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PREFACE

N earlier book of mine, 7/%e¢ 7odas, was intended to be

a sample of scientific method as applied to the collec-

tion and recording of ethnographical facts. The present

book is a demonstration of ethnological, rather than of ethno-
graphical, method.

When 7%e Todas was written, I had fully realised the
insufficiency of current methods of collecting the facts of
ethnography, but I was then under the sway of the crude
evolutionary doctrine of the time, and did not see that the
need for sound method was equally great in the theoretical
treatment of these facts. It was only in the act of writing
this book that I came gradually to realise the unsatisfactory
character of current ethnological methods. From that time,
method again became my chief interest, and it is primarily as
a study in method that this book is put forward.

The methods I have used have led to the formulation of
a scheme of Melanesian history so complicated that it may
seem at first sight to go far beyond the conclusions warranted
by the facts now at our disposal. I may say at once that I
do not anticipate that this scheme will be fully confirmed by
future research; it may even have to suffer radical change as
new facts come to our knowledge, but it is my hope that such
modification, or even destruction if it come, will be due, not
to faults of method, but to the insufficiency of the facts to
which these methods have been applied. Our present store
of the facts of Melanesian culture is so insignificant beside
that which still remains to be garnered that we cannot
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expect this book to give more than a shadowy picture of
the real course of Melanesian history. The scheme which
I put forward will, however, receive its full justification if
it arouses such interest in Melanesia as will lead to some
organised attempt to rescue its culture from oblivion. Such
an attempt must be made within the next few years if it is to
be of any avail. During the last year a vast volcanic cata-
strophe has swept away a large proportion of the population,
and altered the configuration, of one of the most interesting
islands of Melanesia, but this destruction is trivial in extent
and importance beside that which is being brought upon the
same region every year by the devastating effects of our
¢ civilisation.’

It is a pleasant relief to turn from these depressing facts
to thank those who have helped me in my work both at home
and abroad. This book forms the first instalment of the
work of the Percy Sladen Trust Expedition to Melanesia,
and [ am glad to acknowledge here the generous assistance
of the Trustees and to thank them for the patience with
which they have awaited the publication of the work. It is
also pleasant to mention here the unfailing interest in my
work and the support I have had from Dr A. C. Haddon,
not only while this book has been in progress, but ever since
he first introduced me to the study of ethnology.

I am greatly indebted to Dr A. S. Lea, Mr S. H. Ray
and Mr W. J. Perry for their help in reading the proofs of
the book and for many valuable suggestions, and I owe much
to Mr Perry for help in other ways.

To Mr A. M. Hocart I owe many thanks for allowing
me to use some of the results of our joint work in the Western
Solomons, as well as for several corrections in my chapter on
Fiji. Mr G. C. Wheeler also helped me greatly by allowing
me to see his papers on the Shortland Islands before their
publication.

For many of the illustrations I am indebted to the
Rev. W. J. Durrad and Mr J. C. Palmer of the Melanesian
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Mission, while others have been taken by his kind permission
from the valuable collection of Melanesian photographs by
Mr J. W. Beattie of Hobart, Tasmania.

By the kind permission of the Royal Geographical Society
I am able to reproduce (with some alteration) the map at the
end of the first volume which had appeared in the Geographical
Journal.

I am glad of this opportunity of expressing my thanks for
help and hospitality to Sir Everard im Thurn and Mr A. B.
Joske in Fiji, to Mr C. M. Woodford in the Solomons, and
to the Bishop and staff of the Melanesian Mission upon
whose vessel, the Sowuthern Cross 1 obtained much of my
material.

I have expressed my indebtedness in the text to many
individual members of the Melanesian Mission as well as
to others, but I owe so much to one that I cannot pass
over his name in silence. No one who studies the part
taken in my theoretical scheme by the facts collected from
the Banks Islands and Tikopia can fail to recognise how
this scheme would have suffered if this part of my work
had not been done, or had been done less fully. Not only
would the collection of this material have been impossible
without the help of the Rev. W. ]J. Durrad, but large
sections of the evidence consist of information, collected
by Mr Durrad after I had left the islands, which he allows
me to record side by side with that we obtained when
working together on the Southern Cross.

Lastly, I must recall with gratitude the aid of two men,
one Melanesian and the other Polynesian, who have died
since my visit to their islands. Nearly the whole of my
account of the Banks Islands and Tikopia was obtained from
John Pantutun and John Maresere. These two men were
not merely passive witnesses, but they entered heartily into
the work of trying to make me understand the customs and
beliefs with which they were familiar. They showed such
interest and intelligence in the task that it was clear how
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great might be our hopes for the future of Melanesia and
Polynesia if their peoples were given a fair chance. These
two men were doubtless above the average of their fellows,
but their capacity shows how much might be done by the
encouragement of independent industry dnd the preservation
of such features of native culture as do not conflict with the
better aspects of our civilisation.

W. H. R. RIVERS.

ST JouN’s COLLEGE, CAMBRIDGE,
Sune 9, 1914.
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CHAPTER 1
INTRODUCTION

THERE are two chief kinds of ethnographical work ; one,
intensive, in which the whole of the culture of a people,
their physical characters and environment are examined as
minutely as possible; the other, survey-work in which a
number of peoples are studied sufficiently to obtain a general
idea of their affinities in physique and culture both with each
other and with peoples elsewhere. There is one feature of
low forms of culture which makes these two kinds of work
essentially different. In civilised culture we are accustomed
to distinguish certain definite departments of social life which
can to a large extent be kept apart, but among those people
we usually speak of as primitive, these departments are inex-
tricably interwoven and interdependent so that it is hopeless
to expect to obtain a complete account of any one department
without covering the whole field. In consequence, however
deeply one may attempt to go in survey-work, the information
gained must inevitably be incomplete and can never possess
the accuracy which an intensive study would have given.
Another feature of survey-work which has the same effect
is that the proper valuation of the evidence of witnesses is
impossible.

The work of the Percy Sladen Trust Expedition to the
Solomon Islands falls into two distinct parts; intensive work
done by Mr A. M. Hocart and myself in the Western Solomon
Islands and by Mr G. C. Wheeler in the islands of Bougain-
ville Straits, to be recorded in other volumes; and survey-work,
done by myself during the journey to and from the Solomon
Islands, which is the subject of the present book. I have begun
by mentioning the difference between intensive and survey-
work because I wish at the outset to indicate most emphatically

R, M, S. 1



2 Melanestan Society

that the work to be recorded in this book belongs to the second
kind. It labours not only under the general disadvantages of
survey-work, but much of the material was collected during
hasty visits to islands, sometimes of only a few hours’ duration,
and much of it can only be taken as a rough preliminary
account of social conditions which will, T hope, be more
thoroughly studied before it is too late. At the same time
I need hardly say that there has only been included such
material as I believe to be correct in essentials, though
doubtless often incomplete or even inaccurate in detail.
In several cases in which I had grave doubts concerning
the value of my material, I have been greatly encouraged
by its having received general confirmation through accounts
sent to me by various friends who have made further inquiries
during the three years which have passed since my visit.

In the arrangement of the material I have departed from
the order in which the islands were visited and I therefore
give here my itinerary. A month was spent in the Hawaian
Islands, a month in Fiji and a day or two only in some of
the Samoan and Tongan Islands. Then I travelled in the
Southern Cross, the vessel of the Melanesian Mission, through
the New Hebrides, the Banks, Torres and Santa Cruz
Islands to the Solomons, the same groups being revisited
six months later in the reverse order on the way back. Brief
visits were also paid to Tikopia and Bellona. In the Eastern
Solomon Islands only survey-work was done which will be
recorded in this volume and I have also added a short pre-
liminary account of certain results of the intensive work of
Mr Hocart and myself in the Western British Solomons
which bear most closely on the chief topics of the book.

The information obtained in the various islands visited
by the Southern Cross was supplemented by work with
natives who were travelling from one island to another and
such information forms a large proportion of the evidence to be
recorded in this volume. It follows that most of my informa-
tion was obtained from natives professing Christianity, much
of it indeed from native teachers of the Melanesian Mission.
I am perfectly confident, however, that their new religion has
had little or no influence on most of the facts I have recorded.
I deal chiefly with the details of social organisation which
suffer little if any change as the result of missionary influence
and least of all in the field of work of the Melanesian Mission,
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whose policy it has been since the time of Bishop Patteson
to preserve as far as possible native institutions. If this book
had dealt with the magico-religious institutions, the case
would no doubt have been different, but even here the
accounts given of the secret societies and magic of the Banks
Islands well show how many native institutions or their
traditions have persisted.

At the present moment there exists in Melanesia an
influence far more likely to produce disintegration of native
institutions than the work of missionaries. I refer to the
“repatriation” of Melanesian labourers from Queensland
which has been the result of the movement for a “white
Australia.” Large numbers of men, women and children
have recently returned to nearly every Melanesian island.
Some had been many years in Queensland and have quite
forgotten all they ever knew of their native institutions; some
even have that contempt for these institutions which so
often accompanies a smattering of “civilisation.” Their
influence on native institutions in the future must almost
certainly be great, but this influence is so comparatively
recent that I do not believe it has had any appreciable effect
on the social conditions which I record in this volume.

I undertook the survey with the definite object of studying
the subjects of kinship and marriage. My previous work in
Torres Straits and India had shown me the fundamental
importance to the science of Sociology of the method of
counting relationships which among most of the races of
mankind differs so greatly from that practised by ourselves.
I had reached the belief that in.systems of relationship we
have, like fossils, the hidden indications of ancient social
institutions and that their study is essential for advance in our
knowledge of prehistoric sociology. I hope in this book to
demonstrate the correctness of this belief; to show, indeed,
that systems of relationship are far more vitally important and
their investigation far more fruitful than my utmost hopes
had led me to anticipate. I mention this here because there
is an undoubted danger in thus going into the field with
a dominant belief. To those who fear this possibility I should
like to point out two things. One is that systems of relation-
ship are bodies of dry fact the accuracy of which, especially
when collected by the genealogical method’, is about as

1 See Sociological Review, 1910, iii, I.
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incapable of being influenced by bias, conscious or un-
conscious, as any subject that can be imagined. The other
fact is that nearly all the conclusions which have been reached
have been the result of a comparative study undertaken only
after my return to England, and of many of my most im-
portant conclusions, conclusions upon which the whole of my
theoretical construction rests, I had not the faintest idea till
more than a year after my return, so that any bias from this
source in the collection of the data can be absolutely excluded.

I have endeavoured throughout my record to make as
clear as possible the degree of its trustworthiness, for owing
to the conditions under which the material was collected its
value as evidence varies considerably in the different regions
of my survey. A most important element in the valuation of
evidence is the nature of the linguistic medium through which
it is obtained and I therefore give here a brief sketch of this
feature of method. Nearly all the evidence from the Banks
and Torres Islands was obtained in the Mota language, this
having been possible only through the kind help of members
of the Melanesian Mission. The information given by the
natives was translated into English for my benefit and my
questions or requests for further information were translated
into Mota. A large proportion of the information from the
Banks Islands was obtained from only one man, John Pantutun,
but his acute intelligence and his readiness to acknowledge
when he was ignorant gave us great confidence in his trust-
worthiness. In Pentecost Island the information was obtained
both in the Mota language and in that of the northern part of
the island, Miss E. Wilson kindly acting as interpreter in the
latter case. The only native witness who was available for
much of the information fell far short of the Banks and Torres
informants in intelligence.

The Eastern Solomon Islands form perhaps the least
satisfactory region of my survey from the point of .view of
trustworthiness. For much of the material I was dependent
on pidgin English, though I was occasionally indebted for help
to those who knew the native languages. The few facts I give
from the more western islands form part of an intensive study
and can be trusted. The value of the evidence from Tikopia
is considered very fully in the chapter on that island. The
material from the other Polynesian islands was obtained
altogether from natives who knew English or by their help
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from others who knew only their own language. In Fiji
I had to trust wholly to the services of an interpreter.

In my record I have followed the plan of a previous
book* in keeping distinct from one another the facts collected
in the field and the inferences drawn from their study, and
I have tried to do this even more completely than before by
dividing this book into two distinct portions, in the first of
which I give little more than a bare narrative of my field-work,
while the second portion consists of a comparative study of
these results and of those of previous workers. together with
their theoretical discussion. Occasionally in the first portion
I have gone beyond the bare facts and have discussed their
meaning and drawn inferences, but only when such inferences
have been immediately suggested by the conditions within
a limited region and are not the result of comparative study.
Even when facts are discussed in the first portion of this book
I hope that there will never be the slightest doubt as to what
is observed fact and what is inference.

Nearly all the systems of relationship and certain other
data, such as those concerning property in the Banks Islands,
were obtained by the genealogical method, though I have
only recorded the pedigrees upon which my account is based
in a few cases, chiefly in order to illustrate especially com-
plex relationships. Without this method, it would have been
quite impossible to have collected the material, not merely on
account of the short time at my disposal but also because of
the many difficulties, linguistic and otherwise, which are
inevitable in such survey-work as I was carrying out. It is
certain that without the genealogical method this book could
never have been written.

As I have already said, my chief object in making the
survey was to obtain systems of relationship together with
such other facts concerning marriage, descent and other social
institutions as would assist the interpretation of the systems.
While on my journey, however, I did not neglect any oppor-
tunities of acquiring knowledge on other topics that came in
my way and two such subjects seemed to me so important
that 1 devoted much time to their study, even in some cases
at the expense of my primary object.

One of these opportunities was provided by the presence
on the Sowuthern Cross of John Maresere, a native of Wallis

Y Thz Todas, London, 1906.
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Island, who had lived for twenty years on Tikopia. A few
inquiries showed that his knowledge of the customs of this
little Polynesian settlement was so great that every effort was
exerted to make the account obtained from him as complete
as possible. The other opportunity was the readiness of
John Pantutun to talk about the ritual of the Swkwe and
Tamate organisations of the Banks Islands and especially of
Mota, his own home.

" These accounts are straightforward and simple and require
no special introduction. With my chief topic, systems of
relationship, the case is different. All the systems recorded
in this volume are of the kind called classificatory, which
differs greatly from our own and is to most people so far from
easy to understand that a short preliminary account of its
main features may not be out of place. The best way to
make a complex condition intelligible is to show what it
means and I propose therefore to give here a brief theoretical
account of the classificatory system. This account will not
be accepted by all, but even to those who do not accept it,
the scheme may be useful as a means of coordinating the
many complexities of the systems to be recorded in this
volume.

By many writers the classificatory system of relationship
has been held to be of little social significance. McLennan
supposed it to be merely a system of titles of address and
Westermarck and others have held the same opinion and
have attached little or no weight to the value of the system
as evidence of social conditions. That the classificatory
system is merely what it was supposed to be by McLennan
must now be given up by all, for it has been found that the
designations of the system carry with them all kinds of
duties, privileges and restrictions and are evidently of the
utmost social importance and significance. Nevertheless, the
former depreciation of the importance of these systems is still
having its consequences, shown by the fact that anthropo-
logists of repute still give the most elaborate accounts of
social institutions without recording or even mentioning the
system of relationship and among those of less repute this
neglect is almost universal.

It will, I believe, materially assist the study of the many
systems recorded in this book if it be recognised that the
essential distinction between the classificatory system and
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that used by ourselves is that the former is founded on the
clan® or other similar social group while our own is founded
on the family. A term like that of brother which, except in
the metaphorical sense, is limited among ourselves to the
male children of our own parents, is in the classificatory
system extended to all the male members of the clan of the
same generation and also, probably by a later development,
to others, of different clans but of the same generation, with
whom there exist certain relationships. In the terms of the
classificatory system no distinction is made between own
brothers and sisters and those whom we should call first,
second, third or even more remote cousins, or members of
the same social group with whom no genealogical connection
can Be traced. This character applies to all the terms of
relationship ; the term father is used for all those whom the
father would call brother and “therefore for all the members
of the clan of the preceding generation together with other
men of that generation. Similarly, all the men of his clan
whom the real grandfather would call brother receive the
same designation as the grandfather himself.

The same holds good of relatives on the mother’s side
and of the relatives of the wife or husband. Thus, most
classificatory systems have a special term for the mother’s
brother, but this is used for all those whom the mother
would call brother, not only for all the members of the clan of
the mother who are of her generation but also for other men to
whom for any reason the mother would apply the term which
she gives to her brothers. Similarly, the terms for the father
and mother of the wife apply not only to these two persons
but each is used for the large group of people to whom the
wife would apply the terms which she uses for her real father
and mother.

Though there cannot in my opinion be the slightest doubt
that the classificatory system is founded on the clan or other
similar social group, it is used by many people among whom
the clan-organisation does not exist, but in all such cases it
is certainly a survival of such an organisation, a method of
counting relationships which has persisted after the social

1 By “clan,” I mean an exogamous group within a tribe or other community,
all the members of which are held to be related to one another, and bound together
by a common tie. In general, this tie is either a belief in common descent from
some ancestor, real or mythical, or the common possession of a totem.
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organisation which has produced it has passed away. In
such cases, however, the terms are usually limited to those
with whom some genealogical connection can be traced or
with whom the tradition of such a connection persists.

The first and essential character of the classificatory
system is, then, this grouping together under one denomina-
tion of a large body of relatives whom we distinguish ; but
this is far from exhausting its characteristic features. The
classificatory system usually distinguishes certain relatives
whom we group together ; thus, there is in general a definite
distinction between the brother of the father and the brother
of the mother to both of whom we apply the same term and
usually, though less frequently, there is a corresponding dis-
tinction between the sister of the father and the sister of the
mother, both of whom we call “aunt.”

The distinctions between the father’s brother and the
mother’s brother, between the father’s sister and the mother’s
sister and between the children of these relatives are them-
selves the natural consequences of the origin of the system
in a clan-organisation, for owing to the practice of exogamy,
the brothers of the father must always belong to a clan
different from that of the brothers of the mother and so
with the other examples mentioned. Whenever one finds
that these distinctions do not exist, it is also found that
the clan-organisation is absent or is in course of profound
modification.

Another feature which is very general in the classificatory
system is that of reciprocity. It is especially pronounced in
the Melanesian systems with which this book will deal and
also occurs in Polynesian systems. Relatives, perhaps of
different generations, it may be of widely different age, will
use between them only one term when addressing, or speaking
of, one another. Thus, we shall see that in Melanesia it
frequently happens that a man will address or speak of his
grandson by the same term which the latter uses when he
addresses or speaks of his grandfather. We may say that
there is only one, and that a reciprocal term for both grand-
father and grandson instead of the two terms which we
employ.

This very frequent feature of classificatory systems may
be put in another way. It may be taken to indicate that
the terms of these systems denote relationships rather than
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relatives. Thus, in the example just given, we may say
that there is one term for the grandparent-grandchild re-
lationship in the place of our two terms, grandparent and
grandchild.

Another widespread feature of the classificatory system,
which is probably to be brought into relation with the prin-
ciple of reciprocity, is a very characteristic and, to us, most
peculiar manner of using the terms for brother and sister.
In many systems, including most of those to be recorded
in this volume, two brothers have a term or terms which
they use in addressing or speaking of one another and the
same term or terms may be used by two sisters, or these
may have terms special to themselves. A brother and sister,
on the other hand, use a different term or terms. Most
frequently they use only one term which may be regarded
as a term for the brother-sister relationship, being used by
each in addressing or speaking of the other. There is thus
a term or terms for the brother-brother relationship ; the same
or a different term or terms for the sister-sister relationship,
and a term or terms for the brother-sister relationship. It
may help the reader to grasp the nature of this distinction if
I point out that it is probably merely another consequence of
the clan-organisation and of certain social conditions often
associated with it. The early separation of brothers and
sisters is a frequent custom among savage peoples and is
often met with in Melanesia. While two brothers are thus
constant-companions and also two sisters, a brother and sister
will at an early age come to belong to different social groups
within the clan and this separation will be accentuated when
the girl marries and, perhaps at an early age, moves to and
becomes for all practical purposes a member of another clan.
A feature of the classificatory system which seems to us
strange and bizarre becomes perfectly natural if the system
has been the result of social conditions often associated with
the clan-organisation.

Another frequent feature of the classificatory system is
the use of terms to denote difference of age, a feature
which is especially pronounced in the relationship of brothers
to one another and of sisters to one another. Thus, in
Melanesia and many other parts of the world an elder and
a younger brother apply different terms to one another and
use these also in speaking of one another, and the same or
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corresponding terms are often used by two sisters. Such
distinction according to age is, on the other hand, rare, if
not unknown, in the case of the brother-sister relationship.
A similar distinction usually applies also to distant relatives
who under the classificatory principle receive the same name
as the brother or sister. A man distinguishes all men of his
clan and of his own generation and others whom he calls by
the same term as his brothers, as elder or younger, but this
does not always depend on the actual relative age. It may
depend on this or it may depend on the relative ages of two
persons from whom the men are descended. Thus, in the
case of the grandsons of two brothers, the grandson of the
elder brother may be addressed as elder in some systems even
if he is actually younger than the speaker.

This distinction according to age is also often applied to
the brothers of the father, usually by means of words meaning
“great” and “little” respectively, and this may be carried so
far that the actual father, if a cadet of his family, will be only
a “little father” while his elder brother, the uncle of the
speaker, will be “great father,” and this superiority of de-
signation may even carry with it a higher degree of respect
and honour; the “great father” or uncle will be honoured
more than the real father.

Owing to these and many other differences between the
classificatory system and such a system as our own, English
terms of relationship have no real equivalents in the languages
of those who use the classificatory system, while the terms of
Polynesia and Melanesia are without real equivalents in our
language. Consequently there would seem to be endless
scope for misunderstanding if English terms of relationship
are used in the description of classificatory systems. It would
seem as if the only really satisfactory plan would be to employ
symbols for the different relationships and it is probable that
the time will come when this will be done and many parts of
the description of the social systems of savage tribes will
resemble a work on mathematics in which the results will
be expressed by symbols, in some cases even in the form of
equations. The adoption of such a practice at the present
time does not seem advisable. The technicality of the subject
is already so great that such use of symbols would probably
deter most from reading the book at all and thus defeat its
chief end, viz., the demonstration of the vast importance of
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these systems and the urgent need for their systematic collec-
tion throughout the world. We must wait till the subject
has become far more familiar than it is at present, even to
professed anthropologists, before such symbolic representation
will become advisable.

It is clear that, in a book such as this which deals exclu-
sively with classificatory systems of various kinds, our familiar
English terms will have to be used in an unfamiliar way and
it therefore becomes necessary to define as closely as possible
the sense in which they will be used. It will hardly be
possible to say in every case whether terms are being used
in the classificatory or the ordinary English sense and since
all the systems described and discussed in this book are
of the classificatory kind, it may be laid down as a general
rule that in future the English terms of relationship must
be taken in the classificatory sense except when the contrary
is stated or when the context makes it clear that they are
being used in the English sense. Thus, in general, if I say
that a man marries his father's sister, I shall mean that he
marries a woman who has the same status and is denoted by
the same name as the own sister of his own father. The only
general exception to this rule will be in the case of the terms
“husband” and “wife,” which I shall use in the customary
English sense, including under this sense the status involved
in simple polygyny or polyandry.

English terms of relationship, however, differ very greatly
in definiteness of meaning and there are certain terms which
it will often be convenient to use the connotation of which
must be more carefully considered. There are certain English
terms of relationship such as father, mother, son, daughter,
brother and sister which, except when used in a metaphorical
sense, are definitely limited to single persons, or to small groups
of persons, all related in the same way. There are others, such
as grandfather, grandmother, grandson and granddaughter,
uncle, aunt, nephew and niece, which include relatives of
different kinds, often, and indeed usually, distinguished in
classificatory systems; and there is a third group, such as
cousin, brother-in-law and sister-in-law which are used very
vaguely, including a wide circle of relatives. If, as has been
settled, English terms of relationship are to be used in this
book, it might seem necessary for purposes of accuracy to
use only the first group of terms which have clear and
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unambiguous meanings, and in referring to grandparents or
cousins to speak always of the father’s father or mother’s father;
of the child of the father’s brother or the child of the mother’s
brother, etc. Such a practice if carried out systematically
would, I am afraid, give the descriptions and discussions of
this book an almost unendurable severity and it will often be
convenient to use the less definite terms. I give therefore
a brief account of the connotation of several of the more
ambiguous terms and state how I propose to use them.

Uncle and aunt. These terms include two distinct
classes of relative, the brother and sister of the father and
the brother and sister of the mother. As a rule I shall only
use these terms with the qualification “paternal” or “maternal,”
except when the context makes the exact meaning quite
obvious. Similarly, the terms nephew and niece will only
be used when it is clear whether they apply to the child of
a brother or sister.

Grandparvent and grandchild. As used among ourselves
there are two kinds of grandfather, the father’s father and the
mother’s father, and two corresponding kinds of grandmother,
and similarly two kinds of grandson or granddaughter, the
son’s child and the daughter’s child, and since there are often
different terms for these different kinds in the systems to be
recorded they must be distinguished. I shall only use the
terms “grandparent” or “grandchild” either with the necessary
qualification or when the context makes the exact meaning
perfectly clear.

Cousin.  This is liable to be a most misleading and
dangerous term when dealing with the classificatory system,
and yet for the purpose of brevity it will often be convenient
to use it. We often apply the term to those of a generation
different from our own, as when we speak of a cousin once or
twice removed, but whenever I use the term ““cousin” it may
be taken as certain that this sense is absolutely excluded. In
the more limited sense there are four kinds of cousin, the
children respectively of the father’s brother, the father’s sister,
the mother’s brother and the mother’s sister, and when I use
the term “cousin” without qualification it may be taken as a
general term for all these relatives, the terms brother and
sister in the relationships just mentioned being used in the
classificatory sense, so as to include those whom we should
call first, second, and third cousins.
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Often in the classificatory system these four kinds of
cousin are grouped in two categories; the children of the
father's brother and of the mother’s sister fall into one
category and those of the mother’s brother and of the father’s
sister into another. Another way of putting this distinction
is that the children of two brothers or of two sisters fall into
one category and the children of a brother and sister into the
other. It may help the reader to grasp the necessity for,
and meaning of, these two categories if I point out that with
exogamy the children of two brothers or of two sisters will
or may belong to the same social group, while the children
of brother and sister must necessarily belong to different
social groups. It will often be convenient to have a term
by means of which cousins, the children of brother and sister,
may be distinguished from cousins, the children of two
brothers or of two sisters, and I propose to call the former
“cross-cousins,” adopting this from the expression ‘cross-
cousin marriage” introduced by Professor Tylor. This re-
lationship is so important and often so fundamental and will
have to be so often considered in Melanesia that it will be
convenient to have some simple term to denote it.

Parents-in-law. There are four possible kinds of parent-
in-law ; the wife’s father and mother and the husband’s father
and mother, and in some forms of the classificatory system
each is denoted by a separate term. Whenever I use the
term “parent-in-law” all four kinds will be understood to
be included -and when the father- or mother-in-law is
mentioned, it will be understood that both wife’'s and hus-
band’s father in the one case and wife’s and husband’s mother
in the other case are included, except when the context makes
it clear that only one of these relatives is intended.

Brother- and sister-tn-law. 1 do not know whether it is
generally recognised that these terms, even when used in
their more limited sense, denote no less than eight different
relatives who are not only often distinguished in the classifi-
catory system but also differ in very important social functions.
In addition to the more strict usage, the terms in question
are also often used in English for other relationships such as
that set up between men who have married sisters or women
who have married brothers and these again are often denoted
by quite distinct terms in classificatory systems.

It may assist in the understanding of the subject if I point
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out that the eight relatives called brother- or sister-in-law in
the more strict English sense may be grouped together in
four relationships; one existing between men, a second be-
tween women, and the other two between men and women.
The first relationship is that between a man and his wife’s
brother, or reciprocally between a man and his sister’s husband.
The second relationship is that between a woman and her
husband’s sister, or reciprocally between a woman and her
brother’s wife. The third relationship is between a man and
his wife’s sister, which is reciprocally that between a woman
and her sister’s husband. The fourth and last relationship
is that between a man and his brother’s wife, which is recipro-
cally that between a woman and her husband’s brother. It
may be mentioned here that in many classificatory systems
these relationships are denoted in a manner closely analogous
to that used for brothers and sisters, i.e. there is a term to
denote the relationship between men; sometimes the same,
sometimes another term, to denote the relationship between
women ; and other terms to denote the relationships between
men and women. The English terms include so many
different relatives that I shall use them very rarely and only
when the context makes it quite clear to which category or
categories of relationship reference is being made.

I have already referred to the fact that in many forms of
the classificatory system a brother or sister is denoted by one
term when a man is speaking and by another term when a
woman is speaking. The same is true of relatives by marriage,
as when the relationship between a man and his brother’s
wife is denoted by one name and that between a woman and
her brother’'s wife by another. The same also holds good,
though more rarely, of other relationships; thus, in some
systems a man and his wife use different terms for their
children or for their son’s children or their daughter’s children.
In consequence it is often necessary to indicate whether a
man or woman is speaking, and this will be done throughout
this book by inserting after the relationship the letters (m. s.)
or (w. s.), (man speaking) and (woman speaking) respectively.

In Melanesia terms of relationship are generally used
together with a possessive pronoun, often in the form of an
inseparable suffix. Further, in some cases the form of the
possessive is different in different relationships and it is pro-
bable that these differences are of considerable significance.
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It will therefore be convenient in general to give the terms
of relationship together with the possessive pronoun and in
most cases the pronoun chosen will be that of the first person
singular. When, as in the comparative tables, the pronoun
is omitted, it must be remembered that this is only for the
sake of brevity and that the words are never heard in this
form.

Definition of Terms.

In the descriptive portion of this book 1 propose to use
as few technical English terms as possible, and certain words
such as religion and totemism will not be found till the
theoretical part of the book is reached. I hoped to have
been able to avoid the use of the word “magic” in the
descriptive portion and if I had full knowledge of the native
terms, this would perhaps have been possible; but, as it is,
I have been driven to group together a number of facts under
this heading the definition of which I do not at present intend
to attempt. It must be recognised that my use of the term
is purely a matter of practical convenience adopted in order
to avoid undue cumbrousness of expression.

In using the terms “ghost” and “spirit” 1 shall follow
the lead of Dr Codrington by whom ‘ghost” is limited to
a personality which has once been a man, while “spirit” is
used of a being which has never, according to native belief,
been incorporated in a human body.

Of terms applying to social structure I have already
defined clan (see p. 7).

By the word “tribe” which occurs in this definition®
I mean a group of a simple kind, always in Melanesia settled
in a definite locality, which speaks a common language and
is capable of uniting for common action as in warfare.

I limit the term “descent” to membership of a social
group so that when I speak of patrilineal and matrilineal
descent, I shall mean a condition in which a person belongs
to the social group of his father and mother respectively.
I limit “succession” to the transmission of rank or other similar
social distinction so that when I speak of patrilineal succession,

1 This and the following definitions are in general those which have been
recommended for adoption in the forthcoming new edition of Nodes and Querves
by a committee consisting of Miss Burne, Miss Freire-Marreco, Mr Marett and
myself,
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I shall mean that the rank of chief or other special posi-
tion in society is transmitted to a man from his father.
“Inheritance” will apply solely to property. In Melanesia
matrilineal descent may be associated with patrilineal succes-
sion and inheritance, or succession may be patrilineal while
both descent and inheritance are matrilineal. In this part of
the world the special form taken by matrilineal inheritance
and succession is that property and rank are transmitted to
a man from his mother’s brother.

In general I shall speak of “relationship” rather than
of “kinship.” When I use the latter term I shall mean
relationship, real or conventional, other than relationship by
marriage, which can be demonstrated genealogically.

In recording systems of relationship, and still more in
considering them theoretically, I shall have frequently to
refer to certain features which I propose to call “corre-
spondences.” 1 use this term when two or more relationships
are included together under one term. A typical and frequent
example of such a correspondence is that a person applies the
same term to his mother’s brother, to the husband of his
father’s sister and to his wife’s father. Another example is
that the father’s father and the elder brother are denoted by
the same term. When in future I use the term *corre-
spondence” I shall mean such classing together of different
relationships in nomenclature.

Of geographical terms I shall in general use “region”
for a group of islands, an island, or perhaps only part of an
island, characterised by the possession of a common culture,
while the term ““district” will denote a smaller geographical
unit, usually part of an island, inhabited by a group of people
corresponding closely with the definition of a tribe. In the
nomenclature customary in Melanesia there is much scope for
confusion between a village and a district. The term village,
as often used, denotes a district in my sense about which
houses or small groups of houses are scattered. When I use
this term, it will denote houses and other buildings which form
a discrete group definitely separated from other similar groups
of buildings in the same district.

Several of the communities to be described in this book
possess a special form of social grouping, the dual organisa-
tion, and this opportunity may be taken to point out
certain peculiar features possessed by this form of society.
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In the dual organisation the whole population consists of
two exogamous groups which I call moieties, a man of one
moiety having to marry a woman of the other. Further, in
every case where this form of social organisation is known to
exist, descent is in the female line so that a man belongs to
the moiety of his mother. This has certain results illustrated
by the accompanying diagram in which the members of one

moiety are denoted by the letters 4 or 2 and those of the

A=b
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A=b
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other moiety by B or &, the capital letters denoting males and
those of ordinary type females. This diagram makes it clear
that a man and his own children must necessarily belong to
different moieties and a man and his sister’s children to the
same, while of the two kinds of grandchildren one kind, the
son’s children of a man, belongs to the same moiety as him-
self while the other kind, his daughter’s children, belongs to
the opposite moiety. Further, as a result of the classificatory
principle which is always found coexisting with the dual
organisation, the whole community of the generation im-
mediately succeeding that of a man will fall into two
categories, (i) those classed with his own children, including
his brother’s children ; and (ii) those classed with his sister’s
children. If, as usual, a man applies one term to a son and
another term to a sister’s son, every male of the community
of the generation immediately succeeding his own will be
denoted by one or other of these terms; such a male must be
either his son or his sister’s son, using these terms in the
classificatory sense. Similarly, in the next generation, all
persons will again fall into two categories, (i) those classed
with his son’s children, and (ii) those classed with his
daughter’s children, for the children of his sister will neces-
sarily have married persons classed with his own children so
that the children of his sister’s son will necessarily be also
the children of his daughter, using the terms son and
daughter in the classificatory sense, while the children of his
sister’s daughter must be also the children of his son.

This character of the dual organisation of society will
have certain consequences concerning marriage. So long as

R. M, 8. 2
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marriage is confined to members of the same community and
to those of the same generation, a man must marry a woman
who is both the daughter of his mother’s brother and the
daughter of his father’s sister, using these terms in the
classificatory sense. If a man marries a person not of his
own generation, his choice is similarly limited ; if he marries
a woman of the generation next below his own, he must
marry one who has the status of his daughter although she
may have married his sister’s son and thus have acquired the
status of the sister’s son’s wife; similarly if he marries a
woman two generations below his own, he must marry his
daughter’s daughter in the classificatory sense for his son’s
daughter would be of the same moiety as himself*.

Phonetic System.

I may consider here briefly the signs which I shall use
to denote the sounds of the Melanesian languages. The
missionaries to whom we owe most of the written records of
these languages have used certain simplified signs to denote
sounds which would ordinarily be expressed in English by a
combination of consonants, and in one case, that of Fiji, these
signs have been adopted officially. Unfortunately these signs
have not been used uniformly in different parts of Melanesia
and even within the region of one mission a given sign may
be used for a large number of different sounds, the mission
having had in view the purely practical purpose of providing
the natives with the simplest signs possible. The method
which has generally been adopted is to use certain redundant
English letters, such as ¢ and ¢. Thus the letter ¢ has
been used in Fiji for the ng of the English word “finger,”
while by the Melanesian Mission it has been used for a large
variety of sounds which according to Dr Codrington include
pw, mbw, kw, kpw, kbw, kmbw, kmpw, and nggmbw. For
scientific purposes it is of the utmost importance that the
actual sound shall be expressed, for such differences as those
between Aw, pw and mbéw may be of definite ethnological
significance. I have therefore rejected the use of the letter
¢ and have endeavoured to give the sounds as nearly as
possible as I heard them, though it does not of course follow
that my rendering is correct or even universal in the place

! In this account I bave assumed conditions simpler than those of the dual
organisation as it now exists in Melanesia.
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with which I am dealing. Thus in Mota where according
to Dr Codrington the sound in question is properly Zpw
I usually heard it as the simpler £w' and I have used this
throughout.

Another feature of the various phonetic systems used by
missionaries and others in Melanesia is that they do not
indicate whether the 4 and & sounds are strengthened by
and # respectively, so that the letter 4 is used both for the
4 and mé sounds and the letter & for both & and #d. Here
again the differences may have definite ethnological signifi-
cance, and wherever I heard mé or nd these sounds are so
expressed.

There are in Melanesia two kinds of , that for which I
have used the sign 72 sounding to the English ear very much
like 7w and in words beginning with a capital letter I have
used Mw in place of 7. I use ng for the sound of the English
word “singer” and ugg for that of “finger.” D4 stands for
the 24 of “though,” the harder sound of ““through” not being
represented in Melanesia so far as I know. Z/ represents
the sound in the word *“fusion” and ¢4 and 7 have their
English values®.

The simple letter g (apart from #g and zgg) when used in
native words will generally signify a special guttural consonant
which is known as the Melanesian g. It resembles the
Arabic Gkén and though it varies much in character in
different islands, it might often be more correctly trans-
literated gZ» and to the untrained ear the resemblance to 7 is
so close that in place-names in Melanesia the letter » has
sometimes been used by mistake for the Melanesian g

In the case of the vowel sounds I have followed as nearly
as practicable the spelling of Codrington® and other mission-
aries who have reduced Melanesian languages to writing.
The exact value of the letters differs in different islands and
in the short time at my disposal it was not possible to attend
closely to such variations. The only sign which need be
especially mentioned is ¢ which stands for the vowel of the
French /.

! This simplification of the proper sound is probably one of the many results
of the use of Mota as a fngua franca.

% For the exact values of other Melanesian consonants see Codrington, Melane-
sian Languages, p. 198. This book will be quoted hereafter as M. L.

8 M.L., 197; see also Codrington and Palmer, Dictionary of the Language of
Mota, 1896.

2—2



CHAPTER 11

BANKS ISLANDS

Sociat, ORGANISATION, RELATIONSHIP, MARRIAGE AND
PropreRTY.

THE group of islands named after Sir Joseph Banks lies
immediately to the north of the New Hebrides and consists
of a number of islands ranging in size from Vanua Lava
which is 15 miles in length to Rowa and Merig which are only
tiny islets.

The island with which my account will chiefly deal, Mota'®
(PL 1), is little more than two miles in diameter, the natives
inhabiting a raised coral base surrounding the central volcanic
cone.

Dr Codrington’s account® has made anthropologists familiar
with the Banks Islands as an example of the dual organisa-
tion of society and as the seat of a highly developed secret
organisation. The following account is intended to supple-
ment that of Dr Codrington by describing in greater detail
certain customs and institutions of the islands.

THE SociaL. ORGANISATION.

All the islands, with the exception of Merlav, possess
the dual organisation of society, there being two chief social
groups or moieties, called veve or vew, a term also meaning
“mother,” and the members of the same moiety are sogoz to
one another. In general these groups have no special

1 The initial letter of this and other islands of the group, viz. Motlav, Merlav

and Merig, should be M (Mw) but the spelling with the ordinary 47 is so well
established that I do not venture to alter it.
2 The Melanesians: Studies in their Anthropology and Folk-Love, Oxford,

1891, quoted hereafter as M.
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names’, but people are spoken of as belonging to the same
side or to the other side of the house. The only exceptions
of which I could learn were that in the Lakon district of
Santa Maria one of the two weve, believed to have been
created by the sun, is called Atealoa while in Mota one of
the two moieties certainly has a name, being called the
Takwong? (Za, belonging to, and £wong, night). According
to one informant the other moiety of Mota is called Tatalai,
talai being the name of the giant clam-shell. It is doubtful
whether this name is in general use, the Takwong people
usually referring to the members of the other division as
tavale ima, the other side of the house, but it will be con-
venient to use it in the following description. In Mota the
people of the two moieties are said to have different
characters; the Takwong are reputed to be ignorant and
unimportant?, always quarrelling and unable to manage their
affairs properly, while the members of the Tatalai are well
versed in social lore and live peaceably with one another,
capable of governing both themselves and others. In the
old time the members of the two moieties hated one another
and even now there is a feeling of enmity between the two.
It is said that in ancient times there was a very long gamal
or club-house (see Chap. I11), one end of which was inhabited
by the Takwong and the other end by the members of the
other moiety. Sometimes a man changed his division by
crossing from one end of the gamal to the other and in doing
so changed his disposition, a man of the Takwong thus becom-
ing a peaceable member of society. It was rarely that a man
of the Tatalai crossed over to the side of the Takwong, for he
ran the risk of being killed by those he was attempting to join.

The site of this ancient building can still be seen and so
far as I could judge from the spots said to have been the
sites of its two ends, the building must have been at least
a hundred yards in length® There are still stones on the

1 Mr Durrad was especially struck by the contrast with the Torres Islands in
this respect. Even when names for the moieties were obtained in the Banks
Islands they were not given with any confidence and only after long hesitation,
whereas in the Torres group every child is at once able to give the names of the
social groups to which he and his friends belong.

2 This should properly be Takpwong.

3 It may be noted that this information was obtained from a member of the
other moiety.

4 The whole region is now covered with bush and the distance could not be
measured.
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island which are said to have formed part of this old gamal,
these stones being cut quite unlike any others on the island.
It is tempting to suppose that when the two veve are spoken
of as of the same or the other side of the house, we have
a survival of this ancient habitation of a building in common
by the two moieties, or perhaps rather of a time when the
separation between the members of the two moieties was
maintained within the house.

Each of the moieties has a number of divisions and these
subdivisions® have names. Those of the Takwong are called
Talosara, Talogapmarus, Mareanusa, Nusawo, Tasalaima,
Nuarara, and Punui; those of the other moiety are Gatava,
Pengusiu, Maligo, Talvatvat, Lolirwora and Lisaveve.
These subdivisions are often called veve, the same word as is
used for the moieties. Many of them take their names from
rocks and in one or two cases certainly, and probably in all,
these rocks are regarded as sacred and as inhabited by spirits
(vuz). Two divisions, the Tasalaima and the Maligo possess
rocks called O pagoa (the shark) and at the rock of the
Maligo a sacred owl inhabits a banyan tree. The Talogap-
marus have as a sign or mark the Zeaz or giant clam-shell,
and the Lisaveve have a creeper sacred to their division
which they must not cut or break. The members of some of
these lesser divisions are said to have special characters, thus
the Lolirwora quarrel and make friends quickly, while the
Talvatvat of the same moiety are especially combative and
are nicknamed the Pulgalegale (deceitful friend), otherwise
the name of a spirit or wxz at the village or district of
Luwai (see p. 24). Both the Talvatvat and the Gatava
are known as veve kwakwae or eccentric divisions. Their
behaviour is different from that of the members of other
groups, the following being instances of their eccentricity.
It is usual to begin a meal with yam or breadfruit which may
be followed by eating pig or the leaves of a kind of hibiscus
called Zoape, the meal being finished with the pudding called
lot, but the veve kwakwae eat in the reverse order. Further,
when they have difficulty in drawing up a canoe, they will
hack off the outrigger so that when they start again they
have to make a new outrigger from unseasoned timber. The
members of one division, the Tasalaima, are said to be unable
to sing songs. The Talosara division of the Takwong

} 1 am indebted for the following account of these subdivisions to Mr Durrad.
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perform definite rites at their sacred rock or rocks (see
p. 157).

In all the islands with the dual organisation, the two
moieties are definitely exogamous, a man never marrying
a woman of his own weve. The restriction is not limited to
the inhabitants of one island but extends to the other islands
of the group, thus, a man of Saddle Island or Rowa going to
Mota will at once learn which is the moiety corresponding
to his own and who are those whom he should call sogoz, and
if he marries he will take a woman who is not one of his
sogoz. ‘The same holds good for natives of the New Hebrides
or at any rate of those islands with which the Banks islanders
have regular dealings. It might have been expected that
the carrying out of these regulations would have been much
easier if the moieties had names, but the usual absence of
names did not appear to raise any difficulty.

The divisions of the moieties in Mota do not influence
the regulation of marriage, the men of any subdivision of one
moiety being allowed to marry women of any subdivision of
the other moiety.

In addition to the moieties and their subdivisions, the
islands are divided into districts, often inhabited by people
speaking obviously different dialects. Even in so small an
island as Mota there are such districts each of which seems
to be in many ways independent. [ was unable to make any
inquiry into these local divisions in Mota, the names of which
have been given by Dr Codrington® on a plan of the island.
It may be noted that several of the districts which he records
bear the same names as certain of the subdivisions of the
moieties, but it must be left for further investigation to
determine the exact relation between the two modes of
grouping.

In Merlav it was found that the social organisation was
of a kind widely different from that of the other islands of
the Banks group. I obtained the names and something of
the histories of ten different groups called Zagataga and my
informant thought that there was at least one other. The
names of these ten Zagafaga are Mweo, Sarana, Dungdung,
Ronalung, Luwe, Bule, Ondoa, Kwerivia, Voslav, and
Maketuk. These groups are not connected with any sacred
objects such as animals or plants and have no restrictions

1 M, 1s.
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on food peculiar to themselves but they are exogamous and
the origin of some of them is ascribed to certain women who
came from other places. The ancestors of three of the
tagataga, the Mweo, Sarana and Dungdung are reputed to
have come from Maewo in the New Hebrides, for which the
Merlav name is Mweo. Nothing could be told about the
origin of the group which takes its name directly from this
island, but the Sarana have a tradition that a woman of
Sarana in Maewo was driven away from that place and
floated to Merlav on a dish used for making large puddings.
She landed at a place called Ngerungara and made a garden
at a place called Visangut. While working there one day
she heard a child crying whom she could not see, so she went
quietly and found a girl sitting by some long grass. The
woman looked after the child who was called Tangerungana
when she grew up, and it is from this child that the Sarana
people are descended. The Mweo and Sarana people believe
in their close relation to one another and call each other Zasz
or brothers.

The Dungdung group is descended from a party of
Maewo people who came to Merlav in a canoce. They lived
for a time on the beach and one day some of them wandered
about the island and found an old woman sitting alone in
a house. Those who had found her went back to tell their
companions and it was agreed that they should return and
ask her for fire. The old woman gave it but did not speak.
When the people returned to the beach with the fire a woman
of the party asked what had happened, and when told she
said that they were to put out the fire and go back to the old
woman to ask for it again. The people did so and were
given fire a second time in silence and were again told on their
return to put it out. They went a third time to fetch the
fire and on that occasion the old woman asked, “ My children,
why have you killed the fire?” They told their companions
what she had said when they returned and it was agreed that
the old woman must be their sogoz and they went to live at
Dungdung which was the name of the place where the old
woman had been found.

The Ronalung group is connected with Merig through
a woman of that island who saw a bird give birth to a girl
child in a nut tree (#gaZ). The woman looked after the girl
and also had children of her own. One of these children
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came to Merlav and went to the village of Vanmisi where she
married. One of her sows went one day to a place called
Ronalung and there gave birth to a girl who is the ancestress
of the Ronalung division. Though the people are thus con-
nected with Merig it is not from the woman of that island
but from the pig that they are believed to be descended.
The Luwe and Bule are descended from women of the island
of Santa Maria but no stories connected with them were
known.

The four other groups are called Ondoa, Kwerivia, Voslav
and Maketuk. Their mode of origin is doubtful but it is
believed that they are descended from certain people who for
some unknown reason were appointed to start new groups.

The traditions connected with the origin of the different
tagataga suggest that the island of Merlav has been populated
by means of a number of small immigrations. It is the most
outlying island of the Banks group and lies rather nearer to
Maewo of the New Hebrides than to Santa Maria which is,
except for the tiny island of Merig, the nearest of the other
islands of the Banks group. The Merlav traditions suggest
that the island was populated by small parties of people, each
of which became the starting point of a social group.

SvsTEMS OF RELATIONSHIP,

The different islands of the Banks group differ from one
another very considerably in their mode of naming relation-
ships, these differences being not merely in the forms of the
words but in the way in which they are employed. The
leading features of the system have been already recorded
by Dr Codrington', the island of Mota having been taken
as an example. My most complete information was also
obtained from that island and agrees in all essentials with
that given by Dr Codrington, though I give a few amplifica-
tions and modifications in detail. The accompanying pedigree
will illustrate several points in this and succeeding sections.
It may be noted that it gives the genealogy of the same
family as was used by Dr Codrington (M., 38). In neither
case is the pedigree complete, only such persons being
included as are needed for the purpose of illustration.

VM., 3s.



27

‘IpEW SBM PIODAX SY) SUKY

8Y1 1€ 05 919m J0 UlAl] e Wy pr pue sprarryyy se ‘adAy ores ur usald are sawreu ssoym suosrad savadipad xayio pue syl uy

NIZEV I
_
ePOYY = AUNTH SouS =NOWIS 91559 =unrof

1 i

\xm\t&&v\\u\ &NNQ\NQ .NNWNQ&N
] | Io
NAINT, IVMINIANY ], URININBN = 7F5¥//] AW =N2LAINE
m | ]
H
NOSHEILLVJ 225535 _
WOJ, newoy NIMAT _ _
rl.li__..L..tlllL Vmﬁ_éok %.MG\ dx_E{ \a«_%&\ _ .ﬁ_ I .J ¢
vins VIINIM SVIHLIIV g 3 g 3 orewdde ], =ATANO M SEq_Zm eﬁ?ﬂ%mq
L ] [} [} 1 1 i
T T
| _
P AIVAAYL,
L - 1
J
&=9

o 9245pI



28 Melanesian Society
Mota.

The following are the Mota terms!:

Tama:. This is the term for the father, the father’s
brother and the husband of the mother’s sister, these uses
being those customary in the classificatory system. In
addition the term is applied to the son of the father’s sister,
to a first cousin according to our method of nomenclature,
ie. John will give this name to Dudley.

