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PREFACE
By HaveLock ELLIS

THE sexual life of savages has long awaited its

natural historian. Owing to sex taboos, that
weigh at least as much on the civilized as on the
savage mind, this subject has always been veiled
in mystery. The mystery has been fascinating or
sombre according to the general attitude to savagery
that happened to prevail. In the eighteenth century
it was fascinating. That century, especially 1n its
Frenchmode, vlrtually discovered what 1s loosely and
incorrectly termed * Primitive Man ”, and found
his finest embodiment in the new and Paradisiacal
world of America and Oceania. These French
voyagers and missionaries (though there were some
notable but more sober-minded English and other
sailors among them) were delighted and intoxicated
as these strange manners and customs, often so
gracious and fantastic, opened out before their
astonished vision. They were incapable of under-
standing themy and they had no time to penetrate
below the surface, but the enthusiastic impressions
they honestly set ‘down seemed a revelation to the
Parisian world with its own widely unlike
artificialities and conventions. Then was developed
the conception of the ‘‘ noble” savage of whom
Tacitus had caucrht a glimpse- in prlmcval German
forests living in ‘““a state of Nature”. The
nineteenth century grew contemptuous of what
seemed to it Rousseau’s superficial and imaginative
vision of the natural man. But Rousseau had
really been a careful student of the narratives of
explorers in his time, as there is clear evidence to
show. The conclusions he drew were not more
extravagant than those at the opposite extreme drawn
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PREFACE

by later generations and sometimes still persisting
to-day. Diderot, likewise, when he. wrote his fampl{s
Supplement au Voyage de Bougainville, to exhibit
to his fellow-countrymen the superior reasonable-
ness in matters of sexual ethics of the Tahitian,
brought forward various correct facts—already
set down in the attractive narrative of the great
French navigator—but misleadingly, because he was
ignorant of the social framework to which they
belonged.

In the nineteenth century the more sombre view
prevailed. The explorers were now mainly English,
and they carried with them the Anglo-Saxon
Puritanism for which all sexual customs that are
unfamiliar are either shocking or disgusting.
*““ Obscene "’ was the word commonly used, and it
was left to the reader’s imagination to picture what
that might mean. The sexual behaviour of savages
seemed mostly unspeakable. The urethral sub-
incision practised by some Australian tribes was
mysteriously named * the terrible rite . A similar
mutilation of the nose or ear, or anywhere a little
higher up or a little lower down, would not have
seemed “ terrible ”; but at that particular spot
it aroused a shuddering and shamefaced awe.

In the twentieth century we have.moved towards
a calmer attitude. We are learning to view our own
sex taboos a little less solemnly. At the same time
we are acquiring a more scientific spirit in the
investigation of the few remaining peoples yet not
tco completely under the influence of our own
civilization, no longer regarding them with either
adulation or contempt, but as valuable witnesses to
unfamiliar aspects of our common human nature.
The Cambridge Expedition to Torres Straits with
its scientifically trained observers, and all that that
expedition led to in subsequent observations in
other parts of the world by such distinguished
workers as Rivers ana Seligman, may be regarded
as a landmark. But we still pined in vain for a picture
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of the sexual life of any unspoilt people. One or
two investigators, like Roth in Queensland, noted a
few precise objective facts of the sex life, and
more recently Felix Bryk, in his Neger-Eros, has
produced a valuable study of the erotic life in
Equatorial Africa, but it has not been easy to find
any really comprehensive picture.

Such a task needed, indeed, a rare combination
of qualifications ; not only a scientific equipment
but a familiarity with various new fertilizing ideas,
not always considered scientific, which have of
late been thrown into the anthropological field ;
a long and intimate knowledge of the people to be
investigated and of their language, for it is not only
in civilization that the sexual life tends to be shy
and recessive ; not least, there was required in the
investigator a freedom alike from the traditions of
Anglo-5axon Puritanism, however estimable in
their own place, and from the almost equally
unfortunate reactions to which the revolt against
those traditions may lead.

All these qualifications are in a rare degree
combined in Dr. Malinowski : the scientific outfit,
the sensitive inteiligence, the patience in observation,
the sympathetic insight. He is known by numerous
monographs on various sociological aspects of savage
culture, mostly based on his research among the
Trobriand Islanders off the east coast of New Guinea,
among whom he lived in close touch for two years.
His Argonauts of the Western Pacific—the original
and elaborate analysis of the peculiar Kula exchange
system of the Trobriands—is recognized as a
brilliant achievement of ethnographic research. It
is, indeed, more than merely ethnographic, and as
Sir James Frazer, who introduced the book, pointed
out, it 1s characteristic of Dr. I\/Ia]inowski’s method
that he takes full account of the complexity of human
nature. An institution that, at the first glance,
might seem to be merely economic, is found in his
searching hands to be not merely commercial, but
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PREFACE

bound up with magic and ministering to the
emotional and @sthetic needs of the people who
exercise it.

In the field of sex, as I have remarked, it 1s only
to-day that investigation has become possible. And
this not simply because our sex taboos have at last
lost something of their stringency. It is only to-day
that it has here become possible to ask those right
questions which, as Bacon said, are the half of
knowledge. A quarter of a century ago the study
of sex was merely the study of extravagant
aberrations, and, outside this, just sentimental
rhapsody. It has now become—accordingly as
we approach it—either a field of natural history,
to be studied in the ordinary spirit of the field
naturalist, or else a department of psychological
dynamics where forces are at play which may often
be traced beneath the surface and take on strange
forms and influence even those modes of activity
which seem most remote from sex. In this depart-
ment, the genius of Freud—as some think, in ways
that are exaggerated—has given an impetus to the
study of the sexual impulse and to its possible
manifestations even in the myths and customs of
savages. To these developments Dr. Malinowski
is fully alive. He was even prepared at one time to
be much more nearly a Freudian than we can now
describe him. To-day he is necither Freudian nor
anti-Freudian ; he recognizes the fertilizing value
of Freud’s ideas, and he is prepared to utilize them
whenever they seem helpful in elucidating the
phenomena under investigation. These phenomena
he views with a charactistically wide outlook :
while not neglecting the precise technique of the
erotic art among the Trobriand Islanders, he duly
investigates their whole sexual life in its msthetic,
emotional, family, and social implications. Now that
he has shown the way, other students doubtless will
be inspired to follow. But in this field not all who
are called are chosen. The special combination of
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needed qualifications can rarely be found, and
meanwhile the opportunities are every year
diminishing. It may safely be said that The Sexual
Life of Savages in North-Western Melanesia will
become a classic of which the value must increase
with the passage of time.

So far I have been speaking of this work in 1ts
relation to science. But I believe that it also has
wider relations. It may interest not only those who
are concerned with origins and with what they may
perhaps consider exotic forms of social life, but also
those who are concerned with the present or the
future, and the forms of social life at home.

We often overlook the fact, which is yet well
established, that the rate and level of evolution are
not at every point equal. We do not place the negro
at the summit of human development ; but at some
points he is further evolved in physical form than
the white man. Or, if we take a wider range, it
has long been clear that the forefoot of the horse
has reached a higher stage of evolution than that of
other animals in general much higher in the scale.
So, also, on the psychic side, we are accustomed
to regard the civilization of classic antiquity in
some respects higher than our own which yet has
progressed much further along other lines.

In the life of sex we are concerned with an impulse
of profound interest to mankind from the first.
It occupies a field, one may note, which may be
cultivated even by peoples whose level of culture is, in
many important respects far from high. It may even
be said that an absorption in other fields qf culture is
actually detrimental to culture in the sexual field,
and, as we know, a marvellous expansion of the
mechanical arts and exalted achievements in the
intellectual sphere may co-exist with a sexual
culture thrust back into conventions and routines
which are scarcely even regarded as open to
discussion. It is possible to be sensitive and alive
to achievement in the more complex human arts
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and yet, at the same time, remain crude in the more
fundamental arts. The reverse development is also
possible. .

So it may happen that, in presence of the picture
Dr. Malinowsk: here presents to us, we become
aware, not only of a unique contribution to
anthropological research, but of suggestions bearing
on civilized life and its efforts towards social reform.
The Trobriand Islanders are a small community
living in a confined space ; they only supply one of
the patterns of savage life, though it may well be a
fairly typical pattern. When we study it we find
not merely that in this field the savage man is very
like the civilized man, with the like vices and virtues
under different forms, but we may even find that in
some respects the savage has here reached a finer
degree of civilization than the civilized man. The
comparisons we can thus make furnish suggestions
even for the critical study of our own social life.

H. E.
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SPECIAL FOREWORD TO THE THIRD
EDITION

AM writing this somewhat lengthy Foreword

to the new edition of The Sexual Life of
Savages because the book has been a disappoint-
ment to me, and that in spite of a reception on the
whole extremely benevolent and encouraging. The
book has appeared in four languages, with separate
English and American editions ; other translations
are being prepared; the reviewers have been
invariably kind and’ pleasant—and yet I am not
satisfied. No author, 1 expect, ever Is satisfied
that his book has been taken in the spirit in which
it was given, or understood as it was meant to be
understood, and this is, of course, always the author’s
own fault.

I am disappointed in the reception of this book
because I wanted it to be regarded as an achieve-
ment in field-work and in methods of exposition,
an achievement—or perhaps an experiment—to
be questioned, discussed, criticized, rejected 1n
parts, but not to be ignored. But this experimental
and ambitious aim has not, so far as I can judge,
received the attention which I wished it to receive.

So that I want to take the opportunity of explaining
this aim, that is of stating the significance of the
functional method in field-work and in thg synthetic
description of ethnographic material.

Sex as a Cultural Force.

My object in publishing this monograph was to
demonstrate the main principle of the functional
method : I wanted to show that only a synthesis
of facts concerning sex can give a correct idea of
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what sexual life means to a people. The effect of
the book, on the other hand, was that merely
sensational details were-picked out, and wondered
or laughed at, while the synthesis, the integration
of details, the correlation of aspects, the whole
functional mechanism in short was missed.

I intended to give a concrete example showing
that a subject like sex cannot be treated cxcetpt in
its institutional setting, and through its manifesta-
tions in other aspects of culture. Love, sexual
approaches, eroticism, combined with love-magic
and the mythology of love, are but a part of
customary courtship in the Trobriands. Courtship,
ggain, is a phase, a preparatory phase, of marriage,
and marriage but one side of family life. The family
itself ramifies into the clan, into the relations between
matrilineal and patriarchal kindred ; and all these
subjects, so intimately bound up with one another,
constitute really one big system of kinship, a system
which controls the social relations of the tribesmen
with each other, dominates their economics, pervades
their magic and mythology, and enters into their
religion and even into their artistic productions.

So that, starting with the problem of sex, I was
led to give a full account of the kinship system, and
of its function within the Trobriand culture. 1
have left out, or, rather, I have only briefly indicated,
the linguistic aspect of the question—the ill-
omened kinship nomenclatures—a subject so wildly
over-discussed, so often exaggerated in records of
field-work, that one is sometimes led to suspect that
it 1s nothing but an avenue to anthropological
insanity. This aspect of kinship I have reserved for
publication in a separate volume, hoping that by an
overdose of terminological documentation and
linguistic detail I can administer a cathartic cure
to social anthropology. -

My main aim in this book, however, was to show
that from whichever side you approach it, the
problem of sex, family, and kinship presents an
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organic unity which cannot be disrupted. I some- .
how feel that the synthetic or constructive part of
my book did not *‘ get across . Havelock Ellis
saw the significance of my main argument and com-
mented on it in the Preface. Bertrand Russell fully
appreciated the functional significance of the
Trobriand facts as regards paternity and made use
of them in his pioneering work on Marriage and
Morals. A brilliant American writer, Floyd Dell,
used my evidence with a clear grasp of the essentials
in his Love in the Machine jge—a book which I
should like everyone to read. But apparently most
other readers have not been aware of the wider
purpose of my book. What has aroused general
interest has been sensational details—the notorious
ignorance of primitive paternity, the technicalities of
love-making, certain aspects of love-magic (a subject
unquestionably attractive), and one or two
eccentricities of the so-called matriarchal system.

The Ignorance of Paternity and the Social Dynamics
of a Native Doctrine.

The “ignorance of paternity’” seems to be the
most popular subject in this book. And here I feel
that most of those who have commented upon my
material have missed two points. First of all, the
Trobrianders do not suffer from a specific complaint,
an ignorantia paternitatis. What we actually find
among them is a complicated attitude towards the
facts of maternity and paternity. Into this attitude
there enter certain elements of positive knowledge,
certain gaps in embryological information. 'These
cognitive ingredients again are overlaid by beliefs
of an animistic nature, and influenced by the moral
and legal principles of the community and by the
sentimental leanings of the individual. _

The second point which I should like emphatically
to make here is that in this book 1 am not
pronouncing any opinion as to whether there was
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any ‘ original ignorance of paternity " throughout
primitive mankind and whether the Trobrianders
still suffer from it; or whether what they believe
is the result of the direct influence of the matrilineal
system of social organization upon their physiological
knowledge. 1 have contributed towards the con-
fusion perhaps by committing myself in a previous
publication to the view that the Trobrianders
represent the state of *“ original ignorance ”. This
was as early as 1916, when, in an article zpubhshed
in the Journal of the Royal Anthropological Institute,
I gave the preliminary statement about the
Trobrianders’ beliefs concerning reincarnation and
procreative processes. I still believe that most
of what I said there was plausible, but as a field-
worker I should have made my theoretical con-
jectures entirely distinct from my descriptions of
fact, and there 1s no doubt that I committed myself
then to certain evolutionary views, which at present
I regard as irrelevant, even though unimpeachable.

An Evolutionist’s Recantation.

This, I think, is a good opportunity of making
a clean breast of it in the form of a recantation. In
1916 I defended the evolutionary thesis of Sidney
Hartland about the universal ignorance of paternity
in primitive mankind. I also tried to prove that the
Trobrianders as well as a number of other peoples
in New Guinea and Central Australia are still under
the sway of this primitive ignorance of paternity.

In 1923 and again in 1927 I reiterated “ my firm
conviction. that the ignorance of paternity is an
original feature of primitive psychology, and that in
all speculations about the origins of marriage and
the evolution of sexual customs, we must bear in
mind this fundamental ignorance ’.* But the reader
of Chapter VII of this book, which appeared in
1929, will find no such statements about *‘ origins ”’,

' The Father in Primitive Psychology, p.93. Cf.also “ The Psychology
of Sex in Primitive Societies *’, Psyche, Oct., 1923.
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“ primeval states ’, and other fundamentals of
evolutionism, not even echoes of them. The fact
is that I have ceased to be a fundamentalist of
evolutionary method, and [ would rathcr dis—
countenance any speculations about the *“ origins ’
of marriage or anything else than contribute to
them even indirectly. So that the complete elimina-
tion of all evolutionary or reconstructive attitudes
from this book is not merely the outcome of a greater
puritanism in method, the maintenance of the sacred
rule in all exposition which makes the statement of
fact kept clear from any conjectural opinions. The
change in my presentation of material 1s also due to
the fact that I have grown more and more indifferent
to the problems of origins—origins, that is, con-
ceived in the naive way in which I treated them in
my previous utterances. In 1916 I was still interested
in the question: *Is this state of ignorance
primitive, is it simply the absence of knowledge,
due to insufficient observation and inference, or is
it a secondary phenomenon, due to an obscurlng
of the primitive knowledge by superimposed
animistic 1deas ¢ 7’ ' Now this problem and problems
of this type have become meaningless to me. The -
original state of any knowledge or any beliet or
any ignorance must have no doubt been a
complete blank. Pithecanthropus as it became man
had not even language to express its interests.
Evolution in this case as in any other was a gradual
growth and differentiation of 1deas, customs,
institutions.

o ®
Professions of a Disguised Antiquarian.

I still believe in evolution, but what appears to
me really relevant is not how things started or how
they followed one another, but rather the statement
of the elements and factors which control the growth

! ““ Baloma," Journal of the Royal Anthrapological Institute, 1910,
P. 413.
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of culture and of social organization. In the present
case I would ask what were the social and moral
forces which could have contributed to the develop-
ment of embryological knowledge or its obscuring ?
Under what circumstances was man likely to become
aware about physiological paternity and what are
the constellations which would place this knowledge
on a very distant plane of interest ? Now such
questions, however reconstructively we put them,
can only be empirically answered by the study of
the mechanisms which still can be observed in
present-day stone-age communities.

If we find out that ideas about procreation are
invariably correlated with the reckoning of kinship ;
if we can establish that in patriarchal societies there
is generally greater emphasis on female chastity,
hence a greater opportunity for empirical correlation
between the sexual act and pregnancy ; if, again,
we find that in patriarchal communities the father’s
procreative share is emotionally more important—
we learn a great deal about the mechanisms of the
process by which sexual relations and knowledge,
marriage, and kinship must have evolved. And such
information is the real foundation on which all our
speculations about the development of domestic
institutions have to rest. Such speculations may, at
times even must, go beyond the strictly empirical
basis. As long as we are aware that we move in
the realm of hypothesis, of probabilities, of things
imagined or tentatively reconstructed, there is no
harm in flights of speculative antiquarianism.

My indifference to the past and to its reconstruction
i1s therefore’ not a matter of tense, so to speak ; the
past will always be most attractive to the antiquarian,
and every anthropologist is an antiquarian, myself
certainly so. My indifference to certain types of
evolutionism is a matter of method. I wish the past
to be reconstructed on the foundations of sound
scientific method, and science teaches us above all
that we can reconstruct only when we know the
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regularities of a process, when we know laws of
growth, development, and correlation. As long as
we are ignorant of these laws and regularities, we
can have only flights of imagination and not a
scientific reconstruction. After we have established
the laws of a process, we can then, within limits,
reconstruct the past.

The Sentimental Charm, The Philosophic Interest,
and The Scientific Value of Anthropology.

If I had to balance sentiment, imagination, and
reason [ should definitely state that romantically,
that 1s allowing sentiment to dominate my
imagination, I am a full-blooded antiquarian.
Philosophically, that is allowing my reason to be
swayed by imagination, the facts of anthropology
attract me mainly as the best means of knowing
myself. But scientifically I have to claim that unless
we use the comparative method from the functional
point of view, and through this obtain the laws of
correlation, of cultural process, and of the relation-
ship between various aspects of human civilization,
we shall inevitably be building all our vast edifices
of reconstructive hypothesis or philosophical
reflection on sand.

Cuvier was able to reconstruct his antediluvian
monster from a tiny bone only because he knew
the correlation of the bone to the rest of the skeleton.
It is in the relation between a detail of structure to
the whole that its meaning and its reconstructive
virtue lies, and in the science of culture to tear out
a custom which belongs to a certain context, which
is part of it, the very existence of which would
determine all the work which it does within that
context—to tear it our, to dote upon it in a
collectioneering or curio-hunting spirit, leads
nowhere. And in the item of culture which we study,
in the doctrine of bodily identity as derived trom
procreation, it is only the significance of this doctrine

XXV -



SPECIAL FOREWORD

as a basis of matrilineal descent, as determining the
father’s relationship to the child, and as entering
more or less directly into most aspects of kinship,
that we find its significance.

The hunt for origins then should lead us to the
study of laws of structure, of laws of process. In
recanting my evolutionary adherence to the dogma of
“ primitive ignorance ', I am not altogether renegade
from evolutionism. I still believe in evolution,
I am still interested in origins, in the process of
development, only I see more and more clearly that
answers to any evolutionary questions must lead
directly to the empirical study of the facts and
institutions, the past development of which we wish
to reconstruct,

The Trobriand Belief in Reincarnation.

Returning to my present views as compared to
my previous interests, I have to recant my affirma-
tion that * if we are at all justified in speaking of
certain * primitive ’ conditions of mind, the ignorance
in question is such a primitive condition ”.! I
recant this statement precisely because I do not
think that we are justified in speaking about
" primitive views of man” or of anything else,
using primitive in the absolute sense of the word.
But I fully abide by my view that ““ a state of
ignorance similar to that found in the Trobriands
obtains among a wide range of the Papuo-
Melanesians of New Guinea ”.2 1 also abide by
my view that what with the laxity in sexual conduct
and its early beginning in life, the natives of the
Trobriands have extremely unpropitious conditions
for any empirical observations on embryology.

I said in 1916 that had the Trobrianders had favour-
able opportunities, they probably would have obtained
a much clearer insight into the facts of impregnation
than they actually have. * Given such (favourable)

' Baloma, p. 418, ! Op. cit., p. 414.
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conditions, the natives would probably have dis-
covered the causal connection (between copulation
and pregnancy), because the native mind works
according to the same rules as ours ; his powers of
observation are keen, whenever he is interested,
and the concept of cause and eftect 1s not unknown
to him.”” ! I am still convinced that there is nothing
extraordinary in the 'Trobrianders’ incomplete
realization of embryological facts.

The Trobrianders’ Ignorance of Relativity.

Let me here briefly justify this theoretical con-
viction. [ think it is rather inconsistent to get
excited about the faulty knowledge of the
Trobrianders when it comes to processes of sexual
fertilization, while we are perfectly satisfied that
they possess no real knowledge as to processes of
nutrition, or metabolism, the causes of disease and
health, or any other subject of natural history—
that they have no correct knowledge and cannot
have it. These natives, in fact, do not know very
much about Einstein’s theory of relativity, nor
about the Newtonian laws of motion, nor yet about
the systems of Copernicus and Keppler. Their
knowledge of astronomy and physics is limited, their
beliefs concerning anatomy and physiology crude.
On botany and geology we would not expect them
to give us any scientifically valid observations. Why,
then, do we demand full and precise 1deas on
embryology ? It would be much more incredible
if the natives ‘‘knew the connectiorr between
sexual intercourse and pregnancy ”’, as we are so
often told about one tribe or another. The verb
“know” in this context cannot mean ‘‘to possess
correct knowledge ”’, it must always cover a great
confusion of the elements of knowledge and
ignorance.

Every open-minded reader can see from the

! Op. cit., pp. 417, 148.
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relevant chapters of this book that the natives have
a knowledge, however incomplete, of the correlation
between sexual intercourse and pregnancy. Their
strong matrilineal principles of law make the
recognition of paternity a remote question to them,
and the supernatural version of the causes of child-
birth has the strongest hold on their imagination
and the greatest influence on their institutional life.

The Social Function of Procreative Ideas.

I have given in this book the native theory of
bodily and spiritual identity derived from pro-
creation. I have shown how the scanty gleanings
of physical and physiological fact are overshadowed
by mythological beliefs concerning the reincarnation
of spirits—beliefs which are embedded in their
whole animistic system. My account is an answer
to the questions : What are the actual facts of the
Trobrianders’ knowledge, beliefs, ignorances, in-
stitutionalized attitudes about maternity, paternity,
and the physiological and spiritual foundations of
kinship 7 Incidentally, my account is a methodo-
logical challenge for future field-work. It constitutes
a demand that in future we should have neither
affirmations nor denials, in an empty wholesale
verbal fashion, of native “ ignorance ” or * know-
ledge ”, but instead, full concrete descriptions of
what they know, how they interpret it, and how it is
all connected with their conduct and their
mnstitutions.

There is then nothing miraculous or even un-
expected in the Trobriand configuration of belief,
moral conduct, embryological knowledge, and social
institution as regards paternity. We might feel
incredulous if we were told we could find there
perfect knowledge or absolute ignorance. This is
exactly what we do not find in the Trobriands. The
search for such clear-cut, absolute facts in black
and white seems to me always futile. The functional
method insists on the complexity of sociological
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facts ; on the concatenation of various often
apparently contradictory elements in one belief
or conviction ; on the dynamic working of such a
conviction within the social system ; and on the
expression of social attitudes and Dbeliefs in
traditionally standardized behaviour.

The functional method, therefore, not merely
leads the theory-maker to a reframing of facts,
above all it drives the field-worker to new types of
observation. It is thus a theory which, begun in
field-work, leads back to field-work again.

As we have seen, the functional method develops
the interest in the relations between isolated customs,
institutions, and aspects of culture. All the ligatures
which connect social and moral forces, dogmatic
beliefs, ritual acts, cannot be reconstructed from the
armchair—they must be discovered in the study of
a, native community as it lives its beliefs and as it
does or does not practise its moral and legal rules.

The Functional School.

I have been speaking of the functional method
as if it were an old-established school of anthro-
pology. Let me confess at once : the magnificent
title of the Functional School of Anthropology has
been bestowed by myself, in a way on myself, and to
a large extent out of my own sense of irresponsibility.
The claim that there is, or perhaps that there ought
to be, a new school based on a new conception of
culture and that this school should be called
“ functional ’, was made first in the article s.v.
“ Anthropology ” in the 13th edition of The
Encyclopeedia Britannica (1926). Among the various
tendencies of modern anthropology, I there claimed
a special place for “ the Functional Analysis of
Culture ”. And I briefly defined this method as
follows : “ This type of theory aims at the
explanation of anthropological facts at all levels of
development by their function, by the part which
they play within the integral system of culture, by
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the manner in which they are related to each other
within the system, and by the manner in which
this system is related to the physical surroundings.
It aims at the understanding of the nature of culture,
rather than at conjectural reconstructions of its
evolution or of past historical events.”!

I was fully aware then that I was speaking of a
New Movement, which hardly existed, and that in
a way I was making myself into the captain, the
general staff, and the body of privates of an army
which was not yet there. The only thing which I
can claim in extenuation of this act of self-appoint-
ment was that it was not done without some sense
of humour.

“Oh, I am the cook and the captain bold,
And the mate of the Nancy brig :
And the bo’sun tight
And the midship mite
And the crew of the captain’s gig . . . .

(3]

(. . . and, as many of my colleagues would suggest,
for the same reason . .

But the * Functional School ” has come to stay.
It 1s now generally admitted that such a school is
needed. As to myself, from the very outset of my
anthropological work, I felt it was high time to
precipitate into existence, to consolidate and define
a tendency which, old as the hills in all studies of
human culture and society, has only gradually been
coming to the fore, a tendency, however, which
imperatively demanded explicit recognition and
reorganization. The reason for this need of a rapid
crystallizing of principles is the fact that at present
specialized and scientifically competent field-work
among primitive peoples has to be done against
tume @ 1t must be accomplished within the next
few decades or never. Now the modern specialist
in the field becomes aware at once that in order to
do his work effectively and within the short space of
time which he has at his disposal, he has to develop

' “Fhis article has been reprinted in the 14th edition of The
Encyclupeedia Britannica, s.v. ** Social Anthropology.”
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methods, principles, and theories of a different type
to those which were sufficient for the long-stay
amateur or the old travelling curio-hunter. The rapid
collecting of really relevant documents, the
possibility during a sojourn of necessity all too short,
of obtaining correct and reliable information directly
from native sources, requires a special theoretical
grounding.

The Functional Method as the Theory of Field-work.

Modern field-work therefore needs a theory of a
purely empirical nature, a theory which does not
go beyond inductive evidence, but which provides
for a clear understanding of how human culture
in its primitive forms works. The field-worker
1s bound to make mistakes, and to frame his
material within a wrong perspective if he is under
the obsession of any reconstructive diffusionist or
evolutionary doctrines.

The scientific field-worker should study the
culture of his tribe in its own right so to speak, and
as a self-contained reality. The comparative work
as well as reconstructive speculations on his material
can be done later on from the armchair. The
observations on what exists, on how it works, and
what 1t means to the natives—the full reality of
culture as it works in full swing—this has to be
seized and related by the man in the field. No one
will be able to accomplish it after he has left his
tribe, not even the man himself. .

And here a very important point has to be made:
while without a theory in the right empirical sense,
that is, a theory which serves to guide arld orientate
the observer, no effective field-work can be done,
conjectural and reconstructive theories have a
directly bad influence on field-work. The recon-
structive  theorist, whether evolutionary or
diffusionist, 1s bound to regard every element of
culture as extraneous to the context in which it is
found. For the evolutionist is mainly interested in
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a fact as a survival of a past stage, while the
diffusionist sees in it above all a mechanically
conveyed importation from another geographical
§ region. The one places it in a past time, the other in
‘a distant space. But both remove the fact far from
‘the actual surroundings where it now lives. Thus
‘every element of culture, the idea, the custom, the
form of organization, the word, has to be torn out
of its context and fitted into some imaginary schéme.

How the Discovery of “ Group Marriage ” followed
its Invention.

It is this isolating of loose items or * traits ”,
this dissecting of culture which makes the recon-
structive attitude dangerous in the field. Thus,
take an apparently innocent, theoretical pastime :
speculations about the “ origins of marriage .
One school, and a very powerful school, believes
in group marriage, that 1s, in a state when individual
marriage was unknown and instead of that human
beings were sexually united into group marriage—
something very immoral, terribly prurient, in fact,
so unthinkable that it has never been clearly defined !
Can you imagine Morgan, the respectable Puritan
of New England, entering into details of his own
famous hypothesis, *“ group marriage,” explaining
how it really took place ? ‘The fact is that Morgan
never did analyse or define his fundamental
categories of primitive organization : “ promiscuity,”
" group marriage,” “ consanguine family,” and so
on. This was, perhaps, excusable, certainly com-
prehensible, in a man of his moral outlook and with
a lack of sociological training. He was a ploneer,
In many ways a great pioneer, but he was not a
schooled student of human society. What is really
shocking to the modern sociologist is that not one of
his numerous followers ever exercised his creative
imagination sufficiently to give us a clear vision and
definition of those imaginary modes of human
mating.
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But postulated and affirmed they were, and they
became an obsession to the amateur field-worker
as well as to the theoretical student.

*“ Numerous instances ” of “ group marriage ”
were found all over the world and brought
triumphantly to Morgan and laid at his puritanic

doorstep. Thus we have the famous pirrauru
institution of Central Australia made into a ““ form
of group marriage ’. This was done by tearing

the pirrauru out of its context, failing completely
to inquire into its non-sexual aspects, and over-
emphasizing its sexual side. By identifying in the
special puritanic euphemism sexual relations with
marital relations, pirrauru was made into “ an
actually existing form of group marriage ’. In
reality this is neither marriage nor a group relation-
ship, but a form of seriatim cicisbeism (cf. my Famly
among the Australian Aborigines, ch. v, 1913).
And all this happened because the writers who
were describing i1t were looking for * traces of
group marriage ’, and were not interested in a
full all-round description of the working institutions
as they really existed and functioned within a
concrete and complex sociological context. In
Central Australia individual marriage, which 1s
real marriage, does exist. The question which our
first-hand observers should have answered is:
“What is the relation between the pirrauru
institution and marriage ; what actual services do
the pirrauru partners render to one another besides
occasional mutual sexual enjoyment ?”’ Such an
analysis would have shown that while marriage 1n
Central Australia is a domestic, ceremonial, legal,
religious, and procreative institution, the purrauru
is mainly a legalized sexual relationship.

The Passing of Rites de Passage.

Another typical dangerous label is that of rites de
passage. Valuable as M. Van Genneﬁ s contribution
has been, it was mainly a formal scheme not based
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on the real functional analysis of the various rites
lumped together because of their formal similarity.
The essence of an Initiation ceremony lies in its
sociological, educational, and religious significance.
The analysis of secret socicties and initiation
ceremonies given by Schurtz, Cunow, and Hutton
Webster were made in a much more functional
spirit and are therefore more useful than the formal
classifications under the several sub-headings of
rites de passage. Yet innumerable field-workers
have been gripped by the clever label, and very good
material such as that of Rattray’s, or of Junod, is
vitiated by the formalism of its setting.

*“ Classificatory systems of kinship,” mother-
right, and father-right, the dual organization, the
clan system, solar or lunar mythology—all these are
labels manufactured often by armchair theorists
who never saw the enlivening actuality of native
tribal life, and had a tendency towards the abstract
and detached formulation of cultural realities. Many
an amateur field-worker, again, fascinated by the
learned-sounding title, hypnotized into the belief
that in order to be scientific you have to go far away
from what 1s under your nose, used these labels in
at times a ridiculously inadequate and naive fashion.

Sex is not Everything.

I have been speaking of sex because this is the
subject matter of the present book. Any other topic
would have led us to the same conclusions and I
could exemplify the synthetic principle of the
Functionale School on the problems of nutrition, of
economic pursuits, of religious and magical beliefs,
or on any other anthropological theme. To take
nutrition as an example, food becomes in all
primitive—and, of course, in all civilized—societies,
a centre of social grouping, a basis of systems of
value, and the nucleus of ritual acts and religious
beliefs. We need only remember that the central
rite of our own religion is a nutritive act.
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Everything which refers to food should be studied
in a synthetic manner, by analysing the integration
of social grouping, of systems of value, and of
ritualism round this main biologital need and mental
interest of man. No culture can be understood
unless all its nutritive institutions are worked out
in direct referénice to the preparing and eating of
food, to the quest for food, to its distribution and
storage. It is one of the remarkable paradoxes of
social science that while a whole school of economic
metaphysics has erected the importance of material
interests—which in the last instance are always food
interests—into the dogma of materialistic determina-
tion of all historical process, neither anthropology
nor any other special branch of social science has
devoted any serious attention to food. The anthropo-
logical foundations of Marxism or of anti-Marxism
are still to be laid down.

Again, while sex has been discussed and is being
discussed ad nauseam, while the psycho-analytic
school are reducing everything to the sexual impulse,
no one as far as I know has thought of devoting
the same amount of attention and emphasis to the
twin interest, that in food—to nutrition, the other
need of the human organism, as fundamental as
procreation. Nutrition is, of course, being studied
by biologists, by hygienists, and by medical men,
but, on the one hand, to study the physiology of
nutrition without its cultural setting constitutes a
great loss to both aspects of the subject, and, on the
other hand, the whole of the science of culture is
sterile as long as the second great foundation of
human society, the quest for food, is not brought
fully to the attention of anthropologists.

The functional school, which ultimately aims at
tracing all cultural phenomena to the essential
wants of the human organism, is bound to remedy
this evil. As a matter of fact, Dr. A. L. Richargls,
in her work, Food in Savage Society, dealing with
the sociology of nutrition and which is shortly to
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be published, has made an important contribution
to this subject. It is to be hoped that her
pioneering lead will be soon followed by others of
this school.

The Study of Primitive Economics.

But functionalism does not hinge only on sex
or food or on both of these. The functional method
recognizes perhaps above all that the satisfaction of
biological needs implies and develops a system of
derivative requirements. Man living under con-
ditions of culture obtains his bread indirectly through
co-operation and exchange. He has to procure it in
complicated economic pursuits. Culture therefore
creates new requirements, requirements for imple-
ments, weapons, and means of transport, for social
co-operation, for institutions which ensure an
ordinary and lawful working of human groups and
which allow of organized co-operation.

The function therefore of many features of human
culture is not the direct satisfaction of nutritive or
sexual needs, but rather the satisfaction of what
might be called instrumental needs, that is, needs
for instruments, for means to an end, the end bein
the biological well-being of the individual, the
procreation of the species, and also the spiritual
development of the personality and the establishment
of agive-and-takeinsocial co-operation. Instrumental
needs, again, that is the body of artifacts and social
organization, imply other requirements. The whole
production is based on knowledge, while social
organizatien is based on morality, religion, and
magic. We have, therefore, cultural wants of a yet
higher degree of derivation, and I like to call them
inlegrative needs. ‘

Some preparatory work in the direction of coping
with the instrumental aspect of culture has been
done by economists ancf) anthropologists, in the
discussion of the economic organization of primitive
peoples. The extraordinary preconceptions as to the
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simplicity of primitive economic organization has led
to the later theories of the four or five stages of
economic development. The only problem known
to early anthropology and comparative economics
was the problem of sequence in occupational stages.
Did hunting precede a pastoral life, or did agriculture
come first 7 Was the tilling of the soil invented by
women, by men, or by priests? These and such
like were the questions discussed by Liszt, by
Schmoller, by Wagner, and even in the recent works
of Hahn and Max Schmidt.

A certain over-simplification of the problem still
dominates the pioneering attempts of Karl Bicher,
from which really modern discussions on primitive
economics begin. Dr. R. W. Firth’s book on The
Primitive Economics of the Maori is perhaps the
first full monograph treating primitive economics
from the functional point of view. And an analysis
of that book—which welds together magic and
economic activities, ®sthetic interests and incentives
to labour, economic values and religious ideas—
an analysis of Dr. Firth’s arguments would show
us quite as well as an analysis of the present book
what functionalism really means. In writing my
Argonauts of the Western Pacific, 1 was made to
realize also how the study of one economic institution
inevitably forces us to place it within the general
context of tribal economics, and to trace out its
relations to other social aspects of the community.
The real definition of such an institution as the inter-
tribal trading round Eastern New Guinea is really
made not by this or that activity but by establish-
ing the relation between magic, mythology, social
organization, purely commercial interests, and a half
ceremonial; half sthetic system of values, built
round objects whose primary function was adorn-
ment, but which soon became simply repositories

of a traditional and competitive principle of value.
I wish only briefly to indicate here that the

functional theory is not merely the statement that
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what functions must have a function, but that it
leads us to an analysis of the nature of culture and
of cultural processes.  Since I have given a
preliminary outline of such a functional theory of
culture (article s.v. *“ Culture ” in the American
Encyclopeedia of the Social Sciences, edited by Edwin
Seligman and Alvin Johnson), it will be enough for
me to refer to it, indicating here merely the width and
scope of modern anthropological work on functional
lines.

Returning, however, to the present book, let me
once more illustrate by another example the point
which I was making at the outset, viz. that the little
curiosities or self-contained facts and stories which
were picked out and discussed are in themselves of
little consequence, and that the real significance
becomes only apparent if we place them within
their institutionalized context.

The Antiquarian Aspect of Culture.

I shall take the one aspect of primitive culture
which is usually regarded as leading an independent
existence, detached from present-day concerns,
idle and useless—except perhaps as a form of
stimulating pastime or entertainment. I mean
folk-lore, the body of stories, legends and myths
related by a tribe. The current view is that myths
are a mere intellectual hobby, a sort of cross-word
puzzle of primitive man. Folk-lore, we are told,
contains ‘‘ the earliest attempts to exercise reason,
imagination, and memory . . . Myths are stories
which, hoywever marvellous and improbable to us,
are, nevertheless, related in all good faith because
they are intended, or believed by the teller, to
explain by means of something concrete and
intelligible, an abstract idea or such wvague and
difficult conceptions as Creation, Death, distinctions
of race or animal species, the different occupations
of men and women ; the origins of rites and customs,
or striking natural objects or prehistoric monuments ;
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the meaning of the names of persons or places.
Such stories are sometimes described as aczf'oggical,
because their purpose is to explain why something
exists or happens.” (The italics are mine.) I have
quoted here from the last edition but one of Notes
and Queries,! a statement written, in collaboration
with the late Miss C. S. Burne, by one of our greatest
authorities, Professor J. L. Myres, than whom no
one is more competent to summarize the views of
the classical anthropology of to-day.

And vet this statement cannot be accepted by
those holding functional points of view—and it 13
the functionalist who is entitled to judge it because
this statement concerns the function of myth. We
read about ““ explanations ”’, ‘“ abstract ideas ", the
relation of myth to ‘ vague and difficult con-
ceptions . Mythology then would be a primitive
form of science. It would be, in fact, an incomplete
or warped science, because, while our own science
is an integral part of modern culture, the foundation
of our technology, the source of our philosophic,
even of our religious inspiration, mythology or
primitive science would of necessity remain idle
and unconnected with primitive economics or
pragmatic Weltanschauung for the very simple
reason that it is not knowledge but fancy. The
function of folk-lore, then, according to modern
anthropologists, would be to provide primitive man
with a fanciful, useless, and completely self-contained
system of warped scientific explanations.

Is such a functional definition of myth acceptable ?
Certainly not. The functionalist field-worker finds
that myths are by no means told when questions
of “why” or “for what reason” arise. They are
not used as exercises of intelligence, imagination, or
memory. In the first place they are not mere stories
idly told. Myths to the native are enacted n ritual,
in  public ceremony, in dramatic pertormances.
His sacred tradition lives to him in his sacramental

1 Notes and Queries on Anthropology, 4th ed., 1912, p. 210.
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acts, in his magical performances, in his social
order and his moral outlook. It is not of the nature
of fiction, such as we cultivate in our novels or
moving pictures, or even in our drama. It is not a
scientific doctrine such as we apply in present-day
theory and carry out in practice. It is to the native
a living reality believed to have once happened in
primeval times and to have established a social,
moral, and physical order.

This perhaps may seem a mere modified re-
statement of the previous quotation. But there is
a fundamental difference between explaining, such
as a scientific instructor does, and laying down a
sacred rule as i1s done by the modern religious
teacher who “ explains ”’ the doctrine of original
sin by reference to the Biblical myth of Adam and
Eve. To confuse mythological causality, which is
essentially dogmatic, religious, and mystical, with
scientific causality, is an epistemological and logical
mistake, which has, however, dominated most of
the work done on mythology.

The Functional Character of Myth.

Glance at the myths of Central Australia. Are
they mere stories to the natives ? They are danced,
enacted, performed ritually at initiation and during
the Intichiuma ceremonies. This re-enactment of
mythology influences rain and wind and the growth
of plants. The myths constitute the charter of the
totemic order, of the local rights, of the rules of
descent, inheritance, and sexual relationship. They
are the foundation of magical technique and the
guarantee of magical effectiveness. Indirectly they
also influence the economics of this tribe. But in
all this, myth does not function as a real science,
but as a charter of moral and social order, as the
precedent on which modern life must be built if
1t 1s to be good and effective.

Exactly the same applies to the legends of the
Polynesians with the long pedigrees forming the
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foundation of the aristocratic order of their society ;
to the mythology of West Africa or of North
America; or for that matter to our own myth
about Adam and Eve and the Garden of Eden. The
myths of the Old Testament are the foundation of
our doctrines of moral responsibility and original
sin, of our patriarchal order of kinship, and of many
of our ideas about social duty and personal conduct ;
they are the basis of our Christian views of human
nature and of the relation between man and God.
The stories of the New Testament, again, are
to the Roman Catholics the very backbone of their
main religious rite, the Holy Mass. Whenever
a new religion is founded by a Joseph Smith or a
Mrs. Eddy, by a Stalin or a Mussolini, some special
myth has to be created, revived, or reinterpreted,
in order to give a supernatural validity to the new
religion. Would we regard such modern myth as
in any way equivalent to science ? Certainly not.
But if our myths are not science, why should we
assume that primitive myths are so? Since the
function of both is the same, their nature is identical,
and they must be studied by anthropologists from
the same point of view.

The Myth of Incest in the Trobriands.

But let us turn once more to the present book.
We have a moving and dramatic myth of primitive
incest which lies at the foundation of Trobriand
folk-lore and which is deeply associated with their
social organization, above all, with the powerful
taboo on brother and sister relationship. Does this
myth explain anything ? ~ Perhaps incest 7 But
incest is strictly forbidden; it is to the natives an
almost unthinkable event, the occurrence of which
they do not even want to admit. They cannot tell
stories in explanation of things to them unthinkable.

A moral lesson the myth does contain : the death
of the two incestuous lovers is a precedent and a
pattern, but a moral lesson is not an explanation.
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The myth also contains no exercises in imagination ;
such an exercise would be really repugnant to the
natives when it comes to incest; nor in memory,
since whenever incest occurs thcy try hard to forget
it. The reader of the present volume will see that
the function of the myth of Kumilabwaga 1s to
provide the charter for love-magic, to show how
through the power of spell and rite even the strong
repulsion of incest can be broken. The myth also
contains a potential excuse for such transgressions
of incestuous and exogamous rules as sometimes
occur, and it sanctions the forces which give an
exclusiveness in the practice of magic to certain
communities.

But what is the net and practical result of our
functional reformulation of mythology ?  Here,
again, it is not a mere verbal resetting. Whereas
the older conception of myth encouraged the field-
worker to do nothmg but note down stories and
find out what they * explain ”, the functionalist
has a much harder task. He has to study the myth
in its concrete embodiment. Are certain stories
enacted ritually ; are others constantly referred to
in discussions of moral and social rules ; are, again,
others told invariably on certain occasions ? All
such problems can only be worked out in that most
difficult type of field- \mrl~ which consists in living
native life side by side with the natives, in following
them into their concerns and activities, and not
merely taking down statements on paper. The
relation between myth and magic, for instance, can
be learned, best in seeing magical rites enacted. "The
function of the present m\'th the myth of love and
of love-magic, I was able to grasp mainly by listening
to echoes of dramatic occurrences, by following up
village gossip and being aware of w hat actually was
happening in the villages. The myth of Iwa and
Kumilabwaga lives in the love-making and the
courtship ofethe Trobrianders; in the relations
between brother and sister, and between those who
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are allowed to mate ; also in the rivalries between
the community of Iwa and that of Kumilabwaga.
We have thus shown that the most antiquarian
side of primitive culture appears alive, active,
dynamic, once we study it in relation to the full
context of tribal life, and not merely as a set of stories
written down by the ethnographer in his note-book.

The Function of Material Culture.

We may rest confident that the other aspects of
culture are also imbued with function, that means,
with the capacity to go on working, to satisfy
the needs, to be correlated with human wants. The
field-worker in his observations sees every implement
constantly used. In his study of material culture,
therefore, he is quickly weaned from the vision of
Museum specimens ranged in comparative or
diffusionist series. He becomes impressed with the
fact that it is in the manual use of a material object
that we find its prima facie significance to the natives.
He also finds that the manual use of a weapon, a tool,
a magical gewgaw, or a religious image, shades
. imperceptibly into what might be called mental
' or spiritual use; that is, that material objects are
- deeply embedded in the beliefs, customary attitudes,
and types of social organization of a tribe.

Take again material objects of more directly
sociological character, such as dwellings, means
of locomotion, places of magical or religious worship,
arrangements for public gatherings, schemes of
human settlement—the field-worker who wishes
to squeeze the full meaning out of the physical
matter, out of the shaped environment of his tribe,
is more and more driven to the study of function.
And by function here I mean the manner in which
a house, or a canoe, or a ceremonial site is correlated
with the bodily and spiritual needs of the tribesmen.
Thus even in material culture, the simple interest
in technology or in typological arrangements on
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the pattern of a museum case, must give way in field-
work to the economics of human possessions, to
the sociological concatenations of the monuments of
a tribe, to the magical, religious, mythological, and
spiritual significance of every object which man
produces, owns, and uses.

Functional field-work consists always in the
study of concatenations or the correlation of aspects
in actual usage. And by usage I mean not merely
manipulation, not merely the direct or instrumental
satisfaction of needs, but the bodily attitudes in
the widest behaviouristic sense in which body
embraces mind ; that is the ideas, beliefs, and
values which centre round an object.

Obviously the explanation of customs must go
on the same lines. A custom, that is a traditionally
standardized habit, or as a modern physiologist
would call it, conditioned reflex, is always an integral
part of a bigger compound. Detailed analysis of
social organization and culture would show us that
most customs, in fact all customs, integrate into a
number of institutions.

But I cannot enter any further into such detailed
analysis. I have given enough references to my
other writings, especially to my two concise but
comprehensive statements in the American Encyclo-
peaedia of the Social Sciences (sv. * Culture ”’) and in
the Encyclopedia Britannica (s.v. ‘“ Anthropology ",
13th edition, reprinted as * Social Anthropology ™
in the 14th edition). I have not been able here to
give a full definition of what I understand by
Functional Method. I have tried rather to stimulate
the reader or perhaps to intrigue him. If I have
succeeded in that, the purpose of this rambling
forewyord has been fulfilled.

B. MALINOWSKI.
TAMARIS,
October, 19731,
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FOREWORD TO THE FIRST EDITION

HAVE chosen for this book the plainest, that is
the most truthful title, partly to contribute
towards the rehabilitation of the indispensable and
often misused term sexual, partly to announce
directly what the reader has to expect in the most
outspoken paragraphs. Sex 1is not a mere
hysiological transaction to the primitive South
léea Islander any more than it is to us; it implies
love and love-making ; it becomes the nucleus of
such venerable institutions as marriage and the
family ; it pervades art and it produces its spells
and its magic. It dominates in fact almost every
aspect of culture. Sex, in its widest meaning—and
it is thus that I have used it in the title of this book—
is rather a sociological and cultural force than a mere
bodily relation of two individuals. But the scientific
treatment of this subject obviously involves also a
keen interest in the biological nucleus. 'The
anthropologist must therefore give a description of
the direct approaches between two lovers, as we
find them in Oceania, shaped by their traditions,
obeying their laws, following the customs of their
tribe. .

In Anthropology the essential facts of life must be
stated simply and fully, though in scientific language,
and such a plain statement cannot really offend the
most delicately-minded nor the most peejudiced
reader ; nor can it be of any use to the seeker after
pornography ; least of all can it entice the unripe
interest of the young. For pruriency consists in
oblique day-dreaming and not in simple and direct
statement. The reader will find that the natives
treat sex in the long run not only as a source of
pleasure, but, indeed, as a thing serious and even
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sacred. Nor do their customs and ideas eliminate
from sex its power to transform crude material
fact into wonderful spiritual experience, to throw
the romantic glamour of love over the technicalities
of love-making. The institutions of the Trobriand
community allow mere brutal passion to ripen into
life-long l)ove, to be shot through with personal
afhnities, to be strengthened by the manifold bonds
and attachments created through the advent of
children, by the mutual anxieties and hopes, by the -
common aims and interests of family life.

