible sociaJ surface or apparent intention of the person and the 
interior intention are a1 one with each other. 

Posed against the destructive hierarchization of the witch, whose 
dominion is characterized by a fracturing of relations. is the hierarchic type 
represented by the guyaw leader. The latter's potency should construct 
social relations of agreement or unity and truth (instead of deceit}. As 
guyaw. or elder statesman. a man ideally operates through persuasion 
rather than aggressive destruction of the body of the other. attempting to 
overcome the hidden aggression of any individual - more fundamentally, 
the aggres.."tive domination of the autonomous will - and divest the 
community, for the time heing at least, of 1his destructive dominion. The 
guyaw represents that kind of hierarchical mediator through whom a 
model of egali1arian governance may be created in experience in the 
epitomizing form of a consensual agreement (which l take here to include 
~·agreement .. within the individual's self). If consensus is not that 
reduction of "aU wllls into one will" of which Hobbes speaks, it would 
appear to be its equivalent in an egalitarian. acephalous society where the 
individual will remains irreducible and cannot be concentrated in any 
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singujar power. The consensual model of order constitutes the essential 
paradigm of eg.alitarian governance wheret as Colson ( 1974:93) has put it: 
''The reform of all is demanded, since the burden of order is assumed to 
re-st on all." 

The transfonnation to be achieved in meetings thus involves the 
construction of an intenubjective spacetime that incorporates the will of 
the witch in changed form as an agreement to stop bewitching others. In 
contrast wi lh the fragmented spacctbne of disagreement that Jacks positive 
value potentials, this consensual order contains potentials for the acquisi· 
tion of desired value products through collective projects, and hence for 
the generation of positive value transfonnations. 

Of course. the success of the transformative effort is by no means 
assured. Success is signified, however, by the l.ad: of any witch-caused 
deaths or illnesses, misfortunes or disagreements (which cou1d entail 
violence or potential violence) overtaking a curr·eot project- that ist by the 
community's ability to maintain the health and bodily vitality of its 
members that Oawans typify as .. lightweightness .. or ubuoya.nct• and that 
is epitomizedt for instance, in the dance entenainment. But the witch 
could refuse; the disturbances or illness then continue, or death overtakes 
a victim, thus leading to the mortuary rites in which the heavy bodily 
qualities of sorrow mark the state of the community. Other projects that 
contribute to the fame of Gawa may then have to be put aside. and 
hoped-for positive value 1emporarily Jost. 
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Jn this study I have explored certain symbo1ic processes of value 
transformation and their generative structures in Gawan society . My 
concern has been not only with particular i~ues of analysis. but also with 
genera) problems of anthropological discourse that are more or less 
implicit in the argument. By way of condusion. r should like to point 
briefly to some of these general concerns, while also remarking on certain 
more specific strands of the argument. I do not attempt, however, to draw 
together many of the particular points developed in the course of the book. 

One result or the present approach has been that certain anthropological 
topics have been reformulated in terms of a model of value transformation . 
Exchange structures and witchcraft1 for e:xamplet are topics that anthropo
logists usually deal with as separate categories designating self-evident 
domains of the social world. 1 Such categories artificially segment interrela
tions internal to tbc social process. and the social process itself then takes 
on. m the anthropological models, the fonn imposed by these segmenta
tions. The approach advanced in this book. on the other hand, attempts to 
avoid this kind of segmentation by developing a model of a more genera] 
transformative process entailed in different sociocu1tural practices or 
actions, of which transmitting or exchanging and bewitching may be 
instances, in a given case . Acts of ~~e:lchangc·~ and ~·witchcraft" (and the 
characteristic structuring of the relevant practices) are then related within 
the terms of the model as parts of a unitary dialectical symbolism of self 
and societal construction. 

My treatmcn1 of kuln exchange exemplifies this fonnulation. Oassical 
anthropological approaches have tended to see kula as an exchange or 
trading system sealed off from other exchanges (e.g. , as a ;•ceremonial" 
exchange set apart from or only functionaUy connected \ltith uutilitarianH 
exchanges; see Fortune, 1963:2o6-7; Malinowski ~ 1922; Uberoi. 
1971:148). Recent studies (e.g .• Damon. 1978; Macintyre, 1983; Munn. 
1977; Weiner, 1983) have deve1oped more process-oriented~ unifying 
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frameworks that take kula to be integral to wider exchange cycle-s. and this 
approach has been related to a trend toward symbolic and temporally 
oriented approaches to exchange (e.g., Barraud, Coppet, ct aL. 1979; 
lleanu. 1983; Schwimmer. 1973: Weiner. 1978, 1'}8o). However. the 
present study. rather than approaching kula specificially as a problem in 
exchange. attempts to relocate it (and other exchanges) within a more 
inclusive model of practice. Thus J have viewed Gawan kula as a process of 
constructing an intersubjective spacetime, one that engages a particular 
( spatiote mporal) value I eve I, and is pa rt of a wider symbol ism of Gaw~n 
value transformations entajJed jn djfferent kinds of acts and practices 
(yielding both positive and negative value in Gawan terms). This level of 
redefinition shifts the framework of our understanding so that such 
apparently diverse practices as witch attack and its control and kula may be 
brought into relation with each other as components of a single symbolic 
system. 

As in any theoretical framework. certain premises underlie the choice of 
analytic concepts. I have already pointed to my assumption that symbolk 
process should be conceptualized in terms that, rather than ignoring its 
existential form, attempt to take account of this form in the mode I. For 
instance. since the basic form of social (or sociocultural) being is 
intrinsically spatiotemporal, it follows that spacetime should not be 
abstracted from the analytical concept of the sociocultural: That is.. 
some attempt to conceptualize the latter as spatioremporal must appear in 
our analytical models (cf. Bourdieu. l977). My notion of intersubjective 
spacetime was de"·eloped for this purpose. For instance, certain problems 
that might otherwise relate to aspects of social structure in the more usual 
anthropological framework (e.g .• the structures of marriage exchanges or 
kula, certain features of matri- and patri-kin relationships, etc.) are recast 
here in terms of i ntersubjective space time. 

This emphasis on taking account of the existential form of sociocultural 
phenomena in anthropologica1 models is clearly essential. as well, to my 
view of symbolic anthropology. In general. symbolic anthropology is 
predicated upon the importance of examining the distinctive meaning 
relations internal to a given sociocultural order. However. analyses that 
assume these relations form systems of concepts (sometimes contrasted 
with "action" in such well-entrenched dualisms as ~~belief and action") 
deprive the approach of part of its intTinsic power: namely. its thrust 
toward an understanding of different lived world'S; for such worlds dearly 
do nm take the form simply of ideational orders or logics of conceptual 
relations. If symbolic analysis attempts to txplore specific ctrltural 
meanings - the particularities of the ways in which a given sociocultural 
world is constituted - so, also. an effort to take account of the more 
general. phenomenal forms in terms of which these specific forms present 
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themselves would seem to be implied in its aims. In other words, as I see it, 
developing analytic models that take account of the basic phenomenal 
form of social being is integral to the core method and aims of symbolic 
anthropology. 

By this I do not mean, however, to exclude the problem of the logical 
structures entailed in symbolic proceues. On the contrary, in the present 
study this emphasis on the lived form of the social world has been 
combined with an analysis of a logic of symbolic structures. In rhese 
respects, the study joins phenomenok>gical and certain kinds of structural
ist emphases frequendy regarded as mutually exclusive. Thus I have 
attempted to analyze a sociocultural logic in symbolic processes without 
substituting "an ensemble of comparable and transposable signs for the 
world of subjects mutually constituting themselves as objects-subjects·~ 
(Lefon. 1951 : 1409~ my translation). 

In line with these premises. I have argued. for instance, that the basic 
generative schema or template of Gawan value transformatrnn and 
signification is not simply a logic of binary oppositions, but a generative or 
celJHl.scquentiaJ and iconic nexus of relations between a type of action 
involving the separation or identification of food with the actor's self, and 
certain qualitative (essentially bodily or body-related) signs of positive or 
negative value that are outcomes of this act (Chapters 4. 6-8). Since this 
schema refers to certain meaning relations regularly formed in the 
structurins of different kinds of actions and practices. it necessarily 
includes more than just a representation of binary opposition that 
••abstracts away" the actor and the generative relations intrinsic in the 
dynamic character of action. Rather. the meaning reladcns involved are 
stated in terms of categories of actor. type of action, and poaible positive 
or negative outcomes; whereas the relevant abstract ordering functions or 
fonnal semantic principles entailed in these relations involve causality, 
sequence. iconicity, and binary opposition (see Chapter 6). Further, we 
may note that the binary relations of positive versus neptive vaJue do not 
simply ·involve logical oppositions of transformational potency; rather, 
these oppositions are intrinsically moralistic. The mora• dimension, central 
to the broad concerns of this study with self-other relationships. may also 
be $een therefore as one of the ordering functions or formal semantic 
principles thar cohere in the basic schema of value transformation. I return 
to this point later. 

The particular form taken by this schema derives initially from my focus 
on action (i.e., culturally defined types of act and practice) as providing the 
elementary framing notion of the analysis. As the creative. •4poteutializ· 
ingn mode of social being, action implicitly provides a dynamic perspective 
on modes of meaning relation or order. In the analysis of Olapter 3 ~ for 
example, these relations begin to emerge in the form of neptive or 
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positive productive possibilities 01 potentialities implicated in particular 
types of Gawan acts and the different practices of which they are a part. 
Thus l examined c.ertain potentialities that in the Gawan view are implied 
in acts of giving food as opposed to eating {as lhey appear in various 
specific Gawa.n oontexts)~ and discussed specjfic entailments of these and 
other acts (for example t kula speech) that Gawans empbasile ~ especially 
those relating to their relative capacities to yield outcomes that engage 
spatiotemporal continuitiC'S going beyond the actor and the immediate 
action. In connection with this analysis~ I also examined what I called 
subjective oonversions or outcomes implicated in these actions. thus 
bringing the intersubjective dimension into the analysis from this action
oriented perspective: For instance, I discussed the way in which Gawans 
may attempt to influence others to remember them over time so that a 
given type of aci performed by one· actor may project the possibility of 
future hoped .. for acts by another into the immediate present. and 
eveotuaUy yield a desired objective outcome. 

This approach to symbolic analysis via the paradigm of action (and acts 
as media of value transformation) affects the way in which particular 
features of Gawan symbolism such as that of gender. are construed in this 
study. Rather than being framed simply in terms of static binary polaritiest 
masculine and feminine capacilies. appear as •·moments" in transformative 
processes. For instance . the female dimension appears as the dynamic base 
(the wouwura, in Gawan terms) of the capacities to generate a more 
expansive intersubjective spacetime of positive value. As sucb t it ist in 
certain respects. subordinate (less expansivet engaging less spatiotemporal 
control) to the superordinate male elements; yet a.~ the enabling power of 
the expansive male capacities, ii has primacy over them. In this fonnulation . 
the ambiguity in the relation of subordination and superordination comes 
to the fore: Although what is primary and generative may appear from one 
point of view to be subordinate to the more e::q>ansivc levels of 
spatiotemporal potency~ from another viewpoint, the overtly superordin· 
ate potency appears grounded in and produced by the female potency and 
in this sense. subordinate to it . These ambiguities arc expressed in different 
Gawan formulations of the vaJue process (for example1 in the reversals of 
the canoe origin narrative and female vs. male kula sheUs). Similarly. they 
emerge in the pmblematic hierarchy of relations between acts of 
persuasion and decision making? typified as masculine action, and acts of 
ronse01 or rejection typified a~ feminine action (Chapters 6t 10). 

Jn examining action as a medium of transformation, I have stressed not 
only potentialities and outcome~ (involving eausal-iequenrial ordering 
fundiions) but also the iconicity that may inhere in the relation between 
acts and particular outcomes through the reconstitution of relevant 
characteristics of the funner by means of certain propertieti of the latter. 
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Not simply a matter of likeness, iconicity may be defined more cxplicidy as 
a compounding of relations of likeness and difference. Whereas likeness 
conveys the connection between distinctive elements, the differentiation 
entailed in iconicity may mark a semantic shift in which one element serves 
to make explicit a more gtMrol significance implicit in another; the actor 
may then come to experience this more general significance through its 
objectific.ation in the icon. In this sense. iconicity can be seen as an 
ordering function within practices that makes it pos51ole for actors to move 
between different orders of meaning. 

This point can be illustrated by any of the practices that embody the 
Gawan schema of value transformation and signification referred to above, 
but I shall use a simplified version of •he value transfonnation involving the 
witch discussed in Chapter 9. The witch~s act of cannibalistic greed can be 
seen as an icon of the greedy acts of the '1ictim. since it reconstitutes the 
latterts action in a form exhibiting its neptive value. Whereas the likeness 
between the two acts exhibits the connection of the witch's action to the 
victim•s, the difference between the witch's act (for example, its 
cannibalistic focus that involves an extreme vision of greed) and that of the 
victim's is crucial to rendering the latter's act in a Hnew'' form. Rather than 
merely repHcatmg the first act, the second abstracts and objectifies its 
aeneral significance. Thus through the persona of the witch and the heavy 
illness with which she afflicts the victim, the negative intenubjeclive value 
of the victim "s action is given its specific currency and made experientially 
available to him or her and others. 

I turn now to the moraJ dimension. The part that it plays as a 
formative-semantic principle or ordering function of symbolic processes is 
developed most clearly in the present argument with reference to the 
dia1Jectic between positive and negative value. The difference between 
logical or epistemological polarity and moral polarity is illustrated by 
Burke·s (1961:20ff.) characterization in terms ofthe kind of negativity they 
entail: One he suggests. refen to a "propositional ncpt:ivc .. (the "is not") 
and the other to a l~egative of command," the hortatory negative C'&ball 
not1

'), or .. moralistic no" (sec also Chapter 4), The infusion of logical 
polarities with the moralistic opposition creates a tension between 
elements that derives from the fonnative effect of command or imperative 
and thus relates symbolic form to the will, that it.,. to the principle of the 
active social being. Embedded in particular symbolic acts, the moralistic 
opposition can "organize~' (IO adopr Durkbeim~s. 1915:209t expression) 
the will in terms of the conditions of viability of a given social order. As a 
critical lin1k between symbolic ordering functions and volition, the 
moralistic requires special attention in any model of the dynamic 
structuring of sociocultural meaning processes (cf. Beidelman, •9&>~34). 

I wish to close by drawing attention to certain features pertaining to this 
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moraJ aspect. Jn analyzing value transformation as a mode of self
construction,, I have suggested how value production and eval"8.tion (a 
rendering of the self in tenns of the favorable or unfavorable attitude of a 
significant other) may be synthesiud within symbolic processes. I have 
dealt with these evaluative renderings i.n various ways: for example, in 
considering the donor•s ability to penuade the recipient to remember him 
or her or to consent to his (the donor's) own desire'S (Chapter 3). 

In particular, the evaluation of the significant other is generalized and 
objectifled in the key value forms of fame. on the one hand, and the witch 
(or acts of witchcraft), on the other. Whereas fame represents the positive 
evaluative attitude deriving from the perspective of the distant other 
external to Gawa and acquired as a positive attribute of the self, the witch 
embodies a negative evaluation of an actor (or actors) from the petspecti.ve 
of the primarily Gawan excluded other (Chapter 9). The witch defines the 
negativity of the Ga wan self in a complex form. On the one hand , the 
person who is the focus of witch attack is negatively evaluated relative to 
fundamental egalitarian premises of the society, especially as these 
premises are embedded in acts of giving as opposed to keeping or 
consuming for one'5eff. On the other hand. the witch is a negative persona 
who sped.fically embodies, as I have ugued, the construction or the 
principies of autonomy and egalitarianism basic to Gawan polity in a 
hegemonic, subjugating form that makes the polity nonviable. Hence the 
activities of the witch can themselves be felt to yield the negative 
evaluations of distant others (producing shame, a negative construction of 
self in which the body is heavy~ Chapter 10). This evaluative dialectic - the 
formulation. in effect. of positive and negative evaluative discourses about 
the Gawan self - is intrinsic to the transfonnational process of value 
production. Indeed, without these evaluative di$oounes Gawa cannot 
prodlWC value for itself t inasmuch as it is through th~ir operation that 
Gawans define and bring into consciousneu their own value state or the 
general state of viability of the community. 

These pouiblc neptive and positive evaluations can in tum be played 
upon by guyaw in their own moral criticism of a given negative state of 
affairs in order to transform that state back into one with positive 
potential, that is. a state in which the possibility of producing. positive 
evaluations by distant others a~erts that all is welJ in the body politic. As 
one who concentrates within his person the positive evaluations of distant 
others~ and thus condenses the essentiat viability of Gawan society, the 
guyaw, as Burridp ( 1975:87) has aptly put it, ••reveals to others the kinds 
of moral conflict in which they are involved. '' 

This brings mt to my nnal point. If I have stressed the imponance of the 
dialectical form of the system of value creation, I have also tried to show 
how this dialectic is posed in certain immediate procedures of social 
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activity . As we have seen t Gawans are regularly reminded of negalivities as 
pan of the activity of striving toward positive value production. For 
c:r.:ample1 the joking insults of food recipients being paid for their vital 
dancing al the Drum dance finale describe them in negative terms as 
consumers who forget debt,. in order to remind them to pay their debts; the 
chastising and exhorting speech against witchery and the warnings about its 
destructive effects, which occur in ,_.arious public meetings where projects 
are being planned. point to the possibility of failure if Ga wans do not listen 
to the senior men (Chapters 8~ JO, passim). In thjs way, experience is being 
formulated in terms of a model of choice. for the actor is regularly 
confronted wilh negative and positive poaibilities whose realizations (Lc. t 
in one direction or the other) are being grounded by this procedure in 
determinations of the personal will. Not only the diakcrical construction of 
the system and its premi.sest but also the dialectic of choosing, regularly 
posed within Gawan projects and activities. locates the capacity to produce 
value directly within the acto(s will. 