Veve. Mother, mother’s sister and the wife of the father’s
brother. The father’s sister is also called vzeve but is dis-
tinguished as »aveve, »a being an honorific prefix which is
used for anyone who is highly thought of and is thus often
applied to all who are closely related, in distinction from those
more distantly connected. The father’s sister whose full
designation is veve vus rawe would always receive this prefix.
The father’s sister may be called vevegae to distinguish her
from the mother and mother’s sister who would be veve sogoz;
she would not be of the same zeve as her nephew and there-
fore not one of his sogos. Corresponding to the exceptional
use of Zamai, the daughter of the father’s sister is called
veve.

Natui. This is in general the reciprocal of the two
preceding terms so that it is used, not only in the customary
ways for a child and the child of the brother of a man or the
sister of a woman, but also by both men and women for the
children of the mother’s brother, thus John and Agnes will
be the natuz of Dudley.

Tugui. The term for an elder brother of a man and
probably also for the elder sister of a woman but it is seldom
used, the term which properly denotes younger brother taking
its place.

Zasinw. The term for the younger brother of a man and
the younger sister of a woman and it is often used for brother
or sister generally, not only between those of the same sex
but sometimes even between those of the opposite sex.

Tutuai. A reciprocal term used between brother and
sister.

The three terms fuguz, fasiu and futuas are used not only
for own brothers and sisters but for the children of the father’s

! Most of the terms of this system are given without a possessive pronoun but
with the usual termination of independent substantives,
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brother and the mother’s sister and in general for all those of
the same moiety or veve who are of the corresponding genera-
tion. It is in the case of these more distant relationships that
the term Zasin is especially used in its wider sense, and in
these cases the terms which connote difference of age or sex
seem to be rarely used.

Veve vus rawe. This is the term for the father’s sister
but it is also given to a number of other women who take
part in a certain ceremony, of whom the father’s sister is
always the most important. The father’s sister would be
classified as a wewve with the mother but is distinguished in
the ways already mentioned.

Usur. This is a term used only for the husband of the
father’s sister who is also sometimes called marauz.

Marani. The mother’s brother, also applied sometimes
to the husband of the father’s sister.

Vanangoi. The term reciprocal to maraui, being given
by a man to his sister’s son.

Matesma. A term used by a man for the wife of
his mother’s brother, his wife’s sister and the wife of his
brother. It is also applied by a man to the wife of his sister’s
son.

Welag. A term used as the reciprocal of mateima, and
thus applied by a woman to the son of her husband’s sister,
her sister’s husband and her husband’s brother. The terms
matetma and welag are thus used both for relatives belonging
to generations once removed and for those of the same
generation.

Tupnui (in address pupua). The terms used for the four
grandparents and reciprocally for the four kinds of grandchild,
their use being extended as customary in the classificatory
system.

Rasoar. A reciprocal term for husband and wife. Another
term also used is amin or amaz.

Kwaliga. In general a reciprocal term for the parents of
husband or wife and the consort of son or daughter, but in
the case of some of these relationships, other terms are also
used. The wife’s mother is distinguished as radwaliga, the
same honorific prefix being used as in the case of the father’s
sister and other near relatives called veve.

ltata (in- address fafa). 1 only heard of this term as
applied to the husband’s father but I am not sure that it
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is not also used for the wife’s father and possibly for other
relatives™.

Tawarig. This is probably a term denoting status rather
than relationship, used especially for the son’s wife by both
man and woman. It seems to be used for all women who
should help on certain occasions. It is used for the wife of
a son’s son by a woman, her brothers and their wives; for the
son’s wife, for the brother’s son’s wife and for the wife of the
mother’s brother's son. Thus Jessie, the wife of John, was
the fawarig of Leveveg and Rivlava and their wives, of
Tapermaro, of Pantutun and his wife, of Maututun and
Dudley (see pedigree).

wlus. A reciprocal term for the wife’s brother and for
the sister’s husband (m. s.). It is only used between men.

Walui. A reciprocal term applied to one another by two
women, the husband’s sister and the brother’s wife (w. s.).

Gasala. This is a term applied to one another by the
parents of a married couple, i.e., it is the name for the parents
of a son’s wife or of a daughter’s husband, thus the father and
mother of Jessie would be the gasa/a of Pantutun and Emily.

The system so far recorded is that of Mota and there
were very important variations in some of the other islands.

Saddle Island or Motlav’.

Here the differences are chiefly in the terms, not in their
application, thus, veve became vev ; veve vus rawe became vev
wuhe raw; kwaliga became Awiliga though in address the
word with the first person possessive is dwalgak. 1 did not
hear of any modes of application of these terms differing from
those of Mota.

Vanrua Lava.

There are definite variations in different districts of the
island, certainly in the forms of the words and probably

1 In the story of Ganviviris recorded by Dr Codrington (4., 384) this term is
used in addressing an uncle (mother’s brother).

¢ Motlav is properly only the name of part of Saddle Island, another part
being called Ra, but I do not know of any differences in custom between Ra and
Motlav proper and in general in this book I shall use Motlav to denote the whole
island. There is also a district of Saddle Island called Vlow (which in Mota
becomes Valuwa or Valuga). The people of this district speak a special dialect
and it is therefore possible that their system of relationship may differ from that of
other parts of the island.
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in their application. The only system obtained from this
island which is at all complete is that of the district of Pek.
Here the word for father is zmam (emek’ in address), and this
was also used for the father’s sister’s son and other relatives
as in Mota.

The word for mother is zmu (in address emn), also used
for the same relatives, including the father’s sister, as in Mota.

The elder brother of a man or sister of a woman is ggak
(in address) and the younger zss4, an interesting point here
being the disappearance of the initial letter. The word for
the brother-sister relationship is ehwe£ which departs more
widely from the Mota form. The child is zenzk. The four
grandparents are popo, this word resembling the vocative form
of Mota and Motlav.

The parents of husband and wife and reciprocally the con-
sorts of son or daughter are Awelgek, and wulus and wuluk are
used in the same sense as the ww/us and wa/u: of Mota. It
is in the other terms for relatives by marriage that the most
peculiar feature of this system is to be found. The wife is
rengoma and this term is also applied to the wife’s sister and
the brother’s wife. The husband is amanma and this term
is also given to the husband’s brother and the sister’s husband.
I failed to ascertain the term used for the wife of the mother’s
brother, for if the system is to fall into line with that of Mota
she should also have been called rengoma.

Rowa®.

In this little island of the Banks group which is the chief
place for the manufacture of the shell-money?’, the system of
relationship has the same general features but there are
distinct phonetic differences and one or two very instructive
expressions to denote certain relatives. The father is zmam,
the mother svev, and a child chingmeruk or werwer, and these
terms are used in the same sense as in Mota except that it
was said that the father’s brother would be always addressed
by name and would not be called zmane. Brothers call one
another chzsik and the same word is used by sisters, but the

! With first person possessive, -%, suffixed. In this and the accounts which
follow, most of the terms are given in this form.

% 1t is probable that the language and system of this island are closely related
to those of Ureparapara.

3 See Chap. VI
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term used between brother and sister is chzockiok. The
father’s sister is called zwev and vev wuswus rawe. The
mother’s brother is maruk and the sister’s son van-nguk.
The wife of the mother’s brother is called wunn mumdal
which means “the wife of all of us.” The reciprocal term
for grandparents and grandchildren is popo.

According to one informant the parents of husband or
wife and reciprocally the consorts of son and daughter are
kwilia, but according to another the wife’'s mother and the
husband’s father with their reciprocals are distinguished as
kwalgak. The wife’s brother is wulus and the husband’s
sister wuluk and these terms, as elsewhere, are used recipro-
cally, The wife’s sister and the husband’s brother, on the
other hand, are addressed by name, this being reciprocated.
The husband is called famanrok and the wife ligenrok.

Meriay.

In this island, the social organisation of which departs
widely from the general type of the Banks Islands, there
are also decided differences in the nomenclature of relation-
ship. The father is ¢mama or in address #am and the mother
correspondingly wev or vev. The child is natuk, the elder
brother fugaf, the younger fasz£ and the brother-sister relation
tatak. The father’s sister is zvev and her husband moruk.
The mother’s brother is also mornk and his wife is zvev.

So far as I could learn there was a departure from the
usual practice of the Banks Islands in that the name for the
child of the father’s sister is natuk, the child of the mother’s
brother also having this name, so that here two cross-cousins
call one another by the term also used for a child. It was
a point about which my informant, a very intelligent man,
was quite positive and he gave a reason for it, saying that
the child of the father’s sister is called wafuf because he is
the child of a moruz, ie., it would appear that this method
of nomenclature has come about through a process of general-
isation. The mother’s brother’s son 1s called »azxt and he
is the son of a moruz and it would seem that the same name
has come to be applied to the son of the father’s sister whose
husband is also a moruZ, thus obscuring the nature of the
reciprocal relationship between the children of brother and
sister found elsewhere in the group.
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The terms for the grandparent-grandchild relationship also
differ from those of other islands. The four grandparents are
all addressed as fwmébuf and this term is used both by men
and women for the children of a daughter. A woman also
calls her son’s son fumbufe but a man calls his son’s son imbua.
Similarly, a man calls his son’s daughter fumbuk while his wife
might call her either fumbuk or tmbua. Imbua may also be
used for the daughter’s children but only in familiar speech,
i.e., when there could be no chance of their taking offence.
This means that except for this latter familiar use the term
imbua is only used between two persons of the same sex who
are grandparent and grandchild through a son.

The terms for the relationship with the parents of the
husband or wife have also several exceptional features. The
wife’s father is called £Awaleg and the wife’'s mother romébu,
the reciprocal term to both being welag. The father and
mother of the husband are similarly Zwaleg and romébu but
here the reciprocal term is Zawarzg. This is the only example
in the Banks Islands so far as our information goes in which
a distinction is made according to the sex of a parent-in-law
and further we have the Mota term welag used in a new sense
for the husband of a daughter.

The terms walus and waluk or nawal are used in the
same sense as the similar terms of Mota but there is a most
important variation in the terms for wife’s sister and husband’s
brother. These are either addressed by name or as Zafaé,
the term used for the brother-sister relation. Here relatives
who in Vanua Lava call one another by the same names as
husband and wife, address one another as if they were brother
and sister.

Attention may here be called to a few of the special
features of these systems though their full discussion must
be left for the theoretical portion of the book. The charac-
teristic feature of the systems of most of the islands is
the use of terms ordinarily denoting the relationship of parent
and child by persons of the same generation, viz., by cross-
cousins, the children of brother and sister. This peculiar
feature was recorded by Dr Codrington who pointed out
that it forms the starting-point of other anomalous features ;
thus, the child of the daughter of the mother’s brother may
be regarded as a Zupuz, i.e., a person one generation younger

R.M.S. 3
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than the speaker may be addressed in the same way as a
grandchild. The reason for this is that the daughter of the
mother’s brother is a nafui (child) and therefore her child will
stand to the speaker in the same relation as a grandchild and
be called zupuz. The only island of the group where, so far
as I know, this designation of cross-cousins as parent and
child does not exist is Merlav but there can be little doubt
that the nomenclature there is only a modification of the
characteristic Banks feature which at one time existed in
that island. It will be seen later that this special feature
of Banks relationship is to be connected with a special
marriage regulation of these islands, viz.,, one according to
which a man marries the wife or widow of his mother’s
brother.

Another striking feature of the systems of this group is
to be found in the names given in different islands to certain
relatives by marriage. In Mota the wife’s sister, the brother’s
wife (m. s.), and the wife of the mother’s brother are all
grouped together as matfeima, the reciprocal to which is
welag. We shall see later (p. 48) that each of the three
relatives called mateima is a person whom a man may or
should marry, so that mafeima appears to be a term for a
potential wife, while we/ag would be a corresponding term
for a potential husband, In another island, Vanua Lava,
the wife’s sister and the brother’s wife receive the same name
as the actual wife while a woman calls her husband’s brother
and her sister’s husband by the same word as her actual
husband. In this case I did not obtain the name used for
the wife of the mother’s brother so that I do not know
whether she also is classed with the wife as might be expected
from analogy with the Mota practice. In another island,
Merlav, the wife’s sister and the brother’s wife, if not addressed
by name, are denoted by the same term as the actual sister,
while in Rowa these relatives are always addressed by name.
We thus find four different ways of designating relatives by
marriage of the same generation but of different sex; by
name, as wives, as potential wives and as sisters. It may
be noted here that the island of Vanua Lava, where sisters-in-
law are classed with the wife, probably stands lowest in the
scale of culture of those islands from which material is available.
It must be sufficient here to point out these special features ;
their discussion must be left till later. :
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A term for a relative by marriage about which I obtained
much information, but which remains somewhat obscure is
tawarig. This seemed to be applied primarily to the son’s
wife and to be used for the wives of many other descendants,
direct or collateral. A woman is called Zawarzz by her
husband’s father’s mother and her brothers but not by the
husband’s father’s father or his brothers. A difference
between these relatives is that the former belong to the
same veve as the woman while the latter belong to the veve
of her husband. Similarly, while a woman is called fawarig
by her husband’s father’s mother’s brother, she must not be
so called by the sister’s husband of the father’s mother and
here again the latter belongs to a zeve different from that of
the woman. The fact of belonging to the same or the opposite
veve will not, however, account altogether for the distinction,
for the husband’s mother and the wives of the grandmother’s
brothers, though of the opposite veve, use the term but it is
probable that they do this by right of their husband’s relation-
ship and that with this exception the use of the term is limited
to those of the same veve as the woman.

The terms for the grandparent-grandchild relationship are
interesting, partly because the systems of some islands make
distinctions according to the sex of the speaker which are
absent in others, partly because some islands use terms for
all purposes which in other islands are only used in address.
Thus, the term popo used in Vanua Lava and Rowa corresponds
closely with the vocative form, pupua, of Mota.

The Mota system is remarkable for the possession of a
term, gasala, applied to each other by the parents of a married
couple. So far as I could discover there is no special term for
this relationship in other islands of the group.

The Duties and Privileges of Relatives.

The Banks Islands are exceptionally rich in regulations
concerning the behaviour of relatives to one another, and
breaches of these regulations are looked on as matters of
great importance. It will be most convenient first to consider
the regulations connected with each bond of relationship and
to consider later a general custom called porgpore, to which
the islanders attach very great importance.

Parent and child. At the present time the behaviour

3—2
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towards one another of parents and children has at least one
feature which seems to us very unnatural; a man and his
father do not eat together, it being thought that by so doing
the child might acquire his father’s character. The unnatural
character of this, however, becomes less pronounced when it
is remembered that men always eat in the gama/ or club-house
and that it must be very unusual for father and son to be in
the same division of this institution, so that their eating
together would not be a regular proceeding even in the
absence of this prohibition. Further, the fear that the son
might acquire his father's character becomes much less strange
in connection with the belief that the members of the two veve
or moieties of the community have different characters, and
that father and son belong to different vewe’. It is evident
that at the present time there is the usual natural affection
between parents and children, and the ordinary observer
would probably notice nothing in their relations with one
another to differentiate them from the members of a European
family, but it must be remembered that the people have now
for a long time been under Christian influence which would
have tended towards strengthening the bond between parent
and child.

Brother and sister. There is little to be said about this
relationship, the avoidance between these relatives found in
other parts of Melanesia not being present in the Banks
Islands. There is, however, one indication that the relation
between brother and sister is not of that familiar kind customary
in civilised society, and that is the fact that they do not poro-
poro or chaff one another. This practice is especially frequent
between members of the same weve and, as we shall see later,
the custom has much significance in the eyes of the people.
It is therefore a fact of some importance that the prohibition
should exist between brother and sister. It suggests a survival
of the much greater restrictions on intercourse which are still
to be found even so near the Banks as Lepers’ Island in the
northern New Hebrides.

 Grandparents. The chief custom concerning the relation
of grandparents and grandchildren of which I learnt came from
the island of Rowa but it is possibly present throughout the
group. If a man with children dies while his parents are still

! For examples which illustrate further the relation between father and child,
see the section on the mother’s brother.
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alive, the children do not succeed to his land till they
have bought off the rights of the grandparents with money
and pigs.

The mother's brother. The relationship between a man
and his mother’s brother is very close throughout the Banks
Islands. In the old days there is no doubt that the sister’s
son would have been the heir of his uncle and would have
taken all his property, including any objects of magical value,
but at the present time this has been much modified. There
are even now complicated regulations enjoining certain pay-
ments from the children of a dead man to his sister’s children,
but at the present time when these payments have once been
made, the sister’s children have no further right to the property
of their uncle. In addition to this potential right to the
property of an uncle after his death, any of his goods may
be taken by his sister’s son during his lifetime, a right which
is the source of many quarrels. It was said that even the
most valuable possessions, such as pigs or canoes, might be
taken in this way, but there is little doubt that this is a
prescriptive right which is not put into practice. The difference
in the status of the uncle and father is brought out very clearly
in one way. If a man imposed on his sister's son a difficult
task which resulted in his death or injury, no compensation
could be demanded, but if a man put his own son to such
a task compensation could be demanded by the mother’s
brother of the boy. If a man who is fighting is told to stop
by his mother’s brother he will do so at once, and it was said
that if he had refused in the past he would have been killed
by his uncle, but a man told by his father to stop would only
do so if he felt inclined. A man treats his mother’s brother
with far greater respect than his father and may not put his
hand above his head. If the uncle were sitting down in the
house and something his sister’'s son wanted were hanging
above his head, the nephew would not think of taking it
but would wait till his uncle had gone. A man is usually
initiated into the Swkwe' by his mother’s brother, and directly
after the birth of a first child a ceremony takes place (see
p- 146) in which the maternal uncles of the child take part.
Before a child has been initiated into the Swfwe he may go
into the gamal but only into that of his uncle, not into that
of his father.

! See Chap. III,
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The sister’s son always goes in his uncle’s canoe ; it would
not be necessary for a man to ask his nephew but the latter
would take his place naturally, and if he refused to go he
would be a despised man and if young he might be thrashed
by his uncle.

Various objects which possess power connected with
different kinds of magic are usually inherited even now by
the sister’s son and the latter may be called on to help in any
ritual which his uncle is carrying out.

At the death of a man his sister’s son can #zaro or taboo
any food he chooses. The result of this is that the widow
may neither eat this food nor cook it. Other relatives can
thus #aro food but it seems to be especially the privilege
of the sister’s son.

The foregoing account applies to Mota where I was able
to make the fullest inquiries. It is probably true, however,
for the whole group though the connection is perhaps less
close than elsewhere in Merlav, where I was told that the
relation between a man and his wa/us (wife’s brother) is closer
than that with the morui (mother’s brother). In this island
a man and his sister’s son help one another and do not poro-
poro. A man will not take anything belonging to his mother’s
brother without permission, and if given anything it was said
that something would be given in return. A man, however,
must obey his mother’s brother.

In Rowa it was said that it was the duty of a man to give
food to the children of his mother’s brother.

The father's sister. The relation between a woman and
her brother’s child is one of the utmost importance in the
Banks Islands. She is called veve vus rawe in Mota and
corresponding terms in other islands, this name being due to
a ceremony in which she takes a leading part. When a man
is initiated into the division of Avtagataga in the Suiwe' a
number of women assist, who by this ceremony come to stand
in the relation of veve vus »awe to the initiate, the name being
connected with a ceremony in which the initiate strikes (vws)
the head of a tusked pig of the kind called rawe. In this
ceremony the leading part is taken by the father’s sister.

The father’s sister may also be called maranaga, a name
used for one of high rank and now adopted as the word for
king or queen. She receives the greatest respect from her

1 See p. 79.
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nephew who will not say her name, though he will take food
from her and will eat with her from the same dish. It is
a sign of the times that children now sometimes call their
father’s sister by name in order to annoy her, and 1 was told
of a case where a woman was made to cry by her nephews
and nieces treating her in this unceremonious fashion. If
there is any rumour about a man or if it is known that anyone
is desirous of injuring him, it is his father’s sister who tells
him of it, and she will always keep her ears open for any
news which would concern her brother’s child.

It is in connection with marriage that the réle of the
father’s sister becomes of the most importance. She arranges
the marriage of her nephew in the ordinary course, and if the
latter chooses for himself, she may forbid the match. A man
would never marry against the will of his father’s sister. It
seemed also that if an unmarried woman wished to have
sexual relations with a man she would first approach his
father’s sister, it being usual in Melanesia for such a proposal
to come from the woman.

A woman plays a great part in ceremonial following the
birth of her brother’s children (see Chap. VI).

There is a certain amount of community of goods between
a man and his father’s sister. The latter could take her
nephew’s things but only those which he had received from
his father. If a man wants any of the possessions of his
father’s sister, it is customary first to ask her son but they may
be taken without his permission.

This account applies to Mota. In Motlav a definite
contrast was pointed out in the behaviour towards mother and
father’s sister. The mother may be spoken to strongly (mare-
mavre, i.e., emphatically and with assurance), but this is not
permissible in addressing the father’s sister. In Rowa it was
said that the father’s sister would not choose a wife for her
nephew but would forbid a match of which she did not approve
and in such a case she would always be obeyed. Here it was
said that a woman would not speak “boldly” to her nephew,
ie, in the way which in Mota is called wrxwang. On the
other hand, however, a man will never speak to his father’s
sister till she has first spoken and this was definitely said to
be a sign of respect. In Merlav the father’s sister arranges
her nephew’s marriage or forbids one arranged by himself.
It was especially said here that a man would not poroporo his
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father’s sister and that if he does so, she has to give a feast,
all the expenses of which have to be paid by her nephew.
This custom probably holds good of the other islands. In
Vanua Lava the father’s sister was said to find part of the
money paid by her nephew for his wife.

A woman calls her brother’s child zatuz vus rawe (nat
wuke rau in Motlav) and will never say his or her name.

The husband of the father's sister. The special feature about
this relative, who is called usu7, is that he is continually the
subject of chaff from his wife’s nephew. People will porgporo
this relative continually, and will use special words in speaking
to him which are called wsur-gae. As examples I will take the
special case (see pedigree) in which Virsal is the #su» of my
informant John. If John or his sister were to see a pig
wallowing they would say, “ There is Virsal.” If they heard
a flying fox in the night and met Virsal next morning,
they would say, “ We heard you last night.” If they heard a
kingfisher, they would say, “Your food is the body of Virsal,”
and anyone hearing this would know how they were related
to Virsal. If they see Virsal going to the beach, they will
say that he is going to eat manvat (a worm-like creature) or
the sea-slug. If people are talking about Virsal and inquire
where he is, John will say that he is in Panoi (Hades) or in
some sacred place which he will name?. If a dance is about to
take place, and John knows that Virsal is to be there, he will
go too, rush up to his uncle and threaten him with a club;
he will seize him and will only relax his hold when he has
been given money, which Virsal will have brought with him,
knowing quite well what is about to happen. According to
our informant the idea of all this is to emphasize the im-
portance of the father’s sister. Before Virsal married, John
would have heaped all sorts of opprobrious epithets on him
because he would not think him good enough to marry his
father’s sister, and John thought that the chaff and wsur-gae
are a continuation of this mode of conduct after the marriage,
intended to magnify the importance of the father’s sister,
The usur is sometimes also called marank, being thus classed
with the mother’s brother.

Husband and wife. A man may address his wife by her
personal name though the wife should not take this liberty,

! These examples suggest all sorts of interesting ideas concerning flying foxes,
kingfishers, etc., about which I could not learn anything definite.
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but should speak of her husband as / geme if he has no
children, or as the father of his child “ 7amar X7 if there
have been children of the marriage. For a wife to address
her husband by name shows a great want of respect, and it
would seem as if at the present time this custom is used by
women to flout their husbands. 1 was told that there are no
less than three women in the district of Veverau alone who
address their husbands by name, thus showing that they do
not respect them. There is little doubt that this is the result
of external influence, and that in former times the usual signs
of respect would have been enforced.

Though a man may speak of his wife by name, he usually
calls her either Ko gene ; the mother of his child, “veve X”; or
wrananatuk, his children being zranatuk. Ivananatuk was
translated as meaning “my children,” so that one of the ways
of speaking of a wife is as if she were equivalent to her
children. The explanation given by my informant was that
the usage showed the superiority of the husband, the wife
standing in a relation to her husband similar to that of his
children, she being subject to his command while he is re-
sponsible for her behaviour. It was clear that a distinction is
made between zrananatuk and zranatuf, and that it would
not be right to apply the latter term to the wife. People
often speak of a woman as amen followed by the name of
the husband “amen X.” There are thus five different ways
of referring to a wife: (i) by name, (ii) as Ro gene, (iii) as
the mother of her children, (iv) as the children themselves,
or (v) as the wife of her husband.

Payents- and childven-in-law. In Mota the suffix £ used
in address is only applied to those nearly related to the
husband or wife, as the actual father of the wife, one whom
the wife would call father through a more distant relation-
ship being addressed simply as fwaliga. The wife’s mother
may have the prefix »0 and be addressed as »o fwaligak.
In Motlav the wife’s mother is addressed as 70 kwaliga and
spoken of as Awaligak. Neither a Awaliga nor an itata
(husband’s father) may be addressed by name, nor may their
sons- or daughters-in-law use any word which forms part of
their names, and in consequence of this regulation there are
a number of substitution-words in each island for use when
the proper name of an object is forbidden. These words are
called #» words in Mota and szezz words in Rowa and, as
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Dr Codrington has pointed out’, they are either old words or
words from another island and therefore of great interest, both
philologically and ethnologically. One way of avoiding the
utterance of the forbidden names is to address or speak of
a relative by marriage as the father or mother of his or
her child.

In the case of the wife’s father there are, in addition to
this name-avoidance, other signs of respect. Thus, a man will
not take anything from above the head of his father-in-law
nor will he pass him when he is sitting; if he wishes to do
either of these things he must wait till the father-in-law rises.
He will neither poroporo this relative nor address him familiarly.
With the wife’s mother, on the other hand, the avoidance is
far more thorough. A man must not enter a house if his
wife’s mother is within and near the door; he will wait till she
goes or moves away from the door, and in the latter case he
may enter but must sit as far away from her as possible. If
he meets her in the bush he will turn off the path and make a
wide detour through the bush in order to pass her. If on the
other hand he has climbed up a tree, his mother-in-law must
turn out of her way to pass him. She may not drink the
water from any bamboo that he has carried and if she wants
him to help with any work she will speak first to her daughter
who in her turn will speak to her husband. Any infringe-
ments of these rules can only be condoned by payments of
money.

One regulation of interest in connection with the prohibi-
tion on the name of a Awaliga is that if the name is uttered,
the money which has to be paid by the offender is not kept by
the injured recipient but is divided between his brothers and
sisters.

The same rules apply to the relation between a woman
and her husband’s father, called z#a#2 in Mota and Motlav and
kwaliga in most of the other islands. It is the part of the
daughter-in-law who is called Zawarzg to help her sfata and
especially to get them firewood and to work in their gardens.
She may not take anything from above the heads of her
parents-in-law when they are sitting nor may she eat a bird
which has flown over the head of the zfafz and further the
latter has only to say of an object “Jloke na fwatuk,” “That
is my head,” and the object cannot be eaten by the woman.

1 M., 44, note 2.
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The zfata in his turn may not say the name of his daughter-
in-law but must call her rafawarzg, and here again if this rule
is infringed by either party money has to be paid which is
divided between the brothers and sisters of the recipient.

The chief idea which seems to attach to the word fawarig
is that the woman so called must help those who give her this
name. After the birth of a first-born child the father’s sister
holds her newborn nephew and makes a speech in which she
mentions the Zawarzg of the child, thus referring to the future
wife of the child as her Zawarig (see p. 146).

In Merlav, where the terms are Zwaleg and rombu, the
same rules apply, and in addition it was said that these
relatives must be spoken to softly and that food must not be
taken from their heads or shoulders though food so carried by
them might be eaten. It is probable that these rules also
apply to other islands.

The wulus and walui or wuluk relationskhips. These are
terms for relatives by marriage belonging to the same genera-
tion, the former being used between two men and the latter
between two women. They do not say each other’s names nor
poroporo one another, and people object to hearing others poro-
poro their kwaliga or wulus. These relatives have regard to
one another’s heads but the avoidance of the use of their
names when these correspond with those of natural objects
is not important, i.e., #z words are not necessary. (This is
certainly so in Rowa and probably throughout the group.)

In Merlav the customs concerning a man and his wife’s
brother differ from those of Mota. These relatives may say
each other’s names and to a large extent they have their pos-
sessions in common. One will always help the other and if a
man is in danger it is the duty of his wa/us to warn him and if
necessary to die with him. If a man wants his wa/us to go in
his canoe with him the latter would always go. When a man
dies, his wife’s brother gives money and pigs to the relatives
of the dead man and helps to support his widow. He fasts
from certain foods and a man who has lost his waus is care-
fully watched and if he is seen to eat everything he would fall
greatly in the estimation of the community.

The reference to the head plays the same part in connec-
tion with the ww/ui or walus relation as in the case of the
relationships of Awaliga and d#afa and 1 am indebted to
Mr Durrad for a very instructive example from Motlav
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which illustrates the great influence which this belief and
custom may have in the lives of the people.

Georgina' was making a mat and, wanting two stones to
put on the corner to hold it down, she asked her husband,
Katlavi, to get them but he refused. In order to make him
obey, she said, “They are the head of your wa/lwz,” meaning
by the wx/us Charles who was sitting in the house. Then
Katlavi went to fetch the stones but brought them in a wet
and dirty state so that they were not fit to put on the mat.
Either this or the fact that Georgina had made use of him to
compel her husband to obey made Charles angry and he said,
“If you go on making that mat, it is the head of Mabel,” and
she could then only finish the mat, after she had paid com-
pensation to Mabel. It will be noticed here that the reference
to his wului made Katlavi obey, though Charles was only a
distant relative, a second cousin of his wife according to our
nomenclature, while the relationship between Georgina and
Mabel was equally distant. The example shows clearly that
the various duties connected with these ties of relationship are
not limited to the husband of a man’s own sister or to the wife
of a woman’s own brother.

Pedigree /1.

) = ?
RUKWONG = 9‘ WORAU=Petlinge
i - o
M<KENZIE=:Petirndo BENjaAMIN=Ellen

KATLAVI= Georgina
i

| — T 1
JouN SEM=Maria Warrer Woser MostyN=Elza

CHAarLES= Mabel Niczoras= Eleanor

Another example of the reference to the head of a wulu:
is that if a man beats his wife, she may say, “If you beat me
again, I am the head of your wa/uz,” and this will make him
stop. If he persists, the woman tells her brothers (her
husband’s wux/uz) who will gather together and demand twenty
fathoms of money and, if the husband refuses, they will cut
down some of his trees. Again, if two men are quarrelling
and the people wish to stop it, they will say, “If you go on, it
is the head of your Awaliga or wuluz,” and if the men disobey

1 See the accompanying pedigree.
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they will have to pay money or have their trees destroyed,
this custom of referring to the head of relatives by marriage
thus doing much to lead people to keep at peace with one
another.

The wife's sister and the brother's wife (m.s.). The very
interesting gradation in the names applied to these relatives
in the different islands of the Banks group has already been
considered. The important feature of their relation to a man
is that they are his possible wives and in Mota we find them
sharing a name materma in common with another potential
wife, the wife of the maternal uncle, while the women have a
reciprocal term, welag, for their potential husbands. In some
of the other islands these persons address each other by name
only and do not appear to have any definite terms of relation-
ship to use when speaking of or to one another. In Vanua
Lava, on the other hand, they call each other by the same
names as a real husband and wife. There is a definite differ-
ence in the various islands of the group in the attitude towards
these relatives as shown by the poroporo custom. In Rowa a
man would never poroporo his wife’s sister or his brother’s
wife but in Mota he might do so, though in the case of the
former relative I was told that he would only do so to a small
extent. He must poroporo in a respectful manner, this
probably meaning that definitely sexual references must be
avoided. It was said that if a woman carried the poroporo
custom too far, she would have to be taken as wife by her
sister’s husband. In Vanua Lava I did not inquire into this
point and this lapse makes it impossible to decide how far
there is a connection between the use of special terms for
these relatives and the porgporo custom.

I owe to Mr Durrad an example of the porgporo custom
in which the relationship of brother’s wife is involved. The
relationship of the persons concerned is shown in Pedigree I1.
In this case Charles sees the wife of Nicholas going by and
says, “Ah! Here is the wife of Nicholas and me coming
hither.” This makes all those present laugh, the wife ot
Nicholas included. Walter Woser is sitting by and says to
Charles, “You are worse than she is,” and the people laugh
at thisretort. Charlessays, “No. Nicholasand I areall right;
it is she who is bad.” Walter answers, “Wait a minute. You
two sit here a little while,” and he runs to get an old stinking
leaf-mat which had been used as a covering for an oven. He
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comes back with it and Charles’s arms are seized by his
maraui while Walter (also one of his maraui) jams the mat
on his head and all the people laugh uproariously. The wife
of Nicholas then mocks Charles in her turn and says, “I want
some fish; go and get me some and plant my garden for me.”
Charles’s sister then joins in and says, “There is no food for
you two” (Charles and Nicholas); but they answer, “O yes.
We have plenty of food.” This again makes the people
laugh and Charles’s sister then stops the joking by saying,
“Atogo /" a word equivalent to our “Shut up!”  There is no
doubt that this joking and horseplay which seem very point-
less to us have a very definite meaning to those who indulge in
it and it seemed to Mr Durrad that the gist of the whole joke
lay in the original reference to the wife of Nicholas as also the
wife of Charles. The point of the whole business lies in the
recognition by all present of the possible relationship between
Charles and the wife of one he would call brother.

The Poroporo Custom.

The custom of chaffing or mocking certain relatives seems
to be so well established a custom of the Banks islanders as
to be a regular social institution. There is a recognised
difference in the way of regarding the custom according as
those of the same or different moieties are concerned, the
custom in the latter case being called poroporo tavale ima.

I was told that a person should not gorggoro one of the op-
posite veve and the relative in whose case the custom reaches its
highest pitch, the husband of the father’s sister, is of the same
moiety as his tormentor. Even among those of the same veve
there are, however, restrictions, for it is not right for brother
and sister to porgporo one another. Although it was thus said
that a man should only porgporo his own sogos, it is clear that
there is a definite variety of the custom, the poroporo tavale
ema, in which those of opposite moieties are especially con-
cerned. The case of poroporo which was recorded in the last
section is one in which people of both veve were concerned and
I was given a definite instance in which a man had mocked the
children of his mother’s brother and of one who was his marau:
in a more distant sense, and another case in which a woman
had mocked her husband’s maternal uncle. It is clear that
there is an established custom of mocking certain relatives by
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marriage and the example which has been recorded suggests
that the whole business has a deep-seated meaning to those
who indulge in it. What this meaning may be, however,
must be left for a later portion of the book.

MARRIAGE.

The dual grouping which exists in most of the Banks
Islands is the most obvious means of regulating marriage, but
the simple rule that a man of one moiety must marry a woman
of the other moiety is very far from exhausting the marriage
regulations. There are other prohibitions or ordinances based
on relationship; there are certain women who, though belong-
ing to “the other side of the house,” are yet ineligible as
wives, while there are others whom it is more or less the duty
of a man to marry. A man and his father’s sister belong to
different moieties and therefore the dual organisation alone
would allow these relatives to marry, but at the present time
it is clearly contrary to custom for this form of marriage to
take place in most parts of the group.

It is probable, however, that the objection to this form of
marriage is of relatively recent growth. In Merlav it was
said that a man often married his father’s sister in the old
days, not merely if she were a widow, but as her first husband,
and it seemed probable that this form of marriage still occurs
occasionally. In Mota it was said that sometimes a man
marries one whom he classes with the father’s sister by the
classificatory system though he would never marry the own
sister of his own father.

Similarly, the dual mechanism alone would not prevent the
marriage of persons belonging to generations twice removed
from one another, such as the marriage of a man with the
daughter’s daughter of his brother or other women whom he
would class with this relative according to the classificatory
system, and it must be remembered that where this system is
followed such relatives may be of approximately the same
age and except for their relationship suitable mates. Such
marriages did not seem to be definitely prohibited and were
said not to be unknown, but they are regarded as abnormal
and as a sign of mental weakness on the part of those who
contract them.

The cross-cousin marriage appears to be unknown in most
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of the islands and this is to be expected, since according to
the usual Banks system of relationship cross-cousins stand to
one another in a relation corresponding to that of parent and
child. I obtained one case of this form of marriage in
Merlav where, it may be noted, the usual Banks relationship
has been modified (see p. 32) but in this case there seemed to
have been especial conditions through which the marriage
was brought about. Even in this case, however, the married
couple were not children of own brother and sister though it
was said that, even if they had been so, the marriage would
still have taken place.

Not only are certain marriages between those of different
moieties prohibited or regarded as unorthodox, but there are
others which are especially enjoined, and one of these is so
prominent that it may be regarded as the orthodox marriage
of the Banks Islands. This is the marriage with the widow
of the mother’s brother. At the present time it is the
established custom of the islands that a man shall marry the
widow of his mother’s brother if he is not already married,
while in the old times when polygyny was still practised it is
clear that he would take the wife or wives of his dead uncle
even if he were already married. Further, there is the
tradition that a man might hand over one or more of his
wives to his sister’s son during his lifetime, and there is an
example of this in the story of Ganviviris recorded by
Dr Codrington® in which Ganviviris was given the third wife
of his uncle.

When a man thus marries the wife of his mother’s brother,
he would come to stand in the position of father to his uncle’s
children and there can be no doubt that there is a close
relation between this form of marriage and the peculiar feature
of the Banks system of relationship whereby the children of
the mother’s brother are regarded as children and conversely
the children of the father’s sister as parents.

This marriage with the wife of the mother’s brother may
be regarded as an exceptional form of the Levirate, but this
institution also exists in its more usual form. It is right for a
man to marry the widow of his deceased brother and it seemed
that the widow might be taken either by the elder or younger
brother of the late husband. A third orthodox form of
marriage is that with the wife’s sister. At the present time

M., 244 and 384.
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or till recently a man naturally married the sister of his
deceased wife while still farther back it often happened that
in case of polygyny the wives were sisters.

These three forms of marriage, with the wife of the
mother’s brother, with the brother’s wife and with the wife’s
sister are further brought into relation with one another by
a feature of the system of relationship found in Mota. In
this island all these three potential wives are classed together
as mateima and the use of this common term for the three
persons seems to be clearly connected with their position as
potential wives.

As already mentioned, marriages take place between the
inhabitants of different islands of the Banks group and these
are subject to the same restrictions as those between natives
of the same island, a man being limited in his choice
to the women of the moiety corresponding to that from
which he would have taken a wife in his own island. It
seemed that there were certain customs, if not positive regu-
lations, concerning these marriages between different islands.
Thus, it was said that Mota and Motlav intermarried in
general, but while men of Vanua Lava and Ureparapara took
wives from Motlav, the men of Motlav did not marry women
of Vanua Lava and Ureparapara. 1 have, however, no exact
genealogical data on this point.

I did not go fully into the mode of arrangement of
marriage nor obtain an account of any ceremonial connected
with it} but this appears to be almost completely ab-
sent. A marriage is usually negotiated by a third party
who arranges the amount which shall be paid by the
bridegroom to the relatives of the bride. In one case of
which I was told in Rowa the amount so paid was sixty
fathoms of shell-money and two pigs. It appeared that
such payment was not made when a man married the widow
of his mother’s brother, but on the other hand a man would
not receive anything if his uncle’s widow married elsewhere.

The most noteworthy feature of the arrangement of
marriage in the Banks Islands is the power of choice or veto
which rests with the man’s father’s sister, a power which was
said to be absolute in some islands (see p. 39). It was said
that occasionally a girl is married before she is old enough to
live with her husband.

1 See Codrington, 4., 239.
R. M. s 4
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When in the old days a man married a woman of his own
veve the offending couple were killed in public by their
relatives, usually by shooting with bows and arrows, less
frequently by clubbing to death. At the present time no
definite punishment is inflicted but the offenders become the
object of the scorn and derision of the whole island.

ADOPTION,

The practice of adopting the children of others is very
frequent in the Banks Islands and is accompanied by many
interesting features. Of these features the most important is
that a man who fulfils certain conditions may take the child
of another in spite of the unwillingness of the parents to part
with their offspring. The true parents may be unable to keep
their own child if others want it and it is interesting in this
connection that the word for adoption, ranzo, seems to have
primarily the meaning of “snatch.”

There are certain differences in the customs of different
islands of the Banks group and I will begin with the island
of Mota about which I obtained the fullest information. In
this island a newly born infant becomes the child of the man
who pays the chief helper or midwife at the birth. The sister
of the father settles who shall be the midwife, so that the
father usually has priority of information on this point and as
he will usually be on the spot, he has thus two advantages in
the contest for being the first to claim his child, but if he has
not the necessary money or if he is away, it may happen,
and frequently does happen, that another may step in before
him and become the ““father ” of the child. Two definite in-
stances may be given. My informant, John Pantutun, before
his wife had given him a family, wished very much for
offspring. He heard that the wife of a man named Matthew
had just had a child and he knew that Matthew had no
money, so he ran to his village, heard who had assisted at
the birth, paid this woman the necessary money and became
the father of the child. Plenty of other people were said to
have wanted the child and John ascribed his success to his
swift running which enabled him to reach the village earlier
than anyone else. The other instance is one in which the
same man lost his own child. John had left his island at
a time when his wife was expecting her delivery. He knew
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that another man, Luke, was very anxious to adopt the child,
so he gave the necessary money to his sister Agnes with
instructions that she was to pay it to the midwife directly the
child was born. When the time arrived Agnes did this, but
soon after Luke arrived, paid her the sum, claiming that this
was equivalent to having paid the woman himself, and on
John’s return to the island he was not able to upset the claim
of his rival to the fatherhood of the child.

The relations between the real and adoptive parents do
not cease with the payment which has been mentioned.
When the real father takes his next step in the SwAwe he
receives a further payment which is known as “the money of
the hand of the child.” Further, the transaction is not abso-
lutely final till a further payment has been made which is
called vat ngorag sasaz, or “name concealment.” The fact of
the change of parentage is very carefully kept from the child
and this concealment becomes imperative on the part of the
father after this last payment has been made. The money is
given in the presence of the child who is, however, led to
think that it is only being paid in connection with some
Sukwe function.

It seemed clear that the real father could recover his child
from the adopting parents by making certain payments, but the
conditions were such that this is rarely possible. The father
would have to repay all money which had been expended by
the adopting father on behalf of the child with cent per cent
interest.  If the real parents wish to recover their child when
only the payment to the midwife has been made and food
supplied to mother and child, this may be possible, but after
any of the later payments have been made by the adopting
father, and especially after the boy has been initiated into the
Sukwe, it becomes as a rule quite impossible for the father to
return double the sum which has been expended. Even if
the real parents wish to recover their child when only the
initial payments have been made, it is probable that they will
not have the money by them and if the adopting parents hear
of the intention, they have only to make one of the further
payments or to have the child initiated into the Sudwe to
defeat the purpose. [ was told that the adopting father
usually makes the payments large in order to remove all
possibility of their repayment by the real father. In the case
of initiation into the Swkwe, it may be mentioned that the

4—2



52 Melanesian Society

father would not only have to repay the sum expended by the
adopting father but also the contributions made by relatives
of the child in its new relationship and any payments made
on behalf of the child during the initiation of others. Even
supposing that all the money could be repaid with cent
per cent interest, further difficulties would be raised. If land
had been planted for the child, this would have to be re-
deemed or compensation of some kind given and a return
would have to be made for all the food consumed by the child
or at feasts connected with the child.

It was said that the adopting father rarely if ever relaxes
his hold on the child if he can possibly help it. It may
happen sometimes that a man sees his own child growing up
in the possession of many good qualities which make him
regret that he is known as the son of another and the man
may ingratiate himself with the boy and with the adoptive
father in the hope of obtaining his child back again. Such an
attempt will only make the adoptive father angry and may
lead to quarrels or even bloodshed between the two. In
some cases it appears that the adoptive father will apparently
consent, probably in cases where he fears the magical power
of the real father, but the yielding will only be feigned, while
he sets in action a process to take the life of his adopted son’.
He will kill his supposed child rather than allow him to
return to the real father.

As I have already indicated, the fact of his real parentage
is carefully kept from the adopted child and any approach
of the real father to his child is resented on account of the
fear that the true parentage may be revealed. The cere-
mony of vat ngorag sasaz should properly take place when
the child has grown up but it is sometimes performed when
it is quite young in order to remove all possibility of such
revelation, for the true father regards his lips as absolutely
sealed when this payment has been made. If, on the other
hand, the child learns its true parentage while young, the
payment called vat ngorag sasai is not made.

Sometimes the real parentage of a child is revealed by
some third person, usually in the course of a quarrel, and
I was told that no Mota man is ever wholly free from doubt
as to his real parentage.

Two kinds of adoption are recognised in Mota. In one,

* For the method of doing this see p. 138.
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which is regarded as the more normal form, a man adopts a
child of a moiety different from his own, ie., of the same
moiety as his wife. A man’s own children belong to the
opposite moiety, so that in this method of adoption the adopted
and real children of the man belong to the same social division
and the child has not to change his division on adoption. In
the other form a man adopts a child of his own division and
consequently the child has to change its veve. An adopted
man is thus compelled to marry a woman of the same division
as that in which he had been born and the possible awkward-
ness of this makes this second form of adoption very unpopular.
In the first form there can be no danger of a consanguineous
marriage. In the second there may be such danger and if
a marriage of this kind is projected the relatives of the girl
intervene and forbid the match and this arouses the suspicions
of the adopted child and leads him to make inquiries. The
unpopularity of this second form of adoption seems thus to be
partly due to the greater difficulty of concealment. If a man
discovers that he has been adopted, he may sometimes marry
a woman of his own veve, i.e. a woman of his veve by adoption,
and it was said that in such a case he would not be subjected
to the ridicule incurred in ordinary cases of this kind (see
p- 50), for people will know that he had been born into a
veve different from that of his wife.

Although the man who makes the necessary payment to
the midwife is regarded as the father of the child, he does
not at once take possession of his new acquisition. The
true mother suckles the child and only gives it up when it is
weaned. During the whole time of suckling, however, the
food for the child and mother is provided by the adopting
father and if there is ever any question of resumption of the
child by the real parents, the value of this food has to be
repaid. Further, the adopting father has to supply the feast
which is customary when the weaning takes place.

The time at which the child is weaned is decided by the
adopting father who generally tries to hurry on the event.
We were given graphic accounts of the grief often experienced
by the parents on losing their child, and we heard of one case
in which the parents were so miserable that they could not
sleep and got up in the middle of the night to recover their
child. The father went to the house to which his child had
been taken, found the new mother sound asleep and carried
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off the child. The loss was first discovered by the adoptive
father who woke up and, finding the child had gone, went to
recover it from the parents who got into great trouble with
the community for their breach of Mota custom. It may be
noted that it was the adoptive father, and not the mother,
who was awakened by the theft.

In the island of Motlav the practice of adoption differs in
several respects. Here a man who wishes to adopt a newly
born child or one about to be born sends his wife to the mother
to give food. Some food is chewed and given to the child by
the woman who wishes to adopt it and this giving of food
seals the transaction. Another important difference in Motlav
custom is that the child is taken by the adopting parents at once.
If the new mother has had a child recently she will suckle
the adopted child herself; if not, she will give it to another
woman. In no case is the real mother allowed to suckle
her child.

The only other Banks island from which I obtained an
account was Merlav. Here a man who wishes to adopt a child
about to be born waits till he hears of the birth and then runs
quickly to plant the leaf of a cycas tree in front of the door.
The man who first plants a leaf is the father of the child.
The leaf remains in front of the house for ten days and then
the adopting father pays the necessary money to the woman
who has acted as midwife as in Mota. In Merlav the child is
not taken by the adopting parents till it begins to cut its teeth
when money is paid to the father of the child.

In addition to the adoption at birth a child may be
taken by another later in life, and one occasion for this is
the death of a woman with a young child when the child
may be adopted by another. In a recent case the adopted
boy has turned out a fine youth who works well and the real
father is anxious to recover him for his own. The father has
remarried and he and his wife are always trying to entice the
boy to come back to them. Recently the sister of the father
has been accused of telling the boy his real parentage and the
people concerned are continually at loggerheads about the
matter. In this case the following difficulties stand in the way
of recovering the child. The adopting father has been respon-
sible for the initiation of the boy into the SwAwe and when
some of the boy’s sogoz were initiated the adopting father gave
money to the boy to contribute (mafegae) for them. Further,
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the boy has had trees planted for him and there is the supply
of food to the boy which has now been going on for many
ears.
y Several motives were given for the practice of adoption.
Childless persons have no honour and may be the object of
ridicule because they have no one to call or command. A
child is spoken of as Zano loglog, which means a “place of
calling” and the way the matter was put was that a child is
adopted because a fawno loglog is desired. Childless people
are generally extremely kind and generous because they
desire the affection of the children of the village. If they are
kind and generous the children of others will obey them,
obtain fish and other food for them and help them in various
ways. It was said also that adoption is designed to prevent
property passing out of the family; the more children there
are in the family the less is the risk of this. It is a question
whether these motives furnish a sufficient and satisfactory
explanation and the matter will be more fully considered
later.

PROPERTY AND INHERITANCE.