It is perhaps in the blending of the directly
sensual with the romantic and in the wide and
weighty sociological consequences of what to start
with is the most personal event—it is in this richness
and multiplicity of love that lies its philosophic
mystery, its charm for the poet and its interest for
the anthropologist. This many-sidedness of love
exists among the Trobrianders as well as with us,
and 1t brings nearer to us even that which to most
might at first appear crude and uncontrolled.

To 1gnore this latter aspect, however, to shirk
treating the material foundations of love would in
a scientific work mean completely to stultify all
results. It would be to commit the unpardonable
sin of evading the real issue. Anyone who does not
wish to be concerned with sex need not acquire
or read this book ; and those who approach the
subject in a non-scientific spirit may be warned
from the outset that they will hnd nothing suggestive
or alluring in the following chapters.

I want to make it quite clear that the comparisons
between native and European conditions scattered
here and there, especially in the later chapters, are
not meant to serve as a sociological parallel—for
that they are far too slight. Still less are the native-
Europcan parallels of the present book meant to
provide a homily on our own failings or a paan
on our virtues. They are given simply because, in
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order to explain strange facts, it 1s necessary to hark
back to familiar ones. The Anthropologist in his
observations has to understand the native through
his own psychology, and he must form the picture
of a foreign culture from the clements of his own and
of others practically and theoretically known to
him. The whole difficulty and art of field work
consists of starting from those elements which are
familiar in the foreign culture and gradually working
the strange and diverse into a comprehensible
scheme. In this the learning of a foreign culture
is like the learning of a foreign tongue : at first mere
assimilation and crude translation, at the end a
complete detachment from the original medium and
a mastery of the new one. And since an adequate
ethnographic  description must reproduce 1n
miniature the gradual, lengthy, and painful processes
of field-work, the references to the famihar, the
parallels between Europe and the Trobriands have
to scrve as starting points.

After all, to reach the reader I have to rely upon
his personal experiences which are built up in our
own society. Exactly as I have to write in English,
and translate native terms or texts into English, so
also 1 have, in order to make them real and com-
prehensible, to translate Melanesian conditions 1nto
our own. Whatever error there is in either procedure
is incevitable. An Anthropologist may be well aware
of traduttore traditore, but he cannot help 1t—he
cannot banish his few patient rcaders for a couple
of years to a South Sea coral atoll, and make them
live the life for themselves ; he has, alas, to write
books about his savages and lecture on them !

One more point about the method of presentation.
Lvery conscientious scientific observer should state
not onlv what he knows and how he has come to
know it but also indicate those gaps in his knowledge
of which he is aware, the failures and omissions in
his field work. I have given already (Argonauts of

C xlvin



FOREWORD

the Western Pacific, ch. 1) a full account of my
credentials : length of time spent on the islands,
linguistic qualifications, methods of collecting
documents and statements. I shall not repeat this
all here, and the few necessary additional remarks
on the difficult study of native intimate life, the
reader will find in the text (ch. ix, g9 ; ch. x, intro. ;
chs. x11 and xiu, intros.).

The competent and experienced ethnographer and
anthropologist—and only such a one is interested in
the margin of accuracy, in the methodology of
evidence and in the gaps in information—will
easily see from the data presented throughout this
book, where the documentation i1s thin and where it
is full. When I make a simple statement without
illustrating it from personal observation or adducing
facts, this means that I am mainly relying on what
I was told by my native informants. This is, of
course, the least reliable part of my material.

I am especially aware that my knowledge of
obstetrical facts and of the women’s attitude at
pregnancy and childbirth 1s rather meagre. Again.
the father’s behaviour at the time of childbirth and
male psychology with regard to it, were not studied
as fully as they should have been. Many minor
points throughout the book are treated in a manner
which will make clear to the specialist, not only
where the information is incomplete, but also what
further inquiry would be needed to fill out the gaps.
On most points of fundamental importance, I am
convinced that I have come down to bedrock.

One gan, regrettable but hardly to be remedied,
1s the small number of illustrations bearing directly
on erotic life. Since this, however, takes place in
deep shadow, literally as well as figuratively, photo-
%raphs could only be faked, or at best, posed—and

aked or posed passion (or sentiment) is worthless.

The many obligations incurred in the course of
my fieldwork have been acknowledged elsewhere
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(Argonauts of the Western Pacific); but I should
like here to mention a very special indebtedness to
my friend, Billy Hancock, trader and pearl-buyer
in the Trobriands, whose mysterious death occurred
while I was writing this book. He was 1ill, and
awaiting the South-bound boat at Samarai, the
European settlement in the east of New Guinea.
One evening he disappeared, never to be seen or
heard of again. He was not only an excellent
informant and helpmate, but a real friend, whose
company and assistance added a great deal of
material comfort and moral support in a somewhat
exacting and tedious existence.

In writing this book I was greatly stimulated by
the interest taken in it by Mr. Havelock Ellis, whose
work and whose example as a pioneer in honest
thought and outspoken research I have always
admired and revered. His preface materally
enhances the value of this book.

The group of my friends, pupils, and colleagues
who have been associated with Anthropological
Research Work and Teaching at the London School
of Economics for the last few years, have helped me
greatly to clarify my ideas and to present my material,
more especially on the subject of family life, kinship
organization, and marriage law. The names of
Mrs. Robert Aitken (Miss Barbara Freire-Marecco),
of Dr. R. W. Firth (now in the Solomons),
of Mr. E. E. Evans-Pritchard (now among the
Azande), of Miss Camilla Wedgwood (now in
Australia), of Dr. Gordon Brown (now in
Tanganyika), of Dr. Hortense Powderneaker (now
on the way to Papua), of Mr. I. Schapera (late of
South Africa), of Mr. T. J. A. Yates (late of Egypt),
of Miss Audrey Richards, will in my mind be always
gratefully remembered in association with the
drafting of the more difficult sociological chapters
of this book.

My greatest debt in this book, as in most I have
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written, is to my wife. Her counsel and practical
co-operation have made the writing of the A‘;gonauts
of the Western Pacific and of this an agreeable task
instead of a drudgery. If there is any value and
interest in these books for me personally, it comes
from her share in the common work.

B. M.

LoxboxN,
Sanuary, 1920.



CHAPTER 1

THE RELATIONS BETWEEN THE SFXES IN TRIBAL
L1FE

MaN and woman in the Trobriand Islands—
their relations in love, in marriage, and in tribal
life—this will be the subject of the present study.
The most dramatic and intense stage in the inter-
course between man and woman, that in which they
love, mate, and produce children, must occupy
the dominant place in any consideration of the sexual
problem. To the average normal person, in whatever
type of society we find him, attraction by the other
sex and the passionate and sentimental episodes which
follow are the most significant events in his existence,
those most deeply associated with his intimate
happiness and with the zest and meaning of life.
To the sociologist, therefore, who studies a
particular type of society, those of its customs,
ideas, and institutions which centre round the
erotic life of the individual should be of primary
importance. For if he wants to be in tune with his
subject and to place it in a natural, correct per-
spectjve, the sociologist must, in his research, follow
the trend of personal values and interests. That
which means supreme happiness to the individual
must be made a fundamental factor in the scientific
treatment of human society.
_ But the erotic phase, although the most important,
1s only one among many in which the sexes meet
and enter into relations with each other. It cannot
be studied outside its proper context, without,
that is, being linked up with the legal status of man
and woman ; with their domestic relations; and
with the distribution of their economic functions.
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Courtship, love, and mating in a given society are
influenced in every detail by the way in which the
sexes face one another in public and in private, by
their position in tribal law and custom, by the manner
in which they participate in games and amusements,
by the share each takes in ordinary daily toil.

The story of a people’s love-making necessarily
has to begin with an account of youthful and infantile
associations, and it leads inevitably forward to the
later stage of permanent union and marriage. Nor
can the narrative break off at this point, since science
cannot claim the privilege of fiction. The way in
which men and women arrange their common life
and that of their children reacts upon their love-
making, and the one stage cannot be properly
understood without a knowledge of the other.

This book deals with sexual relations among the
natives of the Trobriand Islands; a coral archipélago
lying to the north-east of New Guinea. These
natives belong to the Papuo-Melanesjan race, and
in their physical appearance, mental equipment,
and social organization combine a majority of
Oceanic characteristics with certain features of the
more backward Papuan population from the mainland
of New Guinea.!

I

Tue PrRINCIPLES OF MOTHER-RIGHT

We find in the Trobriands a matrilineal society,
in which descent, kinship, and every social relation-
ship are legally reckoned through the mother only,
and in which women have a considerable share in
tribal life, even to the taking of a leading part in

I For a full general account of the Northern Massim, of whom the
Trobrianders form a section, cf, the classical treatise of Professor C. G.
Seligman, Melanesians of British New Guinea, Cambridge, 1010, which
alsa shows the relation of the Trobrianders to the other races and cultures
on and around New Guinea. A short account of Trobriand culture
will also be found in my Argonauts of the Western Pacific (George
Routledge and Sons, 1922).
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economic, ceremonial, and magical activities—a
fact which very deeply influences all the customs of
erotic life as well as the institution of marrage.
It will be well, therefore, first to consider the sexual
relation in its widest aspect, beginning with some
account of those features of custom and tribal law
which underlie the institution of mother-right, and
the various views and conceptions which throw
light upon it ; after this, a short sketch of each of
the chief domains of tribal life—domestic, economic,
legal, ceremonial, and magical—will combine to show
the respective spheres of male and female activity
among these natives.

The idea that it is solely and exclusively the mother
who builds up the child’s body, the man in no way
contributing to its formation, i1s the most important
factor in the legal system of the Trobrianders.
Their views on the process of procreation, coupled
with certain mythological and animistic beliefs,
affirm, without doubt or reserve, that the child is
of the same substance as its mother, and that between
the father and the child there is no bond of physical
union whatsoever (see ch. vii).

That the mother contributes everything to the
new being to be born of her is taken for granted by
the natives, and forcibly expressed by them. ‘'The
mother feeds the infant in her body. Then, when it
comes out, she feeds it with her milk.” *‘ The mother
makes the child out of her blood.” ‘‘ Brothers and
sisters are of the same flesh, because they come of
the same mother.” These and similar expressions
describe their attitude towards this, their
fundamental principle of kinship.

This attitude is also to be found embodied, in an
even more telling manner, in the rules governing
descent, inheritance, succession in rank, chieftain-
ship, hereditary offices, and magic—in every
regulation, in fact, concerning transmission by
kinship. Social position is handed on in the mother-
line from a man to his sister’s children, and this

3 .



Tar SEXES IN TRiBAL LIFE [CH. I

exclusively matrilineal conception of kinship is of
paramount importance in the restrictions and
regulations of marriage, and in the taboos on sexual
intercourse. The working of these ideas of kinship
can be observed, breaking out with a dramatic
intensity, at death. For the social rules underlying
burial, lamentation, and mourning, together with
certain  very elaborate ceremonies  of  food
distribution, are based on the principle that people
joined by the tie of maternal kinship form a closely
knit group, bound by an identity of teclings, of
interests, and of flesh. And from this group, even
those united to it by marriage and by the father-to-
child relation are sharply excluded, as having no
natural share 1in the bereavement (see ch. vi,
SECs, 2—4).

These natives have a well-established institution
of marriage, and yet are quite ignorant of the man’s
share in the begetting of children. At the same time,
the term “ father” has, for the Trobriander, a
clear, though exclusively social, definition : it
signifies the man married to the mother, who lives
in the same house with her, and forms part of the
household. The father, in all discussions about
relationship, was pointedly described to me as
tomakava, a ** stranger ”’, or, even more correctly,
an " outstder .  This expression would also
frequently be used by natives in conversation, when
they were arguing some point of inheritance or
trying to justify some line of behaviour, or again
when the position of the father was to be belittled
In some quarrel.

It will be clear to the reader, therefore, that the
term ** father ”, as I use it here, must be taken, not
as 110-:1\'1:1;{ the various legal, moral, and biological
mmplications that it holds for us, but in a sense
entirely specific to the society with which we are
dealing. It might have seemed better, in order to
avoid any chance of such misconception, not to have
used our word ““ father ” at all, but rather the native
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one tama, and to have spoken of the * tama relation-
ship " 1nstead of ** fatherhood ™ ;  but, in practice,
this would have proved too unwicldy. The reader,
therefore, when he meets the word ** father ” in
these pages, should never forget that it must be
defined, not as in the English dictionary, but in
accordance with the facts of native life. I may add
that this rule applies to all terms which carry special
sociological implication, that is to all terms of
relanonshlp, and such words as ‘ marriage”
“ divorce 7, ** betrothal ™, *“ love ”, ““ courtship ”, and
the like.

What Llocq the word fama (father) express to the
native 7 *‘ Husband of my mother " would be the
answer first given by an intelligent informant. He
would go on to say that his tama is the man in whose
loving and protecting company he has grown up.
For, since marriage is patrilocal in the Trobriands,
since the woman, that 1s to sav, moves to her
husband’s village community and lives in his house,
the father 1s a close companion to his children ;
he takes an active part in the cares which are
layished upon them, invariably feels and shows a
deep atfection for them, and later has a share in their
education.  The word tama (father) condenses,
therefore, in its emotional meaning, a host of
expericnces of carly childhood, and expresses the
typical sentiment existing between a boy or girl
and a mature affectionate man of the same house-
hold ; while socially 1t denotes the male person who
stands 1n an intimate relation to the mother, and
who 1s master of the household.

So far tama does not differ essentially from
" father ™ in our sense.  But as soon as the child
begins to grow up and take an interest in things
outstde the aflairs of the houschold and 1ts own
immediate needs, certain complications arise, and
change the mcaning of tama tor him. He learns
that he is not of the same clan as his fama, that his
totemic appellation is different, and that it 1s identical
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with that of his mother. At the same time he learns
that all sorts of duties, restrictions, and concerns for
personal pride unite him to his mother and separate
him from his father. Another man appears on the
horizon, and is called by the child kadagu (*‘ my
mother’s brother ). This man may live in the same
locality, but he is just as likely to reside in another
village. The child also learns that the place where
his kada (mother’s brother) resides is also his, the
child’s, “ own village ” ; that there he has his
property and his other rights of citizenship ; that
there his future career awaits him ; that there his
natural allies and associates are to be found. He
‘may even be taunted in the village of his birth with
being an  outsider ”’ (fomakava), while in the village
he has to call “ his own ”, in which his mother’s
brother lives, his father is a stranger and he a natural
citizen. He also sees, as he grows up, that the
mother’s brother assumes a gradually increasing
authority over him, requiring his services, helping
him in some things, granting or withholding his
permission to carry out certain actions; while the
father’s authority and counsel become less and less
important.

Thus the life of a Trobriander runs under a
two-fold influence—a duality which must not be
imagined as a mere surface play of custom. It enters
deeply into the existence of every individual, it
produces strange complications of usage, it creates
frequent tensions and difhiculties, and not seldom
gives rise to violent breaks in the continuity of tribal
life. For this dual influence of paternal love and
the matrilineal principle, which penetrates so far
into the framework of institutions and into the social
ideas and sentiments of the native, 1s not, as a matter
of fact, quite well adjusted in its working.!

It has been necessary to emphasize the relation-
ship between a Trobriander and his father, his
mother, and his mother’s brother, for this is the

' Cf. my Crime and Custom in Savage Society, Kegan Paul, 1926.
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2] A TROBRIAND VILLAGE

nucleus of the complex system of mother-right or
matriliny, and this system governs the w hole social
life of these natives. The question is, moreover,
specially related to the main theme of this book :

love-making, marriage, and kinship are three
aspects of the same subject ; they are the three facets
which it presents in turn to sociological analysis.

2
A TROBRIAND VILLAGE

We have so far given the sociological definition
of fatherhood, of the mother’s brother’s relation,
and of the nature of the bond between mother and
child ; a bond founded on the biological facts of
gestation and the extremely close psychological
attachment which results from these. The best
way to make this abstract statement clear will be to
display the inter-working of the three relationships
in an actual community in the Trobriands. Thus
we can make our explanations concrete and get into
touch with actual life instead of moving among
abstractions ; and, incidentally, too, we can intro-
duce some tpersonalltles who will appear in the
later parts of our narrative.

The village of Omarakana is, in a sense, the capital
of Kiriwina, the main district of these islands. It
is the residence of the principal chief, whose name,
prestige, and renown are carried far and wide over
the Archipelagoes, though his power does not reach
beyond the province of Kiriwina.! Thesvillage lies
on a fertile, level plain in the northern parts.of the
large, flat coral island of Boyowa (see fig. 2). As
we walk towards it, from the lagoon anchorages on
the western shore, the level road leads across
monotonous stretches covered with low scrub,

! For further references to this eminent personage and for an account
of chieftainship, see C. G. Seligman, op ¢t., chapters xlix and Ii;

also my Argonauts of the Western Pacific, passim, and ** Baloma, Spirits
of the Dead,” Journ. R. Anthrop. Inst., 1916.
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here and there broken by a tabooed grove, or by a
large garden, holding vines trained on long poles
and looking, in its developed fox:m, like an exuberant
hop-yard. We pass several villages on our way ;
the soil becomes more fertile and the settlement
denser as we approach the long ridge of raised
coral outcrop which runs along the eastern shore
and shuts oft the open sea from the inland plains of
the 1sland.

A large clump of trees appears at a distance—
these are the fruit-trees, the palms and the piece of
uncut virgin jungle which together surround the
village of Omarakana. We pass the grove and find
ourselves between two rows of houses, built in
concentric rings round a large open space (see
fig. 1 and plate 1). Between the outer ring and
the inner one a circular street runs round the whole of
the village, and in it, as we pass, we see groups of
people sitting in front of their huts (see pl. 4). The
outer ring consists of dwelling-houses, the inner of
store-huts” in which the taytu, a variety of yam,
which forms the staple food of the natives, 1s kept
from one harvest to the next. We are struck at once
by the better finish, the greater constructive
elaboration, and the superior embellishment and
decoration which distinguish the yam-houses from
the dwellings (see pl. 31). As we stand on the
wide central space we can admire the circular row
of storehouses in front of us, for both these and the
- dwellings always face the centre. In Omarakana
a big yam-house belonging to the chief stands in
the middle. of this space. Somewhat nearer the ring,
but still well in the centre stands another large
building, the chief’s living hut (see pls. 1 and 22.

This singularly symmetrical arrangement of the
village is of importance, for it represents a definite
sociological scheme. The inner place is the scene
of the public and festive life. A part of it is the
old-time burial ground of the villagers, and at one
end is the dancing ground, the scene of all ceremonial
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and festive celebrations. The houses which surround
it, the inner ring of store-huts that is, share its
quasi-sacred character, a number of taboos being
placed upon them. The street between the two rows
1s the theatre of domestic life and everyday occurrence
(see pls. 4 and 39). Without over-labouring the
point, the central place might be called the male
portion of the village and the street that of the
women.

Let us now make preliminary acquaintance with
some of the more important inhabitants of
Omarakana, beginning with the present -chief,
- To’uluwa (see pls. 2 and 41). He and his family
are not only the most prominent members of the
community, but they occupy more than half of the
village. As we shall see (ch. v, sec. 4), the chiefs
in the Trobriands have the privilege of polygamy.
To’uluwa, who lives in the large house in the middle
of the village, has a number of wives who occupy
a whole row of huts (A—B on the plan, fig. 1). Also
his maternal kinsmen, who belong to his family and
sub-clan called Tabalu, have a separate space in the
village for themselves (A—C). The third section
(B—C) is inhabited by commoners who are not
related to the chief either as kinsmen or as children.

The community is thus divided into three parts.
The first consists of the chief and his maternal
kinsmen, the Tabalu, all of whom claim the village
as their own, and consider themselves masters of its
soil with all attendant privileges. The second
consists of the commoners, who are themselves
divided into two groups : those claiming the rights
of citizenship on mythological grounds (these rights
are distinctly inferior to those of the chief’s sub-clan,
and the claimants only remain in the village as the
chief’s vassals or servants); and strangers in the
hereditary service of the chief, who live in the
village by that right and title. The third part
consists of the chief’s wives and their offspring.

These wives, by reason of patrilocal marriage,
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have to settle in their husband’s village, and with
them, of course, remain their younger children. But
the grown-up sons are only allowed to stay in the
village through the personal influence of their
father. This influence overrules the tribal law that
every man ought to live in his own—that is his
mother’s—village. The chief is always much more
attached to his children than to his maternal
kinsmen. He prefers their company ; like every
typical Trobriand father, he takes, sentimentally
at least, their side in any dispute ; and he invariably
tries to grant them as many privileges and benefits
as possible. This state of affairs is naturally not
altogether appreciated by the chief’s legal successors,
his maternal kinsmen, the children of his sister ;
and frequently considerable tension and sharp
friction arise between the two sections in
consequence.

Such a state of tension revealed itself recently
in an acute upheaval, which shook the quiet tribal
life of Omarakana and for years undermined its
internal barmony.! There was a feud of long
standing between Namwana Guya’u, the chief’s
favourite son, and Mitakata, his nephew and third
in succession to the rule (see pl. 3). Namwana
Guya’'u was the most influential man in the village,
after the chief, his father : To’uluwa allowed him
to wield a great deal of power, and gave him more
than his share of wealth and privilege.

One day, about six months after my arrival
in Omarakana, the quarrel came acutely to a head.
Namwana, Guya’u, the chief’s son, accused his
enemy, Mitakata, the nephew and one of the heirs,
of committing adultery with his wife, brought him
before the White Resident Magistrate, and thereby
caused him to be imprisoned for a month or so. The
news of this imprisonment reached the village from

' The following account has been already published (in Crime and
Custom, pp. 101 sq.). Since it is an almost exact reproduction of the
original entry in my field-notes, I prefer to give it here once more in
the same form, with a few verbal alterations only.
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the Government compound, a few miles distant, at
sunset, and created a panic. The chief shut himself
up in his personal hut, full of evil forebodings for
his favourite, who had thus rashly outraged tribal
law and feeling. The kinsmen of the imprisoned
heir to chieftainship were boiling with suppressed
anger and indignation. As night fell, the subdued
villagers settled down to a silent supper, each family
over its solitary meal. There was nobody on the
central place. Namwana Guya’u was not to be seen,
the chief To’uluwa remained secluded in his hut,
most of his wives and their children staying indoors
also. Suddenly a loud voice rang out across the silent
village. Bagido’u, the heir apparent and eldest
brother of the imprisoned man, standing before his
hut, cried out, addressing the offender of his
family :

““ Namwana Guya’u, you are a cause of trouble.
We, the Tabalu of Omarakana, allowed you to stay
here, to live among us. You had plenty of food in
Omarakana. You ate of our food. You partook of
the pigs brought to us as a tribute, and of the flesh.
You sailed in our canoe. You built a hut on our soil.
Now you have done us harm. You have told lies.
Mitakata i1s in prison. We do not want you to stay
here. This is our village ! You are a stranger here.
Go away ! We drive you away ! We drive you out
of Omarakana.”

These words were uttered in a loud, piercing
voice, which trembled with strong emotion : each
short sentence was spoken after a pause; each, like
an individual missile, was hurled across, the empty
space to the hut where Namwana éuya’u sat
brooding. Next, the younger sister of Mitakata rose
and spoke, and then a young man, one of their
maternal nephews. Their words were in each case
almost the same as Bagido’u’s, the burden being
the formula of dismissal or driving away, the yoba.
These speeches were received in deep silence.
Nothing stirred in the village. But, before the night
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was over, Namwana Guya'u had left Omarakana
for ever. Ie had gone over and settled a few miles
away, in Osapola, his “ own ™ village, whence his
mother came. For weeks she and his sister wailed
for him with loud lamentations as for the dead.
The chief remained for three days in his hut, and
when he came out he looked aged and broken by
grief. All his personal interest and affection were
on the side of his favourite son, yet he could do
nothing to help him. His kinsmen had acted strictly
within their rights, and, according to tribal law,
he could not possibly dissociate himselt from them.
No power could change the decree of exile. Once
the words ““ Go away "—bukula, ** we drive thee
away ~'—Pkayabaim, had been pronounced, the man
had to go. These words, very rarely uttered in
earnest, have a binding force and an almost ritual
power when pronounced by citizens against a resident
outsider. A man who would try to brave the dreadful
insult involved in them and remain in spite of them,
would be dishonoured for ever. In fact, anything but
immediate compliance with a ritual request is
unthinkable for a Trobriand Islander.

The chief’s resentment against his kinsmen was
deep and lasting. At first he would not even speak
to them. Ior a year or so, not one of them dared to
ask to be taken on overseas expeditions by him,
although they were fully entitled to this privilege.
Two years later, in 1917, when I returned to the
Trobriands, Namwana Guya'u was still resident in
the other village and keeping aloof from his father’s
kinsmen, though he frequently visited Omarakana
in order to be in attendance on his father, especially
when To'uluwa went abroad. His mother had died
within a year after his expulsion. As the natives
described it : ““ She wailed and wailed, refused to
eat, and died.” The relations between the two
main enemies were completely broken, and Mitakata,
the young chieftain who had been imprisoned, had
repudiated his wife, who belonged to the same sub-

‘ 12



2] A TROBRIAND VILLAGE

clan as Namwana Guya’u. There was a deep rift
in the whole social life of Kiriwina.

This incident was onc of the most dramatic which
I have ever witnessed in the Trobriands. I have
described 1t at length, as it contains a striking
illustration of the nature of mother-right, of the
power of tribal law, and of the passions which
work against and in spite of these. It shows
also the deep, personal attachment which a
father feels for his children, the tendency which
he has to wuse all his personal influence to
give them a strong position in the village, the
opposition which this always evokes among his
maternal kinsmen, and the tension and rifts thus
brought about. Under normal conditions, in a
smaller community where the contending powers
are humbler and less important, such tension would
merely mean that, after the father’s death, the
children would have to return to his maternal
kinsmen practically all the material benefits they
had received from him during his lifetime. In any
case, a good deal of discontent and friction and many
roundabout methods of settlement are involved in
this dual play of paternal affection and matrilineal
authority: the chief’s son and his maternal nephew
can be described as predestined enemies.

This theme will recur in the progress of the
following narrative. In discussing consent to
marriage, we shall see the importance of paternal
authority and the functions of the matrilineal
kinsmen. The custom of cross-cousin marriage is
a traditional reconciliation of the two, opposing
principles. The sexual taboos and prohibitions of
incest also cannot be understood without a clear
grasp of the principles discussed in this section.

So far we have met 'T'o’uluwa, his favourite wife
Kadamwasila, whose death followed on the village
tragedy, their son Namwana Guya'u, and his enemy
Mitakata, son of the chicf’s sister, and these we
shall meet again, for they were among my best
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informants. We shall also become acquainted with
the other sons of the chief, and of his favourite wife,
and with some of his maternal kinsmen and kins-
~women. We shall follow several of them in their love
affairs, and in their marriage arrangements ; we shall
have to pry into their domestic scandals, and to take
an indiscreet interest in their intimate life. For all
of them were, during a long period, under ethno-
graphic observation, and I obtained much of my
material through their confidences, and especially
from their mutual scandal-mongering.

Many examples will also be given from other
communities, and we shall make frequent visits
to the lagoon villages of the western shore, to places
on the south of the island, and to some of the
neighbouring smaller islands of the Archipelago.
In all these other communities more uniform and
democratic conditions prevail, and this makes some
difference in the character of their sexual life.

3
FamiLy LiIrFe

In entering the village we had to pass across
the street between the two concentric rows of
houses.! This 1s the normal setting of the everyday
life of the community, and thither we must return
in order to make a closer survey of the groups
of people sitting in front of their dwellings
(see pl. 4). As a rule we find that each group
consists of one family only—man, wife, and
children—taking their leisure, or engaged in some
domestic activity which varies with the time of
day. On a fine morning we would see them hastily
eating a scanty breakfast, and then the man and
woman preparing the implements for the day’s

1 A pood glimpse of the *“ street ' can be obtained on pl. 12, where

two dwelling huts, right and left, can be seen behind the two yam
houses in the middle.
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work, with the help of the bigger children, while the
baby is laid out of the way on a mat. Afterwards,
during the cool hours of the forenoon, cach family
would probably set off to their work, leaving the
village almost deserted. The man, in company
with others, may be fishing or hunting or building
a canoe or looking for timber. The woman may have
gone collecting shell-fish or wild fruits. Or else
both may be working in the gardens, or paying a
visit. The man often does harder work than the
woman, but when they return in the hot hours of
the afternoon he will rest, while the woman busies
herself with household affairs. Towards evening,
when the descending sun casts longer, cooler
shadows, the social life of the village begins. At this
time we would see our family group 1n front of their
hut, the wife preparing food, the children playing,
the husband, perhaps, seated amusing the smallest
baby. This 1s the time when neighbours call on
one another, and conversation may be exchanged
from group to group.

The frank and friendly tone of intercourse, the
obvious feeling of equality, the father’s domestic
helpfulness, especially with the children, would at
once strike any observant visitor. The wite joins
freely in the jokes and conversation ; she does her
work independently, not with the air of a slave or
a servant, but as one who manages her own depart-
ment. She will order the husband about if she needs
his help. Close observation, day after day, confirms
this first impression. The typical Trobriand
household is founded on the principles of equality
and independence of function: the man 1s con-
sidered to be the master, for he is in his own village
and the house belongs to him, but the woman has,
in other respects, a considerable influence ; she and
her family have a great deal to do with the food
supply of the household ; she is the owner of separate
possessions in the house; and she is—next to her
brother—the legal head of her family.

IS @



THE SEXES IN TRIBAL LIFE [CH. I

The division of functions within the household
is, in certain matters, quite definite. The woman has
to cook the food, which is simple, and does not
require much preparation. The main meal is taken
at sunset, and consists of yams, taro, or other tubers,
roasted in the open fire—or, less frequently, boiled
in a small pot, or baked in the ground—with the
occasional addition of fish or meat. Next morning
the remains are eaten cold, and sometimes, though
not regularly, fruit, shell-fish, or some other light
snack may be taken at mid-day.

In some circumstances, men can and do prepare
and cook the food : on journeys, oversea voyages,
fishing or hunting expeditions, when they are
without their women folk. Also, on certain occasions,
when taro or sago dumplings are cooked in the large
clay pots, men are required by tradition to assist
their wives (pl. 5). But within the village and in
normal daily life the man never cooks. It would be
considered shameful for him to do so. * You are
a he-cook ” (tokakabwasi yoku) would be said
tauntingly. The fear of deserving such an epithet,
of being laughed at or shamed (kakayuwa), is extreme.
It arises from the characteristic dread and shame,
found among savages, of not doing the proper thing,
or, worse still, of doing something which is
intrinsically the attribute of another sex or social
class (see ch. xiii, secs. 1—4).

There are a number of occupations strictly
assigned by tribal custom to one sex only. The
manner of carrying loads is a very noteworthy
example., Women have to carry the special
feminine receptacle, the bell-shaped basket, or
any other kind of load upon their heads
men must carry only on the shoulder (pls. 6,
7, and 28). It would be with a real shudder, and a
profound feeling of shame, that an individual would
regard carrying anything in the manner proper to
the opposite sex and nothing would induce a man to
put any load on his head, even in fun.
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An exclusively feminine department is the
water supply. The woman has the water bottles
of the household in her charge. These are made out
of the woody shell of a mature coconut, with a
stopper of twisted palm-leaf. In the morning or
near sunset she goes, sometimes a full half-mile,
to fill them at the water-hole : here the women fore-
gather, resting and chatting, while one after the
other fills her water-vessels, cleans them, arranges
them in baskets or on large wooden platters, and,
just before leaving, gives the cluster a final sprinkling
of water to cover it with a suggestive gloss of fresh-
ness. The water-hole is the woman’s club and centre
of gossip, and as such is important, for there is a
distinct woman’s public opinion and point of view
in a Trobriand village, and they have their secrets
from the male, just as the male has from the female.

We have already seen that the husband fully
shares in the care of the children. He will fondle
and carry a baby, clean and wash it, and give it the
mashed vegetable food which it receives in addition
to the mother’s milk almost from birth. In fact,
nursing the baby in the arms or holding it on the
knees, which is described by the native word
kopo’s, is the special role and duty of the father
(tama). It is said of the children of unmarried women
who, according to the native expression, are ** with-
out a fama’ (that is, it must be remembered,
without a husband to their mother), that they are
““unfortunate ” or ‘“ bad ” because ‘' there i1s no
one to nurse and hug them (gala taytala bikopo’s) ™.
Again, if anyone inquires why children shpuld have
duties towards their father, who is a ‘‘ stranger ”’
to them, the answer is invariably : ““ because of the
nursing (pela kopo'i),” ‘‘ because his hands have
been soiled with the child’s excrement and urine
(cf. ch. vii). _

The father performs his duties with genuine
natural fondness : he will carry an infant about for
hours, looking at it with eyes full of such love and
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pride as are seldom seen in those of a European father.
Any praise of the baby goes directly to his heart,
and he will never tire of talking about and exhibiting
the virtues and achievements of his wife’s offspring.
Indeed, watching a native family at home or meeting
them on the road, one receives a strong impression
of close union and intimacy between its members
(see pls.7,26). Nor,as we have seen, does this mutual
affection abate in later years. Thus, in the intimacy
of domestic life, we discover another aspect of the
interesting and complicated struggle between social
and emotional paternity, on the one hand, and the
explicitly acknowledged legal mother-right on the
other.

It will be noticed that we have not yet penetrated
into the interior of a house, for in fine weather the
scene of family life 1s always laid in front of the
dwelling. Only when it is cold and raining, at
night, or for intimate uses, do the natives retire
into the interior. On a wet or windy evening in the
cooler season we would find the village streets
deserted, dim lights flickering through small
interstices in the hut walls, and voices' sounding
from within in animated conversation. Inside, in
a small space heavy with dense smoke and human
exhalation, the people sit on the floor round
the fire or recline on bedsteads covered with
mats,

The houses are built directly on the ground and
their floors are of beaten earth. On the adjoining
diagrammatic plan we see the main items of
their very simple furniture : the fireplace, which is
simply a ring of small stones with three large ones
to support a pot; wooden sleeping bunks, placed
one over the other against the back and sidz walls
opposite the fireplace (cf. pl. 8) and one or two
shelves for nets, cooking pots, women’s grass
petticoats, and other household objects. The chief’s
personal dwelling is built like an ordinary house,
but is larger. The yam houses are of somewhat
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different and more complicated construction, and
are slightly raised above the ground.

A normal day in a typical houschold forces the
family to live in close intimacy—they sleep in the
same hut, they eat in common and spend the best
part both of their working and of their leisure
hours together.

4
THE Di1visioN oF PROPERTY AND DUTIES ACCORDING
TO SEX

Members of the household are also bound together
by community of economic interest. On this point,
however, a more detailed statement is necessary,
as the subcht 1s important and complicated. 'To
begin with the right of ownership, it must be
realized that personal possession 1s a matter of
great importance to the native. The title toli-
(" owner ”’ or “ master ’, used as a prefix to the
object possessed) has a considerable value in itself
as conferring a sort of distinction, even when it
docs not give a claim to rights of exclusive use.
"This term and the conception of ownership, are, in
every particular case, very well defined, but the
relationship varies with different Ol)JCCtb, and 1t 1s
lll]pObSIblC to summarize it in one formula covering
all cases

It is remarkable that in spite of the close union
within the household, domestic utensils and the
many objects llttcrmg the hut are not owned 1
common.* Husband and wife have each his or her
own possessions. The wife owns her grass petticoats,
of which there are wusually some twelve to
twenty in her wardrobe, for use on various occasions.
Also she relies on her own skill and industry to
procure them. So that in the question of toilet,
a Kirwinian lady depends solely upon herself. T he

v Cf. Argonauts of the Western Pacific, ch. vi, and passim.
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water vessels, the implements for dressmaking,
a number of articles of personal adornment, are also
her own property. The man owns his tools, the axe
and adze, the nets, the spears, the dancing ornaments,
and the drum, and also those objects of high value,
called by the natives waygr’a, which consist of
necklaces, belts, armshells, and large polished
axe-blades.

Nor is private ownership in this case a mere
word without practical significance. The husband
and the wife can and do dispose of any article of
their own property, and after the death of one of
them the objects are not inherited by the partner,
but distributed among a special class of heirs. When
there is a domestic quarrel a man may destroy
some of his wife’s property—he may wreak his
vengeance on the water bottles or on the grass
petticoats—and. she may smash his drum or break
his dancing shield, A man also has to repair and
keep his own things in order, so that the woman
is not the housekeeper in the general European
sense.

Immovable goods, such as garden-land, trees,
houses, as well as sailing-vessels, are owned
almost exclusively by men, as is also the live stock,
which consists mainly of pigs. We will have to
touch on this subject again, when we speak of the
social position of women, for ownership of such
things goes with power.

Passing now from economic rights to duties, let
us consider the partition of work according to sex.
In the heavier type of labour, such as gardening,
fishing, and carrying of considerable loads, there is
a definite division between man and woman.
Fishing and hunting, the latter of very slight
importance in the Trobriands, are done by men,
while only women engage in the search for marine
shell-fish. In gardening, the heaviest work, such as
cutting the scrub, making fences, fetching the heavy
yam supports, and planting the tubers, is done

21



THE SEXES IN TRIBAL LIFE [CH. I

exclusively by men. Weeding is the woman'’s special
duty, WhiKE} some of the intermediate stages, in which
the plants have to be looked after, are performed
by mixed male and female labour. Men do such
tending as there is to be done of the coco- and
areca-nut palms and of the fruit-trees, while it is
chiefly the women who look after the pigs. i

All oversea expeditions are made by men, and the
building of canoes is entirely their business. - Men
have to do most of the trading, especially.the
important exchange of vegetable food for fish
which takes place between the inland and coastal
villagers. In the building of houses, the framework
is made by men, and the women help with the
thatching. Both sexes share in the carrying of
burdens; the men shoulder the heavier ones,
while the women make up by carrying more
frequently. And, as we have seen, there is a
characteristic sexual distinction in the mode of
placing the burden.

As regards the minor work of manufacturing small
objects, the women have to make the mats and
plait the armlets and belts. Of course, they alone
fashion their personal dress, just as men have to
tailor their own not very extensive but very carefully
finished garment, the pubic leaf. Men do the wood
carving, even in the case of objects used exclusively
by women ; they manufacture lime gourds for betel
chewing and, in the old days, they used to polish and
sharpen all stone implements.

This specialization of work according to sex gives,
at certain seasons, a characteristic and picturesque
touch to village life. =~ When harvest approaches
new skirts of the coloured variety have to be made,
ready to wear when the crops are brought in and
at the subsequent festivities. Quantities of banana
and pandanus leaf are brought to the villages, and
are there bleached and toughened at the fire. At night
the whole village is bright with the shining of these
fires, at each of which a couple of women sit opposite
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each other and pass the leaf to and fro in front of
the flame (see pl. 9). Loud chatter and song enlivens
the work, gay with the anticipation of the coming
entertainments. When the material is ready, it has
still to be cut, trimmed, and dyed. Two kinds of
roots are brought from the bush for the dyeing, one
giving a deep purple, and the other a bright crimson.
The dye is mixed in large bowls made of giant clam
shells ; in these the leaf strips are steeped, and then
they are hung up in thick bunches to dry in the
central place, enlivening the whole village with
their gay colour (see pl. 10). After a very complex
process of piecing together, a resplendent
“ creation ”’ results; the golden yellow of the
pandanus, the soft hay-green or dun of the banana-
leaf, the crimson and purple of the dyed layers form
a really beautiful harmony of colour against the
smooth, brown skin of the woman.

Some manufactures are carried out by men and
women together. Both sexes, for example, take part
in the elaborate process which is necessary in
preparing certain shell ornaments, while nets and
water-vessels may be made by either sex.

It will have been seen, then, that women do not
bear the brunt of all the drudgery and hard work.
Indeed, the heaviest tasks in the gardens and the
most monotonous ones are performed by men. On
the other hand, women have their own province
in economic activity; it is a conspicuous one, and
through it they assert their status and importance.

! Cf. ch. xv of Argonauts of the Western Pacific.
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CHAPTER 1I
THE StATUsS OF WOMAN IN NATIVE SOCIETY

THE ideas of the native concerning kinship and
descent, with their assertion of the mother’s exclusive
part in propagation ; the position of woman within
the household, and her considerable share in
economic life : these imply that woman plays an
influential role in the community, and that her status
cannot be low or unimportant. In this section it
will be necessary to consider her legal status and her
position in the tribe ; that is, her rank, her power,
and her social independence of man.

In the first section of the previous chapter we
have discussed the kinship ideas of the natives,
founded on the matrilineal principle that everything
descends through the mother. We have also seen
that the real guardianship of her family remains not
with herself, but with her brother. This can be
generalized into the formula that, in each
generation, woman continues the line and man
represents it ; or, in other words, that the power
and functions which belong to a family are vested
in the men of each generation, thougi; they have
to be transmitted by the women.

) |
THE PRIVILEGES AND BURDENS OF RANK

Let us examine some of the consequences of this
principle. For the continuation and very existence
of the family, woman as well as man is indispensable ;
therefore both sexes are regarded by the natives as
being of equal value and importance. When you
discuss genealogies with a native, the question of
continuity of line is constantly considered in relation
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to the number of women alive. This was noticeable
whenever a man of a sub-clan of high rank, such as
the Tabalu of Omarakana, discussed the ethnographic
census of its members with me : the fact that there
were a great number of women would be emphasized
with pleasure, and said to be good-and important,
That there were only two women of that sub-clan
of high rank in Omarakana, while there were several
male members, was obviously a sore point, and every
Tabalu informant volunteered the statement that
there were, however, more women in the younger
line of Olivilevi, a village in the south of the island
also ruled by the Tabalu. A man of any clan would
often, in speaking of his family relations, expatiate
on the number of his sisters and of their female
children as being a matter of real importance to his
lineage. Thus girls are quite as welcome at birth as
boys, and no difference is made between them by
the parents in interest, enthusiasm, or affection.
It is needless to add that the idea of female
infanticide would be as absurd as abhorrent to the
natives.

The general rule that women hand on the
privileges of the family and men exercise them, must
be examined as it works. When we do so we shall
be able to understand the principle better and even
to qualify it somewhat. The idea of rank—that is,
of an intrinsic, social superiority of certain people
“as their birthright—is very highly developed among
the Trobriand Islanders ; and a consideration of the
way in which rank affects the individual will best
explain the working of the general principle.

Rank is associated with definite hereditary
groups of a totemic nature, which have already been
designated here as sub-clans (see also ch. xiii, sec. 5).
Each sub-clan has a definite rank ; it claims to be
higher than some, and admits its inferiority to others.
Five or six main categories of rank can, broadly
speaking, be distinguished, and within these the
minor grades are of but small importance. For the

25 .



THE STATUS OF WOMAN [CH, II

sake of brevity and clarity, I shall chiefly concern
myself with a comparison of the sub-clan of Tabalu,
the highest of all in rank, with its inferiors.

Every village community “ belongs to” or is
“owned by ” one such sub-clan, and the eldest
male is the headman of the village. When the sub-
clan is of highest rank, its oldest male is not only
headman of his own village, but exercises over-rule
in a whole district, and 1s what we have called 2
chief. Chieftainship and rank are, therefore, closely
associated, and rank carries with it, not only social
distinction, but also the right to rule. Now, one of
these two attributes, but one only, social distinction,
is shared by men and women alike. Every woman
of the highest rank, that of Tabalu, enjoys all the
personal privileges of nobility. The male members
of the clan will perhaps say that man is more
aristocratic, more guya’u than woman, but probably
this merely expresses the general assumption of
male superiority. In all concrete manifestations of
rank, whether traditional or social, the two sexes
are equal. In the extensive mythology referring to
the origin of the various sub-clans, a woman
ancestress always figures beside the man .(her
brother), and there are even myths in which a
woman alone inaugurates a line.

Another important manifestation of rank is the
complex system of taboos, and this is equally binding
on man and woman. The taboos of rank include
numerous prohibitions in the matter .of food,
certain animals especially being forbidden, and there
are some other notable restrictions, such as that
prohibiting the use of any water except from water-
holes in the coral ridge. These taboos are enforced
by supernatural sanction, and illness follows their
breach, even if it be accidental. But the real force
by which they are maintained is a strong con-
viction on the part of the taboo keeper that the
forbidden food is intrinsically inferior, that it is

v Cf. my Myth in Primitive Psychology, ch. ii. .
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disgusting and defiling in itself. When it is suggested
to a Tabalu that he should eat of stingaree or bush
pig he shows unmistakable signs of repulsion ; and
cases are quoted in which a man of rank has
yomited, with every sign of nausea, some forbidden
substance which he had taken unwittingly. A citizen
of Omarakana will speak of the stingaree eaters of
the lagoon villages with the same disgusted contempt
as the right-minded Briton uses towards the frog-
and snail-eaters of France, or the European towards
the puppy- and rotten-egg-eaters of China.

l\ﬁ)w a woman of rank fully shares in this disgust,
and in the danger from breaking a taboo. 1If, as does
occasionally happen, she marries a man of lower
rank, she must Eave all food, all cooking utensils,
dishes, and drinking vessels separate from her
husband, or else he must forego all such diet as is
taboo to her ; the latter is the course more usually
adopted.

Rank entitles its possessors to certain ornaments,
which serve both as its insignia and as festive
decorations. For instance, a certain kind of shell
ornament, the red spondylus shell-discs, may only
be worn on the forehead and on the occiput by people
of the highest rank. As belts and armlets they are
also permitted to those next in rank. Again, an
armlet on the forearm is a mark of the first
aristocracy. Varieties and distinctions in personal
adornment are very numerous, but it will be enough
to say here that they are observed in exactly the
same manner by male and female, though the
ornaments are more frequently made use of by the
latter.

Certain house decorations, on the other hand,
such as carved boards and ornaments of shell
(pls. 2, 20, and 23), which are in pattern and
material exclusive to the several higher ranks, are
primarily made use of by the male representatives.
But a woman of rank who marries a commoner
would be fully entitled to have them on her house.
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The very important and elaborate ceremonial
of respect observed towards people of rank is based
on the idea that a man of noble linecage must always
remain on a physically higher level than his inferiors.
In the presence of a noble, all people of lower rank
have to bow the head or bend the body or squat
- on the ground, according to the degree of their
inferiority. On no account must any head reach
higher than that of the chief. Tall platforms are
always built on to the chief’s house, and on one of
these he will sit so that the people may freely move
below him during tribal gatherings (sce pl. 2,
where we see the chief leaning against such a
platform). When a commoner passes a group of
nobles seated on the ground, even at a distance, he
has to call out tokay (‘“ arise”), and the chiefs
immediately scramble to their feet and remain
standing while he crouches past them.® One would
think that so uncomfortable a ceremonial of homage
would have been circumvented in some way ; but
this 1s not the case. Many times when I was
sitting 1n the village in conversation with the chief,
a commoner would pass through the village grove,
and .call out tokay, and though this would happen
every quarter of an hour or so, my friend had to

rise while the other, bending low, walked slowly by.?

Women of rank enjoy cxacth "the same privilege
in this matter. When a noble woman is married
to a commoner, her husband has to bend before
her in public, and others have to be still more
careful to do so. A high platform is erccted for

! Tokay, as noun, also means ' commoner”’, The noun is perhaps
derived etymologically from the verb.

* When To’uluwa, the paramount chief of the Trobriands, was put
in jail by the resident magstrate, the latter, mostly, T am afraid, hecause
he wanted to humiliate his native rival, forbade the communers
incarcerated with the chief to crouch before him. In spite of this, [
have been told on good authority by several eve-witnesses that all
the commoncers in juil did constantly move buldmt: except when the
white satrap appeared upon the scene. This is an example of the short-
sighted policy of the typical white official, who thinks that his authority
can only be maintained at the expense of the native chiefs, and thus
undermines native tribal law and introduces a spirit of anarchy.
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her and she sits upon it alone at tribal assemblies,
while her husband moves or squats below with
the rest of the crowd.