Returning to the problem of communal viability as considered in 
Chapter J . we may condude tbat in order for the Gawen community to 
create the value essen1ial to this v•abiUty, and so act to define itself ••as an 
agent of its own self.production" (Tourainc t 19n:4)t it mtist constitute this 
acting a.t!t part of the form of the process. That is to say t the penistent 
formuJation of value production as a process created through choices that 
Gawans themselves make is intrinsic to the creation of the experience of a 
viable intenubjective world - one within which some measure of control is 
felt to be maintained over the negative possibilities deriving from its own 
internal contradictions. 
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Chapter 1. The conctptual framework 

1 An elbnoarapbic introduction to Gawan society is reserved for Chapter i. Some 
readers may prefer to tum to that account in order to obtain an ethnographic 
bactdrop for their reading of the present theoretical statement. 
J With the exception of buru. I do not cite indigenous terms in this chapter. My 
intent here is lo set out the general framework in relatively abstract form; atation 
and discussion of relevant Gawan terms b reserved for later cbaptcn. 
3 The field of anrhropologica.l studies concerned with meaning incorporates 
diverse theoretical penpectives. Amona other teeent general statements and 
collecdons, see. for nample. Basso .and Selby (1976), Boon (1g8i)t Crick (E97')1 
DottP.n et al. (1977)1 Cunnmpamt Dougherty, Fernandez, et al. (1981), Oeenz, 
(1983), Hanson (1975). Partin, (1982), Sablins (1976). Schwimmer (•973)1 Sperber 
(1974), V. Turner (1975) , Wagner (1986), Willis (1975). This is not the place to 
consider rbe various positions and methods of analysis represented in these and 
nume·rous other studies. My own approach is demonstrated in the course of this 
book, and in the theoretical framework ezpJained in this chapter. 
4 The term 1ign i5 used here in a more restricted sense that I explain later in the 
chapter. 
s The coocept of value has been approached from many different viewpoints in 
modem social theory (for one review see Dllmont, 1983. and for a recent attempt 
to develop an anthropological model of value that draws on Marxist and Saussurian 
theoricst see T. Turner. 1984, 1979h). My own thinking bas been informed by 
studies involving diverse approaches and concepts. but my theordical framework 
has been developed speciticaUy from the perspective of an analysis of sociocultunl 
symbolism. Among those studies that have been sugestive for various aspects of 
my analysis are Barraud, Coppet. et al. (1979), Baudrillard (1g81), Bohannon 
( 1955), Marx (1906). Sauswre (1966), Simmel ( 1978), Turner (1984). Of less 
interest to the present study have been the pgydlologiad and ooncept-oricnted 
models of values as ·'prefemxes'" (for eumpJe, the dauic study by Kluckhohn in 
Parsons and Shit~. 1~1). 
6 The necessity of treating space end time together as a unirary analytic concept 
{spac~) is aha assumed by Hugh-Jones (1979). See. in addition, De\liach (198:1t 

174 
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r983) on "bodily spacetime." A similar synthesis is made in the context of a 
discussion of narrative by Bakhtin ( J98r :84) whose notion of the "chronotype" 
emphasizes "the inseparability of s.pace and time." My use of the term inter· 
.tubjecli11~ i:i. explained later in the chapter. 

The study or sociocultural time and space has a long history in the anthropologic
al I ite ratu re , going back lo Durkheim and Mauss ( r 963. first pu.bhs.hed 1901 -21 
1903) and Hubert's ( l~) seminal study. Among the numerous. and \'aried modem 
ethnographic analyses, see, for exampk, Ardener ( 11)81 ). Barnes ( 1974), Bourdieu 
( 1970, 1977. 1979). Burman ( 1981). Cappel ( r 970), De\risch ( I '}83), Evans.· 
Pritchard (1940). Fernandez ( rg82), Hallowell (1955). Howe, ( r98r). Hugh-Jones 
( t979), Kaplan ( 1977), Leach ( r()6t), Middleton ( 1967), Moore (1986), Pocock 
( 1¢6), Thornton (1g8o). 

Some of the recent lileratUTc on exchange has been particularly concerned with 
incorporating temporalily in lo exchange theory (see Bourdieu, 1977:5ff.; Coppet, 
r981: Weiner, 19&>). 
7 One could also consider the spacetime of the visits themselves (e.g .• movements 
between the host':!i home and the shore). Although in the panicular case of 
inter-island hospitality, I do not deal with micro-spatiotemponl dimensions like 
th.cse, they are examined in other contexts in this book. 
B Although I have stressed the production ofspacctinu: in human action, [do not 
mean lo ignore the fact that this production pnsupposes certain ipatiotemporal 
coordinates that HTC also intrinsic to the spacctime produced. Some of !hese 
presuppositions beoome relevant in considering the difference between witchcraftt 
where the actor may be invisible to others and ftying is ~ible. and the spacetime 
of ordinary human practice. 
9 As Sahlins (1965:215) has put it, "Food dealings are a delicate barometer, a 
ritual statement or social relations, and food is thus employed instrumentally as a 
staning, a sustaining or a destroying mechanism of sociability." On various aspects 
of the symbolism of food transmission and consumption in New Guinea see. for 
example, Emst ( un8), lteanu (1983), Kahn ( r9Ro), Rubel and Rosman ( 1978), 
A. Strathern (19B1). Weiner (1978), Young (1971). 
10 For a short overview of the concepl of the intersubjective as de"·e\oped in the 
phenomenological tradition see Schutz ( 1962. cspeciall)' pp. 156-97). 
n ln anthropology the view is integral especially to studies of ritual process (see, 
e.g .• Comaroff. 1985; Gell. 1975; Poole. 19~h; V. Turner, 1g67; and many others). 
See also, in the Marxist idiom, the focus on action constituting the bodily b~ing of 
the actor conveyed in the statement of Berthelot ( 1983: I 26): ·'All social work of the 
body is able to be conceived simultaneously as social work upon the hody." 

Different approaches to the construction of self in social action or interaction 
(i.e., in the dynamic of self-other relations) are familiar from the well-known social 
psychology of Mead, rg56 (recently applied by Kapferer, 1983. to a symbolic 
analysis of Sri Lankan cnring ritual); the social phenomenology of Schutz (1961); 
and the phenomenological sociology of writers such as Berger and Luckmann 
(I f}67:72ff.). 
1.1 HeidcggcT is actually rderring here to the understanding of one':!i being via 
objects (e.g., ''the shoemaker . _ . understands himself from his things [i.e., the 
shoes he makes).'' 1982: 160), amt this 'Iii cw is also applicable here. in the ...cnse th.at 
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objects are aspects of practices. See especially the examination of certain features 
of canoes and canoe productioo in the context of Gawa.111 marriage exchanges. 
Otapter 6. 
13 VarioUJ anthropological studies have drawn attention to tbh aspect of 
exchange (e.g. , Crockert 1973, 1979~ Leroy, 1979; Uvi&rauss, 1949; Marriott, 
1976; Mauss. 1968. [r926]; Schwimmer. 1973). For emphasis on this aspect in 
witchcraft, sec apecia1Jy Favret-Saada (1977). 
14 Peirce ·s .. qualisign" is a quality (for him, an "esscnc:e... or .. mere logical 
possibility•• such as 04redneu'~) that operates as a sip. Since. in his view. qualities 
tan only signify through likeness to their referents. qualisigns are necessarily 
''iconic., when considered in terms of the relation between sign and referent 
(Peirce, 1955: 11.sff.). Peirce would distinguish between qualisians and what he calls 
... siiuig111. •• which are actualities or uexistents" (as against pure "*possibilities") that 
signify by virtue of certain of their qualities. Thw my .. embodied qualities" would 
premmably be 0 lim:ia;ns0 in his formuJation. I am not concerned. however. with hU. 
categories or philosopbicaJ premises, but merely with using his expressive terms 
qURlisign and icon to convey similar but not precisely the same notions to handle a 
speci6c set of problems. lbe tenn iamic has at any rate been widely used in current 
anthropology and llnpiatics. 
15 I use the label conversion rather than lrlmSjomurtion to refer to changes of 
spmfic qualities and other particular value products that occu.r as pan of the 
general process of spatiotemporal (Ya.Jue) transfonnation. Although l use the 
former term to refer to changes occurring via acts of exchange (i.e. , the receipt of 
one category of goods as an outcome of a previous transmission of another). its use 
is not confined to excbanse. Since con11ersion has been widely used in economic 
anthropology (and ai a tcchnica] term by Bohannon, 1955 1 and Bohannon and 
Dalton, 1962:sf.t to distinguish e:xch.aoges that they regard as translating goods 
across 11transactional :spheres" from those operating within one '~"). I note 
the difference in my usage. 
16 I refer here simply to broad principles defining the different symbolic orders of 
positift and neptive-subvetsive value transformations. However, we shall see that 
in the contexts of speci6c events. apparently positive types of act can also be 
interpreted after the fact as possible causes of witch attack. Indeed, this is one of 
the reasons it is apt to refer to witchcraft as a sub't'crsivc mode of value 
m.mfonnation, since it may actually subvert the positive value capacities of 
particular acts. 
17 For the positive transformative value of certain kinds of speech. as welJ as the 
contrast in this respect between speech a1'd conswnptioo. see especially Chapters 3, 
5. and co. 

Chapw 2. Gawa in W 19703 

1 In this chapter, I have not made specific comparati\re references in the text to 
the many points of comparison and differen-ce between Gawan society and otlier 
societies of the Massim (most notably the Trobriands. well known from 
Malinowski's early studies). reserving comparative references for the main 
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argument. Because there: is no other systematic account or Gawan society (the only 
other anthropologicaJ $0urce outside of my own work being rhal of Seligmann, 
1910) I have included n fairly detailed ethnographic introduction. My acrounl is 
keyed to a number of emphases and types of oontent relevant to the argument of 
the study, as well as being an attempt to give the reader a broad picture of Gawan 
life. social organization. and the situation of the community in the interaisJand 
order during the general period of my fidd research (i.e .• the eaTly and late l97'Qlii). 
I have not attcmp1ed. however~ to build up a historical picture of Gawa out of the 
extremely sparse wrinen documen1adon available and m)8 own information from 
Gawan mfonnants. Where historical facton or changes are rele"ant 10 the 
argument, I have made reference to them here or in later chapters. Jn addition, 
Chapter 1 o brings ttlc theoretical argumenl to bear upon current 'Nents relating to 
changes on Gawain 1974. 
J The number is ba."l.ed on my ct:n!\.us figures. The government '-"f.': nsus of i 98o 
showed 546 people. My r973 figure is lower (see Munn, 1983:JOS). 
3 Hamlet numbers 1:hange as. groupings may occalionally divide or ieombine. 
4 Sweet po1a!oes. a European introduction. arc planted in gardens further afield 
from the hamleu.. Now a l!liigniftc:ant subsistence- staple. they are not used in major 
exchanges of raw produce. Some other nonindi1enous crops such as squash may 
also be plant~d in the gardens. 
!I The emphasis on the main tboroughfa.n: and keeping it clear is undoubtedly a 
postpaciftca1ion feacurc. an outcome of the characteristic 11.'-0ntc:m of the Australian 
patrols. Sec Cbapter 4, note~ 8. 21 . 

6 Aa:on:fing to the Gawans' own vie'#11 the5C interactions have incrc-a.sed 
considerably since pacification. a change also in accord with current informadon 
about lhe claborahon and democrati.zalioo of kula exchange in the postpacifk:ation 
era (sec Young. 198Ja:8f.). 
7 Boagi.5 and Nas.ikwabu people who speak the Misima language a.re conversant 
with Muyuw (see also Uthgow, r973: 107). 
8 One Gawan suggested to me that there may be some unowned land on the 
cfis1ant diffs. but for an intents and purposes. Gawans generally n:gmd the island as 
entirely owned by dala groups. or mor,c rarely. by 5Ubdivisions of daia. Thus two of 
lhe current dala are i.ntem1lly segmented into two subgroups~ and each subgroup 
holds d.ala lands in different neighborhoods or separate areas.. 
9 This term is discussed in Oiapter 3. In the present dlapter. I use it to refer to 
.. sphere of authority." one of its basic meanings. 
10 One of these dala is partially fused with another larger dala. Of course. the 
number or groups is subject to change over cime. 
11 I counted as adults. men and women who hat.I passed through the youthful 
couning. phase di~d later in thi!i chapter. 
1.2 In addiuonT dala have different rood and fish taboos. These taboos also point 
to the bodily nature of dill.a bonds. 
13 Gawaos contrast this kine.I of affili.ative process wilh that called -k.a-nuhr", 
which refers 10 mating dose friends. of a marriageable kind outside your own dala 
and kumila category. Whereas ka"lleyora relations arc modeled on the matri·kin 
bonds of veyo and convey nonmarria.geability. kanuberc relations are modeled on 
the nu be relation . which connote) the possibility of ~1'ua1 rcla!kins Ci .e. ~ between 



Notes to pp. 28-31 

11ube of opposite se:11:) , and may refer to cross-cousins. Se.e funher comments on 
n.uM+ in the text that follows and in note 28. 
14 The term dal" can be used in a broad sense to refer to the kumila.. in which 
cue. the phrase .. small dala~· (""'- kwokita) scnres to distinguish the ancestral unit. 
Malinowski·s well.known gloss of 0 subclan" for the Trobriand dala. and "dan" for 
kuwdla, is misleading for Oawa (as wen as the Trobriands. see Weiner, 1976:sd.). 
since the Gawan kumila has 110 oommon an~tor. 

Jn rd'errinl to the kumila names in the ta:t, I use their phmd forms (rough1y 
equivalent lO the Kulabutu. Kubly, etc •• people). In Gawan usage, each k.umila is 
also prefixed by male (tanr-) or female (im.u-) prefixes. as relevant. 
15 The term N,70- cap also be used fM the father and close bilateral kin, although 
iu focal referent is to people of one's own dala and kumil.a. 
16 In fact, in some contexts Gawam; recognize that in the reLativety r,ecent pat, 
there were live named ltum.ita, one of which has now been assimilated as one da\a 
of anotMr kumila.. Nevertheless, they insist on the fixity of the number of kumila 
aad its correlation with the tour winds; and this was one of the first points stressed 
to me about the kumila. Urilike the dala, the kumila belongs to that order of social 
categories for whkh the number itself is significant. and ii therefore treated at any 
given time as "ftxed .. (Nadel, I9S7:17). 

The situation with regard to bird identification is more complex because in the 
relatively recent ptit a! least (and vquely, in a few cases at the present time) birds 
appear 10 bave been associated with diffeTent daJa. I don't try to deal with these 
lssue8 here (wbidl are among a number involvina the kwnila). The general wind 
and current bird identifications for each kumila are as follows: Kuloburu, north. 
frigate bird (Dowm); Kubay. west, ftsh-bawk (Bwibwo:nr); Kwmisi. east. red 
parrot (gagteyi); Mlllasif south, white pigeon (bwabwt). 
17 Oawans may also directly refer to the winds as coming from specific places, 
although this is more standard for a number of iniennedi.ate wiods subsumed within 
the governing quadratic paradigm. The former are explicitly named after islands or 
olher landmarks in the direction from which lhey come. 
18 Ile term ttitu (teitu yam) may also be used to refer to the year but appears leu 
indigenous to Oawa (possibly adopted from the north) than the more common 
wind label. In terms of our months. the northwest winds tend to prevail roughly 
from late December or January into April, ahhough they may start somewhat 
earlier. The southeast winds prevail from roughly May into November. Early 
December is likely to be a doldrum period. Between the most marked part of each 
phase of the year is an intermediate time when the winds of each pbue alternate 
(matonrstzy). Io geaeral 1 however. the wind year is thought of as cycling between 
lyavata and Bwalima. 
19 Land use is Yet)' ftexible and there are no rqu1ar land •"rents" in yams or other 
produc;e at harvest comparable to the Trobriand system (Weiner. 1976: 146ff. ). 
People may use lands controlled by individuab of variow cl.ala with whose members 
chey usually have ties so that tbe.y are likely to be in pneraliud food..sivi.ng 
relationships (skw#yobwcr, see Cllapter 3) with them. Plots may also be planted in a 
large garden with people i.n various relationships to the gardener. 
JO Gaw.ans no Jonaer have l)'ltematic familiarity with the lunar names. and 
sequmee:s of the traditional cycle. and they have only piecemeal knowledge of the 
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European names of the months, and their sequence. The nad1tional New Year was 
said by some lO have been just after the yam har\'est in the past. but no,w follows 
the western cycle begiMiftl on January tt and is marked in church-associated 
acti\'ities. 

Oawans have a staRdard, general tenn for time, murt wbidt is used in a manner 
sjmitar to .. lime" in English. for example, one may express dundion, as in tula 
papun, 14& shon time"; used with a possessive prefix(• in kara-.l'MM). it carries the 
sense of 1 'his/herlits tim.e to . • . [come, die. ere.]~" 
:11 Notably. the cooking of taro pudding (see <llapter 6), the smoking of ftsh. or 
its casual &ymg on the beach; and the initial cooking of pork. In addition. when 
men so to other islands, boys and unmarried youths do the cooking for 1he aidul,t 
men of their own canoe. 
JJ Although such housing i5 mually built fOI' a teenage boy. a girl (lapupra) may 
also occasionaUy have her own quarters. 
z3 When dala have close bondsJ payment of this kind may not neceuarily be 
made. Garden lands may abo be temporarily transferred by the payment of a pig to 
the owning dala. 'The latter may then redaim the tand only by giving the payers a 
pig to replace the one that paid for the land . 
.14 For example. fathen can give trees and magie (except garden magic) to their 
soos, but not land (which is inherited withi:n the dala). 
25 A woman and her hushand do not return to her family for a second child, but 
th~ same protective prohibitions obtain. 
J6 Boys make gifts of betel and tob&c:co to girts to obtain ~wtl favon, and it is 
the girl's agreement that must be obtained for sexual re:latiomhip to take place; the 
sigofficance of this feature will be seen later. Some of these gifts may be handed cm 
to the girl's parents. whose acc:eptance indicates that they favor oontinuance of the 
sexual relatiombip with the boy, and a possible mlllriago. If parcn!I wan1 a youth to 
marry a partiettJar person. they may instruct the youth ~o deep with him or her. 
Thus parents exercise various kinds of pressure in controlling children's sexual and 
potential matriage partnets. 