The mode of inheritance of land in the Banks Islands
has been briefly described by Dr Codrington' who brings out
clearly the distinction between ancient hereditary cultivated

round which goes to the sister’s son and land recently re-
claimed from the bush which is inherited by the children of
the man who has cleared it. He also points out that the
property in trees, which may be distinct from that in the land
on which they stand, also goes to the children of the planter.

There are almost certainly in this as in other features of
the Banks culture different regulations in the different islands
and I began an inquiry into the question of ownership in Mota
by taking concrete examples of what had happened in the cases
of certain plots of land, but I was unfortunately only able to
work out one such example and that not completely. Since,
however, that single instance brought out several features of
interest, I propose to record it here in spite of its imperfec-
tions, especially because it seems to me to furnish an excellent
example of the genealogical method. The land in question
was cleared by Takwale (see pedigree I on p. 27) and his

1 M., 63.
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brother, who reclaimed it from the bush and divided it into
two equal portions, one for each brother. I was only able to
follow out the fate of the portion which was taken by Takwale,
and my account will deal only with this. As the children of
Takwale were born the land was portioned out, a plot being
planted for each. This in accordance with the usual custom
was done by the father who, as he planted the plot he pro-
posed to assign to the child, carried the latter on his left
shoulder. If it is wished to plant land for a son who is
grown up, the father will plant with his son walking behind
him and putting his right hand on his father’s left shoulder.
There is also a custom of planting land for an unborn child,
in which case the father plants with a dried coconut under his
left arm or fixed on his left shoulder to represent the child,
a coconut being the customary representative of an absent
person. These customs are still followed and my informant
had recently planted a piece of land with his sister’s children
on his shoulder.

The plot of Leveveg, the eldest son (see pedigree) was
planted when he was young so that
he was carried on the shoulder of
tevevee | Rivava el Takwale and his portion was in one

corner as shown in Fig. 1. When

Q Q ) the next child was born the adjoin-
ing plot was planted for him; his
portion was large, larger than that
of any of the rest and therefore he
was called Rivlava (#sv, plant and
lava, large). The rest of this strip
was planted for the next child, a girl
named Tapermaro. The next strip
was planted in three plots for three
children whose names were not ob-
tained. The first part of a third
strip was planted for the youngest
son, Matthias, who is still alive and

Fle o L ey, " the rest was left common to the
whole family. So long as Takwale

was alive, this unallotted portion was regarded as especially
his, while the allotted portions were regarded as property
common to father and child. Thus, if anyone pointed out
the portion of Leveveg and asked to whom it belonged,

IMATTHIAS] Common Land

Portion of brother

of TAKWALE

'Fig. I.
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the answer would be, “It belongs to Leveveg with his
father,” while if the question was about the unallotted por-
tion they would say, “It is the property of our father,”
and when the further question, “In common with whom ?”
received the answer, “In common with no one,” the status
of the land would be clear to the questioner. When Takwale
died, this unallotted portion was common to the whole
group of children and any of the children might plant
there. The children of Takwale's brother might also plant
there and if they planted coconuts, these would be always
recognised as theirs though the land would always remain
the property of the descendants of Takwale. When any of
the latter died, the owner of a tree on the land would pay a
sum of money to the senior representative of the survivors of
Takwale’s family. It might perhaps have been expected that
the existence of this common land with the rights of others
than its owners to plant and take produce would have been
a continual source of disputes, but it was said that quarrels in
connection with such common land are unknown although
disputes about land which has been assigned to individuals
by their fathers are very frequent.

The plot of land given to Leveveg was portioned out by
him among his children who were carried on his shoulder while
their plots were planted as in the original partition. All the
descendants of Leveveg died before Leveveg himself and at
his death his land was taken by Rivlava. He adopted Matthew,
the son of Tanenkwat, who at the death of Rivlava took his
adoptive father’s land, i.e. the plots of both Leveveg and
Rivlava with the exception of a piece of the garden taken by
Matthias because Matthew did not pay him a sum of money
which should have been given to him. If Rivlava at his death
had left several brothers Matthew should have paid money to
each but in this case Matthias was the only surviving brother.
If Matthew had been the real son of Rivlava there would have
been the same claim for money, i.e. the payment was not the
result of Matthew being an adopted son. If all the brothers
had died before Rivlava, Matthew should have paid money
to Robert Pantutun, the son of Rivlava’s sister. John and
Agnes and the children of Agnes may all take coconuts or
breadfruit from the land which Matthew has thus inherited
from his adoptive father and if they wanted part of it for a
yam-garden, they could have it. John’s son could also take
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coconuts from the garden but his wife would not be allowed
to do so.

The third plot planted for Tapermaro was again portioned
out among her four children of whom all but Robert died
before her and he took the whole patch at her death. This,
however, was only because Dudley, the son of the daughter
of Tapermaro, was away from the island at the time and when
he returns to Mota, he will take three-quarters of the plot,
Robert keeping the remainder. The fourth plot now belongs
to Mary, the granddaughter of Takwale, but as she is very old
and her daughter Bessie far away, the plot is used by Robert.
Most of the fifth plot now belongs to Patteson, the great-
grandson of Takwale, but part of it is owned by Robert, this
land having been taken as a return for certain money given
to Patteson to enable him to pay money to the surviving
relatives of his mother when the latter died, the claim of the
relatives being of the same kind as that already considered in
the case of the succession of Matthew. The last patch is still
in the possession of Matthias and when he dies his daughter
Alice will pay money to Robert if the latter survives his uncle.
If Alice were unable to pay the money it might be paid for
her by John. This would be because John is regarded as the
brother of Alice, being really her father’s sister’s grandson,
i.e. of a different generation. This is a good example of the
characteristic feature of the Banks system of relationship.
Robert is regarded as the father of his cousin Alice and in
consequence Robert’s son becomes the “brother” of Alice, and
as a consequence of this relationship we see that a man will
pay to his own father money which is due from one we should
regard as a distant relative on account of a relationship of a
peculiar kind set up between his father and the relative in
question. We have here a striking example showing that
even these anomalous terms of relationship are not merely
titles but carry with them very definite duties and responsi-
bilities.

The common patch left after the children of Takwale had
received their portions is still common and is used by all the
living descendants of Takwale.

It has been already mentioned that the ownership of
trees is distinct from that of the land on which they stand.
This separate ownership may also arise if a man plants a tree
on the land of a man to whom he is unrelated. In such a case
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the planter uses the produce of the tree but he can only trans-
mit his rights in the tree to his son if the latter pays money to
the owner of the land when his father dies. If he does not do
so, the tree becomes the property of the owner of the land on
which it stands. Sometimes a man pays this money during
his lifetime to ensure the right of his son, but in such a case
it may happen that the owner of the land dies first and the
land goes to his brother who might then demand a second
payment when the owner of the tree died and his right would
be recognised. An example may be given of a dispute now
in progress about a zgaz or nut tree on the land cleared by
the brother of Takwale. The tree was planted before this
land was cleared by an ancestor of Takwale who ate of it.
Tapermaro and Robert have also eaten of this tree and paid
money to descendants of the brother of Takwale when they
succeeded to their rights in the tree. Rorolea, the grandson
of Takwale’s brother, now claims possession of the tree and
demands money if Robert and John are to continue to be
regarded as its owners. If Robert died the right of Rorolea
to receive payment would be recognised but it is regarded as
unnatural that he should claim payment now. The dispute is
still in progress and John said that he expected that his son
and the son of Rorolea would still be quarrelling about the
tree in the future. When there is no relationship a man will
only allow the planting of one tree on his land, so that in this
case the planting evidently requires the permission of the owner
of the land.

A piece of land may be let by its owner to another person
and money given by the latter in return. This happens
especially when a man has a piece of land at a distance from
his home so that it is inconvenient to cultivate it himself.

In the case of property other than land, it seems to be the
custom at the present time for the children to inherit, but there
are the clearest indications of an earlier succession of the sister’s
son. The latter may still take anything he chooses and if this
were not conceded, it was said that the sister’s son would have
the right to take everything.

There is a ceremony after death called 7ave ¢pa (“draw
mat ”) which is evidently connected with rules of inheritance.
The dead body is covered with strings of money which are
drawn away one by one by a child of the deceased, who says
with one, “This is for X’s garden,” X being the name of the
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dead man; with another he says, “ This is for X’s pigs,” and
so on for all his possessions. The money is given to the
relatives of the dead man, but I did not obtain its exact
destination nor did I ascertain whether this ceremony would
be performed by the sister’s son in case he inherited.

The gamal or club-house of a village usually or often has
an individual owner and this is certainly so when the man by
whom a village has been founded is known, the gama/ then
belonging to one of the descendants. In this case the inheri-
tance is to brother or sister’s son rather than to child and in the
only case of which I have a record the gamal/ was inherited
by a brother. A gamal belonging to Rivlava was inherited
at his death by Matthias, his only surviving brother, and not
by his adopted son, Matthew, and at the death of Matthias
it will go to Robert, the son of the sister of Rivlava and
Matthias.



CHAPTER III

BANKS ISLANDS

THE SUKWE.

THE Banks Islands are the seat of a very complicated
organisation which is in general known as the SuAwe, though
this term is usually employed in a more limited sense. The
organisation has two main divisions; one, closely connected
with the village, the Swkwe in the more limited sense or the
“Sukwe of the village™; the other, the Zamate or ghost
societies which meet in the bush and are sometimes known as
“the Sukwe of the bush.”

Dr Codrington has given an account’ of these two branches
of the organisation considering them as two separate institu-
tions, the club and the secret society. The description which
follows must be taken as an expansion of his account in which
certain features are treated in greater detail. The most im-
portant modification is that a definite connection will be
shown to exist between the two organisations which were
supposed by Dr Codrington to be separate institutions.

Before considering these organisations in detail, a short
general account of them may be given.

In every village of the Banks Islands there is a building
called the gamal, which is used (except on very special occa-
sions) by men only, and it is in this building only that men
sleep and take their food. In the last chapter I have spoken
of it as a club-house, the Swéwe being regarded as a man’s
club. Within, each gamal/ is divided into a number of com-
partments, often only separated by logs on the ground, and
each of these compartments is connected with a division or
rank of the organisation of the Sugwe. These divisions vary
in number, chiefly owing to the fact that in many villages there

1 M., Chaps. v and VL.
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is no one who has attained the higher ranks of the organisa-
tion. Each compartment of the gama/ possesses an oven and
it is at the fires of these ovens that the food of the men is
prepared on important occasions.

If you leave the village and take a path into the bush you
will sooner or later come to a place where two ways diverge
and on the path which bears evidence of being less used there
will be some mark or decoration,—a cycas or hibiscus tree or
a decorated stake,—which will indicate that it is prohibited to
all except initiated persons. If you are allowed to take this
path it will lead you presently either to a building or to a
clearing in the bush which is called a salagoro, the lodge of
one or more of the Zamate societies.

Lastly, there will be found decorated stone-platforms called
wona on which perhaps there may be the decaying remains of
masks or other objects. The decorations of such a platform
may be the relics of a ceremony called a &olekole of which the
most obvious feature is a dance, and these £o/e£o/e ceremonies
are closely connected in many ways with the organisations of
the Sukwe and 7amate societies, though they are largely public
affairs in which both initiated and uninitiated take part.

I propose to describe in order the organisation: first, of
the Sutwe ; secondly, of the Zamate societies; and then to
consider the part which this organisation takes in the general
life of the people, including a description of the Zolekole.

The Sukwe of the Village.

The divisions or ranks of the Swkwe vary in number in
different islands. In Mota the following are the names of
those at present in existence:—Avrig, Kwatagiav, Avtagataga,
Luwaiav, Tamatsirvia, Tavatsukwe, Tavalsukwelava, Kerepue,
Mwele, Tetug, Lano, Kworokworolava and Wometeloa. The
names of these divisions are said to be derived from—they
certainly correspond with the names of—certain images which
may either be carried in the hand or worn as hats or masks,
these images being called in general Zamate.

Dr Codrington gives Rurwon as the lowest rank, but this
is said to have long disappeared everywhere. He also gives
four ranks above Wometeloa, viz. Welgan, Wesukut, Wetaur-
o-meligo and 7Tikwangwono, but these seem also to have
disappeared, at any rate in Mota.
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The size of a gamal in a village depends largely on the
number of ranks of which there are members in that village and
sometimes there may be seen a gama/ which has been allowed
to fall into ruin at one end owing to its higher ranks having
no members. In a village in which all or most of the ranks
are represented the gama/ will be a long, usually low building
with entrances at intervals along the sides, as well as at each
end. Such a building is shown in PL I, representing a gama/
from Ra in Saddle Island. PL III, Fig. 1, shows the front of
an ancient gama/ in Santa Maria in which the figures are of
solid stonework. Mr Palmer, to whom I am indebted for this
photograph, believes that this building was only used by those
of high rank in the Sudwe.

The gamal is the eating and sleeping house of its members
as well as their general meeting place in the village. Each
man sleeps and eats either in the compartment of his own rank
or in one belonging to a rank lower than his own.

At the present time the strict limitation of the use of each
compartment of the gama/ to the members of its proper rank
is becoming lax and in Mota uninitiated boys have even been
known to run right through the gama/ from one end to the
other, but formerly a man who entered the compartment of a
rank even one degree higher than his own would have been
trampled to death.

The first initiation may take place at any age and it is not
uncommonly carried out during infancy, most of the essential
ceremonies in this case being performed by the man who acts
as introducer. Otherwise initiation takes place on entrance
upon manhood or even later if for any reason, such as poverty,
a man has been unable to enter before. If a man cannot enter
the Sukwe he has to feed with women and this may sometimes
so excite the pity of a friend that he may undertake to act as
introducer, knowing that he will thereby have to spend a large
sum of money. Even in cases where the initiate and his family
are rich, it was said to be usual for the introducer to be the
loser by his good offices. It is not necessary to pass through
all the ranks of the Swkwe, beginning at the lowest, but, pro-
vided certain conditions are observed, initiation may take place
into any rank directly. These conditions are, however, so
difficult of fulfilment and the expense would be so great that
it is customary for the initiate to enter low down, though the
lowest or the two lowest ranks are probably so often passed
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over that in many villages these ranks are not represented in
the gamal.

There is one most important limitation on entrance into
the higher ranks. No one can pass beyond the rank of
Tamatsiria without having first been initiated into the Zamate
society called Zamate lzwoa, this being one of the most de-
finite indications of the connection between the Swkwe of the
gamal and these societies.

The Ceremony of Initiation.

In passing on to describe the process of initiation, I pro-
pose to take a real case as the basis of my account, viz., that
of my informant John Pantutun introducing his sister’s son,
Mark?, to the rank of Kwatagiav. One day John would say
to Mark, “I will now make you sukwe,” the last word being
used as if it were a verb. This would make Mark sad, for he
would know that he had not enough money for the purpose
and he might even refuse to accept his uncle’s proposal.

If he consented, John would announce that Mark would
“wusnlie about Kwatagiav.” Then Mark would bring a pig
and tie it to a stake near the door of the gamal. Some man
would blow a conch-shell five times, three long continuous
blasts and two interrupted blasts, upon which Mark would
smack (wusulze) the pig on the back,a man standing by saying,
“Let Mark now smack the pig for Kwatagiav.” The pig then
becomes the property of John. If Mark has plenty of money
the initiation may proceed at once, but more usually there is
now a long interval to allow the initiate to collect the neces-
sary sum.

For initiation into Kwafagiav it was said that the sum
which the candidate himself should produce is 60 fathoms,
but the actual amount expended much exceeds this. In
order to obtain the necessary amount Mark would put into
action a special procedure. If he already possessed ten fathoms
he would give this to ten of his friends, a fathom to each.
After some months he would go to them and ask for his
money back and each man would give two fathoms, thus
returning what had been given with cent per cent interest.
Mark would then distribute the twenty fathoms thus received

1 It will be noticed that Mark is not included in pedigree I, and I do not know

his exact relationship to John. It is possible that he was only a “sister’s son” in
the classificatory sense.
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and at the end of a few months he would demand these back
and again receive interest at the rate of cent per cent, raising
his wealth to forty fathoms. If this amount were sufficient
the repayment of the money would form part of the ceremonial
of initiation. In the meantime he will have been working,
perhaps helping others to build a house and may thus have
earned the remaining twenty fathoms. If Mark is able to
tell John that he has enough money to proceed, a. day will
be fixed for the initiation. If Saturday be appointed, the
preceding Wednesday would be devoted to collecting firewood
and this would be a sign to all that an initiation is about to
take place. On the next day those who had assisted in the
collection would be paid and the real proceedings would begin
on the Friday. On this day all would gather nuts, and food
would be collected with leaves (gae) in which to wrap the
puddings and in the afternoon the nuts would be cracked,
fires would be lighted in the ovens, those of the women in
the houses and those of the men in the gama/, and all would
be busy preparing and cooking food. While the people are
thus employed the men of the Kwatagiav division will be
making a pudding and when it is ready all the women will
be sent away from the village. One of the Kwatagiav will
then fetch a cycas (mele) tree, drag it into the gama/ and place
it just inside the door, no women being near while
this is done. Later in the night when the fires
are no longer blazing, the men will make a noise
with the instrument called #erefang, consisting of a
leaf acting as a reed between the two parts of a bent
piece of wood. A piece of wood so used is illus-
trated in Fig. 2, the two ends being tied together with
a piece of grass. All those initiated in the merefang?
go to a place by themselves in one part of the
gamal in order to make the noise and at the same
time others will blow conch-shells and make a whist-
ling sound with dracaena leaves. After a time this
noise ceases and there is perfect silence; no one will
move about except those belonging to Kwatagiav

who will sit down by the cycas tree at the door of Tilg'._z' '
the gamal. Three or four men sit on one side of the Z,’Z;,ﬂ'
tree and on the other sits Mark, who will place on

the tree as many half fathoms as there are men. He then

1 Seep. 112,
R. M. S. 5
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takes up the end of one piece of money and John, his in-
troducer, says to the first man, “X, Mark eats Kwalagiav
to you,” and gives to him his half-fathom, and this is
repeated with the other men, each man receiving his piece
of money. The special pudding is now brought which so far
Mark has not touched; pieces are cut off corresponding in
number to the people sitting by the tree and each man holds
his piece. before his mouth while John says words of which
no full translation could be given. They run something like
“Neg', neg, neg, neg,...vawo, wo wWaso, tz, 0!/ 0o/ 0o/ 0!...”
These words are chanted, the chant rising in pitch as far as
the word # and then descending and at the last 0/ each man
puts the piece of pudding in his mouth and eats. The tree is
then planted outside the gama/ door and strangers seeing it
will ask what it means and will be told “It is the sign of
Kwatagiav” and all will know that this division has received
a new member. As soon as the tree is planted the women
may return to the village. Only those belonging to the
Kwatagiav division eat at the sele tree and it is this eating
which makes the initiate a member of that division of the
Sukwe.

On the following day the food which has been prepared
is distributed to the men in the gama/ and to the women in
the houses, but this is not done till after a distribution of
money has taken place at the gamal. Mark goes to the house
to fetch his own money while those to whom he has lent money
bring what they owe him with its increase. Mark’s relatives
(sogoz, i.e. those of the same veve) also bring him money while
friends may also contribute. It was said that one man might
give as much as forty fathoms. Mark sits down outside the
gamal with a basket before him into which he puts all the
money he receives, this money being called wategae. 1f Mark
were married, his wife would be the last person to contribute;
if he is not married, his mother would take her place. The
relatives of the wife would give her at least forty fathoms, the
first four fathoms would be stretched on the ground and the
rest wound round it and then Mark would take up the money
and bring it into the gama/. Then would begin the distribu-
tion to the members. Mark would put two sticks in the ground
six fathoms apart and would wind ten coils round these, thus
making 120 fathoms. While the money is lying on the ground

1 Neg=eat,
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a man important in the Swhwe stands within the gama/ and
blows a conch-shell as before, three continuous and two inter-
rupted blasts, and at this signal Mark takes up the end of the
money and another important member of the Swhwe says to
John, “John, let Mark now give you your money.” Mark
puts the end down and John takes the money which is now
his. Each person present in the gama/ then gives John half
a fathom called som vens. To each half fathom John adds a
full fathom and each man takes back (s#7) the half fathom he
had given together with the added fathom, the result being
that John pays as many fathoms as there are members present.
As soon as this distribution of money has taken place, the
ovens are opened and a general distribution of food follows.
In every village there is a big oven and the food for the
general population is cooked in this but the food for the men
who are members of the Swéwe is cooked in the ovens of the
gamal. Inthe case of an initiation into one division the ovens
of the divisions below this are not used. It was found very
difficult to understand the exact nature of the financial trans-
actions. It was said that the introducer usually lost money,
but from the foregoing account it would seem that he has
only to pay as many fathoms as there are people present. On
the other hand he was said to have received in this special
case 120 fathoms, which would imply that there must be more
than this number of persons present, if he is to lose’. In
Mota the 120 fathoms are called 60 7ova, although in other
islands of the group the amount would be called 120 7ova.
The money need not be paid in the gama/ but this may
be done in the house. This means that it is not regarded
as strict ceremonial and women may be present. It is the
rite of the previous night which forms the real ceremonial
occasion.

The ceremony of initiation is of the same kind for all
ranks in the Swéwe; in all cases there is the eating by the
mele tree and the distribution of money. The difference is
in the amount of money and the details of its distribution.
For the next rank above Kwatagiav, viz. Aviagataga, it was
said that one and a half 70ve are added for every half 7ova
given. For Lwuwaiav every man present puts down one
fathom and receives back this together with an equal amount.

. ! Itis probable that there are many other expenses and that the above account
is far from exhausting the financial transactions connected with initiation.

§—2
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For Tamatsiria each man puts down two fathoms and has
another two fathoms added to it.

When 7avatsukwe is reached there is a difference. So
far there have only been concerned the men belonging to the
village or district of the initiate, but for Zavatsukwe and above
the whole island is concerned. In the old days fighting was
put aside and all belonging to Zavatsukwe or superior divisions
would come and each man would put down two fathoms to
which the introducer would add another two. In addition to
this general distribution to the members from the whole island
there would also be an additional distribution to the members
of the initiate’s own village to whom the payments would be
larger. Each man puts down five fathoms and the introducer
adds another five; then each puts down one and is given back
this with one added and this is repeated, the net result being
that each man receives seven fathoms from the introducer.
The distribution to the whole island is called sa7; the first
giving of five fathoms to the people of the initiate’s own
village is called #/ lokwamal; the second distribution of
one fathom is #aniligoligo and the third distribution is #ani-
gangan.

The special feature of all these distributions is that some-
thing is given to be received back with addition. The giving
is called venz and it is the receiving back which is sar.

The introducer is usually of the same veve as the initiate
and is very often his mother’s brother, this being so in several
cases about which 1 made inquiry.

The foregoing account, given to me by John Pantutun,
applies to the island of Mota. It is not based on actual
observation.

I am indebted to Mr Durrad for the account of the cere-
monial attending the taking of a step to one of the higher ranks
of the Swukwe, viz. the passing of a “chief” of Vanua Lava,
Charles Wunau (see Pl IIl, Fig. 2), from the rank of Kworo-
kworolava to Wometeloa, which took place at the village of
Vatrata. At the time Charles was the person of highest rank
in the village and as there had been no one there belonging to
any rank above Kworokworolava, the upper end of the gamal
had fallen into disrepair and had been renovated shortly before
the ceremony about to be described. The lowest rank existing
at present in this gama/ is Avtagataga and the other ranks
present are shown in the plan of Fig. 3. Vatrata is a small
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Plan of Vatrata. The wona are stone-platforms. The dotted line round the drum
indicates the position occupied by the dancers during most of the dance. The
numbered crosses show the position of the posts or tree to which pigs were
tied. The arrow indicates the direction taken by the dancing party as they
came through the wood into the village. The gamal is on a larger scale than
the rest of the figure and shows the ranks now in existence at Vatrata.
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village which only possesses one house belonging to Charles
Wunau in addition to the gamal. The whole village lies in a
hollow of the hills, sloping down to the shore. The gama/ is
at the higher part of the sloping ground and the lowest rank
is at the upper end, so that the Wometeloa end was built on
a high platform of stones. Below this, with the chief’s house
on one side and two stone platforms (wona) on the other, was
a small flat open space used as the dancing ground. On one
side of this, as shown in the figure, was a large drum laid on
the ground.

The man who was acting as introducer or was ‘ making
the Sukwe” was Abraham, an old man of the rank of Womze-
teloa, who came from another village. When Mr Durrad
arrived the pigs had already been handed over and the pay-
ments of money were being made. Many people were
assembled and were watching the money being given to
Charles Wunau, who was standing in the centre of the open
space in front of his house. As people gave the strings of
money to Charles, he measured them with his outstretched
arms and laid them in a flat basket lying on the ground before
him. A string of money often had leaves at the end to signify
that the payment was being made as a return for food which
Charles had given on some previous occasion, the leaves being
either of the yam or coconut according to the nature of the
gift. The last person to present money, a man named Jimmie,
whom Charles called #a# (father), stood for some time explain-
ing the nature of his payment. He was giving five fathoms
on his own account and another five on behalf of his daughter
who was dead. When the payments were finished the basket
containing the money was taken into the house. About sunset
this money was measured carefully. Charles Wunau sat with
some other men in his house, in other parts of which women
were grating nuts for puddings. Two pegs a fathom apart
were stuck in the ground forming the floor of the house, the
distance being carefully measured by a measuring stick that
lay handy. The basket of money was brought and the dif-
ferent lengths of money were strung together. Starting from
one peg the whole string was wound round and round the two
pegs till twenty fathoms had been measured off. The string
was then cut and the end fastened with a knot to prevent the
money from slipping off, and the twenty fathom lengths were
laid in a basket. It was found that 144 fathoms had been
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presented during the afternoon. Charles Wunau then pro-
duced 46 fathoms of his own money which was added to what
remained of the contributed money and measured off. Ten
more fathoms were still wanted, for Abraham, the old man
who was “making the Swkwe,” required two hundred. When
the measuring was finished and it was seen that more money
was needed, all the men sat quietly for a time and looked at
one another. Presently one went out and returned shortly
with a piece of money which he threw on the ground and it
was joined on and measured. Then followed another pause
till a second man went to fetch money and it was a long time
before the amount was completed, the money coming in amounts
of only one or two fathoms. At the end it was found that 202
fathoms had been given. The extra two fathoms were kept
by Charles and the remainder was divided into two equal parts.
One hundred fathoms were put in one basket and the other
hundred in another and the two baskets were hung up in the
house.

Mr Durrad recorded the names of all those who gave
money together with the amounts given. Thirty-seven people
contributed altogether, their amounts varying from one to
twelve fathoms, three also giving pigs. Both men and women
contributed and it may be noted that certain persons gave
their money to the wife of Charles who then handed it to
her husband. Mr Durrad also recorded the pedigrees of the
father, mother and wife of Charles and it may be noted that
of the thirty-seven people who contributed there were only
twelve whose names appear in these pedigrees, while several
near relatives who were living failed to contribute at all
Thus no contributions were made by the man’s father’s sister
or her husband, the latter being also his mother’s brother,
though one of their two sons gave a single fathom. Again
no contributions were made by two brothers and one sister of
Charles though the husbands of this sister and of another who
had died contributed, one seven and the other six fathoms.
Among the relatives who contributed were the father (four
fathoms), the father’s brother (two fathoms), two daughters of
a father’s brother (one, two fathoms ; the other, seven fathoms
and a pig), a mother’s brother’s daughter’s son (1o fathoms),
a mother’s brother’s daughter’s daughter (one fathom), the
wife’s mother’s sister (one fathom) and the husband of the
daughter (12 fathoms). It is thus seen that most of the near
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relatives who contributed did not belong to the veve of Charles
but to that of his father. So far as can be judged from this
example the contributions come chiefly from distant relatives
and from those of the opposite veve and it is probable that
every contribution is a return for money or food, etc., pre-
viously given by Charles to the donors or their families.
Thus the duty of supplying money does not seem to fall to
the sogoz of an initiate but to those who have previously been
indebted to him, and this example seems to indicate that these
persons belong chiefly to the moiety of the community to which
the initiate does not belong. It may be noted that of the nine
people who contributed the last ten fathoms required to make
up the amount only three were near relatives, the father, the
sister’s husband and the daughter’s husband, so that even in
these payments which were apparently not in return for pre-
vious benefits, the supply came from persons of the other veve.
None of the men who assisted in other parts of the ceremony
were nearly related to Charles.

After the measuring of the money, which took place about
8 p.m., a number of men sat in the middle of the open space
in front of the gama/ with small bamboo drums which they
beat while women danced. As they played the drummers
sang a song. Before the women came out of the house to
dance three little boys ran round the group of drummers
several times. The drumming went on till midnight with
frequent pauses while the women danced round the drummers
in pairs holding each other's hands. The drummers had to
be paid by Charles. While the dance was going on some of
the men were drinking kava just outside the door of the lower
end of the gamal, and within the gamal a large fire had been
lighted in the Zavatsukwe division and was heating the oven
of stones. At midnight when the dance was finished, the fire
was raked out and the oven filled with a large pile of food, and
all went to sleep, Mr Durrad occupying the new division of
Wometeloa while Charles Wunau slept in the adjoining divi-
sion of Kworokworolava separated from Wometeloa by a row
of stones.
. On the following morning at six o'clock the oven was
opened and the food pounded on a large flat pudding dish,
grated and cooked nuts were added, and when ready the
pudding was covered with leaves and left in the gamal
While the pounding was going on a number of young men
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went up the hill into the woods and played the seretang for
about half an hour, no woman leaving the house during this
time. Meanwhile other men were preparing decorations.
Two long saplings forked at the top were peeled of their bark
and smeared with red paint and two cycas trees, cut off at the
base just above the roots, were brought in. Other men were
stripping coconut leaves of their fronds which they tied in
knots and adorned with feathers. To the man who fetched
the cycas trees Charles gave a pig and the two extra fathoms
which had remained over after the 200 had been measured,
and this man in his turn paid three fathoms to the men who
had assisted in making the decorations.

About 9 a.m. the dancing ground was swept clean by some
women and an hour later the arrival of a dancing party from
a neighbouring village, twenty or thirty in number, was an-
nounced. The people were said to be “bringing the drum,”
which meant that they were coming to dance to the accompani-
ment of the large drum already mentioned, not that they were
actually bringing a drum with them. Amid perfect silence on
the part of the Vatrata people the party approached in single
file from the wood below the village, three men who were “the
drum” preceding the rest. These three men took their seats
at the drum and the rest of the party ranged themselves in
front of and around the drum, squatting in a crouching posture
(see P1. 1V). Each man carried in his right hand a bow and
arrow and in his left a handful of broken leaves. Some of the
men had their hair dressed flat on either side and all were de-
corated with hibiscus blossoms, with sprigs of scented leaves
in their armlets while some had fillets round their heads. At
a signal the drum began and every man rose at the instant,
threw up the broken leaves which rained down upon them and
brandishing aloft their bows and arrows, the men gave a shout
and began to sing, stamping rapidly with the feet in rhythm
with the song. Beyond the stamping which somewhat re-
sembled “marking time” there was little movement, but now
and then they would open out and then close up again. Two
singers sang together one part of the song in an alto, then the
rest sang in a rather lower key, the spreading out taking place
at the end of each break in the singing. At intervals they
paused to rest and after several periods of dancing, seven
men with conch-shells assembled in the Wometeloa division
of the gamal and blew together, two long and two short blasts.
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As they blew Charles Wunau, who had painted his legs red,
ran leaping out of his house to the dancing ground. In his
right hand he carried two rods for measuring money tied
together near the top with a band to which was attached a
small packet tied in a leaf. This packet, kept by its owner
among his strings of money, contained a small stone, tied up
in various leaves, which is supposed to possess virtue for
increasing wealth. Mr Durrad writes, “it would be difficult
to exaggerate the dramatic effect of the scene. The sun now
high up shone upon the gaily decorated dancers grouped in
close formation round the drum whose booming roll accom-
panied the shouted chorus and the trumpet blasts, while in
the open space was the tall athletic figure of Charles Wunau
dancing by himself.”

After dancing for about five minutes Charles put the mea-
suring rods against the thatch of the house and went to bring
three stout pointed posts (nos. 1, 2, 3 in the plan of the village,
Fig. 3), which he stuck in the ground in a row on one side of
the dancing ground, the posts being about four feet apart.
Then from a shed he brought a very fine pig which he tied
to post no. 1 and then taking up the measuring rods danced
again. After a few turns he again put down the rods and
fetched a second pig which he tied to the second post. He
danced again without the rods and then brought a pig to tie
to the third post. Two more posts (4 and 5 in the plan) were
then erected and two pigs were tied to these. Then Charles
himself brought a sixth post and tied another pig to it and
again danced, but now with a pig’s jawbone in his left hand
and the measuring rods in his right, and after a few turns he
went into the house.

Abraham, the old man who was “making the Swkwe,”
then set up two stakes (7 and 8) close by the gamal and
Charles came out of the house with seven fathoms of money
in his right hand and taking up the pig’s jawbone in his left
hand, he danced again a few turns. A woman belonging to
the village of the dancing party then came and stood in the
dancing ground near the house and Charles laid the seven
fathoms of money over her left shoulder. Three of the
fathoms were to repay money she had given to the dancers,
a tenth of a fathom to each, while the other four fathoms
were given in addition. When he had given the money
Charles again took the measuring rods and danced. A man
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then brought out three more pigs and tied two to the stakes
set up by Abraham (7 and 8) and the third to a cycas tree (9)
near the gama/ and then Charles went on dancing. When he
ceased Abraham put a leaf of the tree-fern in the thatch under
the eaves of the house just over the doorway, and then went
to the dancers and received from one of them a bow and arrow
which he carried into the house. Charles then danced again,
holding four fathoms of money in his right hand and the pig’s
jawbone in the left and when he stopped, a small boy, whom
Charles called ma#, came from the dancing party and Charles
laid over his head the four fathoms so that one end of the
string of money hung over his face and the other down his
back. The boy had helped to hire the dancers and had paid
them two fathoms and he received the other two fathoms as
interest on his outlay. Then Charles took up the measuring
rods and danced again.

While this was going on the dancers had also been per-
forming and they now called for water which was brought to
them and two women appeared at the door of the house
carrying a large pudding on a dish. Some of the party danced
up and down and took the dish from them and returned with
it to their companions. The pudding was cut up and each
man took a slice and ate as he went on dancing. Abraham,
his legs smeared with red pigment, then joined Charles and
both danced, the former holding the tree-fern leaf in his right
hand and his bow and arrow in his left hand. At the same
time five men stood outside the gama/ and blew three blasts
upon conch-shells. After they had danced for a while, Charles
stood still in the centre of the ground and the old man
walked to and fro before him and addressed him in a short
speech’.

At the conclusion of his speech the old man threw down
the fern leaf at the feet of Charles who took it up with his
left hand. It was said to be a symbol of peace, signifying
that there would be no destruction of Charles’s property.
The dancers were then told to continue and Abraham and
Charles again danced, the former now holding the arrow in
his right and the bow in his left hand. Both men then stood
by pigs nos. 7 and 8 and Abraham slapped them in succession
on the back, speaking to Charles as he did so, and then both

-1 For an account of a speech made on a similar occasion, see Codrington’s
M., 109.
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danced again. Then Abraham fitted his arrow to the string
of his bow and drew his bow to shoot the pig no. g, but Charles
laid his hand on his arm to stop him. The pig was to be killed
for a feast, but as the next day was Sunday the killing was to
be deferred to the following week® Charles then went on
dancing alone with the jawbone and measuring rods and then
sat down to rest in the shade near his house. When he again
rose he untied the little packet from the measuring rods, took
it into his house and came out again bringing a bundle of kava
roots and danced with the bundle, first, in his right and then
in both hands. At a period in the song of the dancers the
kava roots were laid on the ground by the side of pig no. 2,
and a little later Charles brought out the two baskets of money
that had been measured on the previous night and laid them
by the kava roots and then danced again with the measuring
rods in his right hand.

Stacked up against the end of the gama/ was a large heap
of firewood which had been gathered by the whole community
and at this point in the ceremony pieces of it were handed into
the Wometeloa division of the gamal and two men prepared a
fire. Six men then stood outside the gama/ with conch-shells
and blew fourteen or fifteen times, blowing “for the pigs and
the money.” As they blew Charles and his father Alfred
stood by the pigs nos. 5, 4, 1, 2, 3 and 6 and both smacked
the backs of the pigs in succession one after the other. Then
there was a pause in the dance and when it began once more
the conch-shells were blown again, and Charles and Alfred
touched the baskets of money and Charles laid down the
measuring rods upon the baskets. At this stage the conch-
shells were handed into_the gama/, but probably by mistake,
for they were at once passed out again and blown while
Charles brought out another pig and handed it by the thong
to Abraham and then danced again with the jawbone in his
hand. Abraham then carried the money and measuring rods
into the house and coming out again loosed pigs nos. 3 and 4
which were taken away. The pig which should have been
shot was also taken away to be kept for the feast and as it
was led away the dancers danced behind it and thus made
their exit from the dancing-ground. Then a fire was lit for
the first time in the Wometeloa division and that evening

1 This is, of course, a modification of the ancient ritual due to Christian
influence. !
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Charles ate food cooked on this fire. Abraham took away
the remaining pigs which became his property. The men of
the village and those of the dancing party sat about the village
near the lower end of the gama/ and ate the food which had
been cooked in the 7avatsukwe division.

On the evening of this day the trees which had been pre-
pared and painted red in the morning would be set up. When
this is done all the women leave the village and the men play
the zzerefang and six conch-shells are blown, with two short
and two long blasts. - The cycas trees are planted near the
door of the gamal where they will take root and grow, being
the sign that a man has ascended in the Sudwe. The saplings
painted red which are now called éalzk are set up wherever
the man who has taken the step wishes, usually either in his
garden or at the place on the shore where he bathes. They
tapn the place and no one but himself may go there. Anyone
who wishes to visit the tabooed place to fish or fetch food has
to pay a large sum of money to the man whose signs of rank
they are. This payment removes the Zapw, upon which
occasion the owner has to kill a pig and make a feast for all
the members of the SuAwe who belong to the same rank as
himself.

The following are the songs sung by the dancing party
on this occasion. The first is an old war-song composed by
a man of Santa Maria whose name was Ristan. The second
is a rain-song.

(1) Pagalot.
Rera rera raloke?/

Vetur riarss mi le ma, Turn again hither to me,

Na we vel nalngak at minik. I speak my speech to you.

Lige be vus e Agreement for a fight

Ve stu ma. Na ve ¥ naasik. Has come down here. I have made
my song.

Ve st ma. Na ve tia naastke. Has come down here. I have made
my song.

Dirvo ve sarsar doro. We two are equals®

Ina me ven we tamat me léle mermer. 1 shot a dead man in my youth,
Verong na melevnat, verong narak Sacred is my fame, sacred is my fame

mega, that has spread abroad,
Nararov suk me ga sur vono. The fame of my bow has-spread in
every land.

! Mr Ray suggests that this is a variant of vagals, a fight.
2 This line could not be translated.
3 This refers to the man and his son.
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(2) Ligo Naslang.

Ligo naslang: na vet nalingake.

Wen tur kwonge

Ve asas ameke Ser Seve ven dung tal
we ¢ voOno.

Na me mbul nangusuk,

Vear bat na maran.

We rumbu Mataka ve rumbus we
vano.

Na me mbul nangusuk; wu logala ni
ve kal ma ni Yus menesvest.

Wu revono e tur ni me on.
Na te meneg ve tawag amaki Mevelav.
Na ngamusuk ni me tev le melik.

(3) Ligo Naslang.

Ligo naslang: ina me wot na we
tuwali.

Troteme ve tu ler na.

Nawu rembi gar tur; na wohik vasi.

Navoluk Wegamal nitk; nike ve tang-
tang rit govo na me le ¥

Vetament nasak

Tevogol ris wule mina,

Tevogol gor lele tani vereket wo wono
mina.

Naw melig vanvan; na me van leve me
sur kems.

Aea. Namau elngak ve vega sur la.

Ve asas levarang rangrang, wovere
lumgev.

Melanesian Soctety

(2) Appoint your messenger.

Appoint your messenger: I have
uttered my speech.

A day of rain floods indeed

Has come upon them up there at Ser!
and resounded through every land.

I have anointed my lips,

Very sacred every morning.

The foam at Mataka® has splashed
as rain over the land.

I have anointed my lips; the North
West wind has come up hither
with a rushing sound.

A calm is on the harbour.

I will charm the clouds that open
out over Merlav. My lips have
pierced the clouds.

(3) Appoint your messenger.

Appoint your messenger: I am the
only one born here.

The people have forsaken me.

I am like a cockle-shell on the beach;
I have no companion.

My companion is my son Wegamal;
you have wept over me.

Like my name

Has disputed the law to me,

Has disputed over the land that has
fallen to my lot.

I am a floating cloud; I have wan-
dered hither to you.

Howl. My voice has reached the
shore.

It has pierced your withered breast;
the breast of youth.

Mr Durrad was told that every man must possess a song:

Such a song is recognised as his song though it may be used
by others. There are a number of men who are noted as
song-makers and when a man wishes for a song he goes to
one of these men and gives him half a fathom of money.
The song-maker retires to some place by himself and with
some rite in which he utters formulas and uses objects with
mana, such as sprigs of trees and sea-water, he composes the
song. He revises and revises it till it is perfect and then
calls together the people of the village of the man who wants

1 Places in Santa Maria.



Songs 79

the song, this man himself not being present. He sings the
song to the people till they know it and then they go to sing
to the man who has ordered it. The new owner gives a
fathom of money to the composer and tells the people to fetch
food from their gardens and cook it. While the food is cooking
the people sing the song to the man, and when the food is ready
the ovens are opened and a specially choice pudding is made
and the new owner of the song cuts the pudding and as he does
so he gives five or six fathoms to the composer, saying, “I pay
for my song with this,” and the song-maker gives three or four
of the fathoms to the people who sang the song for the first
time to its owner. It was said that every man must have a
song, for the nature of his reception after death by the ghosts
of the dead will depend on whether he has a song or not.

While singing at a dance there is a good deal of gesticula-
tion. At every mention of money the singers touch the left
forearm with the right forefinger; when clouds, rain or sun are
mentioned the right hand is lifted above the head; at any
mention of shooting the people bend the arms as if drawing
a bow while at any reference to speaking they make a gesture
similar to that known as “blowing a kiss.”

It will be noticed that this account does not include any
actual ceremony of initiation unless the eating of the first food
in his new division by Charles Wunau is so regarded. In
Mota I was told that the ceremony of eating by the side
of a cycas tree took place for every step in the Sukwe. It is
probable that the ceremony by the side of the cycas tree had
already taken place before Mr Durrad arrived, having been
performed as in Mota during the night preceding the distri-
bution of money.

In Saddle Island or Motlav I was told of a special feature
of the initiation into Avtagataga, and this probably also happens
in Mota and other islands of the Banks group. In the follow-
ing account the terms given are those of Motlav. The cere-
mony is performed in the village when the sun is setting. The
people gather in the open space of the village where mats are
spread. In the old days the.initiation and these ceremonies
would always take place during childhood and I therefore as-
sume that this is so in the following description. The child
is seated on one of the mats and numerous women, it may be
as many as twenty, who are to take part, sit round him on
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mats. The head of a pig with tusks is put down on the mat
before the child. Each woman gives a short fathom (from the
fingers to the opposite shoulder) and the child gives back three
ta/ (double fathoms) and this money is put in a bag by the side
of the pig’s head. The child then gives a piece of money to
his mother’s brother who is standing by, but does not get up
for this purpose. An old man now blows the conch-shell four
times and at the end of each blast the child takes a stone and
puts it down on the top of the head of the pig, this being called
niy or nir kwat van. The boy is then carried into the gamal
on the back of his father’s sister who is always the chief among
the women taking part. The mats on which the pair had
been sitting are taken up and all the other women take
up their mats and follow the pair into the gamal, only going
into the lower divisions up to Kwatagzav. The child, now
called nat vuke rau, is left in the gamal for five days, being
given mats on which to sleep and at the end of this time he
would £o/e’. The child would be painted on face and body
with red and black stripes, the person who paints him re-
ceiving a fathom of money. When the child comes out of
the gamal the chief men beat drums. Twenty men take
the boy to the drums and each receives from him a short
piece of money called lesze gambak. All the women who
have taken part in the ceremony then kneel down so that
as the boy goes round the drums he passes by them and
steps over each of them and then sits down on a stone.
While the drums are beaten songs are sung by the chief men.
The men then go to the gamal to make their feast while the
women return to feast in their houses.

At the present time there are two modifications; it is no
longer customary to be initiated in childhood and in conse-
quence the father’s sister leads the initiate into the gama/
instead of carrying him on her back and it is now the custom
to stay only one day in the gama/, this innovation being due
to missionary influence which has been directed to cut down
the periods of seclusion during the ceremonial as much as
possible.

All the women who have taken part in this ceremony call
the child (or man) za# or natuz, child, while he calls them vew
or vev vuhe ran (Motlav) or veve vus rawe (Mota), this mean-
ing “mother strike (or kill) hermaphrodite pig.” The child

1 See p. 131
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or man may not marry any of these women and sexual rela-
tions between them would be regarded very severely. It is
the duty of the women to help the man in every way and give
him food while in return he would respect and obey the women
and would help them in their gardens. The father’s sister
would always be the chief among the women taking part in
the ceremony and would receive more money than the rest.
This forms the sole occasion on which women go into the
gamal and as we have seen it sets up the closest relationship
between the child and the women who take part.

Certain objects or acts especially connected with the gamal
may now be briefly considered.

Each of the ranks of the Swkwe has connected with it
a hat or mask which has the same name as the division to
which it belongs. These objects are made in two ways;
either with handles so that they can be carried in the hand, or
hollowed in the place of the handle so as to be worn on the
head. I could discover little about the functions of these
objects. It seemed that a man might go right through the
Sukwe from its lowest to its highest rank without concerning
himself about these hats in any way, while, on the other
hand, a man may have a hat made for a Zolekole ceremony
which belongs to any division, even one superior to his own.
When used for this purpose they are made in the sa/agoro of
a Tamate society, and then taken to the gama/ from which
they are brought out later to be exposed to the common gaze
(see Chap. V). It seems clear that whatever may have been
their importance in the past, they have now little connection
with the actual business of the gama/, and since they resemble
the masks or hats of the Zamate societies, and like them are
called famate, it seems probable that we have in their
existence the survival of a relation between the Sukwe and
the Zamate societies, which was once closer than that which
exists at the present time.

In some islands knives of a special form called zgof are
used to cut the puddings made from breadfruit or other
materials. These knives seem to have been especially de-
veloped in the island of Ureparapara and, with two exceptions,
all those shown in PL. V, VI and VII come from this island.
The exceptions are Pl. V, B g, which is from Santa Maria, and
PL VI, C6, shown both in full face and profile, the exact pro-
venance of which is unknown. These knives, most of which

R. M. s. 6
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were presented by Mr J. C. Palmer to the Cambridge
Museum, are of two kinds. The upper part or handle of
most of them represents the human figure in various degrees
of conventionalisation, while two, PL. VII, D 1 and 2, are de-
rived from the #/ or sword-fish. Other examples illustrated
by Mr Edge-Partington® are shown in PL VII, E 1—4.

These knives, or at any rate some of them, are used
only by certain ranks of the Swkwe, thus A 1 and A 2
are used by those of the Kworokworolava rank and of
higher ranks than this; B7, C1 and C2 and also the larger
knife of the fish motive, D 1, are used by the Lano division
and those of higher rank ; and B1 to Bs, A6 and C 3 are
used by the Mwele rank and above. The knives of the
Muwele division are said to be distinguished by the fine serra-
tions of the handle, and if this is correct, A4 and A5 may
also be assigned to this rank. It will be noticed, however,
that these serrations are also present in C1 and in D,
ascribed to the ZLano rank, and round the heads of A1, 2
and 3.

The dancing dress called malo-saru® shown in Pl VIII is
also connected with the Szdwe. These have now almost
disappeared, but were worn in the old time in the dance
connected with initiation. This malo-saru is almost certainly
woven and not plaited.

Kava Drinking.

One prominent feature of the life of the Banks islander
is closely connected with the Swéwe and may therefore be
considered here. Kava which is called gea is only drunk by
men, and at one time only those high in the Swédwe, of the
rank of 7avatsukwe and above, were allowed to drink it and
even now those below the rank of Zavafsukwe may not drink
kava in the gama/, though they may do so in the salagoro of
a Zamate society, where at the present time all ranks partici-
pate. When used at the gama/ it is made and drunk either
within the building or in its immediate neighbourhood.

Women should never drink kava or take any part in the
ceremonial connected with its use®. At the present time the

1 See Man, 1909, 1X, 182,
2 This dress has been presented to the Cambridge Museum by Mr Durrad.

¢ I never saw my informant more heartily amused than when I told him that I
had seen kava being made by a woman in Samoa.
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people are beginning to drink kava in the house, on which
occasions women are allowed to be present, but it is only
recently that they have even seen it being made. It is said
that men of high rank in the Szkwe have been known to give
kava to their wives, but this only quite secretly.