The sanctity of the chief’s person is particularly
localized in his head, which is surrounded by a halo
of strict taboos. More especially sacred are the
forehead and the occiput with the neck. Only
equals 1in rank, the wives and a few particularly
privileged persons, are allowed to touch these parts,
for purposes of cleaning, shaving, ornamentation,
and delousing. This sanctity of the head extends
to the female members of the noble sub-clans,
and if a noble woman marries a commoner, her brow,
her occiput, her neck and shoulders, should not—
in theory at least—be touched by the husband
even during the most intimate phases of conjugal
life. |

Thus in myth, in the observance of taboo, and
in the ceremonial of bending, the woman enjoys
exactly the same privileges of rank as the man ;
but she never exercises the actual power associated
with it. No woman is ever the head of any sub-
clan, and thus she cannot be a chieftainess. What
would happen should there be no male members
in a given generation 1 cannot say, for there are
no actual cases of this on record ; but the interim
regency of a woman seems by no means incompatible
with the ideas of the Trobrianders. But,as we shall
see later on (ch. v, sec. 4), the privilege of polygamy
is the foundation of a chief’s or headman’s power,
and women,.of course, have no such similar privilege
of polyandry. _

Many other social functions of rank are directly
exercised by men alone, the women participating
only in the social prestige. Thus ownership of
canoes, for instance, is vested in the headman—
though all the villagers enjoy definite rights in them
—but his kinswomen only have the benefit of the
renown (butura), that is, the privilege of talking in
proprietary terms of the canoes and of boasting
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about them.® Only in exceptional cases do they
accompany their men-folk on oversea expeditions.
Again, all sorts of rights, privileges, and activities
connected with the kula, a special system of exchange
in valuables, are the prerogatives of men. The
woman, whether the man’s wife or sister, is only
occasionally drawn personally into the matter. For
the most part she but basks in reflected glory and
satisfaction. In war, men have the field of action
entirely to themselves, though the women witness
all the preparations and preliminary ceremonies,
and even take an occasional peep at the battle-
field itself.?

It i1s important to note that in this section, when
comparing the parts played by the sexes, we have
had quite as often to set the brother and sister
side by side as the husband and wife. Within
the matrilineal order, the brother and the sister
are the naturally linked representatives of the male
and female principle respectively in all legal and
customary matters. In the myths concerning the
origin of families, the brother and sister emerge
together from underground, through the original
hole in the earth. In family matters, the brother
1s the natural guardian and head of his. sister’s
household, and of her children. In tribal usage,
their respective duties and obligations are strictly
regulated, and these form, as we shall see, one of
the main strands in the social fabric. But in their
personal relations the strictest taboo divides brother
from sister—and prevents any sort of intimacy
between them.3

As woman is debarred from the exercise of power,
land ownership, and many other public privileges, it

! These questions have been discussed in detail in Argonauts of the
Western Pacific, ch. iv, secs. iv and v, and ch. xi, sec. ii. Cf. also ch. vi
of that book, and Crime and Custom.

* For a full description of the kula, see Argonauts ; fighting has been
described in the article on ‘ War and Weapons among the Natives
of the Trobriand Islands ”’, Man, 1920.

¥ Cf. ch. xiii, sec. 6, and ch. xiv.
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follows that she has no place at tribal gatherin
and no voice in such public deliberations as are held
in connection with gardening, fishing, hunting,
oversea expeditions, war, ceremonial trade, festivities
and dances.

2

MORTUARY RITES AND FESTIVITIES

On the other hand, there are certain ceremonial
and festive activities in connection with which
women have a great deal both to say and todo. The
most important of these in solemnity and sanctity,
as well as the most imposing in display and extent,
are -the mortuary ceremonies. In the tending of
the corpse, the parade of grief, the burial with
its manifold rites and long series of ceremonial
food distributions: in all these activities, which
begin immediately after the death of any important
tribesman and continue at intervals for months
or even years afterwards, women plafy a large part
and have their own definite duties to fulfil. Certain
women, standing in a special relationship to the
deceased, have to hold the corpse on their knees,
and fondle it ; and while the corpse is tended in
the hut, another category of female relatives performs
a remarkable rite of mourning outside : a number
of them, some in couples facing each other and some
singly, move in a slow dance, forwards and back-
wards across the central place, to the rhythm of
the wailing dirge (see pl. 11). As a rule, each
of them carries in her hand some object worn or
possessed by the deceased. Such relics play a
great part in mourning and are worn by the women
for a long time after their bereavement. The
wrapping up of the corpse and the subsequent
vigil over the grave is the duty of yet another
category of the dead man’s womenkind.

Some functions of burial, notably the gruesome
custom of cutting up the corpse, are performed by
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men. In the long period of mourning which
follows, the burden of the dramatic expression
of grief falls mostly on the women; a widow
always mourns longer than a widower, a mother
longer than a father, a female relative longer than
a male of the same degree. In the mortua
distributions of food and wealth, based on the idea
that the members of the deceased’s sub-clan give
payment to the other relatives for their share in
the mourning, women play a conspicuous role,
and conduct some parts of the ceremonial distribu-
tions themselves (see pl. 12).

I have barely touched on the mortuary ceremonies,
as we shall have to return to them presently (ch. vi,
secs. 3 and 4), but I have said enough to show how
large a share women take in this class of religious
or ceremonial display. Some tribal ceremonies
in which women alone are active will be described
in detail later, and it is only necessary here to state
briefly that in the long and complicated ceremonial
of first pregnancy (ch. viii, secs. 1 and 2) and in the
rites of beauty magic at festivities (ch. xi, secs. 2—4)
women are the main actors. On certain occasions,
such as first pregnancy ritual and the first appearance
after childbirth, as well as at big tribal dances
and kayasa (competitive displays), women appear
in full dress and decoration (pl. 13), which corre-
spond to the men’s full festive attire (as seen on
pls. 14 and 79).

An interesting incident occurs during the
milamala, the annual season of dancing and feasting
held after the harvest. This period is inaugurated
by a ceremony, the principal aim of which is to
break the taboo on drums. In this initial feast
there is a distribution of food, and the men, adorned
in full dancing attire, range themselves for the
performance, the drummers and the singers in
the centre of a ring formed by the decorated dancers.
As in a normal dance, standing in the central place,
the singers intone a chant, the dancers begin to

32



2] MORTUARY RITES

move slowly and the drummers to beat time. But
they are not allowed to proceed : almost at the first
throb of the drums, there breaks forth from inside
the huts the wailing of those women who are still
in mourning ; from behind the inner row of houses,
a crowd of shrieking, agitated female figures rush
out and attack the dancers, beat them with sticks,
and throw coconuts, stones, and pieces of wood at
them. The men are not bound by custom to display
too considerable courage and in a trice the drummers,
who had so solemnly initiated the performance,
have entirely disappeared; and the village lies
empty, for the women pursue the fugitives.
But the taboo is broken and, on the afternoon of
the same day, the first undisturbed dance of the
festivities is held.

In full dress dancing (see pls. 14, 58, 65, 73, 82),
it is mainly the men who display their beauty and
skill. In some dances, such as those performed in
a quick tempo with carved dancing boards or with
bunches of streamers or in conventionalized imitation
of animals, men alone may participate (pls. 65, 73,
82). Only in one traditional type of dance, for
which men put on the fibre petticoats of the female
(see pls. 3, 58), are women not debarred by custom
from participation. But though I witnessed scores
of performances of this type, I only once saw a
woman actually dance, and she was of the very
highest rank. As passive witnesses and admirers,
however, women form a very important adjunct to
this form of display. _

There are many other long, continuous periods
of amusement in the Trobriands besides the dancing
season, and in these women take a more active share.
The nature of the amusement is fixed in advance,
and has to remain the same during the whole period.
There are different kinds of kayasa, as these enter-
tainments are called (see ch. ix, secs. 2—4). There
is a kayasa in which, evening after evening, groups
of women, festively adorned, sit on mats and sing ;

33 :



THE STATUS OF WOMAN [CH. II

in another, men and women, weariﬁg wreaths and
garlands of flowers, exchange such ornaments
with each other ; or a kayasa is announced, the main
theme of which is a general daily display of a certain
type of ornament. Sometimes the members of
a community prepare small toy sailing canoes and
hold a mimature regatta daily on shallow water.
There can be also a kayasa of erotic pastimes.
Some of these entertainments are exclusively
feminine (singing and certain ornaments); in
others both sexes participate (flowers, erotics, and
hair decoration) ; in others only men (the toy
canoes).

In all the public festivals and entertainments,
whether women take an active part or no, they are
never excluded from looking on or freely mixing
with the men ; and this they do on terms of perfect
equality, exchanging banter and jokes with them
and engaging in easy conversation.,.

3
WOMAN’S SHARE IN MAGIC

One aspect of public life is very important to
the Trobriander and stands apart as something
peculiar and specific. The native sets on one side
a certain category of facts, one type of human
behaviour, and designates these by the word megwa,
which may be quite adequately translated as
“magic . Magic 1s very intimately associated with
economic life and indeed with every vital concern ;
it is also an instrument of power and an index
of the importance of those who practise it. The
position of women in magic deserves therefore
very special consideration.

Magic constitutes a particular aspect of reality,
In all important activities and enterprises in which
man has not the issue firmly and safely in hand,
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magic is deemed indispensable. Thus appeal is
made to it in gardening and fishing, in building
a large canoe, and in diving for valuable shell, in
the regulation of wind and weather, in war, in
matters of love and personal attraction, in securing
safety at sea and the success of any great enterprise ;
and, last but not least, in health and for the infliction
of ailments upon an enemy. Success and safety
in all these matters is largely and sometimes entirely
dependent upon magic, and can be controlled by
its proper application. Fortune or failure, dearth
or plenty, health or disease are felt and believed to
be mainly due to the right magic rightly applied
in the right circumstances.

Magic consists of spells and rites performed by
a man who is entitled by the fulfilment of several
conditions to perform them. Magical power
resides primarily in the words of the formula,
and the function of the rite, which is as a rule very
simple, is mainly to convey the magician’s breath,
charged with the power of the words, to the object
or person to be affected. All magical spells are
believed to have descended unchanged from
time immemorial, from the beginning of things.

This last point has its sociological corollary ;
several systems of magic are hereditary, each in
a special sub-clan, and such a system has been
possessed by that sub-clan since the time it came
out from underground. It can only be performed
by a member, and is, of course, one of the valued
attributes and possessions of the sub-clan itself. .
It is handed on in the female line, though usually,
as with other forms of power and possession,
it is exercised by men alone. But in a few cases
such hereditary magic can also be practised by
women.

The power given by magic to its performer 18
not due merely to the effects of its specific influence.
In the most important types of magic the rites
are intimately interwoven with the activities which
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they accompany and are not merely superimposed
upon them. Thus, in garden magic, the officiator
plays an economically and socially important role
and is the organizer and director of the work.
It is the same in the building of a canoe and its
magic, and in the rites associated with the conduct
of an oversea expedition : the man who technically
directs and is the leader of the enterprise has also
the duty or privilege of performing the magic.!
Both functions, the directive and the magical,
are indivisibly united in the same person. In
other types of magic, which are placed by the natives
in the category of bulubwalata (black magic)—
and this comprises all sorcery and, among others,
the charms for drought or rain—the practitioner
has an immense and direct influence over other
tribesmen. Magic i1s indeed by far the most
efficient and frequently used instrument of power.

As magic is so intimately bound up with the
activity which it accompanies, it is clear that,
in certain types of occupation, the division of
functions between the sexes will involve a corre-
sponding division in magical performance. Those
types of work which customarily only men perform
will demand a man as officiating magician ; where
women are occupied with their own business,
the magician must be female. Thus, looking at
the table given below, we see that in fishing and
hunting, as well as in wood carving, activities in
which nowomanever participates, magic is exclusively
practised by men. War magic, too, which is now
in abeyance, was an hereditary system of spells
and rites always practised by a man of a certain
sub-clan. The long and complex series of spells
which accompany the building of a sea-going canoe
can never be made by a woman, and, as no woman
ever goes on a ceremonial overseas expedition, the
magic of safety and of kula which then has to be
performed can only be done by a man.

* Cf. Argonauts of the Western Pacific, esp. chs. iv, v, vii, and xvii.
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DivisioNn oF MAGIC BETWEEN THE SEXES

Male. Female, Mixed.
Public garden magic Rites of first Beauty magic
(Torvost) pregnancy Love magic
Fishing Skirt making Private garden magic
Hunting Prevention of
Canoe building dangers at birth
Magic of kula Toothache
(Muwastla) Elephantiasis,
Weather (sun and swellings
rain) Affections of the genitals
Wind with discharge
War magic (Boma) (Gonorrheea ?)
Safety at sea Abortion
(Kavga'u) Female witchcraft
Wood carving (Kabi- (Yovova or Muluk-
tam) waust)

Sorcery (Biwaga'u)

Again there are some important types of magic
which are obviously adapted to female hands and
lips, for they are attached to activities or functions
which by their nature or by social convention
exclude the presence of men. Such i1s the magic
associated with the ceremony of first pregnancy
(see ch. viii, secs. 1 and 2) ; the magic of the expert
which gives skill in the manufacture of fibre petti-
coats ; and the magic of abortion.

There are, however, mixed spheres of activity
and influence, such as gardening or love-making,
the control of the weather or human health, where
at first glance there appears to be no association
with one sex rather than the other. Yet garden
magic is invariably a man’s concern and women
never perform the important public rites, most
scrupulously observed and highly valued by the
natives, which are carried out by the village magician
over the gardens of the whole community.! Even
those phases of gardening, such as weeding, which
are undertaken exclusively by women, have to be
inaugurated by the male garden magician in an

! In the Amphlett Islands, on the other hand, garden magic is made
mainly if not exclusively by women. Among the natives of Dobu
Island and on the north-eastern shores of Dawson Straits in the
d’Entrecasteaux Archipelago, women also play a preponderating role
in garden magic.
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official ceremony. Wind, sunshine, and rain are
also controlled entirely by male hands and mouths.

In certain mixed activities a man or a woman
can equally well perform the required magic, and
some minor rites of private garden magic, used by
each individual for his or her own benefit, can be
carried out indiscriminately by men or women.
There is the magic of love and beauty, of which
the spells are recited by anyone who suffers from
unrequited love or needs to enhance his or her
Fersonal charm. Again, on certain occasions, such,
or instance, as the big tribal festivals, the spells of
beauty are publicly recited by women over men
(ch. xi, sec. 3), and, at other times, men apply
a form of beauty magic to their own persons and
ornaments.?

The most definite allocation of magical powers
to one or other of the sexes is to be found in the
dark and dreaded forces of sorcery: those forces
which most profoundly affect human hope and
happiness. The magic of illness and health, which
can poison life or restore its natural sweetness,
and which holds death as it were for its last card,
can be made by men and women alike; but its
character changes entirely with the sex of the
practitioner. Man and woman have each their
own sorcery, carried on by means of different
rites and formule, acting in a different manner
on the victim’s body and surrounded by an altogether
different atmosphere of belief. Male sorcery is
much more concrete, and its methods can be stated
clearly, almost as a rational system. The sorcerer’s
supernatural equipment is restricted to his power
of vanishing at will, of emitting a shining glow from
his person, and of having accomplices among the
nocturnal birds. Extremely poor means of super-
natural action if we compare them with the achieve-
ments of a witch !

Y Cf. Argonauts of the Western Pacific, ch. xiii, sec.!
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A witch—and be it remembered that she
is always a real woman and not a spiritual or
non-human being—goes out on her nightly errand
in the form of an invisible double; she can fly
through the air and appears as a falling star; she
assumes at will the shape of a fire-fly, of a night bird
or of a flying-fox; she can hear and smell at
enormous distances ; she is endowed with sarco-
phagous propensities, and feeds on corpses.

The disease which witches cause is almost
incurable and extremely rapid in its action, killing,
as a rule, immediately. It is inflicted by the removal
of the victim’s inside, which the woman presently
consumes. The wizard, on the other hand, never
partakes of his victim’s flesh, his power is much less
effective, he must proceed slowly, and the best he
can hope for is to inflict a lingering disease, which
may, with good luck, kill after months or years of
steady labour. Even then another sorcerer can be
hired to counteract his work and restore the patient.
But there 1s little chance of combating a witch,
even if the help of another witch be sought
immediately.

A witch, when she 1s not old, is no less desirable
sexually than other women. Indeed, she 1is
surrounded by a halo of glory due to her personal
power, and usually she has also that strong
individuality which seems to accompany the reputa-
tion for witchcraft. The attraction which a
marriageable young witch has for the other sex
need not be altogether disinterested, for witch-
craft is occasionally a source of income and of
personal influence in which it is pleasant to have
a share. But the profession of witch, unlike that of
sorcerer, is not exercised openly; a witch may
receive payment for healing, but she never under-
takes to kill for a fee. In this again she differs
from the sorcerer who derives the greater part of -
his income from black rather than from curative
practice, Indeed, even when a woman is generally

39 -



THE STATUS OF WOMAN [CH. II

known to be a witch, she is never supposed to admit
it explicitly, even to her husband.

Witcheraft is inherited from mother to daughter,
and an early initiation has to take place. In later
life, the art of female necromancy i1s sometimes
further enhanced by less reputable means. Some
women are said to have sexual relations with non-
human, highly malignant beings called tawva’s who
bring epidemics and various evils upon the fpeople
(see ch. xii, sec. 4). By them they are further
instructed in the art of harming, and such women
are greatly feared. =~ Several of my personal
acquaintance were definitely pointed out as having
a leman from the sphere of tauwva’u, notably the
wife of the headman of Obweria, a very intelligent
and enterprising character, who is seen, as the main
performer, on plates 77 and 78.

From the point of view of the investigating
sociologist, the most important difference between
male and female sorcery lies in the fact that the
wizard actually carries on his trade, while the witch’s
activity exists only in folk-lore and in the imagination
of the native. That is to say, a sorcerer actually
knows the magic of his trade; when called upon
he will utter it over the proper substances; will go
out at night to waylay his victim or visit him in
his hut; and in certain cases, I suspect, may even
administer poison. The witch, on the other hand,
however much she may be believed to play the part
of a yoyova, does not—needless to say—really fly
or abstract the insides of people, and she knows
no spells or rites, since this type of female magic
lives merely in legcnd and fiction.

There are a number of minor ailments, among
them toothache, certain tumours, swelling of the
testicles and qemtal discharge (gonorrhu:a ?), which
woman can inflict on man by mecans of magic,
Toothache is exclusively a female speciality, and
one woman will be called in to cure it when some
other has caused it. A witch can produce it through
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her magical power over a small beetle called kim,
which is very similar to the one which makes
holes in taro. The resemblance between dental
caries and the cavities bored by the beetle in taro
1s a sufficient proof that similar effects have been
produced by similar causes. But some of my
informants had actually seen the small black scarab
fall out of a man’s mouth while a woman was
performing the curative formula.

There are, as we have seen, forms of hereditary
magic which can be carried on only by male members
of a sub-clan, or, exceptionally, by the son of such
a member. (And in the latter case he has to
relinquish it at his father’s death.) Now, if the
males of a certain generation were to die out, a
woman could learn such magic, though she would not
be allowed to practise it, and when she bore a male
heir to her sub-clan, would teach him the formula
for his future use. Thus woman can tide over the
gap of one generation, carrying in her memory
a system of garden magic, or weather and wind
charms, or spells for fishing, hunting, canoe building,
and oversea trade. She can even preserve a system
of war magic, but she must never learn the formula
of masculine sorcery, which is strictly taboo to
the female sex. Nor is there any necessity for her
to do so, since this magic is never strictly hereditary
within a sub-clan.

Thus we see that the strong tribal position of
women is also buttressed by their right to exercise

magic—that toughest and least destructible substance
of belief.

And now, in order to summarize briefly the
results of this chapter and the previous one, let us
imagine that we are taking a bird’s eye view of a
native village, and are trying to form a compound
moving picture of the life of the community.
Casting our glance over the central place, the
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street, and the surrounding grove and garden land,
we see them peopled by men and women mixing
freely and on terms of equality. Sometimes they
%o together to work in the garden, or to collect
ood-stuffs in the jungle or on the sea-shore. Or
else they separate, each sex forming a group of
workers engaged in some special activity, and
performing it efficiently and with interest. Men
predominate on the central place, discussing, perhaps,
in a communal gathering the prospects of the
garden, or preparing for an oversea expedition
or for some ceremony. The street is peopled by
women, busying themselves with household work,
and there the men will presently join them, helping
them to amuse the children or in some domestic
task. We can hear the women scold their husbands,
usually in a very good-natured manner.

Let us suppose our attention to be drawn to some
singular event, to a death, a tribal squabble, a
division of inherited wealth, or to some ceremony.
We watch it with understanding eyes, and see,
side by side, the workings of tribal law and custom,
and the play of personal passion and interest.
We sece the influence of matrilineal principles,
the working of paternal rule, usages of tribal
authority, and the results of totemic division in
the clans and sub-clans. In all this there is a
"balance between the influence of male and female,
the man wields the power while the woman
determines its distribution.

Or perhaps the central place is thronged by a
mixed gathering, gay with festive dress and
decorations. Women move with a soft swaying
motion in their holiday attire, coquettishly aware
of the lines of their bodies and the elegant swish-
swish of their full, crimson, purple, and golden
skirts. The men are more soberly dressed, and
affect a stiff, immovable dignity. They move
very little, unless they are among the performers
in the dance or other festive function. These
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last are covered gorgeously with ornaments, and
are instinct with life and motion. The performance
starts ; it is carried on sometimes by men only,
and sometimes by women. As it progresses, later
in the afternoon or in the evening, the young men
and women begin to show some interest in each
other : here and there snatches of conversation,
bursts of laughter and giggling can be heard.
Nothing in the slightest degree obscene, indecent,
or sexually improper can be observed in their
behaviour, though their vocabulary is by no means
prim. But, since we understand this community,
we know that assignations are being made and
intrigues inaugurated. Thus we are led up to the
closer study of the erotic phase of native life ; and
we now proceed to a systematic description of
this subject.
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CHAPTER 1II1I
PRENUPTIAL INTERCOURSE BETWEEN THE SEXES

THE Trobrianders are very free and easy in their
sexual relations. To a superficial observer it might
indeed appear that they are entirely untrammeled
in these. This, however, is not the case ; for their
liberty has certain very well-defined limits. The
best way of showing this will be to give a consecutive
account of the various stages through which a man
and a woman pass from childhood to maturity—
a sort of sexual life-history of a representative
couple.

We shall have first to consider their earliest
years, for these natives begin their acquaintance
with sex at a very tender age. The unregulated
and, as it were, capricious intercourse of these
early years becomes systematized in adolescence
into more or less stable intrigues, which later on
develop into permanent liaisons. Connected with
these latter stages of sexual life, there exists in the
Trobriand Islands an extremely interesting institu-
tion, the bachelors’ and unmarried girls’ house,
called by the natives bukwmatula; it is of con-
siderable importance, as it is one of those arrange-
ments sanctioned by custom which might appear
on the surface to be a form of *“ group-marriage .

I
THE SexvuaL LifFe oF CHILDREN

Children in the Trobriand Islands enjoy con-
siderable freedom and independence. They soon
become emancipated from a parental tutelage which
has never been very strict. Some of them obey
their parents willingly, but this is entirely a matter
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of the personal character of both parties: there
is no idea of a regular discipline, no system of
domestic coercion. -Often as I sat among them,
observing some family incident or listening to a
quarrel between parent and child, I would hear
a youngster told to do this or that, and generally
the thing, whatever it was, would be asked as a
favour, though sometimes the request might be
backed up by a threat of violence. The parents
would either coax or scold or ask as from one equal
to another. A simple command, implying the
expectation of natural obedience, is never heard
from parent to child in the Trobriands.

People will sometimes grow angry with their
children and beat them in an outburst of rage;
but I have quite as often seen a child rush furiously
at his parent and strike him. This attack might
be received with a good-natured smile, or the blow
might be angrily returned ; but the idea of definite
retribution, or of coercive punishment, is not only
foreign, but distinctly repugnant to the native.
Several times, when I suggested, after some flagrant
infantile misdeed, that it would mend matters for
the future if the child were beaten or otherwise
punished in cold blood, the idea appeared unnatural
and immoral to my friends, and was rejected with
some resentment.

Such freedom gives scope for the formation of
the children’s own little community, an independent
group, into which they drop naturally from the age
of four or five and continue till puberty. As
the mood prompts them, they remain with their
parents during the day, or else join their playmates
for a time in their small republic (see pls. 15,
16, and 17). And this community within a com-
munity acts very much as its own members
determine, standing often in a sort of collective
opposition to its elders. If the children make up
their minds to do a certain thing, to go for a day’s
expedition, for instance, the grown-ups and even
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the chief himself, as I often observed, will not be
able to stop them. In my ethnographic work I was
able and was indeed forced to collect my information
about children and their concerns directly from them.
Their spiritual ownership in games and childish
activities was acknowledged, and they were also
quite capable of instructing me and explaining
the intricacies of their play or enterprise (see pl. 15).

Small children begin also to understand and to
defer to tribal tradition and custom ; to those restric-
tions which have the character of a taboo or of a
definite command of tribal law, or usage or
propriety.t

The child’s freedom and independence extend
also to sexual matters. To begin with, children
hear of and witness much in the sexual life of their
elders. Within the house, where the parents have
no possibility of finding privacy, a child has
opportunities of acquiring practical information
concerning the sexual act. I was told that no
special precautions are taken to prevent children
from witnessing their parents’ sexual enjoyment.
The child would merely be scolded and told to
cover its head with a mat. 1 sometimes heard
a little boy or girl praised in these terms : *‘ Good
«child, he never tells what happens between his
‘parents.” Young children are allowed to listen to
baldly sexual talk, and they understand perfectly
well what is being discussed. They are also them-
selves tolerably expert in swearing and the use of
obscene language. Because of their early mental
development some quite tiny children are able to
make smutty jokes, and these their elders will
greet with laughter.

Small girls follow their fathers on fishing expedi-
tions, during which the men remove their public

! The processes by which respect for tribal taboo and tradition is
instilled in the child are described throughout this book, especially in
ch. xiii. Custom must not be personified nor is its authority absolute

or autonomous, but it is derived from specific social and psychological
mechanisms. Cf. my Crime and Custom, 1926.
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leaf. Nakedness under these conditions is regarded
as natural, since it is necessary. There is no
lubricity or ribaldry associated with it. Once, when
I was engaged in the discussion of an obscene
subject, a little girl, the daughter of one of my
informants, joined our group. I asked the father
to tell her to go away. “ Oh no,” he answered,
““she 1s a good girl, she -never repeats to her
mother anything that is said among men. When
we take her fishing with us we need not be
ashamed. Another girl would describe the details
of our nakedness to her companions or her mothers.!
Then these will chaff us and repeat what they have
heard about us. This little girl never says a word.”
The other men present enthusiastically assented,
and developed the theme of the girl’s discretion.
But a boy 1s much less in contact with his mother
in such matters, for here, between maternal relations,
that is, for the natives, between real kindred, the
taboo of incest begins to act at an early age, and the
boy i1s removed from any intimate contact of this
sort with his mother and above all with his sisters.
There are plenty of opportunities for both boys
and girls to receive instruction in erotic matters
from their companions. The children initiate each
other into the mysteries of sexual life in a directly
practical manner at a very early age. A premature
amorous existence begins among them long before
they are able really to carry out the act of sex.
They indulge in plays and pastimes in which they
satisfy their curiosity concerning the appearance and
function of the organs of generation, and incident-
ally receive, it would seem, a certain amount
of positive pleasure. Genital manipulation and
such minor perversions as oral stimulation of the
organs are typical forms of this amusement.
Small boys and girls are said to be frequently
initiated by their somewhat older companions,

! That is,.‘ classificatory mothers’ mother, maternal aunts, etc.
Cf. ch. xiii, secs. 5 and 6.
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who allow them to witness their own amorous
dalliance. ~As they are untrammelled by the
authority of their elders and unrestrained by any
moral code, except that of specific tribal taboo, there is
nothing but their degree of curiosity, of ripeness,
and of * temperament ’ or sensuality, to determine
how much or how little they shall indulge in sexual
pastimes. :

The attitude of the grown-ups and even of the
parents towards such infantile indulgence is either
that of complete indifference or of complacency—
they find it natural, and do not see why they should
scold or interfere. Usually they show a kind
of tolerant and amused interest, and discuss the
dove affairs of their children with easy jocularity.
I often heard some such benevolent gossip as this :
" So-and-so (a little girl) has already had intercourse
with So-and-so (a little boy).” And if such were
the case, it would be added that it was_her first
experience. An exchange of lovers, or some small
love drama in the little world would be half-
seriously, half-jokingly discussed. The infantile
sexual act, or its substitute, is regarded as an
innocent amusement. ““ It is their play to kayta
(to have intercourse). They give each other a
coconut, a small piece of betel-nut, a few beads or
some fruits from the bush, and then they go and
hide, and kayta.” But it is not considered proper
for the children to carry on their affairs in the
house. It has always to be done in the bush.

The age at which a girl begins to amuse herself
in this manner is said to coincide with her putting
on the small fibre skirt, between, that is, the ages
of four and five. But this obviously can refer only to
incomplete practices and not to the real act. Some
of my informants insisted that such small female
children actually have intercourse with penctration.
Remembering, however, the Trobriander’s very
strong tendency to exaggerate in the direction of
the grotesque, a tendency not altogether devoid
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of a certain malicious Rabelaisian humour, I am
inclined to discount those statements of my
authorities. If we place the beginning of real
sexual life at the age of six to eight in the case of
girls, and ten to twelve in the case of boys, we
shall probably not be erring very greatly in either
direction. And from these times sexuality will
gradually assume a greater and greater importance
as life goes on, until it abates in the course of nature.
Sexual, or at least sensuous pleasure constitutes
if not the basis of, at least an eﬁ)ement in, many of
the children’s pastimes. Some of them do not,
of course, provide any sexual excitement at all,
as for instance those in imitation of the grown-up
economic and ceremonial activities (see pl. 17),
or games of skill or childish athletics ; but all sorts
of round games, which are played by the children
of both sexes on the central place of the village,
have a more or less strongly marked flavour of sex,
though the outlets they furnish are indirect and
only accessible to the elder youths and maidens,
who also join in them. Indeed, we shall have to
return later (chs. ix and xi) to a consideration of
sex in certain games, songs, and stories, for as the
sexual association becomes more subtle and indirect
it appeals more and more to older people alone
and has, therefore, to be examined in the- contexts
of later life. .
There are, however, some specific games in
which the older children never participate, and
into which sex dircctly enters. The little ones
sometimes play, for instance, at house—bmldmg,
and at family life. A small hut of sticks and
boughs is constructed in a sccluded part of the
jungle, and a couple or more repair thither and
play at husband and wife, prepare food and carry
out or imitate as best they can the act of sex. Or
else a band of them, in imitation of the amorous
expeditions of their elders, carry food to some
favourite spot on the sea-shore or in the coral
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- ridge, cook and eat vegetables there, and “ when
they are full of food, the boys sometimes fight
with each other, or sometimes kayta (copulate)
with the girls”. When the fruit ripens on certain
wild trees in the jungle they go in parties to pick it,
to exchange presents, make Fkula (cerernomal
exchange) of the fruit, and engage in erotic pastimes.?

Thus it will be seen that they have a tendency
to palliate the crudity of their sexual interest and
indulgence by associating it with something more
poetic. Indeed, the Trobriand children show a
great sense of the singular and romantic in their
games. For instance, if a part of the jungle or
village has been flooded by rain, they go and sail
their small canoes on this new water ; or if a very
strong sea has thrown up some interesting flotsam,
they proceed to the beach and inaugurate some
imaginative game around it. The little boys, too,
search for unusual animals, insects, or ﬂowers
and give them to the little girls, thus lending a
redeeming asthetic touch to their premature
eroticisms.

In spite of the importance of the sexual motive
in the life of the youngest generation, it must be
kept in mind that the separation of the sexes,
in many matters, obtains also among children,
Small girls can very often be seen playing or
wandering in independent parties by themselves.
Little boys in certain moods—and these seem their
" more usual ones—scorn the society of the female
and amuse themselves alone (pl. 17). Thus the
small republic falls into two distinct groups which
are perhaps to be seen more often apart than
together ; and, though they frequently unite in
play, this need by no means be necessarily sensuous.

It is important to note that there is no interference
by older persons in the sexual life of children.
On rare occasions some old man or woman is
suspected of taking a strong sexual interest In

1 For a description of the real kula, cf. Argonauts of the Western Pacific.
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the children, and even of having intercourse with
some of them. But I never found such suspicions
supported even by a general consensus of opinion,
and 1t was always considered both improper and
silly for an older man or woman to have sexual
dealings with a child. There is certainly no
trace of any custom of ceremonial defloration by
old men, or even by men belonging to an older
age class. |

2
AGE DivISIONS

{

1 have just used the expression ‘‘age class ”,
but I did so in a broad sense only : for there are
no sharply distinguished age grades or classes among
the Trobriand natives. The following table of
a,%e designations only roughly indicates the stages
of their life; for these stages in practice merge
into one another.

DESIGNATIONS OF AGE
1. Waywaya (feetus; infant till the age of\ I. Stage: Guwadi—

crawling, both male and female). Word wused as a
2. Pwapwawa (infant, till the stage of| generic designation
walking, male or female). | forallthesestages 1—4,
3. Guwadi (child, till puberty, male or female).| meaning child, male
4. Monagwadi (male 4. Inagwadi (female| or female, at any time
child) child) between birth and
/  maturity
5. To'ulatile (youth 5. Nakapugula or
from puberty till Nakubukwabuya .
marriage) (girl from puberty | II. Stage: Generic
till marriage) | designations—Ta’u
6. Tobubowa'u 6. Nabubowa’u (ripe( (man), Vivila
(mature man) woman) (woman).
6a. Tovavaygile 6a. Navavaygile
(married man) (married woman) /
7. Tomwaya (old 7. Numzc;aya (old
man) woman :
wa. Toboma (old 11I, Stage : Old age.

honoured man)

The terms used in this table will be found to
overlap in some instances. Thus a very small
infant may be referred to as waywaya or pwapwawa
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indiscriminately, but only the former term as a rule
would be used in speaking of a feetus or referring
to the pre-incarnated children from Tuma.? Again,
you might call a few months’ old child either gzvadi
or pwapwawa, but the latter term would be but
seldom used except for a very small baby. The
term gwadi moreover can be used generically, as
“child ” in English, to denote anything from a
feetus to a young boy or girl. Thus, 1t will be
seen that two terms may encroach on each other’s
field of meaning, but only if they be consecutive.
The terms with sex prefixes (4) are normally used
only of elder children who may be distinguished
by their dress.

There are, besides these more specific subdivisions,
the three main distinctions of age, between the ripe
man and woman in the full vigour of life and’the
two stages—those of childhood and of old age—
which limit manhood and womanhood on either
side. The second main stage is divided into
two parts, mainly by the fact of marriage. Thus,
the words under (5) primarily designate unmarried

eople and to that extent are opposed to (6a),
Eut they also imply youthfulness or unripeness,
and in that respect are opposed to (6).

The male term for old age, tomwaya (7) can also
denote rank or importance. I myself was often se
addressed, but I was not flattered, and much
preferred to be called toboma (literally *“ the tabooed
man '), a name given to old men of rank, but
stressing the latter attribute rather than the former.
Curiously enough, the compliment or distinction
implied in the word tomwaya becomes much weaker,
and almost disappears in its feminine equivalent,
Numwaya conveys that tinge of scorn or ridicule
inseparable from “old woman” in so many
languages.

1 Cf. ch. vii, sec. 2.
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3
Tue AmMorous L.IFE OF ADOLESCENCE

When a boy reaches the age of from twelve to
fourteen years, and attains that physical vigour
which comes with sexual maturity, and when, above
all, his increased strength and mental ripeness allow
him to take part, though still in a somewhat limited
and fitful manner, in some of the economic activities
of his elders, he ceases to be regarded as a child
(gwadi), and assumes the position of adolescent
(ulatile or to’ulatile). At the same time he receives
a different status, involving some duties and many
privileges, a stricter observance of taboos, and a
greater participation in tribal affairs. He has already
donned the pubic leaf for some time; now he
becomes more careful in his wearing of it, and more
interested in its appearance. The girl emerges
from childhood into adolescence through the obvious
bodily changes : “ her breasts are round and full ;
her bodily hair begins to grow ; her menses flow
and ebb with every moon,” as the natives put it.
She also has no new change in her attire to make,
for she has much earlier assumed her fibre skirt,
but now her interest in it from the two points of
view of elegance and decorum is greatly increased.

At this stage a partial break-up of the family

takes place. Brothers and sisters must be segregated |/« ";
in obedience to that stringent taboo which plays:

such an important part in tribal life.* The elder
children, especially the males, have to leave the
house, so as not to hamper by their embarrassing
presence the sexual life of their parents. This
partial disintegration of the family group is effected
by the boy moving to a house tenanted by bachelors
or by elderly widowed male relatives or friends.
Such a house is called bukumatula, and in the next
section we shall become acquainted with the details
of its arrangement. The girl sometimes goes to

o 1 Cf, ch. xiii, 6, and ch. xiv.
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the house of an elderly widowed maternal aunt or
‘other relative.

As the boy or girl enters upon adolescence the
nature of his or her sexual activity becomes more
serious. It ceases to be mere child’s play and
assumes a prominent place among life’s interests.
What was Eefore an unstable relation culminating
in an exchange of erotic manipulation or an immature
sexual act becomes now an absorbing passion, and
a matter for serious endeavour. An adolescent
gets definitely attached to a given person, wishes
to Fosscss her, works purposefully towards this
goal, plans to reach the fulfilment of his desires
by magical and other means, and finally rejoices
in achievement. I have seen young people of this
age grow positively miserable through ill-success in
love. This stage, in fact, differs from the one
before in that personal preference has now come
into play and with it a tendency towards a greater
permanence in intrigue. The boy develops a desire
to retain the fidelity and exclusive affection of the
loved one, at least for a time. But this tendency is
not associated so far with any idea of settling down
to one exclusive relationship, nor do adolescents yet
begin to think of marriage. A boy or girl wishes
to pass through many more experiences ; he or she
still enjoys the prospect of complete freedom and
has no desire to accept obligations. Though pleased
to imagine that his partner is faithful, the youth-
ful lover does not feel obliged to reciprocate this
fidelity.

We have seen in the previous section that a group
of children forming a sort of small republic within
the community is conspicuous in every village.
Adolescence furnishes the community with another
small group, of youths and girls. At this stage,
however, though the boys and girls are much more
bound up in each other as regards amorous interests,
they but rarely mix in public or in the daytime.
The group is really broken up into twe, according
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to sex (pls. 18 and 19; sée also pls. 59 and 61).
To this division there correspond two words,
to'ulatile and nakubukwabuya, there being no one
expression—such as there is to describe the younger
age group, gugwadi, children—to define the
adolescent youth of both sexes.

The natives take an evident pride in this, “ the
flower of the village ”, as it might be called. They
frequently mention that “all the to’ulatile and
nakubukwabuya (youths and girls) of the village
were there . In speaking of some competitive
game, or dance or sport, they compare the looks or
performance of their own youths with those of some
other village, and always to the advantage of their
own. This group lead a happy, free, arcadian
existence, devoted to amusement and the pursuit
of pleasure,

ﬁs members are so far not claimed by any serious
duties, yet their greater physical strength and ripe-
ness give them more independence and a wider
scope of action than they had as children. The
adolescent boys participate, but mainly as free-
lances, in garden work (see pl. 19), in the fishing
and hunting and in oversea expeditions ; they get
all the excitement and pleasure, as well as some of
the prestige, yet remain free from a great deal of
the drudgery and many of the restrictions which
trammel and weigh on their elders. Many of the
taboos are not yet quite binding on them, the burden
of magic has not yet fallen on their shoulders. If
they grow tired of work, they simply stop and rest.
The self-discipline of ambition and subservience
to traditional ideals, which moves all the elder
individuals and leaves them relatively little personal
treedom, has not yet quite drawn these boys into
the wheels of the social machine. Girls, too, obtain
a certain amount of the enjoyment and excitement
denied to children by joining in some of the activities
of their elders, while still escaping the worst of the
drudgery. ®
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Young people of this age, besides conducting
their love affairs more seriously and intensely, widen
and give a greater variety to the setting of their
amours. Both sexes arrange picnics and excursions
and thus their indulgence in intercourse becomes
associated with an enjoyment of novel experiences
and fine scenery. They also form sexual con-
nections outside the village community to which
they belong. Whenever there occurs in some other
locality one of the ceremonial occasions on which
custom permits of licence, thither they repair, usuall
in bands either of boys or of girls, since on sucﬁ
occasions opportunity of indulgence offers for one
sex alone (see ch. ix, esp. secs. 6 and 7).

It is necessary to add that the places used for love-
making differ at this stage from tﬁose of the previous
one. The small children carry on their sexual
practices surreptitiously in bush or grove as a part
of their games, using all sorts of makeshift arrange-
ments to attain privacy, but the ulatile (adolescent)
has either a couch of his own in a bachelors’ house,
or the use of a hut belonging to one of his unmarried
relatives. In a certain type of yam-house, too, there
is an empty closed-in space in which boys sometimes
arrange little ““ cosy-corners ”’, affording room for
two. In these, they make a bed of dry leaves and
mats, and thus obtain a comfortable garconniere,
where they can meet and spend a happy hour or
two with their loves. Such arrangements are, of
course, necessary now that amorous intercourse has
become a passion instead of a game.

But a couple will not yet regularly cohabit in
a bachelors’ house (bukumatula), living together
and sharing the same bed night after night. Both
girl and *boy prefer to adopt more furtive and less
conventionally binding methods, to_avoid lapsing
into a permanent relationship which might put
unnecessary restraint upon their liberty by becoming
generally known. That is why they usually prefer
a small nest in the sokwaypa (co%ered yam-
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house), or the temporary hospitality of a bachelors’
house.

We have seen that the youthful attachments
between boys and girls at this stage have ripened
out of childish games and intimacies. All these
young people have grown up in close propinquity
and with full knowledge of each other. Such
early acquaintances take fire, as it were, under
the influence of certain entertainments, where the
intoxicating influence of music and moonlight,
and the changed mood and attire of all the
participants, transfigure the boy and girl in each
other’s eyes. Intimate observation of the natives and
their personal confidences have convinced me that
extraneous stimuli of this kind play a great part in
the love affairs of the 'Trobrianders. Such
opportunities of mutual transformation and escape
from the monotony of everyday life are afforded
not only by the many fixed seasons of festivity
and permitted licence, but also by that monthl
increase in the people’s pleasure-seeking mood Whicg
leads to many special pastimes at the full of the
moon.*

Thus adolescence marks the transition between
infantile and playful sexualities and those serious
permanent relations which precede marriage. During
this intermediate period love becomes passionate
and yet remains free.

As time goes on, and the boys and girls grow older,
their intrigues last longer, and their mutual ties
tend to become stronger and more permanent.
A personal preference as a rule develops and begins
definitely to overshadow all other love affairs. It
may be based on true sexual passion or else on an
affinity of characters. Practical considerations
become involved in it, and, sooner or later, the man
thinks of stabilizing one of his liaisons by marriage.
In the ordinary course of events, every marriage 1s
preceded by a more or less protracted period of

1°Ct. ¢h. ax,
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sexual life in common. This is generally known and
spoken of, and is regarded as a public intimation of
the matrimonial projects of the pair. It serves also
as a test of the strength of their attachment and
extent of their mutual compatibility. This trial
period also gives time for the prospective bride-
groom and for the woman’s family to prepare |
economically for the event.

Two people living together as permanent lovers
are described respectively as “ his woman” (la
vivila) and *“ her man ” (la ta’u). Or else a term, also
used to describe the friendship between two men,
is applied to this relationship (lubay-, with pro-
nominal suffixes). In order to distinguish between
a passing liaison and one which is considered
preliminary to marriage, they would say of the female
concerned in the latter : ** la vivila mokita ; imisiya
yambwata yambwata’—“ his woman truly; he
sleeps with her always always.” In this locution
the sexual relationship between the two is denoted
by the verb * to sleep with ”’ (#misiya), the durative
and iterative form of masisi, to sleep. The use of this
verb also emphasizes the lawfulness of the relation,
for it is used in talking of sexual intercourse between
husband and wife, or of such relations as the speaker
wishes to discuss seriously and respectfully. An
approximate equivalent in English would be the
verb ““ cohabit . The natives have two other words
in distinction to this. The verb kaylasi, which
implies an illicit element in the act, is used when
speaking of adultery or other forms of non-lawful
intercourse. Here the English word * fornicate ”
would come nearest to rendering the native meaning.
When the natives wish to indicate the crude,
- physiological fact, they use the word kayta,
translatable, though pedantically, by the verb
“ copulate with .

The pre-matrimonial, lasting intrigue i1s based
upon and maintained by personal elgments only.
There is no legal obligation on either party. They
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may enter into and dissolve it as they like. In fact,
this relationship differs from other ?i’aisons only in
its duration and stability. Towards the end, when
marriage actually approaches, the element of personal
responsibility and obligation becomes stronger.
The two now regularly cchabit in the same house,
and a considerable degree of exclusiveness in sexual
matters is observed by them. But they have not yet
given up their personal freedom; on the several
occasions of wider licence affianced couples are
invariably separated and each partner is * unfaith-
ful ” witg his or her temporary choice. Even within
the village, in the normal course, the girl who is
definitely going to marry a particular boy will
bestow favours on other men, though a certain
measure of decorum must be observed in this ;
if she sleeps out too often, there will be possibly
a dissolution of the tie and certainly friction and
disagreement. Neither boy nor girl may go openly
and flagrantly with other partners on an amorous
expedition. Quite apart from nocturnal cohabitation,
the two are supposed to be seen in each other’s
company and to make a display of their relation-
ship in public. Any deviation from the exclusive
liaison must be decent, that is to say, clandestine.
The relation of free engagement is the natural
outcome of a series of trial laisons, and the
appropriate preliminary test of marriage.

4
THE BacHeLors’ HoOuSE

The most important feature of this mode of
steering towards marriage, through gradually
lengthening and strengthening intimacies, is an
institution which might be called ‘the limited
bachelors’ house ”’, and which, indeed, suggests at
first sight the presence of a ‘‘ group concubinage ".
It is clear that in order to enable pairs of lovers
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permanently to cohabit, some building 1s needed
which will afford them seclusion. We have seen
the makeshift arrangements of children and the more
comfortable, but not yet permanent love-nests of
adolescent boys and girls, and 1t 1s obvious that the
lasting liaisons of \outh and adult girls require
some prcml institution, more deﬁmtely established,
more physically comfortable and at the same time
having the approval of custom.

To meet this need, tribal custom and etiquette
offer accommodation and pm acy in the form of the
bukumatula, the bachelors’ and unmarried girls’
house of which mention has already been made
(see pls. 20 and 21). In this a limited number
of couples, some two, three, or four, live for longer
or shorter periods together in a temporary
community. It also and incidentally offers shelter
for younger couples if they want amorous privacy
for an hour or two.

We must now give some more detailed attention
to this institution, for it is extremely important and
highly significant from many points of view. We
must consider the position of the houses in the
village, their internal arrangements and the manner
in which life within the bukumatula shapes itself.

In the description of the typical \11{) age in the
Trobriands (ch. 1, sec. 2)s attention was drawn to
its schematic division into several parts. This
division expresses certain soc1olog1ca{) rules and
regularities. As we have seen, there is a vague
association between the central place and the male
life of the community ; between the street and
feminine activities. Aq’un all the houses of the
inner row, which consists principally of storchouses
(pls. 10 and 82), are subject to certain taboos,
especially to the taboo of cooking, which is believed
to be inimical to the stored yam. The outer ring,
on the other hand, consists of household dwellings,
and there cooking is allowed (pls. 4 and 5). With
this distinction is associated the fact that all the
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establishments of married people have to stand in
the outer ring, whereas a bachelor’s house may be
allowed among the storehouses in the middle. The
‘inner row thus consists of yam-houses (bwayma),
personal huts of a chief and his kinsmen (/siga)
(pl. 1), and bachelor’s houses (bukumatula). The
outer ring is made up of matrimonial homes
(bulaviyaka), closed yam-houses (sokwaypa), and
widows’ or widowers’ houses (bwala nakaka'u).
The main distinction between the two rings is the
taboo on cooking. A young chief’s lisiga (personal
hut) is as a rule used also to accommodate other
youths and thus becomes a bukumatula with all that
this implies (pl. 20).

At present there are five bachelors’ establishments
in Omarakana, and four in the adjoining village of
Kasana’i. Their number has greatly diminished
owing to missionary influence. Indeed, for fear of
being singled out, admonished and preached at,
the owners of some bukumatula now erect them in
the outer ring, where they are less conspicuous.
Some ten years ago my informants could count as
many as fifteen bachelors’ homes in both villages,
and my oldest acquaintances remember the time
when there were some thirty. This dwindling in
number is due, of course, partly to the enormous
decrease of population, and only partly to the fact
that nowadays some bachelors live with their parents,
some 1in widowers’ houses, and some in the
missionary compounds. But whatever the reason,
it is needless to say that this state of affairs does
not enhance true sex morality.

The internal arrangements of a bukumatula are
_ simple. The furniture consists almost exclusively
of bunks with mat coverings. Since the inmates lead
their life in association with other housecholds in
the day-time, and keep all their working implements
in other houses, the inside of a typical bukumatula
is strikingly bare. It lacks the feminine touch, the
impression of being really inhabited.
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besides sex. In Kiriwina this phrase could not be
correctly applied to a couple living together in the
bukumatula.