Gawans prefer muriagcs with one's a.ge.mates, or with persons who arc 
approximately within the lame metabouwen grouping. A man and wife are ideally 
pro:idmal in age. moving through the life cyde together. This age equalization is a 
significant part of the maritaJ structure, although lt is not always actualized: 
Youthful marriBFS are brinle (divorces are common) and deaths in more 
long-term marriages may also skew the relative age af people in a subsequent 
marriage. 
27 In addition, kula relationships themselves have melap)Klric se:llu.a.I connota
tions,. and actual sexual liaisons with the unmarried host women are a part of lcula 
\isits (see Qapter 6). · 
38 The pouessive is infi:xcd (e.a., nu-~-ta. bi~er cross--scx lihliq). The Gawan 
kinship terminolo&Y ii, with certain exceptionst the sam:c (and with same or cognate 
tenns) ;is, the Crow-type Trobriand tcnninolOI)" ~ed by Malinowstit 
(1929:515-16) and Weiner, (1979:Figure 2). 1be followina apparent differences 
may be noted: ( 1) Althou&h the term ""1u- may be used for all kin in the 
grandpa rental acneration J the term lama- (father' father's brother' etc.) is also 
applied to the "ra11 mo's br." The latter's children are then called by :siblinWParallel 
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cousin term:s. Similarly, although .. mo's mo's br." ts called tabu- and nol kllda- (the 
mo•s hr. term)t this. man's children may be called "'1tu- (child) by a man. like his 
koda'J chUdren (and they in tum call him tanta). (2) In qo•s parental senerationt 
the terms tabu or itul may be u.sed for .. mo's br. wi." (3) In ego ts genCr11tion, there is 
an important variation in the cross-cou:sin terms. Although the terms noted in the 
Trobriand terminoJogy are also 5landanl on Gawa. there is an alternate term nllM
that can be '1Sed bilaterally for both sets of cross-oousins. I have already pointed out 
that this tcnn is a friendship term and that it also carries connotations of sexual and 
marital availability when used to refer to a member of the opposite sex. Thus it is 
this tenn, and not the tabu tc:nn (med for '"fa.sis.da.'' or ••mo.hr.ch.," wo.spk,g.) 
that conveys sexuality and marriageability. (1b.e term tabu should not be confused 
with raabut a oonindipnous term for taboo.) As I have sugested, the attitude 
toward immediate aoss-cousin marriage it complex on Gawa. and 1 do not go into 
it here. 
29 1be dala groups of foster parents wrn also be important where relevant. but 
they become classed as paternal and maternal data. 
30 If the llll'Yivfnl member is the woman's kinsmaa, he will continue to give food. 
which the woman and her husband then pin the risht to eat. This gift is no longer 
called buwaa. 
JI a. the tenn for <>pemon": somag. Gawans typify the category of a man's 
gamagali as women of bii own dala for whom be lives food, but it can also include 
other women in t,his relationship to him. 
32 The sister-in-Jaw relationship. the key one here , is exttemely important to a 
woman. quite apart hom 1he buwaa relationship. It is interatina that the kin term 
for sister·m..law is the only one other than that for the cross.sex sibling in which lhe 
poaetlive pronoun is i.nhedz d. yewi- ta , "sister-in-law." and mi-•. ••cross-sex 
sibling." The connection between the two relations :seem:s even more marked in the 
light of the use of the term gtUrUt&alJ noted here. 
J3 There is eY'idencc of a more hieratchical partem on Oawa in the prepacifica
tion era, and some men of influence may have been the leaders of ranked data (sec 
Seligmann, 1910:674-t 701}. See also Chapter 10. oote 16. 
34 The pouession of spells for 1hese and many o~her purposes is not confined to a 
few men. but has a more general basis within the population. Women as well as 
men know spells; women may also hold spelll and transmit them to men. Garden 
magic may not be Iegitimatdy tl1lIWllitled across dala groups. a feat11re that 
empluwius the dose relation of dala and growth in the land (see Cltapter 4), ln the 
past, garden magic was more widely performed on a.n individual basis than i-t is 
IOday. 
JS In 1973-4 there were three dala whose guyaw were looked to for oommunity
wide rites aaurin& land &rtllity; one of these men was the most powerful kula man 
an Gawa (aud one of the most inlluential in the tula rln& a:! a whole): he dotninatcd 
1he group of agricultural experts. A second man, less infl.uential in kula, was 
nevertheless deeply respected as the last representative of his dala and of their 
tradition of agrieuJtural expertise. The third specialist had rttired from kwa. and 
also seemed to be somewhat less focal at that time than the other two, although still 
important. We shaU see· in Chapter 9 the way in wbidt the illness of the second man 
entered into the symlx>lism of ttansfonnational processes on Gawa in 1974. By 
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r979 borh these men were dead and their inftuence had not been fully replaced. 
Between 1973 and J981 one man. an outstanding kula figure, was recognized as 

predominant in curing and providing protection against witchcraft, and two other 
men of his dala were also well known, although these were not the only men with 
these powers. The leading man in this spedalt~ did not receive his spells rrom 
within his dala. 
J6 When " cycle of the Comb closed in 19&>, Gawan men discussed the 
scheduling of one of these entertainments nexl, but rejected it ostensibly because 
no one any longer knew the organizational details. 
37 There has never been an Australian or non-New Guinean functionary living 
on Gawa. The Methodist Overseu Mission (now the United Church of Papua. 
New Guinea. and lhe Solomon Islands) bought land on Gawa for a school in 1920 

(Kulumadau-Misima Station Journal, June 1920}. The Methodist Overseas Mission 
Report for 1920 (1921 :15) states that a Fijian teacher had been stationed on Gawa 
during the year; and my own information from a Gawan informant suggests the 
presence of a local Trobriand missionary on Gawa about 1924. However, the 
Australian patrol repon for March 1924 states that the land purchased by the 
mission had not been "occupied" or "improved" by 1924. The school was 
established in 1974 (see Chapter 10) with a New Guinean school teacher . 
J8 Gawans do not refer to kula as a ring, but recognize lhat it ~parat (comes 
around and closes). 
J9 Malinowski do~s not mention kitomu, but recent research indicates that 
ldtomu are basic components of kula around the ring (see Leach and Leach. 1983). 
I discuss Gawan kitomu in Chapter 6. 
40 According to Damon (1«}80:281). Muyuwans regard all kula shells as being 
someone's kitomu irrespective of whether or not the Muyuwan rrans.actor knows 
who the owners are . Macintyre ( ! 983: 374) suggests a similar view for Tu bctube. 
The Gawan view is more variable. Moreover, there are certain features in 
contemporary kula pr()(;Cdures in the nonh at least, and also in Gawan categories 
relating to rights over shells. which suggest a much more complex situation than the 
Muyuwan view that Damon emphasizes in his model of kula transaction. 
Nevenheless. kitomu are fundamental to the system. 

Chapter 3. Food transmission and /ood consumption 

I The tenn -kayus may be used to refer to protecting another person from harm 
as, for instance. through th~ intervention of one's own body between the individual 
and an attacker in a fight, or simply by attempting to keep belligerents apan . In 
such contexts, the term ·s connorations or ··bodily intervention," "obstruction," or 
.. bounding off' are very clear, although in contra'Clt to the present context , the 
connotations are favorab,e. 
2 Kamkwamu appears to be a reduplicated form of -/cam, "ear," and may be used 
instead of this term, or more variously to signify meanings such as ''is eating" or "eats 
and eats ." 
J Vaalctim may also carry the more general sense of taking care of someone, but 
the center of this care is feeding. 
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4 The basic term for penuuive speech in kula is kayuwdla. However t the general 
renn for kula speedl of all kinds is Uvalela lauv. 
s I have not observed an uvelaku or the preparatory feast. My comments come 
from men·s descriptions and the ~1a.ndard insults one man dictated to me. I have. 
however, observed this sort of ritual insult in other contexis (seet for exampJe. 
Chapler 8). 
6 I was impressed with the importaoce of this myself when I returned to Gawa 
with a respectable (although relatively small) shell. People in my hamlet were veiy 
pleased; my success clearly also affected them indirectlyt and now it wa.'i. felt that I 
had not sailed nemptily ... 
7 Women participate directly in kula on some of the other is.lands south and east 
of Oawa. My own shell was acqwred from a femate fntt1sactor on Mwadau island 
{northern Muyuw). 
8 Damon (1978:226) states that on Muyuwt women are regarded as those who 
ideally .. control the distribution .. of food. although he does not make it clear 
wh~ther he mc.'!ans that the.y necessarily perform the distribution in practice. The 
gerxr.ll question of New Guinea women as transactors has been the subject of some 
discussion in tM: literature (see M, Stratbem, 1972, 1981a). M. Strathern (198tb) 
also discusses the identification of Mt. Hagen women with eating and consumption 
as against 0 investment" (p. 182), and its significance in Hagen society. 
9 The term karu may be used for raw or cooked vegetable food, and sometimes as 
a general term for comestibles. but ill specifk: meaning it root crops and vegetable 
food as opposed to llsh (bl), and pig meat or other animal flesh ("iniyon) . 
10 The term'°"" can also be used ftguratively for major commllllity exchanges. 
such as the uvelaku or enteruinmenas.. 
11 a. Weiner's ( 1978: 178) point referring to the Trobriands: .. A full yam house 
constitutes a range of options for the recyclifla of yams in further transactions . .. ~ 
The most unproductive option is to eat tbos.e ya.ms. " In a more recent study 
Weiner (1982) hu also been concerned with the relative durability of comestibles 
and other exchange media and their c:apacity to ad as operators in what she calls 
processes of sociocultural nregenerarion .... 
1z Arriva1 and departure gifts of skirts and mats are called ptui. For example, on 
arrival. Gawan.s. may give white mats (gouwa) to their northern partners for which 
they receive dark mats (mw-ifiyay) on departure. 

Pigs given in kerasi are differentJy transacted than otMr potentially edible gifts as 
they must eventually be returned ht equal number and appl'tW.matc size (whenever 
the initfal donor needs a pig for his own public responsibilities). A Gawan should 
not kerasi for a pig from his partner simply for personal , internal pu.rposes such as 
mortuary rite.st but only for c:ommu.nity-wide entertainments or uvelaku. 
13 In these respectst Jkwayobwa has some of the characteristics Sahlen.s 
(1972:174) has a.scribed co what he caUs .. generalised rcciprocily" in which •4tbe 
eounte.r [return) is not stipulated by time. qualhy or quantity: the expedition of 
reciprocity is indefinite." However. in the Gawan cue. in coatrast to Sahlens's 
model. these relationa may also be built up· as I have suggested in di&tant, l.e. t 
overseas, partnerships. 
14 The term mopw-ra hu, however, a gcnenl sense of temporal and causal 
COMedi.vity and the substitution of one thing or person fot another. Thus it is 
posu"bJc to use it loosely to refer to any items received that have some intrinsic 
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connection with a previous gift or category of gift made to the recipient, 
irrespective of whether or nor the item involved is regarded as being the return 
payment, or the equivalent for that girt. The rerm also may be used to refer to 
retribution, as well as to one person's replacement of another as his or her ••heir" 
(on the cognate Trobriand term. see Malinowski. 1922: 178f.; Weiner 1g8o). Thus it 
is possible lo use the term loosely to refer to a shell received because, for instance, 
one has given hospitality in garden produce. and the like to one's partner. This 
usage, however. simply carries the sense of "something gotten for something 
given.•• which must be distinguished from mapura in the specific sense that the two 
items are exchanged for each other. The shell given, for instance. must then have 
its mapura in a shell of opposite category regarded as its equivalent. Similarly. a 
shell of opposite category received in connection with the transaction of a previous 
shell. and as part of the same nexus of path transactions, may be loosely called the 
mapura for the previous shell, even though the new shell is not the equivalent 
match and closing transaction for the former shell. Mapura in a spccitic sense, 
however. the ''true" mapura, is lhe closing shell. It is imponant to distinguish these 
broad usages from the more specific one (as Ga wans themselves do on 
questioning). and in this study I shall use the term in its narrow sense unless 
otherwise indicated. 
15 This point suggests one immediate reason why a spheres·of-exchange model 
in Bohannon's ( 1955) sense is nol adeqnare to formulate lhe relation between 
hospitality in food and kula exchange. The two are not simply separate .. spheres" 
of goods transactions. but rather the former transactions enable the actor to 
transform his operations into lrnla withoul ever directly .. converting.. (in 
Bohannon's sense) food (for example) into kula shells. Other limitations of a 
spheres-of-exchange model are suggesred by the analysis of marriage exchanges in 
Chapter 6. However. it is not my intention to e~amine this model and its general 
premises here. 
16 This analysis contrasts with Damon's (198o) exclusion of immediate partner
ships as units of dyadic exchange from his formulation of kula exchange structure. 
17 Connections of other kinds may also occur. For instance, a man may have 
different partners in one island community wbo become the junctures of alternate 
routings (kadalaalay) on a common path of panners with ego. Thus B might have 
partners C and C' on Ki1ava who are both on his path with A of northern 
Woodlark. If a shell on this path goes to C. he gives it on to D of Sinaketa, but if it 
goes to C. the latter gives it to (for instance) E of Vakuta, and so forth. 
18 ·•Endless" unidirectional movement is not a condition or circulation in the 
sense used here: A medium may circulate in a more limited way. For instance. 
Gawan canoes are named anifacts whose transactional paths are followed and 
remembered. but each canoe has a limited circulatory power since it is transacted 
only on~ (has only one path) and moves in a partial segment of the more 
comprehensive kula circuit. 
19 Shells do not ordinarily return sequentially to the same person eacti time they 
reqirn to the community. although there are special cases in which individuals 
attempt to keep a particular shell permanently on one of their paths (see Chapter 6, 
note 18). On Gawa, attempts at developing continuities of this latter kind generally 
involve a Gawan's kitomu (see Chapter 2) shells. 
20 Men may also develop parlnership paths that arc not intended to close (·parat) 
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in a circle, but that ret:um instead to another person on their own island (...so.ta. 
gaps. does not dose); Sllch paths make it possible for mon on the same island to 
kllla with each other by long distance, so to speak. and to tap into the shell 
resources of each other's partners. 
:n This analytic model of food giving as furring the potenlial for creating certain 
mbjedive convenions is to be kept distiocl from the view that food is udrangtd frw 
certain subjective attitudes. The model diffcn in its treatment of the subjective 
dimension of tramformation c::ycles from that ~. for instance, by 
Schwimmer (1973), wbo. drawing in part on exchange theorists such as Homans 
and Blau 1 treats s.ientiments or attitudes as among the possible objects of euhangc. 
thus reifyiog dte subjective dimem.ion as an entity on the same ontological levei as 
(and excbangeable for) any other entities (dun~ for example, acts of service may be 
eu:banpd for influence, Schwimmer~ 1973:5). Alt.boqb Schwimmer is concerned 
with the forms of exchange cydes1 one of the difficulties of his model ts this 
rci8cation, which tends to detach the subjective from existential processes. and by 
treating them as ei.1ities among other entities of the same order, to focus on the 
creation of binary oppolitiom (for eumple, .. ~H vs. '1orgiveness .. as 
••obje.cts of tm=ha9:t and ~·acu of hostility'" and ••meat sbariri&" as opposed 
.. mec::Uating eiemeots"' in the same cycle. ibid. , p. 58) . I do not mean by this bri.ef 
oomment to ignore the complexities of Schwimmer's argumet1t. lhe details of which 
I cannot discuss here. 
n Another term used frequently ro denote '"agree" is -kohikawro, which carries 
the sense of nobey /" ••consent to do. u For instance, to .. ktibikawra livala is to listen 
to instructive words and agree to de a:s rhe speaker asb, The term -rq, ulisten," is 
also used as in Eng&h to convey "listeniq" in rhis sens.e of .. obeying ... The Muyan 
tenn -tam may aho be beard as a synonym for .-tagwrua. Tam and tagwara are 
incransitive, whereas k.abikawra and reg may function tnnlitively. Additional 
rerms refer to consensus: for example , when lill relevant people aaree, one may say 
i-yunJIO#aJ. 
ZJ The terms magi· and yoru· are noun forms suffixed with a possessive (as. for 
instance. 11111gi-gu, my wantin1. it is my desire). It s.cems signUkant that the suffix 
class for both terms is '"intimate•· {Uthgow, 1974: 10) and of the type used for the 
mind, body t and names of body parts, many kinship tcnns. etc. 
J4. Moving the mind of ano1her, or getting another to "think on you," is of oourse 
a widapread New Guinea emphasis. See. for instance, Lawrence., 1964:28. 
JS h seems quite likely that the noun vago (starting gift) is not merely bomonymic 
with -Vd!a, nto mate•• or ""do.u Some of my informants reprded the terms as 
related. Ftlfthermore. ¥Oga is used to mean a st.uting or openina gift in a Yarlety of 
transactional contexts. not just in tut.a~ thus the explicil sense of establishing rather 
than finishing a relatlon.ship or transaction does not appear to be very far from the 
notion of ••maJrins•• or ·~doing something." Note also the term ·va·vaga 
(cauative-,,eago. meaning Hpoutflion~'), which may be used to describe a 
gulttgwalu 6nishing gift, because the latter is 110mething owed ego - as if it were his 
po11asion. For example, a gulugwalu is gura-vovaga • (my possession} and it ii 
illicit for one's partner to pve it to someone else. Both a parallel and contrast 
between 'ltlga and Nvaga are thus sugpsted • 
.J6 Other such objedivatiom are the intermediary shells mentioned earlier. whi.ch 
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do not match the opening transaction as its closing equivalent. but arc linked to it as 
assurances that the transaction is still ongoing. However• llntil the dosing shell is 
received, the inidal shell stiJI has a "book" and shollld be remembered. 
li7 The notion of sleeping and waking has other elaborations. For example. a shell 
that stays in the hands of a given recipient for a k>Dg time (""'1 vanon) is said to lie 
down (l-mmif•) or sleep (i-rig...,.) thefe , See Oaapter 4 on motionJessness and 
motion. 
~ Because of difficulties with my tape recorder, I~ was unable to record this talk 
and the quotation deri't'es from the speakers dictation of his speech to me soon 
after the feast. However~ I was present at the feast, and his emphasis on '"not 
remembering" also accords with my undemanding of the ta~k and my notes taken 
at the time. 
J!I The notion that the mind is in the throat (coonectiag it with speec::b) Is the 
standard Trobriand conicept (Malinowskit 1922!408). It is not clear to me whe1her 
the location of the mind in the forehead is a more rcoent Ga wan concept. Note , 
however, that this latter location is connected with important standardized sayinp 
refatin& ro the political order, and lhus, curready at any rate. it is a firmly 
entrenclted view. 
JO Acco.rdiag to one informant. ·rabn or -reb mean~ ••younger brother" of a 
guyaw. 
31 In some contexts (depending on the particularities of a lnmSaetion)~ a man's 
own kareiwaga about vaga shells may be limited by decisions made about the 
transaction of a given shell by those from whom the shell has be.en ~ived ~ or by 
consultations betwe~n him and the donating partner. A man has the most freedom 
with bis own kitomu shells (see Chapter 2.) ot with va.ga shells that do not come on a 
long-term path; shells arming on a long-term path should be transmitted along that 
padl. although men sometimes shunt a shell elsewhere, amng it to a man (an old or 
new panaer) who makes promises about desired shells. or has such a shell 
immediately in hand. This procedure is supposedly illicit, but it is quite frequent. A 
man may use dift'erent ploys to obtain desi~ or app1'0priate returm for a shell or 
tQ make decisions about to whom the sheU will be given: e.g. , by holding on to it 
( -yomi) for a long time and inviting men to pve other shells that may or may not be 
mfficil!:ntly persuasive to release the shell. In all these procedures he exerts his own 
will , attempting to manipulate lhe shell in his poacssion to his best advantage. 
32 Of course. I do not mean that food (to the exclusion of women and men as 
objects of sexual desire) is the only focus o.f these conttldictory attituda. My 
concern here, however, is with the critical importance of food in the Oawan system. 