The act of drinking kava in the Banks Islands is called
woana, and its special feature is that it is prepared by one man
who chews the root of Piper methysticum for each member of
the circle in turn. In the island of Mota four vessels are used,
all small cups called Zzsa (see Fig. 4), made of coconut or
wood. Names were given for these
four vessels, but it was not clear that
they are in general use. As, how-
ever, they will make the following
description clearer, I propose to use
them. The first is called the Jasa
woroworo, the cup into which the Fig. 4.
juice is squeezed ; the second is the Kava-cup from Mota.
lasa unun, the drinking cup; the
third is the Jasa samwaz, the cup for the dregs, and the
fourth containing water is the Jasaz pez.  The maker, who should
be of 7Tavatsukwe rank (though this rule is now being relaxed)
must sit cross-legged with his feet under his knees. He washes
his hands by pouring water over them and rubbing them
together, and then claps his hands, this being the sign to
those without that kava is being made. He takes a piece
of kava root in his mouth and chews for some time, taking
also small amounts of water in his mouth with it. 'When the
mass is sufficiently chewed it is taken out of the mouth and
rolled with the hands to the form of a ball (it was said that
this must be done) and the ball is then squeezed so that the
juice drops into the /lase woroworo. Some water is then
added to this from the Zasa pes and the contents of the cup
are poured from a height into the lase unun and the dregs
left in the Jasa woroworo are poured into the lasa samwai.
The liquid is then poured back into the Zasa woroworo from
a height, and the dregs in the Jasa unun are put into the /lasa
samwai, and this pouring from one vessel to the other is
repeated several times. Finally, the liquid is poured into the
lasa unun, water is added and the mixture stirred with the
thumb and handed to the oldest man present. If there is
a man present of higher rank in the SwAwe than the oldest

6—2
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man, the latter will hand him the cup, but it will usually be
returned so that the oldest man will drink first. The cup is
then handed back to the maker who will take the same ball
of kava root into his mouth and proceed to chew it in the
same manner as before for the second person. The maker
may chew the ball and squeeze out the juice several times for
any one person before he gives it to him to drink, thus making
a larger amount of kava.

After using the same mass of root for several persons the
kava will become weak, and when the maker thinks that it is
becoming too weak he will ask the next man to taste. The
man will perhaps say, “It is only water,” and the maker will
then take a fresh piece of root. When all have drunk or
when the kava is exhausted, the maker washes out his mouth
with water, and puts the chewed mass of root into the thatch
of the gamal, where it will remain as long as the gama/ stands,
becoming squeezed into a flat cake by the pressure of the
thatch. Its presence in the roof of the gamal is a memorial
of the kava drinking, and the owner will be proud if there are
very many cakes of kava root in the thatch of his gamal The
maker of the kava receives as his reward a piece of the root.

The kava is drunk in a special manner. As the maker
hands the cup he holds it on his outstretched right hand and
the drinker takes it with his right hand and sucks up the
liquid without putting his lips to the edge, and when I saw
the drinking, the liquid was sucked up by the old men with
much noise. It was said that the younger men often now
drink from the edge as in the customary way of drinking from
a cup. Before the first man drank on the occasion at which
I was present, the maker poured some of the liquid on the
ground before handing the cup to the first drinkert I did
not observe any spitting or blowing out the breath on this
occasion. The vessels used for making the kava are usually
kept in a basket in the dwelling-house. There is a rule that
they should never be put on the ground, but kept either on
a basket-framework or on a ring of coconut shell. It is a sign
of the change which is now affecting custom, that the young
men ridicule the care of the elders that the kava cups shall
not touch the ground, and if an old man wants a plate, they
will say in derision, “ Why do you not take that?” pointing to
the frame on which the cup is resting.

I See p. 85.
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The dregs which have been poured into a special cup are
not thrown away but may be drunk by anyone of 7avatsukwe
rank. Before being drunk the liquid dregs are strained
by pouring on coconut fibre and then squeezing this into
a cup, but this is the only time that there is anything of the
nature of straining.

On Mota kava is drunk especially on days when anything
is going on in the Sukwe, and 1 was not told of its use in
connection with ceremonial of other kinds. I am indebted
to Mr J. C. Palmer for an extract from a notebook belonging
to the late Archdeacon Palmer, giving a prayer used on the
occasion of drinking kava which would indicate the existence
of a more strictly religious aspect of the practice.

This formula runs:

Tatavo mamo' motangarogea nake neira golgol 3
Prayer drop of kava this they trouble continually
amenan neiva tamate.

me  they ghosts
These words were said when the kava was ready for drinking,
and as they were said a very small quantity was poured out
on the ground®

At Pek in Vanua Lava it seemed that only two vessels
are used and sometimes only one. One seen by us was
a shallow wooden cup with a handle which was called Zasa
woana®, and sometimes the chewed root is merely squeezed
into this, mixed with water and drunk. When a second
vessel is used this is a coconut cup called Jase un. In this
case the juice is squeezed into the Juse woana, poured from
that into the Jase un, then back again into the /lase woana
from which the person drinks. It was said that a wooden
cup is only used low down in the Swkwe, and that the higher
ranks only use coconut cups. As in Mota the vessels should
never be allowed to touch the ground. Here also the liquid
should be sucked up without putting the lips to the edge of
the cup. After drinking the breath is blown out strongly
(pupsag) in such a way that some of the kava is blown out too,

1 Mr Ray to whom I am indebted for the translation of this formula suggests
that this word should be zama, father. Another formula in Archdeacon Palmer’s
notebook begins ¢ Tataro, pupua” or “Prayer, grandfather.” An alternative
reading is mam o tangaro gea, *“a drop of kava for you to drink.” In each case
the difficulty is the #0 immediately preceding Zengaro. Mr Ray cannot translate
it and it is possibly an error of transcription.

2 See Codrington, 4., 147, where another formula will be found.
3 Woana is the name for the act of kava-drinking.
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exactly as is done in the Torres Islands (see Chap. VII). The
motive of this was said to be merely to clear the teeth of
fragments of kava root which might be sticking between them.

Mr Durrad observed an unusual method of drinking kava,
which was practised during the dance when Charles Wunau
was taking the step to the rank Wometeloa (see p. 72).
In this case the men sat just outside the lower end of the
gamal, the maker sitting in the middle of the group with
a pudding-dish, hollowed deeply in the centre, before him.
He scraped the roots of kava on a stick called vaz like
that used for grating nuts, viz. a stalk of the tree-fern
(Awatia) studded with numerous and very short prickles.
When a mass as big as the two fists had been scraped it was
moistened with water and the juice squeezed into a very small
and shallow coconut cup. A somewhat larger cup, the lip of
which was hollowed at one part, was then filled with water
and the kava juice poured into it, and it was then passed to
a man who put the hollowed part to his lips and drank with
a prolonged sucking noise, pouring the last drops on the
ground.

The anomalous features of this procedure are that the root
was scraped and not chewed and that a large pudding dish
was used, and Mr Durrad was told that the kava was being
made in the Fijian manner, the knowledge of which had been
brought recently by natives who had been to Fiji. The
pudding-dish evidently represented the kava-bowl of Fiji,
but the most characteristic features of the Fijian ceremonial
seem to have been absent.

Dr Codrington states that the introduction of kava into
the Banks Islands is recent, and brings forward as evidence
of this that the custom had not yet spread to Santa Maria.
According to Mr J. C. Palmer the use of kava, instead of not
having spread to Santa Maria, has been given up by the
people of that island, only the chiefs having been allowed to
drink it. Mr Palmer believes that it has never been used in
Merlav but as they have had the Swkwe there, and as the use
of kava is elsewhere closely connected with the Swhwe, we
ought to hesitate before being sure that it has never been
used in that island. At the present time the root is grown
most plentifully in Ureparapara, and is used more frequently
there than in the other islands of the group, where its use
is limited by the smallness of the supply.



CHAPTER IV

BANKS ISLANDS

Tue Tamate Socierizs.

THESE societies which take their collective name from the
word for ghost or dead man are very numerous. In the
following pages I give some account of 77 societies from the
island of Mota alone; many of these have numerous sub-
divisions and there are probably many more in other islands.

The societies are of several kinds. Some can be entered
by boys who have not yet been initiated into the Swkwe, who
cannot therefore eat in the gama/, while in one case at least a
girl has become a member. They are called 7amate mata-
wonowono, meaning ‘““famate with their eyes closed,” and the
ceremonial connected with them is extremely simple.

The nature of a second group of societies is doubtful.
These societies are only open to those who belong to the
Swukwe but are not specially connected with the characteristic
lodge of a Zamate society which is called a salagoro. They
are known as Za/o maea or “belonging to the open,” and were
said to be partly of the Sukwe, partly of the salagoro. One
of them, the Kwa?, was not counted as a 7amate society by
Dr Codrington, though, as he says, it closely resembles them
in all its main characteristics, but John Pantutun included it
in this group without any special comment. We have at
present too little knowledge to enable us to define the exact
nature of this group.

A third group is clearly marked by a definite connection
with a salagoro. The chief of these societies is the 7amate
liwoa of which a man must be a member before he can be
initiated into the others, called collectively the wangaraz (or
branching) Zamate.
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A further distinction is that some societies are regarded as
male and others as female, but it is a question whether this
distinction does not apply rather to the hats or masks of the
societies than to the societies themselves. Often two or more
societies are associated together, the members of one enjoying
some of the privileges of the other or others, and in some of
these cases the societies so connected, or their hats, are
regarded as male and female.

There are certain societies called Zamate kiskislag the
members of which chase, injure and terrify people. The
members often pelt the uninitiated with stones or they may
shoot at them. In the old days they even killed people but
this was stopped owing to the influence of Bishop John
Selwyn.

Each society is entered by a ceremony of initiation which
varies greatly in complexity and length for the different
societies. The native word for initiation is #7o which is used
in two different senses. A man is said to #»0 the Tamate of
the society which he enters and he is said to #70 mun (to) the
man who undertakes his introduction. 'The money which the
candidate collects is paid to this introducer who in his turn
has to provide a pig. Before this pig is killed it is laid on its
back with its legs stretched out, and each man who is to be
initiated stamps once with either right or left foot on the
breast of the animal which is then killed and eaten. For
the unimportant societies which can be entered by those who
have not eaten in the gama/, pigeons may take the place of
the pig. If a hat or mask is made the initiation has to be
followed by a period of seclusion; the candidate has to goo.

In some societies a number of men may be initiated at one
time, the necessary money being made up by equal contribu-
tions from all, so that the expense is divided among many.
A society which can be entered in this way is called a Zamate
ningaminga, the latter word being used for any purchase to
which several persons contribute. Other societies, including
the most important, can only be entered by one man at a time?
who has to contribute the whole of the money necessary, these
societies being called Zamate kerkerer. Two societies which
were formerly ferkere: have recently changed their rules and
can now be entered by a number of men at once.

1 It is possible that two or more men may be initiated at the same time, but in
such a case each has to pay as much as if he were entering alone.
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Drawings of Zumate lizwoa and wiow, etc., on the door
of a building in Merlav. The two simpler lozenge-shaped
figures represent Zamale viov and the three large and
more elaborate figures Zaziate liwoa.
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It may be noted here that the word Zamate is used in
several different senses in connection with these societies. It
denotes the societies themselves, the individual members of
the societies, the hats or masks worn by the members and the
beings, probably in all cases ghosts, they are supposed to
represent. Uninitiated persons will speak of meeting or seeing
the Zamate, meaning the members of the society in their dis-
guises, in which case no distinction is supposed to exist,
theoretically at any rate, between the members, the masks
they are wearing and the beings they are representing. In
addition to these uses, the term Zamate is also given to the
hats of the Swkwe and at the present time this usage has
been extended to include hats of any kind worn as the result
of European influence. Lastly, Zamate is the usual term for
a dead man or a ghost’.

The Salagoro.

The term salagoro, the possession of which marks the
third group, does not necessarily mean that the society
possesses a definite building having this name. The salagoro
may be only a clearing in the bush or it may be merely a spot
in the neighbourhood of a selagoro building. Thus in the
island of Vanua Lava I visited the selagoro nivat which was
merely a well-defined oblong clearing which had evidently been
used for a long time and bore every sign of careful attention.
Again, round the salagoro building of the Veverau district of
Mota to be described later there are a number of cycas trees
which mark the sites of places regarded as the salagoro of
smaller societies connected with the Zamate liwoa. Again,
a man may plant a cycas in his garden as a sign that it is
saretamate, i.e. the lodge or resting place of a famate. This
place may remain so for an indefinite time and can only be
released by selling the land when, if the new owner wishes, he
can make it #/ or “free” again. Every salagoro building has
a door of a special kind, in the shape of a lozenge or diamond,
the conventional representation of the face of a Zamate. (See
PL IX.

The)mlagom forms a second kind of men’s meeting place,
in addition to the gama/, being used even when there is no

! In the following record I distinguish the sense in which Zamate is used for
a society by writing it with a capital letter.
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especial ceremonial in preparation or actual progress. It is
in the salagoro that the special objects connected with the
societies are manufactured and kept.

Certain objects and processes are denoted by special terms
in the salagoro, i.e. there is a special language connected with
the salagoro, at any rate in vocabulary. A few examples of
such special terms will be given.

Masks, etc.

Most of the Zamate societies possess objects, either worn
as hats or masks or carried in the left hand. These often
bear the shape of the animal or other object from which the
society takes its name. All these objects are called Zamate
whether used as hats or masks or merely carried. They
are used when the members go about the island and may
therefore be seen by the uninitiated, though only at times
when they cannot be closely observed. The Zamate is carried
in the left hand in order that the right hand may be free to
strike people who are in the way. The object of the Zamate
is partly disguise, partly to produce fear among the uninitiated
and enhance the mystery of the societies.

At times other than these expeditions the Zamate objects
may neither be seen by women nor other uninitiated persons,
nor should women come into relation with them in any way
even when hidden. Thus when the mask shown in Pl X
was given to me, the condition was made that it must be put
in a box and taken down to the landing-place next morning
before any women were about. A special point on which
stress was laid was that no woman should be in front of it.

Many of the Zamate objects have the form of animals and
in these cases it is from the animals that the societies take
their names. When a society has a number of subdivisions
each of these may possess a famate object from which it takes
its name.

Many of the masks resemble one another closely and it
may require an expert to detect the difference. At the present
time long intervals have elapsed since certain societies have
received a new member, and as in some of these cases the
people have not been certain about the exact form of the
tamate, they have ceased to make it, so that it now sometimes
happens that a man joins a Zamate society but never wears
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its mask, this part of the ceremonial of the societies being thus
in process of disappearance in some cases.

As already mentioned the masks are of different sexes.
Male and female Zamafte objects differ definitely in shape,
male hats being lozenge-shaped, tall, or oblong, while female
hats are rounded (see Fig. 5). The Banks islanders regard
everything large or long as male, thus a long sosza fish is
regarded as male and a short one as female, and it is possible
that the difference of sex ascribed to the masks merely indi-
cates their shape and is not a point of great importance. It
may be noticed that the lozenge forms the orthodox repre-
sentation of the face of a famate.

Another object connected with a Zamate society is the
saka stick used to frighten women and children. In order to
do this a man blackens his face and body with charcoal so

a b ¢

Fig. 5. Shapes of hats; a, female; & and ¢, male.

that he will not be recognised and goes out carrying the saéa
in his left hand while he wields a club in the right. He hits
the people who do not get out of the way with the club and
moves the saka about continually that no one can see it
distinctly and he is careful never to be still himself for a
moment. The saka has on it the representation of the face
of a famate with the two eyes showing definitely.
A hat or mask should never be allowed to fall to the
round when being worn. This is a most grievous offence
which in the old days was punishable by death. Even in the
initiation of a baby into one of the minor societies the hat is
tied tightly on the head lest it should fall to the ground.
When a man is initiated into a society it is not necessary
that its mask or other special object shall be manufactured.
If the man wishes to have this done, he has to pay some
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one with the necessary knowledge, but the making of the hat
is not the occasion of any special ceremonial.

The mask shown in PL X is that called wss or owl and
is one of the Zamate of Tamate liwoa. 1 obtained the names
given to different parts. The white hour-glass shaped objects
represent teeth, and both these and the curved or straight
white bands which run transversely round the hat are made
from the pith of the wesloui tree, the pith being called
pagasule when plain and #2e0 when it has black marks on it
as in the case of the transverse bands. The surface in which
the eyes are situated is a glistening black which is very greatly
admired by the people of the Banks Islands and is known as
pet ta Vava or the water of the Torres Islands, the method of
making this pigment having come from these islands. The
surface itself is called /ama or sea. The bands separating
the upper 7zeo from one another and those above and below
the teeth are covered with A érus precatorius, which is ordinarily
called wowele’, but when used in this way or in any other way
connected with the salagoro, it is known as wo gaviga. The
fowl’s feathers at the back of the hat are called weo. The
general framework of the hat is made of pandanus roots.

Badges of the Societzes.

These are objects, most frequently the leaves of croton
plants, which are used to protect the property and especially
the gardens of members. They are signs resembling those
which protect’ property elsewhere in Melanesia and when
used for this purpose are called solos.

The special feature of the sign of the Banks Islands is
that it only protects property from persons other than the
members of the society of which it is the badge. Thus a man
who only belongs to one large society would find the badge
of this society of very little service, for it would still leave his
property at the mercy of all the members of the society. A
man always belongs, however, to more than one, often to many
societies and by combining their badges he may be able to
protect his property against the whole of the rest of the popu-
lation. At the present time there are some societies which
only have three or four members. If a member of such a
small society contrived to join another society to which the

1 wo is a contraction of woai, fruit,
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The w/s mask of Zamaite lizvoa, as scen from the side and front.
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other two or three members did not belong, he would be able
to protect his property against the whole island by using only
two signs. In consequence a man is always anxious to
become a member of small societies and if a society becomes
numerous its usefulness from this point of view is diminished.
If the society is not important in other ways, new members
will no longer wish to join it and it will gradually decline in
numbers. The large and most important societies, such as the
Tamate liwoa or viov, are so large that they are of no value
for this protective purpose and are joined for other motives.

A man who takes property protected by the badge of a
society to which he does not belong, and is found out, has to
give a pig to the members of the 7amate he has disregarded.
Sometimes a man will put on his property the badges of many
or all of the societies to which he belongs and it would seem
that in this case the transgressor would have to pay as many
pigs as there were badges of societies of which he was not a
member. The fine is so large that a man who has stolen will
sometimes confess in the hope that the matter may be kept
secret and that he may get off with a reduced fine.

It could not be discovered that there is any machinery for
enforcing these punishments nor that there was any need for
such a machinery. Here as among other communities of the
ruder culture the respect for custom appears to be so great as
to remove the necessity for any tribunal to enforce the will of
the community. I could not discover that the breaking of a
solot carried with it any consequences apart from those just
considered, i.e. there was no evidence that infraction brought
about any punishment except that involved in the fine paid to
the society or societies whose so/oz had been disregarded.

Sometimes a man may disregard a so/o7 by inadvertence.
We shall see that a surprisingly large number of species of
croton are used as badges and it is possible that a man may
sometimes mistake one for another and thus transgress.

A man must not cut or use in any way a plant which is
the badge of a society to which he does not belong, the
penalty being the fine of a pig to the members of the society
whose badge he has used. Thus, recently a man of the 7ov
society tabooed some bananas with the croton of the Zamat-
prlagt society thinking it to be the croton of the Vzov. Both
kinds of croton are white but the leaf of the 7amatpilag: has
a spot of red at the base which he did not notice. A man
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saw the leaf in use as a 5o/ and asked who had put it there,
The man of the "zov society said he had done it, and when it
was found that he had not been initiated into Zamatpilags he
was told he would have to pay the usual fine.

One way of avoiding the fine is to be initiated into the
society whose badge has been wrongly used and in this case
the man joined the society instead of paying the fine. Some-
times men will adopt this device in order to get into a society.
They will decorate themselves with a croton to which they
are not entitled and when discovered will join the society. It
seems as if they take advantage of the pity of the members
who will allow a man to join the society rather than submit
him to the heavy penalty to which he is otherwise liable.
The members of the society have the right to refuse admit-
tance to a man who has transgressed, for it was said that
a man could not force himself in this way into a society whose
members did not want him.

When a society has several subdivisions each of these
may have its own badge or badges, and in another recent
case a man belonging to one branch of the Zamate nivat had
to pay a fine of a pig to the members of another branch
because he had unwittingly used their leaf instead of his own.

A man may not destroy a croton bush or other plant
which provides the badge of a society to which he does not
belong, and as no woman is initiated into any society, it
follows that no woman may destroy these plants at all. If a
woman finds a croton when clearing the bush for a garden,
she must not touch it. Recently when John Pantutun and
his wife were making a clearing for a garden, the latter came
upon a croton which she asked her husband to cut down.
John saw that it was the badge of one of the less important
societies of which he was not a member and refused, but it
happened that a little boy who had been initiated into this
society was present and John called to him to cut the plant.

There seems to be one exception at least to the rule that
an uninitiated person may not use a badge, viz. the case of the
Malop society, one of whose badges is the green leaf of the
coconut which is stuck upright in the ground as a sokz, but
this can be used and carried, not only by uninitiated men, but
also by women.

The use of the badges of the societies as protective signs
plays a large part in disputes connected with gardens. If two



Tamate lrwoa 05

men have a dispute about a garden, one may keep the other
away by putting up the badge of a society to which the other
does not belong and the latter may retort in a similar manner
and keep his opponent away by the use of the badge of
another society. A man thus warned off a garden may ask a
friend who belongs to the same society as his opponent to
remove the sign but in such case there is nothing to prevent
its being reimposed so that the advantage is only temporary.

I obtained one piece of evidence, doubtless only a frag-
ment of the whole, which shows that these societies have
certain functions in connection with the growth of crops.
When the yam crop in Mota is ready for digging a great feast
is held by the Zamate liwoa. 1ts members collect food, seeking
out the largest yams and hundreds of coconuts, and eat and
drink in the sa/agoro. The shells and husks of the coconuts
are not thrown away but are placed in a special enclosure
elaborately decorated by the side of which is put a stake or
palako, painted red, with coconuts on it. This enclosure is
made near some especially good coconut tree the fruit of
which becomes taboo for a time, the palako acting as a sign
of this condition. We passed such an enclosure in Mota on
our way to the salagoro of Veverau, and the palako and several
growing crotons were still to be seen by its side although it
was three years old. As an explanation of this ceremony it
was said that the Zumate should always have the best of
everything.

Tamate liwoa.

The chief of the Zamate societies is Tamate lwoa or
Tamate werewere, the first name meaning the great or chief
Tamate while the second is derived from the special sound
which may only be made by those who have been initiated
into this society for several years. It is into this society that
initiation is necessary for progress in the SwAwe beyond the
rank of Zamatsiria (see p. 64). In the Veverau district of
Mota the salagoro of this Zamate is a fine house constructed
in the same manner as the ordinary house of the village,
except that the door is in this, as in all salagoro, diamond-
shaped so as to resemble the face of a Zamafe. In front of
the building is an open space with a platform or Zwer on
which there is room for two men to sit and make the werewere
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sound, and there is a large oven where the food is cooked for a
great feast which takes place at the end of the period of
seclusion which follows initiation. At the sides of this open
space and all round the sa/agoro-building cycas trees are
growing which mark spots to which the name sa/agoro is also
given. These are the sites devoted to a number of minor
Tamate societies which are connected with the Zamate lrwoa.
Each spot or salagoro may only be approached by those who
have been especially initiated into the Zamate of that salagoro,
and if a man is not a member of these minor societies localised
outside the large building, he may only go a certain distance
inside the main building. The three men who accompanied
us to the salagoro belonged to different minor societies and
one man could on this account penetrate further into the main
building than the other two. In some cases the cycas tree
marking the site of a salagoro has died, so that there is no
obvious sign to indicate the exact spot of its selagoro, though
it remains perfectly well known to all.

The Zamate liwoa has many badges, viz. the fruit of the
gasor tree; leaves of the sala, mai and gamas trees; five
varieties of croton, red, white, furturuga (green), yellow and
one very long and thin; and lastly a piece of the stem of the
hibiscus (va7), about six feet long and stripped of the bark.

In PL IX there are shown three representations of
Tamate lLiwoa, apparently drawn upside down. The figures
evidently represent the human face, the eyes and mouth being
definite, but I could not obtain any explanation of the other
features.

The Zamate lrwoa has certain subsidiary societies or, at
any rate, different hats, two of them being wis (see Pl X)
and Awatwasawasa. These do not require separate initiation,
but a man who becomes a member of Zamate liwoa is 7pso
Jacto initiated into Wis and Kwatwasawasa.

The Werewere Sound. The characteristic feature of the
Tamate lrwoa is that only its members may make the sound
called werewere. The method of making this sound is the
secret which is revealed to a new member at his initiation.
It is produced by rubbing a stick called s#» on a stone. In
the salagoro of the Tamate fiwoa in Veverau there are two
large stones on which the sound is produced on special
ceremonial occasions, and these are named, one bein
Lova and the other Kwasematika. There are other smaller
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stones which may be taken away from the salagoro and are
used by those learning how to werewere. These may also
have special names usually derived from the place whence
they have been brought. The sticks are made of several
kinds of wood, one very old stick shown to us being made of
arn (Casuarina) wood said to have been brought from Motlav.
The bottom of the stick is bound round with twine to prevent
it from breaking, and the whole stick is covered with leaves
of the umbrella palm, one of which hangs down from the
upper end, and the other from the middle of the stick. The
midribs are removed from leaves of the ugava tree and after
being heated, these are put lengthwise on the palm-leaves to
which they adhere. Over these are put long leaves of the
nokaria shrub, which are tied on to form the outer covering of
the stick. The sound is produced by rubbing the end of the
stick backwards and forwards on the surface of the stone, over
which has been rubbed a heated univalve shell, ordinarily
called Zalz, but which in the salagoro has the name of
wokwasa. The stick is rubbed on the stone at definite
rates and with varying rhythm, the stone lying between the
outstretched legs of the performer. On ordinary occasions
each performer works independently ; the stick is first moved
slowly to and fro and then quicker and quicker, the move-
ments decreasing again in rapidity after a time. The rhythm
of the movements varies greatly in complexity.

On special occasions, such as the fe/asa feast (see p. 104),
two men make the werewere sound together, sitting on the
platform (4wer) outside the salagoro building. The per-
formance begins with ten movements, each more complex in
rhythm than the preceding and then ten more which are the
same as the first but in reverse order, so that the rhythm
becomes less complex with each movement. Up to this
point the two performers work in harmony; then begins a
far more complicated series of movements in which, so far as
could be gathered, one performer carries out a comparatively
regular series while the other makes sounds which are varia-
tions of this. John Pantutun spoke of the latter series of
sounds as decorating the regular series which it accompanies.
It takes very long to learn these complex rhythms and still
longer to execute them properly, and at the present time there
are only two elderly men in Mota who know how to perform
properly in concert, none of the younger men having succeeded

R. M. S. 7
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in learning, and there seems a prospect that the more complex
performance will soon be lost. A man who knows how to
werewere completely attains thereby a very high position in
the Swkwe, and it was said that he would rank above everyone
else, even those of superior grades in the Swdwe. A man
has to be initiated into Zamate lZrwoa for five or six years
before he is allowed to begin to learn how to make the
sounds, though he is allowed to carry the stones out to the
platform during the ceremony of initiation. It is the stick or
sur which he is not allowed to touch.

The werewere sound has a very piercing quality and
carries very far. We were told that when made in Mota,
it would be heard not only over the whole island, but that
the sound might reach Motlav and Vanua Lava.

A mistake made during the production of the werewere
sound is visited very severely on the performer. He has to
pay a tusked pig, and if he cannot provide it himself, his
relatives have to do so for him. We were told that in the
old days a man who could not expiate the offence with a pig
was hanged, the regular method of inflicting the death punish-
ment in the salagoro.

Inttiation into the Tamate liwoa.

A man cannot progress beyond the rank of Zamatsiria
in the gamal till he has been initiated into the chief of the
Tamate societies, Tamate lHwoa or werewerve. He cannot
enter 7avatsukwe till this has been done and the feast con-
nected with entrance into this rank takes place in the sa/agoro
and not in the gama/, although it is primarily a step in the
latter institution. A man wishing to join the society gives a
pig (rawe) to some one already initiated, and in doing so would
smack the animal on the back just as in initiation into the
gamal, a man blowing a conch-shell and saying “ Let X now
smack the back of the pig.” This takes place in the village
so that all the people know what is going to happen. The
introducer gives back a pig of the ordinary kind which is
known as his answer. The candidate has then to give six
other pigs to six men already initiated. These men all belong
to the village of the candidate, but they represent six different
districts of the island. All those initiated into 7amate liwoa
then give to the introducer half a fathom of shell-money, and
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to each he returns this together with an added full fathom
(sar). The candidate then gives to his introducer a sum of
money for each of the districts of the island, 30 or 40 fathoms
for each. Each initiated man in the district of the candidate
gives three fathoms to the introducer who returns them with
three fathoms added. This money is not necessarily paid at
the time of entering the sa/agoro, but it has to be paid before
the man is allowed to leave the building (see p. 106).

The actual initiation need not take place immediately
after the smacking of the pig, but as in initiation into the
gamal, an interval may be allowed for the collection of the
necessary money.

Certain proceedings take place before a new member is
initiated into the Zuamate lLwoa. A house has to be pulled
down and the choice of the house lies with the father of the
candidate. On the appointed day all the members rush out,
some in masks and with the object called sa£a to frighten away
women and the uninitiated, and pull down the house. Some
time after this the father of the candidate asks the members
of the society to beat the candidate, and pays them money to
do so. The candidate knows that sooner or later he will be
beaten and keeps out of the way of the famate. These go
in search of him and beat not only him, but any members
of the Sukwe, up to the rank of Zavatsukwe, whom they meet.
They do not touch men not in the SuAwe nor women, and
further, if a man who would otherwise be beaten is with
women, he will not be touched. My informant was once
walking with some women to a feast when he met a party of
tamate, and was on the point of going into the bush to avoid
them, when one of the women seized him by the hand, and in
consequence the party left him alone. Sometimes a man will
be able to avoid his beating for a long time, and there is a
story of a man belonging to the district of Tasmate who once
succeeded in avoiding it altogether. In this case the famate
became so furious at their failure that they determined to
catch the man when visiting a waterhole and club him to
death. When the man came from the waterhole he saw the
people in front of him, and jumped completely over them
only to find himself surrounded, but they all crowded round
him so closely that they could not club him without risk of
injuring some of their own party, and the man managed to
wriggle between them and escape.

7—2
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When the day of initiation, which is called vena 7alus or
vanua gona’, is announced all the uninitiated, including women
and children, leave the village. Each of the men who have
been given pigs takes three yards of money to the salagoro
which he represents, and returns to the village when the
ceremony is to begin. In the district of Veverau this takes
place in a village where there is an ancient stone taken from
the site of the old long gamal (see p. 22). Those initiated
will assemble from all parts of the island and the whole place
is thrilling with excitement. About three o'clock in the
afternoon, they hear the sounds of the werewere, the special
feature of Zamate lrwoa, when some one leaves the assembled
people and goes secretly to the candidate and says to him,
“Come! I want you to climb a coconut.” He takes him into
the bush and tells him to climb and pluck a large number of
coconuts for the assembled people, taking them from trees
which are the property of the candidate, and then the people
come and carry the coconuts into the village. The nuts are
eaten and the milk drunk, and those who have eaten may not
leave the village till each has received a fathom of money from
the recipients of the pigs. Then all those belonging to other
salagoro leave the village and go to their own places, but the
people of the district stay and cook food provided by the
candidate. After eating and roasting yams, the people begin
to make the werewere sound, using for this purpose small
stones, and not the large and sacred stones of the salagoro.
Only those who have been initiated for some years may
werewere. This goes on till the next day and is called
ora maran, or playing till morning. When those who have
returned to their own villages hear the werewere, they may
return if they like, and in this case they bring their own
werewere stones with them, playing as they come. The noise

oes on all night, and in the morning all signs of the fires
and of the feast are carefully removed and the village swept
clean. The new day is called O w¢ som or “break money”
and the whole island remains gona, i.e., the uninitiated have
to avoid the district where the ceremonies are taking place.
After getting the coconuts on the previous day, the neophyte
has returned to the village with the uninitiated so that he has

! Mwalui means “pierced,” and signifies that something secret is this day made
known ; gona means “tied up,” the proceedings being tied up from all except the
initiated.
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not seen how the sound of the werewere has been made. On
this morning six stakes of zar or hibiscus wood are put up in
the centre of the village opposite the door of the gamal. The
six stakes are put up in a direction from east to west and are
called mategawoso. Some one is then sent to fetch the
candidate, and when he leaves his mother and sisters and
other female relatives, they cry as if he were leaving them for
a long time, and we were told that in the old days it not in-
frequently happened that they never saw him again (see p. 106).

The candidate is taken into the bush and decorated with
flowers and leaves; one hibiscus flower is stuck on the top
of his head, another upright at the back, and a third upside
down in the hair at the back of the head. A belt known
as Aworotal is tied round the waist, croton leaves are
drawn through it three times and left in it the fourth time,
and hibiscus flowers are put on the top of the crotons.
Meanwhile the people in the village will have chosen a stone
which they think the initiate can only just lift, and this is
put in the middle of the open space of the village and covered
with a plaited mat called Zgpangan. The door of the gamal
is covered with a plaited mat and a stick used for making
the werewere sound is bound round with leaves and is put
through a hole in the mat, the part which has passed through
the mat being left uncovered. There is a small werewere
stone inside the gamal and a man sitting there ready to use
it. The candidate is then brought into the open space of the
village, and from 20 to 40 fathoms of money are bound round
his right arm, more round his neck and a large amount is put
into a bag hung over his right shoulder, while two fathoms
are hung on his outstretched left hand. The candidate and
the assembled members then form a procession in which the
senior member goes first, immediately followed by the candi-
date. 'The procession passes round the stakes five times, and
then the candidate goes to the door of the gama/, and hangs
on the end of the stick projecting from the door the two
fathoms of money which he has been carrying on his left
hand. He does not know the nature of the object on which
he is putting the money. Some one then says to the last
initiated member, “ Let him buy the eye of the Zamate for
you,” and this man takes the money put on the stick which now
belongs to him. The neophyte then goes to the stake nearest
the gamal, and stands close to it clasping it with his hand,
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and the man inside the gamal/ draws in the werewere stick
which had been in the door. Some one then says to the first
man to whom a pig had been given, “X, let him now be
initiated to the Zamate ta Ureparapara,” the legend being
that the Zamate lfwoa came from this island. The man
inside the gamal/ then makes the werewere sound, and the
neophyte moves on to the next stake. The same man then
says to the second man who had received a pig, “X, let him
now be initiated to Kwat wasawasa for you.” Again the
man inside makes the werewere sound, and the neophyte
moves on to the next stake. Then the third man is addressed,
“Let him now break the waz” (a tall hat) and at the sound
of the werewere the neophyte again moves on. Then to the
fourth man, “ X, let him be initiated to Kwaskwasoroa” (the
name of a bird) and the neophyte moves to the fifth stake.
To the fifth man is said, “ X, let him be initiated to pes /s
Vava” (i.e., to the water of the Torres Islands)’, and the
neophyte again moves on. Lastly the sixth man is addressed,
“Let him be initiated to 7aemate werewere” and when he
hears the werewere, the neophyte moves on to the sixth stake,
The man who has spoken in the ceremony just described
then addresses the neophyte as follows: “Look here, brother!
I am going to speak to you about the rules of the salagoro.
You were sulky about the Zamate ; you were a person of no
consequence. That is finished. According to the custom of
the salagoro it is your duty to keep clean the path, to fetch
water and scrape coconuts. Should you go out and see a
fellow-member of any other village, invite him, saying, ‘ Let
us two go into the salagoro to eat” When you enter to-day
into the salagoro, should you see anything that your friends
are doing, be careful that you do not touch.”

After this speech the people go to the stone in the centre
of the space, and some one snatches away the mat which
had covered it and says, “ Look here! Formerly you were
discontented, you thought it was something good, but look!
it is nothing but a stone.” Then the man who had been in
the gamal rushes out with the stick and makes the werewere
sound on the stone, which has been chosen so as to be
suitable for the purpose, and thus is the great secret of the
linge tamate or cry of the famate revealed to the novice.
The neophyte then lifts the stone, or if he cannot do so, his

1 The black pigment used in the manufacture of the masks (see p. 92).
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father or mother’s brother puts three or four fathoms of money
on the stone to become the property of the person who carries
it. All then go to the sa/agoro, the neophyte or his substitute
carrying the stone. Before the people disperse there takes
place the distribution of money called 4ere, if it has not been
already done, the money used being that in the bag carried
on the right shoulder of the neophyte. If the distribution of
money has already taken place, the money in the bag is kept
by the neophyte. As soon as the people have gone to the
salagoro the island becomes free again and people can return
to the village where the ceremony has taken place.

The newly initiated member should stay in the salagoro
for a hundred days, and during this time he should not wash,
and must give food to all who come. He may not leave
the salagoro himself, but his friends provide food which is
brought into the building by his father or mother’s brother.
It is the duty of the last member previously initiated to fetch
water. A mat is laid in the salagoro on which the neophyte
sleeps, and this must not be touched by anyone else during
the hundred days or longer time that the probation lasts.
During these hundred days and for a time afterwards the
neophyte has to submit to all sorts of trial of his patience.
He is fined a pig or money if he offends in any way against
the rules of the salagoro, a cycas tree thrown down in front
of the building being the sign that a fine has been inflicted.
People come at any time expecting food and may inflict a
fine if it is not ready. Often the people try to irritate the
neophyte ; they may throw his best yams into the fire, break
his knives or other possessions and if he utters any complaint,
he is fined. Sometimes a man will have provided plenty of
food, but his visitors will see that some special kind of food
is not there and will demand it, and when this is procured
and cooked they will only treat it as rubbish. Sometimes
the neophyte will be set to scrape out coconuts through a
hole so small that he makes his hands bleed in the attempt,
and when he has succeeded, his tormentors only throw the
food out of the door or rub it on his head. Even when the
hundred days have come to an end a newly initiated member
may be sent to fetch something, and after going with the
utmost speed will return only to see the cycas tree thrown
down because he has been too slow, and it was said that in
such a case the man might be unable to control his tears, for
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the expenses of his initiation and previous fines may have
completely exhausted his resources. The people who inflict
these trials often come from another district, and a man who
has been so treated will often revenge himself by imposing
similar tasks when there is an initiation in the salagoro of
his tormentors.

Sometimes an infant is initiated into the society in which
case the father or maternal uncle has to go through the process
of initiation. If the whole money is paid before or at the time
of the initiation the seclusion is not necessary, but this is
probably a modern innovation.

Throughout the hundred days following initiation, whether
the neophyte is in the saagoro or not, there is a feast every
five days when many assemble and eat in the salagoro. The
feast is larger and more important on the fiftieth day, and
at the end of the hundred days, or at any later period when
the money has been fully paid, there takes place the most
important feast called Za/asa, for which the food is cooked
in the large oven in front of the selagoro. On this day for the
first time the double werewere sound is made. This Znge
tamate or cry of the famate is produced in the morning after
the food has been put in the oven and covered over; again
when the oven is opened and again in the evening. When
they hear the sound on this #a/ase day, the people say, “ Let
the tamate die.”

The neophyte leaves the salagoro on the same day as the
talasa feast or on the day after; if on the same day, he
becomes free after the feast has taken place. He is elaborately
decorated ; a white powder is put in his hair, being puffed on
his head from the mouth of the man who is decorating him.,
Young unopened leaves of the coconut are obtained, lozenge-
shaped holes are cut in them, and they are placed on a special
kind of banana leaf which is glistening black, so that the
black shows through the holes, and the leaf with its covering
is bound on the head of the neophyte as a fillet. His head is
decorated with three hibiscus flowers as in the entering
ceremony. (If he has already been initiated into Zamate
viov four flowers are used.) A belt is put round the waist
and young coconut leaves are tied so that their ends hang
down over either hip. Dots of charcoal are put on the
cheeks and a long black streak above the eyebrows. Bleached
pandanus is bound round the ankles, arms and neck. Four
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single croton leaves are put in the fillet round the head, one
at each side of the forehead, and two behind. Those already
initiated decorate themselves in a similar manner but less
elaborately. Two men then sit on the Awer or platform
outside the salagoro and prepare to werewere while a pro-
cession is formed. Each man in the procession carries a
bamboo on his left shoulder, and in his right hand a stick
of hibiscus wood, stripped of its bark so that it is glistening
white. The order of the procession is very remarkable. The
neophyte is in the middle with the last initiated man im-
mediately before him. The man who has been longest a
member heads the procession and is followed by the third
in order of seniority. At the tail of the procession comes the
member second in order of seniority preceded by the fourth
and so on, so that the whole procession is like a curve concave
upwards, in which the neophyte forms the lowest point, and
the two senior members the two highest points?,

The werewere begins before they leave the salagoro and
when the sound is first heard, all shout and continue to call
out as they walk, the werewere also continuing. They go
to the village in which the women and uninitiated persons are
assembled, and as soon as they reach it the shouting ceases
and the procession passes through the village in complete
silence, only broken by the sound of the werewere coming
from the distant salagoro. As soon as they have passed
through the village, they again begin to shout, listening
carefully to the werewere. When they hear the variations
beginning they turn, passing through the village as before,
and arranging their pace so as to get back to the salagoro
exactly as the werewere comes to an end. If they do not
arrive at the right moment they have to pay a fine to those
not in the procession. We were told that owing to the
possibility of this fine, many men are now refusing to take
part in the procession. When the procession reaches the
salagoro the ceremony is at an end.

All the food cooked for the fz/asa feast must be eaten ; if
anyone allows this food to drop from his hand, he has to pay
a heavy fine of a pig or money. Salagoro food is never given
to the pigs; if on any occasion there is more than can be
eaten, it is put aside and recooked on another occasion, and if
after several recookings it becomes dry and shrivelled, it is

! John Pantutun drew such a curve to illustrate this.
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burnt. The ashes are put in a special place from which they
are only removed on an appointed day called Awong gz tuvus,
when after a feast they are taken to the place where the ashes
from the village are deposited.

After the Zalasa feast the skulls or jawbones of the pigs
which have been killed are put up in trees or on stakes called
palako, as memorials of the occasion.

I have already said that sometimes a person entered the
salagoro never to reappear alive. This used to happen if
a man entered the sa/agoro without having paid the necessary
money. He was there cut off from any chance of earning
money, and if he had no friends, or if his friends were poor,
he might never gain the necessary amount and would have to
live and die in the selagoro. A story is told of such a case
in which a miraculous incident procured the release of the
prisoner. A man in the se/agoro of the Tasmate district had
so few friends, and those so poor, that they barely brought
him the food necessary for himself. One day he was sleeping
in the salagoro when a black lizard bit his foot. At first it
did not wake him fully, but after a time he realized what was
happening and saw the lizard. He was surprised that the
lizard showed no fear but only walked slowly away. As he
was alone he followed the animal out of the building and into
the bush, where it led him to a small tree-fern called ganegavs,
round which it went several times. The man followed the
lizard for a time, and then seized the plant which came up in
his hands, showing below a flat stone. He raised the stone
and found a large amount of shell-money, the string of which
had rotted. He put back the stone and returned to the
salagoro and began to prepare string. When men came they
saw what he was doing and asked the reason, but he put
them off with the pretext that he was only doing it to pass
the time. When he was alone at night he went out and
brought back the money, strung it, and hid it behind his pillow,
the rule that no one might touch his sleeping place enabling
him to do this without risk of discovery. = When the money
was strung he told the people to make ready for the ‘falasa
feast which takes place at the end of the period of seclusion.
He had been in the salagoro so long that at first the
people would not take him seriously, but when he persisted
they prepared the food for the feast, telling him that if he was
deceiving them and did not produce the necessary money, he
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should be hanged, the customary mode of inflicting death in
the salagoro. The feast took place, and the man was able to
give (kakere) the necessary amount, and had still a little over
for his own use. The hero of the story was known to one
old man still living on Mota.

The following story of the Zamate liwoa of Petanpatapata
(a place on Vanua Lava) was told to Mr Durrad.

There was a very lovely girl, a mofar’. A chief of Merlav heard about her
and came bringing pigs, 7awe® and money. The relatives of the girl saw the
canoe approaching the landing-place. Then the chief said to the girl’s father,
“I am a man of Merlav and I have heard of your daughter, the girl mofaz,
and I have come to purchase her with these pigs and this money.” Then
the girl’s father went to ask her, but she did not want the Merlav chief and so
he returned.

Then a chief of Gaua® asked the Merlav chief, “Whence come you?” and
he replied, “We went about the mofar of Petanpatapata to buy her, but she
was not willing.” And he replied, “I myself will go.” So he took a well
tusked boar and a 7ewe with tusks and a hundred fathoms of money and he
set out with his companions and they blew several trumpets together when they
arrived, and went up. The father of the woman said, *“ How is it that you
have come here?” And the chief replied, “I have heard about your daughter,
and I have come hither to buy her.” The woman’s father went to ask his
daughter, but she was not willing. So the chief of Gaua returned.

Then a chief of Mota heard about her, and he made ready pigs and razwe
and money, and they rowed and landed at the landing-place. The father
said, “How is it that you have come here?” And he replied, “I heard
about your daughter, the mofar, and I have come hither to buy her.” And
the woman’s father replied, * Very well, I will ask her first.” So he came and
asked her, but the mofar was unwilling. Then they went home again.

Then a chief of Motlav heard about her, and he prepared pigs and 7awe
and money, and they set off and went ashore at the landing-place. The
woman’s father advanced to meet them and asked, “ How is it with you?”
And the Motlav chief replied, “I heard about your daughter, the mozar, and
I have come hither to buy her.” And he answered, “Let me ask her first.”
And he went and inquired, but the mofar was unwilling, and so the Motlav
man returned.

Then a chief of Rowa heard about her and said, “I myself will try,” and
so they collected pigs and rawe and money and set off, and went ashore at
the landing-place. And the woman’s father said, “How is it that you have
come hither?” And the Rowa chief replied, “I have heard of your daughter,
the motar, and I have come to bring her purchase-money.” He answered,
“Very well, I will ask her first.” So he asked his daughter and she was
unwilling. Then he returned.

Then a chief of Ureparapara heard about her and he made ready pigs
and 7awe and money, and set forth and landed at the landing-place. The

1 Mr Durrad was uncertain whether this was a personal name or a name for a
woman of high rank, i.e. of high rank in the women’s Sukwe (see p. 139). 1 shall
assume that it is the latter.

% A special kind of pig (said to be hermaphrodite) with large tusks.

% Santa Maria. Gaua or Gog is properly a district of this island.
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father of the mofar advanced to meet him and asked him, “What is it?”
And the chief replied, “I have heard about your daughter, the mofar, and
I have brought hither the purchase-money for her” And he answered,
“Stay a moment till I listen to her first.” So he asked her, but she was
unwilling.

Then a chief of Ravenga' heard of her, and made ready pigs and rawe
and money, and they set out and landed. And the father of the mofar said,
“How is it that you are come hither?” And the chief of Ravenga replied,
“1 bave heard of your daughter, and I have come bringing her purchase
money.” And the father said, “ Very well, T will listen to her first.” So he
asked her, but she was unwilling and they returned.

Then a chief of Kwakea® heard of her and he prepared pigs and »awe and
money, and they set forth and landed. And the father of the mofar went to
meet them and asked them, * What is this?” And the chief of Kwakea
answered, ‘I have heard of your daughter, the mofar, and 1 have brought
hither purchase-money for her.” And her father said, “ Let me ask her first.”
So he asked the motar and the mofar was unwilling. Then he returned.

So those three remained. The father and mother of the mofar went
always to work; the motar did not go about at all, but remained all day
in the village weaving®. Thus she did continually. But one day when her
father and mother were gone out, the mofar was weaving, and was seated
outside at her weaving in the middle of the day. And as she was weaving
she heard a noise and stopped her weaving and listened, and a second time
the noise came, and she heard it yet again a third time, and saw as it were
a rainbow drawn above her and the light of it upon the opening of a pit that
was open. She threw away her weaving and ran and saw Wetmatliwo sinking
down. The motar seized hold of his head and said to him, “ Whence come
you?” And Wetmatliwo said, “I abide here.” And the mofar replied,
“Come hither, for my husband are you. I have refused all those that
brought hither purchase-money for I did not want them, but now I have
found you, you indeed are my husband.” Then Wetmatliwo answered, “Very
well, go sweep the village square and chop a coconut leaf, and screen off
a portion of the house at the end, and dig and fix a wooden drumming-board
in the village square and decorate the square.” So the mofar went and did
exactly what Wetmatliwo told her to do. And the mofar took a bamboo
drumming-stick and sat down by the drumming-board, and struck the
drumming-board and sang a song, and Tamateliwoa® danced to the tune.
He went on and on and on and on, right into the house, and both of them
entered the house and lay together and the moza» did not go out again. Then
her mother and her father returned, and when they had not yet entered the
house, the mofar rushed out quickly to meet them and said to her mother,
“Tet me take down the basket from you.” She rejoiced over them, and her
father and her mother spoke to one another and said, “ What is this that she
rejoices thus over us? She does not do so every day.” Then her father and
mother entered the house and saw the room screened off. And they said,
¢ What is this room ?” And the mofar said, “O Father and Mother, I have
found my husband.” And they said, “Indeed?” And the mofar answered,
“Yes.” Then her father and mother said, “ We want to see our Awaliga.”

1 A small island near the east coast of Vanua Lava.

2 A pair of small islands on the east coast of Vanua Lava.

5 ? plaiting.

4 Note here the change of name from Wetmatliwo to Tamateliwoa.
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And the motar replied, “ Very well.” Then she went to the partition and
lifted it up, and his glory as a great light filled the house. And they said,
«Tt is enough, in this beautiful youth you have found our kwaliga.” So it
was that they two lived in that room and lay together and did not go out.
The motar lay always with Wetmatliwo and clasped him, and did not turn
away from him at all.