In the Trobriands two people about to be married
must never have a meal in common. Such an act
would greatly shock the moral susceptibility of a
native, as well as his sense of propriety. To take a
girl out to dinner without having previously married
her—a thing permitted in Europe—would be to
disgrace her in the eyes of a Trobriander. We object
to an unmarried girl sharing a man’s bed—the
Trobriander would object just as strongly to her
sharing his meal. The boys never eat within, or
in front of, the bukumatula, but always join their
parents or other relatives at every meal.

The institution of the bukumatula is, therefore,
characterized by : (1) individual appropriation, the
partners of each couple belonging exclusively to one
another ; (2) strict decorum and absence of any
orgiastic or lascivious display; (3) the lack of
any legally binding element ; (4) the exclusion of
any other community of interest between a pair,
save that of sexual cohabitation.

Having described the liaisons which lead directly
to marriage, we end our survey of the various stages
of sexual life previous to wedlock. But we have not
exhausted the subject—we have simply traced the
normal course of sexuality and that in its main
outlines only. We have yet to consider those
licensed orgies to which reference has already been
made, to go more deeply into the technique and
psychology of love-making, to examine certain
sexual taboos, and to glance at erotic myth and
folk-lore. But before we deal with these subjects,
it will be best to carry our descriptive narrative to
its logical conclusion—marriage.
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CHAPTER 1V
THE AVENUES TO MARRIAGE

THE institution of marriage in the Trobriands,
which is the theme of this and the following chapter,
does not present on its surface any of those
sensational features which would endear it to the
“ survival ” monger, the “ origin "’ hunter, and the
dealer in * culture contacts ’. The natives of our
Archipelago order their marriages as simply and
sensibly as if they were modern European agnostics,
without fuss, or ceremony, or waste of time and
substance. The matrimonial knot, once tied, is
firm and exclusive, at least in the ideal of tribal
law, morality, and custom. As usual, however,
ordinary human frailties play some havoc with the
ideal. The Trobriand marriage customs again are
sadly lacking in any such interesting relaxations
as jus prime noctis, wife-lending, wife-exchange, or
obligatory prostitution. The personal relations
between the two partners, while most illuminating
as an example of the matrilineal type of marriage,
do not present any of those “ savage =’ features,
so lurid, and at the same time so attractive to the
antiquarian. .

If, however, we dig beneath the surface and lay
bare the deeper aspects of this institution, we shall
find ourselves face to face with certain facts of
considerable importance and of a somewhat unusual
type. We shall see that marriage imposes a
permanent economic obligation on the members of
the wife’s family: for they have to contribute
substantially towards the maintenance of the new
household. Instead of having to buy his wife, the
man receives a dowry, often relatively as tempting as
that of a modern European or American heiress.
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This fact makes marriage among the Trobrianders
a pivot in the constitution of tribal power, and in the
whole economic system ; a pivot, indeed, in almost
every institution. Moreover, as far as our
ethnological records go, it sets aside their marriage
customs as unique among those of savage
communities.

Another feature of Trobriand marriage which is
of supreme importance to the sociologist is the
custom of infant betrothal. This is associated with
cross-cousin marriage, and will be seen to have
interesting implications and consequences.

1
MoTIiVvES FOR MARRYING

The gradual strengthening of the bonds between
two partners in a liaison, and the tendency to marry
displayed at a certain stage of their mutual life
in the bukumatula, have already been described in
the foregoing chapter. We have seen how a couple
who have lived together for a time and found that
they want to marry, as it were advertise this fact by
sleeping together regularly, by showing themselves
together in public, and by remaining with each other
for long periods at a time.

Now this gradual ripening of the desire for °
marriage requires a more minute consideration than
we have yet given it, especially as it is one of those
general, seemingly obvious questions which do not
challenge attention. Yet, if in a closer sociological
study we try to place it in its proper perspective, and
to bring it into harmony with other features of native
life, a real problem at once becomes evident. To
us marriage appears as the final expression of love
and the desire for union ; but in this case we have
to ask ourselves why, in a society where marriage
adds nothing to sexual freedom, and, indeed, takes
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a great deal away from it, where two lovers can
possess each other as long as they like without legal
obligation, they still wish to be bound in marriage.
And this is a question to which the answer is by no
means obvious.

That there is a clear and spontaneous desire for
marriage, and that there is a customary pressure
towards it, are two separate facts about which there
can be not the slightest doubt. For the first there are
the unambiguous statements of individuals—that they
married because they liked the idea of a life-long
bond to that particular person—and for the second,
the expression of public opinion, that certain people
are well suited to each other and should therefore
marry.

I came across a number of cases in which I could
observe this desire for marriage developing over a
prolonged period. When I came to Omarakana, I
found several couples engaged to be married. The
second youngest brother of Namwana Guya'u,
Kalogusa (pl. 22), had been previously engaged to
Dabugera, a girl of the highest rank, his father’s
sister’s daughter’s granddaughter (i.e. the matrilineal
grand-niece of To’uluwa, the present chief and father
of Kalogusa, see below, sec. 5). During a particular
absence of her betrothed, which lasted for a year,
the girl married another man. On his return,
Kalogusa consoled himself by upsetting the engage-
ment of his elder brother, Yobukwa’u, and taking
the latter’s betrothed, Isepuna, for himself. These
two, Kalogusa and Isepuna were very fond of each
other ; they were always together, and the boy was
very jealous. The elder brother did not take his loss
very seriously ; he started a liaison with another
girl, rather plain, lazy, trained in a Mission, and
altogether unsatisfactory. Both brothers married
their fiancées a few months after I became acquainted
with them (see pl. 4, where Kalogusa is seen
standing near the hut and Yobukwa’u in the centre,
each behind his wife).
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Another man, Ulo Kadala, one of the less
privileged sons of the chief, was deeply enamoured
of a girl whose people, however, did not approve
of the match. When I returned again after two years,
these two were still not married, and I had an
opportunity of witnessing the man’s culminating
failure to bring about the wedding. I often received
confidences from boys longing to marry and faced
by some obstacle. Some of them hoped to obtain
material help from me, others to be backed by the
white man’s authority. It was clear that, in all such
cases, the pair were already living sexually with each
other, but that the thing which they specially desired
was marriage. A great friend of mine, Monakewo,
had a long and lasting intrigue with Dabugera,
the niece of To'uluwa just mentioned, and who by
that time had divorced her first husband. He knew
that he would never be able to marry her, for her
rank was too high for him, and he was genuinely
unhappy on this account. -

Such instances show clearly that young people
want to marry, even when they already possess
each other sexually, and that the state of marriage
has real charm for them. But before I could entirely
understand all the reasons and motives for this
desire, I had to grasp the complexities and deeper
aspects of the institution, and its relation to other
elements in the social system.

The first thing to be realized is that .the
Trobriander has no full status in social life until he
1s married. As we saw in the table of age
designations, the current term for a man in the prime
of life is tovavaygile (married man). A bachelor
has no household of his own, and is debarred from
many privileges. There are, in fact, no unmarried
men of mature age, except idiots, incurable invalids,
old widowers and albinos.  Several men were
widowed during my stay in the Islands, and others
were deserted by their wives. The former re-
married almost as soon as their mourning was over,
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the latter as soon as their attempts at reconciliation
had proved fruitless.

The same applies to women. Provided she is at
- all sexually tolerable, a widow or divorcée will not
have long to wait. Once released from mourning,
a widow again becomes marriageable. She may
sometimes delay a little, in order to enjoy the
sexual freedom of her unmarried state, but such
conduct will ultimately draw on her the censure of
public opinion, and a growing reputation for
“ immorality ”, that is disregard of tribal usage,
will force her to choose a new mate.

Another very important reason for marriage,
from the man’s point of view, is economic advantage.
Marriage brings with it a considerable yearly tribute
in staple food, given to the husband by the wife’s
family. This obligation is perhaps the most
important factor in the whole social mechanism
of Trobriand society. On it, through the institution
of rank and through his privilege of polygamy, rests
the authority of the chief, and his power to finance
all ceremonial enterprises and festivities. Thus a
man, especially if he be of rank and importance, is
compelled to marry, for, apart from the fact that his
economic position is strengthened by the income
received from his wife's family, he only obtains his
full social status by entering the group of tovavaygile.

There is, further, the natural inclination of a
man past his first youth to have a house and a house-
hold of his own. The services rendered by a woman
to her husband are naturally attractive to a2 man of
such an age; his craving for domesticity has
developed, while his desire for change and amorous
adventure has died down. Moreover, a household
means children, and the Trobriander has a natural
longing for these. Although not considered of his
own body nor as continuing his line, they yet give
him that tender companionship for which, when he
reaches twenty-five or thirty, he begins to crave.
He has become used, it should be remembered, to
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playing with his sister’s children and with those of
other relatives or neighbours.

These are the reasons—social, economic, practical
and sentimental—which urge a man towards
marriage. And last, though not least, personal
devotion to a woman and the promise of prolonged
companionship with one to whom he is attached,
and with whom he has sexually lived, prompt him to
make certain of her by means of a permanent tie,
which shall be binding under tribal law.

The woman, who has no economic inducement to
marry, and who gains less in comfort and social
status than the man, is mainly influenced by
personal affection and the desire to have children
in wedlock.

This personal motive comes out very strongly
in the course of love affairs which do not run
smoothly, and brings us from the reasons for
marriage in general to the motives which govern
the individual’s particular choice.

In this matter it must first be realized that the
choice is limited from the outset. A number of
girls are excluded completely from a man’s
matrimonial horizon, namely those who belong to
the same totemic class (see ch. xiii, sec. 5). Further-
more, there are certain endogamous restrictions,
though these are by no means so precisely defined
as those imposed by exogamy. Endogamy enjoins
marriage within the same political area, that is
within some ten to twelve villages of the same
district. The rigidity of this rule depends very much
on the particular district. For instance, one area
in the north-west corner of the island is absolutely
endogamous, for its inhabitants are so despised by
the other Islanders that the latter would not dream
either of marrying or of having sexual relations
within it,  Again, the members of the most
aristocratic province of Kiriwina seldom marry
outside their own district, except into the neigh-
bouring island of Kitava, or into certain eminent
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families from one or two outside villages (see also
ch. xii, sec. §).

Even within this limited geographical area, there
are further restrictions on the choice of a mate, and
these are due to rank. Thus, members of the highest
sub-clan, the Tabalu, and more especially their
women, would not marry into a sub-clan of very low
caste, and a certain correspondence in nobility is
considered desirable even in marriage between less
important people.

It follows that choice must be made from among
persons who are not of the same clan, who are not
widely different in rank, who reside within the
convenient geographical area, and who are of a
suitable age, In this limited field, however, there is
still sufficient freedom of selection to allow of
mariages d amour, de raison, et de convenance ;
and, as with Kalogusa and Isepuna of whom I have
spoken, individual preference and love are often
the determining factors of choice. And many other
married couples, whom I knew well personally,
had been governed in their choice by the same
motive. This could be gathered from their history,
and from the happy, harmonious tone of their
common life.

There are also mariages de convenance, where
wealth, that is the quantity of yams which a girl’s
family can provide, or pedigree, or status have
determined the choice. Such considerations have,
of course, a special importance in marriage by
infant betrothal, of which we shall speak presently.

2
THeE ConNsSeNT oF THE WIFE's FAMILY

Permanent liaisons which are on the point of
ripening into marriage become known and are talked
about in the village, and now the girl’s family, who,
so far, have taken no interest in her love affairs,
who have, indeed, kept ostentatiously aloof, must
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face the fact about to be accomplished, and make
up their minds whether or no they will approve it.
The man’s family, on the other hand, need show
little interest in a matter in which they have
practically no say. A man is almost entirely
independent with regard to matrimony, and his
marriage, which will be a matter of constant and
considerable effort and worry to his wife’s family,
will continue to lie completely outside the sphere
of his own people’s concerns.

It is remarkable that, of all the girls’ family, the
person who has most to say about her marriage,
although legally he is not reckoned as her kinsman
(veyola), 1s her father. I was astonished when this
information was given to me early in the course of
my field work, but it was fully confirmed later on by
observation.  This paradoxical state of affairs
becomes less incomprehensible, however, if we
bring it into relation with certain rules of morals
and etiquette, and with the economic aspect of
marriage. One would naturally expect a girl’s
brothers and maternal kinsmen to take the most
important part in deliberations concerning her
marriage, but the strict taboo which rules that the
brother must have nothing at all to do with the love
affairs of his sister, and her other maternal kinsmen
but little, debars them from any control over her
matrimonial plans.

Thus, although her mother’s brother is her legal
guardian, and her own brothers will in the future
occupy the same position with regard to her own
household, they must all remain passive until the
marriage is an accomplished fact. The father, say
the natives, acts in this matter as the spokesman of
the mother, who is the proper person to deliberate
upon her daughter’s love intrigues and marriage.
It will also be seen that the father is closely con-
cerned in the work of his sons from the economic
standpoint, and that, after the marriage of their
sister, these will have to divide the fruits of their

72



2] CONSENT OF WIFE’S FAMILY

labour between her and their mother, instead of, as
previously, giving them all to the parental household.
When two lovers have decided on marriage, the
young man becomes assiduous in his attentions to
his sweetheart’s family, and perhaps her father will,
on his own initiative, say : “ You sleep with my
child : very well, marry her.” As a matter of fact,
if the family are well disposed to the youth, they will
always take this initiative either by such a direct
declaration or else by asking him for small gifts,
an equally unambiguous indication that he is
accepted.

When the family are, definitely opposed to the
match and give no sign of goodwill, the boy may
take the initiative and plead on his own behalf.
If he is refused it may be either because he is of too
low a rank, or because he is notoriously lazy, and
would be too great a drag on his future relatives-in-
law, or else because the girl is intended for someone
else. After such a refusal, the pair may relinquish
their plans, or, if they are strong enough to fight
the matter out, they may try to bring about their
marriage in the teeth of opposition. If they decide
to do this, the bride stays in her lover’s house (that
is, in his parents’ house), as if she were really
married, and the news is spread abroad that the
man is attempting to wed her in spite of her people.
Sometimes the two actually elope and go to
another village in the hope of impressing and
mortifying their hard-hearted opponents. In any
case, they stay indoors all day,and do not eat any
food to see if this will soften the hearts of her
family. This abstention from the common meal,
which, as we know, constitutes a definite declaration
of marriage, shows that they are still waiting for
her family’s consent.

In the meantime, the boy’s father or maternal
uncle may go as an ambassador to the girl’s family
and offer them a gift of high value to melt their
resistance. ~ Under this combined pressure the
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latter may give in, and send the customa? present
to the young couple. If, on the other hand, they do
not relent, they repair in great numbers to the spot
where the girl stays with the youth and “ pull her
back ”, a customary and technical expression, but
one which also indicates what actually occurs. The
boy’s relatives and friends may possibly oppose
the “ pulling back ”, and then a scuffle will ensue.
But the girl's people always have the whip hand,
for, as long as they withhold their consent, nobody
can force them to supply the pair with food, and
without this the household is soon dissolved in the
natural course.

A few examples of such abortive marriage
occurred in my own experience. Mekala’i, a boy
whom I often used as a temporary servant, became
enamoured of Bodulela, a really attractive young girl,
and the step-daughter of the headman of Kabululo,
who, as was well known in the village, lived
incestuously with her (see ch. xiii, sec. 6).
Mekala’t made an heroic attempt to abduct and
retain her in his parents’ house in Kasana’i, but he
had no wealthy relatives or powerful friends to
back him up. On the first afternoon of their joint
life, the headman of Kabululo simply walked over
toKasana’i,took his abashed and truant step-daughter
by the hand, and led her back to his own house ;
that was the end.

Another and a more complicated case was that of
Ulo Kadala, who was mentioned in the last section.
He wooed a girl during my first stay in Omarakana
and was refused by her parents. The couple
attempted to settle down to married life, but the
family pulled the girl back by force. Ulo Kadala
still continued his faithful courtship. On my second
visit to Omarakana two years later, the girl came to
the village once more and took up her abode in
the house of Isupwana, the adoptive mother of
Ulo Kadala, a stone’s throw from my tent. This
second attempt at marriage lasted, I think, for a

74



2]  CONSENT OF WIFE’s FAMILY

day or two, while To’uluwa was making some not
very energetic efforts towards reconciliation. One
afternoon the parents arrived from the neighbouring
village, and laid hold of the girl and unceremoniously
carried her away. The procession passed in front
of my tent, the wailing girl led by her father and
followed by vociferous partisans, who hurled abuse
at each other. The girl’s people said quite explicitly
what they thought of Ul}()) Kadala, of his laziness,
his incapacity for doing anything properly, and his
well-known greed. “ We do not want you, we shall
not give her any food.” This argument clinched
the refusal, and that was the last attempt which the
two young people made.

When the parents are well disposed and signify
their pleasure in the match by asking the intended
for a small present, the engaged couple must still wait
for a little in order to give necessary time for
the preparations. But one day the girl instead of
returning in the morning to her parents’ house, will
remain with her husband, take her meals in the
house of his parents and accompany him throughout
the day. The word goes round: ‘ Isepuna is
already married to Kalogusa.”” Such proceedings
constitute the act of marriage. There is no
other rite, no other ceremony to mark the
beginnings of wedlock. From the morning on which
she has remained with the bridegroom, the girl
is married to him, provided, of course, the consent
of the parents has been given. Without this, as we
have seen, the act constitutes only an attempt at
marriage. Though utterly simple, this act of
remaining with the man, of openly sharing a meal
with him, and of staying under ﬁis roof, has a legally
binding force. It is the conventional public
declaration of marriage. It has serious consequences,
for it changes the life of the two concerned, and it
imposes considerable obligations on the girl’s
family, obligations associated in turn with counter-
obligations on the part of the bridegroom.
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3
MARRIAGE GIFTS

This simple declaration of marriage is followed
by that exchange of gifts which is so typical of any
social transaction in the Trobriands. Each gift
is definite in nature and quantity, each has to take
its proper place in a series and each is reciprocated

some corresponding contribution. The sub-
joined table will help to make clear the description
which follows it :—

MARRIAGE GIFTS

(1. Katuvila—cooked yams, brought in baskets by the girl’s
parents to the boy’s family.
I 1 2. Pepe'i—several baskets of uncooked yams, one given by
G—B each of the girl’s rclatives to the boy’s parents.
3. Kaykaboma—cooked vegetables, each member of the
girl’s family bringing one platter to the boy's house.
4 Mapula Kaykaboma—repayment of gift (3), given in
11 exactly the same form and material by the boy’s
B—G ) relatives to the girl’s family.
* | 5. Takwalela Pepe’i—valuables given by the boy’s father in
\ repayment of gift (2) to the girl’s father.
111 {6. Vilakuria—a large quantity of yam-food offered at the

G—B tfirstolharvest after the marriage to the boy by the girl’s
amily.,
7. Saykwala— gift of fish brought by the boy to his wife's
IV father in repayment of (6).

B—G 7| 8. Takwalela Vilakuria—a gift of valuables handed by the

: boy’s father to the girl’s father in payment of (6).
G—B (gir] to boy), gifts from the girl’s family ; B—G, return gifts from

the boy’s relatives to the girl’s.

The girl’s family have to make the first offering
to signify their consent to the marriage. Since their
agrcement is absolutely essential, this gift, in con-
junction with the public declaration of the union
of the partners, constitutes marriage. It is a small
gift, a little cooked food brought in baskets and
offered by the girl’s father to the boy’s parents. It
is set down in front of their house with the words
kam katuvila, * thy katuvila gift.” It must be given
on the day on which the two remain together, or
on the morning of the next day. As we have seen,
when the consent of the girl’s family is doubtful

76



5] MARRIAGE GIFTS

the two partners often abstain from food till this
gift is brought.

. Soon afterwards, usually on the same day, the
girl’s relatives bring a bigger present. Her father,
her maternal uncle, and her brothers who now for
the first time emerge from the inaction imposed on
them by the specific brother-sister taboo, each
bring a basket of uncooked yam food, and offer it
to the boy’s parents. This gift is called pepe’s.
But even this is not enough. A third offering of food
is brought to the boy’s parents, cooked this time
and carried on large platters, such as can be seen on
plates 4 and 5. This gift is called kaykaboma.*

The boy’s family must not delay long before they
reciprocate. The last gift, cooked food on trays, is
returned almost immediately and in exactly the
same form as it was received. A more important
gift follows. The boy’s father has already prepared
certain valuables of the vaygu’a type, that is to say,
large, polished axe-blades of green stone, necklaces
of polished spondylus shell discs, and armlets made
of the conus shell ; also, when the second gift of
uncooked food was brought to him by the girl’s
family, he made a small distribution of it among
his own relatives, and they in turn now bring him
other valuables to add to his own. All these he
presents to the girl’s family; he has kept the
baskets in which the food was brought to him ; he
puts the valuables into these, and they are carried
by himself and his family to the girl’s house.
This gift is called takwalela pepe’i or ‘ repayment in
valuables of the pepe’s gift ™.

The reader is perhaps weary of all these pettfv
details, but this meticulous absorption in small
gifts and counter-gifts is highly characteristic of
the Trobrianders. They are inclined to boast of

1 The reader who has grasped the complex psychology of ceremonial
gifts in the kula and in associated activities will understand the great
importance of the exchanges which accompany so many _social
transactions in the Trobriands. Cf. Argonauts of the Western Pacific,
especially chs. iii and vi.
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their own gifts, with which they are entirely satisfied,
while disputing the value and even quarrelling over
what they themselves receive, but they regard these
details as most important and observe them
scrupulously. In the exchange of marriage gifts,
as a rule, they are less cantankerous than on other
occasions, and a more generous and friendly spirit
prevails. After the takwalela pepe’i there is a long
pause in the exchange of gifts, which lasts until the
next harvest. During this time and while the couple’s
own dwelling is being built, the wife usually remains
with her husband in his father’s house. At harvest
time they will receive the first substantial gift due
from the girl’s family, and of this they will them-
selves make a distribution by way of payment to
those who have helped 1n the building of their new
home.

To resume, then, the girl’s family give a present
of considerable value at the next harvest, and from
then on at every harvest they will have to help the
new household with a substantial contribution of
fresh yams. The first present of this sort, however,
has a special name (vilakuria), and is surrounded by
a ceremonial of its own. Prism-shaped receptacles
(pwata’?) are constructed of poles, in front of the
young couple’s yam-house (gee pls. 23 and 24),
and the girl’s family, after selecting a large quantity,
a hundred, two hundred, or even three hundred
basketfuls of the best yams, arrange them in these
rece?tacles with a great amount of ceremony and
display.

This gift also must be repaid without any too
great delay. Fish is considered a proper counter-
offering. In a coastal village, the husband will
embark with his friends on a fishing expedition. If
he lives inland, he has to purchase the ﬁ%h in one of
the coastal villages, paying for them in yams.

The fish is laid in front of the girl’s parents’
house, with the words ““ Kam saykwala” (thy
saykwala gift). Sometimes, if the young husband
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is very rich, or else if he and his family were not
able previously to repay the pepe’s present, a gift
of vaygu’a (valuables) will be given at this point in
answer to the first harvest offering. This is called
takwalela vilakuria (repayment by valuables of the
vilakuria present), and closes the series of initial
marriage gifts.

This series of gifts appears at first sight
unnecessarily complicated. But, if we examine it
more closely, we find that it represents a continuous
story, and 1s no mere disconnected jumble of
incident. In the first place it expresses the leading
principle in the economic relation which will
subsequently obtain for the whole duration of the
marriage : that the girl’s family provide the newly-
established household with food, being occasionally
repaid with valuables. The small initial gifts SI,
2, and 3), express the consent of the girl’s family,
and are a sort of earnest of their future and more
considerable contributions. The return offering of
food (4), made immediately by the boy’s family, is a
characteristically Trobriand answer to a com-
pliment. And the only really substantial gifts from
the bridegroom’s family to the bride’s (5, or 8, or
both) exert a definitely binding force on the
husband, for if the marriage be dissolved, he does
not recover them save in exceptional cases. They are
about equivalent in value to all the other first year’s
gifts put together. But this present from the husband
must emphatically not be considered as purchase
money for the bride. This idea 1s utterly opposed
both to the native point of view and to the facts of
the case. Marriage is meant to confer substantial
material benefits on the man. These he repays at
rare intervals with a gift of valuables, and it 1s such
a gift that he has to offer at the moment of marriage.
It is an anticipation of the benefits to follow, and by
no means a price paid for the bride.

It may be mentioned that not all of this series of
gifts are equally indispensable. Of the first three,
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only one (either 1 or 2) must be given at all costs.
Of the rest, 6 and 7 are never omitted, while
either 5 or 8 are absolutely obligatory.

It is necessary, as I have already said, to enter
into such minute details as these if we would
approximate to the savage point of view. Closely
observing the care and anxiety with which the gifts
are gathered and given, it is possible to determine
the psychology of the acts themselves. Thus
Paluwa, the father of Isepuna, worried good-
humouredly as to how he might collect sufhcient
food to offer to a chief’s son, his daughter’s future
husband ; and he discussed his troubles with me
at length. He was faced by the difficulty of having
three daughters and several female relatives, and
only three sons. Everybody’s working power had
already been taxed to provide food for the other
married daughters. And now Isepuna was going to
wed Kalogusa, a man of high rank in his own right,
and also a son of To’uluwa, the paramount chief.
All his people exerted themselves to the utmost to
produce as big a crop as possible that season, in
order to be able to give a fine wilakuria present.
And To’uluwa, the bridegroom’s father, on his
side, revealed to me his own anxiety. Could he
provide a worthy counter gift ? Times were hard,
and yet something fine had to be given. I inspected
several of the chief’s valuables, and discussed their
respective suitability with him. There was an
under-current of suggestion, in the conversation of
both parties, that some tobacco from the white

man would be a much appreciated addition to
either gift.

4
INFANT BETROTHAL AND CROss-CousiN MARRIAGE

There is another way of arranging marriages in
the Trobriands beside the ordinary method of
courtship, and in many respects the two are in sharp
contrast to each other. Normal marriage is brought
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about by free choice, by trial, and by the gradual
strengthening of bonds which assume a legal
obligation only after marriage. In marriage by infant
betrothal, a binding agreement is made by the
parents in the children’s infancy ; the boy and girl
grow up into the relationship, and find themselves
bound to each other before they have had an oppor-
tunity to choose for themselves.

The great importance of this second type of
marriage lies in the fact that infant betrothal is
always associated with cross-cousin marriage. The
two people who, according to native ideas, are most
suited for marriage with each other—a man’s son
and the daughter of his sister—are betrothed in
infancy. When the father’s sister’s daughter is too
old to be betrothed to her male infant cousin, her
daughter may replace her. By the native legal
system the two are equivalent, for the purposes of
this marriage.

The significance of this institution can only be
understood if we return to a consideration of the
compromise between father-love and matriliny.?
Cross-cousin marriage is an arrangement whereby
both tribal law, which enjoins matrilineal succession,
and the promptings of paternal love, which incline
the father to bestow all possible privileges on his
son, find equitable adjustment and adequate
satisfaction. :

Let us take a concrete instance. A chief, a village
headman—or, indeed, any man of rank, wealth,
and power, will give to a favourite son all that he
can safely alienate from his heirs ; some plots in the
village lands, privileges in fishing and hunting, some
of the hereditary magic, a position in the kula
exchange, a privileged place in the canoe and
precedence in dancing. Often the son becomes 1n
some sort his father’s lieutenant, performing magic
instead of him, leading the men in tribal council,
and displaying his personal charm and influence on

1 Cf. also Crime and Custom.
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all those occasions when a man may win the much-
coveted butura (renown). As examples of this
tendency, which I have found in every community
where there was a chief of outstanding influenee,
we may take the arrogant Namwana Guya'u,
before his banishment the leading figure in the village
life of Omarakana (see ch. 1, sec. 2). Again,
in the sister village of Kasana’i, the chief’s son
Kayla’i, a modest and good-natured fellow, wielded
the power of thunder and sunshine in virtue of the
supreme system of weather-magic which his father
had imparted to him. And the coastal villages of
Kavataria, Sinaketa, Tukwa’ukwa, each had its
leader in a son of the chief. But such privileged
positions are invidious and insecure, even while they
last ; as the rightful heirs and owners in matriliny
resent being pushed aside during the lifetime of the
chief; and, in any case, all such benefits cease
with the father’s death. There is only one way by
which the chief can establish his son permanently
in the village with rights of full citizenship for him-
self and his progeny, and secure possession of all
the gifts until death; and that is by contracting the
son in paternal cross-cousin marriage, marriage
with his sister’s daughter or with this daughter’s
daughter. The following diagram will help to make
the genealogy of the relation clear.

DIAGRAMMATIC GENEALOGY OF Cross-CousiN MARRIAGE

Chief 3= . 9 Chief’s sister

Q Chief’s daughter Chief’s son 3 = Q Chief'ssister’s & Chief’s sister’s
daughter - son and his

Orthodox cross-cousin . heir
marriage

Between these
SrTn yrsetas . o two — s e
marriage is not lawful
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Our diagrammatical chief has a sister ; and she
has a son, the chief’s heir and successor, and a
daughter, the chief’s niece by his sister, a girl who
will continue the aristocratic line. The husband
of this girl will enjoy a very privileged position,
into which he will step on the day of his marriage.
By native law and custom he will have a definite
claim on his wife’s brother or brothers and other
male relatives, who will be obliged to give him
annual tribute of food, and will be considered his
ex-officio allies, friends, and helpers. He also
acquires the right to live in the vilf;ge if he choose,
and to participate in tribal affairs and in magic.
It is clear, therefore, that he will occupy practically
the same position as that enjoyed by the chief’s son
during his father’s lifetime, and from which he is
ousted by the rightful heir at his father’s death.
This type of marriage differs from the ordinary one
also in that the husband comes to live in his wife’s
community. Cross-cousin marriage is thus matri-
local in contradistinction to the ordinary patrilocal
usage.!

The obvious and natural solution, therefore,
of the chief’s difficulty is to marry his son to his
niece or grand-niece. Usually all parties benefit by
the transaction. The chief and his son get what
they want; the chief’s niece marries the most
influential man in the village, and in so doing con-
firms this influence ; and an alliance is established
between the son of the chief and his lawful heirs
which frustrates the potential rivalry between them.
The girl’s brother cannot oppose the marriage,
because of the taboo (see ch. xiii, sec. 6) ; nor, as it
is contracted in the chief’s son’s infancy, would he
normally be in a position to do so.

1T think that any man could settle in his wife’s community if he
wished. But by doing so, he would both degrade himself and suffer
disabilities. A chief’s son, however, is an exception owing to his position
in the village and his vested interests. .
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5
MATRIMONIAL ALLIANCES IN A CHIEF’'S FAMILY

Whenever there is a possibility of it, a cross-
cousin marriage will always be arranged, a fact
which is well illustrated in the family of To’uluwa
(see the adjacent pedigree).

When Namwana Guya'u, the eldest son of
To'uluwa’s favcurite and most aristocratic’ wife,
was born, there was no marriageable girl available
for him in his father’s:family, that is to say, among
To’uluwa’s maternal kinswomen. Ibo’una and
Nakaykwase were, by that time, almost marriageable
and could not be affianced to a little child, and their
daughters were yet unborn. And the pedigree shows
no other female in the sub-clan of the Tabalu,
To'uluwa’s matrilineal lineage. But by the time a
younger son, Kalogusa, was born to To’uluwa,
his grand-niece, Ibo’una, had a small daughter,
Dabugera ; therefore the two were betrothed. In
this case the cross-cousin marriage failed, for, as we
have seen (see above, sec. 1), the girl married
another man during her fiancé’s absence abroad.

In the same pedigree we can take another example
from the previous generation.  Purayasi, the
penultimate chief of Omarakana, had a son called
Yowana, who belonged to the same sub-clan as
Namwana Guya’u. Yowana was a man of great
talent and strong personality ; he was renowned
for his mastery of several systems of important
magic which he performed for his father, and for
his skill as a gardener, sailor, and dancer. He married
Kadubulami, Purayasi’s grand-niece, and lived all
his life in Omarakana in the enjoyment of his
personal privileges. He instructed his son, Bagido’u,
the present heir apparent, in all his magical and
other accomplishments.

In his turn Bagido’u had a son by his first wife,
but he died in infancy. This child, soon after birth,
had been betrothed to an infant daughter of
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Bagido’u’s youngest sister Nakaykwase. Thus, in
one small pedigree, we see three cases of cross-cousin
marriage arranged by infant betrothal. It must be
remembered, however, that this pedigree includes
the noblest family of the chieftains of Omarakana
and the sub-clan Kwoynama of Osapola, both
regarded ds especially suitable for entering into
matrimonial alliance.

Cross-cousin marriage is, undoubtedly, a com-
promise befween the two ill-adjusted principles of
mother-right and father-love; and this 1s 1its
main raison d’etre. The natives are not, of course,
capable of a consistent theoretical statement ; but
in their arguments and formulated motives this
explanation of the why and wherefore of the
institution is implicit, in an unmistakable though
piecemeal form. Several points of view are expressed
and reasons given by them which throw some further
light on their ideas, but all, if pushed to a conclusion,
point to the same ultimate reason for cross-cousin
marriage. Sometimes, for instance, it will be stated
as a rider to the principle of exogamy that * the
marriage between brother and sister is wrong ”’
(“ brother and sister ” in the extended sense, all
people of opposite sex and of the same generation
related through the mother). “ To marry a tabula
(cross-cousin) is right ; the true fabula (the first
cross-cousin) is the proper wife for us.”

Let us make clear one more point : among all the
marriages possible between cousins, only one is
lawful and desirable for the Trobriander. Two
young people of opposite sex, whose mothers
are sisters, are, of course, subject to the strict
sexual taboo which obtains between brother and
sister. A boy and a girl who are the children of
two brothers stand in no special relation to each
other. They may marry if they like, but there is
no reason why they should; no special custom
or 1nstitution is connected with such a relationship,
since 1n a matrilineal society it is irrelevant. Only
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a boy and a girl, descendants of a brother and sister
respectively, can conclude a marriage which is
lawful and which, at the same time, stands out from
mere haphazard alliances; for here, as we have
seen, 2 man gives his own kinswoman to his son for
a wife. But an important point must here be noted :
the man’s son has to marry the woman’s daughter,
and not the man’s daughter the woman’s son.
Only in the former combination do the two people
call each other fabugu, a term which implies lawal-
ness of sexual intercourse. The other couple joined
by a dotted line on the diagram (sec. 4) stand in a
different relation according to native ideas of kin-
ship (see the discussion of these kinship terms in
ch. xii1, sec. 6). A girl calls the son of her father’s
sister tamagu ** my father . Marriage with the real
father or with the father’s brother is incestuous
and strictly tabooed. Marriage with the tama
(““ father ” = father’s sister’s son) is not incestuous,
but it 1s viewed with disfavour and happens only
rarely. Such a marriage offers few inducements.
A chief might like his daughter to be married to
another chief or to a man of rank in his own family,
but she would not thus acquire any specially high
~or privileged position. On the other hand, as his
daughter will have to be supported by the same men
who now work for her mother, the chief’s wife, he
may prefer for his own sake to marry her to a humbler
and less exacting person than his heir. It all depends
on his relations with his heir, which are, as we have
seen, by no means so uniformly friendly and intimate
as those with his own son.

The advantages of cross-cousin marriage were
put to me from another point of view by Bagido’u,
when I asked him why he had wanted his little son
Purayasi to marry Kabwaynaya. “I wanted a
daughter-in-law who would be my real kinswoman,”
he said. “ I wanted, when I got old, to have some-
one of my family to look after me ; to cook my food ;
to bring me my lime-pot and lime-stick, to pull
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out my grey hairs. It is bad to have a stranger to
do that. When it is someone of my own people,
I am not afraid.” His fear was, of course, of sorcery.
It should be realized that since marriage is patrilocal,
and since the son, in the case of important people,
often remains near the father, this latter has good
reasons to be interested in his daughter-in-law.
Since she is his kinswoman there is yet another
justification for his son’s residence in the father’s
community. Thus we are brought back to cross-
cousin marriage as the reconciling compromise
between the claims of father-love and matriliny.
The man may have to rely, in his old age, on the
attentions of his son and his son’s wife, but neither
of them are his real kindred unless the daughter-in-
law is also his sister’s child. In spite of his personal
affection for his son, he prefers to have someone
of his own veyola (maternal kindred) about him, and
this can only be achieved if the son marries the
right cross-cousin, that is the father’s sister’s
daughter or her daughter.

6
CEREMONIES OF INFANT BETROTHAL

Now that we have grasped the principles of cross-
cousin marriage, a brief account must be given of
the steps and ceremonies by which it is brought
about. The initiative is always taken by the brother,
who, on behalf of his son, asks his sister for the hand
of her daughter in marriage. A man has a definite
right to make such a request; as the natives say:
““ Is he not the kadala (maternal uncle) of the girl ?
Are his sister and her child not his real veyola
(maternal kindred) ? Has he not raised the wrigubu
(annual harvest contribution) for the household ? ”’
__The request may be made when the son is born,
if his sister has a daughter, or perhaps a grand-
daughter (daughter’s daughter), who will not be
too old to become the wife of the new-born infant
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later on. The disparity of age should never exceed
two or three years.

Or the boy’s father may wait, and if within ten
years or so a girl is born to his sister, he may
requisition her as a future daughter-in-law. His
sister is not allowed to refuse his application. Soon
after the preliminary agreement has been concluded,
the man has to take a vaygu’a (valuable), a polished
axe-blade or shell ornament, and give it to his sister’s
husband, the father (fama) of the infant bride.
“'This is the katupwoyna kapo’ula for your child,”
he says, and adds that it is given “‘ so that she may
not sleep with men, nor make katwyaus: (licentious
escapades), nor sleep in the bukumatula (bachelor’s
house). She must sleep in her mother’s house only.”
Shortly after this, three gifts of food are offered
by the girl’s family to the boy’s father. They are
similar in nature to the three initial gifts in ordinary
marriage, and are designated by the same names :
katuvila, pepe’s, and kaykaboma.

The natives regard vaypokala (infant betrothal)
as equivalent to actual marriage. The betrothed are
spoken of as husband and wife, and thus address
each other. As in adult wedding, the three gifts
are considered to conclude the marriage and the
infant bridegroom’s family have to repay the last
present by a return gift of food—mapula kaykaboma.
At the next harvest, the girl’s father brings a
vilakuria (substantial contribution of yam food) to
the boy’s parents. This latter fact is interesting,
since it is a reversal, on account of the anticipated
marriage, of what happens in the previous generation.
The boy’s father, who is the brother of the girl’s
mother, has to give a harvest gift year by year to
the girl’s parents ; and this at the time of his sister’s
marriage he had inaugurated by a gift of vilakuria.
Now he receives on behalf of his infant son a
vilakuria gift from his sister’s husband, who acts
as the representative of his own son or sons, that
1s the brother or brothers of the future bride, who
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later on will annually bring substantial harvest
offerings to the household, when it becomes sqch.
As yet, however, the yearly wrigubu (harvest gifts)
do not follow the first offering of crops (the
vilakuria), and this interval in the exchange of
gifts lasts until betrothal culminates in actual
marriage.

This concludes the preliminary exchange of gifts
at infant betrothal. Although 1t is called by the
natives a marriage, the de facto difference between
betrothal and marriage is recognized in the explicit
statements of the natives and in custom, for when
the two grow up they have to marry again. The bride,
that is, has to go officially to the bridegroom’s house,
share his bed there, take her meals with him and be
publicly announced to have married him. The
initial gifts of ordinary marriage, however (Nos. 1—4
of the table in sec. 3) are omitted on this occasion.
Only the large harvest gift (vilakuria), and its
repayment (takwalela vilakuria) are exchanged.

But before this stage is reached and the two are
safely married, a somewhat difficult course has to
be steered. Although nobody seriously expects
the young people to be chaste and faithful to each
other, appearances have to be kept up. A flagrant
transgression of the obligation to the betrothed would
be resented by the offended party, and with some
exaggeration called “ adultery . It is considered
a great shame to the girl if her fiance openly has a
liaison with someone else, and she on her side must
not make a bukumatula her permanent abode either
in the company of her betrothed or of anyone else ;
nor may she go to other villages on those avowedly
sexual expeditions called katuyausi (see ch. ix,
sec. 7). Both parties to the betrothal must carry
on their amours discreetly and sub rosa. This, of
course, 1s neither easy nor pleasant for them, and
they tread the straight path of superficial decorum
only under heavy pressure. The boy knows what
he has to lose, so he is as careful as he can bring
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himself to be. Also, the father controls his son to
some extent, and at the same time exercises some
authority over his future daughter-in-law, through
his status of maternal uncle. A man who had
betrothed his son and niece to each other put
the matter thus to me : *“ She is afraid that she might
die (that 1s, by sorcery), or that I might hit her.”
And, of course, her mother is very careful and does
what she can to conceal and make light of her
daughter’s delinquencies.

In spite of this, friction is common and ruptures
not unknown. One of my earliest informants was
Gomaya of Sinaketa, an enterprising, but very lazy
and dishonest man, and a great coureur de femmes.
I got his story partly from himself, partly from gossip,
and partly by personal observation. He was
betrothed to his cross-cousin, but in spite of this,
entered into a flagrant intrigue with a good-looking
%rl, one Ilamweria of Wakayse, a village near

marakana (see ch. vii, sec. 4). Once, when he
brought this girl to Sinaketa, the kinsmen of his
fianceée wanted to kill her and she had to run away.
When Gomaya grew tired of his amour and went
back to his native village, he wished to sleep with
his betrothed, but she refused. ““ You always sleep
with Hamweria,” she said, ‘ so go to her.” He at
once applied to a man acquainted with love magic
and asked for a spell, saying : ““ I want to sleep with
my wife (that is, my fiancée) ; she refuses me. I
must make some magic over her.” And it was only
after the required rites had been performed that
she yielded. The marriage, however, was never
completed, for in the end her parents dismissed
him as a lazy good-for-nothing. The presents were
not returned, for this is not customary when a cross-
cousin betrothal is dissclved. We have also seen that
the betrothal between Kalogusa and Dabugera
never resulted in marriage. But in my opinion both
these failures, which are of recent date, were largely
due to the subversive influence of the white man
on native custom.
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In the foregoing sections we have given an account
of the various inducements to marriage and of the
two modes of contracting it. In the next chapter
we shall pass to a description of the phases of wedded
life itself, and of the sociological features of marriage
as an institution.
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CHAPTER V
MARRIAGE

HusBaND and wife in the Trobriands lead their
common life in close companionship, working side
by side, sharing certain of the household duties, and
spending a good deal of their leisure with each other,
for the most part in excellent harmony and with
mutual appreciation. We have already visited a
native household, while taking a general survey of
the relations between the sexes, and have gained this
impression from our preliminary inspection. With
our present greater knowledge of Trobriand
sociology, and better understanding of sexual
matters, we must now reconsider the subject of the
personal relations between husband and wife.

I
HusBanD AND WiIFE As COMPANIONS

We left the young couple starting their common
life in the hut of the bridegroom’s parents; here
they remain until the protracted series of marriage
gifts and counter-gifts, and the redistribution of
every one of these among more distant relatives, has
been completed. Only about the time of the next
harvest do they build their own home ; until then
they have to spend a protracted “ honeymoon
under the parental roof. This must seem a most
unsatisfactory state of affairs to the European
reader. But he must avoid drawing too close a
parallel to our own conditions. The young people
have left the passionate stages of their life together
behind them in the bukumaiula, and the initial
months of matrimony, on which they now enter,
are not of predominantly sexual interest to them.
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Now it is the change in their social status, and the
alteration which their relations undergo, both
towards their own families and towards the other
people in the village, which mainly preoccupy
them.

Although there is no definite sexual taboo at
this time, the newly-wedded couple probably think
less of love-making during the stage which
corresponds to our honeymoon than they have done
for a long time previously. I have heard this state-
ment volunteered : “ We feel ashamed in the house
of our mother and father. In the bukumatula a man
has intercourse with his sweetheart before the
marry. Afterwards they sleep on the same bu
in the parental house, but they do not take off their
garments.” The young couple suffer from the
embarrassment of new conditions. The earlier
nights of marriage are a natural period of abstinence.

When the pair move on to their own hut, they
may or may not share the same bunk ; there seems
to be no rule in this matter. Some of my native
authorities specifically informed me that married
couples always sleep in the same bed at first, but
later on they separate and come together only for
intercourse. I suspect, however, that this is rather
a piece of cynical philosophy than a statement of
accepted usage.

It must be remembered that it is impossible to
get direct information from any man concerning his
own conjugal life ; for in this matter a very strict
etiquette has to be observed. In speaking to a
husband the slightest allusion to this must be
avoided. Nor is any reference allowed to their
common sexual past, nor to the woman’s previous
love adventures with other men. It would be an
unpardonable breach of etiquette were you to
mention, even unwittingly and in passing, the good
looks of a wife to her husband : the man would
walk away and-not come near you for a long time.
The Trobriander’s grossest and most unpardonable
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form of swearing or insult is Kwoy wum kwava
(copulate with thy wife). It leads to murder, sorcery,
or suicide (see ch. xiii, sec. 4).

There is an interesting and, indeed, startling
contrast between the free and easy manner which
normally obtains between husband and wife, and
their rigid propriety in matters of sex, their restraint
of any gesture which might suggest the tender
relation between them. When they walk, they never
take hands or put their arms about each other in
the way, called kaypapa, which is permitted to
lovers and to friends of the same sex. Walking with
a married couple one day, I suggested to the man
that he might support his wife, who had a sore foot
and was limping badly. Both smiled and looked on
the ground in great embarrassment, evidently
abashed by mf' improper suggestion. Ordinarily
a married couple walk one behind the other in single
file. On public and festival occasions they usually
separate, the wife joining a group of other women,
the husband going with the men. You will never
surprise an exchange of tender looks, loving smiles,
or amorous banter between a husband and wife
in the Trobriands.

To quote a terse statement of the case made by
one of my informants : ‘““ A man who puts his arm
round his wife on the baku (central place of the
village, i.e. in public) ; a man who lies down beside
his wife on his yam-house platform—he is a fool.
If we take hold of our wife by the hand—we act as
fools. If a husband and wife catch each other’s
lice on the baku—that is correct” (see pl. 25).
With the possible exception of the last point, it will
be conceded that married couples in the Trobriands
push their etiquette to a point which would seem
unnaturally exaggerated and burdensome to us.