Clrapttr 4. Qualmgm of~· 

1 Ahbough the most standard. weU-known terms refening to the sunts daily 
position do not reftect human activity, one man suggested to me a set of tcnns for 
the latter part of the afternoon mar connect the sun's descent with gardening. Thus 
be suggested thal the time when the sun is just beginning to descend may be called 
.. the lazy woman lights the ftre for cookin& ... (ltJkabu1141koJa ~)~ The 
lazy woman comes out of the garden and slam to prepare to eat. When the sun is 
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further down, tllis may be called ·~be woman who is a good gardener lights the fire 
for cooldng" (~~ M-kolboplo). The term ·hribQr""1 (with appropriate 
male or female prefixea) is the standard term for a haJd..working prdener. 
Altbou&h the aboYC expreulons did not ap~ar to be frequently used, they OOC1vcy 
the synthesis of the sun •s diurnal cycle with the activity of p.rdenma and the 
latter':& idenrification with moral vitality. The diurnal motion of the sun and vital 
bodily activity have other connections, as we s.haM see. 
2 The balouma is the life entity sometimes said to be h' lhe lungs (n"IJOMWiU), a 
term that can also be used. as Malinowski (1954:153) notes for the Trobriand 
cognate, to re~r to ui:mide" in general (~ra). Although there are broad 
iimiJ&rities between the Oawan balouma and the Trobriand balollma (see 
MaJinowski, 19$4.; Weiaer1 1g76:]9. 121), Gawam are little concerned with the way 
the balouma or its agent enters the body. and give it no specific role in conception. 
They arc much more concerned with its departure from the body in states of bodily 
danger and death . Further~ the notions of its existence in Tuma after death receive 
little emph.uis as compared wilh the Trobriands. The matrilineal iden1lification of 
the balouma is anumed. and balouma im.ide a penon should be of his or her own 
dJda. These ideas are not elaborated. however. and tlM!':re is no notion of cycles of 
reincarnation. More explicit emphasis on matrilineal identifications of the balo:uma 
is found in contexts that are concerned wilh lhe location of ancestral ball.)uMa inside 
the stones of garden and ham~t lands (see the following text and note 8) rather 
than the body. 
3 I have mentioned the spatial structure of the home in Chapter 2. Here I merely 
wish to make a point about th-c house in pnual as a 1p3.tial domain. 
4 These differentiations between necldaces and armsheJls have &ender associa
tioos that I discuss io Cllapter 6. 
5 This gender identification of canoes should not be taken :a.s absolute, for as we 
shall see 1a.ter (Olapler 6), the maner i:s much more complex. What is of general 
application, bowe\'er, is the rationale uppermost in this context: namely, that 
women are identified with the stable land , rather than with the domain of 
inrer~island travel represented by the sea. 
6 These spells are known by women and men as are many types of Gawan spe1b 
(see note l3). 
7 F~ an interestinl account and analysis of a similar identiliauion of stones as 
modonless weights connected with the retention of crops in Katauna (Goodenough 
Island) myth, see Young (1983b:139f. , 18sf .). The connection of stone with the. 
stabilization of food is abo found in Trobriand garden and yam house spells. (c.g1 

Malinowski , I93S~ 1:22tff. , 11:274). 
8 Significant slOnes that are connected with dala ownership and land fertility and 
that arc: the residences of an ances.l.tal (male or fema:lc) balouma arc also found in 
some hamlets. It is not dear whether all hamlets contaiMd a dali stone in the past 
or only some of them, but people say that many hamlet stones were left behind 
when people moved in from previously more scattered hamlet sites toward the 
main thorou.gbfare. a move that apparently bas taken place within the lut 
twenty-five yean. 
9 Like the balouma. the owner of a land plot is angered if he thinks that a user of 
the land (who, it will be recalled from Chapter 2t need not be a member of the 
land-owning dala) or of adjacent land. bas moved the stone. 
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IO In the past, specific rites were performed to awake11 the land ~ but these have 
lapsed on contemponD)' Gawa . I was told lhat each da.h1 had one man who 
performed ·the awakening magic for lhe dala lands artcr the land hRd been cleared 
and burned off, and jU1t before planting. 
11 Certain parallels between the renewal of the garde.. and that of the person may 
be noted. The discus!iiion of conception is reserved for Otapter 6 but brief 
comm en Is on some of these parallels may be made here . If a garden is. a temporary 
clearing and locus of growth that is fenile because of Ow: data stones th.at rema.i-n 
connecting each clearing to previous dearinp, so also each dala member is 
connected to previous memben through a continuity of blood (huyay) , the basic: 
reproclucUve medium, inside each person . lbcrc are some sugcstions that blood is 
het\I)" (see Chapters 6 and 8); one of my informants also ~aid that me bak1uma (lite 
blood, a daja element in the body~ although, in oontrasl to the Tmbriands, not 
directly as.~ated by Gawans with blood or~ as I have indicated , com:eption) is 
"heavy" and .. of the below ... 

Jn addition. since growth in the garden requires a substantive. physkal 
continuityt one might say that new plantings grow out of old ones, much as the C':hild 
is detached from tlilc body of the mother. On Gawa, rhc:- bodily emblem of this 
linkage and separation is 1hc navel (pwa.so-) and the navel string (pwao-)~ the 
lauer has certain associations with the garden (see Chapt.er6. note 40). Some other 
metaphoric and mythic connections also appear tinking bocily reprodui;don and 
garden plants (see alw Malinawski. 193s. U:26)) . Damon (u178:202f.) reports an 
identification of central garden stones on southern Muyuw with the navel. but 
Gaw ans do not seem to make an explicit equation. and the orientation and 
s.true1ure of their gardens differ from lhe Mgyuw form (Re note 14). 
1 J Magic is used at planting more rarely nowadays than in the pat , and most 
people do not appear to perform it at aU. !n 1974 there were certainly some men 
performing it privately (I ~aw one such bespelling for a 1a.ro garden), In 19&. l did 
not Y!'e any such pedonnani;:es, but the excellent yam gardens of one man were 
ascribed by his helpers to the fact that he had perlormed spells over them. As 
mentioned in note m. land reawakening rites and other rites performed b)' a data 
specialist for persoru.I gardenin.1 acti\l\ties are no longer performed on Gawa. The 
reasons. Gaw1ns ,give for this lapse always refer to the opposition of the church. 
Despite these 1;uitural losses, knowledge of garden spells, like thar of spelh for 
other purposes. is still widely helct and treated as a source of power. We shall see 
that there are other contexts in which spell use , induding prden spells, is still Yitai. 
13 This magic may be used for garden or hamlet stonet. (see note SJ . The spells 
discus5ed in this clmpter were obtained in 1974 when many Gawan men and women 
made available to me a large number of tpells used for varied purposes. I am 
grateful to them for their generosity in giving me these spells. To keep my promise 
to them about their use. 1 cite the spells sn English only. rather the1n in the 
indigenous language . In additioot where marked, I have left out brief pas..~ges that 
do not aff cct the argument or dis1ort the basic pa.Item of the spell. The deletion of 
some elements of iii spell follows a Oawan c.u11itom: It is possible, I was told, that 
when Gawans perform 1peUs in public or sometil11C$ when they trans.mil a spc:U. 
they might leave our :some speU component w rhat its full stren&th is not revealed 
freely. (Possibly some such elements were sometimes Jeft out in tra.nsmittins spells 
to me as llllCll!) 

\ 
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14 Thi!> orientation of the garden i~ the opposik of that required in southern 
Muyuw where the sun must travel paralld with the garden divisions rather than 
diagonally across them (see Damon. 1978: 199ff. ). An additional feature of the 
Gawan garden divisions (~imilar to those on Muyuw) is the use of descriptive terms 
thoit connect them with parts of the canoe. These conneclions appear to have had 
more immediale significance in the past when 1hey were apparently assCM.~iatcd with 
the orientation uf the dala garden ritualist's performance. I do not allempl tn deal 
with this prohlem here, but the linkage suggests the relation between canoe and 
garden as containers of crops (the canoe carries food in its hold) and may perhaps 
reinfoffc the :;.cnse of the containment of motion (i.e., in this ca!->c, the canoe) m the 
garden. (It ~huuld be added that the compartment dividers. in the yam house have 
similar verbal connections to the canoe hold.) 
15 Jt is outside the scope of this study to provide an analysis of Gawan magic as a 
form of action, and although this particular spell is a paradigmatic case of the 
construction of self in magic, my account is not intended to generalize from ii about 
Gawan spell processes in general. Gawan magic is varied in form, and differcnl 
forms must he analyzed in some detail before coming to more general conclusions. 
A theoretical approach tn Gaw an magic based on Munn ( 1976) is in preparation. 
16 I stress again that this parallelism between the precise topology of the material 
medium and the tupology of the ~pell is not to be taken as. characteristic of all 
Gaw an magic. Howe\•er. variants nf this sort of parallelism are characteristic m the 
~en~e that nonverbal media always carry attributes essential to the spell operation!>. 
17 In panicular contexts of famine, however. Ga wans do not necessarily rea~on 
backward from the particular case, inferring that the famine has heen caused by 
deMruc1ivc spells 01· that ~tones have been drained out of the garden (although this 
and related notiom arc inferential possihilities that could be invoked). Whether 
these assumptions gain general currency or not seems to he contingent on the wider 
siluational context. For rnstance, in 1~11. a drought throughout the Massim area 
also affected Gawa; Gawans also knew thal the whole area was afflicted. At the 
time. I heard some talk that someone on Gawa had been performing sun magic (see 
the magic discussed next in the text) to hlighl the gardens, hut it did not appear to 
gain community-wide currency. 
18 My informant explained that the ritualist did not go to the garden and ahstract 
the stones, but that this procedure was performed only in or through the spell itself. 
19 For instance, in 1974, a man who was suspected of having !Old Muyuwans 
whom he hiid recently visited that Gawa was in a state nf morn (i-yakara karu. he 
denied [there was] food) was criticized in one of 1he speeches in a pl1blic meeting. 
Epstein ( 1<)84: 11), dis.cussing Hogbin's account of shame in Busarna, points to a 
similar attitude there. According to Epstein, the reason Busama \'illagers were !\o 
ashamed that other villages. should be aware of their current food shortage lay in 
the "whole complex of attitudes towards and about food, in particular the 
importance attached lo giving it away." .. A plentiful supply of food," he continues. 
"was a principal means of gaining the esteem of one's fellows. and . . . of 
nourishing one's own self-esteem." 
20 l give here only a short account. not including all the details. 
21 The deaning of the main path is also a community work job carried out under 
the kareiwaga of the Gawan government councillor when il is deemed neces:o;ary. 
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As elsewhere, the Australian administralion placed considerable emphasis on 
keeping paths clear (see Chapter 2.). The imponance of the thoroughfare that runs 
across the is.land has undoubtedly been developed in the postpacification period. 
Similarly, the movement of Ga wan hamlets toward thi.s thoroughfare referred to in 
note 8 is pan of the increasing poslpacification emphasis on the community ;u a 
collective whole. 
u People did not c:itplicitly talk to me about agreement in this context, but in 
various other cases the implication thal consensus is being carried out and directly 
con11eycd in the synchronization of collective action is made explicit (sec cspecia11y 
the discuss.ion in Chaptc:r 10). 
iJ The stakes were paired as. male (husband) and female (wife). with appropriate 
bc:spel1ed lea\'eS put in each. For the use of the husband-wik pair as the model of a 
differentiated totality, s.ee Chapter 6. In the ptc'SCnt conte:in, this created the power 
components needed to create control of the entryway. It is common in magic to use 
leaves with complementary male and female gender associations. 
:24 In fact, a number of death5 took place in the months after the petf ormance of 
this rite. But the immediat~ efficacy of the rice lies in its construction of Gawan 
reality in a parlicular experiential form imbued with the desir~d positive potentials. 
ln this it is not markedly different from other types of practice. T f, as Ge 11 
( 1fJ7S:175) points out, ·'What ritu a.I does is to grasp acti\'ely the 'significant' as.pcct 
of the world so as to crt.'aCt! rh~ sign-conditions of rhe desired outcome.'' it is because 
what we call ritual is built on the ba...~ic structure and model of creative action to 
begin with. For instance. when people plant and tend a garden. they obviously 
attempt to "create the sign conditions of the desired outcome," whether or not 
magic is used; ob\'iously, the)' can do this only if thc.y direct their work in terms of 
what is. considered significant in that context. 
is Ga wans 11s.c food prohibitions in many conteicts. [ propose to deal ii lustrati,,.ely 
here only with those most germane to my argument. 
2fii The point is that in kula each person must hand on what he receives to 
someone else, so that three persons form a structural minimum. Young ( r983a:395. 
1983b: 140) points out thal the:: terms kuia and k.unt (the cognate term for kula in the 
Dobuan, Normanby, and Bwanabwana areas) ar~ also cognate: with Goodenough 
lsfand niune, which refers to a type of prestation that recipients must hand on to 
rheir exchange partners. "From ego's point of 11iew, niu11tku (i.c. 1 'my niune') 
means: ·a gift given to me which I cannot consume or use myself" (Young, 
r983c:395). Thune (1980':212) describes a simi?arstrud1.1rc for Normanby marriage 
feast exchanges. 
27 Standard effects of breaking food taboos include skin disorders, a "hole" in 
the stomach. and losing one's mind. [n some c:asc:s. 1here is a s.pe:cial kind of 
disturbance connected with a parlicular prohibition, but the stated effects always. 
refer back to some aspect of the body (including the: mind) of the taboo breaker. 
28 The term buwaa is also used for premarital gifts of tobacco or betel nut made 
by the parents or a young man to t~e young woman with whom he is sleeping that 
are not for her own use. but are to be handed on to her parents. See Chapter 2. 

note 26. 
z9 A beautiful person is na!ra-m11abweira or -mnabwein. The term bweina is the 
most general term meaning morally or aesthetically "good.'' or "attracti\'e." The 



Notes to pp. 1)6- IOS 

term ~a ... betldiful," "ftne, '' is also widely used. Ugliness is expreacd by 
the term gogera; an ugly Of bad person is lolnu-mfOga. One may speak of an ugly 
or attractive face or appearance as ga~ra magi-l'a or bweina magi-ra. 
JO The patemal dala in\IOlved may be the woman's foster father's dala if the latter 
has been most important in her upbringing. The significance of the fact that it is Ute 
father's (toma) dala and the child's father's dale. who perform the role of bespelling 
and decorating the woman will be clarified in Cbapter 6. 
31 The shaving of the eyebrows was a manicuring procedure I did not observe in 
decoration outskle this context. 
3:1 It is lignificant that b.-eakina food prohibitions connected with magic makes 
the magic 0 blunt0 

- i.e., it loses ill effectiveness e'sharpnea'"). There is a strong 
opplSitioo made between spells internalized and stored within the belly through 
verbal trams.mission from others (• transmission achieved through the redpients' 
gills and aid to the dooor), and food consumption. To break food proluDitiom 
integral to the magic is to "eat one•s ancMlor" (tab,..) because the speU potency has 
been transmitted from the pat, and key elements in the spells are identified with 
ancestors who orisinally named diem; if edible, these items themselves are 
prohibited to the rituaUsl (see also Tambiab, 1968: 11)8, who has rightly pointed out 
in coonection with Trobriand magic that .. identification ~with elements of a spcUJ 
.. . by physical inpioo is repudiated"). The p>sitive intersubjcctive process that 
is entailed in the transmission of magic produces an internal potency of sbupness 
(a ClpKity for effective outward action upon the world) stored wi,thin the body, 
which ts negated by consumption. Maintaining spell·related food proln1litioos, on 
the other baml~ retains the stored potency that enables the ritualist to extend 
spatiotemporal control and act outward upon the world . One may consider the 
interestin& parallels between this power stored 1nside the body from me past. with 
its positive creative potential, and the ltOT'age of stones in the ground with their 
potential for the p«ennial insurance of rooted crop growth, and their association: 
with ancestral balouma. 
33 The most prominent usage is in folktales (kwandbu). 
34 The immediate pre-European past, characterized as a period of fighting 
(mrviyay). is also said to be ou-dmlMba, "in the shade·• or "darkness.'' 
JS I have on occasion seen a married man paintins the. prowboards bur for th.e 
most pan the painters I have observed were youths, as is presc:ribed. 
3' On curative bloodletting to make the body lightweight. see Chapters 6 a.nd 8. 
There are 1 of course, different images in ku!La spells. of which the one remarked on 
here is only one kind. 
37 Oawaas may expect 10 have semal affairs (with unmarried wo111CR) on kula 
j00111C)"S when they tnvel to areas wbere it is the custom. as is lhe case in the 
northern jomneys., for example. There also appean to be .an occasional reciprocal 
arrangement between loo a-standing partoen and their wives in which ea-ch man's 
wife sleeps with the husband's partner on his visit to their community. 

Chapter 5. Fame 

1 It is worth notins that buru- takes wt.at Li1hgow { 1974) describes a.s tlu: 
... intimateH form of the class.ifier and thus belongs to the .same noan class as body 
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terms and mo~t kin terms. The term for name , yaga-, closely associated with blllU.-. 
also belongs to this category. 
l A name giveo from the father thal derives from his dala is returned at the 
father's death. A person and his or her matri-kin are forbidden to mention the 
flame of a de.ad individual of the father•s da.la. If ego~ named after wch a penon, 
then he or she is forbidden to mention 1hi.s name , and ego':&. dala kin should call this 
~ndividual by a name frnm their own dale: (or by another name that is not 
prohibited). A person may be named after kula shells (as. kula shells may al10 be 
1ilamed after persons), and land plots~ bot may not have the same names as pigs and 
dogs. A man sometimes likes to name his child after a we:H-known kula st.en 
received abou1 the time of the child's binh. 
3 In this resp«I, lcula is a specie I case of a more general principle thac one C'a n 
beoome well known through what one gives. or obtains and th.en gives on. Jn my 
own case. some people pojnted out to me that vmtors would come to sec me on 
Gawa beca11sc they had heard of my gifts of tobacco, the news of which had been 
noised abroa<i! In kula, n::cclYiog a shell implies a potential for future trammissloo, 
the aoquisi1ion of a potency of interest to others that contains potendals for funher 
extension of the self; thus the receipt of a shell is treated as the moment of ego's 
aaiuisition of fame (see the following discussion). 
4 In discussing kula elsewhere (Munn. 1983). I have glossed ·busi, in idiomatic 
English. a~ Hfalls'~: .. descends't is more literal. h may also be Aidt howe\'er. that a 
person bas "fallea0 (·kapurr1. In such contexts. the notion of "fa.llin1"' or ·~going 
dowJJ•• expresses the contraction of potency (i.e., of ego's spatiotemporal control) 
involved in defamation or loss of fame, or the sencral condition of being lower in a 
particular hierarchical context. For example. when two unequal shells of opposite 
category are gi\'en as pan of the s.ame transadion! the lower-valued shell is said to 
~·go down" and the higher one to .,climb.'' Conversely, the higherTvalued one can 
be referred 10 as buzubut1Ua. Nevertheless. the lowerina of a person ts fame may 
also be built on the traveling of new~ about the person (i.e .• in this sense, Ii ke fa.me~ 
die lowering of fame in1tolves a spatiotemporal extension of self~ in that news about 
ego - in this case, negative - is going around). Thus defamation mbvuts 1'he 
positive value of spatiotcmporal extension of the self. I reserve di:scusslon of this 
subversion for the dlapten on witcbaaft (especially Cbap<er lo). where it is. 
considered in connection with shame. 
s There are recognized exceptions to this, See note 8. 
6 No lexemic distinction is made between 1hese kinds of names. (The term yaga
is the only bask lexeme available for verbal sign units. including category words 
and proper names.) Howc~·er. Gawans were very explicit about the difference 
between these generic narnes for shells and tbe pcl'8Qnal names. of higbc::r·ranked 
she Us. 
7 Men 5DD1etimes point out 1bat attempts are made to confuse transactors by 
(;8(1ing a lower-ranked shell by lhc !>.a.me 1•.ame as the u·ue. highly ranked one. In my 
experience. rhis sort of gamesmanship occurs mos.t frequently in connection with 
shells of a middle range or iD the lower pan al the higiiest·ranked category. 
However t 1be handfttl of shells lhat are among the very highest in cin.."Ulalion a:re 
n-0t duplicated in this way. 
8 The exceptions are young men who have inherited paths from a senior man of 
importance and who. through their assiduous aid to that man over a Jong periodt 