Then Weav (that is “fire ”)! saw that the mofar did not go out at all any
more and he inquired about it. One night at midnight he went quietly in to
see the molar and he found her and Wetmatliwo asleep. Then said he,
“Yes! I have found out, to be sure, that the mofa» does not go out because
she and Wetmatliwo sleep.” So he sought how he might injure them both.
Then he went softly in and lay quietly behind the mofar in the night, for he
is Warm Fire, and he made her warm and she felt him and lay round towards
Weav and embraced him, and in the morning he got up and went out from
them. He did this every night. Then Wetmatliwo thought of it, and on
another night he said, “ Let us remove the bed-place,” and they removed it®
And on another night those two were sleeping and Wetmatliwo failed to
sleep, but lay still and felt the mofar turn round and embrace Weav and they
embraced one another. And when they were already asleep Wetmatliwo got
up and saw the motar and Weav lying together and embracing one another.
He did not say anything, but then he knew for certain why the moa» did not
think of him any more, because Weav cleaved to her. Then one day later
her father and mother went out to the garden-ground and Wetmatliwo said
to the motar, “Go and sweep the village square as you swept it for me before,
and chant my song that I may dance to it.” Then the mofar swept the
village square and sat down and chanted his song, and Wetmatliwo danced
to it. (He had already determined to forsake the motar.y And he went
back, back, back, back. He danced towards the mofar, and he danced back,
and he went back so that the decoration was divided from him. He passed
on and ran and ran as far as the pit from which he had come out, and he
stood in it and sank down in it. Then the mofa» saw him sinking in the
pit and she ran to him, but only the top of his head still remained, and she
stretched her arms to draw him out. But Wetmatliwo said, “Let me go.” And
the motar replied, “Why are you forsaking me?” And Wetmatliwo answered,
“Alas! you have deceived me. I had supposed you loved me. But no!
For indeed you cleave to my friend; he is a good man, even Weav, and
I am evil and he my friend is better than 1.” Then the mofar ran for the
pig and the 7awe, and gave them to Wetmatliwo, and he took the pig and
she thought he would return to her; but no! Then Wetmatliwo sang this
song to the mofar:—

“ Vanavanoi, waise va ve,
Rowir take hold of thy hand
Rowir take hold of thy face
Rowir take hold of thy foot
I, Wetmatliwo, born of Panoi,
You two have brought Weav hither and have abandoned me?.”

When he had sung this song he sank down into the pit. And the motar

1 Said to be the spirit or personification of fire.

2 Mr Durrad was uncertain about the correct translation of this passage.

3 The first line of this song which forms the beginning of many songs was said
to be untranslatable. None of the words belong to colloquial Mota.
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seized the top of his head which broke off and he sank down into Panoi.
For this reason if anyone wishes to be initiated into the Zamate liwoa he
must always first give a pig and a »ewe. It is not permitted that he shall
give only a pig and not a rawe.

And the black volcanic stone that stands now at Petanpatapata, so very
tall, is called Zamate /iwoa. The spray dashes over it, and they call it the
decoration of Zamate liwoa.

List of Tamate Societies.

When [ was in Melanesia I obtained fragmentary accounts
of certain other societies, and Mr Durrad has since sent me
a list of the Zuamate societies of Mota with some account of
their badges and masks. All this information was obtained
from John Pantutun, and when no information is given about
the mask or badge, this is usually due to the fact that John
was not a member of the society in question. The societies
are grouped in the three classes mentioned on p. 87, and I
shall follow John’s order, beginning with the less important
societies, into which even young boys who have not yet eaten
in the gamal can be initiated. »

Initiation into many of these is the occasion of a Zolekole
performance, but it seems clear that these bodies into which
children are initiated are regarded definitely as Zamate
societies ; the hats or masks are called famafe, and the
badges are used to protect property.

1. The Tamate Matawonowono.

1. Kwasanomenamena. Very small children, even those just born, can
enter this. The hat is made of the leaf of a breadfruit tree, split and tied in a
peculiar way. Entrance can be bought very cheaply, a pipe full of tobacco
even being enough.

Badge.—Leaf of breadfruit tree.

2. Kwat ngai. Can be entered while very young and can be bought as
cheaply as the above. The hat is made of the leaf of a chestnut tree (make).
1t is rolled up in the form of a cone and pinned together, and bound round
with sago-palm leaves. Models of these hats can be worn as playthings by
the children in the house.

Badge.—Leaf of the favisoviso.

3. Marawa (spider). May be entered by a baby in arms and bought
with a short piece of money, four or five inches being enough. A Zolekole is
held in which the father carries his child. If a hat is worn, it is tied tightly
on the child’s head lest it should fall to the ground (see p. g1). If a hat is
not worn, a half coconut shell is decorated as a hat and is carried by the
baby or by his father.

Badge.—A very large croton. Fun is made of its bigness.

4. Sarasara (a fish). Bought with a few inches of money.

Badge.—Leaf of the sarasara tree.
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5. Zakwagato (a fish). Bought with a few inches of money. (A girl
named Romatewelgan, child of a great chief in Motlav, was once initiated
into this Zamate.)

Badge.—A croton, short and white.

6. Punia. 1t is said that in old times the members built a shed, and all
who had been initiated into this Zamate went inside and the door was tightly
fastened. Some one outside then set fire to the shed which was burned to
ashes, but the men inside had disappeared and were presently seen coming
along the path.

Another story is that a pit was dug in the open ground in the village and
filled with water. Fish appeared in it, and the men stood round and shot
them with arrows,

Badge.—A very yellow croton.

7. Seperevangona (a little fish). Purchased with a few inches of money.
There is no hat for this Zumafe, but an image of the little fish is made
and carried on a cycas leaf. To be initiated in this Zamate is a very simple
matter. If a few men are sitting in the bush talking, they will perhaps
suddenly decide that a little boy with them shall be initiated. Some one
makes an image of the little fish and it is carried into the village. If any
one of the men is not already a member they will initiate him at the same
time, even though he may be a grown man,

Badge?

8. Wapsapaso paso. Bought with about ten green coconuts (vusa).

Badge?

9. Wovusmalital. Bought with coconuts (al) at a stage later than
the vusa.

10. Pepetakwatakwa (a little fish that resembles a withered leaf). Bought
with a short bit of money.

Badge?

11. Mes (parrot). Bought with half a fathom of money.

Badge. Two crotons, one memea (red), the other furturuga (green).

12. Wowvele (a nut tree)’. Bought with half a fathom of money or less.

13. Roropei (dragon fly). Bought with three-quarters of a fathom of
money. Clement made it for John’s little boy Arthur recently while out in
the bush. John gave Arthur the money and Arthur gave it to Clement. In
this case three pigeons were given in return by Clement to Arthur, these
taking the place of the pig in more important societies. Clement made the
famate (not a hat but an image of the roropes) and laid it on a cycas leaf and
then all those who were already members shouted. A boy named Barnabas
carried the famate. When they were near the village they shouted the name
of the Zamale, and then remained still while Barnabas danced with the
tamate in the middle of the village. The women had heard of their approach
and had swept the dancing ground®. Afterwards the Zamafe was carried to
another village near and burnt. It was said, “o famate me mate,” “the
tamate died.”

14. Kwatman (a bird, a black-bodied, red-headed honey-eater). Bought
with three-quarters of a fathom of money. An imitation of the flower of the
wotaga tree is made and an image of the bird is hung to it, as the living bird
hangs on the flower. Initiation is as in the case of Tamate roropei.

Badge.—A croton from Vanua Lava.

1 Properly the fruit (ewo) of the vele, a barringtonia. )
2 1t is doubtful whether they left the village; presumably they did so.
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15. Zasia—female of the Kwatman bird. Initiation fees and ceremony
exactly as for the Roropei and Kwatman.

16. Tawene av (a live ember). Bought with three-quarters of a fathom
of money. There is no hat for this Zamate.

John is not a member, and could not explain the decorations for the
dance which takes place in the night. He says that from the waist to the
foot on the front of each leg is seen a strip of fire; also round the waist and
down the front of each arm.

Badge.—A firebrand.

17. Worormelan. Bought with green coconuts (vu#sa). There is no hat.
One man will not be initiated by himself but a number become members at
one time. The initiates sit together by themselves in the bush and cover
their eyes. Those who are already initiated remain in hiding and taking sticks,
dirt, stinking water, they approach the initiates with a shout. They walk
round them and pelt them with the things they have brought, and if the
initiates are much hurt they will run away and escapel.

18. Muwara (dove). Bought with three-quarters of a fathom of money.
A hat is made and an 1mage of a dove is put on the top. It is brought into
the village as is the »orgpe:.

Badge.—A short broad red leaf (from Vanua Lava).

19. Zeremawora. Bought with a short piece of money, about three-
quarters of a fathom. The proceedings of initiation are the same as for the
Roropei. There is no badge, but a hat the nature of which was unknown.

20. Waurene. Those initiated beat the uninitiated, both men and women.
Nature of hat and badge not known.

21.  Wotomava. The hat is worn only in the night, the dance not taking
place by day. .

22.  Wopoava. Bought with three-quarters of a fathom of money.
There is a hat used when the dance takes place.

Badge.—Leaf of the ora tree.

23. Woningei (a kind of water snake). An object is made to hold in the
left hand. No badge.

24. Womasanara. This is the name of a part of Vanua Lava opposite
Mota where the Zamate may have been “born” (wota). There is a hat and
the dance takes place at night. Initiation costs three-quarters of a fathom
of money.

Badge.——A white croton.

1.  7he Tamate talo maca.

i. Muweretang. This is one of the societies at which formerly only one
man would he initiated at a time: now several can enter at once. The hat
is “of great beauty.” When a man is initiated he stays in the erefang
salagoro, and the meretang is played, after which the man goes out wearing
the hat, and the 7nerefang ceases. Then later on some men who have already
been initiated will say, “Now we will go and eat some green coconuts in the
meretang salagoro.” All the initiated go together and blow the sieretang for
a long while. When they have eaten, the playing of the #eretang will cease.

This society has several badges, viz., four crotons, a red, a white, a long
and striped and a very short variety; the leaf of the rangorango tree ; a reed
(fogo) with the leafy top still on.

! Badge not known.
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2. Tiwia (a small bird that lives on the shore). This is a fellow society
to the Mweretang. A man who joins the Mwerefang can eat with a man
of Tiwia.

Badge.—A speckled croton.

3. Wosus. Bought with pigs and much money. This society, formerly
kerkerei, can now be entered by a number of men at once. The dance takes
place at night, probably to conceal the method of manufacture of the hat,
which is made of the young white leaves of the coconut, plaited over
a coconut which is then withdrawn. It was not known where the Zamate
“was born and grew up.”

Badge.——A large long red croton.

4 Wotngerevno. An expensive initiation though the expense is not as
great as for the Muweretang or Wosus. There is a hat and the dance takes
place by day.

Badge.—Crotons, white and wwrturuga.

5. Wotletansil. John knows nothing of this Zamate. No initiation has
taken place in his memory, nor even since his father was quite a youth.

Badge.—A small red croton.

6. Kwat. A very important Tumate and pigs and 40 or 5o fathoms of
money are required to purchase initiation. It is possible for one man to become
a member by himself, but it is not considered correct. Membership of the
Kwat is much coveted as the dance is specially fine. The decorations upon
the top of the hat resemble a cock’s comb.

Badges.—Many crotons including s#/s¢éZiga (black) and memea (red), and
a reed with the leafy top pinched off which may easily be mistaken at a distance
for the badge of the Mweretang, the only difference being that the leafy top
is taken off in one case and not in the other.

The Kzwat has many divisions or includes many minor societies, but
separate initiation into them is not required Whoever is initiated into the
Kuwat is ipso facto a member of all its subsidiary societies. They are named
as follows :

I. O wwa (the turtle): 2. O smae (the sea-snake), called both O #iae talo
salagoro and O trae talo kwat: 3. O lele (a flat-fish): 4. O pagoa (shark):
5. O wumeto (bowl): 6. O kwat maremare (a fish): 7. O ftakwalekwoe
(a large fish with a big mouth): 8. O ## (a long fish that lives in the deep
sea). Of these the shark (O pagoa) is the most important but not pre-
eminently so. It has no special sanctity and anyone can mention its name,
but he would speak respectfully and not shout it out loud.

When the initiating ceremony takes place, which can happen at any
gamal, a very high fence is built round the gama/ to prevent the uninitiated
from seeing the proceedings. The door of the fence is spoken of as the vale
pagoa or the shark’s mouth. Those who are to become members remain in
seclusion within the fence, and blacken themselves all over every day with soot
and ashes. They remain a long while inside and are taught a very difficult
dance which they perform to the accompaniment of a little bamboo drum.
Whenever they are not practising the dance, they must lie or sit down.
Those who are already members of the Awas go out daily for food and chase
anyone they see, and catch and bind them and beat them with nettles. They
sing as they go, and burst open hollowed leaves to make a noise to warn
people out of the way. But in the garden-ground they will creep by stealth
through the bush, and if they find anyone, will seize, bind and beat him.
When he is bound one of the party sings a chant. If the man who is caught

R. M. S, 8
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is submissive, they will deal gently with him, but not if he struggles to escape.
John says he helped to catch his brother Henry. John went ahead of the
party and persuaded Henry to help him to gather some breadfruit, and while
so occupied John pinned him with his arms and the rest came up and
bound him. )

When the new members go out, they do not organise a separate dance for
themselves, but go to a Aolekole and dance there. On the first occasion
they all wear very tall black hats of the same pattern and no other deco-
rations. At a second kolekole they dance again but without any hats or
decorations. At a third Aolekole they dance and wear their special hats.
Each man can choose the hat of any one of the subsidiary divisions, and
of these the pagoa (shark) is perhaps the most popular. The hats are
shaped to represent the various animals, fish, etc., after which they are
named. In recent times they have changed the wumefo (bowl) into a model
of a boat.

7. Mautereteresmake (the bird pecks the chestnut). Initiation requires
much money and pigs. The decoration of the hat is like the head of a bird.
John was initiated when quite small but does not know much about it, for
no one has been initiated since.

Badge.—A long red and white croton.

8. Viov or Ovwow. There is some uncertainty about the correct name of
this society. It was sometimes called /7w and sometimes Oviow or Owiovi, but
the first letter of the latter forms is the article. The Zamate is very important
and was said to be the most important and expensive of all the societies. It is
one of those which can only be entered by one man at a time, and only by
those whose relatives are powerful as well as rich. What is meant by calling it
the most important is doubtful ; it did not seem to be essential for progress
in the higher ranks of the Swkwe as is the case with Tamate liwoa, but its
membership is certainly highly valued. It was said that the men of Vipy
and ZLéwoa are rivals and compete with one another in all things. A man
can belong to both, but it was said that the Viov would take the first place
in the mind of him who belongs to both. Viow is a male Zamate, having a
tall mask with a long beard. Within it there are minor societies into which a
man can be initiated separately if he wishes, but it appeared that this separate
initiation was not necessary.

The following are the names of the sub-societies:

Lele. A flat-fish.

Akatakwanag. A Tamate which chases people. Badge.—A shell of the
cuttle-fish stuck on a reed.

Towastarara. Badge.—A sprig of the shrub of this name.

Kwasapule. A pigeon. No badge.

Ura (crayfish). A man cannot be initiated into this unless he is also
a member of others. Badge——The antennae of the crayfish.

Tolama. A Tamate which chases people. Badge doubtful.

There is another society also connected in some way with FPiow called
Togotil. 1t is also called valun 0 Viov or “the companion of Viop”; its mask
has four eyes, and its two badges are the leaves of the nanara and Awatkwol
trees.

In addition to the badges of these subsidiary societies, there are also
badges of Viov as a whole. These are:—the womarakwarakwa, a bright
orange fruit like a tomato, and when used as a badge of the Vipy, several, at
any rate more than four, are spitted on a reed which is stuck in the
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ground as a solof ; the wowarway, another red fruit; the skin of the bread-
fruit; a stem of hibiscus with branches left on but stripped of its bark ; the
leaves of the mamaota, wura and noto trees, the Zalato or nettle-tree and the
Jas, a plant even more irritating and poisonous than the nettle.

In addition to these a V7ov man may decorate himself with a red croton
called Zariura, but only if he has also been initiated into Zamate liwoa. If
he belongs only to Visy he may not touch this leaf, and the objection to his
doing so was given in the form “O nonomia ape Kwalgato,” i.e. thought about
Kwalgato. The kariura seemed to stand in some relation to wra, the crayfish.

In decorations Viov is represented by the lozenge-shaped figure with two
eyes, shown in PL IX.

9. Pir. Afemale Tamate with a short hat. /7 means terrible, anything
with a terrible appearance being called gérsws.

Badge.—An oblong red fruit.

The Viow and Pir societies are closely associated. A man who has been
initiated into Zamate viov can eat from the oven of a member of the Tamate
ptr and vice versa. The Viov is regarded as male and the Pi» as female.
This may refer to nothing more than the shape of their hats, but I was also told
that P%r is regarded as the wife of Pigr. This information was given to me,
but was not repeated to Mr Durrad when he was obtaining an independent
account of the two societies from the same man. It may be only a fancy
of our informant, but it is possible that it has some significance. Both
Mr Durrad and I were told tales concerning the relation between the two
societies which agree in their main details. This story is interesting in
that it provides an account of the origin of some of the badges of the two
societies.

Before Viov was born the skin of the breadfruit (one of the badges of
Viov) was not important. Tariaka, a man of Vanua Lava, took V7ov for his
own, while a friend (whose name could not be remembered) took APir.
Tariaka and his people one day arranged a dance, and the friend, the owner
of Pir, was roasting a breadfruit when the dancers appeared. He was so
intent on watching the dance that he forgot the breadfruit, and when the
dance had finished, he found on looking at the breadfruit that it had been
badly burnt. He called to Tariaka who was inside the Zamate, and showed
him the burnt breadfruit, and said to him, “ Pulam o lamate nasasana Pegveng,”
“Your tamate is named Pegveng.” Pegveng is a Vanua Lava word, and it is
now a salagoro word for bumnt breadfruit (peg, breadfruit, and veng, burnt) and
only members of the Viov society may use the word zeng for burnt, and even
they only use it among themselves. A man has only to say that a breadfruit
is vingo, the ordinary word for *burnt,” and no one may eat it but a member
of the Viow.

The story continues that after a time the friend of Tariaka who took iz,
arranged a dance and invited Tariaka to see it. On the appointed day
Tariaka was about to make a pudding. He had already roasted and pounded
his breadfruit, and had broken and scraped some nuts (#ge7, Canarium nuts)
and after wrapping them in some leaves, had put them on the fire when Fir
came out. Tariaka stared at Ps» and forgot his nuts and when the dance was
finished, he found that his nuts were badly burnt. He called to his friend
within P77, “Look this way; your Zamate is named Ngirveng,” ngir being the
salagoro word for the nuts. Then the two friends took conch-shells; Fiov
took fifty and Pé» a hundred, and now everyone who is initiated into Pzov has
to bring fifty shells, and a man initiated into £4 has to bring a hundred. It

8§—2
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was said also that Pegweng might be used instead of VZow as the name of the
Tamate, and Ngirveng instead of Fir.

Viov is spoken of as the property of Tariaka and Fr as the property of
his friend.

10. Manvusvusmala. A society about which nothing was known.

11. Mantelel. Takes its name from a shore-bird, its hat having the
form of this bird.

Badge.—A very small croton.

I11. The Tamate of the Salagoro.

1. Tamate liwoa or werewere. This is the society which has already
been fully considered. It has many badges which have been given on p. 96.
There are connected with it certain minor socleties: W, Kwatwasawasa,
Saka and Serekor, all of which are Zamate which chase people. Zamate saka
is perhaps a separate Zamate, for it has its special badges, a small red croton
and a sprig of a long grass.

2.  Zamate nivat (the four Tamate). ‘'This includes the four following
societies :

(1) Menmenule, a male Tomate.

Badges.—Fruit of the marakwarakwa (as for the Viov) but green and
unripe, and the leaf of the Zwagkwage.

(i) Kwalgatstapanoi, a female famate (the explanation of the word is
“ O ura ta Panoi, we kurkur ancane o tanun,” “The crayfish of Panoil,
a great devourer of men.”

Badges.—(2) The ripe fruit of the marakwarakwa as for the Viov, but
only four are used instead of the larger number of Zamate viov; they are
spitted at regular intervals on a reed, which is stuck upright in the ground;
(6) leaves of the naraga, nutmeg; (c) the magolo (a grass); (d) a yellow
flower ; (¢) several kinds of crotons—red, white, silséfiga and turturuga.

(il)) Noonaw, a female Tamate.

Badges.—(a) Two or three fruits of the marakwarakwa spitted on a reed ;
(6) leaf of a kind of narage different from that of the Kwalgalotapanoi,
(¢) several kinds of croton.

(iv) Pepe (a fish), a female Tumate.

Badges.—(a) One fruit of the marakwarakwa ; (6) leaf of the pepeunre
shrub; (¢) several kinds of crotons but not a croton of the silssliga kind.

There is one badge for the Zamate nivat as a whole, viz. a croton called
the famatpaso.

These four societies grouped together as the Zaemate nivat have one
salagoro which in Vanua Lava is merely the clearing in the bush to which
I have already referred (p. 89). The association between the four is also
shown by the fact that members may eat at each others’ ovens with the
exception of Tamate pepe, the members of which can only eat at their
own. These four Zumate have different dispositions; Menmenule is always
fighting, and never appears without a bow and arrow in his hand ; Kwatgatota-
panoi chases and eats people, while Novnar and Pepe are always gentle.
There are special customs connected with the fish from which the Zamate
Pepe takes its name. If a party of people including a member or members of
this society are fishing and one of the party catches a pege fish, the people will

! Panoi is the abode of the dead.
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feel embarrassed, and if it has been caught by others, the fish will be given to
the member or members of Zamate pepe and they will eat it.  If no members
of this society are present, there would be no embarrassment and the fish
would be eaten by those who caught it. All four societies have the mara-
kwarakwa fruit as a badge but used in different ways, Menmenule people using
it unripe. The following story gives the origin of this custom (it was all that
could be remembered of a long tale): Three women were decorating them-
selves with the marakwarakwa fruit when Menmenule arrived from an
expedition. He asked for some of the fruit with which to decorate himself,
but the women had used all those brightly coloured, and so he had to use
the green unripe fruits which are now his badge. He also wished to adorn
himself with pigments, but the women had used all but the black, with which
Menmenule had to content himself, and he painted his whole body black.
This story comes from the island of Ureparapara, and probably the whole
society had this place of origin.

3. Gasoso. A society which can only be entered by one man at a time.

Badges.—Crotons, red, white, yellow (but not séi/siZige) and a leaf of
another kind.

4. Tamatpilagé, the companion society to the Gasoso, the members of
both eating together. The prlagi is a bird and is speckled, and the hat of
the society is speckled in imitation of it.

Badge.—A white croton with a spot of red at the base.

5. Lakfo. The nature and construction of the hat is concealed in this
word, though the uninitiated do not realise it. A reed (fogo—of which the
last syllable is dropped) is split open and the pith taken out and cut
longitudinally in strips. These are bound together (Ja4-zata is an alternative
word) to make the hat. The uninitiated look at the hat and wonder, for they
cannot understand of what material or in what manner it is made.

Badges.—Crotons, white and red.

6. Mesigolo.

Badges.-—White and red crotons, leaves of the pawwra and fewora, and
the stem of the hibiscus as for the Zamate fwoa but shorter and thicker.

4. Igtawosor, a fish of a place on Vanua Lava (or Ureparapara?).

Badge.—A red croton.

John was initiated a little while ago but did not wear the hat. It is really
a Vanua Lava Zoamafe, and only the people of this island know how to
manufacture the hat properly.

8. Igtavalpei (iga tavala pei, literally “the fish of the other side of the
water”). A Vanua Lava Zamate. The hat, which is female, is decorated with
a fish.

Badge.—Several kinds of croton.

9. lglesao, a fish of Lesao, a place on Vanua Lava where the Zamate
“was born.”

Badges.—Crotons, white and red.

10. Seglama (a long snouted fish: also the albatross (?), literally *“the
kingfisher of the sea” sigo lama).

The hat of this society follows the bird in shape and not the fish. The
society can only be entered by one man at a time. Robert Pantutun?® and
Matthias are the only two men now alive who belong to it. No one living
has ever made the hat but a man named Carpenter saw one in his youth

1 This man has since died.
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and would make it if anyone wished to be initiated, but no one has yet
decided to do so.

Badge.—A red croton.

Seglama has a companion Zamate the name of which John had forgotten;
the members of this society and of Seglama can eat together.

11. fgagangan (a fish). The hat is after the fish in pattern. Matthias
is the only living member of this society. It cannot be entered by more than
one man at a time.

Badge.—A red croton.

12.  Manlul(a bird). Abbreviated from manu lulum—*“a beautiful bird.”

Badges.—Red and white crotons.

13. Wotrono. John has been initiated into this but did not wear the
hat. He was initiated by James (##0 mun James) and James did not know
how to make the hat, and did not pay Carpenter to make one.

Badge.—A red croton.

14. Mansapruk (a sea bird). The hat follows the bird in shape.

Badges.—Red and white crotons.

15. Malop.

Badges.—Red and white crotons and a green coconut leaf stuck upright
in the ground.

16.  Wirin—a mischievous Zamate (Tamate kiskislag) the members of
which shoot people. John’s father and Carpenter alone are left, but John
wishes to be initiated and has made arrangements about it.

17.  Tamat wopewu— Tamate of the fruit of the peaww, a root which people
eat in times of famine.

Badge.—Fruit of the pews stuck on areed.

18. /[gtamategmal. Interpreted by John as fge falo matai gamal, the
fish of the door of the gamal, perhaps indicating that the Zamate *“ was born”
at the door of the gamal.

Badge.—A red croton.

19. ZLastur. The hat was not worn at recent initiations.

Badge.—A red croton.

20. Gapilwanga. A flower,

Badge.—A leaf of the gapgapil.

21.  Gasuwe (rat). An imitation-rat is put on the top of the hat, but
the rat is regarded as a common thing, and the word can be spoken or the rat
killed by anybody—man or woman. It is not in any way or under any
condition sacred.

Badge.-——A small white croton.

22. Sigo (kingfisher). The hat is made to resemble the head of the
bird. The kingfisher is not really sacred, though people do not shout the
name with a loud voice but utter it in moderate tones.

Badges.—A piece of a white ants’ nest, stuck on the branch of a tree as
a solot, and a white croton.

23. Langtanua (a species of fly, rather long). An image of the fly is
made on the hat.

Badges.—White and red crotons.

24. Soro. Badges.—Red and white crotons.

25. Warevui. Badge.—A red croton.

26, JIglangeresota (a fish). The face of the mask is modelled after the
face of the fish.

Badge—A white croton.
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27.  Manterewut (O manu we teretere o wut, “ the bird pecks the louse ).
The members of this society have been chary of allowing others to initiate.

Badge.—Red and white crotons.

28.  Wewe (a shell). This is a female Zamate. John thinks the shell
may be painted on the side of the hat, but he does not know as he has not
been initiated. This society has many members at present.

Badge.—A beautiful red croton.

29. Jgatalotung (“fish of the pool”). A fair number of people are members
of this society. John has not seen the hat or the badge, a croton which grows
on Vanua Lava so that the Mota people have to get it from there.

30. Wollewona (Me wota alo one, “born in the sand”). A woman was
sitting on the sand making drawings, and she drew a design which a man
saw and used as the pattern for the hat. A little while ago the Mota people
made one of these hats, and went about with it (me ngarag) on Vanua Lava.

Badges.—Red and white crotons.

31.  Wotlomal (Me wota alo gamal, * born in the gamal”).

Badge.—A red croton.

32. Walitira. The croton for the badge does not grow on Mota but on
Vanua Lava.

33. Singiowo, with a withered banana leaf as badge.

34. Wer (a bird that lives in the swamp) has a hat which is tall and male.
Badge not known.

35. Mala (bawk). A year ago some people were initiated into this
Tamate on Vanua Lava. It is not fitting that youth should belong to this
society because of its importance.

Badge.—A long red croton which grows on Vanua Lava.

Two other societies about which nothing was known are Jgon and Zvkove.

A large number of the Zamate societies take their names
from animals and in these cases the hats or other sacred
objects either represent these animals or have representations
of the animals upon them. In a few cases as that of the
gasuwe or rat, the animal so connected with a Zamate society
has no special sanctity either to the members of the society
or to anyone else, but frequently the animals from which the
societies are named may be regarded as definitely sacred.
What seems, however, to be clear is that the use of such an
animal as food or otherwise is only forbidden to those who
do not belong to the society, the prohibition ceasing after
initiation. '

There is, however, one definite sign of respect paid to
these animals. The members of a society will not utter the
name of the bird or fish connected with it. Thus, a member
of the Zamate seglama will not call the seglama by this name
but will speak of it as manu talo lama, the bird of the sea.
I do not know whether this periphrasis would be used by
men who are not members, but women would not utter such
names at all except under their breath.
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The use of animals such as fish from which Zamate
societies take their names should probably be limited to the
members of the society, though as has been seen in the case
of the pepe fish (p. 117), others will eat the fish if no members
of the pegpe society are present. There is evidently a close
resemblance with the rules affecting the use of the badges of
the societies which is strictly limited to the members of the
societies (see p. 93).

Mr Durrad has sent to me the following list of animals
and plants the use of which is in Motlav limited to members
of certain societies:—

The pepe fish may be eaten only by members of the
Tamate pepe and Tamate kwat and kwatgato. The #/ or
sword-fish may only be eaten by the members of the society of
that name. Two fishes called Zelasar and tfakanwan may
only be eaten by the members of societies named after them
and of Zamate kwatgato and novnan.

A kind of taro (kwefa) called famate Liwoa may only be
eaten by members of the great Zamate. The bird called
menmenule may only be eaten by the members of that society.
The owl is not eaten by anyone but its feathers may only be
worn as a decoration by members of the Zamate wis, though
they may also be worn by women on whose behalf a Zolekole
in connection with a house has been performed (see p. 131).
In this case women in general can use an object which is
forbidden to men except those who have been initiated into a
certain society, and this would seem to be part of a more or
less general rule, for the different kinds of fish the use of
which is limited to the members of certain societies may be
eaten by women of full age, though not by unmarried women
or girls. Thus, the wife of a man who does not belong to
the Zamate pepe may eat the pepe fish while her husband
may not eat it.

The following story illustrates certain features of the
attitude towards the less important Z7amafe societies. A
little while ago a youth named Clement tried to make the hat
of one of the 7Zamate matawonowono in preparation for a
great dance. When it was half made he felt the task was
beyond him and went to the salagoro to ask help of Carpenter,
the most expert hat-maker of the island. It so happened
that though Carpenter belongs to scores of societies, he was
not a member of the particular society whose hat Clement
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was making and he refused his help. Clement then asked
Carpenter to go out and wait for him. He went out and
Clement followed, and asked him to become a member of the
society so that he could make the hat. Carpenter consented
though only half-heartedly, for he was afraid of the ridicule of
the other men. Clement then gave Carpenter the sum of
money necessary for initiation and told him to #o to a small
boy standing by. He did so and made the hat. When
Carpenter left the salagoro, there were many men there making
hats for the dance and their curiosity had been aroused by his
departure and when he returned he was accused of having
made some mistake and rendered himself liable to a fine.
Carpenter denied it but no one believed him and after much
heckling he confessed what had happened and was ridiculed
unmercifully for having had to #70 to a small boy for so
insignificant a Zamate.

All the societies included in the foregoing list are now to
be found in the island of Mota but many of them have been
introduced from elsewhere. Most of these introduced societies
have come from Vanua Lava and the badges of some of these
grow only on that island, while in some cases the masks or
other objects can only be made by Vanua Lava people. There
is some evidence that other societies have been introduced
from elsewhere, though it may be only that special features
have been borrowed. Thus the 7amate liwoa is said to have
come from Ureparapara' while the black pigment which
adorns the hats and is so much admired is called pez fa Vava
or “water of the Torres Islands” and may have been intro-
duced from these islands.

The feature common to all the societies is that they are
entered by a ceremony of initiation which may, as we have
seen, vary from the mere giving of a pipeful of tobacco and
the making of a hat or other object to the highly complex
and prolonged ceremonial which has been described in the
case of Tamate lirwoa. There seem to be many gradations
between these two extremes. Of the details of these cere-
monies of initiation into the different societies other than
Tamate liwoa we at present know next to nothing but the
few notes which have been given show that there are variations
in detail.

! On the other hand, Dr Codrington (M., 81) says that the great Tamate is
not of much importance in Ureparapara.
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Another feature common to nearly all the societies is the
possession of a badge or badges and apparently all have the
same degree of efficacy in the protection of property.

A feature common to most of the societies is the posses-
sion of an object called a Zamate, either a mask, hat or other
object, and it is probable that it is this possession of a famate
which is in the minds of the natives a most important feature
of a Zamate society. As will be seen later there are, how-
ever, other objects called Zamate which may be worn by
women and in order to wear these a person has to go through
a process of initiation, and yet these Zzmafe seem to be
definitely distinguished from those of the Zamate societies.

The variation in the size of the societies and the reasons
for it have already been considered in connection with the
account of the function of the badges. The usefulness of
these badges in the protection of property is the greater, the
smaller is the society in numbers. It would therefore seem
that it is in the interest of the members of a society to keep
out new members, but on the other hand the payments made
by the initiated as well as the interest and honour derived
from the initiation of a new member act in the opposite
direction. When the obstacles to initiation have been over-
come and a member is about to be initiated, other men will at
once apply to be initiated at the same time, except of course
in the case of those societies in which only one man can be
initiated at a time. Once an initiation has been set on foot
it is for the immediate interest of a candidate to have as
many companions as possible for it diminishes the amount
which he will have to pay, but on the other hand a later
consequence of the entrance of many others will be the dis-
advantage of sharing with them the protective power of the
badge.

There are other conditions which influence the act of
joining the Zamate societies, some acting as obstacles and
others as motives. Of the former one very important is that
a man must liquidate his debts (pug) before he can be
initiated and this must be done with money, pigs not being
sufficient. We have seen that if a man wishes to enter the
Sukwe he gives his friends pieces of money which have later
to be returned with cent per cent interest. I do not know
if the obligation to repay such forced loans would be included
among the debts of a man in the above sense, but if so it is
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easy to see how debt can be a most efficient hindrance to
entrance into Zamate societies. On the other hand, debt
may act as a motive to promote initiation; a man who is in
debt, or even one who only desires the money necessary
for initiation, may try to induce men to join societies of
which he is already a member in order to obtain the money
he wants.

It was said that difficulties owing to mistakes, as in using
a badge wrongly, may also form an obstacle to initiation, and
if the fine is exacted this is evidently the case, but, as we have
seen, one of the results of such a mistake is that a man some-
times enters the society whose badge he has used wrongfully,
so that this may assist as well as hinder initiation.

A very efficient obstacle is the difficulty of getting anyone
already a member to undertake the duty of acting as intro-
ducer. When a man enters a society he has to obtain the
services of a member to whom he gives money, the native ex-
pression being that he has to “#70 mun” this man. Though
the introducer receives money from the initiate he has to give
a pig, or pigs if more than one man is initiated. If a man
has only one good pig, he will not consent to act as intro-
ducer because a consequence would be the loss of this pig.
This is so well recognised that a man who is known to be so
situated will not be asked to act. If, on the other hand, a
man has a pig which is a fence-jumper, yam-eater, or a public
nuisance, he will be only too glad to act as introducer and
thus get rid of the animal with profit.

Sometimes disputes will arise as the result of reluctance to
admit new members. In such cases the objectors usually
carry the day, but if there is disagreement the process called
tin tatas may be set in action, and members may decide to
join the societies which are called upon in the course of this
tin tatas.

Tin tatas is a process arlsmg in connection with quar-
rels which leads to men joining new societies. If two men
quarrel about anything and one belongs to, say the Zamate
mantelel, and the other does not, he will say to the other
“Tin tatas goro ko mun o Mantelel” The literal trans-
lation of this is doubtful but the general sense is “You are
bound under the curse of the Mantele/ society.” If the other
man is afraid, he will at once end the dispute, but if angry
and defiant, he will call down a counter-curse, naming some
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society to which he belongs and his opponent does not, and
the first man may retort with a third curse, naming a third
Tamate, and the quarrel becoming known, the whole island is
involved in the dispute, men coming from all parts. The
disputers would have to pay fines of pigs to those societies the
names of which had been taken in vain. The #zx fatas curses
can only be used in disputes about food and are not allowed
in quarrels about women. Food which is the occasion of such
a quarrel must not be eaten but is allowed to rot on the
trees.

Tin tatas may also be used when quarrels take place
between members of the same society (see p. 123) and in
this case the man who starts the quarrel invokes the name of
some other Zamate to which he belongs. Those who have
been cursed in the name of some society may retaliate by
saying “Very well, we will now become members of the
Tamate with which you #ix tatas us,” and it is in this way
that the custom of #zu fatas increases the membership of the
societies.

In a case in which a quarrel arises owing to a man having
taken the breadfruit of another, the effect of the #iw fatas was

ut in a different way. If in such a case the owner of the
breadfruit belonged to the VZov he would say “7iu fatas o
potan,” thus assigning the patan or breadfruit to the View
society, i.e. to be the property of the members of that society
only. I do not know whether this is an alternative to the
ordinary soloz or whether it is merely another way of express-
ing the prohibition, but in either case it shows the importance
of the Zamate societies in such disputes.

In the case just cited the owner of the fruit may take
other measures. He may curse the offender in his absence,
saying to those present, *“7ur van gaganag munia was nia i
0 Viov)” i.e. “Go and tell him that he is a man of Vz0.”
This is taken as an insult which will make the offender wish
to join the Zamate viov in order that he may be on an
equality with his adversary. An alternative procedure is for
the owner of the breadfruit to curse the offender to his face,
saying, “Juiko ¢ 0 Viov,” i.e. “You are a man of Vzov,” where-
upon the pair would draw their bows to fight, and the
bystanders would hurl themselves upon the pair to prevent
them from killing one another. Should they fight and one be
killed, the whole community would be involved in the fight.



Stze of Societies 125

It is probably some such occasion as this which has been
recorded by Dr Codrington®.

It was said also that rivalry (o var/as) between different
villages or districts may influence the entrance into societies.
Thus, there is constant rivalry between the districts of
Veverau and Luwai in Mota and whatever one does, the
other attempts to do, so that if a society in one district has an
initiation, it may act as an incentive for a similar accession of
strength in the corresponding society of the other.

It is evident that the conditions leading to the growth or
diminution in size of the different societies give rise to an
exceedingly complicated mechanism. A social factor which
acting directly would prevent new members joining a society
may indirectly cause its growth and it would seem probable
that the function of the badges in the protection of property
must lead to a kind of up and down progress. A small
society will become popular because it is small and when
through this popularity it becomes large, its size will make it
unpopular and no new members will join till it almost dis-
appears, as in the case of so many Mota societies at the
present time. With the more important societies the case is
different, for here the motives for joining are of a different
kind. The special obstacles connected with expense or the
loss of pigs only apply to these more important societies, and
the chief motives for joining them are the honour of belong-
ing to them and the right of taking part in certain portions
of the Aoletole performances. In one case at least, that of
the Zamate liwoa, the fact that membership is essential to
progress in the Sukwe certainly forms a most important
inducement to increase its numbers.

It is clear that many of the societies of Mota at the
present time are on the verge of extinction but it may be
that this is only preparatory to a new growth. In one or two
cases it was said that people are now thinking of joining these
almost extinct societies.

It was said that a Zamate society might even become
wholly extinct and yet be revived. In such a case the right
of reviving it would belong to the son of a deceased member.
In reviving the society he would be said to “#z70 pule tamate,”
the last word here referring to the dead man, so that the
phrase means “to be initiated into the property of the

v M., 7s.
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deceased.” It is noteworthy that the right should fall to the
son and not to the sister’s son of the deceased; it seems
improbable that this is a recent innovation.

One change seems to be definitely taking place at the
present time in the societies, viz. the disappearance of their
masks or other Zamate objects. In several cases in which
John Pantutun belongs to a society he has never worn or
even seen its famafe. In some cases this is because the
tamate belongs to another island and Mota people do not
know how to make it properly, but in other cases it appeared
to be the result of long neglect to make the masks so that
the secret is lost or known perhaps only to one man. This is
probably because the interest in these smaller societies depends
chiefly on their function in the protection of property so that
other features such as the masks have been neglected.

One of the most difficult features of the whole organisation
which has been described in the preceding pages is the exact
nature of the relation between the Su4we (in the narrow sense)
and the Zamate societies. Dr Codrington has stated® that
the Swkwe is not connected with the secret societies of the
ghosts but it seems clear that this statement needs modifica-
tion. Though in general the two institutions seem to be
largely independent, it is quite certain that admission into one
Tamate society, the Tamate liwoa, is necessary for progress
to the higher ranks of the Sukwe. It is very unlikely that
this is a recent modification. It might mean merely that a
man who is not a member of 7ameate /iwoa would be thereby
of so little importance that he would have no chance of
progressing in the village organisation, but the information as
given to me was too explicit to be interpreted in this way; it
was not that progress to the higher ranks in general was
barred but the line was definitely drawn at the Zuvatsutwe
division as that which could not be entered without member-
ship of the Zamate liwoa. On the other hand, it is possible
that this limitation is connected with the fact that the were-
were sound forms a necessary part of the ritual of the divisions
of the Sukwe above Tamalsiria and that this is the real link
between the two organisations. 1 may point out here that
previous admission to Zamate liwoa is not the only distin-
guishing feature of the Zavafsukwe rank. It is only people
of this rank and above who in the old days were allowed to

M., 102,
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drink kava at all and even now it is only they who may drink
it in the gamal. It is clear that there is a distinct
line of cleavage at this point in the ranks of the Swéwe and
this increases the probability that the connection between
Tavatsukwe and the Zamate lLrwoa indicates some funda-
mental relation between the two organisations.

Mr Durrad was told by John Pantutun of a special relation
existing between a division of the Swukwe and a Zamate
society but could not succeed in finding out its significance.
During a visit to the village of Luwai in Mota Mr Durrad
noticed that the bright red fruit of the marakwaratwa was
much in evidence in some decorations. This is one of the
badges of the Vzov, as well as of other Zamate societies, but
on this occasion the fruit had been used in connection with a
ceremony of initiation into the ZLano rank of the Swuiwe.
When he inquired about this, Mr Durrad was told that “Zano
belongs to [700.” 1 cannot help suspecting that a thorough
inquiry would reveal many more connections between the two
organisations. It is difficult to understand the possession of
hats by different ranks of the Suéwe without some such con-
nection.

It is quite clear that ideas concerning death are closely
associated with the Zamate societies. Not only does the
word famate mean ‘ghost’ or ‘dead man’ but in the ceremony
of initiation there is evidence of the representation of death
and return to life. Thus, the beating of the novice and the
destruction of his house during initiation is very suggestive of
a ceremonial death, and so is the wailing of his female relatives
when the candidate leaves them. It was said that they
mourned as if he was leaving them for ever because he might
never return (see p. 101), but though it is possible that this
may partly account for their grief, it seems probable that it
may be taken as another sign that the occasion is regarded as
a ceremonial death. The seclusion again and the feasts during
its progress and on its termination, have a very suggestive
resemblance to the common Melanesian custom of holding a
feast every five or ten days after death up till the hundredth
day. Just as the feast after a hundred days of seclusion is
especially important, so often is the feast on the hundredth
day after death. The absence of washing and the taboo on
touching the sleeping-place of the initiate may also be inter-
preted in this way. It seems as if there is during his seclusion
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a kind of ceremonial make-believe that the initiate is dead,
though at the same time he has to carry out the duties of
feeding the members.

Closely related to this is probably the use of the expressions
about the birth and death of the 7amate. In the account of
the different societies there were references to the Zamate
having been born at the door of the gamal or elsewhere. It
is very doubtful what these expressions mean but there is a
reference to the death of a Zamate which is more explicit.
This is in the account of the Zamate rorope: in which an
image of the dragon-fly called the Zamate was made at the
initiation of a boy and burnt after a dance in which it had
been carried, and this burning was said to be the death of the
tamate. We seem here to have a representation of birth,
life and death. I do not know how far this burning or
destruction of a famate is general. We know very little
of any ceremonial connected with the Z7amate societies
beyond that of initiation and it is possible that this ac-
count of the Zamate rovopei is only one instance of cere-
monial which plays an important part in the ritual of the
societies,

One of the most extraordinary features of the Zumate
societies is their large number. As has been seen, even in
the island of Mota alone there are over seventy societies at
least, while if the branches of the main societies are included,
the number would probably reach a hundred. Certain facts
leading to this multiplicity of which we have definite evidence
may be mentioned here, though the full discussion of the
subject must be left till later. ~

In the first place it is clear that the societies of one island
may be introduced into another and there is even reason to
believe that societies may be derived from distant regions,
and that the Banks Islands have received certain of their
societies from the Torres Islands or the New Hebrides.
Dr Codrington has pointed out' that new societies may be
started by anyone who gathers round him certain co-founders
and gives as an example the foundation of a society named
“the Norfolk Island bird” by some one who had seen a
strange bird while on a visit to Norfolk Island. It would
seem probable that many of the less important societies
have been founded in this way. One example is the Zamate

L M., 76.
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wotlewona in which a design drawn at random by a woman
was adopted for the name and hat of a society (see p. 119).

These two causes of multiplication will not, however, take
us very far and the existence of so many societies in the
Banks Islands raises a problem which will have to be more
fully considered later.



CHAPTER V

BANKS ISLANDS

SociaL IMPORTANCE OF THE SUKWE AND TAMATE SOCIETIES.

In this chapter I propose to consider certain aspects in
which the organisations described in the two preceding chapters
influence the general life of the people, of the uninitiated as
well as of the members themselves.

I will begin with the ceremonies called £ole£ole which are
not merely rites of the Sukwe or 7Zamate societies but are
participated in by the whole population, male and female,
young and old, initiated and uninitiated.

The special examples of Aolefole of which 1 obtained
accounts are closely connected with the Sudwe and Zamate
societies, but it is possible that in many cases the connection
is less close, though probably there are always certain features
of the ceremonial which can only be performed by those who
belong to one or other of these organisations.

After considering the £olefole performances I shall consider
briefly certain other aspects of the Swkwe and Tamate
societies in their bearing on the general life of the people
and especially on the determination of social rank and im-
portance, the distribution of wealth, and the protection of

property.
The Kolekole Performances.

I was not able in the short time at my disposal to obtain
any complete account of the very important institution which
a Banks islander calls £odekole. This name is given to
performances, often of a very elaborate nature, which are, at
any rate in many cases, closely connected with the organisation
of the Swkwe and in which much of the ceremonial can only
be carried out by those who have been initiated into certain
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ranks of this institution or into the Zamate societies. The
corresponding verb is 4oe and there are certain objects in
connection with which it is customary or obligatory to
have a Aolekole in which a man is said to 4o/ the object.
Among objects so treated are ornaments of various kinds,
especially the' hats or masks of the Swhwe, houses, trees, or
stones, while it would seem that a man might £o/e with no
other notion than that of acquiring the reputation of having
done so. There is probably, however, far more meaning in
such a procedure than my scanty investigations were able to
elicit. The greater the number of things a man has been able
to Aole, the greater is his prestige and the higher his general
position in society. A Aolekole can be performed either by
men or women, or probably more correctly, a £Zolekole can be
carried out by a man on behalf of a daughter or other female
relative, but in this case it is the woman who is said to £o/e.
There are certain objects which it is the privilege of a man to
kole, while there are others, and especially houses, which only
become the objects of a &olekole on behalf of women.

Among the most important objects which a man should
kole are various articles connected with the Swhwe, and
especially the hats or masks, and it seemed that it is from
these performances that the chief pleasures of the Sukwe
are derived, for there are many features of the performances
which are only open to those who have been initiated into
certain departments of the ritual of the Sudwe and Zamate
societies. Various objects worn at the Zoleole performances
can only be used after special initiation and the same is true
of several methods of decorating the head to be described
later. In all these cases payments of pigs or money or both
appear to be the most important feature of the initiations.

Initiation into the more unimportant Zamate societies is
often the occasion of a kolekole. A kolekole is not necessary
in these cases but if held will increase the importance of the
occasion and thereby of the new member.

One of the chief objects which a woman should £oZ is
the house. This is not necessary for men, but is incumbent
on every woman unless she is to be continually subject to
great inconvenience. A house which has been submitted to
this ceremony is called gavwr Java and a woman who has not
herself performed such a ceremony would be prohibited from
entering or even approaching a house of this kind. A more

9—2
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elaborate Zolekole ceremony gives a house the name of famate
woroworo and here again such a house may only be approached
by a woman who has performed the appropriate ceremony,
i.e. only women whose own houses are Zamate woroworo may
approach a house of that character. A woman who had not
performed these ceremonies would be unable to use a path
which passed by a house of the kind which she might not
enter.