This punctilio, as we know, does not preclude
good-humoured familiarity in other respects.
Husband and wife may talk and exchange banter
in public as long as any allusion to sex is rigidly
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excluded. Generally speaking, husband and wife
remain on excellent terms, and show a marked liking
for each other’s company. In Omarakana, Oburaku,
Sinaketa, and in the many other places where I
became intimately acquainted with the domestic
life of the people, I found the majority of couples
united by unwavering sexual attachment or by real
congeniality of temperament. Kalogusa and his
wife, to take an instance from among friends already
mentioned, I found as good comrades after two
years of marriage as in the days of courtship. And
Kuwo’igu, the wife of my best informant and chief
favourite, Tokulubakiki, made him a good mate,
for the two were well-matched in looks, in dignity,
in decency of character and in sweetness of temper
(see pl. 26). Mitakata and his wife Orayayse, before
their divorce, Towese’t and Ta’uya; Namwana
Guya’u and Ibomala were all, in spite of occasional
differences, excellent friends and compan_ions.
Between older couples also a real affection 1s some-
times found. The chief, To’uluwa, for instance,
was genuinely attached to his wife, Kadamwasila.
But affection, in some cases, is not sufficient to
stand against the stress of circumstance. = Thus
Mitakata and Orayayse, an exemplary couple when
I first knew them in 1915, were forced apart by the
quarrel between the husband and the wife’s kinsman,
Namwana Guya’u (ch.i, sec. 2). Two of the finest
looking people whom I knew in the Trobriands,
Tomeda of Kasana’i, and his wife, Sayabiya, whom
I had supposed most tenderly attached during my
first visit, were already divorced on my return. But
the existence of attachments lasting-into old age
shows that conjugal affection in the Trobriands can
be real, even though perhaps it is not always deep.
I seldom witnessed quarrels or heard bad language
among married people. If a woman is a shrew
(uriwert) and the husband not sufficiently dominated
to bear the fact meekly, or vice versa, marriage is so
easily dissolved that there is hardly ever an
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unsuccessful match which survives the first outbreak
Jong. I can remember only two or three households,
where relations between husband and wife were
outwardly and chronically strained. Two married
people in Oburaku frequently indulged in lengthy
quarrels, to such a degree that the matter became a
serious nuisance to me and disturbed my field-work.
As their hut was next door to my tent, I could hear
all their domestic differences—it almost made me
forget that I was among savages and imagine myself
back among civilized people. Morovato, a reliable
informant and friend of mine, was ordered about by
his wife and badly henpecked, and I could cite
perhaps one more really unfortunate marriage in
Sinaketa. That there are fewer matches in which
the man, and not the woman, is the aggressor in the
quarrel is probably due to the fact that it is a rather
more serious loss to a man to break up a good home
than it is to a woman (see next chapter). A
couple living in Liluta used to have difficulties
owing to the man’s aggressive and jealous temper.
Once, when he scolded and ill-treated his wife
very brutally for making kula (ceremonial exchange)
of aromatic wreaths of the butia flower with another
man, she went away to her own village. I saw an
embassy of several men come from the husband
to the wife, bringing her reconciliation presents
(lula). 'This was the only case of wife-beating
which actually occurred during my stay in Kiriwina,
and 1t was done 4n a fit of jealousy. ‘

2
ADULTERY AND SEXUAL JEALOUSY

Jealousy, with or without adequate reason, and
adultery are the two factors in tribal life which
put most strain on the marriage tie. In law,
custom and public opinion, sexual appropriation
1s exclusive. There is no lending of wives, no
exchange, no waiving of marital rights in favour
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of another man. Any such breach of marital
fidelity is as severely condemned in the Trobriands
as it 1s in Christian principle and European law ;
indeed the most puritanical public opinion among
ourselves is not more strict. Needless to say,
however, the rules are as often and as easily broken,
circumvented, and condoned as in our own society.
In the Trobriands the norms are strict, and
though deviations from them are frequent, they are
neither open nor, if discovered, unatoned ; they
are certainly never taken as a matter of course.
For example, in October 1915, during one of
the chief’s ﬁmg absences overseas, the village of
Omarakana was put under the usual taboo. After
sunset, no people were supposed to leave their
housés, no young men from the neighbourhood
were. allowed to pass through, the village was
deserted save for one or two old men who had
been appointed to keep watch. Night after night,
when I was out in search of information, I found
the streets empty, the houses shut, and no lights to
be seen. The village might have been dead.
Nor could I get anyone from Omarakana or the
neighbourhood to come to my tent. One morning
before I was up, a great commotion arose at the
other end of the village, and I could hear loud
quarrelling and screaming. Startled, I hurried to
make inquiries and was able to find one or two of
my special friends in the angry, vociferating crowd,
who told me what had occurred. Tokwaylabiga,
one of the less noble sons of To’uluwa, the chief,
who had not accompanied his father, had left
Omarakana on a visit. Returning before he was
expected, he was told that his wife, Digiyagaya,
had slept in his absence with- another son of
To’uluwa, Mwaydayle, and that they had that very
morning gone together to the gardens, the woman
taking her water-bottles as a pretext. He ran
after them and, according to gossip, found them
under compromising conditions, t ough the real
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facts will never be known. Tokwaylabiga, not a very
bloodthirsty man, vented his passion and revenged
himself on his wife by smashin% all her water-
bottles. Obviously a philosopher like M. Bergeret,
he did not want to cause any serious trouble, and
yet was not willing to suppress his injured feelings
altogether. The commotion which had attracted
my attention was the reception given to husband
and wife on their return to the village; for the
taboo had been broken, and all the citizens were
out taking sides with one party or the other. The
same evening I saw the outraged husband sitting
beside his wife in perfect harmony.!

Another case of adultery has been previously
mentioned in the account of Namwana Guya’u’s
expulsion. Rightly or wrongly, he suspected his
father’s nephew and heir, Mitakata, of having
committed adultery with his wife, Ibomala. But
he also did not push his conjugal vindictiveness
beyond bringing the case before the white magistrate,
and after he left the capital, he and his wife were
to be seen together in his own village apparently
on excellent terms.

There are more serious cases of conjugal infidelity
on record, however. In asmall village near Omara-
kana, there lived a man called Dudubile Kautala,
who died in 1916, apparently of old age, and whose
funeral I attended. I remember his wife, Kayawa,
as a terrible old hag, shrivelled like a mummy
and smeared all over with grease and soot as a
sign of mourning ; and I can still feel the dreadful
atmosphere pervading her little widow’s cage, where
I paid her a visit soon after her bereavement.
History tells us, however, that once she was fair
and tempting, so that men were driven to suicide
for her. Molatagula, chief of a neighbouring
village, was among those who succumbed to her

' Another case of breach of the sexual taboo imposed on the village
during the chief’s absence has been described in Argonauts of the Western
Pacific, p. 484. See also PpP. 205-6 of that book.
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beauty. One day, when the husband had gone to
procure fish from a lagoon village, the love-sick
chieftain entered Kayawa's house knowing her to
be indoors—a gross breach of usage and manners.
The story runs that Kayawa lay asleep naked upon
her bed, offering a most alluring sight to the
intruder, as the natives somewhat crudely put
it. He approached her and took advantage of her
sleep and helplessness, without, says my version, still
gallantly partial to the lady, any connivance on
her part. But when the husband returned, panting
under a load of fish, he found them together.
Both were undressed and there was more besides
to compromise them. ‘The adulterer tried to carry
it off with effrontery, and said he had only come to
fetch some fire. But the evidence was against
him, and when the husband seized an axe, the
offender tore a big hole in the thatch and escaped.
Public opinion was unfavourable and the villagers
insulted and ridiculed Molatagula. So he took
some of the fish poison which is, as a matter of
fact, the resource of those who wish to leave a
loop-hole in the suicide forced upon them. He
was, in fact, saved by emetics, and lived in all honour
and good health for some time afterwards.

A more tragic story is that told in Omarakana
about a man called Taytapola, belonging to a
generation now passed away. He caught his wife
Bulukwau’ukwa in the very act of adultery with
Molukwayawa, a man of the same village. The
adulterer succeeded in making his escape. The
husband pursued him spear in hand, but failin
to overtake him, came back to his hut and blew
the conch shell. His maternal kinsmen (veyola)
rallied round him; and they all repaired to the
adversary’s end of the village, where they accused
the culprit and insulted him in front of his sub-clan.
A village fight ensued, the two principals facing
each other, each supported by his kinsmen. The
offender was speared and died. In such a case,
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the attack was probably concentrated on him
ersonally, and the defence of the wrongdoer
Elcked the impetus of conviction.

Kouta’uya, a chief of the compound village of
Sinaketa, went on a kula expedition to Gumasila.!
One of his wives, Bogonela, had a lover, by name
Kaukweda Guya'u. Both men are still alive and
well known to me. The eldest wife of the absent
chief, Pitaviyaka, was suspicious of her fairer
companion and watched her. Hearing a noise one
night, she went to Bogonela’s hut and found the
two lovers together. A great scandal broke out
in the village. The guilty wife was publicly
harangued and insulted by the female relatives of
her husband: “ You like carnal pleasures too
much ; you are too fond of male charms.” Bogonela
did as the custom and ideal of personal honour
dictated. In her best attire and adorned with all
her valuable ornaments, she climbed a tall coconut
{)alm on the central place of the village. Her
ittle daughter, Kaniyaviyaka, stood under the
tree and cried. Many people were assembled.
She commended her child to the care of the eldest
wife and jumped from the tree. She was killed
on the spot.

There are many such stories which prove the
existence of strong passions and complex senti-
ments among the natives. Thus a man of Sinaketa
named Gumaluya was married to Kutawouya,
but fell in love with Ilapakuna, and entered into a
regular liaison with her. His wife refused to cook
for him or to bring him water, so he had to receive
these from a married sister. One evening, at the
time when a village is socially astir with families
sitting over their supper or gossiping round the
fire, Kutawouya made a scene in public, and her
scolding rang right through the village: * You
are too fond of dissipation ; you are in a constant

' He and his sailings are familiar to readers of Argonauts of the
Western Pacific.
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state of sexual excitement; you never tire of
copulation ”’ ; these were fragments of her speech,
retailed to me in a vividly coloured narrative.
She goaded herself into a fury, and insulted the
man in such shocking words that he also became
blinded by passion, and seized a stick and beat
her into senselessness. Next day she committed
suicide by taking the gall-bladder of the soka fish
(a species of glo%e-ﬁsh , a poison which acts with
lightning rapidity.

Isakapu, a fine-looking young woman, virtuous
and hard-working, was, if we are to believe the
testimony of historical gossip, quite faithful to
her husband, yet wrongfully suspected by him.
One day, returning home after a prolonged absence,
he fell into a fury of jealousy; he accused and
insulted her in a loud voice, and beat her mercilessly.
She wept and lamented, crying : ““ I am sore all over,
my head aches, my back aches, my buttocks ache.
I shall climb a tree and jump down.” A day or
two after the quarrel, she adorned herself, climbed
a tree and cried aloud to her husband : *““ Kabway- -
naka, come here. look at me as I see you. 1
never committed adultery. You beat and insulted
me without reason. Now I shall kill myself.”
The husband tried to reach her in time to stop her,
but when he was half-way up the tree, she threw
herself down and thus ended her life.

For some reason Bolobesa, one of the wives of
Numakala, the predecessor of the present chief of
Omarakana, left her husband for a time and returned
to her own village, Yalumugwa. Her maternal
uncle, Gumabudi, chief of that village, sent her back
to her husband. She refused to go and turned
back again half-way, although, I was told, she quite
intended to return to her -husband ultimately.
Her uncle insisted, and insulted her so grossly that
she committed suicide. |

In each of these cases it was open to the woman
simply to leave her husband ; or, in the last quoted
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incident, to return to him. In each, she was
evidently prevented from adopting this easy solution
by some strong attachment, or by amour propre and
a sense of personal honour. Death was preferable
to life in the village where she had been dishonoured,
preferable too to life in any other village. It was
unbearable to live with the man, and impossible to
live without him, a state of mind which, though it
might seem incredible among savages whose sexual
life is so easy and carnal, yet can exercise real
influence on their married life.

3
THE EcoNnoMic TRIBUTE FROM THE WIFE’S FAMILY

We now come to the most remarkable and,
one might say, sociologically sensational feature
of Trobriand marriage. It i1s so important that
I have already had to anticipate my statement
of it several times. Marriage puts the wife’s
family under a permanent tributary obligation
to the husband, to whom they have to pay yearly
contributions for as long as the household exists.
From the moment when they signify by the first
gift that they accept the marriage, they have to
produce, year after year by their own labour,
a quantity of yams for their kinswoman’s family.
The size of the offering varies with the status of
both partners, but covers about half the annual
consumption in an average household.

When, after their ‘ honeymoon ” in the boy’s
parental- house, the couple set up for themselves,
they have to erect a yam-store as well as a dwelling-
hut, and the former, as we know, will stand in the
inner ring facing the latter. The yam-house has
a ceremonial compartment, contained between the
beams of a square well, and into this the annual
contribution of the wife’s family is regularly stowed
at harvest. At the same time the master of the
new household is himself delivering a large quantity
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of yams to his own sister or female relatives. He
keeps for himself only the inferior tubers, stowed
under the thatch in the top compartment and in
the inferior yam-houses, sokwaypa. He also pro-
duces his own seed yams and all other vegetables :
peas, pumpkins, taro and viya.

Thus everyone keeps back a fraction of his garden-
yield for himself. The rest goes to his female
relatives and their husbands. When a boy is
young, his duty is to provide for his nearest female
relative, his mother. Later on, he has to maintain
his sister when she marries ; or perhaps a maternal
aunt, or a maternal aunt’s daughter, if these have no
nearer male kinsmen to provide for them.

There are several types of garden, each of a
different nature and witlg a different name. There
are the early gardens, kaymugwa, planted with
mixed crops, which begin to yield new food after
the last year’s harvest has been exhausted. This
keeps the household going until the new, main
harvest has begun. And there is the taro garden,
tapopu. Both of these every family makes for its
own use. Then there is the main garden, kaymata,
the yield of which is chiefly devoted to the supply
of the female relatives. All that the man produces
for his own use is called by the generic term
taytumwala ; what he grows for his women-folk
and their husbands is called urigubu.

The harvest of the main gardens inaugurates a
long and elaborate series of activities, associated
with the offering of annual gifts. The members
of each houschold—for digging is always ‘done
en famille—repair to their own garden-plot within
the large, communal enclosure. The yams of the
small variety, called taytu, which are by far the most
important of all native vegetables, are then dug up
by means of pointed sticks and carried to a shady
arbour (kalimomyo) made of poles and yam vine,
where the family group sit down and carefully
clean the dug-up tubers, shaking the earth from
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them and shaving off the hairs with sharpened
shells. Then a selection is made. The best yams
are placed in a large conical heap in the middle,
and this is the urigubu yield (see pl. 27). The rest
are stowed away in the corners in less regular and
much smaller heaps. The main heap is constructed
with almost geometrical precision, with the best
yams carefully distributed all over its surface, for
it will remain in the little shed for some time, to be
admired by people from the village and neighbouring
communities. All this part of the work, which,
as can easily be seen, has no utilitarian value, is
done eagerly, with interest and con amore, under
the stimulus of vanity and ambition. The chief
pride of a Trobriander is to gain renown as a
" master-gardener ”’  (tokway-bagula). And to
achieve this, he will make great efforts and till many
plots in order to produce a considerable number
of heaps with a large quantity of yams in each. It
must also be remembered that the marriage gift
1s the chief and most ostentatious product of the
garden work.

In aboyt a week or a fortnight, the taytu (small
yams) are brought in from the gardens to the
village. The owner then engages a number of
helpers—men, women, and children—to carry the
gift to his sister’s husband, perhaps right at the
other end of the district (pl. 28). These put
on semi-festive dress (see pl. 61), paint their
faces, adorn themselves with flowers and set out
in a merry crowd ; this is a time for gaiety and
rejoicing. The carrier parties walk about all over
the gardens, inspect and admire or criticize the
crops. Perhaps a man, through special luck or
excess of zeal in labour, has an outstandingly good
yield, and the renown (butura) of this has spread.
Or there may be a famous master-gardener in
the village, and his crops have to be viewed and
compared with his previous achievements. Some-
times a village community, or several of them,
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agree to have a kayasa (competitive) harvest, and
all strive to the utmost to do themselves and their
community credit. The rivalry is so strong that
in old days there was seldom a kayasa harvest
without a war, or at least fights, to follow.

The gardens have a picturesque and. festive
appearance at this time. The uprooted heaps of
taytu vine litter the soil with large, decorative
leaves, shaped like those of the fig or of the grape.
Among them groups of people are seated cleaning
the yams and arranging them, while gay parties
of sightseers come and go through the welter of
leaves. The copper-colour of their bodies, the
red and gold of the girls’ gala petticoats, the crimson
of the hibiscus, the pale yellow pandanus, and the
green of the garlands of trailing foliage, catching
at limb or breast, make up a half Bacchic, half-
idyllic South Sea pastoral.

After they have rested and admired the gardens,
the crowd of carriers engaged for the occasion
repair to the owner’s plot. There the yams are
dealt out and measured with a standard basket.
For each basketful, a small petal is torn off a cycas
leaf. Each tenth petal is left standing, to mark
the tithe. For a big plot, several cycas leaves may
have to be used. The carriers then proceed to
the recipient’s village, men and women mixing
together, with jokes and laughter. The owner
supplies them with dainties on the road: coco-
drinks to quench their thirst, betel-nut as a
stimulant, succulent bananas to refresh them.
The village is entered at high speed ; the men
run ahead, pandanus petals streaming from their
armlets, and the women follow closely. As they
come among the houses, a collective litany is
shouted, the fore-runner repeating a series of
meaningless traditional words very quickly at the
top of his voice : “ Bomgoy, yakakoy, siyaloy . . .”
while the whole crowd thunder back in unison
a loud and strident “ Yah”. Then in front of
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the recipient’s yam-house, they build the yams
into a circular heap, quite as fine as the one made
before in the garden (pl. 29). It is only after a few
days that the next ceremonial event takes place,
when the vegetables are removed to the inside of
the yam-house.

Returning now to the sociological and economic
importance of the annual marriage endowment,
it not only has very considerable effect on the
marriage institution itself, but on the whole economy
and constitution of the tribe. Looked at from the
point of view of the recipient, it is clear that every
man has to guide his marital choice according to
his needs, and to his prospective wife’s endowment.
For he will be dependent, not only on his own
industry and capacity, but also on that of his
relatives-in-law. A fortune-hunter will lay siege
to a girl who is the only sister of several brothers—
the very existence of whom would at once cool the
ardour of a European with a similar end in view.
Only a man who could face destitution with
equanimity would court a girl who had several
sisters and but a single brother. As a man’s wife
bears sons and they grow up, he acquires as it were
home-made relatives-in-law—for in a matrilineal
society children are naturally classed with relatives-
in-law—and their first duty is to provide for the
parental © household. Ordinarily the husband
receives the main part of his wife’s endowment
from one relative-in-law only ; but in the case of a
chief or a man of importance, though one man
will nominally be responsible, many others will
Co-operate with him to provide a suitable gift.
Even a commoner, however, receives, besides the
urigubu from his chief donor, a number of smaller
gifts named kovisi or taytupeta from his wife’s
other relatives. They are all presented at harvest
time and consist of several baskets of yams and
other vegetables. :

A man also receives from his relatives-in-law
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various services, given as occasion demands. They
have to assist him when he builds a house or canoe,
arranges for a fishing expedition, or takes part
in one of the public festivals. In illness, they
must keep watch over him against sorcerers, or
carry him to some other place where he hopes to
get better. In feuds or in other emergencies he
may, given certain circumstances, command their
services. Finally, after his death, the bulk of
mortuary duties will fall upon them. Only from
time to time has the man to repay the annual
services of his relatives in-law by a gift of valuables—
such occasional gifts being called youlo.

The most interesting question about this institution
of annual harvest gifts, and the most difficult to
understand, is this: what are the legal, social,
or psychological forces which impel a man to give
freely and liberally year after year, and to strain
his working power to the utmost in so doing ?
The answer 1s: tribal custom and personal pride.
There are no definite punishments to enforce this
duty ; those who neglect it merely sink in the
public esteem and have to bear public contempt.

A Trobriander is extremely ambitious and there
are two points at which his ambition is specially
sensitive. One of them is his family pride. A
man'’s sister 1s his nearest relation, and her honour,
her position and her dignity he identifies with his
own, The other point of honour is concerned
with food supply. Scarcity of food, hunger, lack
of superabundance are considered very shameful
indeed.* Thus, when it is necessary to uphold
the honour of his family by providing his sister
with food, a Trobriander, unless he is entirel
‘devoid of decency and morality, works with a will.
When his sister’s husband is a man of higher rank
than himself, then all the weight of the latter’s
prestige is added to the stimulus of ambition;

! For this psychology of food honour, compare Argonauts of the
Western Pacific, esp. ch. vi, and Crime and Customn.
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and if the husband is of a rank lower than himself,
then the sister’s status must be the more enhanced.
In short, the sense of what is right, the pressure of
public opinion, and inequalities of rank in either
direction, produce strong psychological incentives
which only in very rare and exceptional cases
fail in their effect.

From the point of view of tribal economy, this
system of annual marriage endowment introduces
extraordinary elements of complication : there is
all the additional work associated with display and
ceremonial offering ; there is the sorting, cleaning,
and arrangement of the heaps; there is the building
of an arbour. In addition there is the work of
transport, which 1s sometimes very considerable ;
for a man has to make his garden in the place where -
he lives and to transport the produce to his brother-
in-law’s village, perhaps six or eight miles away
at the other end of the district. Sometimes, where
the distance is exceptionally great, a few hundred
basketfuls of yams have to be carried in relays to
a coastal village, transported thence by canoe,
and afterwards carried again. It is easy to see the
enormous amount of waste involved in all this.
But if a benevolent white reformer, and there are,
alas, many such at work even in thé Trobriands,
tried to break down the native system, the good
would be very doubtful and the harm most certain.
In general, the destruction of any tribal custom
is subversive of order and morals. And more
than this : if we examine the roundabout methods of
native economy more closely, we see that they
provide a powerful incentive to industrial efficiency.
If he worked just to satisfy his own immediate
wants, and had only the spur of directly economic
considerations, the native, who has no means
of capitalizing his surplus, would have no incentive
to produce it.  The deep-rooted motives of
ambition, honour, and moral duty, have raised
him to a relatively high level of efficiency and
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organization which, at seasons of drought and
scarcity, allows him to produce just enough to tide
over the calamity.

In this extraneous economic endowment of house-
holds, we see again the dual workings of father-
right and matriliny. The husband is only partially
the head of the household ; he is also only partially
its provider. His wife’s brother, who according
to tribal law remains the guardian of the wife and
her children, has heavy economic duties towards
the household. Thus there is an economic counter-
ﬁart to the wife’s brother’s interference with house-

old affairs. Or in other words, the husband,
through his marriage, acquires an economic lien
on his male relatives-in-law, while they, in exchange
for their services, retain a legal authority over the
wife and her children. This, of course, is a formula-
tion in abstract terms of the state of affairs as the
sociologist sees it, and contains no hypothesis as
to the relative priority in time or importance of
father-right and mother-right. Nor does it
represent the point of view of the natives, who
would be incapable of producing such an abstract
formula.

4
PoLyGcamy orF CHIEFS

Monogamy is so much the rule among the
Trobrianders, that our treatment of their marriage
customs has, so far, assumed the existence of one
wife only. In a way this is not misleading, since
if 2 man has severJ wives, all that has been said
refers to each union separately. But a few supple-
mentary notes must be added on plurality of wives.
Polygamy (wvilayawa) is allowecf by custom to
people of higher rank or to those of great importance,
such as, for instance, the sorcerers of renown.
In certain cases, indeed, a man is obliged to have
a great number of wives by virtue of his position.
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This is so with every chief, that is to say, every
headman of high rank who exercises an over-rule
in a more or less extended district. In order to
wield his power and to fulfil the obligations of his
osition, he must possess wealth, and this in
robriand social conditions is possible only through
plurality of wives.

It is a very remarkable fact in the constitution
of the tribe of which we are speaking, that the source
of power is principally economic, and that the
chief is able to carry out many of his executive
functions and to claim certain of his privileges
only because he is the wealthiest man in the com-
munity. A chief is entitled to receive tokens of
high respect, to command observance and require
services ; he can ensure the participation of his
subjects in war, in any expedition and in any
festival ; but he needs to pay heavily for all these
things. He has to give great feasts and finance
all enterprises by tgeeding the participants and
rewarding the chief actors. Power in the
Trobriands 1s essentially plutocratic. And a no
less remarkable and unexpected feature of this
system of government is that, although the chief
needs a large revenue, there is nothing of the sort
directly attached to his office: no substantial
tributes are paid him by the inhabitants as from
subject to chief. The small annual offerings
or tribute in special dainties—the first fish caught,
vegetable primitiz, special nuts and fruits—are
by no means a source of revenue ; in fact the chief
has to repay them at full value. For his real
income he has to rely entirely on his annual marriage
contribution. This, however, in his case, 1s very
large, for he has many wives, and each of them 1s
far more richly dowered than if she had married
a commoner.

A statement of the specific conditions will make
matters clearer. Each chief has a tributary district
comprising several villages—a few dozen in the
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case of Kiriwina ; a dozen orso in Luba or Tilataula ;
one or two in the cases of some minor chiefs—
and this district is tributary through marriage.
Each subject community renders a considerable
contribution to the chief, but only and exclusively
in the form of a dowry, paid annually in yams.
Each village—and in the case of a compound
village each constituent part of it—is “ owned ”
by a sub-clan (see ch. i, sec. 2) and ruled by the
head man of that sub-clan. From every one of
these sub-clans the chief takes a wife and she is,
as it were, perpetual, since on her death another
wife, her substitute (kaymapula), is immediately
wed to him from the same sub-clan. To the
dowry of this one woman, the chosen representative
of the sub-clan, all its male members contribute’
their share, though the whole is presented
collectively by the headman. Thus every man
in a district works for his chief, but he works for
him as for his relative-in-law, however distant.

The headman of Omarakana, and chief of
Kiriwina, is supreme in rank, power, extent of
influence and renown. His tributary grasp, now
considerably restricted by white men and crippled
by the disappearance of some villages, used to
reach all over the northern half of the island and
comprise about five dozen communities, villages,
or sub-divisions of villages, which yielded him up
to sixty wives (of whom a remnant may be seen
on pl. 30). Each of these brought him in a
substantial yearly income in yams. Her family had
to fill one or two storehouses each year (pl. 31)
containing roughly five to six tons of yams. The
chief would receive from 300 to 350 tons of yams
per annum.! The quantity which he disposes
of 1s certainly sufficient to provide enormous feasts,
to pay craftsmen for making precious ornaments,
to finance wars and oversea expeditions, to hire

! This rough computation was made for me by a trader who was

engaged among other things in exporting yams for the mainland plan-
tations. As I was unable to check it, it must be received with caution.

II2



5] DoMESTIC ASPECT OF POLYGAMY

dangerous sorcerers and assassins—to do all, in
short, which is expected of a person in power.

Thus wealth emphatically forms the basis of
power, though in the case of the supreme chief
of Omarakana, it is reinforced by personal prestige,
by the respect due to his tabooed or holy character,
and by his possession of the dreaded weather magic
through which he can make or mar the prosperity
of the whole country. The smaller chiefs have
usually only a few villages to draw upon ; the smallest
merely the other component parts of their own
settlement. In every case their power and status
depend entirely on their privilege of polygamy
and on the exceptionally rich dowry due to a woman
who marries a chief.

This account though short and necessarily
incomplete will yet be sufficient to indicate the
enormous and manifold influence of marriage and
polygamy on the constitution of power and on the
whole of social organization in the Trobriands.!

5
THE DOMESTIC ASPECT OF POLYGAMY

Turning now to the domestic aspect of polygamy,
let us consider the steps by which a chief acquires
his several wives. It will be best to take a specific
instance ; that of To’uluwa, for example. He
began his sexual life in the ordinary way, passing
through the stages of complete freedom, then of
a liaison in the bukumatula, and finally of a permanent
attachment. His first choice fell on Kadamwasila,
of the clan of Lukwasisiga, the sub-clan Kwaynama
of Osapola village (see pl. 4 and diag. in ch. iv, sec. 5).
It was quite a suitable match, for this sub-clan 1s
the very one from which a Tabalu chief ought to

1 I cannot enter here more deeply into the political nature of chieftain-
ship ; 1 have treated the subject somewhat more fully elsewhere
(Argonauts, ch. ii, sec. v, pp. 62—70). Nor can I deal in extenso with the

economic aspect of power ; this has been examined in * The Primitive
Economics of the Trobriand Islanders,” Economic Journal, March, 1921.
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‘choose his principal wife. The girl must have
been very good-looking, and she certainly was a
“ real lady ”, possessing charm, dignity, and simple
honesty. The two were deeply attached to each
other and remained so ; and the union was blessed
by five boys and a girl, the youngest child. I have
called Kadamwasila ‘ the chief’s favourite wife ”’,
meaning by that that their’s was a union of love,
a real companionship, and undoubtedly in its early
years, a passionate relation. The chief, however,
even before his accession, took to himself other
wives, each from one of the communities which
have to supply him with an annual contribution.
It often happens that when a chief’s wife dies, the
communicy gom which she came supglies the heir
apparent, instead of the actual chief himself, with
a girl who counts as substitute for the deceased.
To’uluwa had become possessed of three or
four wives of this kind, when his elder brother and
predecessor died. Then he inherited the late
chief’s widows, who automatically and immediately
became his wives, while their children became part
of his household. The majority of the wid%ws_
were fairly old, some having passed through the
hands of three husbands. It seems that the chief
would not have any obligation to live sexually
with such inherited wives, but of course he could
do so if he wished. Subsequently Touluwa married
four other wives, from such communities as were
not represented among his complement at the time.
The marriage of a chief does not differ from that
of a commoner, except that his wife is brought
to him by her parents openly, and that the gifts
exchanged are more substantial.

At present a stop is being gradually put to the
whole system of the chief’s polygamy. The first
administrators, benevolently conceited and megalo-
maniacally sensitive as all those with arbitrary power
over an “ inferior ” race are apt to be, were not
guided by any sympathetic understanding of native
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custom and institutions. They did not grope,
but proceeded at once to hit about them in the
dark. They tried to destroy such native power
as they found, instead of using it and working
through it. Polygamy, a practice uncongenial to
a European mind and indeed regarded by it as a
sort of gross indulgence, seemed a weed proper for
extirpation. So the chiefs, and especially he of
Omarakana, though allowed to retain such wives
as they had, were forbidden to fill the place left
by each death, as would have been done in olden
days. This prohibition was, by the way, an
arbitrary act on the part of the white Resident,
since it was justified by no law or regulation of
the colony.! Now To’uluwa’s wealth and influence
are declining, and would already have ceased to
exist if it had not been for the faithful obedience
of his subjects to native custom. They were
openly encouraged to forego payment of the annual
gifts, and the wives were invited to leave their
husband ; but so far loyalty and tradition have
ﬁrevailed. At the death of the present chief,
owever, a complete disorganization is sure to
take place among the natives of the Trobriands,
and is certain to be followed by a gradual dis-
integration of culture and extinction of the race.?

Returning to the chief’s household, it is clear
that his relations with his different wives cannot be
the same. Three classes of these latter may be
roughly distinguished.

The first of these consists of wives acquired
from his predecessor, a man much older than him-
self. These should be regarded as dowager tribute-
bringers, who cannot be repudiated, and are

! I am unable to say whether the Magistrate’s taboo on polygamy was
ever embodied in a definite statement or order, or only verbally given to the
natives. But I know that chiefs and headmen have not acquired recently
any new wives and that they not only allege, as a reason for this, a taboo
from the white authorities, but that they are genuinely afraid of defying
this taboo, and also deeply resent it.

* Cf. the excellent analysis of such conditions in other parts of
Melanesia in G. Pitt-Rivers’s Clash of Culture, PP. 134 8q. and passim.
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living in dignity and retirement, but hardly exercise
sexual allurement. Some of them, indeed, play
an important role and enjoy a high degree of prestige.
The eldest wife of To’uluwa, Bokuyoba (fourth
from right on pl. 30), whom he inherited from his
elder brother, has, though childless, a right of
precedence in many matters, and is considered the
head of the giyowvila (chief’s wives) whenever, for
ceremonial or festival purposes or during private
receptions, they act as a body. Next come Bomiyo-
toto, Bomidabobu, and others, and there is also
Namtawa, mother of two strapping fellows, sons
of the last chief, who take next place after To’uluwa’s
own sons. The chief has probably never actually
lived sexually with these venerable relicts of the
former regime.

The second class of wives are those whom the
chief married in his youth, women acquired and not
inherited. There is usually one favourite among
these : Kadamwasila filled this position in youth,
and in her old age she was highly respected and
had considerable influence. This influence was
exercised directly and also indirectly through her
sons, one of whom 1is the banished Namwana
Guya'u.

The third class consists of younger women,
adopted in exchange for such older ones as
have died. Some of them are really pretty,
for the most attractive women are always chosen for
the chief. The method of choice is simple; the
chief simply indicates which of the girls pleases
him best, and, irrespective of her previous attach-
ments, she is given to him. With these younger
women their husband unquestionably has sexual
intercourse, but the same degree of intimacy and
companionship as with the wives of his youth does
not, as a rule, obtain.

The latest acquisition of To’uluwa, Ilaka’ise
(second from right on pl. 30, and on pl. 31) 1s one
of the best-looking girls in the Trobriands. But the
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chief is seldom seen in her company. Isupwana
(pl. 18), the eldest of the third class of acquisitions,
really stands on the border-line between the second
and the last category. She is the present favourite
of the chief, and is often to be seen with him in
the garden, or on visits, or in front of his personal
hut. But he always used to prefer to take his meals
at the house of Kadamwasig during her life-time,
and—apart from his own personal hut—made it
his home.

‘The outward relations of the chief’s wives towards
each other are noticeably good. Nor could I discover
from indiscreet village gossip the existence of any
violent rivalries and hatreds among them. Bokuyoba,
the oldest wife, who, as has been said, enjoyed a
privileged position among them, is undoubtedly
popular and liked by them all. She is also supposed
to keep an eye on their morals, a somewhat invidious
task which always falls to the oldest wife. It will
be remembered that Pitaviyaka, the first wife of
Kouta’uya, one of the chiefs of Sinaketa, actually
discovered an act of adultery among her colleagues,
a discovery which, as we have seen, ended so
tragically in the suicide of the guilty one. In
Omarakana, however, the first wife is less of a
Mrs. Grundy.

Scandal reports many breaches of marital fidelity
among To'uluwa’s wives, especially and naturally
on the part of the youngest ones. The point on which
village gossip centres its most eager and malicious
interest is the fact that several of the most
prominent sons of the chief himself are among the
adulterers. Of course, this relation has not the same
incestuous flavour as it would possess for us, since
the bodily tie between father and son is not
recognized ; but it is bad enough to scandalize
the natives, or rather to arouse their interest by its
piquancy. Ilaka’ise, the youngest wife, a girl of not
more than twenty-five and, with her tall iigure, soft
and well-developed contour, and shapely face, a
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model of Melanesian beauty, has a permanent
intrigue with Yobukwa’u. He is the third son of
To’uluwa and Kadamwasila, and one of the finest-
looking, best-mannered, and really most satis-
factory fellows of my acquaintance. As the reader
may remember, he has recently married a girl
who is not his equal either in character or personal
charm (see ch. iv, sec. 1). His friends smiled at
the suggestion that his marriage might mean
a rupture with Ilaka’ise.

Isupwana, the chief’s favourite of his younger
wives and a woman who has the air of a stately
yet comely matron, is enamoured, among others, of
Yabugibogi, a young son of the chief. This youth,
though good-looking enough and endowed,
according to the scandal-mongers, with, great
attractions for a jaded feminine taste, is perhaps
the most obnoxious waster in the whole
community.

Namwana Guya’u, the eldest son of Kadamwasila
and his father’s favourite, does not consider this
fact a sufficient reason for being more abstemious
than his brothers. He has chosen Bomawise for his
mistress, the least attractive of the few younger
wives of his father. Both before his marriage and
after it, he lived in a faithful though incestuous
relation with her, which only ended with his
banishment.

The greatest scandal of all was caused by
Gilayviyaka, the second son of Kadamwasila, a
fine and intelligent native, who died soon after my
first departure from the Trobriands. Unfortunately
for himself, he married a very attractive girl,
Bulubwaloga, who seems to have been passionately
fond and very jealous of him. Before his marriage, he
had an intrigue with Nabwoyuma, one of his father’s
wives, and did not break it off after the wedding.
His wife suspected and spied upon him. One night,
the guilty couple were caught in flagrante delicto
in Nabwoyuma’s own hut by the adulterer’s wife.
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The alarm was given, and a dreadful public scandal
ensued. The outraged wife left the village
immediately. A great social upheaval took place in
Omarakana, and a permanent estrangement ensued
between the father and son. For, though the chief
probably knows a good deal of what goes on and
condones it, once a scandal becomes public, custom
demands the punishment of the offenders. In olden
days they would have been speared, or destroyed
by sorcery or poison. Now that the chief’s power
1s paralysed, nothing so drastic can happen; but
Gif;yviyaka had to leave the village for some time,
and after his return was always under a cloud. His
wife never returned to him. The chief’s wife
remained with a stain on her character, and in great
disfavour with her husband.

I heard many other items of scandalous gossip
which space forbids me to retail. It is sufficient
to say that the behaviour of the eldest sons of
Kadamwasila is typical. The chief’s other male
children seem to have no such permanent intrigues
with special wives, but they are not held in greater
public esteem because of that, since they are known
to take any opportunity of a temporary affair with
any one of their father’s wives. Nowadays, when the
law and the moral pretence of the white rule have
done much to rot away the real morality and sense
of what is right among the natives, all these inter-
family adulteries are committed much more openly "
and shamelessly. But, even in the old days, as some
of my more ancient informants told me with a
reminiscent smile, the young wives of an old chief
would never suffer a sad lot in resignation, and would
always seek comfort, with discretion, but not
without success. Polygamy in the Trobriands was
never a cruel and inhuman institution.

In this chapter we have discussed marriage in its
domestic aspect, and in the aspect of the economic
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and legal obligations which 1t imposes on the wife’s
family with regard to the household. Finally we
have discussed the effect on public and political
life which it exerts through the fact of the chief’s

olygamy. In the next chapter we shall see what
ﬁght 1s thrown on marriage in the Trobriands by

the modes of its dissolution through divorce and
death.
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CHAPTER VI

DI1VORCE AND THE DISSOLUTION OF MARRIAGE BY
DEeATH

THE nature of matrimonial bonds reveals itself
in their breaking in life by divorce, as it does also
in their dissolution by death. In the first instance we
can observe the strain to which they are submitted ;
we can see where they are strong enough to resist
and where they most easily yield. In the second
we can estimate the strength of the social ties and
the depth of personal sorrow by their expression
in the ceremonial of mourning and burial.

1
Di1voRrcE

Divorce, called by the natives vaypaka (vay =
marriage ; paka, from payki, to refuse), is not
infrequent. Whenever husband and wife disagree
too acutely, or whenever bitter quarrels or fierce
jealousy make them chafe too violently at the bond
between them, this can be dissolved—provided the
emotional situation does not lead instead to a more
tragic issue (see sec. 2 of the previous chapter).
We have secen why this solution, or rather
dissolution, of the difficulty is a weapon used by
the woman rather than the man. A husband very
seldom repudiates his wife, though in principle he is
entitled to do so. For adultery, he has the right to
kill her ; but the usual punishment is a thrashing,
or perhaps merely remonstrance or a fit of the sulks.
If he has any other serious grievance against her,
such as bad temper or laziness, the husband, who
is little hampered by marriage ties, easily finds
consolation outside his household, while he still
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benefits by the marriage tribute from his wife’s
relatives.

There are, on the other hand, several instances
on record of a woman. leaving her husband because
of ill-treatment or infidelity on his part, or else
because she had become enamoured of someone
else. Thus, to take a case already described, when
Bulubwaloga caught her husband, Gilayviyaka, in
flagrante delicto with his father’s wife, she left him
and returned to her family (see ch. v, sec. 5). Again,
a woman married to Gomaya, the ne’er-do-well
successor to one of the petty chiefs of Sinaketa,
left him because, in his own words, she found him an
adulterer and also “ very lazy ”’. Bolobesa, the
wife of the previous chief of Omarakana, left him
because she was dissatisfied or jealous, or just tired
of him (ch.v,sec.2). Dabugera, the great-grand-niece
of the present chief, left her first husband because
she discovered his infidelities and found him,
moreover, not to her taste. Her mother, Ibo’una,
the chief’s grand-niece, took as a second husband-one
Iluwaka’i, a man of Kavataria and at that time
interpreter to the resident magistrate. When he
lost his position she abandoned him, not only, we
may presume, because he was less good-looking
without his uniform, but also because power attracts
the fair sex in the Trobriands as elsewhere. These
two ladies of rank display an exacting taste in
husbands, and indeed the fickleness of those
%rivileged by birth has become proverbial in the

robriands : “‘ She likes the phallus as a woman of
guya’u (chief) rank does.”

But among people of lower rank, also, there are
many instances of a woman leaving her husband
simply because she does not like him. During my
first visit to the Trobriands, Sayabiya, a fine-looking
girl, bubbling over with health, witality, and
temperament, was quite happily married to Tomeda,
who was a handsome, good-natured and honest,
but stupid man When I returned, she had gone
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back to live in her village as an unmarried girl,
simply because she was tired of her husband.
A very good-looking girl of Oburaku, Bo’usari,
had left two husbands, one after the other, and,
judging from her intrigues, was looking for a third.
Neither from her, nor from the intimate gossip
of the village, could I get any good reason for her
two desertions, and it was obvious that she simply
wanted to be free again.

Sometimes extraneous conditions, more especially
quarrels between the husband and the wife’s family,
lead to divorce. Thus as one result of the quarrel
between Namwana Guya’u and Mitakata, Orayayse,
Mitakata’s wife, had to leave her husband because
she belonged to his enemy’s family. In a dispute
between two communities, marriages are often
dissolved for the same reason.

An interesting case of matrimonial misfortune
which led to divorce is that of Bagido’u, the heir
apparent of Omarakana (pl. 64). His first wife
and her son died, and he then married Dakiya, an
extremely attractive woman who bore traces of her
good looks even at the somewhat mature age at
which I first saw her. Dakiya’s younger sister
Kamwalila was married to Manimuwa, a renowned
sorcerer of Wakayse. Kamwalila sickened, and her
sister Dakiya went to nurse her. Then between her
and her sister’s husband evil things began. He made
love magic over her. Her mind was influenced, and
they committed adultery then and there. When,
after her sister’s death, Dakiya returned to her
husband Bagido’u, matters were not as before.
He found his food tough, his water brackish, the
coconut drinks bitter, and the betel nut without
a bite in it. He would also discover small stones and
bits of wood in his lime pot, twigs lying about in
the road where he used to pass, pieces of foreign
matter in his food. He sickened and grew worse
and worse, for all these substances were, of course,
vehicles of evil magic, performed by his enemy, the
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sorcerer Manimuwa, assisted in this by the faithless
wife. In the meantime, his wife trysted with her
leman.

Bagido’u scolded and threatened her until one
day she ran away and went to live with Manimuwa,
an altogether irregular procedure. The power
of the chiefs being now only a shadow, Bagido’u
could not use special force to bring her back;
so he took another wife—a broad-faced, sluggish,
and somewhat cantankerous person by the name of
Dagiribu’a. Dakiya remained with her wizard
lover, and married him. The unfortunate Bagido’u
who obviously suffers from consumption, a disease
with which all his family are more or less tainted,
attributes his ills to his successful rival’s sorcery,
even now, as he believes, active against him. This
is very galling, for he has the injury of black magic
added to the insult of his wife’s seduction. When
I came back to Omarakana in 1918, I found my
friend Bagido’u much worse. By now (1928), this
man of extraordinary intelligence, good manners, and
astounding memory, the last worthy depository
of the family tradition of the Tabalu, 1s no doubt
dead.

The formalities of divorce are as simple as those
by which marriage is contracted. The woman
leaves her husband’s house with all her personal
belongings, and moves to her mother’s hut, or to
that of her nearest maternal kinswoman. 'There
she remains, awaiting the course of events, and in
the meantime enjoying full sexual freedom. Her
husband, as likely as not, will try to get her back.
He will send certain friends with * peace offerings ”’
(koluluvi, or lula) for the wife and for those with
whom she is staying. Sometimes the gifts are
rejected at first, and then the ambassadors are sent
again and again. If the woman accepts them,
she has to return to her husband, divorce 1s ended
and marriage resumed. If she means business, and
is determined not to go back to her wedded life,
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Chicf s Srron ol ek, and L the b .‘",-('_-r_-'-a.'f,i'u' ane or fwo bowses of the wid ring., ]( b, L, 2y b 1, .1.|



PLATE 2

Tae CamrEr anD His Soxs

T uluwa leaning againit the platform, Naprwana Guya'u on bis
right, and be wond other less important sons.  Nowaydayli in the
backorowid.  The large conch shell and the decorated gable are
symbols of r'Ih-f_!!cm.r.JM.?. |Ch. I, 2; also ch. I, 1



Two HEREDITARY ENEMIES

The Chief” s son and the heir apiparent in dancing dress before their

quarrel. |Ch. 1, 2; alve ch. 1I, 2 ; ch. X, intro.|



PLATE 4

Tre Caier’s Favourrre Wire axp Her Fasiy

Radamwasila is seated in froutof ber living hut between ber two datighters-in-law ; bebind stand their bushands,
Katogusa on the left and Yobukwa'u on the right. Their Young sister Kenoria is taking a shower bath,
Boiled yams and bananas are ready for a family meal. [Ch. 1, 2 and 3 + b, 1] ly 4 ¢b. TV, 1 and 3]



PLATE §

CErREMONIAL CookiNng oF TAro

The dumplings on platters (left) are firi prepared by wonen and then thrown into larse clay pois and Stirred with
long spatude. Note the miniature yam howse (left centre) belonging to the small boy in front of it. W are looking
from betwsen dwellings across the store houses towards the central place. |Ch. T, 5 ; ch IV, 3, and ch. XI, 2|



PLATE O

Wonen witH Carrying Paps

Redting at the wayside with loads off, the pads remaining in position.  The central
figure wears a mourning relic over her showlder. |Ch. I, 37 «¢b. VI, 4, footnote]



PLATE 7

\ Favuiy oN mhe Roap

The woman i carrying large yanes in a basket, and the child
i a characterictic position on ber hip : the man bas an ad=e on bis
shoudder.  The child evidently feels safes? clinging to both
father and mother. |Ch. I, 3]
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PLATE 8§

Narive INTERIOR

Two brkes vun across the back wall,  Besides a Chistese trade trunk and a piece of calico
there are water bottles, folded mats and a basket on itbe lower bunk. On the iop bunk,
nate the line pot stuck inta the round basket and a few coils of pandanus leaf. |Ch. 1, 3]



9

PLLATE

MAagING

SKIRT

N

STAGE

A

leaves are being made
Oue women is shaved in sign of mourning,

[Ch. 1, 4]

tongh and supple by beating before

Pandeans
a fire,



PLATE 10

DrymNG Skirt Fisre

The bunches of [raved banana leaves are bung in the sun after baving been ftained with crimson and purple.
In the inner ring of this lagoon village (Teyava) only yam houses can be seen.  [Ch. 1, 4 ; also ¢ch. 111, 4]



PLATI

NorTuary DANCE

Held at Oburakn after the death of Ineykoya.

[BERE

Compare plate 33.

(Ch. II, 2 ; alsa ch. VI, 3]



PLATE 12
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DISTRIBUTION OF SKIRTS 1IN Mortuary RiTual

(Ch. 11, 2]



PLATE I3

Drcoraren WoseN

[Ch. II, 2]



PLATE T4

Mex mw Furn Festive Arrima

(Ch. I, 2]



PLATE 1§

A ]

CrnporeN SarowinGg A Gave 1o e ETHNOGRAPHER

[Ch. 11T, 1]



pPLATE 10

THE CHILDREN'S REPUBLIC

Sometimes in the course of an ethnographic demontiration, a general discussion
Dreaks aut, which is easier to < spap™ than to take down in notes. [Ch. 111, 1]



PLATE 17

SyvaLn Boys PrayviNG AT SAGALS

The ceremonial disiribations (sagali) are of great importance in native life ; they arouse the
ambition and passion of the adult and appeal to the imagination of dildren.  |Ch. 11, 1].



PLATE 138

\ Grove oF Giris
Three adolescent girls of Omarakana visiting Lswpwana, one of the Chief’s
wives.  Oun the right Itana, second from the left Gewmvala. The three girls
o the left are wearing the wnderskirt only. [Ch. III, 3 ; also ch. X, sec. 4]



Boys N THE YAy GAarpes

[Ch. IIT, 3]



PLATE 20

A Drcoraren Bacurerors' House

This is a personal but (lisiga) of an unmarried chief in 1V akuta—Dhbence its decorated
boards—used also as a regular bukumatula, [Ch, I, 4 ; alse ¢h. 11, 1]



PLATE 21

Girr N FRONT OF BUKUMATULA

Neraping and fraying banana leaves for a grass skirt. [Ch, IT1, 4]



PLATE 22

Karocusa, THe CHIEF'S SoxN

[Ch, TT7, 1]



PLATE' 23

MarriacrE Grer N PrREpARATION

| yarng brsbend of rank Sands to the leff of bis newdy-bailt and decorated Sore-house = the [t
i St i confrnction ;. the wife o brother iy pud tino Hhe Jual towches o 2. Some food bas atready been
brought in and is seen in baskets rownd the prism-shaped evedlion. |Ch, 117, 57 alvo cbh. 11, 1]
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PLATE 24

/N .

Tre Marriace Gier [DIspLAYED
An excceptionally large pwata’i erecled on the outskirls of the
village, filled with tavtu (slaple small yanis) capped with kuavi
(large yamis) and tare.  [Ch. I17, 3]



PLATE 2§

Mitagarta anD ORAaYAYSI

She i lousing bim, one of the few intimalte attentions allowed i
public between busband and wife.  |Ch. 17, 1 ; alse ch, X, 3]



PLATE 206
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A Happy Faxury

Tokulnbakiki and bis wife Kywa ton in front of their yan bause ;. thelr
little daughter is in the usual position o the mother’s bip.  |Ch. 17, 1]



PLATE 27

-
Fu ¥

o
&

q’f

TrHE MARRIAGE TrisuTE IN THE GARDEN
During a competitive harvest for the chief, people are admiring the yams arranged in the centre,  Bebind
are one or two smaller beaps of inferior tubers, some of which bave already been removed. |Ch. 17, 3|



PLATE 28
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CarryING THE [Harvest Grer
A small party, the pen carrying the weight on their shoulders, the women on the head.
At a competitive barvest long files of people erond the road.  |Ch. V', 3 ; alsoch. 1, 3]



PLATE 29
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Tae UIGUBY ™ THE VILLAGE

The carviers arrange the yams again into a conical beap in front of the
tlore bause, to which they will be transferred after a time, |Ch. 17, 3]



PLATE 30

A\ Poryvoasours Fasioy

The chief To' ulnwa during a eanoe lamnching festivity on the beach of Omarakana seated
an a platform specially erected for the occasion. He is surrounded by some of bis
wives and bis children, with bis son, Gilayvivaka, on his right. [Ch. 17, 4]



A Curer’s Wire anp Her Anxvar Downry

lakd'ise in front of the Slore-bouses which yearly have to be filled at harveit
by ber Brothers and maternal kinsmon. [Ch. 17, 4; also ch. I, 2]



PLATE 32

DecorATED CORPSE

Budy of a young and beantiful woman carried off by sudden death and sincerely monrned by the widower, who is seen supporting
the corpse for ﬂ?: p."m’v‘ﬂ i’rf,*:f.f. Her face is painted ; shell viecklacer, belt and armiets adorn ber : vhe wears coloured elaborate
shirts. Her fe: ey bave beaw tied, but wat ber arvis, nor have ber nostrils, ete., yet been (§777) ed with /H'.H‘r 'Cf: 177, 3]



1] DIVORCE

the presents are never accepted ; then the husband
has to adjust himself as best he may, which means
that he begins to look for another girl. The dissolu-
tion of marriage entails in no case the restitution
of any of the inaugural marriage gifts exchanged,
unless, as we shall see, the divorced woman should
re-marry.