\ 
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ha'Ye learned his paths and sheU transactions and become known to his partners. In 
this case. these young men may be able to obtain the high-class s~eUs ordinarily 
reserved for their seniors. When I was on Muyuw with Oawans dwidg a smaH kula 
trip, one of the senior Gawans emphasized this feature to me by pointing to a young 
Moyuwan boy and sayina lhat should a youngster like this obtain an important 
shell , his name could go around with the hiah-rank.ed shell just like a senior man's. 
This principle ha.1' an analogue among shells in the fact that a new she II of 
extraordinary quality can achieve tfle instant recognition of high rank. However, 
what I am concerned with here is the basic and most usual pattem of empbashed 
oonnedions between hip ranted shelts and seniority. 
9 Turner ( tg8o~ 121) poinb to a comparable emphasis on speaking and hearing 
as differentia of political bierardty among the Brazilian Kayapo. He states~ 
••[Speaking) is associated with the active expression and politk:al construction of 
social order, white ... (hearing] beroten[:s] the r~ptiveness to such expressions as 
the attribute of all sodi!llised persons. Speaking and 1hearing• (that is understandins 
and conforming) are the complementary and interdependent functions that 
constitute the Kayapo polity." We shall see that a ratbef' similar centering of 
political process characteriits Oawan polity as wen, although the cultural specifics 
are very dirferent. 
10 In the past, carved pig tusks circulated in tall. and were associated with lh~ 
potency of i.nftuential men. Gawan men still wear the shell imitations as peBdaats to 
(what used to be kaloma sheU, and are now usually plastic kaloma imitatioo) 
necklaces. 
11 Necklaces may be cut into maller sedions and the various shell and nut 
auachments take.n off when used for women ~s daily wear. 'They may then be 
resas:sembled for transmission onward. 
u Netklaces need not be worn around the neck: Men sometimes tie thern around 
the upper arm for special ceremonial wear. 
13 The expreuion this woman used referred to the father as the key kinsman 
involved. but on questioning she explained that various close male kin could give 
the woman a necklace to wear. The notion that the father should be the source of 
sheU beautification for a child appears to be much stronger m the Trobriands (see 
Weiner, 1976:127). but it ii also consistent with cenain aspects of the Gawan 
system (ICC Oiap1cr 6). I would add that an unmarried daughter may be the 
particular pride of her father. who may give her shells with which to deo»ate and 
let her saU oo kula with him if there is sufficient lioom on the canoe. (Young women 
may occuiomlly sail wi1th the men on kula expeditiOOI.) 
14 Greek lcl«»t as Redfield (1975:3~) writes about it. has certain similarities to 
Ga wan butr.t. u Kleos is 'what men say t' and a thing bas a kJttJS if it is talked about. u 

'1bc bard sings of even1s which have a kkos . • . . At the same time, the bard 
confers cm his het0e$ a Jcleost without wbiclt they would haYe no e~istence in the 
later world of the bardic audience.•• 
15 A brief acoounl of the details ii given in Munn (1983:302-f.). 
16 Gawans seem to place more emphasis on these additional beautification 
procedures and on their seductive uses in kola than oo. apparently. the Vakutans 
(see Campbell, 1983b). 
17 I have not observed major kula vi.sit! to Gawa, but I ha'Ye participated in 
nighttime transaction1 on sma.ller kula travels to northern Muyuw. Ga-wans 
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simllarly stress chat the night is the time to attempt to ob1a:in kula shells (although 
the actuaJ transaction may also take place in the morning, after a hard night of 
talking). As in the Vakutan case, a man should nol carry off his own shells. 
l8 Although the vaga typi6es the fame.giving article. Gawans also attach 
importance to gutupalu. For instance, a man may strive to obtain a particular shell 
of high standard as a closing return for a p«\lioua transaction. Others will a.ho be 
interested in the movement of tl'lis shell and its acquisition redounds to his fame. 
Men who vis.it the recipient's island on kuia may be intel'ftted in going to see the 
shell at his house. In addition. if tbe shell i5 to become the recipient's ltitomu, its 
potentialities are those of vaga (see Chapters 2 and 6). 

Chapter 6. Marriage udumga as value 11'l11ufomuuions 

1 This pattern of giving food in return for an immediate payment called takola i1 
also continued in a limited sequence of ex.cbanges of raw yam piles. which confirm 
the marriage relation and arc supposed to be finished before the birth of the fi,n1 
child. These gifts involve carefully formed piles of raw yams that :are rcdprocated 
by ta.kola on the foliowiq day. Similar piles of raw produce are discussed in other 
contexts (Chapters 7. 8). As pointed out in Chapter 2, there are also a variety of 
regular cxc:banges built up in the maniage relation, but I deal ouly with the key 
buwaa exchanges here. 
2 According to one woman, the gifts from each side are returns (mapu- in its 
general sense) to ·the kin of the spouse- for rti$ng and feeding him or her from 
dtildhood. This view would suggest that buwaa i1 pan of a life cycle prooeu (d. 
Weinert 1978) in which me feeding, or contribution to the bodily person of another 
has rhe potential of yickl:ing harvest gifts of raw prden produce or hard pdt of 
canoes and kula shells. However~ this was the only infonnant who suggested these 
connections to me. In addicion, particular buwaa reJationships are not specifically 
established in these terms. and a man can start such a relation with a woman by 
mating harvest gifts after marriage. 

It should be noted thal althou&h the maniage excba.np gifts are aymmetric~ 
there is no institutionalized superontination of one set of affinal donors to lhe 
other. TWo of my ma1.e informants grumbled about 1hc difference between the male 
and female sifts, pointin1 in one case to the durability of the male kula shell and 
canoe gifts in comparison to the female-!ide gift and in the other to the amount of 
work that goes. into a canoe (which was seen as more than that involved in 
prdening). Howe\'crt this sort of attitude appears as a complaint rather 1ha:n as 
part of the fonnal eubangc retaliomhip. The maner of hieT8rchi:a:ation is more 
complex. as we shall see. 
J This directional pattern is a.ho reproduced in otht!:r ki.nds. of affinal transactions 
in which both sides give edibles~ Thus flsh always come from rhe husband and his 
kinsmen. in exchange for cooked garden vqetables from the wife and her 
kinswomen. 
4 Some of my •nfonnanu felt that kula shells are Biven when the recipient has 
been more generous with taro buwaa, whereas canoes go to the individual more 
generous with yam buwaa. Others d(l!nied this. 
5 Kula s.hells may also come directly from the husband (in addition to his 
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kinsman) going lo a m_an who is giving produce as buwaa for the shell donor's wife; 
such gifts occur especially as the husband matures alld has more sheUs available to 
him. In strong buwaa relations (called ~MWll). a wife•s kiMman iaalso likely 
lo be making harve5t gifts dim:dy to the couple for tluir o ..,,. consumption. These 
gifts ilTe not buwa.a because they are eaten by the recipients., but they go to build up 
the strength of the relationship between the oouplc and the woman's kin!!iiman. 

Ordinarily a shell does not mak1e connections across more than one nodal couple 
for whom buwaa prodllCe is being Jiveu. However. I recorded one case in wruch a 
second {and possibly a third) couple was involved. As a result. the shell had a 
longer internal path before it wcnr o~erseas. Such padls are more common for 
canoes. 
6 The probable reason for this is that the implication of two paths (those of the 
donor and the affinal redpicnt) in the arrangement weakens the control of the 
Gawans involved. The donort in particular, becomes dependent for a rerurn on the 
strength of his affine,s paths (which need not necessarily be as strong as his own) . 
Similarly, intct·idand recipientl may be Jess fastidiolli about malting ret\u'lW, since 
the she II wiU not ,go back to penons 011 their own paths of partners. Other factors 
can also intervene (e.1. , it is not unknown for an affine lo drain his sister•:s husband 
or the latter's kinsman). Oo the other band, as I indicate later, important relations 
between affines (including a husband and his wife's brother. see note 5) can be boilr 
by judicious use of this form of internal kula. 
7 The !alhing ha:s masculine sexual associations (and is made by men) . whereas 
the skirts and mats are female products. 
B At times various agreements appear to take place between the immediate canoe 
dooon and the new recipient as to who should be the next internal recipient, but 
people insist th.at the right to make the decision for onward movement belonp to 
each canoe tecipint. My requests for information about who was. going to get a 
particular can~ next generally elicited the res,ponse that we would have 10 wait and 
see whom the new recipient would choose. llle influence of a man's wife in these 
matters is also of considerable importance, because whatever decision is made, it 
will depend on the buwaa and ~lated harvest gilts ot her k.insmen . She may thus 
want the canoe to go to a particular man who has been especially assiduous in 
harvest gifts and sbe may importune her husband to this effect. 
9 Since any dala may build ca11oes, this docs not ill itself result in one dala 
amaaing resources through canoe building. Such a procedure would undoubtedly 
be inimical to the emphuil on the equality of the dala groups. 
10 In the cases I obsel'Yed, most of the returns went to da~a and kumila members 
and their spouses. who represent the core of the long-time ~ken on a canoe. 
11 Uoforttm1tely. 1 did not ask Gawans whether they had any views on the reason 
that a large part of these interna.1 payments for canoes come from trees. As noted in 
Cb.apter 2, onJy men climb trees to obtain their produce, but to my knowJedae 
Gawans do not make the explicit, ex'cnded connections Mtwcen the male priDciple 
ood tbe tops (dabwanr) of trees that one finds on Vakuta (CampbeU, 1984:1fio). 
Vakutam also explicitly identify die roots or base of trees (the wouwm11) wirh the 
female priaeiple. an exegetical emphasis that does not appear in quite this way in 
the Gawan process: interestingly enough, however. this Vakutan exegesis is 
consi5tent with the analysis I make of the Gawan e:ldlanp system and with various 
features of lhe system I ditcuss. 
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1 J Oo the relation between technologies of food production and underlying 
structur-es of sociocultural signiftcance see the importmt study by Hap.Jones 
(1979). 
13 There is a marked contrast in this respect between the Gawan method of 
transmitting the harvest gift and that of the Trobriands that is clearly connected 
with differences in the political systems. of the two societies. On the Trobriand 
procedures,~ Malinowski, 1935~1761f. 
14 [tis notable that, in the harvest gift, the produm donors do not markedly 
display their own persom as the donors: As we ha\l'e seen, they do not themselves 
harvest the gift and take it to the recipients• ha.mJets. 
15 For more details o.n the complexity of these buwaa relations. see Cbapter 2. 
and note sin this chapter. 
16 There are different return gifts of edibles from o\'erseas recipients that I do not 
discuss here. 
17 Jt ii usually s.aid that five armshells a.re the price of a canoe, bur in fact thi~ 
number can \laty upward or downward. depending in part on the size of the shells 
returned. The number of pots i5 variable. I counted eilbteen pots in the case of one 
can<>¢. 
18 Some men attempt to continue to excbanp the same rwo shells for each other 
in the case of a particular kit001u. Thos, rather than the particular shell 
instantiation changing from one trans.action to the next, there are only two 
instantiations (one necklace and one armsheD} of the kitomu, and the two shells 
involved arc regarded as permanent pouessiom that sh.ould always travel along the 
same path and be exchanged for each other. Most nu~D. however~ engage only ia 
the more usual pattern of tramactinJ sheM:s so lhat kitomu may have multiple 
instantiations over time. There is, in fad. a feeling among some that the former 
method is undesirable 'because one should not hold onto hipranked shells and 
keep them from olhcrs who may wish to transa.cr them. 
19 Gawans will h'y to place kitomu with the safest partners they have. Thus some 
men told me that ldtomu should be put on a path tlult involves men of one•s own 
kumila (i.e •• kinspeopk) only. a.lthollgh transaction records I obtained do nol 
necessarily renect this ideal. 
20 The tenn tutu. (also ·tatu) is !he standard tenn used to refer to the hollowing or 
groo\ling of a log in canoe production. In addition, the groove into which the &om, 
vertical prowboard sJides on the ~nds of the canoe Jog i& called tatu-woga (canoe 
groove). 
~1 This is only part of the narrative. The account continues with some additional 
mistakes on the part of the men once they set sail. Gawans find t!iex mistakes. and 
the story in aeneraJ. very humorous. The full narrative raises some othetinterestins 
points that I cannot deal with here. 
n It ii worth notin1 that the knowledge is not stolen from the woman - a& is so 
common a myth pattern in IOcieties that, unlike Oawa, have male initiation - but 
that it is freely given man effort to aid the men. (The narrative is told by men. and I 
originally heard parts of it from some young boys; but women are ako familiu with 
it.) 
:z3 Wheu.as the identification of the outrigger loa: (kabalay) as male and the canoe 
hull (wag.a) as female is afways insisted upon in che conte:xt of a d:istussion of tile 
canoe woods or origin narrative• in other conlem there is some variability. For 
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instance~ when l asked about male and female identifications of parts of r.he 
comp1etcd ca noc ~ the1e we Te wme responses that identified the outrigga log as 
female and the huM as male. lbe rationale given m one instance was tha1 the log 
balall«$ or scabilizcs thC' key part of the canoe, which is ifhc hull. In this i.nstana: a 
different rationale - also as we have seen, fundamental to the system (i.c~ that the 
female principle is the relatively subordinate '"static .. one) - ,,..as utilized to identify 
lhe male-female components. 
J4 Red paints on the rnnoc arc not identified with blood (Munn 1977:49), and the 
same is true of red body decor. 
25 The matrili.neal balouma ot balouma-related ·•spirit children" are given no 
specific role an conception (see Chapcer 4, no1e :z.). 
Hi The husband with his male kin and Lh~ male kinsmen of the woman carry 
water and cut firewood for lhc purifying heat necessary to protect the woman and 
child. A husband's claims to the child are buil1 in part on his supportiveoeu in 
carrying out these jobs at childbirth. This is particularly important for the firsr 
child. 
27 One of the lattrr returns to which the" father's kimwomen are entitled for this 
bodily aid is the righ1 to take certain de.cor, especia11y betel wicalhs. but also other 
gifts. directly from the child, thus detachlna somcthin,g directly from the bodily 
surfate. Thi!' right may be exercised (with prearran~ment) on cenain festive 
occasions throughout life. although it is most frequently observable with respec( to 
children . The act of ceremonially taking something directly from anorber'1. body 
(called -kwayo) cannol be performed by C<Hlala members. A child's father's 
immediate sister is also prohibited because of the physical taboos on touch 
conneccing brother and sister. but other women may kwa.ya for her. We shaM 
consider such lransactions in otheI conlc"ll'S later, but we may no~e here th.at they 
engage the body surface as a tran.sactive an:na. fOf movement from scJf to other. 
28 Weiner (1978:182) points out that in the Trobriands "the srowth of a child (its 
external form) is shaped by a m"n from another da1a:• Thus she suggests thar the 
.. child embodies the balance between ( r) dala identity, inner substance and 
women, and (2) external identity, external resources and men. " See also Eyde 
(1983:67), who suggesh. that in the Trobriands, ·~substance comes from the mother, 
I and] i's fonn from the father.•· Note. however. that Gaw-am do not devdop the 
idea, pconrinent in the Trobriand$ (Austen. l934: Ill: Malinowski ~ s929:207~ 
Weiner [976: r 13) thal a man·s 5CX11al intcrcouf5t' with Im wife moulcb the child in 
the womb. We saw. however, that in the pre birth rites for a first child , the paternal 
role (mediated through a m'1.n 's female kin) is to produce movement toward the 
out5kk - lo induce the vatal mobUicy of movement by applying substances of waler 
and eostnetics on the body surface and giving be spelled wa1er for internalization. 
29 Some metaphors draw parn11els between growth in the garden and bodily 
reproduction: For instance, one may say lhat 1he garden -kabinay, hcor.i,seals'' or 
forms. u mas~ . as lhe blood congeals to form the baby inside the mother; similarly. 
the garden may be said to ·vo11.ero. "give binh." 1 have also heard the people of a 
da!.a referred to metaphorically as the data's "plantings.'' 
JO Bloodkttiog makes the body lightweight and dry insNie. releasing "its 
heaviness." One informaol compared the hcatin.s of canoe wood to dry it tlUt (done 
as part of the canoe building) with the drying of blood involved in smoking a 
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woman over the birth fire to cleanse or protect her after birth (wbiteoina; her skin), 
or in letting blood from the body. 
31 Some of my informants assured me that in their view this was not simpJy a 
metaphor; The canoe truly (mokit.it) smells the land , 
33 An analysis of the semantics of the canoe carvings is in preparation. 
33 Gardc:msf canoes~ and yam houses a.re all containers of crops. Certain verbal 
parallels are also made between them that focus on the internal divisions or 
compartme11taUntioo of each artifact and connect both gardens and yam houses to 
canoes. 
34 1 have borrowed thf: expresion .. value form .. from Marx's terminology m 
Capilal 1 (1906:65ff.) to express the fact thal one element (here an act and its 
medium) finds .. the form of its own va1ue·~ in the shape of another. Of course. I am. 
adapting the notion to the concern of my own argument with a particular kind of 
symbolic transformation, as made dear in the text . 
JS Funbcrmorc, pots are most frequently employed nowadays in ceremonial taro 
cooking where men are the more immediate u~rs. Note that on the Trobriands (in 
contrast to Gawa), pots are daued as male ... valuables" (W'ipwa) in exchanp 
contexts (Weiner, r976: 179). 
J6 See Battaglia (1983) for an account of notions of complementarity on Sabarl in 
the southern Massim. 
J7 Gawans do nol have a reciprocal term 11ttU'1Urge partMr apart from lhe 
asymmetric terms for husband and wife. However, they do use a redprocal term 
wtva.v. which refers to one's affiRCS or to affines as a category in contrast to ~· 
kin. It is also notable that there is no 1ingle term for the two categories of kula 
shells apart from the broad renn kuro, wh:ich refers to the exchange system in 
general. 
J8 Ir should not be infern~<t from this particular U!iiagc of gfmwall that the nocion i1 
never applied to the e;111change of kula shells. In fact, Gawans may use the term 
gimwali in connection with the (devalued) immediate exchange of an armshell and 
a rieddace, which turns the excbanae into a kind of purchase. En the preient cue. 
the informant was pointing to the tndidonal. appropriate complementarity or 
'"matcship .. ofthe canoe and the kula shells in contrast to whkh the pots were being 
defined as more like a purchase in which the articles that arc o~d to obtain another 
article may vary, and thu.s lac.k this traditional appropriatcneu. 
J9 Gawans sometimes say the kilomu nripn ( -ginola) the path. The metaphor 
refers to rigging a canoe sail and conveys the infusion of tautness or hardne:Q into 
something. In its metaphoric context. this conveys. accordio& to informants. that it 
won •t rot or disappear. It thus seems also to convey productiveness or fertility, The 
!l.atne metaphor may be used of prden or hamlet fertility magic that makes the land 
"'tight" and '"hardH and so maintains its fertile potentials (sec Chapter 4). 
40 As previously indicated (Chapter 4f note 1 [ ), the navel is the mark of both 
sepuation from and oonnedion to , the mother. Gawans place considerable 
emphasis on the piece of nave] strin1 (pwa.w-) that remains aft.er birth; this. must be 
manipulated by the child's father's female ·kinswomen in order to be removed some 
days later. When this remaining cord comes off. it ts taken as a sign thal the child is 
expected to live. The cord shoutd then be taken out and put on a Yariety of taro or 
other plants in the garden of any one of its maternal or paternal tin. Maternal ldn, I 
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was told, would be prohibited from eating from this planting, but its produce may 
be eaten by paternal kin. Thus the pwa.rn- has two dimensions: The part that is 
separated from the body, thus marking the livmg child's successful separation from 
the mother is associated, as we might expect, with the activity of the paternal kin; 
the navel marking that remains .as .an intrinsic part of the child's hody is a :<iign of the 
maternal bond ;md m<1trilineal identity and also encodes the creation at birth of the 
separate individual as a new member of the d;1la. 
41 Gregory's ( 19~h: 197} dualistic treatment of kitomu in terms of two types of 
circulation - as a "commodity," when ego "alienates" the !'hell from himself. and 
as. an "inalienable" (Maussian type) "gift" in kula cxch<1ngc - obscures the 
fundamental unity of these operaliom of kitomu. Not only the "inalienability'' of 
kitomu shells in kula circulation, but <1lso their "alienability" are predicated on !he 
fact that they are personal possessions. as.pects of the self in 1hc Maussian sense. 
and subject lo one's own kareiwaga. 
42 [n a recent paper published after this dis.cussion was completed, Weiner. 
( 1985) has considered the integral relation ur ·'keeping" to tram;active processes. 
For an earlier acwunt or Ga wan kitomu rcle.,•ant to this perspective. see Munn, 
1977:46. 
43 Gawans recognize that pigs, for example, are another major external source of 
kitomu. especially for the people to the south or them. However, in the view of 
some:, pig~ are a poor secnnd to canoes. and some informants told me that in 
theory, at least, one should only get kitomu fur pigs with curved tusks (a view that 
appears to rctlcct the past mt her lh<tn lhe contemporary situation). Some Ci a wans 
poimed out to me that in their 1,·iew northwes.tern peoples such a!'i the Vakutans or 
Kitavans do not have any ··real"' source of kitomu :ind 1hercfore they falsely label 
shells acquired within kula transactions of a certain type as their "kilomu. ·· 
44 Obviously, continuity is not a given in the case of the dala (which can die out • 
.as some <lala have in recent memory) anv more than it is in kitomu transactions 
(which like other transactions can sometimes end in default). Gawans strive to 
creale continuity and positive potentialit:y. a stri,·ing that is, of course, always 
subject to the po~sihility of failure. 
45 See Young ( 1'}83b:20of.. 262f.} on the formulation of hierarchy as stasis on 
Goodenough. As he points nut, in Gondenough fca<;.ls.. !he" 'chief of the- kast.' as 
he sits immobile on his platform" (ibid., 263) conveys hierarchy. S1gnilkanlly, on 
(patrilineal) Goodenough, the images of motion. flow. and mobility in gcncr;1I are 
feminine (ibid .• 263). In contrast. Campbell (11)84:u7ff .) in discu!'sing Vakutan 
kula journeys suggests that hosts (who <•re static and must be importuned by mobile 
visitors) are feminine in their connotations. 
46 This version of the narrative derives from one informant, but reference to the 
Rama Dobu also recurs in kula spells, and some of my iriformation comc!'i rrom the 
comments of other men. The siory is connected with the origin of canoes on 
Kweawata and has some simllaritics tu the account or rhe flying canoe recorded by 
Malinowski (1922:311ff .. especially 315- 16), which refers to Kitava . ln the Gawan 
version referred to here !he two sisters lived with their hrolher on Kweawara. Both 
sisters were witches (bwagaw) hut the older s.ister licked raw fish, which she then 
cooked and gave lo her brother to eat . Although the two sisters, being witches, had 
no lrouhle in consuming the fish. the brother vomited iL When he pointed out that 
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they had eaten wetl bot he had be<:orne ill, the oJder sister became angered and 
taldng her sister with her flew up through a hole in the house . taking off for Kitava. 
Passing from Kltava to Dubu they separated the island of Vakula by splitting 
through the rock connecting it with tbe nonbem Trobriand island . But when they 
got to Dobu. the younger sister lied to the older one, saying she had left her mat 
beh~nd. Going back , she taught her brother how to build a c::anoe and ga .. •c him the 
necessary canoe magic. This canO<" wa~ made on top of Kweawa1a, traveled down 
the cliff to the !i4:8 . and sailed off. but it dkln't fly. The younger sister Oew back to 
Dobu, but continued to mis. .. and think sympathetically (t.karin nuwa44) about her 
brother. 