The ceremony is often performed on behalf of children,
for though a girl who has not performed the ceremony may
live in the gavur lava of her father and mother, she could not
go to any other house of the kind. Even although this
ceremony may have been performed while the girls of the
family are young, it is often convenient to have a second
house in which those who have not been through the ceremony
may live and many people have in consequence two houses,
one of which has and the other has not been the subject of
a kolekole of this kind. A pointed bamboo purlin cut into
a mouth and called vafvala: is a sign that a house has been
the subject of a Aolekole and if a man has carried out the
ceremony a number of times for different women, he puts in
his own house the corresponding number of valvalai. There
is much competition between different people in carrying out
the £olekole ceremonial. Each man whose daughter or niece
has to 4o/e will try to outdo the performance of his neighbours.
The chief features of a &olekole are the dance, the killing of
pigs and the payments to those who participate, and every one
will try to excel his neighbour in the splendour of the dance,
the number of the slaughtered pigs and the liberality of
payment. The whole behaviour of the people seems to be
exactly of the same kind as when among ourselves people
endeavour to gain social kudos by the splendour of weddings
or funerals which may occur in their families. »

Among objects worn by women at Aolekole performance
which require special initiation, at any rate so far as payments
are concerned, are certain designs called Zamate, which are
imprinted on belts. Some of these are made out of leaves
while others called paz7 are plaited, the latter resembling both
in nature and name the ordinary woman’s belt. A number of
these belts of both kinds are shown in Pl. XI and in the case
of one of them, the famate worawora, I am able to give an
account of its manufacture and use which has been sent to me



Plate X/

A B C D 10

A, lamate worawora; B, tomale tironin; C, famale
Lwat s D, pari or plaited belt with Zwat fwoe design
E, pari with gapagapa design.
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by Mr Durrad. Recently a man named Gapal who lives in
Vanua Lava went to Santa Maria and saw the design called
tamate worawora which can only be worn by women who
have paid for the privilege. Gapal, who really belongs to the
island of Santo (Espiritu Santo in the New Hebrides), bought
the privilege for his sister's daughter, Catharine, and her two
children, paying for it pigs and forty fathoms of shell-money.
Not only can Catharine wear this design herself, but she can
give or rather sell the privilege of wearing it to any female
relative and she proposes shortly to sell it to the two
daughters of her brother to be worn at a £olekole which is to
be held when her brother has finished building a house. The
brother will pay pigs and money which will go to Catharine,
to her two children and to Gapal. The privilege was given
by Gapal to Catharine as a sign of his affection for her, as
something by which she will keep him in remembrance.
Further, it is of the nature of an investment both for his own
and the woman’s advantage, for anyone who wishes to use the
design will have to pay Catharine and, as we have seen, Gapal
would get part of the money.

The belt on which the design of the tamate worawora is
imprinted is made from a leaf of the gavinegae, a species of
pandanus from which mats are made. The leaf is bound
round a stick and dried in the sun. The pattern of the famate
is cut out of the bark of a tree (several kinds being used for
this purpose), and this cut out bark is tied on the leaf. Some
bark of the breadfruit tree is then laid on the ground (other
kinds of bark may be used) and on it is laid some Zafwe,
a plant which provides a crimson dye, and the roll of gavinegae
leaf, with the bark-pattern bound on it, is then laid on the
Jakwe and the whole rolled up so as to form a bundle with the
breadfruit bark outside. A dry coconut leaf is lighted and
the roll is laid on it and scrapings of various trees are dipped
in water and squeezed over the hot bundle and the Zagwe
within the bundle stains the leaf except where it is covered by
the bark-pattern and by the fibre binding the bark-pattern to
the leaf'. This manufacture is carried out by women who
must fast while so occupied.

1 The transverse lines due to this binding are also to be seen in the other leaf
belts and on one of the gar? or plaited belts. In the other plaited belt, the gaga-
gapa, such unstained portions are only to be seen here and there, especially at the

edge of the belt, and the procedure in dyeing this belt must have differed from
that used for the others.
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In the case of the famate worawora only part of the
design, viz. the body of the Zamate, is on the belt. The rest
of the design, viz. the head, is tattooed on the wrist, a part of
the body highly thought of.

The design shown on another leaf belt (Pl. XI B) is a
modern Zamate called fivomin or glass. It is said to have
been copied from the glass of a lantern which took the fancy
of the maker. I have no information about the other three
belts shown in Pl. X1I. It may be noted that the design on
one of the plaited belts is called gapagapa, a word which also
denotes the pattern in the form of a swallow used in the
decoration of the head (see p. 137).

The Kolekole Ceremonial

I obtained an account of a Aolefole which had been
performed not long before my visit. This was a ceremony in
connection with the hat of the Kworokworolava rank of the
Sukwe. In this case the man who was carrying out the
kolekole did not belong to this division of the SwAwe and
it seemed clear that a man might £o/ the hat of any division,
even of one superior to his own. Further, it seemed even
that a man who wished to give a princely entertainment might
kole all the hats of the Swhwe at one time and such an
occasion had occurred not long before in which the hats of all
the ranks had been made at one time and all the rites peculiar
to the different hats had been performed on one day.

Whenever it is proposed to hold a folekole a number of
objects, decorations, etc. have to be prepared and men abstain
from sexual intercourse while so employed.

A man who makes up his mind to £o/ a certain hat would
go to one called mao who knows how to make it and would
order it, saying whether he wished it made with a handle to
be carried or whether it should be scooped out so as to be
worn on the head. It would be made in the saagoro. When
it is ready the werewere sound is made and all women and
uninitiated persons leave the region in which the dance is to
take place. They go to a spot near the beach, a given path
forming the boundary beyond which the uninitiated may not
pass, and a procession is formed at the saagoro whence the
hat will be carried to the place of the dance. The man who
makes the werewere sound heads the procession, followed by
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the man carrying the hat. Then comes the band of initiated
persons while the rear is brought up by the man who made
the hat, who is regarded as the lion of the occasion. The
man who is giving the Aolekole waits in the village and when
the procession arrives, a pig is killed for those who have taken
part in it, and a live pig and money are given to the man
who has made the hat. The hat is put in the gama/ and the
procession returns again to the selagoro with the werewere
sound while the man giving the feast remains in the village.
As soon as the werewere ends, the covering of the stick (su7)
is burned and someone tells the uninitiated that they are free
to go about again. As the procession passes along, its
members may cut down any trees on their way, whether
coconuts, breadfruit, or bananas, but they do not touch yams
or taro. When they are thus destroying property they
express pity for the owners, but the latter never complain and
profess to regard the matter as a joke. The day following
the procession is the great day of the occasion on which the
proceedings are open to all. The people of the island come
to the appointed place, many of the men having decorated
their heads, some in white, others in red, yellow or green,
using processes which are secret and only known to those
especially initiated into the methods of preparation (see p. 137).
The thickly interwoven hair of the men is cut into varied
shapes, the cutting and decoration often employing them
throughout the whole night intervening between the procession
and the actual dance. When the people have assembled, the
man giving the £olekole orders the bamboo drums to be
beaten and the people sing. A woman dances round those
who are singing and continues to do so till the people have
sung a hundred songs. While this is going on the decorated
men will not appear but will remain hidden, and when the
hundred songs have been sung, the men who have been
beating the drums go and the women continue to dance but
without the drums. The women of each village dance in
turns and as soon as all have danced they sit down and the
decorated men come out carrying in their hands the bladders
of pigs which have been rubbed with ashes and put in the
sun to dry and then blown up and tied with string. As the
men come out in pairs from different directions they dash the
bladders against a tree making a great report. When they
meet, all stand in a row and dance. When this dance is over,
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all go to their respective salagoro to rid themselves of their
decorations except those decorated in white who go to the
sea-shore to wash off the powder with which they have covered
their hair. © Then all return to the village and are paid by the
man giving the &olekole ; people of other villages in money,
those of the man’s own village with a feast. All then assemble
and wait to see the hat which has so far remained in the
gamal. The big drum called kore, made from the hollowed
trunk of a tree, is beaten by three men and all again dance
and sing. Then those connected with the hat go to the gama/
and fetch it out worn on the head of one of them, if it has
been made as a hat, or carried in the hand if made with
a handle. As it comes out the drum is again beaten and pigs’
bladders again dashed against the trees and the people who
have their bows and arrows in their hands shoot at fowls
or any other animals they wish to kill for food. Every one
should kill his own food and then all take part in a dance
in which the man with the hat dances round and round with
it on his head or in his hand. Finally the hat is put on a
decorated wona or platform and the people feast.

. The hat is left on the platform till it rots; if the man who
has made the hat sees that it is becoming unsightly, he may
break up the image but must leave the debris there. The
day following the &olekole is tapn and no one may come into
or go out of the village but must eat the food already there.
This fapu lasts for five days while for five more days after
that no stranger may come to the village. No leaf of coconut,
whether green or dry, and no part of the pandanus called
gavinegae may be brought into the village during this time
nor may the women make mats. The man who has given
the folekole remains in the gamal for ten days and when he
comes out he bathes in the surf and the place where he has
bathed is made Zap« for one or two years. People may neither
bathe nor fish there, but if it is seen that there is a shoal
of fish in the place, the man who has bathed there may
remove the Zgpn on receipt of a payment of money.

The kolekole proceedings for the different hats of the
Swukwe seem to have the same general character and differ
chiefly in the nature of the decorations and the sound which is
made.. For the hats of LZano and of all ranks above it, the were-
were sound must be made ; for Kerepue, Mwele and Tetug they
may have either werewere or ineretang ; for Tavatsukwelava
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they make the #eretang sound and for Zavatsukwe they
use the wefapup decoration, white or dyed fowls’ feathers,
worn round the neck or ankle.

Decoration of the Head.

In the preceding account I have mentioned that the heads
of those taking part in the Aolekole dance are elaborately
decorated, and these decorations play a large part in the
interest and occupation provided by the kolefole. 'The know-
ledge of each kind of decoration is the possession of certain
people, and anyone wishing to learn any part of the procedure
has to go through a ceremony for which the term #7v is uised,
which also denotes the processes of initiation into the Swukwe
and Zamate societies. No woman can ever obtain any know-
ledge of this kind.

One of the most popular pigments called uraz Awat is red
in colour and is prepared from a plant called fafasizera, the
coleus or Moreton Bay nettle. ' Lemons or limes are cut in
half and scraped out and sea-water is put in them and placed
over a fire, The leaves or stem of the Zafaiitera are chewed
and the contents of the mouth which have become of an
intense black are ejected into a leaf of the wzz or giant
caladium. The lemons are then carefully taken up with
wooden tongs and the boiling sea-water poured into the leaf,
turning its black contents at once to a brilliant red. The
outer bark of the mamalan tree is then scraped off carefully
so as to avoid bruising the inner bark, and this inner bark is
scraped off in very fine fragments. These are mixed with
the red juice and smeared over the head. When this pigment
is used part of the head is usually left untouched on each side,
the unadorned region having the form of a bird called gapa-
gapa (Collocalia urupygialis).

Another pigment called #»az salagoro has a colour which
was compared by my informant to dull gold. It is prepared
from the husk of the unripe fruit of the cycas which is spread
out, dried and powdered, and the powder is-blown into the
closely interwoven texture of the hair.

Another yellow pigment is called #7a: ango, which unin-
itiated people suppose to be turmeric. This is not so, but
our informant did not know the method of preparation.

A green pigment called wrai mantap is prepared by
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mixing the bark of a green bamboo with coconut cream,
ie. with the expressed juice of the white of the coconut
heated to boiling point by means of hot stones. The mixture
does not look well at first but becomes a brilliant green as it
dries.

A white pigment called #7»a7 gara is made on the sea-
shore, all the others being prepared in the salagoro. Pig-
ments not made in the sa/agoro may only be taken into it by
a man who can werewere.

A supply of the cycas fruit used to make urai salagoro is
always kept ready for use. People notice the fruit and if the
tree belongs to a man who can werewere, he is asked for it.
In the case of anyone else, the fruit is stolen, and even if
people knew, they would never tell the owner by whom his
fruit had been taken. The gapagapa pattern is only used
with the red and yellow pigments, and in the latter case only
by one who has been initiated into wras kwat, i.e. a man
must be privileged to use it with red pigment before he is
allowed to make it with yellow. When waiting for the dance
the people who have used wraz Awat and wrai ango sit
together, but apart from the rest, while those with #saz
mantap and wurai salagoro have not only to keep apart from
the other two but also from one another. When the people
go to wash off the pigments after the dance, all go to the
salagoro except those with #»az gara, who go to the sea-shore,
the place where the pigment has been prepared.

The hair is not only coloured but made to assume various
shapes, partly by cutting, partly by pressing. This is done
by those who are skilled but no especial initiation is neces-

sary.

It is doubtful how far the £olekole performances form an
integral part of the organisation of the Swéwe and Zamate
societies, and it is possible that they form a separate institu-
tion which has only become connected with that organisation
owing to the custom of associating with the performances
certain features of the secret ritual. It is probable, however,
that the association with the Sudwe and Zamate societies is
very close and deeply seated, and that the &olekole perfor-
mances are means whereby the general population is allowed
to participate to some extent in the ceremonial of these
bodies. Further, the foregoing account has included many
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features of ritual in which women are especially concerned.
In several of these cases the objects round which the cere-
monial centres are called famate and it would seem possible
that these are occasions on which women are allowed or
encouraged to imitate features of the men’s organisation in
what seems to the men to be a harmless way. Itis a question
whether there has not come into existence some kind of
women’s organisation analogous to the Swdwe of the men.
Dr Codrington states’ that women are admitted to grades of
honour by the payment of money and the making of feasts,
but I am not able to add anything to his account. The
special point to be noted is that though women have no place
in the Swkwe and TZamate societies and are even excluded
from those parts of a Aolefole performance which involve
certain features of the ritual of the men’s organisation, there
are other parts in which they and other uninitiated persons
participate freely, being allowed, for instance, to see the hats
of the Sukwe.

I can now proceed to consider several still more important
ways in which the Swkwe and Zamate societies affect the
general life of the people.

One of the most important functions of the Swkwe and
Tamate societies is that the determination of social rank and
importance is largely dependent on them. It is not merely
that a man can acquire increase of rank and general social
importance in the eyes of the community in general by rising
in the Swkwe, but also that such a high place in social esti-
mation can be acquired by the possession of certain special
accomplishments, such as that of being able to make the
werewere sounds in all their completeness. Further, as has
just been seen, a man can rise in social estimation merely by
his lavishness in the carrying out of £olekole performances.

As Dr Codrington has pointed out? the part taken by
the Swukwe and Tamate societies in the acquisition of social
importance has introduced much obscurity into the problem
of the existence of hereditary chiefs in the Banks Islands.
His account seems to make it clear that there are in these
islands true chiefs, efvusiizel or tavusinele, but he found himself
unable to distinguish definitely between such men and those
who are called “great men” owing to high rank in the Sukwe.
It was said that the dignity of efvussizel descended from father

1M, 110. 2 M., 54.
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to son, but it was doubtful whether this meant anything more
than that the father put his son in the way to rise high in the
Sukwe and the derivation of the name for a chief, e vus snele,
the man who kills for the cycas, certainly suggests that the
idea of chief is very closely connected with rank in the
Sukwe. Owing to preoccupation with other topics I made
no inquiry into this subject and its elucidation must be left
for further inquiry. The point which is quite clear is that,
whether there be hereditary chiefs or not, social rank and
importance are so closely connected with the Swkwe that if
a true chief were not a member of the Swkwe and Tamate
societies or only of low rank he would possess little authority
or importance in comparison with one standing high in these
organisations.

Another most important function of the Swhdwe and
Zamate societies as well as of the £olekole performances is
in the distribution of wealth. Every initiation into a rank
of the Sukwe or into a 7uamate society is part of a process
whereby money passes not only from the new member to
those already initiated but from his relatives and from certain
members already initiated, such as the introducer, to other
persons. Further, the account of the initiation into the
Wometeloa rank in Vanua Lava (see p. 68) shows that
the contributions made towards the price of initiation are
largely if not altogether in return for previous gifts or pay-
ments. It is evident that there has thus come into existence
an immense body of vested interests. A man who has spent
large sums of money in order to rise high in the Swfwe has
partly done so in order that by receiving money from those
initiated later he may acquire wealth which will enable him to
help his children and other relatives to follow in his footsteps.
That such an idea is clearly present in the minds of the
people is shown by the reasons given for the gift of the
Tamate worawora by Gapal to his niece (see p. 133). I think
there can be no doubt that one of the motives which leads a
man to advance in the Swkwe or to enter his children is an
idea corresponding very closely with that which underlies our
practice of investment of capital. From one point of view,
then, the Swkwe and Zamate societies and other associated
institutions form a complex organisation by means of which
wealth is acquired, and since it is only the rich or those
with rich friends who can advance far in these bodies, the
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organisation is a means for the perpetuation and even the
accentuation of differences of social rank in so far as this rank
is dependent on the possession of wealth.

It is, however, clear that there are other deeply seated
ideas in the minds of the people which prevent wealth from
becoming the chief means of social differentiation. The mere
acquisition of wealth for its own sake is probably wholly
foreign to the ideas of the people. The wealth derived from
a high position in the Swkwe is probably regarded merely as
a means to still further advance. It has been seen that the
highest ranks in the Sudwe are often without members and
there is always the possibility of further advance with the
great expense which such a step will involve. There are
also the elaborate £olefole performances already mentioned
which are the recognised means of further advance in social
estimation.

A man, however high in the Swhwe he may be, will suffer
social depreciation if he does not undertake such expense.
Mr Durrad was told that when a man reaches high rank in
the Sukwe and has thereby the power of amassing wealth, he
would be considered unworthy of respect and honour if he
hoarded his gains. To retain his influence and glory he must
distribute his money by paying people to work for him in his
gardens and by giving splendid Zolekole performances. The
Banks islanders seem to have developed a sentiment which
has removed a social danger to which the organisation of the
Suiwe standing alone would have exposed them.

Though there are thus social factors which have prevented
the Swkwe and 7amate societies from becoming too exclu-
sively the means for the acquisition of wealth, there can be no
doubt that the high degree of development of these bodies has
brought in its train so complicated a mass of vested interests
that their disappearance would produce very great con-
fusion in social values. It may be noted that the whole of
the monetary transactions of the Sudwe take place in the
native currency of shell-money and it has been suggested that
with the increasing use of European money these vested
interests would lose their importance and lead naturally to the
decay of the organisations.

The part played by the Zamate societies in the protection
of property has already been fully considered. Their influence
is of two opposed kinds. It is by means of the badges of the
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societies that property is normally protected, these serving
as taboo-marks analogous to those which act as the protectors
of property elsewhere in Melanesia. At the same time there
are several occasions on which the injury or destruction of
property is directly due to the action of the Zamate. In one
case there is reason to believe that this destruction has a
definite ceremonial significance, viz. the destruction of the
house of the candidate for entrance into the Zawate liwoa.
This is probably symbolic of the ceremonial death of the
candidate, and if we knew more of the other occasions on
which property is destroyed we might find that these have in
every case their meaning. At the same time they are very
suggestive of the occasions for general relaxation of law which
are so often found among rude peoples. Just as there is
reason to believe that at certain festivals the most fundamental
laws regulating the relations of the sexes are not merely
broken but that an excessive degree of relaxation is allowed
or enjoined, so may it be that we have on the occasions when
the Zamate destroy property in a wholesale way a general
relaxation of the laws regulating the protection of property
in which the Zamate societies normally take so prominent
a place. ‘ 4

It is clear that the functions of the societies in enforcing
respect for property-rights are both numerous and important.
It is probable that they are also the means of applying or
enforcing penalties for other social offences. The only
definite fact of this kind of which I know concerns a child.
A father told his little boy to do something, but the boy
disobeyed him and went down to play with some companions
on the shore. The father told a youth who was a member
of the 7amate safa to chase the boys with the seds and to
single out his disobedient son for special punishment.

In conclusion, it is clear that the Swéwe and Zamate
societies are not merely associations to awaken and then
to satisfy curiosity or to terrorise those who do not belong
to them, but have a very definite and useful function in
the community. They are closely concerned in the respect
for property and in the maintenance of social order. At the
same time they give the people an absorbing interest which,
so far as the &olekole performances are concerned, is shared
by the whole population. The ordeals and trials of patience
perhaps seem to present a less desirable side but even these



Social Value of Sukwe 143

have their merits and have probably contributed to form that
habit of restraint and respect for authority which is so strongly
developed in the people. To quote the words of a missionary
who has observed the operations of the Swkwe, “1 could not
help feeling that the existence of the Suge does much to foster
the virtues which go to make up the successful citizen and
man of business and so maintain the vigour of the community.
To be a successful Melanesian citizen [i.e. one high in the
Swuge] means that a man must have unlimited patience,
indomitable perseverance, excellent health, and a strong
physique to enable him to recover from the perpetual succes-
sion of losses of which he runs the risk.”



CHAPTER VI

BANKS ISLANDS

BirtH AND CHirLbHoop CustoMs, RELATIONS WITH ANIMALS
AND Prants, Macic, PossessioNn, Money, CANOEs,
DEecoraTive ART.

BirtH AnND CHiLpHOOD CUSTOMS.

At childbirth the woman’s own mother and sisters will
not be present nor will the own mother or sister of her
husband, but women who are called sister or mother through
the classificatory system will attend and the husband’s own
sister will choose one of them to act especially as midwife.

The fact that a birth is about to take place is kept as
quiet as possible, and it was said that this is done in order
that there shall not be too many visitors, each of whom would
have to be paid for attendance, while it is evident that the
customs connected with adoption already considered often
make it desirable to keep the event as much as possible
from general knowledge.

When the child is born the cord called gaputor is divided
with a bamboo knife (even now a steel knife would not be
used for this purpose). The afterbirth is buried under the
fireplace of the house and a fire is kept burning above it,
the idea being to assist in the drying of the remains of the
cord on the body of the child, but if the navel becomes
inflamed, the fire is extinguished. The child is kept in the
house till strong, the idea being that the afterbirth which is
part of him is in the house, and if the child is taken to
another village before he is strong he will be sulky and cross
because part of him remains in the house; he has been taken
away from his #égina (or nest) which is a name for the fire-
place and the part of the house surrounding it. The after-
birth is regarded as the house of the child before it is born.
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When the piece of cord left on the child separates it is
tied up in a piece of umbrella-palm leaf and offered by the
father to his own sister. He knows, however, that she will
refuse it and he then gives it to another woman, whom he
calls sister according to the classificatory system, who hangs
it round her neck, the leaf containing the cord having been
so completely covered with string that it is not visible.
She keeps this on her neck till the child is about two years
old when the father must give a feast, and the reason why
the own sister of the father refuses the piece of cord
is that she does not wish to have to give her brother the
expense of providing the feast. It was said that sometimes
when a woman has a bad disposition and has a grudge against
her brother, she will accept the gift of the cord, rejoicing in
the prospect of the expense and trouble to which she will
thus have the opportunity of putting him later. After the
feast has been given, the cord in its coverings is hung up in
the rafters of the house above the fire. The father’s sister
will also ask for some of the nail-parings of the child and
keep them on her neck, and it would seem that these
also might be made the occasion of a feast. The father's
sister may also keep her nephew’s nail-parings when he is
older. I was told of a case in which the father’s sister of an
adult man picked up some of his nail-parings when he was
going to another island and when he returned he had to give
her a feast.

It is regarded as a good thing to have twins if these are
both of the same sex. If they are boy and girl they are
regarded as man and wife, but my informant could not tell me
what was done on such an occasion. It is probable that in
old days they were killed.

Before the birth takes place firewood, torches and coconuts
are brought into the house. When the pains begin, the
husband opens with his own hands anything covered up; he
takes the string off any bowl, removes the string with
which the door is fastened and takes down anything which is
hanging up. While bearing a child, a woman must not eat
fish caught with a net or with a hook, though she may eat that
shot with an arrow. The idea is that the child will be entangled
as in the net or on the hook and will not come forth freely®.

1 T was told of these customs in connection with the birth of a first-born child
but they are probably practised before any birth. ’

R, M. S. Io
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The parents must remain in the house for some time after
the child is born. The father must not do any work for five
days (till the cord has separated) and he must not do any hard
work for a hundred days. He must not eat food which comes
from a place where the people have been doing an 0o rite?,
nor must he go to such a place himself. If by any chance
this happened, he would have to submit to a ceremony to
remove the source of danger to the child. For some time
after childbirth any visitor who has come from the beach or
from a distance must not go straight into the house but must
wait outside for a time.

Directly after the birth of a first-born male there takes
place a ceremony called £a/o vagalo. A little bow is put into
the hand of the child and a woman stands with the child in
her arms at the door of the house. All the maraus or
maternal uncles of the child collect outside and shoot at the
woman and child with blunted arrows or throw lemons at
them. The woman moves the child about so as to diminish
the chance of its being struck, and after a time the father puts
an end to the business by paying money to the uncles. When
the woman brings the child back into the house she hands it
to the sister of the father who holds the child with her
arms straight out till it trembles, and then says:—“You and
tawarig go up into the cultivated land ; you with your bow
and fawarsg with the basket, digging yams; you shooting
birds, fewarig breaking up firewood ; you two come back
into the village; she will take food and carry it into the
house ; you will take your food in the gwmal”’ When she
has said these words she lifts up the child. The tawariy of
this speech refers to the woman who will marry the child when
he grows up; the wife will be the fawarig of the father’s sister
and the passage should probably read “you and my lawarig.”

When a male child goes out for the first time the father
and mother go with it and tie leaves together and throw them
down on the path so that when the people see them they will
know that a male child has been added to the community.

Before the birth of a first-born child, probably at an early
stage of pregnancy, the husband gives a feast, and a rite
called valugtokwa is performed. The wife’s brother chooses
four male relatives each of whom gives him half a fathom of
shell-money and to each the brother himself adds half a

! See pp. 156, 160; also Codrington, M., 140.
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fathom, so that there are altogether four fathoms, and the
father of the child provides eight fathoms. A yam pudding
has been made which is taken out of the oven and put in the
open place in the middle of the village and the wife’s brother
then puts his four lengths of money on the pudding so that
they lie from east to west. He then goes for water to a
particular spring which is used for this purpose only (there is
only one such spring in Mota) and brings the water back in a
leaf of taro, which he has tied up carefully to hold it. He must
do this alone and in absolute silence. The expectant mother
then stands at the west end of the strings of money and her
brother takes up one of the four fathoms and puts it over her
right shoulder, and so with the other three fathoms. The
woman then takes the money off her shoulder and holds it
hanging down over the pudding while certain words are said
by the father’s sister. The husband puts his eight fathoms
on the pudding lying from north to south; then takes them
up again and gives them to his wife who hands them to her
brother. The latter takes the water he has brought and,
standing behind the woman, slowly puts the leaf containing
the water over the woman’s head till it comes below her chin,
the woman standing quite still. He then pinches the bottom
of the leaf-cup and if the water squirts out the child will be a
boy ; if not, a girl. The whole proceeding must be carried
out in absolute silence and the rite is often done at night to
ensure absence of noise.

The sex of a child is also believed to be known before
birth by means of dreams, and when the sex is already known
in this way or through the rite which has been described the
child may sometimes be named before birth. My informant
could not say what would be done if the prenatal diagnosis
turned out to be incorrect. Whether the naming is done
before or after birth there is no special ceremony or feast.

In all cases there is a feast ten days after birth, when
those who have been present at the birth receive their pay-
ment. The women paid on this occasion give coconut oil
which is drunk by the parents of the child.

The foregoing account applies to the island of Mota and
the following was obtained from a native of Motlav.

When a woman gives birth to her first child all the women
of the village, sogoi of both parents, assemble in the house.
They bring their mats and sleep there, the gathering being

I10—2
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called Jenguvisi. On the fifth day after birth there is a feast,
the men eating in the gama/ food which has been cooked in
the house. Yam puddings are made and cut up and the
pieces are put in two baskets, one for the men and the other
for the women. The women who have assembled may sleep
in the house for twenty days. The whole of this time is
regarded as a festival occasion. The women will have a
different kind of food each day, and in the old days it would
be decided that on one day they would all paint their eyebrows
red, put scented leaves in their armlets or wear hibiscus
flowers as fillets for the head. The important thing was that
all wore the same decoration on any one day. Now that
imported garments are worn all decide to dress in the same
colour, one day in red, another in blue and so on. While the
women are living in the house of the newly delivered woman
in this way they may go and dig yams anywhere and it will
not be regarded as stealing, this custom being called zzg#gopur.
They decide where they will #igtigopur yams and may go
to another village for the purpose.

On the twentieth day the husband pays all the women,
each being given a short piece of money called Zarak, and if
a woman does not receive this she will refuse to go. The
wife will be especially helped by four women, and two of
these will get full fathoms and the other two short fathoms
from the fingers to the opposite shoulder. A pudding is
made and distributed and the pieces of money are put on the
top of the pieces of pudding. When the money has been put
on the pudding the women all sit down in a ring outside the
house and the sister of the father of the child brings the baby
out of the house and hands it to the first woman in the ring
who passes it to the next and thus it goes round the whole
circle, each woman holding the child for a time. When the
father’s sister again receives the child she carries it round the
whole circle four times and then takes it to the mother who
has remained in the house during the ceremony. If the
father’s father is alive he divides out the pudding and the
money, but if he is dead this is done by the father himself.
As soon as the distribution is over, each woman takes her
mat and returns home where she eats the portion of pudding
which she has received.

When the mother is strong and is able to go about a
young man is told to build a little house called paito in the
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bush near the village. The mother then goes to it with the
child and with a little girl who may be of either sogoz. The
three take with them many packets of ashes wrapped up in
leaves and carried by the little girl in a basket. The mother
hands the child through the little house to the girl, who then
goes round and hands the child back to the mother, again
passing it through the little house. Then they go on farther
towards the garden-ground, and after going about twenty
yards they open one packet of ashes and scatter it over the
pathway and then go on the same distance and scatter the
contents of another packet and so on till all the ashes have
been used when they return to the village. This handing
through the house is only done for a first-born male child.
No house is made in the bush for a girl, but otherwise the
whole ceremony is the same. The idea of handing the boy
through the house was said to be that it signified the child
going through the Swuéwe later. If anyone sees ashes on the
path he will know that there has been a faraf’. After this
ceremony the mother will go to work.

In Motlav they have a custom called virep vivep similar
to that called £a/o vagalo in Mota, but there are many differ-
ences. The child has no bow in its hand and remains in the
house, the father only standing at the door, when he is pelted
with fruit and not shot at with bows and arrows. When the
uncles are paid by the father each is given a small piece of
money about a foot in length, measured from the tips of the
fingers to the wrist which is called lsie gambak. There is
nothing corresponding to the ceremony in which the father’s
sister holds the child and utters the formula about the fawarzg.

There is a feast called saz in this island before the birth
of a first child, for which they scrape nuts (ngwez) in sea
water and cut breadfruit in half. They prepare the feast
in the evening after the sun has set, cook the food during the
night and eat in the morning. It is a festival for the whole
village and all contribute to the food for the feast. The food
provided by the father and his sogo7 must be equal in amount
to that provided by the mother and her sogoz, and this food is
exchanged, the exchange being called ravaleitleit and then
both parties take the food away and eat it in their houses.

Another ceremony called Azzmarmartok takes place shortly

1 The name of the ceremony is apparently the same as that of the short lengths
of money given in the earlier rite.
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before delivery is expected when the husband gives to the
wife’s brother two fathoms of money, the idea being that the
woman’s womb may be large and the child strong. This
again is only done for the first-born.

If the husband catches an octopus during his wife’s preg-
nancy neither he nor his wife will eat it, the idea being that
the child will cling to the womb and not come out. As in
Mota the mother must not eat fish caught with a hook, it
being believed the child would be held back as with a hook.
If during pregnancy a woman wishes to roast breadfruit or
yams in the bush she will not make a fire on the ground but
will put the fire on a platform of stones, the idea being that
the child may grow tall.

In order to produce safe delivery the woman’s mother will
pound the leaves of the »om/is tree in a bowl of the kind
called wumeto and rub the juice of the leaves on the abdomen
and will also give a draught to drink. If there is delay the
people will see if the husband has anything—belt, armlets,
etc.—bound on him, and if so he will remove them, but they
do not trouble about unbinding things in the house as
in Mota.

If a woman wishes that her child shall be either a boy or
a girl, it is believed that she can produce the result she
desires by eating the fruit of certain trees. One tree will
cause the birth of a boy and another that of a girl. It is
believed that boys stay in the womb longer than girls, and
if birth does not take place at the expected time, they know
that it is going to be a boy. After the child is born the
father does not work or go far away till the child is strong,
the motive given for this being that the man should be at
hand to help his wife. My informant did not know of any
proceedings in Motlav corresponding to the ceremony by
which the sex of a child is foretold (see p. 147).

The ceremonies which have been described for a first-born
child are performed whether the child is male or female, and
only once, so that if the first child is a girl and the second a
boy the latter would not be handed through the little house.

RELATIONS WITH ANIMALS AND PLANTS,

In the last section I have omitted a group of customs
followed in Mota and Motlav in which certain events which
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occur before childbirth greatly affect the life and fortune of
the child, and bring about a definite relation between it and
an animal or plant.

" In Mota there are many persons, perhaps as many as half
the population, who are not permitted by custom to eat the
flesh of certain animals nor to eat certain fruits nor to touch
certain trees. The ground for the prohibition in most
cases is that the person is believed to be the animal or
fruit in question, his mother having received an influence
from an animal or plant of the kind before his birth.

The course of events is usually as follows: a woman
sitting down in her garden or in the bush or on the shore
finds an animal in or near her loin-cloth. She takes it up
and carries it to the village where she asks the meaning of
the appearance. The people say that she will give birth to a
child who will have the characters of this animal or even, it
appeared, would be himself or herself the animal. The
woman then takes the creature back to the place where she
had found it and places it in its proper home; if it is a land
animal, on the land ; if a water animal, in the pool or stream
from which it had probably come. She builds up a wall
round it and goes to visit and feed it every day. After a
time the animal will disappear and it is believed that that is
because the animal has at the time of its disappearance entered
into the woman. It seemed quite clear that there was no
belief in physical impregnation on the part of the animal, nor
of the entry of a material object in the form of the animal into
her womb, but so far as I could gather, an animal found in
this way was regarded as more or less supernatural, a spirit
animal and not one material, from the beginning.

It has happened in the memory of an old man now
living on Mota that a woman found an animal in her loin-
cloth and carried it carefully in her closed hands to the village,
but that when she operned her hands to show it to the
people, the animal had gone, and in this case it was believed
that the entry had taken place while the woman was on her
way from the bush to the village.

I could not find out what interval usually elapses between
the disappearance of the animal and the birth of the child, but
this did not seem to be regarded as a matter of importance.
It seemed clear that the people are now aware of a relation
between sexual intercourse and pregnancy, and that cases
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of childbirth which follow the appearance of an animal or
plant are not regarded as exceptional in this respect.

When the child is born it is regarded as being in some
sense the animal (or fruit) which had been found and tended
by the mother. The child may not eat the animal during the
whole of its life, and if it does so, will suffer serious illness
or death. If it is a fruit which has been found the child
may not eat this fruit nor touch the tree on which it grows,
the latter restriction remaining in those cases in which the
fruit is inedible. Thus, a fruit used as a taboo-mark would be
useless for this purpose to one who owed to it his origin.
A case has occurred quite recently in which a girl unwittingly
offended against the prohibition. She was an eel-child, and
though quite young had gone to fish with some companions on
the shore. They caught some fish including an eel, and all
were cooked by them on the shore in the same pot, and were
then eaten. A few hours afterwards the child began to
rave and became quite mad. The people inquired into the
doings of the child and found that she had not eaten
any part of the eel, but only the fish cooked in the same
pot, and this was held to be sufficient to have producer
her condition.

The belief underlying the prohibition of the animal as
food is that the person would be eating himself. It seemed
that the act would be regarded as a kind of cannibalism. It
was evident that there is a belief in the most intimate relation
between the person and all individuals of the species with
which he is identified.

There is also the belief that a child partakes of the
physical and mental characters of the animal with which it
is identified. Thus, if the animal found has been a sea-snake,
and this was said to be a frequent occurrence, the child would
be weak, indolent and slow ; if an eel, there will be a similar
disposition ; if a hermit crab, the child will be hot-tempered ;
if a flying fox, it will also be hot-tempered and the body will
be dark; if a bush-turkey, the disposition will be good; if a
lizard, the child will be soft and gentle ; if a rat, thoughtless,
hasty and intemperate. If the object found has been a fruit,
here again the child will partake of its nature. In the case of
a wild Malay apple (malmalagaviga) the child will have a big
belly, and a person with this condition will be asked, “ Do
you come from the malmalagaviga?” Again, if the fruit is
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one called womarakarakwat the child will have a good dis-
position’,

The animal or plant nature believed to be possessed by
certain persons has no influence in the regulation of marriage.
There is nothing to prevent an eel-man marrying an eel-
woman if they are otherwise suitable mates.

In the island of Motlav there is a similar belief that if a
mother has found an animal before childbirth, the child will
be identified with that animal and will not be allowed to eat
it. Here again the child is believed to have the characters
of the animal; thus, a child identified with a yellow crab will
have a good disposition and be of a light colour, while if a
hermit crab has been found, the child will be angry and
disagreeable. In this island a woman who desires her child
to have certain characters frequents a place where she will be
likely to encounter the animal which causes the appearance
of these characters. Thus, if she desires a light-coloured
child, she will go to a place where there are light-coloured
crabs.

I inquired very carefully whether a case had ever been
known in which the prohibition of an animal as food due to
this belief had been passed on to a child or other descendant,
but it seemed clear that such an idea was quite foreign to the
beliefs and customs of the people. The prohibition is purely
an individual matter.

There are other conditions in these islands under which
persons abstain from the use of certain kinds of food ; thus, a
Motlav man who has certain powers of a medical or magical
kind may abstain from eating some animal, believing that his
rites would otherwise lose their efficacy. Again, it is habitual
in mourning to abstain from certain kinds of food. Some-
times the mourner will himself or herself decide to #a»o or
prohibit certain kinds of food, and this custom is so definite in
the case of a widow or widower that the term #za7o is used for
the condition of these persons. When a man dies his sister’s
son may #zare any kind of food he chooses and the same right
is possessed to a less degree by other relatives. It was said
that bananas and breadfruit are not the subjects of this naro

1 The disposition of a child may bave other causes. A child born in a place
where the grass sways from side to side will be like it, undecided, turning from one
purpose to another, while one boy now on Mota is fond of playing because an old
man dreamed shortly before his birth of children playing round a pool.
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custom and are never forbidden as food. I could not find
that these prohibitions are ever transmitted to a later genera-
tion.

The Tamanin.

Another example of a special relation between human
beings and animals is to be found in the Zewanin. This
relation differs from that already considered in that it concerns
a person and an individual animal rather than the whole of a
species, though there is this degree of resemblance that a man
who has a given animal as a famaniu will not eat any animal
of that kind.

A man obtains a Zamaniz by means of a definite rite
carried out by a man who possesses special power (mana) for
that purpose, or perhaps, more probably, owns a stone or
other object which has such mana. This man pounds the
leaves of several kinds of tree into a pulp and either rubs the
pulp on the man who wishes for a famaniu or gives him some
of the juice to drink. The pulp is then deposited in ‘some
cleft of the rocks, in a place where the leaves cannot be
reached by salt water. At the end of five days the place is
examined to see “ what creature has been brought forth” and
this, whatever it is, becomes the famaniuz of the man on
whose behalf the rite has been performed and is given by
him to his father, mother, or grandparent to put in a
secret place. The man says, “This is myself; hide me.”
The man himself will be told where the creature has been
put and if he has a son, he will also be informed. The
following are animals which have been known to be famaniu :
the crab (gave), rat (gasuwe), eel (marea), sea-snake (sz2ae or
mai), fishes called fakwale kwoe and flakwagato, the shark
(pagoa), sting-ray (vari), octopus (wirita), turtle (wwa),
centipede (swrataramoa), a black lizard (puasa), coconut crab
(naern), and two sea birds called seglama and mantoanes.

The tamanin are said to grow sometimes to a great size.
They are quite tame towards their owners and if small enough
may even sit on the hand. Even if injurious ordinarily, they
will not hurt their owners. ‘

The Zamanin has functions of two kinds. If its owner
wishes to injure anyone, he will speak to the man who has

1 It is evident that the rite by means of which some of these famaniu are
procured must differ from that which I have recorded.
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procured the Zamanin for him, saying that he wishes the
animal to injure his enemy and the femanzn will do so in the
manner peculiar to itself; if it is an eel or centipede, it will
bite him; if a shark, it will swallow him.

A more important function is to act as a kind of life-token,
a representative of the man himself whereby he can discover
when he is ailing or likely to die. It was said that it is the
thought of death which makes a man wish to have a Zamaniu,
as by its means he can know whether he is going to live or
die. When a man is ill he will send his son saying, “ Go and
see whether there is anything harming me or no.” The son
may ask where to find the femaniu and will then go and call
out, “Father! come out here!” He will hear a noise and
the animal will issue from its hiding place and the son will
look at the body of the famaniu to see whether it has been
injured. He may find that some object is sticking in its skin,
in which case he will remove the object and his father will
recover. If he can see no injury, he will ask the Zemaniu
whether it is going to live or die. If it nods its head it is
a sign of death; if it shakes the head, the man will get well.
If the man dies it will be found that the animal has died too.

I was given a striking account of a recent occurrence in
connection with a Zamanin, which had in this case been
brought to Mota from another place. The owner, a blind
man, went to the small island of Merig and asked a man
there to carry out the appropriate ceremony. A lizard of
the kind called pwasa appeared and was brought to Mota
and put near the village in the roots of a big banyan tree,
where it grew very large. Long after, the blind man fell ill
and told a friend to go and see the animal, using the words
“Look at me,” referring to the lizard as himself. The man
went alone to the tree, but when he got there, was too
frightened to call upon the animal. He was sent again, and
this time took some companions to keep up his courage. When
they reached the tree the man called the name of the animal,
Rosasangwownt, and the famanin came out. It was a very
large lizard, much larger than any other the men had seen in
Mota. When it came out it seemed sluggish and walked as
a sick man would walk. The son of the blind man, who was
one of the companions, then asked the famanin if it was ill,
and the creature nodded its head and returned into the
roots of the banyan tree. They went back and told the blind
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man that he was ill, and not long after he died. At the same
time the banyan tree fell and is still lying on the ground
across the pathway, and this was taken as a sign that the
tamanin was also dead.

The abode of the famaniu is kept very secret. If it
were known, it would be possible for an enemy to kill it and
thus kill the owner, for if a Zamanin is killed, the owner dies
at the same time. A man who has killed the femanin will
tell his enemy “I have shot you dead,” and the man thus
addressed will die instantly.

It will have been noticed that on several occasions the
tamanin is addressed or spoken of as if it were the man
himself. It is clear that there is a definite identification of
personality between the man and the animal, and this idea
of identity is carried so far that the injury or death of one
necessarily involves the illness or death of the other.

Magic.

The following account is very fragmentary and gives
merely a few examples of the accumulation of beliefs and
practices which a full investigation would reveal in these
islands. The amount of material which I was able to collect
in the short time at my disposal is sufficient to show that the
magic of the Banks Islands presents much of interest and one
feature which, so far as I know, has not been described else-
where, viz. the existence of special associations, bodies of men
who, while learning a magical method, at the same time protect
themselves against the magic of others.

My information comes from two islands, Mota and
Motlav, and as there are definite differences in the practices
of the two places, I will deal with them separately. In both
islands the name for the rites by which the magical effect is
produced is olools. Both beneficent and harmful forms of
magic exist; there are the rain-makers and promoters of
fertility on the one hand, and the producers of injury and
death on the other.

Mota. The more beneficent forms of magic are the
appanage of certain men who have usually inherited thei.
powers from the maternal uncle and only exceptionally fro
the father even now when, so far as other property is co..-
cerned, inheritance from the father is becoming frequent. The
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efficacy here is inherent in certain objects and it would seem
that this efficacy or mana belongs to the object, such as a stone,
rather than to the possessor of the stone. In this island a
person who steals a stone with mana may acquire the power
of carrying out the rite effectively, and I was told that it
was not uncommon for stones to be stolen for this purpose.
Formulas are uttered but these appear to be regarded as of
minor importance.

Increase of the supply of fish is brought about by means
of stones of certain shapes which are put on the reef, certain
leaves being, in some cases at any rate, put on the stones.
Turtles do not come to Mota but in the island of Vanua
Lava there are similar stones to increase the supply of these
animals.

To promote the growth of yams, stones resembling yams
are buried in the middle of the garden.

In rain-making a big clam-shell is dug into the ground
and a bright orange fruit is strung on a creeper to imitate the
rainbow ; a new and glittering clam-shell is opened and shut
rapidly to imitate lightning ; thunder is simulated by beating
the shell of a coconut on the ground and a fire is lighted so
that the smoke may represent clouds. Words are said in
each case but my informant did not know them.

There are also methods for producing sunshine and for
making a big surf, the latter being put into activity when some
one from another island is coming to collect debts.

An interesting feature of all these beneficent methods is
that they are carried out by those who own the efficacious
objects without reward. The owner of a form of magic uses
it on behalf of another not for any material reward but in
order to add to his reputation for the possession of mana;
that he may attain to a greater extent the attribute called
vongo.

A rite was carried out at the sacred place of the Talosara
division of the Takwong (see p. 23) which was designed to
promote length of life. At this place there are two rocks,
one called I Togaul (long life), the name of a vxz or spirit ;
the other Tangil, the name of the digging-stick of Togaul,
while near the two rocks is a pit reputed to have been dug
by Togaul. The place belonged to a man who carried out
the rite necessary to prolong life, charging five fathoms of
money for the privilege. The seeker of life stood by Togaul
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and put the five fathoms upon the creeper covering the rock
and the owner of the place then removed the creeper so as to
show the rock beneath and then looked hard and long at the
other man, saying at length, “ You will be an old man ; if you
fight, no man will kill you or hit you. Here is Togaul ; here
is his digging-stick ; here is a grave where he buries those
who die.” In one case a man on whose behalf this rite had
been performed was given a sign in order to strengthen his
faith ; he was told that if he lighted a fire he would find later
a fungus called Zwero growing on the spot where the fire had
been.

On the maleficent side probably the most frequently used
form of magic is that called gurata: which depends on the
use of fragments of the food of the person whom it is wished
to injure. Another form called felamatai depends on some
object being laid on the path so that the person to be injured
shall step over it. I was told of a recent instance in which a
man intending to injure a woman who had refused to marry
him produced an epidemic which affected a large proportion
of the population. The man put together a number of objects
including leaves of a certain tree, a lizard, the bones of a man
and something from the sea. He mixed these by crushing
them together and put them in a piece of bamboo and climb-
ing into a tree he held the bamboo so that the wind blowing
from the island of Merlav would reach it and pass on to the
village where his enemy was living. Soon after the sickness
began, and after a time he was entreated to stop the epidemic.
In order to do so, he prepared a number of young coconuts,
so young that they could be torn off with the hand, and by
some means imparted mana to these. He then called his
sister’s son and told him to pour some juice from the coco-
nuts in the middle of the village and at the door of every
house in which there was a sick person while other juice was
to be blown into the air.

Another method was given as one especially used when a
man wishes to kill an adopted child who insists on returning
to his real father (see p. 52). The man gets a warete or
sea-slug from the shore and squeezes from it a reddish fluid
and mixes this with the scrapings of the bone of a dead man,
with a crustacean called vznviz and with certain leaves. The
mixture is put into a piece of bamboo and corked so that air
cannot get to it. The man then rubs his hands with the juice
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of certain leaves in order to protect them from the noxious
influence of the mixture he is about to use and, taking some
of the mixture on his hands, he pats the shoulders or cheek
of the boy. In about twelve hours sores break out on the
places which he has touched and these kill the boy.

So far there is nothing exceptional in these methods
except perhaps that the motive which induces the possessor
of magical powers to put them in action should be merely to
increase his reputation. A further feature is more unusual.
It sometimes happens that a man who has carried out a
magical rite with the idea of killing his enemy repents when
he sees that his purpose is about to be effected. He may try
to save the life of the man who is dying at his hands, and in
order to do so he commissions his brother or some other man’
of his family to go to the house of the dying man and give
him to drink a mixture of the milk of a coconut and the juice
of certain leaves. The sick man will drink it and recover but
will at once know the cause of his illness and will seek to
discover at whose hands he has suffered. The intermediary
must never confess by whom he has been commissioned to
bring the healing mixture and rather than do so, he will
pretend that he has himself been the worker of the spell, even
at the risk of the injury or even death which his pretence
may bring on him. A man who undertakes this duty knows
that he does so at the risk of his life. When the sick man
has completely recovered, his relatives present a large sum of
money to the intermediary who is said to mafovu/ this money.
The intermediary will usually give some of the money to the
person who has imposed the spell and he will break off a
small piece of the money and buy with it some food which he
will eat. This food must be bought and eaten on the same
night that he receives the money and if this is not done the
whole of the money must be buried, when it will be called
som tamate, the money of the dead man.

I can now pass on to the peculiar associations generally
known as parmal. Each association or parsiial is named after
the kind of magic employed, as %/ garata, talamatai 7al, etc.
Each of these associations has a head man who is usually its
oldest member and one who wishes to join an association is

! It is possible that there is something really poisonous in the mixture and that
it should not be included under magic, but if so, I doubt whether the distinction is
one appreciated by the people themselves.
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taken to the head man and is given to drink the milk of a
young coconut in the stage called #a/, the head man or
someone else already a member drinking of the same coconut.
If several men join at once, they all drink of the same coco-
nut, the common drinking being called o/oolo. The initiates
learn the magical method which is the special property of the
association, such as garafas or talamataz, and have in future
the power of putting it into effect, but they may only do so
on those who do not belong to the same association, on those
who have not drunk of the same coconut. It is this drinking
from the same coconut which is regarded as the bar to any
harmful action and it is extended to all those who have
become members of the association by means of the rite of
drinking a coconut together.

The old members of the par#al learn the name of the
initiates who have now become protected from their magic
and the initiates are told the names of the other members
of the band. Occasionally a man asks that his name
shall not be revealed to new members, his motive being that
he is afraid of its being known that he has the power of
carrying out magical rites, and to keep this secret he is
prepared to risk the chance that the new members may put the
magical machinery in action against himself. I was told that
if anyone attempted to put the magical powers in action
against one of his own pasviza/, the punishment would be
death.