The girl, if she is still young enough, now resumes
her pre-nuptial life and leads the free, untrammelled
existence of a nakubukwabuya (unmarried girl),
entering upon liaison after liaison, and living in
bachelors’ houses. One of the liaisons may
lengthen out and develop into a new marriage.
Then the new husband must present a valuable
object (vaygu’a) to his predecessor, in recom-
pense for the one given to the wife’s family at
the beginning of the first marriage. The new
husband must also give another waygiu’a to his
wife’s relatives, and he then receives from them the
first annual harvest gift—oilakuria—and the sub-
sequent yearly tribute in yams. It seemed to me
that a divorcée was much more independent of
family interference in choosing her new husband
than an ordinary unmarried girl. The initial gifts
of food (pepe’i, etc.) are not given in the case of
such a remarriage. There is, apparently, no social
stigma on a girl or a man who has been married
and divorced, although as a matter of amour propre
no one wishes to own that he or she has been
abandoned by the other.

It goes without saying that the children, in case
of divorce, always follow their mother; and this
18 no doubt another reason why divorce is less
popular with men than with women. During the
interim, when their mother is living as a spinster,
they remain in the household of her nearest married
maternal relative.
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DIVORCE AND DEATH [Cu, VI

7
DEATH AND THE BEREAVED

When a man dies, his wife is not set free by the
event. It may be said without paradox that, in
a way, the strictest and heaviest shackles of marriage
are laid on her after the real tie has been dissolved
by death. Custom compels her to play the burden-
some role of chief mourner ; to make an ostentatious,
dramatic, and extremely onerous display of grief
for her husband from the moment of his demise
until months, at times years, afterwards. She has
to fulfil her part under the vigilant eyes of the public,
jealous of exact compliance with traditional morals,
and under the more suspicious surveillance of the
dead man’s kindred, who regard it as a special
and grievous offence to their family’s honour if
she flags for a single moment in her duty. The
same applies in a smaller degree to a widower,
but in his case the mourning is less elaborate and
burdensome, and the vigilance not so relentless.

The ritual in the early stages of widowhood
reveals in a direct and intimate manner a most
interesting complex of ideas—some very crude and
quaint—concerning kinship, the nature of marriage,
and the purely social ties between father and
children. The whole mortuary ritual is, in fact,

perhaps the most difficult and bewildering aspect -

of Trobriand culture for the investigating sociologist.
In the overgrowth of ceremonial, in the inextricable
maze of obligations and counter-obligations,
stretching out into a long series of ritual acts,
there is to be found a whole world of conceptions—
social, moral, and mythological—the majority of
which struck me as quite unexpected and difficult
to reconcile with the generally accepted views of
the human attitude towards death and mourning.
Throughout this ritual, the unfortunate remains
of the man are constantly worried. His body 1is
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2] DEATH AND THE BEREAVED

twice exhumed ; it is cut up; some of its bones
are peeled out of the carcase, are handled, are
iven to one party and then to another, until at
%ast they come to a final rest. And what makes
the whole performance most disconcerting is the
absence of the real protagonist—Hamlet without
the Prince of Denmark. For the spirit of the dead
man knows nothing about all that happens to his
body and bones, and cares less, since he is already
leading a happy existence in Tuma, the nether-
world, having breathed of the magic of oblivion
and formed new ties (see ch. xii, sec. 5). The
ritual performances at his twice-opened grave
and over his buried remains, and all that is done
with his relics, i1s merely a social game, where the
various groupings into which the community has
re-crystallized at his death play against each other.
This, I must add with great emphasis, represents
the actual contemporary view of the natives, and
contains no hypothetical reference to the origins
or past history of this institution. Whether the
dead man always had his spiritual back turned on
the Trobriand mortuary ritual, or whether his spirit
has gradually evaporated from it—it is not for the
field-worker to decide. In this context we shall
have to confine ourselves to the study of mortuary
practices in their barest outline only. A complete
account of them would easily fill a volume of the
Fresent size. We shall, therefore, select such
eatures as throw light on the ties of marriage,
and on the ideas of kinship and relationship ;.and
even this will have to be done in a somewhat
schematic and simplified form.!

Let us take the death of a man of consequence
in the fulness of age, leaving behind a widow,
several children and brothers. From the moment
of his death, the distinction between his real, that

! Compare the brief account of these ceremonies among the Northern
gﬁagsim, by Professor C. G. Seligman, The Melanesians of British New
uinea.
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DIVORCE AND DEATH [Cu. VI

is matrilineal, kinsmen (veyola) on the one hand,
and his children, relatives-in-law and friends on
the other, takes on a sharp and even an outwardly
visible form. The kinsmen of the deceased fall
under a taboo; they must keep aloof from the
corpse. They are not allowed either to wash or
adorn or fondle or bury it ; for if they were to touch
or to come near it, permcmus influences from the
body would attack them and cause their disease
and death. These pernicious influences are con-
ceived in the form of a material exhalation, issuing
from the corpse and polluting the air. It is called
bwaulo, a word which also designates the cloud of
smoke which surrounds a willage especially on
steamy, calm days. The necrogenic bwaulo,
invisible to common eyes, appears to a witch or
sorcerer as a black cloud shrou (fng the village. It is
innocuous to strangers, but dangerous to kinsmen
(ch. xii, sec. 1).

The kindred must also not display any outward
signs of mourning in costume and ornamentation,
though they need not conceal their grief and may
show it by weeping. Here the underlying idea
is that the maternal kinsmen (wveyola) are hit in
their own persons ; that each one suffers because the
whole sub-clan to which they belong has been
maimed by the loss of one of its members. “ As
if a imb were cut off, or a branch lopped from
a tree.” 'Thus, though they need not hide their
grief, they must not parade it. This abstention
from outward mourning extends, not only to all
the members of the sub-clan beyond the real
kinsmen, but to all the members of the clan to
which the dead man belonged. On the other hand,
the taboo against touching the corpse applles
primarily to the members of the sub-clan and
especially to the actual kinsmen, to whom, of course,
the temptation to touch the corpse, as an expression
of love, would be strongest.

the different, in the native idea, 1s the relation
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2] DEATH AND THE BEREAVED

of the widow, and of the children and relatives-in-
law, to the dead and to his corpse. They ought,
according to the moral code, to suffer and to feel
bereaved. But in feeling thus they are not suffering
directly ; they are not grieving for a loss which
affects their own sub-clan (dala) and therefore their
own persons. Their grief is not spontaneous like
that of the weyola (maternal kinsmen), but a duty
almost artificial, springing as it does from acquired
obligations. 'Therefore they must ostentatiously
express their grief, display it, and bear witness to
it by outward signs. If they did not, they would
offend the surviving members of the dead man’s
sub-clan. Thus an interesting situation develops,
giving rise to a most strange spectacle : a few hours
after the death of a notable, the village is thronged
by people, with their heads shaven, the whole body
thickly smeared with soot, and howling like demons
in despair. And these are the non-kinsmen of
the dead man, the people not actually bereaved.
In contrast to these a number of others are to be
seen in their usual attire, outwardly calm and
behaving as if nothing had happened. These
represent the sub-clan and clan of the deceased,
and are the actually bereaved. Thus by a devious
reasoning, tradition and custom produce the reverse
of what would seem natural and obvious to us
or any observer from almost any other culture.
Among those who display their grief, it is easy
to distinguish several groups and grades. ‘There 1s
the rank and file of mourners, comprising all the
people belonging to the remaining three clans;
for, when a notable dies, everyone in the village
community puts on mourning, except the members
of his own clan. A small group is busy about the
body and the grave; this consists of the male
children and brothers-in-law of the deceased.
Nearest to the corpse and plunged most deeply
in the mimicry of grief are seated a few women,
among whom one, the widow, 1s conspicuous,
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DIVORCE AND DEATH [Ca. VI

supported by her daughters and sisters. In this
group, and it may be in that of the sons also, an
observer well acquainted with these natives would
be able to distinguish an interesting interplay of
feigned and merely histrionic grief with real and
heartfelt sorrow.

3

FunNeEraL CEREMONIES AND THE OBLIGATIONS OF
MOURNING

With this sociological scheme before us, we can
now follow the sequence of event and ritual which
begins automatically with a man’s death. When
death is seen to be approaching, the wife and
children, kinsmen and relatives-in-law crowd round
the bed, filling the small hut to overflowing. The
consummation of death is marked by a frantic
outburst of wailing. The widow, who generally
stands at the head of the dying man, utters the
first piercing shriek, to which immediately other
women respond, till the village 1s filled with the
strange harmonies of the melodious dirge. From
this moment all the varied activities of the days,
and even weeks, which follow will be carried on to
the choral accompaniment of a long-drawn wail
which never stops for one instant. At times it
swells up in violent and discordant gusts; then
ebbs again into soft, melodious strains, musically
well expressing sorrow. To me, this powerful
uneven stream of sound, flowing over the village
and enveloping as it were all these human beings
in a feeble, imbecile protest against death, became
symbolic of all that was deeply human and real in
the otherwise stiff, conventional, incomprehensible
ritual of mourning.

First the corpse is washed, anointed, and covered
with ornaments (pls. 32 and 33), then the bodily
apertures are filled with coconut husk fibre, the legs
tied together, and the arms bound to the sides. Thus
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3] FUNERAL CEREMONIES

prepared, it is placed on the knees of a row of women
who sit on the floor of the hut, with the widow or
widower at one end holding the head.! They fondle
the corpse, stroke the skin with caressing hands, press
valuable objects against chest and abdomen, move
the limbs slightly and agitate the head. The body
is thus made to move and twist with slow and
ghastly gestures to the rhythm of the incessant
wailing. The hut is full of mourners, all intoning
the melodious lamentation. Tears flow from their
eyes and mucus from their noses, and all the liquids
of grief are carefully displayed and smeared over
their bodies or otherwise conspicuously disposed.
Outside, certain women, usually relatives-in-law
of the dead man, perform a slow rhythmic dance
(the vaysali) with relics in their hands (pl. 11).
The sons in the meantime dig the grave, which
in olden days was always on the central place of
the village, but which now, by the white man’s
decree, must be on the outskirts. A few hours
after death the body is laid in it, wrapped in
mats, and is covered with logs, which leave a
shallow space above. On this layer of logs
the widow lies down to keep vigil over the corpse.
Her daughter may be beside her ; round the brink
of the grave are her sisters, kinswomen and friends,
and the other relatives-in-law of the dead man.
As night draws on, the central place fills with
people ; for even nowadays the white man’s regula-
tions against burial in the baku are circumvented
by making a temporary grave there, or placing the
corpse on the ground. Here the mourners, the
kinsmen, all the villagers and many guests from
far afield congregate to hold a most remarkable
wake (yawak). )
The chief mourners and kinsmen in appropriate
groups keep the central position round the grave.

1 Cf. pl. Ixv in Argonauts of the Western Pacific, where this act is
reconstructed outside the hut for purposes of photography and the widow
18 replaced by the son.

131



DI1VORCE AND DEATH [Cu, VI

Outside this inner ring, thé villagers and guests
are seated, each community in a separate body,
their mood and behaviour becoming less tragic
as they are farther removed from the corpse, until
on the outskirts of the crowd, we find people in
animated conversation, eating and chewing betel nut.
The central group of mourners intones the deep
wail of sorrow, the others sing songs, and, as the
night goes on, people will stand up and recite
fragments of magic in honour of the departed,
chanting them over the heads of the crowd.

The body 1s not allowed to remain long in peace—
if the weird, noisy, and discordant din of singing,
wailing, and haranguing can be so described.
On the following evening, the body is exhumed,
and inspected for signs of sorcery (see pl. 33).
Such an inspection yields most important clues,
as to who caused the death by witchcraft and for
what motive this was done. I have assisted at
this ceremony several times; the photograph for

late 33 was taken during the first exhumation of
neykoya, wife of Toyodala, my best informant
in Oburaku.?

Before daybreak after the first exhumation, the
body is taken out of the grave, and some of the bones
are removed from it. This anatomical operation
is done by the man’s sons, who keep some of the
bones as relics and distribute the others to certain
of their relatives. This practice has been strictly
forbidden by the Government—another instance
of the sacrifice of most sacred religious custom to
the prejudice and moral susceptibilities of the
“ civilized ” white. Yet the Trobrianders are so
deeply attached to this custom that it is still
clandestinely performed, and I have seen the jaw-
bone of a man with whom I had spoken a few days
before dangling from the neck of his widow (see

pPls. 34, 35, and 36).

! For further information about the signs of sorcery, see Crime and
Custom, pp. 87-91,
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3] FUNERAL CEREMONIES

The excision of the bones and their subsequent
use as relics 1s an act of piety; the process of
detaching them from the putrifying corpse, a heavy,
repugnant, and disgusting duty. The sons of the
deceased are expected by custom to curb and conceal
their disgust, and to suck some of the decaying
matter when they are cleaning the bones. Speaking
with virtuous pride they will say : “ I have sucked
the radius bone of my father; I had to go away
and vomut; I came back and went on.” After
they have cleansed the bones, which is always done
on the seashore, they return to the village, and the
dead man’s kinswomen ceremonially “ wash their
mouths ”’ by giving them food and purfy their
hands with coconut oil. The bones are converted
to various purposes, serviceable and ornamental:
the skull is made into a Jime pot to be used by the
widow ; the jaw-bone is turned into a neck orna-
ment to hang on her breast; the radius, ulna,
tibia, and some other bones are carved into lime
spatulee to be used with betel and areca nut.

A curious mixed sentiment underlies this complex
of customs. On the one hand, it should be the
wish of the widow and children to keep a part
of the beloved dead. ** The relic (kayvaluba) brings
the departed back to our mind and makes our inside
tender.”” On the other hand, the use of these
relics is regarded as a harsh and unpleasant duty,
as a sort of pious repayment for all the benefits
received from the father. As it was explained
to me: ‘“ Our mind is grieved for the man who
has fed us, who has given us dainties to eat; we
suck his bones as lime spatule.” Or again: * It
is right that a child should suck the father’s ulna.
For the father has held out his hand to its excrement
and allowed it to make water on to his knee " (compare
similar locutions quoted in section 3 of chapter i).
Thus the use of relics is at the same time a relief
to the bereaved widow and children, and an act
of filial piety which must be rigorously observed.
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To the dead man’s maternal kinsmen (veyola)
the use of his bones is strictly tabooed. If they
break this taboo they would fall ill, their bellies
would swell and they might die. The contact is
most dangerous when the bone is still wet with
the dead man’s bodily juices. When, after a few
years, the bones are handed over to the kinsmen,
they are presented carefully wrapped in dry leaves,
and are tEen only gingerly handled by them. They
are finally deposited on rocky shelves overlooking
the sea. Thus the bones pass several times from
hand to hand before they come to their final rest.

More distant relatives-in-law and friends of
the dead man have his nails, teeth and hair, which
they make into all sorts of mourning ornaments
and wear as relics. The dead man’s personal
possessions are used in the same way, and nowadays,
when the bodily relics have frequently to be con-
cealed, this practice is very much in favour (see
plate g2).

After the second exhumation the body is buried,
the wake is over, and the people disperse; but the
widow, who, during all this time, has not stirred
from her husband’s side, nor eaten nor drunk nor
stopped in her wailing, is not yet released. . Instead
she moves into a small cage, built within her house,
where she will remain for months together,
observing the strictest taboos. She must not leave
the place; she may only speak in whispers ; she
must not touch food or drink with her own hands,
but wait till they are put into her mouth ; she
remains closed up in the dark, without fresh air
or light ; her body is thickly smeared over with
soot and grease, which will not be washed off for
a long time. She satisfies all the necessities of
life indoors, and the excreta have to be carried out by
her relatives. Thus she lives for months shut uF
in a low-roofed, stuffy, pitch-dark space, so small
that with outstretched hands she can almost touch
the walls on either side; it is often filled with
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4] IDEOLOGY OF MOURNING

people who assist or comfort her, and pervaded by
an indescribable atmosphere of human exhalations,
accumulated bodily filth, stale food, and smoke.
Also she 1s under the more or less active control
and surveillance of her husband’s matrilineal
relatives, who regard her mourning and its inherent
privations as their due. When the term of her
widowhood has almost run its course—its length
depends upon the status of her husband and varies
from about six months to two years—she is gradually
released by the dead man’s kinsmen. Food is
put into her mouth according to a ritual which
gives her permission to eat with her own hands.
Then, ceremonially, she is allowed to speak ;
finally she is released from the taboo of confinement
and, still with appropriate ritual, requested to walk
forth. At the ceremony of her complete release
by the female veyola of the dead man, the widow
is washed and anointed, and dressed in a new gaudy
grass skirt in three colours. This makes her
marrjageable again.

4
THE IDpEOLOGY OF MOURNING

Throughout the rigorous ritual of mourning,
in which the widow, the orphans, and to a much
lesser degree the other relatives-in-law of the
deceased are caught and held as in a vice, we can
observe the working of certain ideas belonging to
the tribal tradition of the Trobrianders. One
especially, the taboo on maternal kinsmen, which
forces them to keep aloof since it is both dangerous
to approach the corpse and superfluous to show
griEfr,) is strikingly visible throughout the whole
course of burial, exhumation, and grave-tending.
The corresponding idea, that it is the imperative
duty of the widow and her relatives to show grief
and perform all the mortuary services, emphasizes
the strength and the permanence of marriage
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DI1VORCE AND DEATH [Cu. VI

bonds as viewed by tradition.. It is also a post-
humous continuation of the remarkable system
of services which have to be given to a married man
by his wife’s family, including the woman herself
and her children. :

In the mortuary phase of these services, however,
the dead man’s sub-clan have to render payment
more strictly and more frequently than he had to do
in his life-time. Immediately after the bones
have been cut out and the remains buried, the
dead man’s sub-clan organize the first big distribu-
tion of food and valuables, in which the widow,
children, and other relatives-in-law, as well as the
unrelated mourners, are richly paid for the various
services rendered in tending the corpse and digging
the grave. Other distributions follow at stated
intervals. There is one expressly for women
mourners ; one for the tenders of the grave ; one for
the rank and file of mourners ; one, by far the largest,
in which presents of wvaluables and enormous
quantities of food are given to the widow and
children, in so far as they, in grief and piety, have
used the bones of the dead man for their lime-
chewing or as ornaments. This intricate series
of distributions stretches out into years, and it
entails a veritable tangle of obligations and duties ;
for the members of the deceased’s sub-clan must
provide food and give it to the chief organizer,
the headman of the sub-clan, who collects it and
then distributes it to the proper beneficiaries.
These, in their turn, partially at least, re-distribute
it. And each gift in this enormous complex
trails its own wake of counter-gifts and obligations
to be fulfilled at a future date.

The ostentation with which the widow and
children have to display their grief, the thickness—
literally and metaphorically speaking—with which
they put on their mourning are indeed striking ;
and the underlying complex psychology of these
things must have become apparent in the above
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account. In the first place, it is a duty towards
the dead and towards his sub-clan, a duty strongly
enjoined by the code of morals and guarded by
public opinion, as well as by the kinsmen. ‘ Our
tears—they are for the kinsmen of our father to see,”
as one of the mourners simply and directly told me.
In the second place, it demonstrates to the world at
large that the wife and children were really good
to the dead and that they took great care of him in
his illness. Lastly, and this is very important, it
allays any suspicion of their complicity in his murder
by black magic. To understand the last queer
motive, one has to realize the extreme fear, the ever-
vigilant suspicion of sorcery, and the unusual lack
of trust in anyone at all with reference to it. The
Trobrianders, in common with all races at their
culture level, regard every death without exception
as an act of sorcery, unless it is caused by suicide
or by a visible accident, such as poisoning or a
spear thrust. It is characteristic of their idea of
the bonds of marriage and fatherhood—which they
regard as artificial and untrustworthy under any
strain—that the principal suspicion of sorcery
attaches always to the wife and children. The real
interest in a man’s welfare, the real affection, the
natural innocence of any attempt against him are,
by the traditional system of ideas, attributed to his
maternal kinsmen. His wife and children are mere
strangers, and custom persists in ignoring any real
identity of interest between them.!

How utterly this traditional view is generally at
variance with the economic and psychological
reality, has been shown, and illustrated by many facts
in chapter i, sections 1 and 2. For, apart from the
personal attachment which always exists between
husband and wife, father and children, it is clear

! Even this is a simplified account, one in which the ideal of native
law and tradition 1s emphasized, as is always done by the natives them-
selves. The full account of native ideas about sorcery in relation to
kinship and relationship by marriage will have to be postponed to a

later publication.
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that a man’s children lose more at his death than
do his kinsmen, who, as his heirs, always gain
materially, especially in the case of a man of wealth,
rank, and importance. And, in reality, the actual
feelings of the survivors run their natural course
independently of the mimic and official display
of grief. The existence of an individual reality of
thought, sentiment, and impulse, unfolding itself
side by side with the conventional sentiment and
idea contained in and imposed by a traditional
pattern, is one of the most important subjects of
social psychology—a subject on which we need more
material from ethnological investigation, carried
on with a good deal of detail and based upon personal
knowledge of the savages observed.

In the Trobriands, the genuine sorrow of the
widow and children is blurred, overlaid, and made
almost unrecognizable by the histrionic display
of grief. But their real feelings can be gauged by
observing their behaviour at other times, especially
under critical conditions. I have seen more than one
case of a husband sitting night after night at his
sick wife’s bedside. I have seen his hopes surge
and ebb, and unmistakable, even deep, despair
set in as the apparent chances of survival waned.
Differences are clearly distinguishable in the sorrow
of widows and widowers, some merely conforming
to custom, others genuinely grieving. To’uluwa,
the chief, though a rather selfish and shallow
character, could not speak about the death of
Kadamwasila, his favourite wife, without wvisible
and real emotion. Toyodala, the nicest man I knew
in Oburaku (see pl. 33) was for weeks anxiously
watching his wife’s illness and hoping for her
recovery. When she died, he behaved at first like
a madman, and then, during his mourning -con-
finement, in which I often visited him, he wept so
bitterly thathis eyesight suffered. There is no doubt
at all that the kinsmen feel the personal loss much
less. On the other hand, their conventional sentiment
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of bereavement and realization of the maiming of
their group do not leave them unaffected. But
here we enter upon a problem, that of feelings and
ideas relating to the solidarity of the clan, which,
if followed up, would take us too far away from
our subject.

The study of marriage has led us away from the
study of sex in the narrower sense of the word.
We have had to consider questions of social
organization, and the legal, economic, and religious
setting of the relation between husband and wife,
parents and children. This last subject, parenthood,
will still occupy us in the next two chapters, before
we pass to the detailed analysis of the sexual impulse
in its cultural manifestations among our natives.
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CHAPTER. VII

PROCREATION AND PREGNANCY IN NATIVE BELIEF
AND CusTtOoM

THE dependence of social organization in a given
society upon the ideas, beliefs, and sentiments
current there is of primary importance to the
anthropologist. Among savage races we often find
unexpected and fantastic views about natural
processes, and correspondingly extreme and one-
sided developments of social organization as
regards kinship, communal authority, and tribal
constitution. In this chapter I shall give an account
of the Trobrianders’ idea of the human organism
as it affects their beliefs about procreation and
gestation, beliefs which are emgodied in oral
tradition,” customs, and ceremonies, and which
exercise a deep influence on the social facts of kinship
and on the matrilineal constitution of the tribe.

I

T MALE AND FEMALE ORGANISM AND THE
SeExuaL IMPULSE IN INATIVE BELIEF

The natives have a practical acquaintance with
the main features of the human anatomy, and an
extensive vocabulary for the various parts of the
human body and for the internal organs. They often
cut up pigs and other animals, while the custom of
post mortem dissection of corpses, and visits among
their overseas cannibal neighbours supply them with
an exact knowledge of the homologies of the human
and animal organism. Their physiological theories,
on the other hand, are remarkably defective ; there
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are many notable gaps in their knowledge about the
functions of the most important organs, side by side
with some fantastic and strange ideas.

Their understanding of sexual anatomy is, on
the whole, limited in comparison with what they
know about other parts of the human body. Con-
sidering the great interest which they take in this
matter, the distinctions which they make are
superficial and rough, and their terminology meagre.
They distinguish and name the following parts :-
vagina (wila), clitoris (kasesa), penis (kwila), testes
(puwala). They have no words to describe the mons
veneris as a whole, nor the labia majora and minora.
‘The glans penis they describe as the *“ point ” of the
penis (matala kwila) and the prepuce as the skin
of the penis ﬂkaniw’nela kwila). The internal female
organs are called generically bam, and this comprises
the uterus and the placenta. There is no special
word for the ovaries. :

Their physiological views are crude. The organs
of sex serve for excretion and for pleasure. The
excretive urinary processes are not associated with
the kidneys. A narrow duct (wotuna) leads from the
stomach directly to the bladder, from which it

asses through the male and female genitals.

hrough this canal the water which we drink
passes slowly till it is expelled, and on its way it
becomes discoloured and sullied in the stomach
by contact with excrement. For food begins to be
changed into excrement in the stomach. .

Their ideas about the sexual functions of the
genitals are more complex and systematic, and
present a sort of psycho-physiological theory. The
eyes are the seat of desire and lust (magila kayta,
literally “ desire of copulation ). They are the basis
or cause (x’ula) of sexual passion. From the eyes,
desire is carried to the~brain by means of the
wotuna (literally,tendril or creeper ; in the anatomical
context, vein, nerve, duct, or sinew), and thence
spreads all over the body to the belly, the arms,
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the legs, until it finally concentrates in the kidneys.
The kidneys are considered the main or middle
part or trunk (tapwana) of the system. From them,
other ducts (wofuna) lead to the male organ. This
is the tip or point (matala, literally eye) of the whole
sgstem. Thus, when the eyes see an object of desire
they “ wake up ”, communicate the impulse to
the kidneys, wﬁich transmit it to the penis and
cause an erection. Hence the eyes are the primary
motive of all sexual excitement: they are * the
things of copulation ” ; they are * that which makes
us desire to copulate . In proof of this the natives
say © ‘““ A man with his eyes closed will have no
erection ”’ ; though they qualify this statement by
admitting that the olfactory sense can sometimes
replace the eyes, for “ when a woman discards her
grass petticcat in the dark, desire may be aroused .

The process of sexual excitement in the female is
analogous. Thus the eyes, the kidneys and the sexual
organs are united by the same system of wotuna
(communicating ducts). The eyes give the alarm,
which passes through the body, takes possession of
the kidneys, and produces sexual excitation of the
clitoris. Both the male and female discharge are
called by the same name (momona or momola), and
they ascribe to both the same origin in the kidneys,
and the same function, which has nothing to do with
generation, but is concerned with lubricating the
membrane and increasing pleasure.

I first obtained this account of the subject from
Namwana Guya'u and Piribomatu, the former an
amateur and the latter a professional sorcerer; both
were intelligent men and both, in virtue of their
profession, were interested in human anatomy
and physiology. Thus it represents the highest
development of Trobriand knowledge and theory.
I obtained similar statements in other parts of the
island, and in their main outline—such as the sexual
functions of the kidneys, the great importance of
the eyes and the olfactory sense, and the strict parallel
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between male and female sexuality—all were in
agreement.

And on the whole, it is a fairly consistent, and
not altogether nonsensical view of the psycho-
physiology of sexual libido. The drawing of a

arallel between the two sexes is consistent. The
indication of the three cardinal points of the sexual
system 1s sound, and characteristic of native canons
of classification. In many subjects they distinguish
these three elements : the »’ula, the fapwana, and
the matala. 'The image is derived from a tree or
a pillar or a spear: wula—in its literal sense the
foot of the tree, the base, the foundation—has come,
by extension, to mean cause, origin, source of
strength ; fapwana, the middle part of the trunk,
also means the trunk itself, the main body of any
elongated object, the length of a road ; matala—
originally eye, or point (as in a spear) and sometimes
replaced by the word dogina or dabwana, the tip
of a tree or the top of any high object—stands for
the highest part, or, in more abstract metaphor, the
final word, the highest expression.

The comparison as generally applied to the sexual
mechanism 1s not, as we have said, altogether devoid
of meaning, and only becomes nonsensical in
ascribing a special function to the kidneys. These
are regarded as a highly important and vital part
of the human organism, and mainly because they
are the source of the seminal fluid. Another view
attributes male and female discharge, not to the
kidneys, but to the bowels. In either case, the
natives consider that something in the bowels is the
actual agent.of ejaculation : #pipisi momona—" it
squirts out the discharge.” .

Very remarkable is their entire ignorance of the
physiological function of the testes. They are not
aware that anything is produced in this organ, and
leading questions as to whether the male fluid
(momona) has not its source there are answered
emphatically in the negative. ‘‘ See, women have
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no testes and yet they produce momona.” - This
part of the male body is said to be only an ornamental
appendage (katububula). *‘ Indeed, how ugly would
a penis look without the testes,” a native asthete
will exclaim. The testes serve ‘‘ to make it look
proper ”’ (bwoyna).

Love or affection (yobwayli) has its seat in the
intestines, in the skin of the belly, and of the arms,
and only to a lesser extent in those springs of desire,
the eyes. Hence, we like to look at those of whom
we are fond, such as our children, our friends,
or our parents, but when this love is strong we want
to hug them.

Menstruation the Trobrianders regard as a
phenomenon connected with pregnancy in a vague
manner : ““ the flow comes, 1t trickles, it trickles,
it ebbs—it is over.” They denote it simply by
the word blood, buyavi, but with a characteristic
grammatical peculiarity. While ordinary bodily
blood is always mentioned with the pronoun of
nearest possession, which is affixed to all the parts
of a human body, menstruous blood is spoken of
with the same possessive pronouns as are used for
ornamentation and articfes of apparel (se¢ond
nearest possession). Thus buyavigu, ** blood-mine ”’
(** part of me—blood "), means bodily blood coming
from a cut or hxmorrhage; agu buyavi, “ my
blood ” (“ belonging to me—blood ), means
menstruous blood.

There is no pronounced masculine dislike or
dread of menstruous blood. A man will not cohabit
with his wife or sweetheart during her monthly
period, but he will remain in the same hut and
participate in the same food, and only refrains from
sleeping in the same bed.  Women, during
menstruation, wash themselves daily, for purposes
of cleanliness, in the same large water hole from
which the whole village draws its drinking water,
and in which, also, males occasionally take a bath.
There are no special ablutions ceremonially carried
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out at the end of the period, nor is any rite performed
when a girl menstruates for the first time. The
women have no special way of dressing during
menstruation, except that at times they wear a
longer skirt, and there is no particular modesty on
the subjcct between the sexes.

2

REINCARNATION AND THE WAY To LIFE THROUGH
THE SPIRIT WORLD

The relation between menstruous blood and the
formation of the feetus has been observed and
recognized by the natives, but their ideas about it
are extremely vague. Such as they are, they are so
mixed up with beliefs about the incarnation of
spiritual beings, that physiological process and
spiritual agencies will have to be considered
together in this accourtt. Thus we shall ‘preserve
the natural sequence and perspective of native
doctrine. Since the new life, in Trobriand tradition,
begins with death, we shall now have to move to
the bedside of a dying man, and follow the progress
of his spirit till we trace him back to earthly
existence again.!

The spirit after death moves to Tuma, the Island
of the Dead, where he leads a pleasant existence
analogous to the terrestrial life—only much happier.
Into the nature of this bliss we shall have to inquire
in somewhat more detail, for sex plays an important

art in it.2 Here we are concerned with one of its
eatures only: perpetual youth, preserved by the
power of rejuvenation. Whenever the spirit (baloma)

1 In my article *“ Baloma, the Spirits of the Dead ” already quoted,
1 have given a short preliminary account of native beliefs concerning
procreation. 1 also expressed certain opinions about primitive
ignorance of paternity in general, some of which were challenged
by Professor Westermarck (History of Human Marriage, sth edjlfxon,
vol, i, pp. 290 sq.) and by Professor Carveth Read (article, No
Paternity " in the Journal of the Anthropological Institute, 1917). The
fuller evidence adduced in this chapter answers certain questions of fact
raised by my critics. ;

* Cf. below, ch. xii, last section.
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sees that bodily hair is covering his skin, that the
skin itself is getting loose and wrinkled, and that his
head is turning grey, he simply sloughs his covering
and appears fresh and young, with black locks and
smooth hairless skin.

But when a spirit becomes tired of constant
rejuvenation, when he has led a long existence
“underneath ” as the natives call it, he may want
to return to earth again; and then he leaps back
in age and becomes a small pre-born infant. Some
of my informants pointed out that in Tuma, as
on earth, there are plenty of sorcerers. Black magic
is frequently practised, and can reach a spirit and
make him weak, sick and tired of life ; then, and
then only, will he go back to the beginnings of his
existence and change into a spirit-child. To kill
a spirit by black magic or accident is quite
impossible ; his end will always mean merely a
new beginning. .

These rejuvenated spirits, these little pre-
incarnated babies or spirit-children, are the only
source from which humanity draws its new supplies
of life. A pre-born infant finds its way back to the
Trobriands and into the womb of some woman,
but always of a woman who belongs to the same
clan and sub-clan as the spirit child itself. Exactly
how it travels from Tuma to Boyowa, how it enters
the body of its mother, and how there the
physiological processes of gestation combine with
the spirit activity, are questions on which native
belief is not altogether consistent. But that all
spirits have ultimately to end their life in Tuma
and turn into unborn infants ; that every child born
in this world has first come into existence (ibubuli)
in Tuma through the metamorphosis of a spirit ;
that the only reason and real cause of every birth
1s spirit activity, are facts known to everybody and
firmly believed by all.

Owing to its importance, I collected details and
variants of this system of beliefs with special care.
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The rejuvenation process is associated in a general
way with sea-water. In the myth which describes
how humanity lost the privilege of regaining youth
at will, the scene of the last rejuvenation is laid on
the seashore in one of the lagoon inlets.! In the
first account of rejuvenation which I obtained in
Omarakana, I was told that the spirit  goesto the beach
and bathes in the salt water ”’. Tomwaya Lakwabulo
the Seer (pl. 37), who in his trances often goes
to Tuma and has frequent intercourse with the
spirits, told me : ““ The baloma go to a spring called
sopiwina (literally ‘ washing water’); it lies on
the beach. There they wash their skin with brackish
water. They become to’'ulatile (young men).”
Likewise in the final rejuvenation, which makes them
return to the infant state, the spirits have to bathe
in salt water, and, when they become babies again,
they go into the sea and drift. They are always
spoken of as floating on drift-logs, or on the leaves,
boughs, dead seaweed, sea-scum, and the other light
substances which litter the surface of the sea.
Tomwaya Lakwabulo says that they float all the
time around the shores of Tuma, wailing wa, wa, wa.
‘“ At night I hear their wailing. I ask, ‘ Whatisit?’
‘ Oh, children ; the tide brings them, they come.” ”
The spirits in Tuma can see these pre-incarnated
infants, and so can Tomwaya Lakwabulo when he
descends into the spirit world. But to ordinary
people they are invisible. At times, however,
fishermen from the northern villages of Kaybola
and Lu’ebila, when they go far out into the sea after
shark, will hear the wailing—wa, wa, wa—in the
sighing of the wind and the waves. \
Tomwaya Lakwabulo and other informants main-
tain that such spirit children never float far away
from Tuma. They are transported to the Trobriands
by the help of another spirit. Tomwaya Lakwabulo

1 This story is given in Myth in Primitive Psvchology, pp- 8o-106.
The village of Bwadela, where the loss of in:rmprtahty occurred, is on
the west shore of the southern half of the main island.
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gives the following account. ““ A child floats on a
drift log. A spirit sees it is good-looking. She takes
it. She is the spirit of the mother or of the father
of the pregnant woman (nasusuma). Then she puts
it on the head, in the hair, of the pregnant woman,
who suffers headache, vomits, and has an ache in
the belly. Then the child comes down into the belly,
and she 1s really pregnant. She says: ‘ Already it
(the child) has found me ; already they (the spirits)
have brought me the child.’” In this account
we find two leading ideas : the active intervention
of another spirit—the one who somehow conveys
the child back to the Trobriands and gives it to the
mother—and the insertion of it through the head,
with which (not in the statement quoted, but usually)
1s associated the idea of an effusion of blood, first
to the head and then into the abdomen.

As to how the transportation is actually accom-
plished opinions vary: there are natives who
imagine that the older spirit either carries the baby
in some sort of receptacle—a plaited coco-nut
basket or a wooden dish—or else simply in her arms.
Others say candidly that they do not know. But the
active control of another spirit is essentially
important. When natives say that the children are
“ given by a baloma’, that * a baloma is the real
cause of childbirth ”’, they refer always to this
controlling spirit (as we might call it), and not to
the spirit baby itself. This controlling spirit usually
appears in a dream to the woman about to be
pregnant (see ch. wviii, sec. 1). As Motago’y,
one of my best informants, volunteered : ‘ She
dreams her mother comes to her, she sees the face
of her mother in a dream. She wakes up, and says :
“ O, there is a child for me.” ”’

Frequently a woman will tell her husband who
it was that brought the baby to her. And the tradition
of this spiritual godfather or godmother is preserved.
Thus the present chief of Omarakana knows that 1t
was Bugwabwaga, one of his predecessors in office,
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who gave him to his mother. My best friend,
Tokulubakiki, was a gift to his mother from her
kadala, mother’s brother.  Tokulubakiki’s wife
received her eldest daughter from her mother’s
spirit. Usually it is some maternal relative of the
prospective mother who bestows the gift ; but it
may be her father, as in Tomwaya Lakwabulo’s
statement.

The physiological theory associated with this
belief has already been touched on. The spirit-child
is laid by the bringer on the woman’s head. Blood
from her body rushes there, and on this tide of blood
the baby gradually descends until it settles in the
womb. The blood helps to build the body of the
child—it nourishes it. That is the reason why,
when a woman becomes pregnant, her menstruous
flow stops. A woman will see that her menstruation
has stopped. She will wait one, two, three moons,
and then she will know for certain that she is
pregnant. A much less authoritative belief maintains
that the baby is inserted per vaginam.

Another version of the story of reincarnation
ascribes more initiative to the pre-incarnated infant.
It is supposed to be able to float of its own will
towatds the Trobriands. There it remains, probably
in company with others, drifting about the shores
of the island, awaiting its chance to enter the body
of a woman while she bathes. Certain observances
kept by girls in coastal villages are evidence that the
befief has vitality. The spirit children are imagined,
as around Tuma, to be attached to drift logs, scum,
leaves, and branches, or else to the small stones on
the bottom of the sea. Whenever, through wind and
tide, much débris accumulates near the shore, the
girls will not enter the water for fear they might
conceive. Again, in the villages on the northern
coast, there is a custom of filling a wooden baler
with water from the sea which is then left overnight
in the hut of a woman who wishes to conceive, on
the chance that a spirit-child might have been caught
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in the baler and transfer itself during the night into .
the woman. But even in this case, the woman is
said to be visited in her dream by the spirit of some
deceased maternal relative, so that a controlling
spirit is still essential to conception. It is important
to note that the water must always be fetched by
her brother or by her mother’s brother ; that is, by
a maternal kinsman. To give an example : a man
from the village of Kapwani, on the northern shore,
was asked by his sister’s daughter to procure her a
child. He went several times to the beach. One
evening he heard a sound like the wailing of children.
He drew water from the sea into the baler and left
it in his kadala’s (niece’s) hut over night. She con-
ceived a child, a girl. This child, unfortunately,
turned out to be an albino, but this mischance was
not due to the method of conception.

The chief points in which this belief differs from
the one first described are that the pre-incarnated
spirit child is endowed with more spontaneity—
it can float across the sea and enter the bathing
woman without help—and that its entry is effected
per vaginam, or else through the skin of the abdomen
if conception takes place in the hut. I found this
belief prevalent in t?le northern part of the island,
and especially in its coastal villages.

The nature of the spirit-child, or pre-incarnated
baby, is not very clearly defined in traditional
folk-lore. In answer to a direct question, the majority
of informants said that they did not know what it
was or what it looked like. One or two, however,
who, through their superior intelligence, had worked
out their beliefs in greater detail and with more
consistency, said that it was like the feetus in the
womb which, they added, ‘ looks like a mouse.”
Tomwaya Lakwabulo volunteered the statement
that pre-incarnated infants look like very minute
and fully-developed children, and that they are
sometimes very beautiful. He had to say some-
thing, of course, since, on his own showing, he had
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seen the:m frequently in Tuma, Even the nomen-
clature is not quite definite. Usually it is called
waywaya, small child or fetus, but sometimes the
word pwapwawa is used, which, though almost
synonymous with waywaya, refers perhaps rather
to a child already born than to the feetus or a
pre-incarnated baby. Quite as often, however, it is
spoken of simply as *child”, gwadi (plural,
gugwadi).
I was told, though I was not able to verify this
completely, that there is a magic performed over a
species of betel leaf (kwega) called kaykatuvilena
kwega, to induce pregnancy. A woman in
Yourawotu, a small village near Omarakana, knows
this magic, but unfortunately I was unable to get
into touch with her.!
. Thus, as is always the case, this belief dissolves

into various and only partially consistent elements
when examined under the magnifying glass of detailed
research made over an extended area. The
divergencies are not wholly due to geographical
differences ; nor can they be assigned to special
social layers, for some of the inconsistencies occurred
in the account of one and the same man. Tomwaya
Lakwabulo, for instance, insisted that the children
cannot travel alone, but must be carried by a
controlling spirit and placed in the woman ; yet he
informed me that their wailing could be heard on the
north shore near Kaybola. Or, again, the man of
Kiriwina, who told me how the spirit child might
enter from a baler, also spoke of an older spirit
“giving >’ that child. Suchinconsistencies are probably
the result of several mythological cycles of ideas,
meeting, so to speak, and intersecting on the locus
of this belief. One of these cycles contains the idea
of rejuvenation ; another that of fresh life floating

1 A statement which I guardedly gave on the authority of a trader in
my article for the Journal of the Anthropological Institute, 1916, p. 404,
to the effect that there are * some stones in Sinaketa, to wh1ci_1 a woman
who wants to become enceinte may have recourse ”’, I found quite baseless

after careful inquiries on the spot.
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on the sea towards the island ; another that a new
member of the family comes as a gift from some
ancestral spirit.

It is important, however, that, in all principal
points, the various versions and descriptions agree,
overlap and fortify one another; and we are left
with a composite picturs which, though blurred in
some of its details, presents a strong outline when
viewed from a distance. Thus all spirits rejuvenate ;
all children are incarnated spirits ; the identity of
sub-clan 1s preserved throughout the cycle; the
real cause of childbirth is the spirit initiative
from Tuma.

It must be remembered, however, that the belief
in reincarnation is not one which exercises a great
influence over custom and social organization in
the Trobriands ; rather it is one of those doctrines
which lead a quiet and passive existence in folk-lore,
and affect social behaviour only to a small extent.
Thus, for instance, although the Trobrianders
firmly believe that each spirit becomes a pre-born
infant, and that this again becomes reincarnated
into a human being, yet no consciousness of

ersonal identity is preserved through the process.

E;‘hat 1s, no one knows whose incarnation the
infant is—who he was in his previous existence.
There is no remembrance of past life in Tuma or
on earth. Any questioning of the natives makes it
obvious that the whole problem appears to them
irrelevant and indeed uninteresting. The only
recognized rule which guides these metamorphoses
is that the continuity of clan and sub-clan is
preserved throughout. There are no moral ideas
of recompense or punishment embodied in their
reincarnation theory, no customs or ceremonies
associated with it or bearing witness to it.
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3
IGNORANCE OF PHYSIOLOGICAL PATERNITY

The correlation of the mystical with the
physiological aspects in pregnancy belief—of the
origin of the child in Tuma and its journey to the
Trobriands with the subsequent processes in the
maternal body, the welling up of the blood from the
abdomen to the head and down again from the head
to the womb—provides a co-ordinated and self-
contained, though not always consistent, theory of
the origin of human life. It also gives a good
theoretical foundation for matriliny ; for the whole

rocess of introducing new life into a community
ies between the spirit world and the female
organism. There is no room for any sort of physical
paternity.

But there is another condition considered by the
natives indispensable for conception and child-
birth, which complicates their theory and blurs the
clear outline of their belief. This condition is related
to sexual intercourse, and brings us face to face with
the difficult and delicate question : are the natives
really entirely ignorant of physiological fatherhood ?
Is it not rather a fact of which they are more or less
aware, though it may be overlaid and distorted by
mythological and animistic beliefs ? Is it not an
instance of empirical knowledge possessed by a
backward community, but never formulated because
it is too obvious to need explicit statement, whereas
the traditional legend which is the basis of their
social structure is carefully expressed as a part of
the body of authoritative dogma ? The facts which
I am about to adduce contain an unambiguous and
decisive answer to these questions. I shall not
anticipate the conclusion, which, indeed, as we shall
see, will be drawn by the natives themselves.

A virgin cannot conceive. :
Tradition, diffuse folk-lore, certain aspects of
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custom and customary behaviour, teach the natives
this simple physiological truth. They have no doubt
about it, and it will be seen from what follows that
they can formulate it tersely and clearly. -

This statement was volunteered by Niyova, a
sound informant in Oburaku : “ A virgin does not
conceive, because there is no way for the children
to go, for that woman to conceive. When the orifice
is wide open, the spirits are aware, they give the
child.” This is quite clear; but during the same
sitting, the same informant had previously given me
a detailed description of how the spirit lays the child
on the woman’s head. The words of Niyova, here
quoted verbatim, imply an insertion per vaginam.
Ibena, a clever old man of Kasana’i, gave me a
similar explanation—in fact, it was he who first
made it clear to me that virginity mechanically
impedes spirit impregnation. His method of
explanation was graphic. Holding out his closed
fist, he asked: “ Can anything enter?” then,
opening it, he continued : ““ Now, of course, it is
easy. Thus it is that a bulabola (large orifice)
conceives easily, and a nakapatu (small or closed
entrance, a virgin) cannot do it.”

I have quoted these two statements in extenso,
as they are telling and characteristic ; but they are
not isolated. I received a great number of similar
declarations, all expressing the view that the way
must be open for the child, but this need not
necessarily be brought about by sexual intercourse.
The point is quite clear. The vagina must be
opened to remove the physiological obstacle,
called simply kalapatu (her tightness). Once this
has been done, in the normal way by sexual
intercourse, there is no need for male and female to
come together in order to produce a child.

Considering that there are no virgins in the
villages—for every female child begins her sexual
life very early—we may wonder how the natives
arrived at this conditio sine qua non. Again, since
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they have got so far, it may appear difficult to see
why they have not advanced just a little further and
grasped the fertilizing virtue of seminal fluid,
Nevertheless, there are many facts to prove that
they have not made this advance : as certainly as
they know the necessity of a mechanical opening of
the vagina, so they do not know the generative power
of the male discharge. It was in discussing the
mythological tales of mankind’s beginnings on earth
(see below, ch. xiii, sec. 5) and fantastic legends
of distant lands, to the account of which I shall now
proceed, that I was made aware of this subtle yet
all-important  distinction between mechanical
dilation and physiological fertilization; and was
thus enabled to place native belief regarding
procreation in its proper perspective.

According to native tradition, mankind originated
from underground, whence a couple, a brother and
a sister, emerged at different specified places.
According to certain legends, only women
appeared at first. Some of my commentators
insisted upon this version : “ You see, we are so
many on the earth because many women came first.
Had there been many men, we would be few.” Now,
whether accompanied by her brother or not, the
primeval woman is always imagined to bear children
without the intervention of a husband or of any
other male partner; but not without the vagina
being opened by some means. In some of the
traditions this is mentioned explicitly. Thus on the
island of Vakuta there is a myth which describes how
an ancestress of one of the sub-clans exposed her
body to falling rain, and thus mechanically lost her
virginity. In the most important Trobriand myth,
a woman, called Mitigis or Bolutukwa, mother of
the legendary hero Tudava, lives quite alone 1n a
grotto on the seashore. One day she falls asleep
in her rocky dwelling, reclining under a dripping
stalactyte. 'The drops of water pierce her vagina,
and thus deprive her of virginity. Hence her second
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name, Bolutukwa: bo, female, prefix, ltukwa,
dripping water. In other myths of origin the means
of piercing the hymen are not mentioned, but it is
often .explicitly stated that the ancestress was
without a man, and could, therefore, have no
sexual intercourse. When asked in so many words
how 1t was that they bore children without a man,
the natives would mention, more or less coarsely
or jestingly, some means of perforation which they
could easily have used, and it was clear that no more
was necessary.