In oomparisoQ with the Oawan myth of canoe orig'ins, this. one splibi the power of 
women into favorabie and unfavorable components . emphuizing not simply lh.e 
free. benignly given gift of the woman to men. but a much more ambivalently 
coded transfer of knowledge. Furthermore , rather than focusing on gifts of 
substance and appropriate material. it directly stresses the gift of morion as a 
well.ened but positive refraction of the flying powers of the witches. For funhcr 
oommenl-s on aspects of this ambiguity .rcle'°ant to rhe argument~ see the: discussion 
in the lelt . 
.f7 One woman told mt: of a cru1e in which she had actually trie.d to pevent her 
mother's brother hom transacting a necklace he had gjven her to wear , by hiding in 
diffcrnnt hamleli. He evt!!nlually retrieved the necklace and transacted it as he had 
wished. My informant's objection to the transaction was due- tn the f-act that the 
shell wa:i. 11. dosing gift that her kinsman was wronJfu.lly gi"1ng to another man (noc 
the original donor). 
48 1 f is of i.ntere:liot that the recursive form of the affina I c;yde taken as a unitary 
whole accords well with a general theore-1ical model recently suggested by Turner 
( 1g85. 19798: 168ff.) for dealing with moieties and other polarized social forms that 
appear ambiguously symmetric and asymmetric, equal and bienrchical (see also 
Dumont . l979i Levi·Straua.1 t961; Tcherke:roff, 1983). According to Tumer·s 
model. tuch fonm entail the reconstitution of a primary order of asymmetry within 
a hiJher..order binary struciure rha1 encompasses it : the higher structure in turn 
draws on the dominant hierarchic component of 1he lower order a.~ the medium of 
its homogenecus form. Thus the encompas.si.ng order consists of two polariz.ed units 
(u. for example , patrilineal moiety divisions) that are 0 replicated instances" 
(1985:368) of one tcnn of the underlying asymmetric social form . For example , in H 

patrimoiety system. the male..patrilineal component is drawn from the lower--order 
relations (which also entail a female·matrila1eral comp:ment) to create the 
principle of tht- encompa.si:ng Ofder. Nevertheless, the latter's .apparently 
symmetric and egalitarian units are themselves ~·,ymbolically associated with 
attributes which preserve . . . the asymmetrical form of the underlying relation· 
ship~• (ibid .• 368). Jn this respect. rhc higher order dualism is a homology of the 
lower set of relations - a reconstitution of the latter jo apparently egali1arian . 
symmetric umns. 

If we apply this mode) to the Gawen case of the buwaa eK.Changes rather than to 
a moiety stnxtoret kula exchange: appearS equi\lalent to the higher encompassing 
and homogeneous form that draws on the male dimension or the primary exchange 
to construct iu terms. The female intermediary link in the internal affiDal 
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ex.changes is not lntrinsic to the higher order as .such; although affimd bends lhal 
contain th.is nexus. still mainraio the intervening female link in the intra.island 
segment when projected within kula, this female component is now matrixed in the 
primarily male-male Unb of thi: inter-island system. Moreovert kula draws on 1he 
male anifacts as the medium of the binary modcl of eKhange equivalence and 
closure. The dominant term of the lower or primary segmcnt thus be.comes. the 
replicated unit of the more encompassing order that involves m.en in each opposed 
dire.ctioo exchangb1g appropriate (male) articles of shell decor. Conversely, the 
primary-pbne subordinate term (food and the female link) i& excluded. 

The asymmetry of the internal exchange is ne'!f·erlhe~ pnserved in the 
opposition between fem ale and male sh en categories. Altcma~ly, the relaiively 
homogeneous umb are kula canoes and kitomu (both representative of the male 
kula. dimension) that reconsblute the primuy unequal extbange in terms of a 
clmiin& equalization. and similarly pn:serve the female-male asymmetry (although 
in lerms. somewhat different from that of lhc kula shell e.ldlaoge). 

However, Turner's model (in contrast to Dumoat's, 1979:81 If.; ~e also 
Bourdieu, 1970) does not auempt toe:icplain the pnsibllity of reversal i.n the system 
(notably, in the higher order) . The view I have :1mges.ted is that what appean as 
rcvenal is a mm1emcnt to a contextual fIBmc: or perspcctive, within which some 
crucial meaning or principle or significance held implicit in another frame becomes 
manifest. The aspect manifested from this. second penpective is the dimension 
along which the reversal takes place . For instance, the apparent reversal in the 
supcrordination of female: to male goods makes nplicn within the encompa!6ing 
order of male-dominated kula ex.change the panicular power of women and the 
female principle implici1 in the operation or the marriage exdum,ge. The resulting 
st:ructure oonvey& the dual potenaes thac regulate the Gawan system and create 
ambiguity in the apparcm dominance of the masculine transformational powers. 

Chapter 7. Mortuary exchanger and th~ ihl'ons1itu1io1J of stl/ 

1 The balouma is supposed to go away to Tuma at death or at the burial. although 
it may occasionally possess a kinspeniOn either during and just after the burial or 
c\·en sometime after (as in one ca!tt where a person visiting from another island 
came to grieve at the house where the deceased had been mourned). Gowans do 
not treat the moi-luary rite-s as a means of sending the balouma away t and the 
notion5. about its departure arc vague . 
2 Hertz•s (1y6o:77) point that death .. dest1oys the: social being grafted onto lhe 
physical individual," and A. Strarhcm's (19~h : 222} that in Melancsiu "dea·lh 
generates a separation of the paternal and maternal forces brougtn togtther at 1he 
time of binh~~· are not Mrictl)I acrorate statemeP1ls, as~ in. fact,, Hertz~ own wot"k 
(despite the Durkheimian dualism of this stalem.ent) actually goes to show. On 
Gawa~ it is the mortuary rites and nol physical death that must , in Strathcm ~s 
terms, separale ·•the pa1emllll and maternal forces.·· Moreo\'cr, the bodily space
time that must be decompmed by the riles is not only that formed at binh. buc also 
at marriage. 
3 The children of male!i of the deceased~s dala (i.e., those who arc not the 
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decease.d"s children if me deceased is male) are also important mourners. although 
their participation Deed not be on a dala basis except in partic:ular cases. If the 
deceased is male, his chi Id belonp to his wife's dala, and the whole dala is therefore 
necemrily central to ?he procedure, the chi Id of course, being a focal mourner in 
the rites. 
4 h may be said of either a woman or a man that she or he -k.oupw a child. For a 
woman. this means that she gave birth to the child (which she feeds with her milk). 
For the father , it refers to his work in providins garden food, carryins water, and 
cutting fi,rewood for the child. 
s This basic slruclure of the Gawen rites is not predsely the same as that of the 
Trobriand mortuary rites, aJthough both share certain dualistic features: In both 
cases paternal and marital dala of the decea1ed form key categories of mou men. or 
workers to whom major payments are made by the dala of the deceased (and their 
suppon nerworb). and whom the latter release from mourning (see Weiner .. 
1976:57. 63). However. in the Trobriand case. in contTa.st to Oawa. a distinctive 
position is occupied by the children of males of the decease.d's dala who 1 'play a 
dual role~ by wearing mourning attire but contributina to the resources of the 
deceased1s dala (Weiner. 1976:6]). In this sense. 1he children of males are Um•na1r 
between the categories of the workers and the deceased~s dala or 0 ownefl ••• 

Although I cannot expand this comparison here, it would seem that the lirninaJ 
pe<iple in the Oawan ceremonies are the spouses of dala members mos1 directly 
involved in a given rite. For example. spouses of living memben; of the dal.a of the 
deceased both contribute re,sources with their spouses .as part of a single co
operative unit and act as affincs (sinavarama) who, unlike the deceased's dala tin, 
may. for example. stay wt th maumen aU night in lhe house of mounting. These 
diffcrenoes can be shown 10 be consistent with otheri. in the Oawan as against the 
Trobriand IJlfem• but a comparison of Gawan and Trobriand mortuary organi
zation lies outside the purview ot this study. It should be ~ however, that 
despile these differences, the essentiaUy dualistic structu,es of both Gawan and 
Trobriand mortuary rites contrast, for instance , with Muyuw (Damcft, 1978) and 
the southern communities of Sabarl (Battaglia, 1981) and Paneati (Beede, 1974), 
where the three relationship categories of matri-kin , patri-kin. and spoose each 
play shatply distinguished roles. On Sabarl. for instance. patrikin (not matrilineaJ 
kin) of the deceased release lhe spouse from mourning. 
6 The fact that whenever fish are tninsacted asymmetrically in the mortuary rites 
they come from the affinal side suggests the affines' external, male connotations. 
These asymmetric transactions also appear to occur at transitional points m.arkiag 
the lifting of a ban or the finalization of the entire mortuaty ceremony. a feature 
that seems to be com.is.tent with ... arious qllfll.ities of fish: their slippery mobility. 
and their location in the external. buoyant world of the sea. as well as their colorful 
markings (called Nba, the same term Gawans use for the ceremonial delips they 
paint on their faces for dances and other feltive contexts). 
7 As is usunl in the organization of such ceremonies. the actual alipunents :may 
depend on weighting different sets of overlapping ties m order to determine with 
which side one may operate. Some people help both sides at once. 
8 The only ellCeptioa to this mourning pattern is the tawulakwobu: one toker 
person of the Umata da[a (USllaOy a woman) who takes on mourning black in 
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immediate ~xpre:ssion of lbc Umala's grief. Howe ... cr. her blatkeQing is separate 
from the formal procedures, and she does nol live in the house of moumina with 
the main mourners. 
9 I obsened sorne eleven funerals during the different periods l spent on Gawa. 
In addition to excluding some parts of the rites. the c:Uscuuion doei not attempt to 
consider variations in the indi.,,idual rites. which may involve dala specializations. 
10 See Weiner ( 1976:97ff. ) for a discussion of the lona sepwana. ~ on tbe 
northern Trobriands that ii a focus of competition., quite in contrast [o the Gawan 
\ISe of the skirt. The competitiveness of the Trobriand mortuary rites is absent in 
the Gawan equivalent. 
11 In response to the church, ani attempt has been made by some Gawans to 
introduce the wearing of black armbands instead of blacke-nfog the body. But 
body blackenin1 js the focwi: of considerable import and emotiooat signi6cance. as 
suggested in part by the points made here. AttcmplS to totaUy eliminate blackening 
we re a soui;cc of ·COAftict in al least three mortuary rites r observed. and Ga•ans 
have resisted su.cll attcmpu. 
12 When there is no spouse. usually the next closest pet!OO of the right category. 
for instanc:e, a father or a man•s son. might sit close to the body. or lie down with it 
pan of the rime. 
13 Except for rare cases. Gawans always try to have the major mourning run 
through tbe night. In tbe morning, just at dawn. a repraeorativc of the Uma.ta 
comes in and beautifies the dead. Thus the bea11ti.fication should coincide with the 
rising of the light, just as in the ceremonial beautification processes described 
earlier. Burial is otdinarily in the later morning or by noon of this day. I do not deal 
here with the detailsohhe prcburiaJ c:crcmonies. the burial. or the i1nitial postburial 
rites. It should be noted, however. that these are very powerful and movins 
ceremonies thar drain the populace emotionally and then set in motion (in the form 
of a coUecdve singsong on the night of the burial day. meant tQ soothe the grief of 
all and especiaUy of tho1e inside the house of moumin1 after the burial) the initial 
process for healin1 the pain. Th4!' beautification at daW111 of ihose who have sung a II 
night marks the ~nitial rck:asc of the wider community from prohibitions of the 
moumin1 night and burial. 
14 Of coune, if the deceased's spouse died earlier. then the formal buwau will 
actually have Jtopped at that poinL 
1.s Pieces of hair and sometimes 1 he nails of livU., patemaJ or marital kin may also 
be worn in amulets. and the same principles of repayment and withdrawal hold. 
16 Jn addition , at death a person should be buried in his or her own dala ]land . 
Otherwise, payment Including a kitornu l.ula shell should be made to th-e own.in& 
daia. 
17 For inllance, some mourners are allowed to go to their prden& during the day, 
and these are called "those who can move around" (.btmQrorq) . In the past , 
restric:tions, especially on the spouse. were apparently much more severe. and the 
whole procedure was also lengthier. 
18 Tan kaboma may also be made for an optional prestation called urapyay. 
which j1 made by the Umata to the affines before the bhckening and directly after 
the singing that occurs through the night after the burial. Th.is gift includes the 
presentation of pork. If an uragayay is made. the affines will m.ake a large number 
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of skirts that go to the Umata in return. The connection of skirts and food di!libes is 
discussed later in the chapter. 
19 The sipificance of thi.._ topping as decor is less emphasized here than in the 
yam piles made for eommunity entertainments where, as we s:han see. additions are 
crucial, in Gawan thinking, to the beauty of the whole. The use of the device of 
addition to a core in creating beautification i.5 characteristic of Gawan beautifkatian 
procedures, as we have seen in the case of kula shells. 
20 It is also felt that the most imponant mourners may be reluctant to be released 
from their grieving. There is some suggestion therefore that the food gift is required 
to penuade them to change their minm. 
21 Dark clouds (bwaw) carry disturbing connotations since they may be a 
covering for evil baJouma (e.1 .• of witches. or sometimes the dead in general) who 
may shroud themselves in the clouds and attack canoes on the f.iea (see Oiapter 9). 
The implication of this :s.tatcmcnl is thus similar to others I heard in which women 
said the balouma spirits in the bush would "grab and hotd .. (-)'OfO() anyone who 
broke the rules of the yabafouma - the last mwuplla band to be removed (see note 
n). 'TM notion of beins "grabbed and hel<f• by a balouma~ or by a balouma inside 
a stooc occun id cenain other contexts of raboo breaking and is ~uemly said to 
cause the individuat involved to lose his or her mind. 
11 'The prohibitions on the yabalouma wearer were explained by some informanli 
as "taboo of the guyaw. balouma" (bOiilmiya·nt pyaw. balown.). In order for a 
wearer to eat boiled food , fish, and taro pudding spin after the baoo had been 
removed, a standard spell is perfonned o\'er the ltp of the ex-wearer by a member 
of the latter's dala. In this speU. the balouma b i11$tructed to "come down" so th.at 
the individual can eat these foods safely apin. This t:ype of spell ii used in other 
contexts where a taboo on eating that is associated with the authority of dai.a 
ancestors is lifted (d. the pregnancy rite, Chapter 4). Since only the wearer's data 
may make the yabaJouma and lift ahe associated food taboo, the balouma removed 
in this way is also probably assumed to be the weuer's dala ancestor. Although I do 
not have explicit information regarding the baloumats data identity in the pteSent 

context, this is the assumption Gawa.ns make in other similar contexts of release. 
23 As in all sueh tn.mactions. individual recipients on both sides will redistnbute 
much of what they receive, teepina a 5maJI part for themselves. 
J4 This third transaction usually pays lesser grades of mowning, and redpienb 
a re not required to return a full food pkt allhough they will have received one 
from the Umata. Accotding to one Oawan, I wans and Kitavans to Gawa 's north 
require only token food returns from all affiocs receivin& kaboma in mortuary rites. 
25 However. an implicit element of inequality remains. fOT the Umata are always 
those who initiate the food pvina, and are in control of the sapli. The tokenism of 
the third return {see note 24) points also to this element of tmbalance . [f we 
ronader the Qawan remark mentioned in note 34, that affines in some of tbe 
northern island$ give: only token re'1Llrns for produce piles. the Gawan pattern 
suggests. on the one band. an inuea.sed emphasis on the public assenion of 
equality. and. on the other, an attempt to constrain or deemphasize the element of 
iaequality remainins. One might perhaps see this component as being balanced out 
at the death of tbe second spouse. but Gawans never conceptualiftd it in rhis way 
to me. 
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26 If any of the .moumers are very old1 or have diffiaJlty in walking after the long 
confinement, they may be washed in the hamlet, but the basic prlDc:iple of the rite is 
the movement ro the sea. 
27 If there are any male mourners in the h0l1se (e.1 •• a husband, or a father in the 
case· of an unmanied clrild), they will receive a bright new or olean Japlap from the 
Umata and will be decorated by men of the latter group. 
l8 Some fragments of the dead still remain as aspectS of the affines and visible 
dimensions of the s.odal world. On contemporary Ga"l'll, tbese are most notably the 
packets of teeth or hair mentioned in note 15. 
2'9 Men may roll Che cord for the binding of these skirts (see Chapter Bt note 2s). 
30 Oawans do not. articulate the mortuary process with the reconstitution of 
exdlange netwom, and unlike a number of other areas of the Massim and 
Melanesia (see e.g.~ Battaglia. 1983~ Coppet. 1981 ~ Damon. 1983b; A. Strathem. 
1981), they do not, through exclumge procedurca, create conversions of tbe mortal 
body into enduring goods that can be transacted. Although a kitomu shell may on 
occasion be s,ivcn by affines at a death (engendering a re tam ru.pooaibility on the 
part of the Umata recipients at a funeral of the donor's dala). cycles of positive 
spatiotemponl transformation such as I examined for Gawan marriap cxcbaqes 
do not. e:mcrp as part of Oawan mortuary uchaoaes. Thus the positive value of 
potentiality infused back into the iOCiety is the condition for the return of the more 
esp&Miwe activities (e.g., it now becomes appropriate for the deceased's dala 
memben and mouruing affipes to engage in kula) 1 but the mortuary procedures 
themselves do not entail this level of expansion. 