The initiate makes a payment on his entrance which goes
to the man who admits him and the amount of the payment is
decided by the head man, but it is not usually large. If
a man makes an unsuccessful attempt to carry out the magical
rite of his parsial, he may ask the head man to try if he can
be more successful, and in consequence the head man of
a parmal is the first to be suspected if people have any reason
to believe that they are suffering from its special form of
magic.

As a rule the members of a parsiial are related to one
another and belong to the same weve or moiety of the
community. Not uncommonly a man belongs to more than
one parial of the same kind and thus protects himself
against the magic of a large body of his fellowmen and when,
as usual, there are only two associations on the island, he may
thus protect himself against the magic of any member of his
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own community. Further, it is the fashion to join the parvizal
of other islands and thus obtain a still wider protection.

Often there are only two pasizal of a certain kind on an
island and in this case the second par#za/ can only be entered
at the expense of the rule that members of a parvizal belong
to the same veve. In consequence it is customary to make the
entrance fee much larger for a member of the other weve.
Thus, when the brother of Virsal wished to join the parsial to
which Leveveg and Rivlava belonged he was only allowed to
do so on payment of a large amount (see pedigree on p. 27).

As 1 have already mentioned, there are many varieties of
pariral, each for a special kind of magic, and it does not
follow that a man belonging to one association, say the #a/
garvata, will have the same associates in another, say the
talamatai ral, but so far as the members of his own island
are concerned this is so to a great extent, owing to the rule
that members of the same veve belong to the same association.

It seemed that the relations between members of the same
parinal are not limited to mere protection against each other’s
magic but the members help each other in different ways and
form a band for mutual assistance. It would seem as if
a society for mutual protection against magic was becoming
one for mutual help generally. It seems quite certain that
these associations are wholly independent of the Suwe and
Zamate societies though it is possible that the formation
of the protective associations has been suggested and their
growth promoted by the existence of the Sukwe and 7amate
organisations.

Motlav. In this island associations exist for mutual
protection against magic like those of Mota and, as I have
already mentioned, inhabitants of one island not uncommonly
belong to the associations of another. The Motlav name for
the associations is vivtig lera karat. 1 learnt more in this
island of the details of the methods which are practised by the
members of these bands. If a member wishes to injure
an enemy, he goes to the head man who commissions one
of his followers to obtain something from the man to be
injured, whether fragments of his food, his hair, nail-parings
or excrement. It is usual to use food and the method
employed if fragments cannot be otherwise obtained is the
following : the man commissioned to obtain food roasts a yam
and breaking it in half he gives one half to the man who is to

R. M. S. IX
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be injured while he eats another piece of yam himself which
the victim is led to believe is the other half of his own., As
a matter of fact the piece of yam which is eaten has
been substituted for the real other half of that eaten by the
victim which is kept for the magical rite. Sometimes the
device is discovered, when a terrible fight will ensue.

The fragment, whether obtained in this or some other way,
is called #z/ao0 and is crumbled up and mixed with the scrapings
of the bark of a scented tree called nurnem and the mixture
called /akwor is wrapped in a leaf and the package roasted
over a fire. After being well turned over as it is roasted,
the package is taken to the beach, buried in a hole dug in
the sand and covered with a stone. It is buried in a place
where the sea will flow over it. At the end of a month the
package is taken out, the leaves of another tree are mixed
with the contents and it is re-buried to remain now for two
months. Then it is taken up again and the bone of a dead
man is roasted over a fire till it is friable. The bone must
not be touched with the hand but is broken up with a stick
and the powder mixed with the other contents of the package.
On this occasion words are chanted, nothing having been said
on the previous occasions. The package is not now returned
to the sand but is buried in the ground inside the house of the
man carrying out the rite and a fire is lighted on the top of it,
It stays here for four months and it is during this time that
the victim first begins to feel ill. He will be ill for a time
but will recover and begin to go about again. At the end
of four months the package is taken up and its contents
are mixed with small fragments of a substance called
nerlam, probably red branching coral, which has a special
reputation for mana. The package is then hung up in the
house and a fire lighted under it while words are again
chanted. My informant had heard the chant but did not
know the words. The package is hung up in a part of the
house partitioned off from the rest but it is taken down and
hidden when any stranger is present. By this time the victim
will be seriously ill and unable to go to his garden and he
continues in this state till the practice of a further rite which
causes his death. For this purpose the magician goes to
a special coconut tree with a reputation for mana and takes
five coconuts at the stage called s/ (corresponding to the
mal of Mota). The package, which has by this time reached’



Magic 163

a considerable size, is opened and a deep depression is made
in its contents. Into this depression are poured the contents
of the coconuts, this process being called Za/mat, and as this
is done the man dies. If this final rite is not performed the
victim will live on indefinitely in his enfeebled condition. At
the end all the objects which have been used are thrown away.
It will be noted that this process lasts for at least seven
months and that the victim does not begin to suffer till the
process has already been in action for three months.

Of beneficent forms of magic several examples were
given. To increase the crop of yams or other food supply,
the process called serwe/igz is put in action. A man wishing
to ensure a good crop goes to a man with the necessary power
which depends on the possession of a stone with wana for
this purpose. On this island he pays money, first ten lengths
called Zetnovivhe, this corresponding to a cubit measured from
the elbow to the tips of the fingers. After giving this he
asks, “What next?” and is asked for three lengths from the
tips of the fingers to the opposite shoulder. He gives it and
again asks, “What next?” Two full fathoms are then
demanded and when these are given the worker of the rite is
satisfied. The pair then go together to the stone, on which
the man lays the money which has been paid; the worker of
the rite takes up the money and the other man lays his hands
on the top of the stone. The worker of the rite then
addresses the v#Z residing in the stone, asking or demanding
that the crops of the visitor shall be blessed. “Do thou go
with this man to his house and bless his food so that it may
be plentiful!”

There are similar rites to increase the supply of pigs, fish
and flying foxes. In order to promote the fertility of pigs
a special stone is buried; to increase fish the appropriate
stone is put in the surf while formulas are uttered, and to
increase the supply of flying foxes the juice of certain leaves
is squeezed over a stone shaped like a flying fox while certain
formulas are said.

The method for making rain was described much more
fully than in Mota. Here the rite is done in the house in the
middle of which a great clam-shell called nadeng is placed,
and on either side of this shell large stones are put to repre-
sent the big clouds rising from the horizon which are called
gerger. Other stones are then added to support these so as

11—2
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to make the clouds thicker and thicker. Between the stones
and the shell umbrella-palm leaves are put to represent the
sky full of clouds. The rain-maker then goes to the bush and
scrapes off pieces of the bark of the dizbini tree. These are
brought to the house, mixed with water and put into the clam
shell, together with leaves of the rolemblemé tree, the two
things signifying rain-clouds. A red fruit called v2/is put into
the shell to represent lightning and a special kind of stone to
represent thunder. The shell is then covered with the leaves
of the umbrella-palm, leaving an opening through which the
rain-maker chants into the shell the words, “no& wengilgili,
nok wengilgels,” and when these words have been said, the
opening is completely closed. Wengzlgi/s is the name for
rain which comes down so hard that it furrows the soil and
nok is the first person possessive pronoun. This completes
the rain-making process, and when it is desired to stop the
rain the leaves of the umbrella-palm are taken away.

I was told that in Motlav the stones used for these various
purposes might be sold, the appropriate formula being taught
at the same time. It was clear that the passage of money
and of the formula was essential for the proper working of
the rite in the hands of its new possessor and that it would
therefore be useless to steal the stone as seems to happen in
Mota. The way the matter was put was that the stone would
have no mana unless it was bought.

Possession.

The only information I have on this topic has been sent
to me by Mr Durrad who obtained it from John Pantutun.
Certain forms of illness are due to possession by a Zfamate
(a ghost) or a vwi (a spirit which has never been a human
being). The effects of the two kinds of possession are quite
different. Illness may also be due to capture by a vz of the
ataz which, following Dr Codrington, may be translated “soul.”

Possession by a tamate. 1f a person meets a hostile Zamate
it may enter into him, and if several Zamate enter in this way
the man becomes raving mad, of enormous strength and of
incredible swiftness of foot. He is caught with difficulty,
mastered and held down by a number of men. A fire is
lighted and bunches of a scented shrub called sev are heated
over the flames to increase their smell and then laid over the
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sick man’s nose. This treatment is applied again and again
and the sick man calls out the names of the Zamate within
him, being violently convulsed as he utters them. At last he
becomes calm and limp, and after a few hours in this condition,
he revives and becomes well.

A child possessed by a amate does not become mad but
is taken with sudden and violent illness and cannot open its
eyes. In this case it is uncertain whether the illness is due
to possession by a famafe or vui or has some other cause.
The people summon an expert called gésmana who detects
a case of ordinary illness at once, but if he decides that it is
a case of possession, he strokes down the body of the child
with both hands and blows upon its eyes, spitting and yawning
as he does so. If the child is possessed by a famate, the
gismana is able after a time to call out its name and extracts
it from the child on the same day.

Possession by a vui. In this case the symptoms are the
same whether an adult or a child be affected. The treatment
takes a longer time than in the case of possession by a Zamate,
for the gzsmana has to find out the place inhabited by the vz
which has entered into possession of the sick person and this
may take several days. When the gzsmana has discovered
the place of the vx7, he seeks out the man whose “sacrificing
place” it is and asks him to recall the vz to its usual haunt.
This man goes to the place and calls on the vx (there may be
more than one) to return and the v#z leaves the sick man who
then recovers.

Capture of the soul of a vui. 1f the gismana decides that
the ataz or soul has been taken from a sick person by a vuz,
he will undertake to bring it back. He makes a potion of
leaves and drinks it before going to sleep. In his sleep he
dreams, which indicates that his own aZaz has left his body to
go in search of the vxz. The soul of the sick person may
have been hidden, perhaps on the branch of a tree or in a
hole in some rock, and the vz makes every effort to retain
it, blocking the way of the soul of the gismana by making
a barrier of stones or raising some other obstacle. The soul
of the gismana, on the other hand, makes every effort to seize
the soul of the sick person and will sometimes be assisted by
a friendly vz who will take the soul of the sick person from
the hostile spirit and hand it to the soul of the gismana.
Sometimes the gismana may try in vain, and in this case he
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announces his failure when he wakes in the morning. If he
succeeds the soul is brought back to the village and returned
to the sick person. While the gismana is asleep no one must
disturb him, for even if his afa¢ had succeeded in seizing that
of the sick man and bringing it back as far as the village, the
awakening of the gismana would make his afaz relax its grasp
and the soul of the sick person would slip away and return to
the hostile vxz. In this case the gismana drinks the potion
again on the following night, but on this occasion his soul
does not need to search for the hiding-place but goes straight
to it to recover the soul of the sick person.

MoxEey.

The money of the Banks Islands consists of shell-discs
strung on the fibre of hibiscus. There are two kinds, one
now rare, consisting of finely ground and thin discs (Fig. 6 2) ;

Fig. 6. a, the finer, and 4, the coarser shell-money of the Banks Islands; ¢, the shell
from which the money is made; d, side view, and ¢, under-surface of fragment to be ground
down; £, the completed discs; g, the cut surface of the stick showing the depression made by
the discs. (All nat. size.)
the other (Fig. 6 4), much coarser, which is in general use.
The discs are made from a small shell called som (Conus
ceylanensis Hwass') (Fig. 6 ¢), and the money itself is also
called soms. It is manufactured chiefly on the small coral islet
of Rowa, but some is also made on Saddle Island or Motlav.

The shells from which the money is made are gathered by
the men, put in baskets, and taken to the village where they

1 T am indebted to Mr Hugh Watson for this identification.
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are put in the sun to dry till the molluscs they contain are
dead. Then the men’s part of the work is finished and the
actual manufacture is carried out by women. They break the
shells by hammering them with a piece of the giant clam-shell
called ckele (the Zalaz of Mota), this process being called
vit pulpul. The fragments of which the pointed ends of the
shells form part are dried in the sun, washed in fresh water
and then chipped with a sharp piece of shell till they form
small pieces, pointed on one side corresponding to the outer
surface of the shell, and hollow on the other side corresponding
to its interior. The side view of a fragment is shown in
Fig. 6 4 and the hollow under-surface in Fig. 6 e. The
chipping is called vit tartar.

The next stage is to rub down the pointed surface of the
fragment on a stone, already well polished and ribbed by long
usage. The stone is sprinkled with water and strewn with
black volcanic sand brought for the purpose from Vanua Lava.
Then the woman fetches or cuts freshly for the purpose a stem
of the Awagala (a variety of hibiscus), about as thick as the
finger and about four feet in length, and putting a fragment
of shell on one end of the cut surface of the stick with its
hollow side towards the wood, the end of the stick and the
piece of shell are rubbed a few times to and fro on the stone
so that the tip of the shell becomes worn down and the
fragment converted into a disc (Fig. 6 /) with a hole in its
centre due to the hollowing of its other aspect. As each
fragment is thus finished it is dipped in water and put with
others in a coconut cup ready to be strung together when
dry. The pressure of the piece of shell produces a depression
on the end of the stick, shown in Fig. 6 g, and after the first
use this depression is ready to receive succeeding fragments
of shell. The thread on which the discs are strung is called
gav#y and is made both by men and women from the fibre of
the tree called zs» (the var of Mota), a variety of hibiscus.
A piece of the stem of this tree about six feet in length is cut
off and the bark taken off gently and put in the sun to dry.
The outer surface of the bark is then pulled off and the inner
aspect is found to be made up of strong fibres which are used
without further preparation.

I saw the latter part of the process of manufacture at
Rowa and nothing could have been simpler and more ex-
peditious than the conversion of the fragments of shell into
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the discs, advantage being taken of the natural hollowing of
one side to rub down only the other side of the fragment.
Dr Codrington has described' a somewhat more elaborate
method in which a pointed stick is used and the fragment of
shell ground smooth first on one side and then on the other.
I cannot say whether this is the method of making the finer
money or whether it is only that the method has been simplified
since Dr Codrington’s observations were made.

The money thus made in Rowa is exchanged for yams and
taro obtained from Vanua Lava and from the other islands of
the group with the exception of Merlav, Merig and Santa
Maria. All the vegetable food on Rowa is, or was, obtained
from elsewhere, the other chief article of diet being fish, of
which a good deal is eaten.

I endeavoured to obtain some estimate of the rate of
exchange and of the amount of labour necessary to obtain
food, and though my information is very incomplete I give it
here as an example of the kind of inquiry which further
opportunity might have rendered possible. A woman working
for one day from sunrise to sunset will be able to make
a fathom of money. In exchange for yams the people
generally use lengths of money called ciregs, measured from
one shoulder to the tip of the outstretched fingers of the
other hand, i.e. about four feet, and for this length they will
obtain ten yams which will provide vegetable food for five
persons for a week. This seems a small amount, but I was
told that the people of Rowa eat much less than those of other
islands. .

People often like to have new money and in order to
obtain it will give double the quantity of old, and it would
appear that the Rowa people profit by this custom to obtain
a larger number of yams than they would get for old money.
I was told that the new money was preferred in order to make
more impression when giving it in ceremonial connected
with the Sukwe, but it is doubtful whether the money is
given when it is new or is kept till it is old before it is used.
In the latter case, it would seem as if the preference for
new money is due to a man liking it to be known that he has
it and to his pride at its being seen in his house.

Various units of length are used but there are certain
complexities in the native table of measures which I was not

M., 32s.
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able to understand satisfactorily. When describing trans-
actions of the Swkwe, it was continually stated that so many
rova or fathoms would be given, but in some islands, not
apparently in all, this meant that double the number were
really given, a man giving twice the amount which had been
arranged. So far as I could tell this ambiguity is connected
with the method of measuring shell-money. The usual way
is to put two pegs in the ground a fathom apart and to wind
the money round them, one loop of money being called a Za/
(Za/, to go round), and there seems to have come about a sort
of understanding that when a »o0va of money is required, it is a
¢a/ which must be given; double lengths are measured but only
one side is counted, the usual method being to take the loops
off the pegs and hold them up by one end, only those of one
side being counted. Sometimes the double rova is called
a rova tofogoa (Mota), or rov fofgo (Rowa), literally a full
stretched fathom.

In monetary transactions other than those of the Suéwe it
would seem that the term Za/ is used in a way not exposed to
the ambiguity just considered, but is definitely a double
fathom; thus, if the owner of a pig asks for Zltavelima
(chilchiviliem in Rowa) or five fa/, the buyer will give him ten
fathoms. It would seem as if in the Swhwe transactions of
some islands, there has come about the practice of giving
a fa/ in place of a 7ova which is properly the term for fathom,
but that the double length has still continued to be called
a rova. It seems quite clear that the confusion is not due to
misunderstanding on my part, but that there is a definite
ambiguity to the natives themselves, for I was told that the
people have long had the idea of altering their practice so that
they would give one 7ove when they say they are going to
give one 7ova. There are still many who prefer the old style
and oppose the change, and so far nothing has been done.

It is possible that the whole matter is in some way
connected with the practice of giving interest on loans. In
the account of the ceremonial of the Suéwe it has been seen
(see p. 64) that there is an organised system of giving or
lending money to friends with the idea of receiving it back
with cent per cent interest, and this rate is given for loans of
the more ordinary kind, the amount of the interest being the
same whatever the interval which elapses between the loan
and its repayment. Here again we have a doubling of an
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amount of money which has a suggestive resemblance to the
doubling of the »ova in the Swhwe ceremonial. .

A measure of length already several times mentioned is
that from one shoulder to the tips of the outstretched fingers
of the other hand. This was often spoken of as a short 7ova
but it is also called 2770 or lesiie gambak in Motlav and chiregs
in Rowa. Another less frequently used measure is from the
elbow to the tips of the fingers of the same hand called in
Motlav letnovivhe. Another shorter measure is that which in
Motlav is called Zarak, probably the length from the wrist to
the ends of the fingers. -

In a ceremony after death (see p. 59) strings of shell-
money are drawn away from the corpse and the name of this
ceremony, 7ave ¢pa or “draw mat” suggests a survival of the
time when mats were money in the Banks Islands as they
still are in the northern New Hebrides.

CANOES.

I obtained an account of certain interesting occurrences
which in Mota and Motlav and probably in other islands
accompany the manufacture of a new canoe’. People from
any part of the island may help to cut down the tree from
which the canoe is to be made and the tree is drawn to the
village, those who have assisted being rewarded with a feast.
The tree is hollowed out to make the body of the canoe in
the village and the canoe is then drawn down to the beach
where the people cut the three yoke-pieces (swatiz) of the
outrigger (sama) and fix them in holes in the side of the canoe
and those helping are then feasted. After the feast the people
tie on the outrigger and make the platform (fweakwea), and
then they launch (se/sale) the canoce, The men who have
made the canoe put it in the sea and wade in with it till the
water reaches their waists. After turning the canoe round
three times, the men stand in two rows, one on each side of
the canoe, and those on one side push the canoe towards
those on the other side who push it back towards the former,
and this is done three times. (It may be noted that the com-
position of these two rows of men has no relation to the two
moieties of the community, each row being composed of men
of both weve.) Then all the men stand round the canoe and

* For an illustration of a Banks Islands canoe, see Codrington, 7., 2g2.
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each in turn puts his hand on it and passes it on to his neigh-
bour till it has passed round the whole circle, and this again
happens three times, the ceremony having a striking similarity
to that of handing round a newly born child in Motlav
(see p. 148). Then the people put sand on leaves and place
the leaves on the platform of the canoe and light a fire on this
sand.

Then men take their places in the canoe for a trial journey.
The canoe is paddled to the chief landing-place (¢#7sa0) of the
next village where all the people of that village assemble with
bows and arrows. If a man has no bow he should make one
for the occasion, or he may arm himself with stones. As the
canoe approaches all stand either with drawn bows or with
stones in their hands till one of the crew raises a paddle as a
sign and then all in the canoe paddle their hardest to reach
the land, while those on the shore discharge their arrows and
fling stones at the approaching boat.

Directly the land is reached the attack ceases and food is
given by those on shore to the men in the canoe. The canoe
is then paddled to the landing-place of the next village where
a similar scene is enacted, and so round the island till the
people reach the landing-place of the village from which the
canoe started, where for the last time the canoe is shot at and
stoned. The shore of Mota is raised in most places, even at
the landing-places, so that those on the land often stand
at some height above the water and are able to shoot or fling
down at the canoe, and it is said that severe injuries are often
inflicted on the crew of the canoe. The object of the whole
affair is said to be to make the canoe sink to test it and see
how strong it is, but this native explanation must be received
with caution.
~ Canoes are generally named after the trees from which
they are made, such as siwo (breadfruit), sa/fe (Catappa) or
tora. Thus, a man asking for the loan of a canoe will ask for
the fora or the salfe. The man with the steer-paddle in the
stern of the canoe acts as captain.
~ One striking feature of life in canoes at sea is that all men
become equal. A chief or “big man” on land is no more
important than anyone else when he is at sea. Thus, if a canoe
sinks at sea and some one in a canoe which remains afloat says,
“Take in that ‘big man,” others will say, “Let him swim.
He is not a ‘big man’ when he is out at sea.”
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A man who is going for a voyage of any length will take
only his own sogoz with him, for if he took members of the
other veve and anything happened to one of them while away
from the island, the sogoz of the sufferer, i.e. the members of
the other veve, would demand compensation and there might
be much trouble. An exception to this rule is made in the
case of the sister’s or daughter’s husband, who should always
go in the canoe of his wife’s brother or father. Thus, if John
or Robert Pantutun were going out in a canoe, Simon would
go as a matter of course. It would not be necessary to ask
him and, if he did not go, he would be generally despised.

The fighting which has been described only occurs at the
island to which the canoe belongs. There would be nothing
of the kind at the first visit to another island. Even in the
old days no very long journeys were made by canoe. Thus
the people of Mota would go as far as Santa Maria or
Ureparapara but not to Merlav or other distant islands in
that direction. The people never travel by night and in
consequence never use the stars in navigation and in corres-
pondence with this I could obtain no definite information
about the names of stars or constellations: a few names were
given but my informant could not point out the stars which
they were said to denote.

DECORATIVE ART.

In the account of the Swkwe and Zamate societies 1 have
given illustrations in several places of patterns and orna-
mentation which may now be considered as examples of
decorative art.

The pudding-knives shown in PL. V, VI and V11 give a very
good example of transition between geometrical and anthropo-
morphic or zoomorphic figures. The designs of most of the
knives are evidently based on the human figure, and those
marked A 1to A 6 appear to furnish a fairly continuous series.
A 4 would seem to be most naturally explained by the disap-
pearance of the head, and if this transition be accepted the
other two knives would show still further conventionalisation®,
The fact, however, that these knives belong to different ranks
of the Swkwe makes one hesitate in supposing A 4, 5, and 6 to

! For the justification of the use of this term see Chapter XXXI.
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be directly related to A 1 and 2. The knives numbered B 1
to 5 go together not only in their general resemblance but
also in that all belong to the Mwele rank of the Swkwe. The
fact, however, that B 1 has a distinct covering on the head
which is absent in the others raises an element of doubt. The
shape of the head is also much the same in B 6, so that
this knife is probably one of the same series with which there
has been blended a different pattern.

The knives numbered B 7 and 8 and C 1 to 5 show
sufficient resemblance to one another to make it probable that.
they also have been based on the human figure, though there
must be doubt about C 1 which possibly belongs to an alto-
gether different series. Of the others C 2 perhaps departs
most widely from the human pattern, but its anthropomorphic
nature is rendered probable by a study of the belts D and E
in Pl. XI. There is a fairly definite resemblance between
the middle portions of the designs of the belts and those of
the knife.

Four knives figured by Mr Edge-Partington' are shown
in PL. VII, E. The knife E 3 has a general resemblance
to A 1 and A 2, but the very different shape of the head-
covering makes it probable that it belongs to a different
series. E 2 almost certainly belongs to the same series
as B8 E 1 probably goes with A 4 to 6, while E 4
cannot be definitely linked with any of the others. Taking
all the knives together there are at least four different forms
of head-covering and there can be little doubt that these are
to be connected with the Zamate or hats of the different ranks
of the Swkwe. It is these different head-coverings which
make it probable that, if we had a much larger number of
knives, we should be able to arrange them in a number of
series corresponding to different ranks of the Swkwe, and
it is possible that other features of the designs, such as
the rounding or angularity of the conventionalised arms
and legs, would be found also to be connected with the
different kinds of head-covering.

One or two more points may be mentioned. A comparison
of A 2 and 3 shows very clearly the transition from the out-
turned hands in A 2 to the condition in A 3 which might be
taken merely for a ridge designed to separate the handle from
the blade of the knife. B 6 shows a condition which approaches

' Man, 1909, 1X, 182.
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very nearly to the out-turned hands of A 2, and in B 3 traces
of the hands or feet still remain above the ridge. Similarly,
in Mr Partington’s E 3 the formation of the ridge by the
feet is well illustrated. The first of his knives shows a.
doubling of the ridge and this feature is also present in B 3.

There is a definite resemblance between the faces on these
knives and those of the stone figures which form the part of
the gamal shown in PL III, Fig. 1, though there is a very
striking difference in the posture of the arms. In all the
knives the hands rest on the hips while in those of the stone
figures they are held above or beside the head, or with the
elbows bent at a right angle with the hands in front of the
body. Another point of resemblance is that the stone figures
have definite coverings on the heads which are of at least two
different kinds.

Though the designs of most of the knives are certainly
anthropomorphic, this is not so in all. The knife of D 1 in
Pl. VII was definitely said to represent the #/ or sword-fish?,
the serrated handle representing the snout of the fish and the
hole between handle and blade its eye. Another of the knives
D 2 resembles it so closely that it must also represent a fish,
and probably the #/, in spite of the protuberance at the end
of the blade. As already mentioned, it is possible that some
of the other designs, and especially that of C 1, may have
a motive other than the human figure.

The designs on the belts of Pl XTI are all representations
of the human figure. The anthropomorphic nature is least
obvious on the famate worawora, but this is partly due to the.
fact that the design on the belt only represents the body of
the famate, the head being tattooed on the wrist of the wearer
(see p. 134). The #ironin belt is modern and its special
feature of interest is that while the design at each end is a
simple human figure, those in the middle are complicated by
the addition of conventionalised designs between the head and
arms, one representing an additional head, while the other
probably represents additional arms. The £waf £woe belt
shows a design in the position of the hips which probably
represents the out-turned hands and fingers, and then it would
seem as if circles had appeared in the situation of the hands,
which may possibly furnish the explanation of the circles

1 It may be noted that the #/ gives its name to one of the Tamale societies of
Motlav, the members of which may not eat this fish (see p. 120).
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between the figures of the famate worawora. The tamate
kwat belt is noteworthy for the design separating the figures
placed feet to feet, which is probably derived from the genital
organs of the two figures.

The figures shown in PL IX representing Zamate viov
are certainly the results of a conventionalisation of the human
face which has proceeded still further than in the figures
of the belts. It is clear that the design of Zumate viov
represents a face with the two eyes. The design of the
Tamate liwoa suggests the human figure strongly, but I have
no definite evidence that this is so, and it may be that the
resemblance is misleading. This plate also shows a number
of small human figures, most of them placed in pairs with the
heads in apposition, and these illustrate in a very interesting
manner the result of conventionalisation.



CHAPTER VII

THE TORRES ISLANDS

THE people of the Torres Islands form two distinct groups
with definite differences both in language and custom. One
group inhabits the islands of Loh and Toga and the southern
part of the island of Tégua; the other group occupies Hiw
and the northern part of Tégua. Though the people of Loh
and of the southern part of Tégua form one group so far as
language and custom are concerned, their relations with one
another are not friendly. The island of Loh has two parts
separated by an isthmus, and the story runs that a man of
the northern half once produced a drought by acting on the
sun, and all the people of the southern part of the island had
their gardens scorched and, in consequence, drove out the
people of the north to Tégua, where they have since lived.
The hostility between those who remained on Loh and those
who were driven out has continued ever since and is con-
stantly breaking out in warfare. Till recently no intermarriage
took place between the people of Loh and Hiw, but since
the return of labourers from Queensland this rule has been
breaking down.

Though there are many points of similarity between the
cultures of the Banks and Torres Islands,—a similarity which
will be obvious in connection with relationship,—the social
organisation of the two groups of islands differs considerably.
Instead of the two divisions of the Banks there are three
in the Torres Islands, and each of these is again subdivided.
The three main divisions are called Teriar, Gameljat and
Gameltemata, and each is divided into sections called mefaviv.
Four metaviv were given for the Teriar called Tumun,
Telefot, Tétaléta and Tépepukul. The Gameljat also
had four metaviv called Tahar, Ténemera, Téletaluwo and
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Takalala. The Gamelterhata, on the other hand, had only
two metaviv, the Nihéga and the Riwangjap or Tarovor. The
exact social significance of these subdivisions could not be
ascertained, and I do not know whether they play any part
in the regulation of marriage.

The equivalent of the Banks word sogoi was said to be
tutuma, but 1 did not ascertain whether this term is applied
by a person to the members of his own main group, or
whether it is limited to members of the same wefavev.

It was said that the Gamelterhata are more nearly allied
to the Gameljat than to the Teriar and this statement and the
similarity of name suggest that the smaller of these divisions,
the Gamelteriata, may have split off from the Gameljat, and
thus produced a threefold division, instead of the usual dual
organisation of this part of Melanesia. On the other hand,
it was said that, when a man of the Gamelteata marries
a woman of the Gameljat, he thereby acquires some fwiusia
or clansmen among the Terar but the significance of this
statement could not be ascertained.

I was given the names of a large number of animals
which are not eaten, and these included the shark, the sea
eel and the octopus, but in every case a definite motive was
given for the abstinence. Thus, the shark is not eaten because
it is believed that those who eat it would be caught by a
shark when in the sea, and the eel is avoided because it is
believed to be poisonous. Further, it seemed clear that the
abstinence is observed by the whole population, and is in no
way different for the members of the different social groups.

THE SvsSTEM OF RELATIONSHIP.
Lok.

The following are the terms used in this island :—

Ma. Father, father’s brother, mother’s sister’s husband
and more distant relatives falling in the same categories
according to the usual rules of the classificatory system, such
as the father’s father’s brother’s son, etc.

Réme. Mother, father’s brother’s wife, and mother’s sister
corresponding to the use of #a. It is also used for the father’s
sister, and for the wife of the mother’s brother. Like ma, it is
used in the usual classificatory sense.

R. M. S. 12
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Magola mino, nétuk and nak magola. These are terms for
child, male or female, and are used for the actual son or
daughter, for the son of the brother whether man or woman
be speaking, for the sister’s child of a woman, and for the
child of the husband’s brother, of the wife’s sister and of
the husband’s sister.

T4gék. This is a general term for brother, whether
older or younger, and contrary to the frequent rule is used
by both males and females, but its use for a brother when
a woman is speaking is probably irregular. The term is also
used for the son of the father’'s brother and of the father’s
sister, as well as for the son of the brother and sister of the
mother, so that it is used for a first cousin of any kind as well
as for more distant relatives according to the usual classificatory
usage. 77gik is also a term which may be used by a woman
for her sister’s husband.

Chiochiok. This is the term for sister used by a man,
and is applied by him to the four kinds of female cousin,
corresponding to the use of #gz& for males. The term may
also be used for the wife’s sister.

Takalek. This is a term used by sisters to one another.
I did not definitely ascertain that it was also used for cousins
of various kinds, but probably this is so.

Meruk. A reciprocal term applied to one another by
mother’s brother and sister’s child.

Tukwnk. The term for the father of the father and of
the mother, i.e. for both kinds of grandfather; also for their
brothers and more distant relatives of the same generation as
the grandfather, according to the usual classificatory rules.

Répu. The corresponding term for the mother of the
father and of the mother and more distant relatives of their
generation.

Tukwada. The general term for grandchild, the reciprocal
of both tukwu and répu.

Kwiliga. The term for father-in-law and son-in-law. It
is applied to the father of both wife and husband and is used
both by men and women. It may also be used for the mother
of the husband.

Z7vina. This is the term for the wife’s mother, and for
the son’s wife when a man is speaking. '

Récka or réja. This is a reciprocal term for husband’s
mother and son’s wife, i.e. it is applied to women by one
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another. This term is also used between husband’s sister and
brother’s wife, woman speaking. The husband’s mother may,
however, also be called Awi/iga. The term #écha or rga is
also applied by a woman to the father’s sister of her husband.

Wuluk. This is the reciprocal term for the wife’s brother
and the husband of the sister of a man, i.e. it is used between
men. It is also used for the husband of the father’s sister,
but in this case its reciprocal is magola or child.

Reéwolu. This is a reciprocal term for the husband’s
sister and the wife of the brother of a woman. Thus, it is
applied by women to women just as wuu# is applied by men
to men. These relatives also call one another récka or rza.
The husband’s brother and the wife of the brother of a man
are addressed by name, and personal names may be used be-
tween the wife’s sister and the sister’s husband, who also call
one another ckiockiok and tigik (sister and brother). The
wife of the sister’s son is also addressed by name by a man.

Tukwutog. A term given by the grandfather of a man
to the grandfather of the man’s wife.

Rétukwu. Applied to one another by the respective
grandmothers of a married pair.

Wotagavu. This is a term applied to relatives who
belong to different clans; thus, if two brothers of the Temar
married women of the Gameljat and Gamelterhata respectively,
the group of four people would be wotagava.

The Loh system has several features of interest. First,
the frequent use of #gze for a brother whether man or
woman be speaking. Secondly, there is no distinction in
terminology between the four different kinds of cousin,
a fact to be considered more fully later in connection with
the presence of the cross-cousin marriage in the other part
of the islands and its occasional occurrence in this part.
Thirdly, the terms chiockiok and tigik are used for the wife’s
sister and the sister’s husband respectively, although these
relatives may also address one another by name. The
significance of this will also be more fully considered later.
Fourthly, sex is distinguished in the terms for grandparents
and parents-in-law. Lastly, the system is unique, so far as our
information goes, in having special terms for the relationship
between the grandparents of a husband and wife.

There is an evident relationship to the Banks Islands in
many of the terms, such as Awiliga, wuluk, meruk and tigik.

12—2
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Hiw.

The following are the terms of this island :—

Mamakia. This term, meaning father or rather “my
father,” is also applied to the father’s brother, and to those
whom the father would call brother according to the classifi-
catory principle.

Zatakia. Mother, mother’s sister, wife of the father’s
brother and others in the ordinary classificatory way.

Moaiakia or megoiakia. Child, used generally as the
reciprocal of mamakia and tatakia, and also for the brother’s
child by a woman, i.e. as the reciprocal of father’s sister.

Teiit. Brother when a man is speaking; also used for
the son of the father’s brother and mother’s sister.

Tutuak. The reciprocal term for the brother-sister relation :
also used for children of father’s brother and mother’s sister
when of different sex.

Maruk. The reciprocal term for mother’s brother and
sister’s som.

Weiuk or weyuk. The term for the child of the mother’s
brother and of the father’s sister, i.e. for cross-cousins. Also
used by a man for the wife’s brother and sister’s husband.

Pupukia. Used for all four kinds of grandparent and the
corresponding four kinds of grandchild.

Tanwenakia or takwenakia. Husband.

Tukwinnekia. Wife.

Kwiiga. A reciprocal term used for the father and mother
both of the husband and wife, and the four corresponding
kinds of son- or daughter-in-law. The term is applied to the
wife of the mother’s brother who may also be addressed by
name. The father and mother of the wife are also called
pwotgak, but this may be only a dialectical variation.

Woiuk. This is a term for the husband’s sister and
reciprocally for the brother’s wife of a woman, and is used
for the husband of the mother’s sister (m. s.). It is probable
that weyuk and woink are simply variants of the same word
in which case one term would be used for the children of
mother’s brother and father’s sister, for the wife’s brother and
the husband’s sister and their reciprocals, and for the mother’s
sister’s husband. If this be so, the difficult point to understand
is that in the case of relatives by marriage the term would be
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used only between persons of the same sex, whereas in the
case of cousins, it is also used between those of different sex.

The wife’s sister and the husband’s brother are addressed
by name, and the personal name may be used for the children
of the mother’s brother and father’s sister, who are also
called weyuk.

There is no term of relationship ordinarily used for the
father’s sister, but she is addressed by her personal name
except when her brother’s son has married her daughter.

The Hiw system differs in several important respects
from that of Loh. The customary distinction in the terms
for brother and sister according to the sex of the speaker
seems to be habitual in this island, and there is definitely
present the distinction of the children of mother’s brother and
father’s sister from other cousins which is absent in Loh. On
the other hand, no distinction is made in Hiw between grand-
parents of different sexes, nor between parents- and children-
in-law of different sexes. The application of the usual term
for parent-in-law to the wife of the mother’s brother is
evidently a consequence of the cross-cousin marriage, and
may only hold good when this marriage has occurred. It is
clear that men address their sisters-in-law by name and that
this is reciprocated, and it is probable that men address their
brothers-in-law, and women their sisters-in-law, by the same
term as is used for cross-cousins.

The foregoing terms were obtained by the genealogical
method and with less ample pedigrees than I should have liked.
Though they are doubtless correct in essentials, they will pro-
bably require some modification in detail for there is one
feature of Torres sociology which introduces a difficulty in
the use of pedigrees as a means of collecting terms of relation-
ship. In these islands marriages between relatives are very
frequent (see p. 185), and in consequence two persons are
often related in more than one way. Thus, if a man marries
the daughter of his mother’s brother, his uncle becomes Awilzga
or Akwiiga instead of meruk or maruk though the latter term
may also continue to be used, while the uncle’s wife, previously
called 7#me, becomes #7vina. Similarly, in Hiw a brother may
become £wziga by the marriage of a woman with her brother’s
son. These double relationships make it necessary to use
many pedigrees in order to obtain the exact connotation of
the terms. :



182 Melanesian Soctety

Functions of Relatives.

No very full inquiry into this subject was made but several
points of great interest came out incidentally. The mother’s
brother stands in a close relation to his nephew and the latter
may take any of the possessions of his uncle. The father’s
sister can forbid the marriage of her nephew in Loh, while in
Hiw marriage may, and in the old days used frequently to,
take place between these two relatlves This marriage is not
now allowed in Loh.

Numerous regulations concerning behaviour towards rela-
tives by marriage were recorded in Loh. In thisisland a man
has a special regard for his wife’s father. If the father of the
wife passes by, the son-in-law need not stand up unless the
father-in-law speaks to him but in general if a man is sitting
down his wife’s father will not approach but go out of his way.
If it is the father-in-law who is sitting down, the younger man
will not approach him closely, even to tell him anything, and
if he speaks the father-in-law will not get up. If a man is
carrying anything on his shoulder and calls to his son-in-law
to take it, the latter will not take it directly from the other but
will ask him to put it on the ground whence he will take it
It was said that the father-in-law would have no objection to
the load being taken directly from his shoulder but that the
younger man would be too shy to do so. If a man is sitting
and his daughter’s husband wishes to pass him, he will ask his
father-in-law to get up, but if the latter does not wish to rise,
he may meet the occasion by turning his face away as his
son-in-law goes by. The behaviour towards the wife’s mother
is of the same kind. A man must not go near this relative
nor say her name and he may only talk to her from a distance
of five or six yards. If for any reason he has to pass her at
a smaller distance than this he will do so in a crouching atti-
tude and in no case will he pass her if she is sitting. If, on
the other hand, the wife’s mother has to pass her son-in-law
even at a greater distance, she will go down on her hands and
knees and will not pass him at all if he is sitting. It was
said that formerly a man might marry the mother of his wife
but that such an event would be the occasion of a fight.

The wife’s sister may either be called ckioc/kiok (sister) or
may be addressed by her personal name, but the mode of



Functions of Relatives 183

address is a fact of great significance, for if the personal name
is used, there is the suspicion, if not certainty, that there have
been sexual relations between these relatives. If, on the other
hand, the woman is called ckzockiok this possibility is definitely
excluded. The same rule applies to the use of the personal
name and other regulations concerning the wife’'s mother. If
a man calls his mother-in-law by name or does not observe
the rules of avoidance which have just been recorded, the
people will at once know that there have been sexual relations
between them. It was said that if such relations have actually
occurred a man would no longer call his wife’s mother tivina
but would call her by her personal name for the rest of his life.
Sexual relations between these relatives are said to occur at
the present time and with this consequence. If a man calls
a woman ckzockiok it shows that he has no -intention of
marrying her. It seems clear that the use of the personal
name of a woman by a man implies the possibility or actual
occurrence of marriage or illicit sexual relations between them.
Another sign of sexual relations is the use to a woman of the
word c/ka or ja which should only be used by a man when
speaking to his wife. It has the same significance as the use of
the personal name. On the other hand, a man may call his
brother's wife by name though he will not speak to her
familiarly nor use the word c4a, but in this case it did not
appear that the use of the personal name implied sexual rela-
tions. It is probable that this approach to polyandry is now
so foreign to the ideas of the people that the use of the
personal name is not regarded as important while the relation-
ship with the wife’s sister is one which'is still often associated
with sexual relations.

Those who call one another wul/uk are allowed to say
each others’ names but they will be very respectful to one
another.

A woman calls her husband’s elder brother by name but
if her husband dies, she then calls the elder brother £wiliga
and he calls her #vina and they may not marry one another.
The widow may, however, marry any of the younger brothers
of her late husband. If none of them marry her they call
her 7éme, a term used otherwise for the mother while she
calls them magola mino or child. If the widow marries the
brother of her husband who comes next to him in order of
age, she calls his younger brothers magola mano.
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A woman must not take a basket from the head of her
husband’s sister whom she calls »#a@ or »#woluk. Either of
these women will rise when the other approaches. The term
vécha or r¢ja is evidently derived from the word cka or ja,
implying familiarity, which may be used between these
persons.

Those who call one another fukwutog and rétukwn in this
island are mutually helpful to one another; if one is sick or
unable for any reason to leave the house the other will bring
food or other necessaries. This relationship is very unusual,
if not unique. It resembles that of the Banks Islands in
which the respective parents of a married couple call one
another gasala, but exists between persons one generation
farther back.

In Hiw a man does not say the name of anyone he calls
kwizga. If a man wishes to pass a Awrziga he asks for permis-
sion and after giving it the Awiige will turn aside his or her
head as the son-in-law goes by. Any infringement of these
rules is punished by a fine of arrows, pigs’ jawbones and kava.
The mother of the wife will not eat anything which has been
carried on the shoulder of her son-in-law but there is no
restriction if it has been carried in the hand. If anyone
touches a man’s head his Zwziga will object, saying that the
head of his kwizga is sacred.

Regulation of Marriage.

The three main social divisions of the islands are exoga-
mous; a man of the Temar is not allowed to marry a woman
of that group and so with the Gameljat and the Gamelterata.
I have no evidence that the mefaviv are concerned in any
way with the regulation of marriage. The Torres Islands,
and especially Hiw, are noteworthy for the number of cases
in which those related by blood may marry or are even
expected to marry.

In Hiw there appeared to be a definite connection between
marriage with the father’s sister and marriage with her daughter.
It was said that if the father’s sister was young enough a man
would marry her, but if not, he would marry her daughter.
The cross-cousin marriage was spoken of as a kind of
substitute for marriage with the father’s sister. If a man
marries the daughter of his mother’s brother he does not pay
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anything for her. A man desires especially to have his sister’s
son as a son-in-law and will not look for payment. In this
island also a man may marry the widow of his mother’s
brother.

A very unusual form of marriage practised in Hiw is
that of a man with the daughter of his brother, and naturally
of his elder brother. One such case was found in a pedigree
and it was said that it was only an example of a custom which
is generally recognised as orthodox if the brother’s daughter
is old enough.

When a man marries the daughter of his father’s sister,
the father’s sister becomes his Awzgga and the man will not
speak to her nor approach her, though there had been no
such restrictions before the marriage. So, after marriage
with the daughter of a brother, the brother becomes 4wziga
and similar restrictions apply to him.

In the island of Loh a man is not now allowed to marry
his father’s sister though there seems to be no doubt that this
form of marriage was once practised, and the marriage with
the daughter of the brother appears to be unknown now, what-
ever may have been the case in the past.

In Loh the cross-cousin marriage exists but is probably far
less habitual than in Hiw, and it was subject to certain re-
strictions. It was said that a man would only marry the
daughter of his mother’s brother or father’s sister if she had
two elder sisters. In other words, if a man has two daughters
only, they will not marry their cross-cousins but if he has
more than two, the third may marry the son of her father’s
sister or of her mother’s brother. The relationship of brother
may be set up artificially between two men in the Torres
Islands and in such a case one may not marry the sister of
the other.

Kava-drinking’.

In the Torres Islands kava is called gz and the act of
making and drinking it wiene. Only men may drink it in the
gamel of the Hukwa, which corresponds to the gamal of the
Sukwe in the Banks Islands. The special feature of the
Torres procedure is that each man prepares kava for himself.

1 This section is based, partly on an account obtained by myself, partly on a
description by Mr Durrad, Southern Cross Log, 1912, p. 42.
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Three kinds of cup are used in the preparation. One
called the Za tutu viena, lit. the cup standing beneath, is a
shallow cup (see Fig. 7 @) formed by half a coconut-shell
polished and cut thin round the lip; another called /o fuin
raina, the cup standing above, or & khemhem raina, the cup
hanging above, consists of a narrow and long coconut-shell
(see Fig. 7 4) cut off at the top, also polished” and cut thin
round the lip; the third bowl called 7u#ng is a shallow un-
polished cup which is used to hold water. These cups are
placed on stands consisting of rings of coconut-shell and they
should never be allowed to touch the ground. The men of
each rank of the Aukwa prepare and drink kava in their own
compartment of the game/ where there is a strip of ground,

Fig. 7. Kava-cups; a, the la tutu viena; b, the la tutu raina.

called the #éma komkom or place of mouth-rinsing, running
lengthwise with the hut, which is used for this purpose. No
one will step across this part of the game/ but will go instead
to the lower end of the building and up the other side.

When kava is to be drunk each man takes his place, sitting
cross-legged, those within each division sitting according to
the order in which they were initiated into this rank. When
the men of highest rank take their places, the fact is announced
by the loud blowing of a conch-shell. Pieces of kava root are
distributed and each man scrapes his piece of root with a shell
called %04 (Fig. 8), saying as he does so, “Hiwv raka netek
da ne veta ruar”; “Scrape up (or back) my soul from the holy
place.” He then bites off and chews a piece of root, taking at
intervals a little water into his mouth. 'When he has chewed

1 A species of Dolium.
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sufficiently, each man washes his hands and taking the chewed
root on the palm of his hand, he places it in the shallow cup
which he fills with water, and squeezes the mass thoroughly
till the juice has mixed with the water. Then, in order to get
rid of any sediment he pours from the shallow cup into the
tall cup and back again several times, holding the tall cup
higher and higher each time till on the last occasion it is held
at arm’s length above his head. A thick froth forms on the
liquid while the sediment remaining on each occasion is thrown
away. Then, holding the kava, now in the shallow cup, in his
hands the man calls with a loud voice either to one of the dead
who in his lifetime was unusually rich and powerful or else to
the ghosts of the dead in general, saying in the latter case,
“Gomaga nok, hemwera temet; vakgo no)” ‘“Here is drink for

Fig. 8. Shell (402%) used to scrape kava,

you, ye ghosts of the dead, take care of me,” and drinks off
the kava at one draught. The cup is not drained completely
but the dregs are thrown on the ground with the word ““Zu#”
while either on this occasion or when throwing away the sedi-
ment left during the pouring, the man may say, “Zu¢ vita ne
nanaria da no,” “May evil things depart from me,” thus
throwing away from him any malignant influence due to his
having visited some forbidden place or offended in any other
way.
As already mentioned men only should drink kava, though
women are now beginning to make it secretly. Mr Durrad
records a practice in which a man of any rank of the Hukwa
will approach the game/ while kava is being made and will tap
on the roof as a signal that he wishes to drink and a cup of kava
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will be passed out to him in return for an arrow, mat, or other
object used in native business transactions.

As Mr Durrad points out’ the use of kava is associated
with all the important events of a man’s life. At the time of
childbirth the husband will drink kava while he prays to some
departed ancestor to aid his wife and in throwing away the
dregs the cry of “ 7u¢” will indicate an appeal that harm may
be averted from her. When the child is one hundred days
old a ceremony is performed as one incident of which kava-
cups are placed in a miniature gamel, When the boy is first
introduced into the game/, he sits beside his father and is
given a little water to sip from the »ang or water-bowl, and
when he is fully grown, every important act of his life is
preceded by the drinking of kava.

Finally, when soon after death the body is laid first at the
threshold of the gamel and then in its lowest division, the
men who are present drink kava, and it is used at a feast
on the fifth day after death when the ovens are opened and
again on the tenth day when the head is removed from the
body. On the latter occasion the men act in concert, lifting
their cups simultaneously and, as they throw away the dregs
together, all say with one voice, “Throw away the thing
which made this man to die.” They drink together and spit
out the last drops together, after which the head is taken
back to the body where an offering is made of coconut,
yam and kava, with the words, “Here is food for you; here
is g7 for you.”

1 0p. cit.



CHAPTER VIII

THE NEW HEBRIDES

In this group the systems of relationship of two islands
were obtained ; of Pentecost Island or Raga in the northern
part and of Anaiteum in the south. A few facts were also
gleaned about Lepers’ Island or Omba.

PENTECOST ISLAND.

The system of Pentecost is the most complicated and
extraordinary of all those recorded in this volume. It was
obtained during a brief stay at the island, but the little in-
formation on other topics which I was able to obtain is
derived either from a native who was on the Sowthern Cross,
or from John Pantutun of Mota who had lived for some time
in the island. Any general information I can give about the
island must therefore be received with caution, but I shall
endeavour to make clear the probable value of each item.