Moving into another mythological dimension—
into present-day legends of countries far to the
north—we find the marvellous land of Kaytalugi,

eopled exclusively by sexually rabid women.!

héy are so brutally profligate that their excesses
kill every man thrown by chance upon their shores,
and even their own male children never attain
maturity before they are sexuaily done to death.
Yet these women are very prolific, producing many
children, male and female. If a native is asked how
this can be, how these females become pregnant
if there are no men, he simply cannot understand
such an absurd question. These women, he will
say, destroy their virginity in all sorts of ways if
they cannot get hold of a man to torture to death.
And they have got their own baloma, of course,
to give them children.

I have adduced these mythical instances first, for
they clearly demonstrate the native point of view ;
the need for perforation, and the absence of any
idea concerning the fertilizing value of the semen.
But there are some convincing present-day instances
which show that the natives believe that a girl can
be with child without previous sexual intercourse.
Thus, there are some women so ugly and repulsive
that no one believes that they can ever have had
intercourse (save, of course, for those few who
know better, but who are very careful to keep silent

1 Cf. ch. xii, sec. 4.
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from shame ; see. ch. x, sec. 2). There is Tilapo’y,
now an old woman, who was famous for her hideous-
ness in youth. She has become blind, was always
almost an idiot, and had a repulsive face and
deformed body. Her unattractiveness was so
notorious that she became the subject of a saying :
Kwoy Tilapo’i (** have connection with Tilapo’1 ),
a form of abuse used in mild chaff (ch. xiii,
sec. 4). Altogether she is an infinite source and
pivot of all kinds of matrimonial and obscene jokes,
all based on the presumed impossibility of being
Tilapo’i’s lover or prospective husband. 1 was
assured, over and over again, that no one ever could
have had connection with her. Yetthis woman has
had a child, as the natives would triumphantly
point out, when I tried to persuade them that only
by intercourse can children be produced.

Again, there is the case of Kurayana, a woman of
Sinaketa, whom I never saw, but who, I was told,
was “ so ugly that any man would be ashamed ™
to have intercourse with her. This saying implies
that social shame would be an even stronger deterrent
than sexual repulsion; an assumption which shows
that my informant was not a bad practical
psychologist. Kurayana, as thoroughly chaste as
anyone could be—by necessity, if not by virtue—
had no less than six children, five of whom died
and one of whom still survives.

Albinos, male and female, are considered unfit
for sexual intercourse. Thereis not the slightest doubt
that all the natives feel real horror of and disgust
for these unfortunate beings, a horror perfectly
comprehensible after one has seen specimens of
such unpigmented natives (see pl. 38). Yet there
are on record several instances of albino women
who have brought forth a numerous progeny.
““Why did they become pregnant ? Is it because

! In the already quoted article in the Fonrnal of the Anthropological
Institute, 1916, I did an injustice to Kurayana in stating on p. 412 that
she was the mother of five children only. Six is the correct number, all
produced without the assistance of a man.
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they copulate at night time ? Or because a baloma
has given them children ? ” Such was the clinching
argument of one of my informants, for the first
alternative appeared obviously absurd. Indeed,
the whole of this line of argument was volunteered
to me in one of my early discussions of the subject,
although I obtained confirmatory data by subsequent
research. For as a means of testing the firmness of
their belief, I sometimes made myself definitely
and aggressively an advocate of the truer
physiological doctrine of procreation. In such
arguments the natives would quote, not only
positive instances, such as those just mentioned,
of women who have children without having
enjoved any intercourse ; but would also refer to
the equally convincing negative aspect, that is, to
the many cases in which an unmarried woman has
plenty of intercourse and no children. This
argument would be repeated over and over again,
with specially telling concrete examples of childless
persons renowned for profligacy, or of women who
lived with one white trader after another without
having any baby.

4
WoRrDs AND DEEDS IN TESTIMONY

Although I was never afraid of using a leading
question, or of eliciting the natives’ point of view by
contradicting it, I was somewhat astonished at the
fierce opposition evoked by my advocacy of
physiological paternity. Only late in my Trobriand
career did I find out that I was not the first to attack
this part of native belief, having been preceded
by the missionary teachers. I speak mainly of the
coloured ones; for I do not know what attitude
was taken by the one or two white men who were
in charge of the mission before my time, and those
who came to the islands while I was there only held
office for a short period and did not go into such
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details. But all my native informants corroborated
the fact, once I had discovered it, that the doctrine
and ideal of Paternity, and all that tends to
strengthen it, 1s advocated by the coloured Christian
teachers.

We must realise that the cardinal dogma of God
the Father and God the Son, the sacrifice of the
only Son and the filial love of man to his Maker
would completely miss fire in a matrilineal society,
where the relation between father and son 1s
decreed by tribal law to be that of two strangers,
where all personal unity between them is denied,
and where all family obligations are associated with
mother-line. We cannot then wonder that Paternity
must be among the principal truths to be inculcated
by proselytizing Christians. Otherwise the dogma of
the Trinity would have to be translated into matri-
lineal terms, and we would have to speak of a God-
kadala (mother’s brother), a God-sister’s-son, and
a divine baloma (spirit).

But apart from any doctrinal difficulty, the
missionaries are earnestly engaged in propagating
sexual morality as we conceive it, in which en-
deavour the idea of the sexual act as having serious
consequences to family life is indispensable. The
whole Christian morality, moreover, is strongly
associated with the institution of a patrilineal and
patriarchal family, with the father as progenitor
and master of the household. In short, a religion
whose dogmatic essence is based on the sacredness
of the father to son relationship, and whose morals
stand or fall by a strong patriarchal family, must .
obviously proceed by confirming the paternal
relation, by showing that it has a natural foundation.
Only during my third expedition to New Guinea
did T discover that the natives had been somewhat
exasperated by having an “ absurdity "’ preached at
them, and by finding me, so “ unmissionary *’ as a
rule, engaged in the same futile argument.

When I found this out, I used to call the correct
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physiological view “ the talk of the missionaries ”,
and goad the natives into comment or contradiction.
In this manner I obtained some of my strongest
and clearest statements, from which I shall select
a few.

Motago'i, one of my most intelligent informants,
in answer to a somewhat arrogantly framed
affirmation that the missionaries were right,
exclaimed :—

“Gala wala!| Isasopasi : yambwata yambwata
Not atall! They lie: always always

nakubukwabuya momona tkasewo
unmarried girls  seminal fluid it is brimful
litusi gala.”’

children theirs not.

Which may be freely rendered : “ Not at all, the
missionaries are mistaken ; unmarried girls con-
tinually have intercourse, in fact they overflow
with seminal fluid, and yet have no chiidren.”

Here, in terse and picturesque language, Motago'i
expresses the view that, after all, if sexual intercourse
were causally connected with child production, it is
the unmarried girls who should have children, since
they lead a much more intensive sexual life than the
married ones—a puzzling difficulty which really
exists, as we shall see later on, but which
our informant exaggerates slightly, since unmarried
girls do conceive, though not nearly as frequently
as anyone holding the * missionary views ” would
be led to expect. Asked in the course of the same
discussion: ‘““ What, then, is the cause of
pregnancy ? 7 he answered : ““ Blood on the head
makes child. The seminal fluid does not make the
child. Spirits bring at night time the infant, put
on women’s heads—it makes blood. Then, after
two or three months, when the blood [that is,
menstruous blood] does not come out, they know :
‘Oh, I am pregnant |’

An informant in Teyava, in a similar discussion,
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made several statements of which I adduce the
two most spontaneous and conclusive . ones.
" Copulation alone cannot produce a child. Night
after night, for years, girls copulate. No child
comes.” In this we see again the same argument from
empirical evidence ; the majority of girls, in spite of
their assiduous cultivation of intercourse, do not
bring forth. In another statement the same
informant says: “ They talk that seminal fluid
makes child. Iie! The spirits indeed bring
[children] at night time.”

My favourite informant in  Omarakana,
Tokulubakiki, on whose honesty, goodwill, and
dispassionate reflection I could always rely, when I
wanted a final test of my information, gave a clear,
though somewhat Rabelaisian, statement of the
native point of view :(—

“ Takayta, itokay vivila  1talagila
We copulate she gets up woman it runs out
momona— iwokwo.”
seminal fluild— 1t is finished.

In other words, after the traces of sexual inter-
course have been removed, there are no further
consequences.

These sayings are trenchant enough, as were those
previously quoted ; but, after all, an opinion is a mere
academic expression of belief, the depth and
tenacity of which can best be gauged by the test of
behaviour. To a South Sea native, as to a European
peasant, his domestic animals—that is, his pigs—
are the most valued and cherished members of the
household. And if his earnest and genuine con-
viction can be seen anywhere, it will be in his care
for the welfare and quality of his animals. The South
Sea natives are extremely keen to have good, strong,
and healthy pigs, and pigs of a good breed.

The main distinction which they make in the
matter of quality is that between the wild or bush-
pigs, and the tame village pigs. The village pig 1s
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considered a great delicacy, while the flesh of the
bush-pig is one of the strongest taboos to people of
rank in Kiriwina, the transgression of which they
hold in genuine horror and disgust. Yet they allow
the female domestic pigs to wander on the outskirts
of the village and in the bush, where they can pair
freely with male bush-pigs. On the other hand,
they castrate all the male pigs in the village in order
to improve their condition. Thus, naturally, all
the progeny are in reality descended from wild
bush sires. Yet the natives have not the slightest
inkling of this fact. When I said to one of the
chiefs: “ You eat the child of a bush-pig,” he
simply took it as a bad joke; for making fun of
bush-pig eating is not considered altogether good
taste gy a Trobriander of birth and standing. But
he did not understand at all what I really meant.

On one occasion when I asked directly how pigs
breed, the answer was : “ The female pig breeds
by itself,” which simlply meant that, probably,
there is no baloma involved in the multiplication of
domestic animals. When I drew parallels and
suggested that small pigs are brought by their own
balomas, they were not convinced ; and it was evident
that neither their own interest, nor the data supplied
by tradition, went far enough to inspire any concern
as to the procreation of pigs.

Very important was a statement volunteered to me
by Motago’i : ““ From all male pigs we cut off the
testes. ‘They copulate not. Yet the femaies bring
forth.” Thus he ignored the possible misconduct
of the bush-pigs, and adduced the castration of
domestic hogs as final proof that intercourse has
nothing to do with breeding. On another occasion,
I instanced the only two goats in the Archipelago,
one male and one female, which a trader had recently
imported. When I asked whether the female would
bear any young if the male were killed, there was
no uncertainty about the answer: ‘ Year after
year she will breed.” Thus they have the firm
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conviction that if a female animal were entirely
cut off from any male of the species, this would by
no means interfere with her fecundity.

Another crucial test i1s provided by the recent im-
portation of European pigs. In honour of the first
man who brought them, the late Mick George,
a Greek trader and a truly Homeric character,
they are called by the natives bulukwa Miki (Mick’s
pigs), and they will give five to ten of the native
pigs in exchange for one of them. Yet when
they have acquired it, they will not take the slightest
precautions to make it breed with a male of the
same superior race, though they could easily do
so. In one instance when, having several small
pigs of European race they castrated all the males,
they were reproved by a white trader, and told
that by so doing they lowered the whole breed.
But they simply could not be made to understand,
and all over the district they continue to allow
their valued European pigs to mis-breed.

In the article already quoted (Fournal of the
Anthropological Institute, 1916) 1 gave verbatim
a remark of one of my informants about pigs,
obtdined early in the course of my field-work,
“They copulate, copulate, presently the female
will give birth.” My comment was: “ Thus
here copulation appears to be the z’ula (cause)
of pregnancy.” This opinion, even in its qualified
form, is incorrect. As a matter of fact, during
my first visit to the Trobriands, after which this
article was written, 1 never entered deeply into
the matter of animal procreation. The concise
native utterance quoted above, cannot, in the light
of subsequent fuller information, be interpreted
as implying any knowledge of how pigs really
breed. As it stands, it simply means that vaginal
dilation is as necessary in animals as in human
beings. It also implies that, according to native
tradition, animals are not subject in this, as in many
other respects, to the same causal relations as man.
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In man, spirits are the cause of pregnancy: in
animals—it just happens.  Again, while the
Trobrianders ascribe al? human ailments to sorcery,
with animals disease is just disease. Men die because
of very strong evil magic ; animals—just die. But it
would be quite incorrect to interpret this as evidence
that the natives know, in the case of animals, the
natural causes of impregnation, disease, and death ;
while in man they obliterate this knowledge by an
animistic superstructure. The true summary of
the native outlook is that they are so deeply interested
in human affairs that they construct a special
tradition about all that is wvital for man; while
in what concerns animals, things are taken as they
come, without any attempt at explanation, and also
without any insight into the real course of nature.

Their attitude to their own children also bears
witness to their ignorance of any causal relation
between congress and the ensuing pregnancy. A
man whose wife has conceived during his absence
will cheerfully accept the fact and the child, and
he will see no reason at all for suspecting her of
adultery. One of my informants told me that
after over a year’s absence he returned to find
a - newly-born child at home. He volunteered
this statement as an illustration and final proof
of the truth that sexual intercourse has nothing
to do with conception. And it must be remembered
that no native would ever discuss anv subject in
which the slightest 'suspicion of his wife’s fidelity
could be involved. In general, no allusion is ever
made to her sexual life, past or present.- Her
pregnancy and childbirth are, on the other hand,
freely discussed.

There is~another instance of a native of the small
1sland of Kitava, who, after two years’ absence,
was quite pleased to find a few months’ old baby
at home, and could not in the slightest degree
understand the indiscreet taunts and allusions of
some white men with reference to his wife’s virtue.
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My friend Layseta, a great sailor and magician
of Sinaketa, spent a long time in his later youth
in the Amphlett Islands. On his return he found
two children, borne by his wife during his absence.
He 1s very fond of them and of his wife ; and when
I discussed the matter with others, suggesting
that one at least of these children could not be
his, my interlocutors did not understand what
I meant.

Thus we see, from these instances, that children
born in wedlock during a prolonged absence of
the husband, will yet be recognized by him as his
own children, that is as standing to him in the social
relation of child to father. An instructive parallel
to this 1s supplied by cases of children born out
of wedlock, but during a liaison as exclusive as
a marriage. In such a case, the physiological
father would be obvious to us; yet a Trobriander
would not recognize the children as his, and further,
since for a girl it 1s dishonourable to bear children
before she is married, he might refuse to marry
her. Of this I had a good example: Gomaya,
one of my early informants, whom we know already
(ch. iv, sec. 6), had a liaison with a girl called
Ilamweria (pl. 39). They lived together and were
going to be married, but she became pregnant
and gave birth to a girl, whereupon Gomaya
abandoned her. He was quite convinced that she
had never had any relations with another boy,
so, if any question of physiological fatherhood
had come into his mind, he would have accepted
the child as his own, and married the mother.
But, in accordance with the native point of view,
he simply did not inquire into the question of
fatherhood ; it was enough that there was pre-
nuptial motherhood.

Thus of children born by a married woman,
her husband is the father ex officio, but for an
unmarried mother, there is “ no father to the child ™.
The father is defined socially, and in order that
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there may be fatherhood there must be marriage.
And traditional sentiment regards illegitimate
children, as we have said, as improper on the part
of the mother. Of course there is no implication
of sexual guilt in this censure, but, to the native,
to do wrong is simply to act contrary to custom
And it is not the custom for an unmarried girl
to have babies, although it is the custom for her
to have as much sexual intercourse as she likes. .
When asked why it is considered bad, they will
answer :—

“ Pela gala tamala, gala taytala bikopo
““ Because no father his, no man he [who] might
take [it] in his arms.”

““ Because there is no father to the child, there
is no man to take it in his arms.” In this locution,
the correct definition of the term tamala is clearly
expressed : it is the mother’s husband, the man
whose role and duty it is to take the child in his
arms and to help her in nursing and bringing it up.

L)
[/

-
FATHERLESS CHILDREN IN A MATRILINEAL SOCIETY

This seems a convenient place to speak about
the very interesting problem of illegitimate children,
or, as the natives word it, “ children born by
unmarried girls,” ‘ fatherless children.” Several
questions must, no doubt, have already obtruded
themselves on the reader. Since there is so much
sexual freedom, must there not be a great number
of children born out of wedlock ? If this is not so,
what means of prevention do the natives possess ?
If it is so, how do they deal with the problem,
what is the position of illegitimate children ?

As to the first question, it is very remarkable
to note that illegitimate children are -rare. The
girls seem to remain sterile throughout their period
of licence, which begins when they are small
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children and continues until they marry; when
they are married they conceive and breed, some-
times quite prolifically. I express myself cautiously
about the number of illegitimate children, for in
most cases there are special difficulties even in
ascertaining the fact. To have prenuptial children
1s, as I have said, by an arbitrary ruling of doctrine
and custom, considered reprehensible. Thus, out
of delicacy towards people present, out of family
interest or local pride, the existence of such children
is invariably concealed. Such children are often
adopted by some relative, and the elasticity of
kinship terms makes it very difficult to distinguish
between actual and adopted children. If a married
man says: “ This is my child,” it may quite
easily be his wife’s sister’s illegitimate baby. So
that only an approximate estimate can be made
even in a community with which one is very well
.acquainted. I was able to find roughly a dozen
illegitimate children recorded genealogically in the
Trobriands, or about one per cent. In this the
illegitimate children of the ugly, deformed, or
albino women mentioned above are not included,
as none of them happens to figure in the genealogical
records made by me.

Thus we are faced- with the question: Why
are there so few illegitimate children? On this
subject I can only speak tentatively, and I feel
that my information 1s perhaps not quite as full
as it might have been, had I concentrated more
attention upon it. One thing I can say with
complete confidence : no preventive means of any
description are known, nor the slightest idea of them
entertained. This, of course, is quite natural.
Since the procreative power of seminal fluid is
not known, since it is considered not only innocuous
but beneficient, there is no reason why the natives
should interfere with its free arrival into the parts
which it is meant to lubricate. Indeed, any sugges-
tion of neo-Malthusian appliances makes them
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shudder or laugh according to their mood or
temperament.  They never practise  coitus
interruptus, and still less have any notion about
chemical or mechanical preventives.

But though I am quite certain on this point,
I cannot speak with the same conviction about
abortion, though probably it is not practised to
any large extent. 1 may say at once that the natives,
when discussing these matters, feel neither fear
nor constraint, so there can be no question of
any difficulties in finding out the state of affairs
because of reticence or concealment. My informants
told me that a magic exists to bring about premature
birth, but I was not able either to obtain instances
in which it was performed, nor to find out the
spells or rites made use of. Some of the herbs
employed in this magic were mentioned to me,
but I am certain that none of them possess any
physiological properties. Abortion by mechanical
means seems, in fine, the only effective method
practised to check the increase of population, and
there is no doubt that even this is not used on a
large scale.

So the problem remains. Can there be any
physiological law which makes conception less
likely when women begin their sexual lFi)fe young,
lead it indefatigably, and mix their lovers freely ?
This, of course, cannot be answered here, as it
is a purely biological question; but some such
solution of the difficulty seems to me the only
one, unless I have missed some very important
ethnological clue. I am, as I have said, by no
means confident of my rescarches being final in
this matter.

It is amusing to find that the average white
resident or visitor to the Trobriands is deeply
interested in this subject, and in this subject only,
of all the ethnological problems opened to him for
consideration. There is a belief prevalent among
the white citizens of eastern New Guinea that the
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Trobrianders are in possession of some mysterious
and powerful means of prevention or abortion.
This belief is, no doubt, explicable by the remarkable
and puzzling facts which we have just been dis-
cussing. It is enhanced by insufficient knowledge,
and the tendency towards exaggeration and
sensationalism so characteristic of the crude
European mind. Of insufficient knowledge, I had
several examples ; for every white man with whom
I spoke on the subject would start with the dogmatic
assertion that wunmarried girls among the
Trobrianders never have children, saving those
who live with white traders ; whereas, as we have
seen, illegitimate children are on record. Equally
incorrect and fantastic is the belief in mysterious
contraceptives, for which not even the oldest
residents, who are firmly convinced of their existence,
can supply any basis in fact. ~ This seems to be an
exampﬁe of the well-known truth, that a higher race
in contact with a lower one has a tendency to credit
the members of the latter with mysterious demoniacal
pOwers.

Returning now to the question of “ fatherless
children ”’, we find among the Trobrianders a trend
of public opinion with regard to illegitimacy which
almost amounts to a moral rule. We, in our own
society, share this opinion very emphatically ; but
with us it is connected with our strong moral
condemnation of unchastity. In theory at least, if
not in practice, we condemn the fruits of sexual
immorality, because of the cause and not because of
the consequence. Our svllogism runs thus: “ All
intercourse out of wedlock is bad ; pregnancy is
caused by intercourse; hence all unmarried
pregnant girls are bad.” Thus, when we find in
another society the last term of the syllogism
endorsed, we jump to the conclusion that the oth.er
terms also obtain, especially the middle one. That 1s,
we assume that the natives are aware of physiological
paternity. We know, however, that the first
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proposition is not accepted in the Trobriands, for
intercourse out of wedlock is quite free from censure
unless it offends the special taboos of adultery,
exogamy, and incest. Therefore the middle term
cannot serve as a connecting link, and the fact that the
natives endorse the conclusion proves nothing about
their knowledge of fatherhood. I have developed
this point in some detail, because it is a characteristic
example of how difficult is emancipation from our
own narrow modes of thinking and feeling, and our
own rigid structures of social and moral prejudice.
Although I myself should have been on my
guard against such traps, and though at that time
I was already acquainted with the Trobrianders and
their ways of thinking, yet, on realizing their dis-
approval of children out of wedlock, I went through
all this false reasoning before a fuller acquaintance
with the facts forced me to correct it.

Fecundity in unmarried girls is discreditable ;
sterility in married women is unfortunate. The
same term nakarige (na, female prefix, karige, to
die) is used of a childless woman as of a barren sow.
But this condition brings no shame on the person
concerned, and does not detract from the social
status of such a woman. The oldest wife of
To’uluwa, Bokuyoba, has no children, yet she
ranks first among the wives as is the due of her age.
Nor is the word nakarige considered to be indelicate ;
a sterile woman will use it when speaking of herself,
and others will apply it to her in her presence.
But fertility in married women is considered a good
thing. Primarily it affects her maternal kinsmen,
and is a matter of great importance to them
(see ch. i, sec. 1). “ The kinsmen rejoice, for
their bodies become stronger when one of their
sisters or nieces has plenty of children.” The
wording of this statement expresses the interesting
conception of collective clan unity, of the members
being not only of the same flesh, but almost forming
one body (see ch. vi and ch. xiii, sec. §5).
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Returning again to the main trend of our
argument, it must be noted that the scorn and dis-
‘approval levelled at illegitimacy is highly significant
sociologically. L.t us realize once more this
interesting and strange constellation of facts:
physical fatherhood is unknown; yet fatherhood .
in a social sense is considered necessary and the
« fatherless child” is regarded as something
anomalous, contrary to the normal course of events,
and hence reprehensible. What does this mean ?
Public opinion, based on tradition and custom,
declares that a woman must not become a mother
before she marries, though she may enjoy as much
sexual liberty as she likes within lawful bounds.
This means that a mother needs a defender and
provider of economic necessities. ~She has one
natural master and protector in her brother, but he
is not in a position to look after her in all matters
where she needs a guardian. According to native
ideas, a woman who is pregnant must, at a certain
stage, abstain from all intercourse and-“ turn her
mind away from men >’. She then needs a man who
will take over all sexual rights in regard to her,
abstain from exercising even his own privileges
from a certain moment, guard her from any inter-
ference, and control her own behaviour. All this the
brother cannot do, for, owing to the strict brother-
sister taboo, he must scrupulously avoid even the
thought of anything which is concerned with his
sister’s sex. Again, there is the need for a man to
keep guard over her during childbirth, and “ to
receive the child into his arms ", as the natives put
it. Later it is the duty of this man to share in all the
tender cares bestowed on the child (see ch. i,
secs. 1 and 3 ; and ch. xiii, sec. 0). Only when the
child grows up does he relinquish the greater part
of his authority and hand it over to his wife’s
brother, retaining some of it in the case of female
children, when 1t comes to marriage (see -above,

ch. 1v).
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Thus the part played by the husband is strictly
defined by custom and is considered socially
indispensable. A woman with a child and no husband
is an incomplete and anomalous group. The dis-
approval of an illegitimate child and of its mother
is a particular instance of the general disapproval
of everything which does not conform to custom,
and runs counter to the accepted social pattern and
traditional tribal organization. The family, con-
sisting of husband, wife, and children, is the
standard set down by tribal law, which also defines
the functions of its component parts. It is there-
fore not right that one. of the members of this group
should be missing.

Thus, though the natives are ignorant of any
physiological need for a male in the constitution of
the family, they regard him as indispensable socially.
This is very important. Paternity, unknown in
the full biological meaning so familiar to us, is yet
maintained by a social dogma which declares :
*“ Every family must have a father ; a woman must
marry before she may have children; there must
‘be a male to every household.”

The institution of the individual family is thus
firmly established on a strong feeling of its necessity,
quite compatible with an absolute ignorance of its
biological foundations. The sociological réle of the
father is established and defined without any
recognition of his physiological nature.

; 6
THE SINGULAR CLAIMS OF SOCIOLOGICAL PATERNITY

The interesting duality between matrilineal and
patriarchal influences, represented by the mother’s
brother and the father respectively, is one of the
Leitmotivs of the first act of Trobriand tribal
life. Here we have come to the very core of the
problem : for we see within this social scheme,
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with its rigid brother-sister taboo and its ignorance
of physical fatherhood, two natural spheres of
influence to be exercised over a woman by a man
(see ch. 1, secs. 1 and 2): the one, that of sex,
from which the brother is absolutely debarred and
where the husband’s influence is paramount; the
other, that in which the natural interests of blood
relationship can be safeguarded properly only by
one who 1s of the same blood. This is the sphere of
the woman's brother.

By the brother’s inability to control or to
approach, even as a distant spectator, the principal
theme in a woman’s life—her sex—a wide breach 1s
left in the system of matriliny. Through this breach
the husband enters into the closed circle of family
and household, and once there makes himself
thoroughly at home. To his children he becomes
bound by the strongest ties of personal attachment,
over his wife he assumes exclusive sexual rights, and
shares with her the greater part of domestic and
economic CONCerns.

On the apparently un[Jropitious soil of strict
matriliny, with its denial of any paternal bond
through procreation and its declaration of the
father’s extraneousness to progeny, there spring up
certain beliefs, ideas and customary rules, which
smuggle extreme patrilineal principles into the
stronghold of mother-right. One of these ideas 1s
of the kind which figures so largely in sensational
amateur records of savage life, and it strikes us at
first as savage indeed, so lop-sided, distorted and
quaint does it appear. I refer to their idea about the
similarity between parents and offspring. That this
is a favourite topic of nursery gossip in civilized
communities needs no special comment. In a
matrilineal society, such as the Trobriands, where all
maternal relatives are considered to be of the ** same
body ", and the father to be a ** stranger ”’, we would
have no doubt in anticipating that facial and bodily
similarity would be traced in the mother’s family
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alone. The contrary is the case, however, and this
is affirmed with extremely strong social emphasis.
Not only is it a household dogma, so to speak, that
a child never resembles its mother, or any of its
brothers and sisters, or any of its maternal kinsmen,
but it is extremely bad form and a great offence
to hint at any such similarity. To resemble one’s
father, on the other hand, is the natural, right, and
proper thing for a man or woman to do.

I was introduced to this rule of savoir vivre in
the usual way, by making a faux pas. One of my
bodyguard in Omarakana, named Moradeda, was
endowed with a peculiar cast of features which had
struck me at first sight and fascinated me, for it
had a strange similarity to the Australian aboriginal
type—wavy hair, broad face, low forehead, extremely
broad nose, with a much depressed bridge, wide
mouth with protruding lips, and a prognathous
chin. One day I was struck by the appearance of an
exact counterpart to Moradeda, and asked his name
and whereabouts. When I was told that he was my
friend’s elder brother, living in a distant wvillage, I
exclaimed : “ Ah, truly ! I asked about you because

our face is alike—alike to that of Moradeda.”

here came such a hush over all the assembly
that I was startled by it at once. The man turned
round and left us; while part of the company
Eresent, after averting their faces in a manner

alf-embarrassed, half-offended, soon dispersed.
I was then told by my confidential informants that
I had committed a breach of custom ; that I had
perpetrated what is called teputaki migila, a technical
expression referring only to this act which might
be translated: * To-defile-by-comparing-to-a-kins-
man-his-face” (see ch. xiii, sec. 4). What
astonished me in this discussion was that, in spite of
the striking resemblance. between the two .brothers,
my informants refused to admit it. In fact, they
treated the question as if no one could possibly ever
resemble his brother, or, for the matter of that, any
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maternal kinsman. I made my informants quite
angry and displeased with me by arguing the point,
and even more so by quoting cases of such obvious
similarity between two brothers as that which
obtained between Namwana Guya’u and Yobukwa’u
(pl. 40).

This incident taught me never to hint at such a
resemblance in the presence of the people concerned.
But I thrashed the matter out with many natives
subsequently in the course of general conversation.
I found that everyone in the Trobriands will, in
the teeth of all the evidence, stoutly deny that
similarity can exist between matrilineal kinsmen.
A Trobriander is simply irritated and insulted if
striking instances are pointed out to him, in exactly
the same way as, in our own society, we irritate our
next-door neighbour by bringing before him a
glaring truth which contradicts some cherished
opinion, political, religious, or moral, or which,
still worse, runs counter to his personal interests.

The Trobrianders maintain that mention of such
likenesses can only be made to insult a man. It is,
in fact, a technical phrase in serious bad language
to say migim lumuta, “ Thy face thy sister’s,”
which, by the way, is the worst combination of
kinship similarity. This expression is considered
quite as bad as ‘‘ have intercourse with thy sister | ™
But, according to a Trobriander, no sane and decent
man can possibly entertain in a sober dispassionate
mood such an outrageous thought as that anyone
should in the slightest degree resemble his sister
(see ch. xiii, sec. 4). :

Still more remarkable is the counterpart to this
social dogma ; namely, that every child resembles
its father. Such similarity is always assumed and
affirmed to exist. Where it is really found, even to
a small degree, constant attention is drawn to it as
to a thing which is nice, good and right. It was often
pointed out to me how strongly one or other of the
sons of To’uluwa, the chief of Omarakana, resembled
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his father, and the old man was especially proud
of the more or less imaginary resemblance between
himself and his youngest son, Dipapa (see pl. 41).
Especially were the five favourite sons of himself and
Kadamwasila each said to be exactly like his
father. When I pointed out that this similarity to
the father implied similarity to each other, such a
heresy was indignantly repudiated. There are also
definite customs which embody this dogma of
Eatri]ineal similarity. Thus, ‘after a man’s death,

1s kinsmen and friends will come from time to
time to visit his children in order to *‘ see his face
in theirs . They will give them presents, and sit
looking at them and wailing. This is said to soothe
their insides because they have seen once more the
likeness of the dead.

How do the natives reconcile the inconsistency
of this dogma with the matrilineal system ? When
questioned they will say : ““ Yes, maternal kinsmen
are the same flesh, but similar faces they have not.”
When you inquire again why it is that people
resemble their father, who 1s a stranger and has
nothing to do with the formation of their body, they
have a stereotyped answer: *‘It coagulates the
face of the child ; for always he lies with her, they
sit together.” 'The expression kuli, to coagulate,
to mould, was used over and over again in the
answers which I received. This is a statement of the
social doctrine concerning the influence of the father
over the physique of the child, and not merely the
personal opinion of my.informants. One of my
informants explained it to me more exactly, turning
his open hands to me palm upwards : ‘ Put some
soft mash (sesa) on it, and it will mould like the hand.
In the same manner, the husband remains with the
woman and the child is moulded.” Another man
told me : “ Always we give food from our hand to
the child to eat, we give fruit and dainties, we give
betel nut. This makes the child as it is.”

I also discussed the existence of half-castes with
my informants, children of white traders married to
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native women. I pointed out that some look much
more like natives than like Europeans. This, again,
they simply denied, maintaining stoutly that all
these children have white man’s faces, and giving
this as another proof of their doctrine. There was
no way of shaking their conviction, or of diminishing
their dislike of the idea that anyone can resemble his
mother or her people, an idea condemned by the
tradition and the good manners of the tribe.

Thus we see that an artificial physical link between
father and child has been introduced, and that on
onec important point it has overshadowed the
matrilineal bond. For physical resemblance 1s a
very strong emotional tie between two people, and
its strength is hardly reduced by its being ascribed,
not toa physiological, but to a sociological cause—that
of continued association between husband and wite.

I have to record one more important assertion of
father-right in this matrilineal society, one of a
purely social and economic nature. That there is a
compromise between the two principles of matriliny
and paternal influence in social and economic
matters, we have already seen; but it is worth
while to restate this briefly here, and to mention
its most peculiar feature.

The matrilineal principle is maintained by the
more rigid rules of tribal law. These rules
decree absolutely that a child must belong to the
family, sub-clan, and clan of its mother. Less
absolutely but still very strictly, they regulate the
membership of a village community and the office
of magician. They also assign all inheritance of land,
privileges and material goods to mother-line.
But here a number of customs and usages allow, if
not an evasion, at least a compromise and
modification of tribal law. By these usages, a father
can, for his own lifetime, grant the right of citizen-
ship in his village to his son and bestow upon him
the usufruct of canoes, lands, ceremonial prwﬂqges,
and magic. By cross-cousin marriage, combined
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with matrilocal residence, he can even secure all
these things to his son for life.

All this we know already, but here we have to
note one more important difference in the trans-
mission of material goods and privileges, as from
maternal uncle to a nephew on tﬁe one hand, and a
father to a son on the other. A man is obliged to
relinquish all his possessions and offices to his
younger brother or maternal nephew at death. But
usually the vounger man wants to possess some of
these things during his senior’s lifetime ; and it is
customary for a maternal uncle to part with a portion
of his gardens or some of his magic while he is still
living. But in such cases he has to be paid for it, and
the payment is often quite substantial. It is called by
the special technical name pokala.*

When a man gives any of these things to his son,
on the other hand, he does it of his free will, and
quite gratuitously. Thus, a maternal nephew, or
younger brother, has the right to claim his share,
and always receives it if he gives the first instalment
of the pokala. The son relies on his father’s good-
will, which, as a rule, works very effectively on his
behalf, and he receives all the gifts for nothing. The
man who has the right to the things has to pay for
them, while the man who receives them without the
sanction of tribal law gets them gratis. Of course
he has to return them, at least in part, after his
father’s death ; but the use and enjoyment he has
had of material benefits remain his, while the magic
he cannot return.

The natives explain this anomalous state of things
by the father’s partiality to his children, which, in
its turn, is accounted for by his relation to their
mother. The natives say that his free gifts to the
children are a reward for the free cohabitation
which he enjoys with his wife.?

! This word has more than one meaning : it denotes several types of

economic transaction. Compare Argonuuts of the Western Pacific,
index s.v. pokala. :

2 1 have dealt with the relation between tribal law and the usages which
are formed in reaccion to it in Crime and Custom, esp. pt. ii, ch, iii,
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CHAPTER VIII

PreGNANCY AND CHILDBIRTH

WE had to make a digression into the domain of
sociology, led thereto by the Trobriand beliefs con-
cerning procreation and spiritual incarnation and the
great influence which these exert upon family and
kinship. Let us now resume our consecutive account
by considering the course of pregnancy and child-
birth. In the first two sections of this chapter I shall
describe one observance which is of outstanding
interest to the ethnologist: the special public
ceremonial performed when a woman is passing
through her first pregnancy. The succeeding two
sections will be devoted to the customs associated
with childbirth and maternity in general.

I

PREPARATION FOR THE FIRST PREGNANCY RITES

Pregnancy is first diagnosed by the swelling of
the breasts and the darkening of the nipples. At
this time a woman may dream that the spirit of one
of her kinswomen brings her the child from the
other world to be reincarnated. If during the next
two or three moons her menstrual flow makes no
appearance, then, say the natives, it is certain that
she has become pregnant (isuma). Native embryology
teaches that four moons after the appearance of the
baloma in the dream the abdomen begins to swell ;
and when this stage in a first pregnancy is reached,
the relatives of the mother-to-be take steps to provide
her with certain ceremonial garments prescribed
. by custom ; a plain white fibre petticoat, and a long
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cloak (saykeulo) of the same material (pl. 42).
These will be given to her in about the fifth moon
of her pregnancy with a great deal of ceremony,
and she will wear them on that occasion fora month
or two and also after she has given birth to the child.
This ceremony is never performed for an igamugwa,
a woman who has already been pregnant, but only
for an igava’u, a woman who conceives for the first
time.

As with every other ceremonial occasion in
the Trobriands, this presentation of the fibre cloak
has its place in a definite sociological scheme. The
duties connected with it are distributed among
certain relatives who subsequently receive an
appropriate payment. The task of making the robes
and of offering them to the igava’n falls to the
female relatives of the girl’s father—the women whom
she calls generically ‘abugu—and the lead is taken
by the father’s own sister. We have already seen on
an earlier occasion of great importance in the life of
a girl, namely when her marriage is about to be
concluded, that it is the father, and not her official
guardian, the mother’s brother, whose consent is
decisive and who has to supervise the whole affair.
Again, 1n this later crisis, it is the father and his
matrilineal kinswomen who take the active part.
The father summons his sister, his mother, and his
niece, and says to them : “ Well, come to my house
and cut the saykeulo for your niece, my daughter.”
The father’s sister then takes the lead, and rouses as
many of her kinswomen as possible to help in the
work. They come together, talk the matter over, and
arrange when they will begin. The saykeulo is
always made in front of the father’s house, or, if he
be a chief, on the central place of his village. The
women sit down in a wide circle round a heap of
banana leaves to which every worker has contributed
several bundles, frayed ready for use. Then the
pieces are bound together, amid continuous chatter
and a hubbub of voices and laughter. It is an
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exclusively female gathering, and no man with any
sense of decency and etiquette would come near.
Four garments have to be made : two long mantles
and two skirts. One of the mantles is to be worn
at the initial celebration of first pregnancy and the
second when the mother first appears in public
after her confinement ; the two skirts are also for
use after the birth. The four garments can be easily
finished at one sitting, though a second is sometimes
necessary when there are too many gossips present
for the work to go quickly. When the garments
are finished, usually in the afternoon, the workers
pass to the magical part of the performance. For,
as always in the making of a really important object,
or one which has to be endowed with definite
properties and pbwers, magic is an essential part of
the process of production.

I had good opportunities for studying the magic
of pregnancy robes. I observed and photographed
the rites in progress at the village of Tukwa’ukwa,
and in the same village I obtained the formula
of saykeulo magic, as it was then recited, also I
discussed the ceremonial with the actual performers,
as well as with women in other localities.

The rite is simple, but interesting, for it reveals
the native ideas of the nature of magical force and
of the way in which it operates. A mat is spread
on the ground and the four pregnancy garments are
placed upon it (pl. 43). The women have brought
with them the ifeshy lower parts of certain creamy
white leaves, which come from a lily plant bearing
a snow-white flower. These are cut into pieces
(pl. 44) and strewn over the robes. Those among
tge robe-makers who know the formula—and there
are always several of them—kneel round the .bundle,
and, bending over it, thrust their faces right into the
fibre stuff (pl. 43), so that it may be well permeated
with the breath which carries the magic words :

“ Oh bwaytuva (a bird similar to the reef heron
but with quite white plumage), hover over Waybeva
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(the creek of Tukwa’ukwa villa%e), swoop down to
Mkikiya (the waterhole of the village) | O bwaytuva,
hover over Mkikiya, swoop down to Waybeva | ”’

This is the exordium(«’ula),the opening part of the
magical formula, in which, as we see, a white bird
is invited to hover over the bathing place and the
principal water supply of the village.* Then follows
the main part (fapwana) of the spell. In this the
phrase bwaytuva ikata—"the bwaytuva bird
sharpens ™ (1.e. makes brilliant or resplendent) is
repeated with various words, each of which describes
a part of the pregnancy robe. In the Trobriands,
as no doubt in every other society, each detail of a
lady’s garment is carefully defined and has its
specific name. These are enumerated and coupled
one by one with the leading phrase. Thus the
formula contains a series of such incantations as
** the bwaytuva bird makes resplendent the top hem
of the robe,” “ the bwaytuva bird makes resplendent
the fringe of the robe ”’, and so on. Then the same
phrase is repeated with various words describing parts
of the body: “ the bwaytuva bird makes resplendent
the head of my tabu Rr)ny brother’s child) ”, “ the
bwaytuva makes resplendent the nose of my brother’s
child ” ; and so on to the cheeks, the chest, the belly,
the groins, the buttocks, the thighs, the knees, the
calves, and the feet. The formula thus enumerates
every part of the body with a consistent pedantry
characteristic of Trobriand magic. The end-part
(dogina) runs thus : ““ No more is it her head, her
head is like the pallor before dawn ; no more is it her
face, her face is like the white sprouts of a young
leaf of the ayeca plant ; praise her by robbing her
hofuse | praise her by demanding a tilewa’i (flattery
gift) |

This formula expresses, in terms of magic, a
wish to improve the personal appearance of the
wearer of the robes, and it is especially associated

' For the structure and general characteristics of the Trobriand
speils see Argonauts of the Western Pacific, ch. xviii.
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with the whiteness of her skin. A bird of beautiful
form and of brilliantly white plumage is invoked
at the beginning, and its name acts as the most
powerful charm in the principal part of the formula.
Its association with the names of the creek and the
waterhole in which the pregnant woman has to bathe
and wash, may possess the power to whiten her skin.

The conclusion anticipates the result, a form
very common 1n the Trobriand spells : the face of
the pregnant woman becomes pallid like the white
sky before dawn, and like the young sprouts of
areca. The last two sentences of the formula refer
to the curious custom which allows anyone who gives
flattery or praise after a remarkable achievement or
performance and removes a piece of decoration
as a pledge, to demand a special gift, tilewa’s.
In the case of a still more remarkable achievement,
the lucky man who is to gain by it may have to see
all his belongings on which the members of the
community can lay hand Awaykwaya—that 1s,
“ taken away as expression of admiration”, The
remarkable achievement thus foreshadowed in the
first pregnancy rites is the resplendent whiteness of
the pregnant woman’s skin. ;

From another village—Omarakana—I obtained
the initial fragment of the magic used there by certain
women. In this formula also a bird is addressed :

_ “ O white pigeon, come, lull our pregnancy cloak
to sleep. 1 sll'fall go and lull your egg to sleep.’

The pigeon invoked is notable for the 1vh1t<?nes’s;
of its plumage and of its eggs’ shell. The * lulling
of the pregnancy cloak refers, it is said, to the child
to be born, whose skin should also be made white.
We shall have to speak at some length about this
fundamental idea of whitening the skin which under-
lies the pregnancy ceremonial. .

In their general character, the proceedings are
similar to most rites in the Trobriands. The women
finish the robe and then, in very much the same
business-like manner, go on to the magic. The white
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lily leaves are cut by one of them immediately after
the robe is finished (pl. 44), and the garment is
spread on the mat by another. While the magic is
being recited (pl. 43), no disturbing noises are
allowed, but neither is anyone excluded; the
onlookers adopt no special attitude, nor have they
any observances to keep. After the women have
impregnated the robes with the magical virtues of
the spell, they beat the bundle with their palms.
This increases the garments’ power of imparting
whiteness to the wearer. The tapping is conceived
as the ‘“ waking up of the garment””. The rite 1s
called yuwisila saykeulo, the breathing over of the
pregnancy robe. The four robes, together with the
white cut leaves strewn over them, are now covered
with another mat, so that the magic may not
evaporate, and the whole bundle is placed in the
house of the principal tabula, the father’s sister.

2
CEREMONIAL OF FIRST PREGNANCY

On the day following the making and charming of
the robe, the actual investment of the pregnant
woman takes place. With this is associated her
public bathing and washing and her magical adorn-
ment. I shall describe the ceremony as I saw it in
the village of Tukwa’ukwa, where, in May, 1918,
I and my friend, the late Mr. B. Hancock, were able
to take photographs of it (pls.43,44,45,40,49,and 50).
My friend had also photographed and recorded the
ceremony about a year before when it had taken
place in the same village (pls. 42, 47, and 48).
In the course of my narrative, I shall indicate such
local differences as obtain between the coastal
villages, of which Tukwa’ukwa is one, and the
inland settlements, distant from the seashore.

Very early in the morning, the whole village, or
at least all its female inhabitants, are astir and
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preparing for the spectacle. The tabula (father’s
sister and other paternal relatives) foregather in the
father’s hut, where the pregnant woman awaits
them. When all is ready, the prospective mother
proceeds to the seashore, walking between two of her
tabula.

From the inland villages not too far distant from
the sea, the procession would also go down to the
beach ; but those villages far enough away to
consider themselves ““ inland people ” perform the
pregnancy bath at the waterhole where they usually
wash. If the woman i1s of high rank, she will
be carried all the way to the shore or to the
waterhole. In the ceremony, only women take an
active part. |

Tukwa’ukwa lies right on a tidal inlet of the
lagoon, and the woman was carried to the beach
by her female tabula. Since this is a purely female
ceremony, good manners indicate that no man should
participate, and men would not enter the water
to look at the performance. There is no specific
taboo, however, nor were any objections raised to
my presence.

Arrived at the water’s edge, the women arrange
themselves in two rows, facing each other, and join
hands with their opposite partners crosswise, in
the manner called by children “ queen’s chair ”.
Over this living bridge the pregnant woman walks,
holding on by the women’s heads, and as she
advances, the rear couple move to the front, con-
stantly extending the bridge. Thus they go some
distance into the water, the pregnant woman walking
dry foot on the arms of her companions (pl. 45).
At a certain point she is allowed to jump into the
water. Then they all begin to play with one another,
the prospective mother being always the centre of
the game. Her companions splash water over her,
and duck and drench her to the utmost, all in a spirit
of exuberant good-natured playfulness (pl. 46).
It is the duty of the fabula to see that the woman 1s
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well washed during the ceremonial bath. “ We rub
her skin with our hands, we rub her surface, we
cleanse her.”

The drenching and washing being thoroughly
done, she is brought on to the shore and placed on
a mat. Although on most occasions she 1s carried
by her relatives to the beach, from this moment
she has to be completely isolated from the earth,
and must not touch the soil with her feet. She
is placed on a coco-nut mat and her zabula (father’s
maternal relatives) proceed to make her toilet very
carefully and with an elaborate magic ritual. This
magic of beauty has certain affinities with the
ceremonial performed by men during the kula
expeditions (see Arponauts of the Western Pacific,
ch. xiii, sec. 1), though the spells of men and women
differ.* 1t is, on the other hand, identical in spell
and rite with the beauty magic performed by women
on men at great dancing festivals; in fact, the
spells which I obtained at the pregnancy rites and
which are given later in this book, are used on
either occasion (see ch. xi, secs. 2—4).

After her bath, the pregnant woman has first to
be rubbed and dried. is 1s done ritually. Some
coco-nut husk fibre, which is kept ready at hand,
is charmed over with the kaykakaya spell by the
tabula (father’s sister) and the skin of the young

1 | have stated in the above-mentioned work, on p. 336, that “ This
branch of Kula magic has two counterparts in the other magical lore of
the Trobrianders. One of them is the love magic, through which people
are rendered attractive and irresistible. Their belief in these spells is
such that a man would always attribute all his success in love to their
efficiency. Another type closely analogous to the beauty magic of the
Kula is the specific beauty magic practised before big dances and
festivities.”” This statement is slipshod, in that the real counterparts of
muwasila (kula magic) of beauty are the magic performed on dancers
and described here in ch. xi, and the magic of pregnancy with which we
are dealing just now, The three forms, mwasila, pregnancy rites and
festive beauty magic are, in fact, akin to each other, though only
pregnancy magic and the festive ritual are the same in spell and rite,
while the mwasila resembles both only in aim and doctrine. Love magic,
though presenting some similarities, not only differs profoundlv in rite
and spell, but is based on a special native doctrine. (Cf. below, ch. xi.)
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woman is rubbed.! Then some of the soft spongy
leaves of the wageva plant, which usually serve the
native as a natural towel, are charmed with another
formula and the woman 1is rubbed again. After her
skin has been thoroughly dried, the pregnant woman
i1s anointed with charmed coco-nut oil, and the
attendants put a new brightly coloured fibre skirt
~on her, while the wet bathing skirt is removed from
underneath. This festive skirt is not one of those
recently made for the pregnancy, nor is its putting
on associated with any magical rite. But a purely
magical action follows: the face of the young
woman 1s stroked with a mother-of-pearl” shell
while one of the tabula mutters a spell of beauty
(see ch. xi, sec. 4). The three acts of the
ceremonial so far described are supposed to make
her skin smooth, clear, and soft, and her appearance
generally beautiful. Several successive stages of -
personal decoration follow, each performed in a
ritual manner. First, muttering a magical formula,
a tabula decorates the prospective mother’s mouth
and face with red paint. After that black paint is
applied to the face with another spell. Then the
hair is combed while yet another formula is recited.
Red hibiscus flowers are fastened in her hair, and
aromatic leaves with charms breathed into them
thrust into her armlets. After this the young woman
is considered to be fully arrayed.