Chapto8. The Drum dtmce and the Comb 

1 The Comb entertainment appears 10 have been introduced from the south 
within living memory 1 largely supplanting [he Wild Pig byata of another branch of 
the same Nukwasisi da.la. People are still conversant with the latter, however. and 
feel that it might be performed sometime in the future, althouah it has certain 
associations with oven aggression that appear to be a factor in maldng it less 
attractive than the Comb. I cannot examine the historia.1 aspect more fully here, 
but it is notable that the Comb ,conforms well to the basic template that I have 
sugeated is fundamental to Gawan value transformatiom. 
2 For example, the Drum dance that I observed during 1973-4, and that was 
condudcd in l97:5 t was llppl.MDtly a renewal of a periormaDce cycle begun in the 
tg6os that 'had been seriously interrupted by the deaths of important men and was 
then reopened in 1971. The Comb performance that I obsened m 1979-8o was 
started . as far as I could tell from informants, about 1976, after I had left Gawa. It 
was conducted after the 1g8o yam harvest, possibly interrupted by the death of a 
major kula man in 1978. 
3 See Burm.an (1981) on control over community time schedules as basic to 
traditional Melanesian Big man leadership on Simbo (the Western Solomons). 
4 Another more specialized term, ~. is frequently used in the context of 
community entertainments to refer to the dosing gift. 
s It wou~d seem that if the pattern limited to two major entenainments continues. 
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the definition a.s to whkh is vaga and which gulupalu could become relatively 
ftxed. unless the Nutwasisi arc wiUing to perform two Comb entertainments in 
sequence (one closing anil one opening entertainmenl) . Ideally, according to the 
eplitarian emphuis in the c:yde. the oo-urces of the closing or opening gift should 
not be fixed. but should alcematc. 
6 This may be part of the increasing community focus on Gawa but it also 
contradicts the emphasis on the segmentation of controls, and the equality of each 
daJa, as weU as thal of the somewhat rivalrous neighborhoods, since the two 
entertainments are now combined in a hamlet of ·one neighborhood rather thB'n 
alternating between two. 
1 Malinowski (r922!.490fl.) says thal HSo'i'" were also performed on Kitava, but 
contemporary Gawans identify it with islands to their south. 
8 Of course. kula shells may also be individually tranl&cted when visiton come to 
Oawan entertainments. 
9 This does not, of course. mean that any visatom who happen to be present are 
necessarily excluded. However, unless they are close kin or affines of the deceased, 
their forrnaJ participation is limited to the s.iopoog held on the night of the burial 
day. 
10 See Malinowski's (1929: plate facing 282) reference to the ''kaydriu dance'' in 
the Trobriands. The Gawan dabcdeba that was set up for the dance was also carved 
with a lizard and a man wearing; a diginaakum (imilation t111k) necklace of the kind 
worn in dancing. The lizard is a significant emblem because the head of the dn.im is 
made from a lizard skin. In connection with the regular anticlockwise dancin1, one 
Gawan said that a reversal of thi!i direction would put the right band. whiclr 
manipulates the pandanus strcarnc:r (that is balanced by the left hand), in
appropriately on the inside. 
n I was told that the streamer used at night dances is anothet' type of leaf, 
whereas tbe actual pa.ndanm is usu.ally used in the major daytime dances. 
n Malinowski (1922~) refers to the use of a sprouting coconut in a different 
context as a device for signifying. the passage of time. 
13 My account s.imptifies tbe finale. as I discuss only the three final days of a 
si::il:-day sequence . The first three days involved preliminary day- and nighttime 
dances and public speaking. 
14 Membe:rs of one dala of the Nukubay closely iden1ilied with the drum and 
aMOciated with the immediate owners of the entertainment are prohibited from 
eating after the drum has been beaten in the early C\-ening to ann.ounce the dance. 
This is a dala prohibition that distinguishes them from other dala groups. It it said 
tflat a person breaking the prohibition would become deaf. 
15 tt ia the Tarakwasisi men who are responsible for the preparation of the lizard 
skin timpanum on chc drums that must initiate a new cycle of. rhe Drum dance. 
16 One Tarakubay man told me that the NP.kubay never really became 
Ramupay wh~n [be entertainments reverse. In this man's~, Nukubay are 
essentially guyaw in the general sense of being of high standina. and cannot. in this 
sense, ~ Ramugway in the entertainments. His somewhat ictiotyncradc remark.s 
and certain other features about the Nukubay suggest something 5oimitar to what 
Young (1971:63) has caUed "submerged rank." There are indications that in the 
put the Nulwbay or some Nukubay data may ha~ considered themselves dala of 
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rank. Apan from the entertainments. rantllgW4JY is a status category that oon.noles 
an agressive or subordinate role as apimt rhe superordhlating guyaw categOry 
associated with peacemaking. The categories may have had wider sipiftcance 
historically than on contc?:mporary Gawa. where, however. some components of 
this. particular dualistic feature are reflected in the entenainmentt. The peace
ma.ldng..agpeuive oppos1tion is reminiscent of a simiJar duaUs.m in Kalauna. 
Goodeaough Island (Young, 1971:228) where it also has a connect.inn with tilt: 
'1etdvar· orpoizatioo of the community. 
17 Changes sometimes occur~ but unlik.e kula pa.rtnenbips, for instance, these 
intcrna) partnerihips on the community plane arc not subject to the fngitity of 
political negotiation. 
18. Cf. the contrast between nubt- and veyo- noted in Chapter 2, no1e •3. 
19 The donor himself also contributes, as may other individuati;. of his own or 
other dala to whom he has given some prodQCC from previous entertainment 
performances, or who are variolllly indebted to him for produce. These men will 
make contributions (e.g .• a small basket of yams) in supp.>rt. Men keep track of 
various smaU produce debts tbar they have incurred and will try to return them in 
an appropriate context. 
20 Gaw.ans mate sure that the two nube partners are not adUal in·laws. If the 
married couple is Nutwasisi-Nukubay, the daJa of lhe man·s entertainment partner 
must be different from that of his wife. Otherwise . at the cntenafament in whkh 
the produce gift comes from the husband. it would be going to a man of his wife's 
dala, thus reversiq the correct direction of food giving aid to the entertainment 
donor from his wife's immediate kin. In the Drum dance, for instance. a man of a 
dala of Nultwasisi may be givin& produce to help an immediate Tarakubay affine 
and also be receiving produce from his Tarakubay partner, but these two 
Tarakobay men must be individuals of different dala . 
21 This sort of motion - going from east to west and west to east. or from nonh to 
south and south to nonh as in the neptive speH - appears to be a common figure 
for expressing encompass,ing movement in the spells. It also seems possible that in 
the present context. it may convey the circular motion of the dance. 
u There was one exception to this; In one sequence of the final dance. the 
women danced bric.By up ahead of the men with a single man leading them. They 
then switched back behind the men apin. However, even in this reversal, the 
women followed the man'& dance leadership. Unfortunately. I do not have further 
information on the signiftcaace of this reversaJ . 
JJ Children are nor expected to know how to dance - at least this was the case in 
1974 when the school was first opened on Oawa. Ar that lime. the teacbu was 
interested in ha\ring the children perform the traditional dance, not at first realizins 
that it belonged 10 the activities of sexually active youths and adult:i. and was not 
usuaUy performed by children. Following lhe request of the teacher. Gawans began 
givins the children in:strootion in dancing. 
24 Malinowski (1929:39) says th.at the only traditional Trobriand dance in whkb 
"NOmen may also dance is the one where men put on skins. He remarb, however, 
that women ruely do in ract dance in these performances. There appean to me to 
be conside·ra.ble evidence pointing to a greater specialization Md demarcation of 
gender roles in both the Trobriands of Ma1ioowski 's era and of oootemporary times 
than there ii in contemporary Gawan society. 
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25 Womeo•s skirts have strong sexual connotations, as tbey should cover not only 
1he genitals, but also the thighs, a highly erotidzod area of the female body. The 
ties for these skirts are made of a cord also used for men's fish nets. A little llory 
told me quite sponlaneOUlly by a woman and her bll5ba11d, while some of this cord 
was being prepared, points to the sex11al implications involved. Jn thi.s tale, a man 
come.s home to find that his wife has used up ihe material for hii fish net cord for 
the waistband of her skin. He remarks. however, that it doesn't mauer. becal&SC in 
either case, he will Heat .. (i.e+, eating stands here as a metaphor for sexual 
intercourse). The essentially female skirts thus.contain a male component at the top 
(the waistband). and connote heterosexual relationships. Stpitkantly. it would 
seem, the band at the top is sometimes made by men for women's skins; in 
addition, it is this tie that binds toeetber the separate bunches of coconut fronds out 
of which the skirt is made. 

It is possible that the male headdresses that are also verbally iden1ified with the 
long poles on canoes may be metapborically equated with the penis. Howenr, men 
never identified them or the poles in this way. although they were very explic:it 
about the mate sexual meaninp giwio to elongated elements auached to fish nets. 

There are otheT significant decor items~ notably the facial designs (sohr). I do not 
• attempt to discuss these here except to note that one woman described sucli designs 
as matdng the person youthful, ''llipperyn and utigbtYieigbr as in dancing. 
26 Cf. the connection of the Drum dance wl'th the activities of unmarried youths, 
sel apart. as we saw earlier, from 1he relatively fixed adult world of affinal bonds. 
27 From one perspective. the food reciprocates the dancers for their per
fonnance, as Oawans reciprocate people who rome to wort for particular projects. 
It could be that the penuasivenC!S the dancers embody is itself supposed to rele.ase 
the food or move the Guyaw to give. for the dancers are creating the essence of 
persu.uivc: qualities. Gawan ideas that support this view were made quite erplicirty 
to me in COMect.ion with the Olmb entertainment (but not the Drum dance). and 
will be noted later, 
28 It may be useful to mcerate here that raw yams can be used by the recipient for 
seed yams or be given to othcTS (who may also make choices about their use) as 
well as be coos;umed. whereas cooked food is subject to more or lea immediate 
consumption or redistribution by the donor and immediate consumption by the 
second recipient. 
%ll'J I refer here in particulu to tolleaive activities called bisila (pandanus 
streamer), whiclt involve a parade of either ovctseas male visitors to particular 
hamlets on Gawa demanding gifts and kula shells for their new canoe (cf. 
Malinowski , 1922: 16)ff. ; Young. 1983c:398ff.); or of women from one Gawan 
neighborhood parading to another nei&hborhood to make !CimiJar demands of 
female partners (and their husbands and kinspeople) m the second neighborhood. 
The ac:dvity takes its name from the leafy branch - a substitute for ihc pandaauti 
ureamer - which is aggressively inserted in the side of the house to signify the 
demand. The verbal response I have quoted was told to me in the oonrexl of a bisila 
of the second type. 
JO This was the only conrext in which the idea of sadness because of the death of a 
pig was ever mentioned to me by Oawans. Although the attitude is well known 
e!sewbue in New Guinea, and in the Massim {see Macintyre, 1984.: 111 ), it bas. in 
my experience. only a limited expression on Gawa. · 
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31 For instance. the year before the finale when it seemed poesiblc tbat the Drum 
dance leader might have to give the pig for use at a mortuary rite, theTc wa.s 
considerable con~m that be should refrain from doing .so because the mortuary 
rite is a segmentary. dala matter. It was felt that distribution would not go widely 
enough, whereas the Drum dance is a community affair in which the pig (along with 
many other pigs) was being given to the oommunity as a whole. 
J2 I observed this directly at the finale o.f the Comb entertainment. but missed it 
at the Drum dance distribution. However, Gawans told me that il had taken place 
at that time as welt. 
33 There is also a separate. large wooden platter of small pork pieces for children, 
Except for Nukubay children whot like the adults, are prommted from eatinJ what 
comes from the Drum dance center. the children are all called to rush in and take 
pi.CCCI attcr tbe pork has been cut up. 
J4 This method of html~t diwibn1tion is med in all major festhilies to make sure 
that evetyooe has received food. Variations jn the portion of food given may reftect 
variables such as hamlet size and ·other factors. Larser hamlets may also be broken 
down into household units. A similar procedme ii practiced in canoe feasts (w 
Chapter 3). 
JS In the entertainment I observed, the only redpients excluded from this 
chastisement wc:tC: one or two younger men who had been in reiuiar attcndaru::c at 
the dance. 
J6 This is one more example of the identifitation of ealing with loss or 
disappearance. [n certain contexts. stealing can be referred to metaphorically as 
"eating." I have heard this usage particularly io the context of discussion of the 
theft of New Guinean money from the tradcstore at Kulumadau in Muyuw, when 
people :said that the thieves "ate" the money and so it disappeared. 
37 Individuals of variom k.umila who do not have partners. may also put on decor 
to be taken by an individual of another kumila. Thi1ii pc:non then becomes 
respcms1'ble for making an equivalent return ar the reciprocal entert1ioment. As in 
the case of the dancing itself, participation is not confined to lhose with partners or 
to the two alli~d k11mila. This son of openness makes it possible for everyone to be 
included, irrespective of the formal organization of reciprocity. 
38 With one or two special exceptions based on tradition, only Nukubay people 
have combs, but everyone panicipates in the feasts. 
39 stnce it is men who have the fonnal partnen, it appears to be somewhat less 
important for women to wear the combs. Of course, women I'CC:leive yams 
distributed by dose kinsmen who have formal nube. A woman with a comb may 
llM have a female nube who will be the one to contribute yams for her and to take 
her comb a1 the finale. 
40 During the spcecbel, the Nukubay we re chastised by their own senior men for 
001 adequately decorating their combs with discs of red kaloma and other 
traditional shells in addition to the bead decor. However. at the distribution of the 
ooukay, the joking chastisement of recipients did not take place. The TeaS()ns for 
this difference from the Drum entertainment I observed included the fact that rhe 
entenainment was a ,gulugwalu rather than a vaga; in addition, there appeared to 
be some feeling that there had been sufficient chastisement during the finale. so 
that funhe r remarks were unnecessary. 
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Chapter 9. The idtntity of the witcli 

1 There are other categories of intentional death-dealing or dilease-causing 
agents beside bwagaw. but the latter is the most central in the Gawan imagination 
and leads to be used as a ccweriog category for intentional evildoina in a variety of 
disturbam:es. Bwag111w is a diffuse notion, a summary label for hidden acts of evil 
and wrongdoing. which also wnveya the type for wrongdoing in the 50Ciety (a 
similar broad U!>e of the notion of witchcrah wa.s noted among the Azandc by 
Evans·Prilchard , 1937:107)~ 

Of the other sectl!!tive disease-causing acts, the mos1 prominent is sllami, which 
involves the use of a variety of poisonous leaves. This category of death dealing could 
be glossed a5 '4Jorcery," but bo1h bwagaw and silami arc intenl ion.al acts. According 
to s.ome Gawans, .silami is ain essentially masculine adivity in contrasl to bwagaw (a 
prototypically, but as we shall sec , nm entirely. female activity in the Gawan view}. 
This contrd5l between silami and bwapw suggests divisions between male and 
female modes of death dealing that have tended to become s;ubordinated in Gawan 
thinking to the more amh'gu.ous eoncept of bwagaw . 
.z In tndividual kula cases, for im.taDce, suspicioo could fall on a.n external source, 
but kula~reiated cases may also involve suspicion directed at other ml!n wilhin 
Gawa who in a given instance may be perceived to be io competition wjtb each 
other. 
J Apparently ill the past a man who wanted a witch to act for him asked a woman 
of a dala of his kumila thal had a special ki1nd of affiliation with his own, but not a 
member of his t"M"n dale. Nadel ( 1~ 169) also reports that among the Nupe a 
woman has a male partner, but dle man is the passive partner~ and the rondttioJUJ of 
dual operation are quite different. 
4 The term iii borrowed from Wilson (1951). My impression is Lhat one should not 
refer to a defender in his presence: by the tc:rm bwagaw because of it5 negative 
connotations. Jn addition to defenders., there are abo some curers who do not have 
magic for conuolUng witches . 
.s See Buter (1971) and Sansom (1971) for discussion of other c;ase!-i in which 
... witches arc not named ... See Pauerson ( 1974-5: 1)6) for brief comments on lhc 
problem in a New Guinea context. 
6 Gawam ordinarily use the English borrowing mmng to refer to any gatberiq 
for the purpose of discuss:in1 community or other mauers and in whfoh public 
speakiq is involved. The indigenous term for a ae-neral meeting is liwola or 
lawawala. 
7 I heard of one case sometime befote 1973 in which, according to the informant. 
the name of a suspea. wa5i mentioned , causing considerable anger , bul the u~ of 
allusion through general categories i5 a t:Ommon device aimed at frightening the 
witc:h. A defem.ter•s knowledge may be deriYed from diagnosis or the cuter~s ability 
to °'Ke'' the witch owing to h.i& control of revelatory rnagic. ne witch may be 
vihed in a dJeam, or a patient's dre.am may also serve as an indicator of ideotiry 
for purposes of diagnosis. Gowans do not , however, diqnose lhc: causes of a death 
before burial of the corpse, and~ as we might c:icpca , there are no elaborate 
diagnostic pr~res. 
8 The label given to all public hearinp or mt..)()U invoJving conHfcts of variou:s 
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kinds is yaakara, meaning •·to deny." Ga wans sometimes view the fact that bwagaw 
always deny their identity as a problem. For instance, in discussing earlier cargo 
cults that had come into the area after World War II, one man told me that as part 
of this brief movement it was held that .. the place would turn around": i.e., the 
witches would all confess (kaamata) and thus the cargo could arrive. Gawans are 
aware that in nearby Muyuw witches confess and then become protectors of the 
people. In one instance, a public speaker suggested that (what was perceived at the 
time as) current Muyuwan good health, in contrast to Gawan illness, was due to the 
fact that Muyuwan witches confess. 
9 In a well-known passage, Evans-Pritchard (1937: I 19f.) points to a similar 
problem concerning the Azande attitude toward responsibility for witchcraft, but, 
unlike Gawans, Azande make public accusations. 
IO Another less emphasized version is that the witches now travel on western
styled ships. As one man told me in 1980, everything that people have in their daily 
life, witches also have. The witch canoe has a more complex narrative 
contextualization than I discuss here. I would add merely that it is thought to 
originate in the southern regions rather than those north of Gawa. 
11 A related Gawan view is that Tawuvaw comes and sits on the outer cliffs of 
Gawa at times of extensive illness. It is up to the defender who protects the "back" 
of Gaw a to make appropriate spells against this danger. 