The natives of Pentecost from whom my information
was obtained came from the neighbourhood of Lamalanga at
the north end of the island. At least two different languages
are spoken, and the system of relationship and other in-
formation to be recorded belong to the people occupying
the northern end of the island. It seemed that these people
call themselves and their language Zakan. 1 was told that
formerly all the people lived in two districts, one at each
end of the island, the northern called Olohala and the
southern Talai, with an unoccupied central region called
Utevuroi, meaning the empty part or space, and that it is
only in recent times that new villages have been built in
this formerly unoccupied central region.

The social structure is that of the dual organisation with
matrilineal descent. The two exogamous moieties are called
Tagaro and Malau, the latter being sometimes also called
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Subwe. Each moiety is called a Zeva/uz, and a man calls
a person of his own moiety, his ataluna or havana. There
are also groups called verana, the exact nature of which I
failed to discover.

According to John Pantutun there are also subdivisions of
the moieties of such a kind that a man of one subdivision is not
free to marry any woman of the other moiety, but must take one
of a given subdivision. Thus, he said that each moiety had
three subdivisions which we may call A, B and C in one
moiety, and D, E and F in the other. It was said that a man
of A had to marry a woman of D, a man of B a woman of E,
and a man of C a woman of F, while men of D, E and F
divisions could not marry women of A, B and C respectively,
but a man of the F division must marry a woman of A, and
so on. The details he gave could not be confirmed by an
examination of the pedigree of the only native of the island
I then had the chance of questioning, and I was obliged to
leave the matter unsettled.

Though the details of the statement of John Pantutun could
not be confirmed by an examination of the accompanying
pedigree’, there are certain forbidden marriages which suggest
a complication of the dual organisation. Thus, it was stated
that John, the son of Hugo, could not marry Catharine,
Mercy, Muriel or Vuivira, his father’s sister’s daughters, his
father’'s mother’s sister’s daughter, and his father’s father’s
brother’s daughter’s daughter respectively, nor could he marry
the daughter of Muriel, though all these persons belong to
the Malau moiety while John himself is Tagaro. Some of
these persons would be debarred from marriage owing to ties
of relationship, but it was stated definitely that they were
forbidden as wives because they were of the same wverana
as John though of a different moiety, so that it seems that
there is a social grouping which crosses the grouping into
moieties and that this secondary grouping has the effect
of preventing marriage with certain kin, even though these
belong to the moiety into which a man has to marry.
The exact nature of this secondary grouping must be left
for future investigation. Taken in conjunction with the in-
dependent evidence of John Pantutun it would seem to point
to some very important modification of the dual organisation.

1 In this pedigree the moieties of its members are given in italics below their
names.
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Pedigree 171,

VIRAMATA =
Malan
MoLBWOITU =Mesalamua
Tagare | Malau
]
1
TiMoTHY = Meitalaveveana MOLHARANA = Mesaldali
Tagaro ! Malaw Tagaro Malaw
I T i
Rongo TARIMONA = Ail[een Anika
Tagaro | Malau -
VIRAVAGA= Julia HUGO=Bessie Mercy Waga Denga
Tagaro l Malau Malaw | Tagaro MOLKALO=Muriel
r 1 -t T ! Tagaro. | Malau
ALLAN Catharine JOHN WILSON SILAS No ch.
MOLTANGAROA= Q@
Malan (‘
I
RoIrROI f 5 TAIluASU = Metarihuhu
TiMOTHY = Meitalaveveana VIRALIU=Vevlosingo Zagaro | Malan
Tagaro | Malau Tagaroe t Malan TARIMULI
(see above) r .
VIRATURU=Girilalau Girinamoli
Tagare | Malan
Vuivira

There is some sort of correspondence between the two
moieties and the main groups of the Banks and Torres Islands.
A man from either place is assigned to one or other of the
Pentecost moieties, but I could not discover by what principle
the arrangement is governed. The three divisions of the
Torres Islands create a difficulty but nevertheless I was told
that it was known definitely to which moiety a Torres man
who came to Pentecost would belong.

I could not discover that there were any special prohibitions
connected with the two moieties or any special animals their
members might not kill or eat, but I am indebted to the
Rev. H. N. Drummond for the information that the members
of the Subwe moiety call the Tagaro people matan dura (sow)
and matan talai (giant clam) while the Tagaro people call the
Subwe matan avua (turtle), matan tabwatabwa (a flower), and
matan bweta (taro). These names are now generally used
only in sport or anger but were said to have reference to the
origin of those to whom they are applied. A stranger whose
tavalui is unknown is called matan ga: halhala or floating
stick.
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The greater part of the system of relationship to be now
recorded was obtained by the genealogical method during
a brief visit to the island supplemented by information given
by means of the genealogical method by the native on the
Southern Cross already mentioned. Several terms which
I had omitted or about which I was uncertain were obtained
for me by Miss E. Wilson of the Melanesian Mission.
Further, the Rev. H. N. Drummond of the same mission
went into the whole subject very carefully after my visit,
making inquiries at many villages. He kindly gave me the
list of terms which he had compiled and, with one or two
exceptions which will be recorded, his list agrees so closely
with mine, that there can be no doubt that the system about
to be recorded, extraordinary as it is, is accurate in all
essentials. The following are the terms with their appli-
cations. They were usually obtained with the third person
possessive, and I therefore give them in this form, adding
occasionally that for the first person also. In the cases of
the more anomalous relationships, 1 have added instances
from the pedigree which is only one of several I recorded.

Tamana (tamanggu), vocative fafa. The term for father,
also applied to the father’s brother and the husband of the
mother’s sister, elder brothers of the father being famana
lalaboa or great fathers and younger brothers tamana terigi
or little fathers. In addition to these uses, the term is also
applied to the son of the father’s sister as in the Banks
Islands; thus John would call Allan Zemana, ie. a cross-
cousin is called by the same term as the father. Other
relatives who are called Zema by a woman are the daughter’s
husband and the husband of the sister’s daughter, thus Meita-
laveveana would apply the term to both Viravaga and Molkalo
as well as to Molbwoity, relatives two generations apart
being addressed by the same term, so that men whom we
should regard as the sons-in-law of a woman are classed by
her with her father. A man may be addressed as the father
of his child, thus Hugo may be spoken of as zeman John.

Ratakina (ratakiku), vocative mua or muani. The term
for mother, mother’s sister and wife of the father’s brother.
The father’s sister is also usually addressed by this term
though according to Mr Drummond she may also be called
bilan barai. This term does not resemble in form the other
terms of relationship, and may possibly be a term for the
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status of this relative, or may belong to a more ancient system.
In addition, »afa/z is used in a sense corresponding to one of
the uses of fama, viz. for the daughter of the father’s sister,
and the wife of the father’s sister’s son is also known by this
term; thus, John would call Catherine and Mercy 7atatina,
and also the wife of Allan when this boy marries.

Nituna (nituk). The term for son or daughter, the
reciprocal of fama and rataki. 1t is used as the reciprocal
to these terms in their anomalous senses, so that the son or
daughter of the mother’s brother is #z#x, thus corresponding
to the Banks Islands usage. Similarly, the wife’s mother
and the wife’s mother’s sister are addressed and spoken of
by this term; thus, Viravaga would apply the same term
of relationship both to Meitalaveveana and Mesaldali and
to Catharine. The child of the sister’s son is also called
nitn.

Mr Drummond tells me that terms are used to distinguish
the sex of one called #zfx, viz. male for males and mes for
females. I do not know if these terms are only used for
own sons and daughters or whether they follow the anomalous
uses of #ztu ; probably the former is the case.

Tuagana. This is the term for elder brother when a man
is speaking and for elder sister when a woman is speaking.
It is also the term for the child of the father’s brother or
mother’s sister when the person addressed is older than the
speaker and of the same sex. In addition, the mother’s
mother and her sisters are called Zzaga by both sexes; thus,
Allan and Catharine give this name to Meitalaveveana and
Mesaldali. A peculiar feature of this nomenclature is that
a woman is addressed by a male two generations below her
own by means of a term ordinarily used between those of the
same generation and the same sex.

Tihina. The younger brother of a man or sister of a
woman, and thus the reciprocal of Zuaga. It is used by
a woman of her daughter’s child, being applied by Meitalave-
veana to Allan and Catharine. A woman also calls her
sister’s daughter’s child #/4ina, Mesaldali calling Allan and
Catharine by this name.

Tuana. This is a term including both fuagana and tikina.

Hogosina (hogosiku)'. A reciprocal term for the brother-
sister relationship, being given by a man to his sister and by

! 1 was also given this term in the form gorosina.
R. M. S, 13
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a woman to her brother. It is used in the customary way for
the child of the father’s brother and of the mother’s sister.
It is also used in two anomalous senses ; in one a man and his
sister’s daughter’s daughter are Zogoszna to one another ; thus,
Catharine and the brother of Meitalaveveana would stand in
this relationship to one another, the usage thus falling into
line with that of Catharine and Meitalaveveana herself. The
other anomaly is that a woman and her husband’s father are
hogosina to one another, thus Bessie would address Timothy
as kogosina and would be so addressed in return. Here
persons only one generation removed use a term normally
used between those of the same generation.

Tarabena’. The mother’s brother. I was told by one
informant that this term is also used for the father’s father, but
this information was not confirmed and is probably wrong.

Aloana. The reciprocal of the last term, used for the
sister’s son by a man.

Hurina. The husband of the father’s sister. I could not
discover definitely whether it is used reciprocally, i.e. for the
wife’s brother’s son ; probably not.

Szbina. The sister's husband of both man and woman
and also the husband’s brother, being applied to Viravaga
by both Hugo and Aileen and to Waga by Bessie. The
term may also be used by a woman of her husband’s sister, as
by Bessie of Julia or Aileen, though there is also another term,
habwena, for this relationship. Thus, it is a term for various
relatives by marriage of the same generation as the consort.
Further, it is applied by a woman to her husband’s mother as
by Bessie to Meitalaveveana, being thus used by a woman of
another woman a generation above her own, and according.to
one account it is also applied to the husband’s father, as by
Bessie to Timothy, though, as we have seen, this relative is
also Aogosi. Lastly, séb: is used both by males and females
for the father’s mother and the mother’s father ; by both Huge
and Julia for Molbwoitu and for the wife of Moltangaroa.
According to some informants, including those from whom
Mr Drummond inquired, it is also applied to the father’s
father, while others said that this relative was properly

1 "This is the word as written by Mr Drummond. I usually heard it Zerapena,
but Codrington (M.L., 432) states that these differences are chiefly individual and
; have adopted Mr Drummond’s spelling as probably representing the more usual
orm. )
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addressed as afalaverakw, ie. man of my verana. It will
be remembered that one informant classed this relative with
the mother’s brother so that for this relationship there is
definite discrepancy of evidence,

Mabina'. This is a term reciprocal to sibzna in all its
senses, so that it is applied by a man to his brother’s wife and
his wife’s sister, and also to the wife’s brother though there is
another term for this relative. By a woman it is applied to
the brother’s wife, though here again there is another special
term for this relationship. Further, the term is used by a
woman for the son’s wife and according to one account by
a man also. A woman applies this term to her son’s child
and a man to his daughter’s child, while according to some
accounts a man also calls his son’s child maébz. Lastly, the wife
of the mother’s brother is called maéds. For the relationship
reciprocal to the last it was said that s#7 is not used, but
that the husband’s sister’s son is addressed by his personal
name.

Bulenana, bulenanggn. The wife’s brother; also some-
times, as we have seen, called maés. This term is not used
reciprocally but a man calls his sister’s husband széz.

Habwena. A reciprocal term for husband’s sister and
brother’s wife (w. s.), i.e. used between women.

Bwaligana. A reciprocal term for wife’s father and
daughter’s husband.

Ahoana. Husband ; a woman will speak of her husband
as “the man.”

Tasalana. Wife. A man often speaks of his wife as a
ghost (atmate) or as rubbish or excrement, and this de-
preciatory usage may also be used by others so that people
who have seen the wife of a man will say to him “1 have met
your atmate” or ‘1 have met your rubbish.”

Lalagi. A term used only in address for the brother’s
wife, the mother’s brother’s wife and the wife’s sister, all
relatives who, as we shall see later, are potential wives of
the man who uses the term. According to one account
this term is also used by a man for the wife of his sister’s
son.

Havana. A term for all those of the same ‘avaluz or
moiety.

1 1 ysually heard this word as mambina, both the pure & and m?é being inter-
changed according to Dr Codrington,
132



196 Melanesian Society

Warnena. A term applied to one another by the different
wives of a polygynous marriage.

Mr Drummond informs me that when a man has three or
more sons, the eldest is fuagai, the youngest vabwelus, and
the intermediate son or sons Jo/ogz.

Before considering the more unusual anomalies of this
system, reference may be made to certain difficulties in
connection with the terms for relatives by marriage of the
same generation. In the usual Melanesian system of the less
simple kind the terms used between those of the same sex
differ from those used between those of opposite sex and the
Pentecost system is anomalous in that the terms sz6z and #abz,
which would seem to be properly terms for use between persons
of different sex are also used between persons of the same sex.
For some of these relationships there are, however, other terms,
bulena used by a man of his wife’s brother and /4aebwe used
between women, and it would seem probable that these are
the correct terms for these relationships, and that their
denotation by the terms sz6z and mabz is an innovation, the
adoption of which has been assisted by the wide connotation
of these terms. From the consideration of these terms as
used for relatives by marriage of the same generation it seems
most probable that primarily 5267 is a term used by a woman
for her husband’s brother and sister’s husband, while méz is
a term used by a man for his wife’s sister and his brother’s
wife.

Some of the anomalous features of the Pentecost system
are the same as those of the Banks Islands and are probably
to be explained in the same way. Thus, the fact that cross-
cousins are regarded as standing to one another in the relation
of parent and child, the child of the father’s sister being the
parent, and the child of the mother’s brother the child in this
relationship, corresponds exactly with the Banks condition,
and, as in those islands, it would seem to have had its origin
in a marriage regulation still in practice which makes the wife
or widow of his maternal uncle the proper wife of a man.
Another anomalous relationship which is to be explained on
the same lines is that the mother’s brother’s wife is called
mabr, which is otherwise used for the brother’s wife (m. s.)
and the wife’s sister, i.e. for people who are potential wives
(see p. 206). So far as these three relatives are concerned
the term mabi is the exact equivalent of the Mota mateima,
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Further, these three relatives are distinguished from other
persons who are called mads in that they are denoted- in
address by another term, /alagt, and according to one account
this term is also used for the wife of the sister’s son, who
would thus appear to be a potential wife. Another feature
which will follow from marriage with the wife of the mother’s
brother is that the wife of the father’s sister’s son will be a
vataki; for by this marriage the wife of this cousin will be
classed with the mother and might even be the actual mother
of the person who is speaking. In all these examples the
special feature of the anomaly is that people apply to those
of the generation immediately above or below them a term
which is also applied to persons of the same generation.
There are two other relationships in which the anomaly
is of the same order, viz. those between a woman and her
husband’s father and mother. A woman calls her husband’s
father 4ogosi, used otherwise for her brother, and possibly also
s2bz, which is otherwise used for a relative by marriage of the
same generation, and the husband’s mother is certainly called
by the latter term. The result of marriage with the wife of the
mother’s brother is illustrated in the accompanying scheme.

BTa A=b
Al=b

Where there are only two divisions of the community the
persons called B and b in this scheme, if members of the
same generation and of the same moiety, would be /4ogosz to
one another, and if b, the wife or widow of A, becomes the
wife of A’, her husband’s sister’s husband B then becomes by
the new marriage the husband’s father of b, i.e. her husband’s
father is at the same time her /Zogosi. The use of the term
si6z for this relative and also for the husband’s mother is less
straightforward. In the one case a person of the same moiety
is called széz, while in the other case a term which should pro-
bably be applied by a woman to a man is here used between
women. The use of the term 5247 for one of the same moiety
is so unlikely that we may be fairly confident that this item of
information is wrong. It is possible that the use of the term
for the husband’s mother is the result of a woman calling her
brother’s wife mab: (see p. 195), for a would normally call b
mabz as the wife of her brother A, and when b becomes the
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wife of A}, i.e. the son’s wife of a, she will continue to be called
mabz, and reciprocally she will call her husband’s mother sz6z.

It is more difficult to see why the child of the sister’s
son should be called #éZn. The use of the term would follow
naturally if the wife of the sister’s son were classed with the
wife. It is thus explicable as a result of marriage with the wife
of the sister’s son, but it is difficult to see how it has come
about through marriage with the wife of the mother’s brother.

There still remains a group of anomalies of the Pentecost
system wholly different from those present in the Banks
Islands. These anomalies differ from those already con-
sidered in that persons two generations apart apply to one
another terms also used for those of the same generation.
The following is a list of these terms :—A person and his or
her mother’s mother address one another by terms used other-
wise between brothers and sisters ; both men and women call
their mother’s mother #zxaga, which is the term given to the
elder brother of a man or the elder sister of a woman, and
reciprocally she calls them #24Z, used otherwise for younger
brother or sister. Closely allied to this usage is the fact that
a woman calls the brother of her mother's mother Zogosz, a
term which she would otherwise apply to her brother. Next,
the other three kinds of grandparent, the father’s father, the
father’'s mother and the mother’s father are all called s#ér,
a word which, as we have already seen, is otherwise em-
ployed for brothers- or sisters-in-law, the use of the term
for the father’s father being, however, doubtfully correct.
Further, the mother of the wife is called ##z or child,
while reciprocally she calls her daughter’s husband Zema or
father, a person of a generation above thus using a term
appropriate to the generation below, and vzce versa. Lastly,
and in line with the preceding, the husband of the sister’s
daughter of a woman is called by the term used otherwise for
father, and correspondingly the child of the sister’s daughter,
a person two generations below the speaker, is called fzaga,
tihi or hogosi, according to age or sex, though it would
probably not often happen that the term fuaga would be
appropriate.

When I discovered the existence of these correspondences
in the system of Pentecost, they seemed to me absolutely
inexplicable, and the only fact which made me think that
they were probably correct was that they were obviously
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of the same order as certain anomalies I had found a few
months earlier in the systems of some inland Fijian tribes
(see Chap. XI). While in Pentecost I heard of no social insti-
tution of the island which seemed to throw any light on their
origin, but a clue was given later by a chance remark thrown
out by a native of the Banks Islands. John Pantutun, from
whom [ learnt most of what I have had to say about relation-
ship in the Banks Islands, had lived for some time in
Pentecost and frequently compared the customs of this and
his own island in a very instructive manner. One day when
speaking of Pentecost he said more or less in scorn that it
was a place where they married their granddaughters. Here
it seemed to me at once was the source of the anomalies of
the Pentecost system, for the natural result of marriage with
a granddaughter would be to put people on such a double
relationship to one another as is shown to have existed by
the Pentecost terms; people two generations apart would
come to be related through marriage as if they were of the
same generation, exactly as I had found to be the case.

Before considering the matter further it may be pointed
out that with the dual organisation a man could not marry his
son’s daughter or one who would have the same name as the
son’s daughter by the classificatory principle, for these women
would be of the same moiety as their grandfather (see p. 18).
If therefore it had been the custom in Pentecost to marry a
granddaughter, using this term in the classificatory sense, it
must have been the daughter’s daughter who was married.

By the time I received the clue provided by John's
remark I had forgotten the details of the Pentecost system,
and it occurred to me that before refreshing my memory it
would be interesting to construct a theoretical system founded
on marriage with a daughter’s daughter and then see how far
the constructed system agreed with that,I had actually ob-
tained. The following would seem to be;the natural results
of such a union so far as relatives by marriage and grand-
parents are concerned,

It is probable that in the marriage in question a man would
not marry his own granddaughter but the granddaughter of
his brother, using this word in the classificatory sense. For
the purpose of simplicity, however, I will assume at first that
a man marries his own daughter’s daughter and consider the
relationships set up by such a marriage. Thus, if in the
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schematic pedigree A* marries b? the daughter of his daughter,
one result will be that his wife’s father (A®) will be the husband
of his daughter (b?) and would therefore naturally be denoted
by the same term, and as a matter of fact both are in Pentecost
called éwaliga ; secondly, his wife’s mother (b®) will be his own
daughter, and as a matter of fact the wife’s mother is called
nitu, otherwise the word for a daughter; thirdly, his wife’s
sister (b*) will be his daughter’s daughter, so both should be
denoted by the same term, and as a matter of fact both are
called mabz ; lastly, his wife’s brother (B?) will be his daughter’s
son, and, as a matter of fact, both are called madz, though
there is a second term, éulena, for the wife's brother which is
not used for the daughter’s son. Thus, the four chief relation-
ships of a man set up by his marriage with his daughter’s
daughter are denoted by terms agreeing exactly with those
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which were foreseen to be the natural result of such a marriage.
In the marriage of a man with his own granddaughter the two
relationships in each case are present in one and the same
person, but it is hardly necessary to point out that by the
classificatory principle, marriage with the granddaughter of the
brother would have exactly the same effect on nomenclature.

The terms used by the wife (b®) in the marriage in ques-
tion are not so straightforward. The result of the marriage
of b* with her mother’s father (A') will be that her husband’s
father and mother will be her great-grandparents, while as a
matter of fact they are actually called Zogosz and sz07 re-
spectively, but, as we have seen, the terms for these two
relationships would be the natural result of another form of
marriage which is practised on the island, viz. that with the
wife of the mother’s brother.

The relationships with the brother and sister of the
husband fit in more closely with the granddaughter-marriage.
The husband’s brother (A?) will be one and the same person
as the mother’s father’s brother, and the husband’s sister (a’)
as the mother’s father’s sister. The brother and sister of the
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husband are both called 5247, though the husband’s sister may
also be called Zadwe, and it is almost certain that the relatives
with whom they would be identified by the marriage in question
are also called sé67 though the terms for these relationships
were not actually obtained. If, on the other hand, it be as-
sumed that the marriage takes place with the brother of the
mother’s father, the agreement is more definite, for then the
husband’s brother will be the mother’s father, and he is
certainly called szé7.

The nomenclature for the four grandparents agrees closely
with that to be expected as the result of the marriage in
question. The relationship of mother’s father has already
been considered, this relative being also the husband’s brother
when a man marries his brother’s granddaughter. In the case
of the relationship of mother’s mother the important point is
what she would be called by the brothers and sisters of the
wife, for to the wife herself the mother’s mother would be
simply another of her husband’s wives. To the brother (B?)
and sister (b*) of the wife the result of such a marriage is that
b?, who would probably be their elder sister, will become
the wife of their mother’s father, and would come to rank
as a mother’s mother, thus providing the correspondence in
nomenclature actually found between the mother’s mother and
the elder sister. Two of the grandparents are thus denoted
exactly as it was foreseen they should be if their nomenclature
had been the result of the marriage in question.

The terms to be used for the father (B?) and mother (a%)
of the father were not so obvious. It seemed at first sight as
if with matrilineal descent they need not be related at all, but
it must be remembered that, as a consequence of the dual
organisation, these relatives would have a status which would
make it suitable for certain terms to be applied to them by
the husband. On reference to the schematic pedigree it will
be seen that B? the father’s father of b* and of B, will be of
their moiety and of the same generation as b?, the mother’s
mother. B? and b! would therefore, by the classificatory
system, be /ogosi to one another, and in consequence B?
would have the position of mother's mother’s brother of b*
and B' and would probably be called by the same name as
the mother’s father, viz. sz6s. On the other hand, it seemed
possible that he would merely receive the name applied to a
man of the same moiety. It is interesting to find that this
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relationship, the right nomenclature for which is theoreti-
cally doubtful, is one about which there was much uncertainty
among our informants; according to Mr Drummond the
father’s father is széz, which would agree with one theoretical
deduction, while I was told that he is called afalaveraku,
which is merely a name for a man of the same veraza or
social division as the speaker. Similarly, the father’s mother
(a*) would be a woman of the same moiety and the same
generation as the mother’s father (A'), i.e. the husband, and
would therefore be called by the same term as the husband’s
sister. She is actually called 67 and though the proper
word for the husband’s sister is /4abwe, there seemed to be
no doubt that this relative might also be called széz.

There is thus the most remarkable correspondence between
the terms actually oBtained and those deduced theoretically,
the only definite exception being the case of the father and
mother of the husband, who might have been expected to be
identified with the great-grandparents, but it is just these twe
relationships which have been accounted for in a differeat
way, viz. as the result of the marriage with the wife of the
mother’s brother. In all other cases there is an almost exact
agreement between the terms which should be expected as
the result of marriage with the daughter’s daughter, either of
the man himself or of his brother.

In addition to the correspondences already described there
is another rather more complex set which had not been foreseen.
The husband of the sister’s daughter is classed with the father
by a woman and his children are classed with brothers and
sisters by a man (see fama and Aogosz). I was only told of these
correspondences when a woman is speaking in the one case
and when a man is speaking in the other, but both follow
from marriage with the granddaughter whether men or women
are concerned. Thus, if B marries a°, the brothers and sisters
of her mother a' will come to stand to B in two relationships;
he will be at once their father and the husband of their sister’s
daughter. Similarly, if the children of B by the new marriage
are classed with A' and other children by the earlier marriage,
the brothers and sisters of a' will, according to their age and
sex, be the fuaga, tihi or hogosi of her daughter’s children,
i.e. the children of the sister’s daughter will be classed with
brothers and sisters.

There still remains one correspondence to be considered.
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In Pentecost a woman and the brother of her mother’s mother
call one another 4ogosz, the term for the brother-sister relation-
ship. I have already suggested that theoretically we might
expect that the brother of the mother’s mother would be
classed with the father’s father, being of the same moiety and
generation, but this does not help us, since the proper term
for the father’s father is uncertain. There is no obvious
reason why the marriage of b* with A' should make b* regard
the brother of b* as her brother, though, if b’ came to acquire
the position of mother’s mother, it is possible that this change
of status might be transferred to B' who would thus come to
be regarded as a mother’s mother’s brother. Such a process
does not seem very probable, but I am unable to suggest any
more satisfactory explanation. It may be noted, however,
that the correspondence in question rests on one statement
only and may be an error.

In this demonstration I have assumed that a man married
his own granddaughter but the correspondences would by the
classificatory system be the same if a man married the grand-
daughter of his brother and, as we have seen, there is one
correspondence, that of husband’s brother and mother’s father,
not altogether straightforward on the hypothesis of marriage
with the granddaughter, which is readily explicable if a man
married the granddaughter of his brother.

It would therefore seem that the marriage which has had
as its consequence the remarkable series of correspondences
I have recorded was with the granddaughter of the brother
rather than with the granddaughter herself and on general
grounds the former kind of marriage is of course far more
probable.

Further, the most definite evidence 1 obtained of the
actual occurrence of marriage with one who would rank as
a granddaughter points in the same direction. I have already
mentioned that I only obtained the clue to the existence of
the granddaughter-marriage after I had left the island and
at this time my only means of inquiry was the native on the
Southern Cross already mentioned. He was very explicit
that a man might and actually does marry the granddaughter
of his brother but said that a man would not marry his own
granddaughter and might even have been killed for doing so.
John Pantutun was certain of the existence of marriage with
a granddaughter in the classificatory sense and was able to
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illustrate from his own pedigree the kind of marriage that
takes place. Mr Drummond, on the other hand, could not
find that these marriages take place at the present time, and
we must await further information, and especially a study of
the subject by a more complete application of the genealogical
method than was possible during my brief visit. In the
meantime, however, we can be confident that even if such
marriages are no longer practised, they have taken place in
the past and in such an organised manner as to have produced
the extraordinary correspondences which have been shown to
be the natural results of this form of marriage.

Functions of Relatrves.

Only a very fragmentary account of these could be obtained.
A complete account would perhaps show that they are as
numerous and elaborate as those of the Banks Islands.

Mother's brother. The functions of this relative are proba-
bly of much the same nature as in the Banks Islands but few
details were obtained. It was clear that the normal inheritance
is by the sister's son who takes any individual property
(see p. 209). If a man dies while his children are young they
are taken in charge by their mother’s brother.

If a dying man gives any kind of food to his sister’s son,
this kind of food may not be eaten for a time, either by the
sister’s son himself or by the brother of the dead man, and this
restriction may also be observed by other persons of the moiety
if they like. The duration of the prohibition is connected with
some observance of the organisation called Lo/z which corre-
sponds to the Banks Swdwe; it probably comes to an end
when the sister’s son takes his next step in this body, but the
exact conditions could not be obtained.

Father's sister. The functions of this relative are of the
same general kind as in the Banks Islands. She chooses a
wife for her nephew who will not hesitate to take the chosen
woman and the father’s sister will also be obeyed in general.
If a woman asks her brother’s child for anything it must be
given and an order given by her must be carried out. A
man and his father’s sister may eat together but he may not
address this relative by name. If a man wishes to attract the
attention of his father’s sister, he will call her muans once
or twice and if she does not hear and is not far away, he may
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then sometimes call to her by her personal name and if they
are alone she may not be angry but, if others are present, this
conduct would be very much resented.

Father's sister's husband. This relative is obeyed by his
wife’s nephew but the two men can eat with one another and
talk familiarly. Viravaga in the pedigree is also called Thomas,
and John will address him as Tom. I could not discover that
there are any special practices resembling those connected
with this relative in Mota.

Father's sister’s som. 1t seemed that it was the duty of
this relative to dig the grave on the death of the son of his
mother’s brother. It was said that this duty might also be
undertaken by the father’s brother. In each case it will be
noted that the person who digs the grave belongs to one
moiety and the deceased to the other.

Wife's brother and sister's husband (m.s.). A man may
not touch the head of his sister’s husband nor go behind his
back but the restrictions are not reciprocal, for a man may
touch the head and go behind the back of his wife’s brother.
These men may, however, use each other’s personal names.
The unusual feature of these customs is that they are not
reciprocal and this is probably connected with a special feature
of the terms of relationship. It was clear that a man calls his
wife’s brother dulena but this term was not used reciprocally,
a man calling his sister’s husband si6z. The bulena of a man
is therefore one who may not touch the man’s head nor go
behind his back. We have here a very good example of the
close connection between terms of relationship and functions.
A relationship for which it is usual to have a reciprocal term
requires in this island two separate terms, because the two
relatives have different duties and restrictions.

Wife's sister. A man may not speak to his wife’s sister;
he may not use her personal name nor speak to her. If a
woman is up a breadfruit or coconut tree and sees her sister’s
husband coming, she must at once descend. Neither man nor
woman must touch the head of the other. I do not know if
this restriction is applied in the metaphorical manner of the
Banks Islands (see p. 44), but since two people who may not
see one another are not likely to touch each other’s heads, the
fact that I was especially told of this restriction suggests that
it has a wider significance than appears at first sight.

Brother's wife (m. s.). It was said that a woman could
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speak to her husband’s brother except when her husband is
dead, when the brother must not speak to the widow unless he
is going to take her as his wife.

Marriage.

I have already had to consider certain kinds of marriage
which are prohibited or allowed in Pentecost. There is evi-
dence that the ordinary restrictions depending on the dual
division are supplemented by a secondary mechanism which
prohibits marriage with a number of women of the opposite
moiety, though the exact nature of this mechanism could not
be determined. Further, there is evidence of the existence
of positive regulations enjoining marriage with certain relatives.
There seemed to be no doubt that marriage with the wife or
widow of the mother’s brother is still practised at the present
time.

The marriage with the daughter’s daughter (using these
words in the classificatory sense) which has been inferred
from the system of relationship, is probably also still practised
and it is probable that a man still marries the sister of his
wife in polygynous marriages; he certainly does so after the
death of the wife. It is also the custom for a man to marry
his brother’s wife on the death of the brother. The practice
is not obligatory but is usually followed. The brother has
the first claim on the widow. It was stated by John Pantutun
that these regulations concerning marriage with the brother's
wife and wife’s sister were the same in Pentecost as in the
Banks but were followed more strictly in the former island.

‘There remains to be described the ceremonial connected
with marriage. The following account was obtained from
john Pantutun, a native of Mota in the Banks Islands. He
had been for some time on Pentecost and had witnessed the
proceedings he described. He is certainly an acute and trust-
worthy observer but it must be remembered that his account
is that of a stranger and that there was no possibility of
corroboration or of inquiry into special points from natives
of the island®.

1 It will be noticed that the account shows a general agreement with that
given by Dr Codrington (M., 240). It must be remembered that my account
is that of an actual marriage as witnessed by a stranger to the island while
Dr Codrington’s account is in general terms.
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A marriage is arranged between the would-be husband
and the parents of the girl, the latter not being consulted even
when she is old enough for this to be done. Usually the
marriage is arranged when the girl is quite young, the man
who wishes to marry settling with the parents of the girl how
many pigs he will give and it is arranged in how many days
he shall be ready with them. On each day he plucks a leaflet
from a leaf of the male cycas to keep a tally of the days and
when he tells the parents that only two leaflets remain to be
plucked and that it is time to prepare the property of the girl,
they put in a big bag all the things which they and other
relatives propose to give. While they are doing this the
girl will be sent out to the gardens on some pretext in order
that she shall not suspect what is about to happen. On this
day also the future husband will bring a new mat which the
girl's mother hides in the house so that her daughter cannot
see it. On the next morning the father keeps the girl in the
house on some pretext, such as roasting breadfruit or playing
some game, and the future husband comes with his people to
fetch her. Some man is chosen to go into the house, pretend-
ing that he has come to fetch fire, and he goes quietly to the
girl and, seizing her by the wrists, says “Marry.” The girl is
very much astonished and begins to cry and before she knows
what is happening she is wrapped up in the new mat brought
the day before by the future husband. This is done by his
sister who has come into the house. This wrapping up is done
as quickly as possible after the girl has learnt that she is to
marry, for if she has time to realise what is happening she
will resist and it was said that a girl has been known to seize
a knife and slash the arm of the woman who is attempting to
bind her. The man who has told the girl to marry then seizes
a stick which he knows will be wanted and goes out of the
house to encounter a man belonging to the moiety of the
father of the girl. This man has a club with thick thorns
on it with which he strikes at the man who comes out, it
may be so severe a blow as to break his arm. It was said
that he does this to show that only the brothers and the
sister’s son of the father are to get the pigs which the bride-
groom is about to present. As soon as the blow is struck all
the men of the village produce sticks prepared the night before
and begin to fight with the party which has come to fetch the
girl. While this is going on the sister of the bridegroom takes
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the girl out of the house, the latter being so completely wrapped
up in the mat that she can see nothing. The girl is then un-
wrapped and her father gives her one of his own pigs to kill
as a sign that it is the last of his property with which she will
have anything to do. She kills the pig with a club and is then
again wrapped up in her mat. One of the husband’s party is
then deputed to fetch the pig, this duty being regarded as a
high honour. A relative of the father stands over the animal
to resist its being taken but the man of the husband’s party
has only to succeed in touching its body for the resistance to
cease when the pig is cut up and the parts distributed. The
bridegroom takes the head which he gives to some bachelor
of his own party. The man who is given the head in this
manner may not marry a widow but must marry a girl not
previously married and there is now great unwillingness to
receive the offering on this account because of the greater
expense connected with the latter kind of marriage. In con-
sequence the young unmarried men will hide themselves and
the father of the man who receives the head will be very angry
and will threaten to have his revenge on the morrow.

As soon as the pig’s head has been given, the bag contain-
ing the property for the girl is put down in the midst of
the people with a yam beside it and the bridegroom walks
round the bag four times, puts his hand on the bag and takes
up the yam to give to his sister who takes it away. Some of the
bridegroom’s party then come to take the bag and the people
present, all of whom are armed and bear shields, begin to fight.
The girl is then taken to her future home, the people of her
own village standing in the way and resisting her removal, and
anyone who offers much resistance is appeased with a present.
When the husband’s village is reached the girl, still wrapped
up, is put down in the open space of the village and the hus-
band presents pigs to the girl’s father, at least four being given,
and if the husband is an important man more than this number,
and mats are also given at the same time. The sister of the
husband who had wrapped up the girl now unwraps her and
the bride then opens the bag containing her property and after
giving some to her father’s sister, hands the rest to her husband.
Then the father of the girl distributes the four pigs he had re-
ceived to his brothers and to his sister’s son, the latter being
regarded as the chief recipient, and the girl then takes up her
abode in the house of her husband’s mother.
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When she first goes to live in the house of her husband’s
mother, and if she is young it may be for several years after-
wards, the girl will not speak to her husband who does not live in
the house but continues to spend all his time in the club-house.
The man may sometimes come into the house to give food to
his mother but even this would be exceptional. When the girl
is old enough the husband will tempt his wife to speak to him
and may offer her food but so long as she does not speak there
are no sexual relations between them. This state of things
may last for years and it was said that a wife would sometimes
die without having spoken to her husband in which case marital
relations between the pair would never have taken place. When
she speaks, even if only a single word, the man will tell his
mother that his wife has spoken and the pair will live together
as man and wife.

Property.

It was said that formerly all property belonged to the verana,
viz. the subdivision of the moiety the exact nature of which is
uncertain (see p. 19o), and it was said that even if property
belonged to individual persons it was not inherited by indi-
viduals but by the verana as a whole. Canoes are in no case
individual property even now, but always belong to the verana
as a whole.

At the present time it is clear that property in general is
owned by individuals and should properly be transmitted
to the sister’s son, though a change is going on whereby
the property of a man is being inherited more and more by
his own children. Thus, formerly the trees of Hugo (see
pedigree on p. 191) would have gone entirely to Allan,
Catharine, Mercy, Anika, Muriel and Vuivira, Allan getting
by far the largest share, but now the children of Hugo would
have the larger portion and the sister’s children very few.
The fact that Allan gets the largest share is due to his sex,
not to the nearness of his relationship, for it was said that if
Muriel had been a boy, she would have received the same
share as Allan, It seemed quite certain that the sister’s son
should properly inherit the house. At the present time if a
man expresses the wish that his children shall remain in the
house, the sister's son always allows them to stay, but if he
lives in the house with them he is the more important

R. M. S. 14
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person in it and if he quarrelled with the children, it would be
they who would have to leave and build elsewhere while
the sister’s son would remain in possession of the house.

John Pantutun of Mota who had spent a long time in
Pentecost was emphatic that inheritance by the sister’s son
was much more habitual than in his own island.

ILdentity with Animals.

The people of Pentecost were said by John Pantutun to
associate themselves with animals which were supposed by
him to correspond to the famaniu of his own island (see
p- 154). He told the following story of a man and his son
whom he knew well while he was living on the island. The
father, whose animal was a shark, was angry with his son who
had refused to roast a yam for him. When soon after this the
son went out in search of flying fish, he saw a large shark in
the water which swam round and round the canoe making
the sea rough and then put its nose over the outrigger of the
canoe and upset it. The son cried out with fear and expected
to be eaten but was allowed to swim away while the father, in
the form of the shark, took the canoe ashore and hung the
paddle, fishing line and the fish which his son had caught
over the door of his house. The son was picked up by some
friends and on reaching home was telling the story to his father
when he looked up and saw the things over the door and was
told by his father that he had been the shark and had given
him a lesson not to disobey in future.

The Lol

I obtained very little information about the LoZ which
corresponds to the Banks Swwe. The name of seven ranks
were given in order of importance, viz. Vira, Dali, Livusi,
Virei, Osisi, Bwaranga, Moli and Tari, but apparently only
Vira, Moli and Tari are now left. These words are prefixed
to the personal names of those who possess the rank and the
names Viramata, Molbwoitu, Tarimona, etc. in the pedigree
on p. 191 are examples of such prefixes.

The names of women have similar prefixes which denote
differences of rank but it was said that the rank is acquired
altogether by the killing of pigs and is not connected with any
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organisation resembling the Lo/ or Sufwe. The highest rank
of the women is Motari corresponding to the Vira of the men;
Maitalai corresponding to Dali, Metari to Osisi, Vevlo to
Bwaranga, Mesali to Moli and Muei to Tari. Only the three
highest ranks are permitted to wear certain ornaments. It
will be noticed that several of these prefixes occur in the
names of women in the pedigree and they were present in
other pedigrees which were collected, so that it would seem
as if women were preserving these distinctions more completely
than the men.

In Pentecost as in the Banks all differences of rank dis-
appear when at sea.

Kava-drinking.

The following account of the method of making and
drinking kava on Pentecost, where it is called #aloku, was
said to hold good also of Aurora (Maewo) and Lepers’ (Omba)
Islands. In these islands the root is grated on a long piece
of coral into a large wooden bowl. The root is first washed
carefully and several pieces are held in the moistened hand
and rubbed against the piece of coral. Here, as in the Banks,
kava should only be drunk in the men’s house, though the
people are now beginning to drink it elsewhere.

Two deep cups are used; one into which the juice of the
scraped root is squeezed and the other used as the drinking-
vessel. The scraped root is put in dampened coconut fibre
which acts as a strainer and the mass is squeezed so that the
juice falls into one of the two vessels. The scrapings are then
put back into the wooden bowl in which the coral has been
left and are washed by pouring water over them, and then they
are again put into the strainer and the juice squeezed into the
cup which will perhaps now be filled with liquid. The scraped
root is then thrown on a heap, often several feet high, which
has accumulated from previous drinkings. The strainer is
then washed with some more water and folded so as to form
a kind of bag, sometimes in the shape of a flying fox, some-
times in the shape of the head of a bird. The cup which is
full of kava is then passed round the strainer and the contents
poured into it so that they fall into the other cup which had
so far been used to hold water. As the kava is poured into
the strainer this is lifted higher and higher so that the liquid

14—2
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falls into the drinking-cup from a height and forms a froth
which stands well above the top of the cup when it is filled.
Finally, the strainer is squeezed so that all the liquid falls into
the cup.

The man who is to drink takes up the cup in both hands
with much deliberation, blows off some of the froth and
drinks from the edge of the cup, shutting his eyes as he does
so, it was said, in order that the froth should not get into
them. While he is drinking no one may pass behind him nor
may anyone walk about.

Both maker and drinker sit squatting but not cross-legged
as in the Banks, and after drinking both men continue to sit
in the same position for a minute or two, when the drinker
may clean his mouth by chewing a little sugar-cane. Before
drinking a man will take off anything tight that he may be wear-
ing and will stand up and stretch himself till his joints crack.

A man must not eat before drinking kava. If an oven is
opened when he is about to drink, he will keep his share till
afterwards and if a man is seen to put his food into a basket
it will be known that he is going to drink kava.

Sometimes a man may make kava for himself but it is
more usual for two men to act together, each making it for
the other, and if there are many people present, they will form
pairs, each of a pair making for the other, though sometimes
the contents of the ‘cup will be divided among two or more.
When a company fall into pairs in this way it is called a fight,
the idea being that each man shall make his companion in-
capable and unable to eat. It was stated that the kava made in
this island is much stronger than in the Banks or Torres Islands.

A rich man after drinking will take sugar-cane in his
mouth and after spitting this out, will take a second piece,
shoot it out of his mouth and utter a long drawn out cry
which is a sign to everyone that he is a rich man.

At the present time people drink kava daily in Pentecost
without special ceremony but it is also used at the feasts which
take place after death, especially on the more important feasts
on the tenth and hundredth days after death.

A story is told in Pentecost that a man once saw a rat
nibbling a root of kava and watched it fall down and presently
come to life again. He saw this happen several times and
then tried the root himself, this being the beginning of kava-
drinking. . \
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Lzpers’ IsLaND.

This island, the native name of which is Oba or Omba, is
the only part of southern Melanesia where, so far as is known,
there exists definite avoidance between brother and sister.
My information on this head comes from John Pantutun, and
on such a matter his account can be trusted, for the custom
had excited his interest greatly and he had attended closely to
what had happened during his visits to that island.

In Lepers’ Island a brother and sister never see one
another after the girl is tattooed about the time of puberty.
It is the girl who leaves the house of her parents and goes to
live with her mother’s brother. She will only do so, however,
if she has a brother, and if there are only girls in the family
they continue to live with their parents. If after the separa-
tion brother and sister meet on a path the girl will get out of the
way and both will look down so as to avoid seeing one another.
They will never say each other’s names nor will they speak
of one another. When a woman has married and had children
it may happen that her brother will want to go to her house to
see his nephew and in such a case the boy’s mother will leave
the house before her brother enters it. The avoidance even
continues after death, for if one dies the other will not enter
the house where the corpse is lying but will mourn outside.

It seemed as if there was a trace of a similar avoidance
between brothers or at any rate of the respect which usually
accompanies such avoidance. If a man is one of a crowd,
all of whom are laughing, and the brother of the man comes on
the scene the man at once leaves off laughing and becomes
quiet.

John said that he had asked the people why brother and
sister avoided one another but without result. He was in-
clined himself to think that its object was to avoid the possi-
bility of sexual relations, being no doubt influenced by the
undoubted relation between avoidance and sexual relations in
other parts of Melanesia including his own island. ,

In Lepers’ Island the relations between a man and his
sister’s son are of the same kind as in the Banks Islands.

I was told on Mota that in Lepers’ Island it was the
custom for a woman who wished to have illicit intercourse
with a man first to approach the paternal aunt of the man
and obtain her consent and it is probable that this practice
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is also followed elsewhere in this part of Melanesia; that the
father's sister not only chooses a wife for her nephew but also
arranges more transient relations.

ANAITEUM,

In the southern islands of the New Hebrides I obtained
only one system, that of Anaiteum. This system was
obtained from three boys at Vila, and is almost certainly
correct in its main features, though I cannot answer for the
correctness of the words phonetically. I found the sounds
very difficult and to my ear quite different from those of
Pentecost or the Banks Islands with which I had become
fairly familiar. The terms for several of the relationships
have been given by Inglis’ and the two sets of terms agree
though our ways of spelling the words often differ consider-
ably. I have thought it best to give the words as I heard
them, but I have added in brackets the forms as given by
Inglis.

gThe terms were obtained by means of incomplete pedi-
grees, and are given with the first person possessive.

Etmak. Father and father’s brother. Probably also
mother’s sister’s husband.

Resik.  Mother, mother’s sister, father’s sister, mother’s
brother’s wife, wifé’s mother and husband’s mother.

Ngalo-unjak (inhalunjak). Child, son or daughter;
brother's son, both man and woman speaking, and sister’s
son, woman speaking; also son’s wife and daughter’s husband,
woman speaking.

Matak. Mother’s brother, father’s sister’s husband, wife’
father and husband’s father. :

Ngawani-unjak. Sister’s son and wife’s brother’s child ;
also daughter’s husband and son’s wife, in both cases man
speaking.

Etpok. All kinds of grandparent.

Mapok. All kinds of grandchild.

Natamng-unjak. Husband, husband’s brother and sister’s
husband (w.s.); also mother’s brother’s son and father’s
sister’s son (w.s.). /

Engak. Wife, wife's sister and brother’s wife (m.s.); also
mother’s brother’s daughter and father’s sister’s daughter (m.s.).

Y Dictionary of Aneityumese Language, London, 1882,
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Nenga-unjak (nehgak). Wife's brother and reciprocally
sister’s husband (m.s.). Inglis gives natmetpok as an alterna-
tive term for this relationship.

[;’ua%mz,é (hudnak). Husband’s sister and brother's wife
w.s.).

I have left till last the terms for brothers and sisters because
I am uncertain about them. I obtained them early without
paying much attention to certain irregularities and then became
so interested in the other features of the system that I failed
to go into these irregularities fully. It seems clear that efuak
is a term used between two brothers, but it was also applied
by a woman to her elder sister. Otherwise the term used
between sisters was said to be wafakingerak and this word
was also used for his sister by a man. A woman was said
to call her brother nafamaingerak. 1f this information is
correct, there are two terms in place of the usual reciprocal
term for the brother-sister relationship, one of which is also
used for the younger sister by a woman. Probably here, as
so frequently in Melanesia, the terms for these relationships
are in a state of transition.

The special interest of this system is in the terms which
are brought into connection with one another by the cross-
cousin marriage. The mother’s brother, the father’s sister’s
husband, the wife’s father and the husband’s father are all
classed together and are denoted by the same term. Next,
the fathers sister, the mother’s brother's wife, the wife’s
mother and the husband’s mother are all also classed together,
but with the anomalous feature that they receive the same
term as the mother and the mother’s sister. Also, a man calls
his daughter’s husband or his son’s wife by the same term as
his sister’s child and a woman classes her son- or daughter-
in-law with her brother’s child. Lastly, the female cross-cousin
has the same name as the wife while the male cross-cousin
is classed with the husband. All these correspondences are
exactly what is to be expected as a result of the cross-cousin
marriage, though according to my informants this form of
marriage is not now practised in the island.

Another interesting feature of this system is the difference
in form of the first person possessive, which may be either a
simple -Z, -erak or -unjak. Mr Ray informs me that the first
denotes closer possession than the others, a man calling his
wife’s sister enga-#, “ my inseparable enga,” while he calls his
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wife’s brother n-enga-unjak, *“my separable enga.” 1t will be
noted that the closer possessive is used for the wife and her
sisters and for the brother’s wives while the less close form is
used by a woman of her husband and his brothers. It will also
be noted that the less close form is used between brothers and
sisters while in the relationship between mother’s brother and
sister’'s son, the former takes the less, the latter the more
separable form. This system was too hastily recorded to
allow much weight to be attached to these differences but
they are suggestive of a possible means of studying systems
of relationship. The use of these different possessives, if
constant, probably has some meaning and does not depend
merely on euphony.



CHAPTER 1IX

THE SANTA CRUZ ISLANDS

In this chapter I give an account of material collected
in the islands of Ndeni and Vanikolo and in the smaller
islands, usually called the Swallow Group, but known locally
as the Reef Islands, a term which I propose to use. 1
paid brief visits to several of these islands and was able to
obtain a little information about them elsewhere, and here
again I am indebted to Mr Durrad for a most valuable acco