With respect to flying, one Gawan woman told me that Gawan male bwagaw 
(curers or witches) do not fly: Only women fly. This view suggests the Trobriand 
flying witches (mulukwausi, a label known on Gawa and appearing in some Gawan 
canoe magic) who are usually (although not always; see Weiner, 1976:118) women; 
indeed, Gawan bwagaw also engage in the mulukwausi specialty, which is killing 
and consuming sailors on the ocean, and this is primarily associated with women. 
However, as discussed later, there are generalized Gawan identifications between 
bwagaw as a category and "lightweightness." In addition, one defender told me 
that he had once caught a male bwagaw who had flown to Muyuw. In his view, male 
witches also fly. Nevertheless, when the concept-of witches flying to other places 
emerges in discussion or public meetings, it is usually, in my experience, connected 
with female witchery. 
I2 For notions of women as consumers, see A. Strathern, 1982:u5; M. Strathern, 
1981b:175. 
IJ It will be recalled that anyone can contribute a pig to the Drum dance through 
appropriate kin; Ramugway also contribute pigs in this way, in addition to 
receiving pork (from other pigs) at the distribution. 
14 The reference is to the optional urugayay mortuary gift mentioned in Chapter 
7, note 18. 
IS When a person is ill, the basic responsibility for his or her care rests with the 
spouse and the latter's kin, who could be blamed for inadequate care should the 
patient die. At the kawrawora, the kinspeople of the spous.e in particular are 
expected to deny complicity in witchcraft, but others, including the patient's kin, 
may also make denials. 
16 Unlike some of the peoples in the south and southwest regions of the Massim, 
Gawans have never practiced cannibalism, but they recognize its occurrence 
elsewhere in the region (especially the Dobuan area) in the past. Concomitantly, 
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the associations between the flesh of pip and pe150ns appear to be {or to have 
been) more marked in the southwestern regions (note , for instance, the equation of 
the bodies of pip and persons in Normanby nanatives concerned with the origin of 
kuila shells, recorded by Roheim, 1930:200ff.). 
17 The reference to a dream may hawe Nrnply been a ktu'aoboyT a metaphor or 
parable. meant to warn people ap.inst witchery that would cause this man to 
become ill . Howe'ler. as indit"alcd in note 69 Gawans also regard l.lrcams n;s having 
predictive vahJe . 
18 This suggests the error in Douglas's (1971:uvi-uvii) h)'JJOtbesis that notions 
about the projection of m.Wiles into lhe body as a cause of witch-based lllnes"S are 
likely to be associa1ed with distant witches - intruders from outside the commWlity 
- and conversely. that where th.e witch is internal to the community. the vie1im 's 
strength is likely to be .. sucked out. 1't To understand the signillcance of an!y 
procedure of this sort, one must examine the wider symbolic system entailed in 
witchc:Jaft in a given community. 
19 For e.umple. one woman sugges.!ed to me that witches on Oawa don't confess 
beca!,RS.t! they would be ashamed (ka.ri.,,,waira) to say the)' eat the dead. 
20 On arguments in the literature about the legitimacy or illegitimacy of sorcery 
and witchcraft, see the recent brief review by Zelenictz (u181:]f.). On Normanby 
for example, the positioa of female witches is mur:h more complex in this respect 
than on Gawa. According to Thune (198o:96ff.), Normaoby witches operate 10 
punish violations agaimt the matrilineal snsu. and also to protect susu members on 
the one hand; .and as a collective group. to steal and cannibalize the dead. including 
their own ~usu members (thus operating as evil agents against society) on the other. 
As Crie.k ( t976ac19ff.) has pointed out. the '"witch'? is part of a wider ••moral field" 
of identities and ~·persons" in a given cultural community and not interpretable 
apan from this field. 
2t There was only one person (a man) of whom :a number of people voluntarily 
said to me in privaqr that he was. a witcht but no specific remarks were made in this 
connection with bespelling in childhood. Other people were cited to me lar,gely 
with reference to specific events in which the iafonnant felt they had come under 
suspicion;. one knowledgeable informant gave me: a list of penom who had been 
""'found.. by a defender in the put. 1 n these instances the :notion of previous 
bcspclling in childhood was not stated (although it is of course always possible for 
such views to be .. read backward .. into Hn identification should the speaker wish). 
In addition , I did not hear any allusion to childhood bespeUiog in the public 
speeches on wi.tchcraftt although as J have indicated. other oonccp1S coaDCCting 
witches with the dala wc:rc in e-vidence (see Cllapter to). 
22 Assumptions of lhts kind are a.lso marked in Malinowski's. (1922:313) acoount 
of the Kitavan myth of the flying Canoe (see also tbc analysis in Munn , 1972). 
23 This operation of "leveling•~ is, of r:::rn..Lrse, a standard feature of witchcraft in 
many societies. Sec, for example. Wilson. t970~2s3. 
l4 AJthough this applka.tioo of the icnn ~many is somewhat different from its 
more usual u.41-age in the literature. it is no1 entirely out of keeping with ihc direction 
of thinking in Gramsci (1971) and Williams's (1m~1o8ff.) adaptation of Gramsci's 
ideas. lt is also in line with Foucault's (r9fto~92ff.) concept of Che pervasiveness of 
power relations a~ the pressures embedded in soci.a.1 interaction . I tru5t my point is 
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clear in context , that the Gawan principles to whir-h I refer have pr0mcy in the 
COll.!ititution of the contemporary Gawan sociopolitical system~ and that their very 
primacy embeds them in experience as a form of dominion and subjugation 
(heaemony), The witch concentrates th.i.$ diffuiwe experi~ into personified, active 
being. See also Durkheim's (r9r5:206ff.) notion of the symbolic processes by which 
the ••moral aulhority of soclc1yn is direci!y configured in espcriencc . 

Chaptn JO. Dida~tic spttdl, consensus, 
and tht cOlllrol of witchmift 

I The term tamumoya applies in general to men who are probably olde1' than 
about forty·Rve. However, it can be used quite \rarilibty as iu denotation is often 
relative to (('ltltext , and younger adult men may somet~ be referred to in this 
way. H aim may denote .. men of oldn - or ''the old men of the past ." 
2 The term ·B~ifuya is distinguishal from ·gouguytt (preaching m du.uth)~ and 
may at.so be used to refer to .. lecturing .. children. (The more s:pecifk: term for 
chastisement or 'l'erbal criticism is ·kmrt.) Hutchins ( 1g8o:139) gives the Trobriand 
term gumgwegu:~a as denoting '"persons of intermediate rank dala, bi:? low 
(Trobriand] guyau but above tokai lcommonenJ. u (1be prefix gum~ probably 
denotes ·•person. ••) On Gaw.a. of course ~ no such ranked ca1e30ries are applicable. 
but a~ we have seen. speech I! a liU'J)eTOrdinating potency contrasted in wrne 
context.ii with eating (tee Chapter 3). Gawan men whom l asked about how one 
becomes .a guyaw frequently mentioned the imponance of gweiguya. Emphasis. on 
the connectjon between oratory and leadenhip is widely rcponed from New 
Guinea (KC Goldman , 1983: A. Strathem. 1975: M. Suathem. 1981b). 
3 Some people said wi1ches are supposed to be .. frightened .. by the speakers (who 
may hint rhat they know the witch•s identity) a.nd so agree to stop their activities., 
but the general poinr is that wi1dies should listen to the persuasive vgumc11ts of the 
speak en. 
4 This does not mean that in particular coorexts. senior men of influence cannot 
themselves fall under some suspicion of wikhery. t'lr ol tell.ins the women of their 
da:la to bewitch othen. See V. '1 school speech analyzed in this chap1cr. Relevant 
senior men, like othe-rs , m1y deny their complicity at a k.awnwon (as [ have 
observed in one instance in an illness ascn"bed to a kula transaction). 
5 The announcement of lhe scheduling of various evenls or work arrangemeats is 
.a regu1ar function of public mcetinp. and may occur within more general speeches. 
6 The reference to mals is probably a ligu.rative referenice to kula sheUs. or may 
carry a general ~ense similar to the English use of "'t.hina'' in '1bere won't be. a 
Ching left." 
7 Kweawnta is the most immediate foreign competitor of Oawa. I have heard 
similar dramatic references to it made in public speaking when Gawan leaders are 
ancmpting to arouse Gawans to -speed up Gawan peparatioJllll few kula. Although 
there is considerable intra-Gawan a:xnpetition ia kuht , Oawans also consider 
1bemselves a collectivity in competition with 01her island oommunities. and ma~ be 
mutua.lly supportive of their nwn members as well as competitive . The focus of the 
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competition appears somewhat more ambiguous than tha1 suggested by Uberoi 
{ r971 : 147) for the Trobriands. 
8 An adequate demonstration of this point would. of coune, require a detailed 
analysis of the speeches. More evidence is &iven in the examination of a single 
speech later 1n the di.apter. 
9 His death was panicularly sad because he died on a trip away from Gawa, 
having gone to hva on kula. On my return to Gawa in 1975, I was told that he had 
been carried home oo a trawler; his kimpeople carried his body up the cliff at night 
to lay it out in the house of moumins; before starting the wails that annnunce a. 
death. The whole affair thus appears to have been unumally painful and traumatic. 
to Up to this time there had been no school on Oawa; the nearest pcnunent 
school for Ga wan clUldren was at Gu.uopa in southern Muyuw. Gawans were very 
aMious to have the school. In 1979, when I returned to Orn. the fad th.at the 
school was temporarily inoperative owing to certain recent problems wa.~ of 
considerable concern to Gawan leadership. and every effort was made to have the 
school reopened (as it was after I left in 1981). 
1 1 Obviously. the analysis of one speech can provide only a partial view of the 
more complex process of the meeting. and mber speeches show variant stroctures 
and patterns of emphasis (although the~ is a tendency for speeches in a meeting of 
this type to cohere around a set of thematie images, as suggested carticr). 
u The followins text is a fairly literal translation from my taping of the talk. 
Owing to tec:bnieal dif6cu1ties. I began the ~rding after the speaker had jurt 
starred. and a phrase or two is absent from the initial statement. I discussed the 
tape with a few informanb, but one of chem in particular, a young man of about 
hrcnty at the time. was willing to work with me more systcmadcaUy on apcedlcs of 
this kind. I reexamined this speech with him in 1975 on my brief retum to Oawa. 
My translation and interpretations are based on these discussiona. as well as my 
own k:nowlcdse of the hmpagc. of the cultural asswnptiom implicated in the 
speech, and of M1R0Unding events. 

I have used the following conventions in Che tran.'1alion: 
(f) ,. Division of text lor ~nience of reference. 
. . • "" More than one or two WOfds are left at.ti in the text. If a ~ topic bas been left 

out.. lhil has been indicated by a summary in s.quart braekets. 
I I • My pamma1ical or C%planatory lnkrpoladom in the text. l have indicated the 

distinction between lhe wiu.sive 'Eld .) and indutive unc1.] ronns of the firsl pa10t1 pharal 
p~ where it is tde"••.u to the argument and not apparent from the contnt or my 
1ramlation. 

a, b. c. etc. '"" Explan110ty notes to 1hc ~-

13 The &oqer fQrm is spaoupa. The term is used to convey an untruth. whether 
intentional or not. 
14 In a different context, Goldm.an ( 1983:220. 234) alto points to important 
connections between '"straigbtnm~" and the "unity" of truth as opposed to the. 
"duality oi lies" in Hu Ii notions about speech. 
15 On the contribution of .. metapraamatic'• Jan:paae to the constituli'\'C power of 
oratory, stc Si1verstein (1981). 
16 According to one man. the rule of Ouyoraba supeneded an enrlier order in 
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which dala groups of two kumila were of high rank ; this kareiwaga is now finished 
and its end is associated with the name of Guyoraba. A .. cmet• named .. Gioraban 
is mentioned in the Australian Patrol Report for 1928. Since r:iame.'i are rccychd. 
thb man need not, of course. have been the individual involved. However, as I 
have indicated (Cbapler 2), there is additional evidence for a more hieratchical 
political structure on Gawa in the recent prepacificatioo put. 
17 The fact that the mtmductio11 of the Japanese (6) draws attention to modem 
contacts with non-New Guinean outsiders appears appropriate in the present 
context involmg the incorporation of a nonind:ipDOW institution into the Gaw1n 
community. 
18 Gawans distinguish the kanriwap of the government, the church. and the 
school. At the same time. there i1ppe.al'S to be incteasin& emphasis on the relation 
and mutual ~of the three kareiwap. 
'' For a comp1u11tive consideration of lhe imponllllCC of shame in other areas of 
New Quine.a, see Epstein ( 1984). 
20 The upward ditectionality of this verb for building (-ntp~ to raise up, or pick 
up) resonates in this context with the .. climbing~' of fame. The more geoeral lenn 
for buildi111 a house ( ·1wiArm) does not. to my knowledge, carry these connotations. 
JI Thiis son of rhetorical :figure appean to refer more directly to the realities of 
the prepaclficatlon era than to the present. 
:tl Both men and women worked on the school. but men organized the •ort, and 
men's jobs were more continuous. The wcmen's work included the burning off of 
the land needed for the school hamlet, work on the plaiting of the coconut frond 
sides for the walls. etc. - i.e., their typical work tasks in construction procuas. 
ZJ Work such as the maintenance of the central pa.th or any work for the medical 
aid post. both of which pertain to th~ government b:reiwap., was generally 
organized on Fridays. Wednesday. on the other hand. was at [hat time the 
weekday reserved for any collective work needed for the church. 
24 ln the past, the neighborhoods were frequently in direct conftict with each 
other. For example , it is said that the nonhwestern people of K we.a ta rn!:ipborhood 
would ally themselves with K wcawata Island to fight the more southerly Patulaway 
hamlets; the lauer in turn are said to have allied themselves with Yanaba lsland to 
the south. 
:z5 The decilion to climb fot" oooonuts had •pParently been m!tde by the bead of 
the school committee. a man from group A.. 
J6 See Tuzin (l980:13rff.) on the importance of unanimity in wort procedures 
among the Jlahita Arapesh. Tuzin's intercstins account of the construction of a 
Tambaran. house illuminates the way in which the construction procell itself ~ a 
process forming the unity of the worken; howeYer t disturbances during the 
building (for example, tht mappins of viM supports in the critical procedare of 
hoisling the ridgepole) may be taken as a sign that "someone in the work force was 
• • . harboring ill will toward the operation." As a result the work lacb the "'total 
unity of intention among the workcn" that is requited for the assistance of Ngwal. 
the religiom power for whom the house is being built (ibid. . p. 139). See also 
Hubert t98o. who discusses the Anggor pig hunt as a socially formative process 
pojnting to the way these hunts "draw the dispened daily li\'es of the villagen to a 
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commou poin1'• (p. 49). A related perspective on work activities is developed by 
Feeley·Hamik (1982) in quite a different context. 
J7 An attempt was also made to effect reconciliation at the thatching by the gift of 
branches of betel nut from one of the senior men of commwnty standing. Betel nut 
expresses the desire fM pe.aci!!. However, contrary to the wishes of these elders, the 
two groups continued to work separately. 
28 1be fact that the official school committee was made up entirely of young men 
was one of the factors contributing to the problems in orpnizing the wort. 
l9 The teacher's interpretation of the e\l'Cnts was undoubtedly fueled by his 
Oawan me-nton.. That this sort of night haunting oon:stitutes threats by a bwagaw is a 
typical Gawan inference. Somet.hi.111 similar happened to me after l had been on 
Oawa about a month jn r973. I was awakened at night by ltrallge sounds around the 
house. The hamlet he.ad decided l was being haunted by a bwagaw. and suggested 
that we have a distribution of tobacco the next day to make sure that no one was 
angry because they had not received tobacco from me. For reasons too complex to 
di.sctlss here, some people felt that it was tms man himself who had been domg the 
hawtting! My own impression is tha[ this use. of the notion of tbe witch proYides a 
means by which Gawan:s can come to terms with and also incorporate outsiders 
whose position in the egalitarian community is anomalous. This anomaly derives 
from the perception that the newcomen• conlrof over rcsour·ccs and their require
ments for living on the island entaia (in one form or another) an ordinarily 
unacceptable concentration of goods, or demands on the people. Wh.at the proce55 

does is to construct events around these persons rhal subject them to the sanction of 
witch attack for the inequality they introduce inro the island. and at the same time. 
provide the means for giving them an image of equality. thus making it possible for 
them to my. In my case. this was done through a typical distribution of 
roJlCCfltrated resources (the much wanted tobacco}; in the more complex case of 
the teacher, ii was done in part through the public meeting, w;th its emphasis on the 
community function the school was fulfilling {i.e. , the focus on the fact that the 
school wa$ not the teacher's., but the people's, and wourd be the source of value for 
Ga wans 11s a whole). 
JO The causes of these shortages were some rece1ilt funerals; in addition, as I have 
andicated, the buitding of the school was iuelf taxing Oawan resources, and 
temporarily cunai1ing wad: in the gardens. 
31 A somewhat simiJar process i:s noted by Tuzin (198oa42-5) for the llahita 
Arapesb in the ea.~ of confilct occurring over a death during the prepaation of a 
Tambaran i•spirit house ... Tuzin points out that "'the case eumplifies the expansion 
of significance that typically occurs whenever rhe Tambaran is implicated: the 
individual tragedy first trigers soc::ial discon:t ... [after which) the invocatioo of 1 he 
Tambaran fas a causal factor] accelerates the issue to the total community level ..• 
diffusing blame throuahout adult male society"' (ibid. t p. 145). 
y: Attention should also be drawn to the opposed m.ascu.line and feminine 
relations to public speakingt and tile connection between speech and the control of 
space. As previously noted (Chapters). public speaking is identi1fied with a capacity 
to control and operate in an extended space. This speech creates talk that is not just 
cas.ualt pri\rate co11venation that. as one metaphor has it. ··nutten down in the 
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house... and is without a clear sense of positive outcome; rather. ii can bring 
problems out into the open and publicly formulate unity in peop1e·s auitudes so a5 
to enable the organization of project.5. We have seen that the capacity for this latter 
kind of speaking is epitomized in the strength of senior men. and more ,1eneraUy in 
adult male externaliz.ing powen. The fa('I that women , on the other band. are 
idcnlified with the relatively interior locales of priwte or casual speecll mgges.ts 
further their identification in public contexts with the role of the exhorted rather 
than those wbo exhort. 
lJ Women told me that when almost the whole male population ha.~ gone on a 
major kula joumey. women may dren up as men and gather a1 the hamlet of the 
Drum dance for their own entertainments. Unfortunately , I have never been on 
Gawa during s.uch a period to observe these affairs. 

Com.:lusion 

1 I do not mean, of ooursc , that there have not been any attempts to revise this 
type of approach (~. fur eumple , Cril::kt 1976: r09ff. ; KeUy f r976). Crick in 
panicular has been explicitly concerned with this problem in connection with the 
:study of witchcraft. Aa::ording to Crick ( 1976:112). "One of the rea...~n!i. for the 
dmrlcom.inp of anrhropok>gical discus.siam of witchcraft is the idea that it is a 
phenomenon which should be rrealoo as a [sr:parate)I topic al an:· 
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