All this ritual dressing and adornment is
associated with beauty magic, which custom and
tradition impose at this stage but which stands in
no direct connection with pregnancy or the
gregnancy robes. Only when this beauty magic

as been performed may the proper pregnancy-
rite, the investment with the long robe, be carried
out. The tabula place one of the two saykeulo
(pregnancy robes) on the young woman’s shoulders,

! For the text of this and the subsequent spells here mentioned, see
below, ch. xi, sec. 3 and 4. The spells of mwasila, quoted on pp. 337~
342 of Argonauts, should also be consulted.
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and once more recite the formula used in the making
of it, breathing the charm right into the robe
(see pl 47). It is also customary at this point,
though not imperative, to recite over her some magic
against the dangers of pregnancy and childbirth,
a magic prophylactlc against the special evil of
sorcery, which 1s always dreaded at a confinement
(see next section).

Throughout this ritual the prospective mother
has been standing on a mat, for, as we have already
said, her bare feet must not touch the soil after the
bath. Now, dressed in full dress and covered with
the long fibre mantle, she is lifted up by two of
her tabula (pls. 48 and 49) and carried to her father’s
house, where a small platform has been erected
on which she is set down (pl. 50). It is customary
for a woman of chieftain’s rank to go, not to her
father’s, but to her maternal uncle’s house, and there
to remain seated on a high platform.

Upon this platform the woman has to stay for the
rest of the day. During that time she must remain
practically motionless, she must not speak except
to ask for food or drink, and even this she ought if
possible to do by signs. She must not touch food
with her hands; it is put into her mouth by her
tabuia. Her 1mrn0b111ty is only broken from time
to time that she may wash her face, her arms and
shoulders, and rub her skin. For this purpose
water is either brought to her in a wooden basin
by her husband, or she 1s carried by two women
back to the water’s edge, and there she washes
standing on a mat. After sunset she is allowed to
retire to her father’s house to rest, but the next day
she has to return to the platform and there resume
her seated immobility, and observe all her taboos
as on the first day. This is repeated for from three
to five days, according to the rank and importance
of the woman and of her husband. Nowadays, with
the relaxation of all customs, one day is often con-
sidered long enough.
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When the ceremonial vigil on the platform is over,
the woman may return for a few more months to
her husband’s house ; or she may go to the house of
her father or of her maternal uncle. To one of these
she must in any case repair for her confinement.
She dresses in the saykeulo (pregnancy mantle) until
it 1s worn out. As a rule it lasts for about two
months, so that it has to be discarded some two
months before confinement.

There is more than one important feature
associated with the first pregnancy ritual. As always
in the Trobriands, ceremonial services rendered by a
certain class of relative must be repaid by the actual,
that 1s maternal, kinsmen of the person served. In
this case the work, the magic, and the ritual are
performed by the female relatives of the father. In
the distribution of food (sagali), which immediately
follows the ceremony, it 1s the mother’s brother, the
brother, and the other maternal kinsmen of the young
woman, who do the distributing. If she is a woman
of small importance, this distribution takes place
before her father’s house. But if she, or her father
or husband be a person of high rank, it is carried out
on the central place of the village. The procedure
is the same as in the mortuary and other ceremonial
distributions.! 'The food is divided into heaps and
every heap is allotted to a single person, his or her
name being called out in a loud voice. After the first
pregnancy rites, each one of the fabula who has
been working at the robe and taking part in the
ceremony receives a heap of food. Besides this, the
givers of the sagali (distribution) usually select some
specially large and fine yams, or a bunch of bananas
or areca nut, and carry the gift to the house of the
paternal aunt, and perhaps to those of one or two
other relatives as well. Such additional payment is
called pemkwala. Hal

A minor but very interesting ceremonial 1s

1 See Argonauts of the Western Pacific, pp. 182-3, and references in
Index, s.v. sagali, and below, ch. xi, sec. 2.
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associated with this distribution. The father of the
pregnant woman—who has nothing to do with the
sagali—chooses some specially good food and carries
it, on his own account, to certain women who are
known to possess a form of black magic of which
pregnant women stand in great fear. “ Black”
this magic is, literally as well as metaphorically, for
by addressing the mwanita (black millepede), the
sorceress is able to make a pregnant woman'’s
skin black, as black as the worm itself. The father’s.
gift, which is brought to the house door and belongs
to the class called katubwadela bwala (house-closing-
gift), is intended to forestall and arrest any evil
intentions which the sorceress might harbour. As
one of my informants put it: * That their anger
might come to an end, that they might not perform
the evil magic that blackens the skin of ‘that woman,
that pregnant one.”

This brings us back to the question of the idea
underlying the first pregnancy ceremony, and of its
aims and purpose. If the average Trobriander 1s
asked the reason or cause, #’ula, of a custom, the
usual ready answer is one of the stereotyped phrases,
tokunabogwo ayguri (“ of old it has been ordained ),
Laba’i layma (‘‘1t came from Laba’i,” the
mythological centre of the district), fomwaya,
tomwaya, ivagise (** the ancients have arranged it ™).
. In other words, the custom has in their eyes a
traditional sanction ; and every respectable person
among savages, as well as among ourselves, has, of
course, to do a thing because it is done and because
it always has been done. But I obtained a certain
number of special reasons for this particular usage
besides the general one. Some maintain that the
ceremony makes for a quick and easy birth ; * for,”
as they say, * the playing about in the water loosens
the child in the womb.” Some say that it assures
the health of the mother and of the baby ; and yet
others that it is necessary for the proper formation
of the feetus. One woman gave as the reason for the
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ceremony, that the spirit child was said to enter the
woman while she was in the ritual bath, but her
statement was not confirmed by anyone else, and I
consider it spurious.

But the prevalent opinion of the natives is that
the ceremony is to whiten the skin of the woman.
This opinion was expressed to me by my best
informants among the men, as well as by several
women with whom I discussed the matter. Itis
also in harmony with the text of the magical formula
and with the ritual actions, as well as with the
nature of the central symbol, the pregnancy
mantle. The use of the saykeulo, as my informants
pointed out, is to keep the sun off the skin. The
woman has to wear it after the ceremonial bathing,
and when she has had to discard it she should
keep indoors as much as possible until the confine-
ment. This idea of whiteness as a thing to be
desired is also expressed in the main ceremony of
first bathing, and in the subsequent ritual washings,
which the pregnant woman continues until her
confinement and after it.

It is impossible to get beyond the idea that white-
ness as such is desirable. One thing is clear, however.
Although whiteness of the skin is usually regarded
as a personal attraction, in this case the woman 1s
not made white in order to be erotically seductive.
When I asked why a pregnant woman must try
to make her skin white, I received the answer:
“ If a woman does not wash and anoint, and if her
skin is black, people will say this woman- is verK
bad, she has men in her mind, she does not loo
after her confinement.” Again they would say,
explaining the motive for the whole ceremony :
“ This is done to prepare her skin for the confine-
ment washings ; and to make her desire to be white.
Thus we see when her skin is white that she does
not think about adultery.” From another informant
I received the statement : * The saykeulo covers her
up completely : breasts, legs, back ; only her face
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you see. It makes her skin white, it shows she does
not have connection with men.” Thus the woman
is made white and beautiful by all this magic. Yet
she must hide her charms, she must not attract other
men, and she has to keep more stringently faithful
than at any other time of her wedded life. Nay, as
will be seen, she must even abstain from lawful
intercourse with her husband.

3
CustoMs oF PREGNANCY AND CONFINEMENT

In the foregoing section the ceremony of first
pregnancy was described. Now we proceed to the
customs of pregnancy and confinement in general.
The ritual bathing, the ceremonial investment
with the pregnancy mantle, the magic of whiteness
and of beauty, are only performed before the first
child is born.. But making the skin as white as
possible by ordinary means, including the use of the
mantle, is a feature of every pregnancy. On sub-
sequent occasions the mantle is made by the woman
herself or it may be given by a tabula and repaid by
her, but as a private transaction only.

Some five months after conception, that is at the
time of the ritual bathing in a first pregnancy, the
prospective mother begins to observe certain food
restrictions. She must abstain from what the natives
call kavaylu'a (delicacies which consist mainly of
fruit). The banana, the mango, the malay apple,
the South Sea almond, the pawpaw, the bread-
fruit, and the natu fruit are forbidden to her. This
taboo has reference to the future health of the child.
“If she eat kavaylu'a, the child will have a big
belly ; it will be full of excrement and will soon
die.”” The diet of a pregnant woman is henceforth
reduced to the staple vegetable food (kaulo),
that is yams, taro, native peas, sweet potatoes, and
other produce of the garden. She is also allowed to
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eat meat and fish, but she must abstain from certain
kinds of the latter. The fish which she is forbidden
to eat are such species as live in the submarine holes
of the coral. The natives say that just as it is difficult
to haul these fish out of their hiding places, so the
baby would not easily be brought forth. Fish with
sharp, pointed and poisonous fins, which are on that
account dangerous to the fishermen, are taboo to
the pregnant woman. If she were to eat any of them
the child would be ill-tempered and constantly
wailing. As pregnancy progresses and the woman
becomes big, sexual intercourse must be abandoned,
for, as the natives say, * the penis would kill the
child.” This taboo is rigorously observed.

Otherwise the pregnant woman leads a normal
life almost up to the time of her confinement. She
works in the garden, fetches water and firewood,
and cooks the food for the household. She has but
to shield herself from the sun by wearing the
saykeulo (pregnancy mantle), wash frequently, and
anoint herSf:]f-n with coco-nut oil. Only towards the
close of pregnancy when the first sayZeulo 1S Worn
out and discarded, must she keep out of the sun and
therefore abandon some of the heavier work.

As in a first pregnancy, so in all the subsequent
ones, the woman, about the fifth month, has to take
up her abode in her father’s house and she may
remain there or she may return again to her husband’s
house until some time before the confinement, when
she invariably goes to the house of her fparents or
maternal uncle. This removal to the father’s or
mother’s brother’s house is a rule observed in
every childbirth, the woman leaving her husband’s
house in about the seventh or eighth month of her
pregnancy.

This custom is associated with the strong fear of
the dangers which surround a woman in childbed,
and which are conceived to be due to a form of evil
magic, which is called vatula bam (the chilling or
paralysing of the uterus). And again, in the face
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of this great danger, we see once more the interesting
recrystallization of kinship ties, the shifting of
responsibility and solidarity. Here, again, only the
actual maternal kinsmen and kinswomen are, in the
eyes of custom and tribal law, regarded as reliable.
The woman has to go to her father’s house, for that is
also her mother’s home, and her mother is the proper
person to look after her and the baby. The mother
also is concerned in warding off danger with the
help of her male relatives, who foregather at the
house of the birth and see to it that a proper watch
yausa) 1s kept over the lying-in. Such a watch,
ept by men armed with spears who sit all the night
long over fires and guard the house and its every
approach, is considered the main defence and
precaution against sorcerers who, surrounded by
nocturnal birds, are supposed to prowl about,
attempting to cast the vatulz bam magic. Primarily,
it is the duty of the husband to carry out the yausa,
but in this he 1s never trusted alone, and the male
relatives of the pregnant woman not only assist
but also control him. The interesting thing about this
form of sorcery is that it does not only exist in the
fear and superstition of the natives, but that it is
actually attempted and carried out by male sorcerers.
The formula 1s recited, the house approached, and
the evil charm cast according to the prescribed
rites.’ I have even obtained the spells of this magic
and the curative counter spells, but as this question
essentially belongs to the subject of sorcery, I
shall reserve it for a future publication.

When her time approaches, the parental house i1s -
made ready. The father and all the male inmates
have to leave, while some female kinswomen come
in to assist the mother. When the first pains are
felt, the woman is made to squat on the raised

! Cf. the difference between the purely imaginary witchcraft of the
flying women (yoyova) and the sorcery really carried out by the male
wizards (bwaga'u), Argonauts of the Western Pacific, ch, ii, sec. vii, and
ch. x, sec. i; and ch. ii of this book,
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bedstead with a small fire burning under it. This
is done “to make her blood liquid ”’, “ to make
the blood flow ”’. At the critical moment the woman
in labour and her attendants may repair to the bush,
where confinement is sometimes allowed to take
place, but more usually they remain in the house.

About the actual travail, I have been able to obtain
only the following information. The woman in
labour is seated on a mat placed on the ground, with
her legs apart and her knees raised. Leaning back,
with her hands on the ground behind her, she rests
her weight on her arms. At her back stands her sister
or some other close maternal relative, who bears
heavily on the labouring woman’s shoulders, pressing
down and even thumping her vigorously. As the
natives say : *° This woman presses on the parturient
one so that the baby may fall out quickly.” The
mother of the woman in travail waits to receive the
baby. Sometimes she catches hold of her daughter’s
knees. A mat is placed in position, and on this the
newly born is received. 1 was told that the baby
is allowed to come to birth by means of natural
efforts only, and that it is never pulled out or
manipulated. ¢ The child will fall on to the mat,
there it lies, then we take it. We do not take hold of
it before.” The parturient woman tries to help
on the process by stopping her breath and so bearing
down on the abdomen.

If the labour is very hard they ascribe the fact,
of course, to the evil magic of the vatula bam and
they summon someone who knows the wivisa
(curative formula) to counteract this evil. This is
recited over the aromatic leaves of the kwebila
plant, and the body of the woman is rubbed with
them. Or else the charmed leaves are placed on her
head and then thumped with the fist. Only in the
most difficult cases and when the vivisa has proved
ineffective would the child be manipulat.ed, and
even then, from what I gathered, very timidly and .
incompetently. If the afterbirth does not come out
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in due course, a stone is tied to the mother’s end
of the navel string. The vivisa (curative formula)
is then recited over it, and the woman made to stand
up. If that does not help, they are at their wits’ end,
and the woman is doomed, as they do not know
how to extract the afterbirth by manipulation.
The natives were very much astonished when they
saw how Dr. Bellamy, who for several years had
been medical officer in the Trobriands, used to
remove the afterbirth.?

Some three days after the birth, one of the tabula
(paternal kinswomen) of the mother of the new-born
cﬂild heats her fingers at a fire and kneads off the
remaining piece of the navel string near to the baby’s
abdomen. This and the afterbirth are buried in the
ground within the garden enclosure. Underlying
the custom is a vague idea that it will make the new-
born a good gardener, that it will * keep his mind in
the garden ”. After the removal of the umbilical
cord, the child may, though it need not, be carried
out of the house. The mother has to remain for a
month or so confined within the parental hut.
Soon after the delivery, a string is twisted by the
tabula and tied round the mother’s chest. Some
magic is associated with this, but unfortunately 1
never learnt what it was nor ascertained the meaning
of the ceremony.

4
MoTHER AND CHILD

Mother and baby spend the greater part of their
time during the first month on one of the raised
bedsteads with a small fire underneath. Thisis a
matter of hygiene, as the natives consider such
baking and smoking to be very beneficial for the

health, and ‘a sort of prophylactic against black

' This information I received independently from Dr. Bellamy, at
that time Assistant Resident Magistrate and Medical Officer of the
district, and from the natives.
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magic. No men are allowed into the house, for,
since the woman baked over the fire is usually
naked, no male should enter: but there are no
supernatural sanctions for the custom, nor is any
serious harm done if the taboo should be broken.
After a month or so a magic is performed called
vageda kaypwakova ; flowers of the white lily are
burned with some dry wood, while the ‘charm is
spoken, and the woman is covered with the smoke
of the smouldering faggot. This is dene on two
days in succession, and is supposed to make her
skin still whiter. I did not obtain the formula
of this magic. On the third day, the tabula ritually
wash the young mother, and rub her skin with
leaves charmed by the beauty spell used in the
corresponding rite during the first pregnancy
ceremony.

The woman then goes out with the baby and
makes the round of the village, receiving from
friends and her father’s relatives small gifts of food
called va’otu. After she has finished the round, there
is a mimic driving home (ibutusi) of her by the
tabula (her maternal aunt and other relatives of the
same class), and here she has to remain for another
month in seclusion.

During this time husband and wife may only
speak together through the door and glance at each
other now and then. On no account must they eat
together or even partake of the same food. Sexual
intercourse between them is strictly taboo for a
much longer time, at the least until the child can
walk. But the stricter rule is to abstain from
intercourse until it is weaned—that 1s, some two
years after its birth—and this stricter rgle is said
always to be observed by men in polygamous
households. The husband, even one who has several
wives, must abstain from all conjugal or extra-
conjugal intercourse until the baby and its mother
go out for the first time. A breach of any of these
rules is said to bring about the death of the child.
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In the case of illegitimate children also, if the
mother copulates too soon, the child is sure to die.

After the second seclusion, mother and child
return to their own household, and the mother
resumes her normal life, although much of her time
is taken up with the baby. She wears a plain fibre
skirt, two of which have been made for her by her
tabula if this has been her first pregnancy. She also
now wears the long mantle, saykeulo, the second of
the two made for her by the tabula before the first
pregnancy (pl. 51). If it is a second pregnancy, or if
the baby is illegitimate, the skirt and the mantles are
made by herself or privately by a relative, and are
as. a rule much shorter (see pl. 9go). Also a young
mother frequently wears a sort of maternity cap, called
togebi, which is often made by twisting a small grass
fibre petticoat into a sort of turban.! Into her
armlets she must insert a bundle of aromatic
herbs (vana).

The most important of the cares bestowed on the
child is, of course, concerned with its feeding.
Besides the mother’s breast which, as I was told,
but very seldom fails, the child is given other food
almost from the first days. Taro, well boiled, is
chewed by the mother or by some of her relatives,
and the mash, called memema, is given to the infant.
The natives think that the child would be too weak
if it were restricted to its mother’s milk. Chewed
yams and fish are not given till much later, when the
child is almost a year old. The child’s head is
smeared with coco-nut oil mixed with charcoal
*‘ to make the head strong ” as the natives say. One
measure of cleanliness is observed day after day
from thedirst hours of the baby’s life : it is bathed
regularly in warm water, with which the mother
also washes her own skin. A specially deep wooden
platter, called kaykwaywosi, is used for this purpose.

! Togebi 1s the general name for plaited discs or folded petticoats
worn on the head as a support for baskets and other loads carried by
women (cf, ch. i, sec. 3, and pl. 6).

198



4] MoOTHER AND CHILD

The water is warmed by throwing stones heated in
the ashes into the platter. Thus a hot and some-
what alkaline water is prepared, and this daily
washing, followed by an anointing with coco-nut
oil, is said to keep the skin of the mother and child
white. The weaning of the child takes place long
after birth, usually some two years or, as the natives
put it, “ when it 1s able to say clearly bakam bamom
(I want to eat, I want to drink).” '

During the weaning the child is separated from
the mother, and sleeps with its father or with its
paternal grandmother. When it cries at night a
dry breast is given to it, or some coco-nut milk.
If it is fretful and loses condition, it is taken to some
distant village where it has relatives, or from inland
villages to the seaside, so that it may regain its
normal health and good spirits.

We have now brought the child up to the time
when he will shortly join his playmates in the small
children’s world of the village. In a few years he
will begin his own amorous life. Thus we have
closed the cycle which runs through infantile love-
making, youthful intrigues, settled liatson, marriage,
and its results in the production and rearing of
children. This cycle I have described in its main
outline, giving special consideration to the socio-
logical aspects as seen in prenuptial intercourse,
marriage, ﬁinship ideas, and the interplay of mother-
right and paternal influence. In the following
chapters it will be necessary to describe certain side-
issues and psychological aspects, concerned more
particularly with the erotic life before marrage.
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CHAPTER IX

CustomARY ForMSs OF LICENCE

WE must now return to certain aspects of love
making, which had to be left out or barely touched
upon in relating the life history of the native. The
facts described in chapter iii have shown us that,
subject to certain restrictions, everyone has a great
deal of freedom and many opportunities for sexual
experience. Not only need no one live with im-
pulses unsatisfied, but there is also a wide range of
choice and opportunity.

But wide as are the opportunities of ordinary
love making for a Trobriander, they do not exhaust
all the possibilities of erotic life. In addition,
seasonal changes in village life and festive gatherings
stimulate sexual interest and provide for its satis-
faction. Such occasions, as a rule, lead to intrigues
beyond the limits of the village community ; they
loosen old ties and establish new acquaintanceships ;
they bring about short passionate affairs, which
sometimes develop into more stable attachments.

‘T'raditional usage allows, and even encourages,
such extensions of ordinary erotic life. And yet
we shall see that, though countenanced by custom
and public opinion, they are felt to be an excess, to
be something anomalous. Usually they produce a
reaction, not in the community as a whole, but
in the individuals offended by them.! Some
excesses—those, that is, which really deserve
the name of orgiastic licence—are limited to one
district alone, and are viewed by the other natives
as quaint local anomalies ; while those who practise

{For a discussion of such licensed yet resented usages, see
Crime and Custom, part ii.
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them are proud, and at the same time ashamed
of them. Even the common and outwardly decorous
relaxations are considered as escapades: and
adventures, always to be planned in the penumbra
of secrecy, and often resented, if not avenged, by
the regular partners.

It has seemed best to divide the description of
native sexual life into two parts, and to treat these
separately. 'The normal maturing of the sexual
impulse and its issue in matrimony had to be dealt
with first. The facts which illustrate how the
impulse is given a wider range, how it strays beyond
the local group of every-day acquaintances and leads
athwart home-made intrigues, will be given in this
and the following chapters.

This division corresponds to the native point of
view, and makes it. possible to present the facts in
a far truer perspective than if they were lumped
together. But the two parts are closely connected,
and the way-in which they fit into each other will
be evident in the account which follows.

I shall begin with a description of those occasions
which regularly, in the course of each year, stimulate
erotic interest, and at the same time provide wider
opportunities for its satisfaction. There are certain
seasonal and periodical games ; there are arrange-
ments for picnics, excursions, and bathing parties ;
there are customary festivities associated with the
economic cycle, and finally there is the annual
season of festivities.

I
Tue EroTic ELEMENT IN GAMES

Throughout the year, there is a periodic increase
in play and pleasure-seeking at full moon. When the
two elements so desirable in the tropics, soft light
and bracing freshness are combined, the natives
fully respond : they stay up longer to talk, or to
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walk to other villages, or to wundertake such
enterprises as can be carried out by moonlight.
Celebrations connected with travel, fishing, or
harvesting, as well as all games and festivals are
held at the full moon. In the ordinary course of tribal
life, as the moon waxes, the children, who always
play in the evening, sit up later and band together
to amuse themselves on the ‘central place of the
village. Soon the young boys and girls join them,
and, as the moon grows fuller, the maturer youth,
male and female, is drawn into the circle of players.
Gradually the smaller children are squeezed out ;
and the round games and competitive sports are
carried on by youths and grown-ups. On specially
fine and cool nights of full moon, I have seen the
whole population of a large village gathered on the
central place, the active members taking part in the
games, with the old people as spectators.

The younger men and women, however, are the
main players, and the games are associated with sex
in more than one way. The close bodily contact,
the influence of moonlight and shadow, the
intoxication of rhythmic movement, the mirth and
frivolity of play and ditty—all tend to relax con-
straint, and give opportunity for an exchange of
declarations and for the arrangement of trysts. In
this book we are chiefly concerned with the erotic
element in games, but in order not to lose the right
perspective, it must be realized that this is but one
aspect of them. Children’s play and adult games
often contain no such element, and in none of them
is it the only interest, or even the chief inducement
to participation. Love of athletics, the need for
exercise, competition, display of skill and daring,
®sthetic satisfaction and a sense of fun, are each
quite as important as the sexual element.

The games which are played on moonlit evenings
on the central place of the village are perhaps the
most important of all. They usually begin with a
round game of * ring-a-ring-a-roses ”’ type, called
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Kasaysuya (pl. 52).* Boys and girls join hands and
sing, while they move first slowly and then, with the
quickening rhythm of the chant, spin round faster
and faster, until, tired out and giddy, they stop,
rest, and begin again in the reverse direction. As
the game progresses, and one ditty follows another,
the excitement grows. The first ditty is one which
begins with the words, * kasaysuya, saysuya,”
referring to a bush after which the game is named.
Each time they start on a new round, a new ditty
is chanted. The rhythm in song and step is at first
slow, grows rapidly quicker, and ends in a swift
staccato repetition of the last syllables as the players
whirl round and round. Towards the end of the
game usually the rhymes become rather ribald.

These are examples of such kasaysuya ditties
with sexual allusions :—

I

Taytulaviya, viya, taytulabeula, beula (repeated)
furious taytu, stout taytu

Kavakayviyaka, kwisi tanw’a’u

Enormous penis (of) men

Isisuse wa bwayma.

They sit in food-house.

Toyatalaga popu

Fornicator excrement.

Free Translation

O, the rapidly growing taytu yams, O, the stout
taytu yams. . :
Men with enormous penises sit on the food-house

latforms
(L€, Eeep away from women)—they are pederasts !

! This and the following illustrations (pls, 52-6) were taken
whilst the children and vouths were demonstrating the details of the
games. The actual performances take place always after nightfall, and
could not be photographed. The difference consists mainly in the
presence of spectators, who are not to be seen in these illustrations.
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-
Imayase la kafzkim'
They bring his soliciting message (of)
tokaka’u (repeated).
widower.
Ipayk: nakaka’u.
He [she] declines widow.
Ikaraboywa kwila tokaka'u.
It remains idle penis (of) widower.

Free Translation

They brought her the invitation to lie with him from
the widower—

But the widow refused.
So the widower’s penis had to remain idle !

This ditty, I was told, would be sung if a widower
were present, especially if he were too enterprising
in his amorous offers, or if he misdirecte:ip them.
It would also be sung if a woman wanted to
stimulate his interest and encourage him.

II1

Yokwamiga taw’a’u miyawimi sayduwaku.
You indeed men your pubic leaves duwaku piece.
Saydukupi, kup. -

Short piece, short.

Galaga  takakaya  kukupi.
No indeed we fornicate short (things).

Free Translation

O men you use duwaku strips for your pubic leaves :

They are short strips, far too short !

Nothing so short will induce us to fornicate with
you !
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18Y
Yokwamiga vivilaga midabemi  siginanabu,
You indeed women indeed your skirts (a flimsy leaf),
Siginapatu, patu.

(Flimsy leaf) narrow, narrow.

Galaga, takakaya patu.
No indeed we fornicate narrow (holes).

Free Translation

O women, you use the siginanabu leaves for your
skirts :

They are narrow leaves.
Nothing so narrow will induce us to penetrate you.

The two chants are counterparts of one another,
and show the typical kind of joke-made about the
dress of the other sex. My informant stated
emphatically that they mean simply: * Gala
takayta kaykukupi kwila—gala takayta kwaypatu
wila,” ‘“ We do not copulate (with one having)
a short penis, we do not copulate (with one having
a narrow cunnus.”

\

Yokwamiga giyovila kaynupisi nunimiga.
You indeed women of rank small your breasts

: indeed.
Kaykawala mitasiga gweguyaga.
Impressionable their eyes men of rank indeed.
Kamilogi babawa,
Your copulating support earthen mound,
kamiyaguma
your lime pots

kwe, kwe, kwe.

(make) kwe, kwe, kwe.
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Free Translation

O women of rank, your breasts are small indeed,

But the eyes of men of rank are lecherous.

You copulate on the ground, and while you do that,
your limepots produce a rattling sound kwe,
kwe, kwe.

Social games always begin with this rhythmic
running in a circle. Other figure games follow, in
several of which only two people participate. Thus,
a boy will put his feet on one of the thighs of another
boy or man, who, standing up and holding him
by the hands, swings in a circle (pl. 53); or two
boys sit facing each other with the soles of their feet
together, get a good grip on a stick, held between
them, and try to lift each other off the ground. This
is a form of “ ceck-fighting ”’. Most of the games,
however, are played by many people ; sometimes.
they are very conventionalized and remote imita-
tions of serious pursuits, and sometimes they
represent the behaviour of animals. Thus in
“Dog’s Tail ”’, two rows of boys face each other,
and move to left and right; in “ Rats” a row of
boys squat and hop one after the other (pl. 54);
in ** Cooking Pot ”, boys in the same position move
slowly from one foot to the other ; in * Fishing of
Kuboya ”, boys advance in single file, the last one
being caught by two who stand on either side with
raised arms and let the others pass (pl. 55). In this
last we find the elements of our ‘ Oranges and
Lemons ”’. More elaborate figures are enacted in
“ Stealing of the Bananas ”’, *‘ The Parrot ”’, and
“ The Fire . All these games without exception are
accompanied by rhymes which are sung sometimes
at the beginning, sometimes right through the
game, and sometimes, as in ‘‘ Bananas’, at appro-
priate moments in the action. In none of these
games i1s there any direct erotic element, but they
all provide opportunities for contact and for the
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handling of one another, for teasing and an exchange
of jokes. In contest games, such as ¢ Rats ”,
“ Dog’s Tail ”, and “ Fishing ”, only boys take part
as a rule. In the more elaborate games, such as

“ Firg . ‘“ Bananas ”’, and ‘‘ Parrot ”’, both sexes
participate.

2
GAMES INVOLVING PHYSICAL CONTACT

This, also, is the invariable rule in the following
games, which admit of even more intimate
Ehysical contact. The sina game forms part of the

athing ritual in the pregnancy ceremony, and has
been described in the previous chapter. In the
village, boys and girls play it together. There i1s
also a game in which the players stand in a long
chain holding hands, and then walk, reciting a chant,
round the person who stands at one end. This end
remains immovable and the person at the other end
leads the chain round in gradually narrowing circles
until the whole group is pressed together into a
tight knot. The fun of the game consists in squeezing
the knot very tightly. It is then unrolled gradually
by reversing the motion faster and faster, till at the
end the others run round and round the fixed end
until the chain breaks. Another game begins by two
of the players sitting back to back; two more sit
between the legs of each, serving as a support, and
then two more between the legs of the second parr,
and so on ; and so seated they sing and begin to push
backwards ; the row which pushes the other one
out of position wins. In both these games, close
proximity lends itself to the preliminaries of love
making. _ .

The favourite and most important game 1s a
tug-of-war, bi’u (literally pulling). A long stout
creeper is cut and an equal number of players, each
standing behind the other, take hold of either half
of the creeper ; usually the game starts somewhere
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in the middle of the village place (baku). When all
are in position, one side recites half the ditty, the
other responds with the second half, and as the
recital ends they begin to tug. Sometimes it is men
against women ; sometimes by accident or prefer-
ence, the sides are mixed. Never is there any
division according to clan, though kinship taboos
between men and women are always observed,
so that brother and sister, for instance, never stand
near each other. Each side strives to *“ get the other
going ”, and the real fun begins when one side
proves itself the stronger and drags the other. A
great deal of roughness is displayed in this game,
also a considerable amount of disregard for any
damage done to houses, young trees, or domestic
objects lying about. Whenit is played in the form
of a kayasa, a competitive arrangement of which we
shall speak presently, houses, yam stores, and young
trees are said to be destroyed and people are
sometimes injured. '

The main interest in these competitive games of
strength and skill lies in the game itself ; but many
of the players make use of them for erotic purposes.
Not only does physical proximity allow of certain
intimacies not otherwise possible, but, as we shall
see later, it is indispensable for the exercise of some
forms of love-magic.

Late at night, usually as a climax to the other
games, the natives play “ Hide and Seek ’ (supeponi).
When this game is played on a large scale, the sides
start from the central place, but hide outside in
the weyka, the village grove (pl. 56). As a rule
the sexes divide, women and men hiding alternately.
When one player finds another he has to chant a
ditty in a loud voice. Those who are not found for
a long time, return by themselves, each singing a
special phrase, as he or she arrives at the meeting-
pPlace. As with the tug-of-war, this game is extremely
popular, and the sexual motive is without doubt
partly responsible for this. Couples will arrange to
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look for each other or to meet at some particular
place, and it is easy to see how well this game is
designed for trysts, though probably such are mainly
of a preliminary nature. It is accordingly not con-
sidered proper for married women to join in *“ Hide
and Seek 7.

On fine days the boys and girls will often arrange
an excursion to some favourite spot. Usually they
take food and cook it on a beach, or among the coastal
rocks, or at some specially attractive waterhole.
Sometimes they combine the excursion with fruit-
gathering, fishing, or bird-trapping. At such times
lovers will walk apart for greater intimacy. In the
season of sweet flowering plants and trees they gather
blossoms, adorn each other with garlands, and even
with paint, and thus asthetically celebrate the
occasion.

On hot days in the season of calm weather, boys
and girls repair to the beach, to waterholes, and to
creeks, where they engage in bathing games. Each
game has its stereotyped action and its special name ;
and most of them are accompanied by a chant.
The players swim and dive in groups; or
stand in a row, chanting a ditty, and, as it ends,
fall backwards into the water and swim away on
their backs. Again, they stand in a ring, facing
inwards, sing a few words, and then splash one
another. There is a game which commemorates
‘amr old legend about the change of a man into a
dugong. They also know the use of the surfboard
and amuse themselves with it on the open sea-beach.

It is difficult to say exactly how far an erotic
interest enters into these games. As in all the other
games, so far described, the observer can see nothing
in the slightest degree indecorous, but.from con-
versations with natives and from their personal
confidences, it is clear that amorous intrigues
frequently start on such occasions. The splashing
often passes into wrestling, and water games present
the human body in a fresh and stimulating light.
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3
SEASONS OF LOVE AND FESTIVITY

The games on the central village place are played,
for the most part, between May and September,
the cool season of the trade winds. There are no
bathing games in these months, as a strong wind
blows during the midday hours. Water games are
most popular in the hot seasons between the dry
and the rainy weather, from February to May, and
during October and November. These latter
months—the spring of the Southern Hemisphere,
and, in the Trobriands, the calm season following
the dry months of the trade winds—are also the time
of harvest celebrations. |

Harvest time is one of joy and social activity, of
constant visits between the communities, of com-
petition, display, and mutual admiration. Each
village must send out its parties of boys and girls,
with gifts of food. They wear a special dress, put
aromatic leaves into their armlets and flowers into
their hair, and a few lines of paint upon their faces.
The girls put on a new fibre petticoat (pl. 61), the
boys a fresh pubic leaf. At times the central place
1s crowded with such harvest carriers (pl. 57).
Such festive visits are an occasion for making new
acquaintances and for a display of personal beauty,
and thus lead to intrigues between members of
different communities.* All the harvest customs
favour erotic pursuits—visits to other villages and the
added freedom, the gay mood and the care taken in
personal adornment. After sunset, on the pretext of
visiting the gardens, parties of boys and girls amuse
themselves in other villages, returning home late
at might. The fervour of these activities increases
towards the full moon.

! For the sociological and economic systems which underlie the
distribution of the crops at harvest and the gifts between villages, see
my article in The Economic Journal, March, 1921, and ch. vi of Argonauts
of the Western Pacific,
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The harvest period is directly followed by the
milamala, the annual feast associated with the return
of ancestral Sﬁil’its to the village.? The inaugural
ceremony is held at a certain full moon, and is
followed by a month of dancing which reaches its
‘climax at the next full moon. On the last few days
before full moon, certain solemn celebrations are
held, dances in full dress are performed, and
offerings made to the spirits of the departed. The
whole interest of the community is concentrated on
these final celebrations. Men and women are
intent on producing an effect of lavishness, on doing
honour to their ancestral spirits and thus to them-
selves, and in general on achieving that renown
gléutum) so dear to the heart of the Trobriander.

he dances during this time are never directly
associated with sex, but they serve to establish the
fame of good dancers and thus to add to their
personal charm. Onthe night after the full moon,
the spirits are ceremonially driven away from the
villages, and all dancing stops.

A period of quieter festivity follows the milamala,
that of the karibom. After the evening meal, the
village drummers, standing in the centre of the
village place (baku), beat out a slow rhythm.
Soon children, old men and women, youths and
maidens, assemble in the central place and begin
to walk round it. There is no special step, no
complicated rhythm; only a slow, regular,
monotonous walk. Such karibom walking takes place
also in the earlier stages of the milamala month, to be
replaced towards its end by regular dancing.

The slow rhythmic walk of the karibom is to a
great extent a social promenade. In place of the
single file of the ordinary dance, two or three people
walk abreast; conversation is allowed and free

! For a detailed description of beliefs and practices associated with the
milamala see my articles, ‘* Baloma, the Spirits of the Dead“m the
Trobriand Islands”, in Yournal R. Anthrop. Inst., 1916, and * Lunar
and Seasonal Calendar,” ibid., 1927. Cf. also ch. xi, sec. 2, of
this book.
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choice in the matter of partners. An old man or
woman will be seen leading a grandchild by the
hand or carrying it. Women, sometimes with
babies at the breast, gossip together, and lovers
walk arm-in-arm. Since the karibom usually falls
on dark, moonless evenings, it lends itself to erotic
approaches even more than the ordinary games,
and considzrably more than the regular dancing.
There are a number of modes of erotic attack which
can be practised during the karibom by a boy
walking immediately behind the object of his fancy.
From this position he can clasp her breasts, a
proceeding which, as the natives say, is useful in
stimulating her erotic interest, and is also a condition
of certain forms of love-magic. Or else he may
hold certain aromatic herbs under her nose, the
smell of which, by its own virtue alone or by this
enhanced with magic, exercises a powerful
erotogenous effect. Or, if he be enterprising and his
desire strong, he may, parting the fringe of her grass
skirt, insert a finger in her vulva.

During the whole period of this festival, but more
especially during the first part, the milamala,
visits between communities take place. Some-
times these visits are official and ceremonial, as
when one community is invited by another to admire
a newly acquired dance, or to sell one of their own
to it. A special term laga is applied to the sale of
dances and one or two other privileges and titles.!
For such an occasion, the whole community, with
its headman and best dancers, moves in a body to the
other village and there ceremonially performs the
dance, instructing the purchasers in its intricacies
(pl. 58). The visit is always returned. Large gifts
(va'otu) are associated with such visits, and have, as
always, to be returned in an equivalent form. But
sometimes groups of youths and maidens, boys and
girls, will go from one village to another for their
private pleasure, and join in the local karibom (slow

1 Cf. Argonauts, p. 186.
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rhythmic walking). In this way new acquaintances
are made and more or less temporary intrigues
begun, distance and strangeness adding spice to the
adventure.

Thus, in normal years, the festive mood of the
mtlamala spreads itself through the dull round of the
karibom. But if the food be plentiful and the festive
mood exuberant ; if there are special reasons for
celebration or some need to comfort the spirits of
the people, as after a defeat in war or an unsuccessful
kula expedition, then the period of dancing is
deliberately prolonged. Such an extension is called
usigola, ““ together for a dance” (usi from wosi =
dance, gola =to accumulate or foregather). It
may last one, two, or even three months. Like the
milamala, this extension has its inaugural ceremony,
its intermediate feasts, and its climax in an orgy of
feasting and dancing which may last for several days.
People from friendly wvillages are invited ; theﬁ
arrive with presents and return home laden wit
counter-gifts. All that has been previously said with
reference to the sexual opportunities offered by the
main festival period obviously applies also to the

usigola.

4
CeErReMONIAL GATHERINGS : K4v4s4

The usigola (extension of dancing period) is only
one type of the festivities into which the milamala
may be extended. The generic name for such periods
of competitive obligatory dancing, amusement or
other activity is kayasa. A kayasa is always organized
upon a definite pattern, with a ceremonial according
to its kind ; and it has, in some aspects, the binding
foree of law. A kayasa need not be specially a period
of amusement. There are kayasa of economic
activities, such as gardening, fishing or the
production of shell ornaments. But although the
usigola belongs to this type of communal activity,
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it is never called kayasa ; nor is this term applied
to competitive ceremonial and obligatory expeditions
of the kula type. Such special kula expeditions are
always called uvalaku.!

In certain cases the activity round which a kayasa
centres 1s an exclusive priviKege of the community
or clan; but whatever its kind, initiative must
always be taken by the headman, who acts as
tolikayasa (master of the kayasa). It is he who, with
the assistance of his clansmen and kinsmen, has to
provide the wherewithal for the big feast or, rather,
the ceremonial distribution of food (sagali) which
inaugurates the proceedings. Those who partake
of this—and practially all the community have to
do so—are under a formal obligation to exert them-
selves for the whole period, so that the kayasa ma
be a success ; and, at times, when their zeal in worﬁ
or amusement shows signs of flagging, a new feast
is given to revive enthusiasm. There is a reason
behind this fiction of a legal obligation towards the
leader on account of food and gifts received : for
the glory of a successful kayasa devolves principally
upon the tolikayasa (the leader or owner: otp the
kayasa). But, as we know already, there is also
scope for the ambition of any participant, and the
element of emulation is very strong in all kayasa.
Each of them includes some form of competitive
display or contest, and there is always a pronounce-
ment of public opinion on the result. So that
the most successful or energetic participants also
receive an individual share of glory.

Among the kayasa of pure amusement, we may
mention first the tug-of-war game, already described
in this section. When played as a kayasa it is
inaugurated ceremonially by a big distribution
of food (sagali, see ch. xi, sec. 2). A_.tgter that it has

! For a description of the uvalaku, cf. Argonauts of the Western
Pacific, passim, The place of the kayasa in economic life has been
indicated in my article on the * Primitive Economics of the Trobriand
Islanders ', Economic Journal, March, 1g21. Its legal aspect has been
relerred to in Crime and Custom in Savage Society, p. 61.
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to be continued night after night in full force, with
utter disregard of personal inclination, comfort,
or even property, which, as mentioned already, is
often damaged. The community divides regularly
Into two parts ; especially good tuggers acquire
renown, and the stories of extraordinary feats, of
special havoc wrought, or of long and arduous
deadlocks, fill the whole district with the fame
(butura) of leader and participants. There is a
sporting kayasa, specially popular in the southern
part of the district, in which miniature canoes are
sailed competitively.  Another type of kayasa,
called kamroru, is performed exclusively by women,
and consists of communal singing. This is regarded
as a counterpart of the ceremonial dancing, in
which, with very rare exceptions, only men take
part. In the kamroru kayasa, women, in full dress,
seat themselves on new mats spread on the central
place and, swaying rhythmically, sing certain songs
in unison. The men look on from the platforms of
the storehouses and admire the most beautiful
figures and the finest voices.

There is a more direct erotic appeal in the
festivities connected with the sweet-smelling butia.
The flowering season of the butia tree coincides with
the milamala period (annual feast of the returning
spirits), and the flower kayasa is therefore only held
in those years when owing to mourning there can
be no dances in the village. Otherwise the season 1s
always devoted to dancing. The flowers are collected
in the jungle, made into wreaths and garlands, and
exchanged with a blowing of conch-shells. As the
natives put it: ‘‘We make kula (ceremonial
exchange) with butia wreaths.” In fact, whoever
initiates an exchange has to say, as he offers
the wreath : wm’maygu’'a (thy valuable present).
A small return gift of food or betel-nut is then made,
with the words : kam kwaypolu (thy preliminary
return). Finally a counterpart of the first present
is returned to the donor with the words: um
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yotile (thy return gift). Thus the exact termi-
nology of the kula is followed in these trans-
actions.® A festive character is given to the whole
proceedings by the groups of people walking about
and singing ; by the gaily dressed boys and girls
taking part in the ceremonial far into the night ;
and by the sound of the conch-shells, blown as
each gift is presented.

The competitive element in the butia festival
lies in the quality and quantity of the presents
received and given, and, as in all forms of such
exchange, to give or to receive a magnificent gift
contributes to the glory of .either side. This
kayasa provides opportunities for courtship and for
the expression of mutual admiration ; a would-be
lover can display his appreciation of a girl in the
magnitude of his gifts, and at the same time flatter
her vanity and satisfy her ambition. Thus beauty,
erotic interest, ambition, and vanity are the chief
interests in this kayasa.

A more pronounced part is played by vanity in
the festivaﬂ of hair-dressing (waypulu) and of
ornamental shell discs (kaloma). The waypulu is
confined to the islands of Kitava and Vakuta. After
a long period during which no deaths have occurred
so that the people have been able to grow long hair,
a display of this highly-valued natural beauty is
held (see ch. x, sec. 3). Only men take part in
this kayasa. They adorn themselves, spread mats
on the central place, and, teasing out their hair with
the long-pronged Melanesian comb, they sing
and display its charm. ‘The women admire and
pronounce judgment on the quality and beauty of
the hair. The kayasa of shell ornaments is held in
the villages of Sinaketa and Vakuta. When a large
number of these discs have been produced, the men
adorn themselves, and day after day, evening after
evening, parade the central place.

To a European observer the proceedings of a

1 Cf. Argonauts of the Western Pacific, pp. 352~7.
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kayasa appear unspeakably monotonous and point-
less. The repetition for weeks on end of exactly the
same procedure prevents even an ethnographer from
regular attendance at any kayasa. But, for the
native, apart from any feeling of duty, the whole
affair has an intense interest and considerable
attraction. In this, sex plays a considerable
part. For the desire to show off, to produce a
personal effect, to achieve butura (renown) in its
most valued form, that of irresistible charm,
contains a pronounced erotic element.

5
ORrgciasTIC FESTIVALS

There is, or, at least, used to be till the
missionaries came, one kayasa which centred round
erotic dalliance satisfied in public and that very
thoroughly. This kayasa was never practised in
the northern and central parts of the district, but
only by a few villages in the extreme south end of the
island of Vakuta. It was called kamali, a dialectic
variation of the word kimali, the erotic scratching,
which symbolizes the erotic approach, as does
kissing with us. It is a general rule in all districts
of the Trobriands that, when a boy and girl are
strongly attracted to each other, and especially before
their passion is satisfied, the girl is allowed to inflict
considerable bodily pain on her lover by scratching,
beating, thrashing, or even wounding with a sha
instrument. However severely he is handled, suc
treatment is accepted in good Fart by the boy., as a
sign of love and a symptom of temperament in his
sweetheart. On one occasion, during the harvest
festivities, I had to dress the wound of a boy who
came to me with a deep cut in the muscles right
across the back under his shoulder-blades. The girl
who had made it hovered near in deep concern.
was told that she strugk too hard without realizing
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it. The boy did not appear to mind, though he was
evidently in pain, and (so I heard) he reaped his
reward that same night. This case was typical.
The kimali or kamali is a form of feminine wooing,
a compliment and an invitation, which in the kamali
kayasa was systematized and carried out on a large
scale. Boys in gala dress would walk round
the central place singing : girls would come up to
them and teasing jokes and repartee would be
exchanged, very much as in other kayasa. But
things were allowed to go very’ much further.
Women, who were expected on such occasions to be
much more forward than usual, would pass from
teasing to scratching, and attack the boys with
mussel-shells and bamboo-knives, or with a piece of
obsidian or a small sharp axe. A boy was allowed to
run away, and would do so if his assailant were
not attractive to him. But it was a sign of manliness
and a proof of success to be properly slashed about.
Also, when a boy was attracted by a girl, he would,
naturally, not run away, but take her attack as an
invitation. The ambition of a woman was
successively to slash as many men as she could ;
the ambition of a man to carry away as many cuts
as he could stand, and to reap the reward in each
case.

I have never assisted at such a kayasa. As far as
I could find out, through the interference of the white
missionaries and officials, not one had occurred
within twenty years of my arrival. So that data
collected about this kayasa are what might be called
“ hearsay documents ”. The account of scratchin
and cutting, however, tallies so well with facts
observed by myself that I have not the slightest
reason to doubt its accuracy. What follows is given
with due reservation, though it agrees with the
reports about some other Melanesian and Polynesian
natives. I was told by several independent
informants, both from the districts concerned and
from the north, that the relaxation of all control was
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complete during that kayasa. Sexual acts would be
carried out in public on the central place ; married
people would participate in the orgy, man or wife
behaving without restraint, even though within hail of
each other. This licence would be carried so far
that copulation would take place within sight of
the luleta (sister, man speaking ; brother, woman
speaking) : the person with regard to whom the
strictest sexual taboos are always observed (see
chs. xiii and xiv). The trustworthiness of these
statements is confirmed by the fact that I was told
several times, when discussing other forms of kayasa
in the north, that all of them were carried out in a
much more orgiastic manner in the south. Thus at
a tug-of-war kayasa in the south, men and women
would always be on opposite sides. The winning
side would ceremonially deride the vanquished with
the typical ululating scream (katugogova), and then
assail their prostrate opponents, and the sexual act
would be carried out in public, On one occasion
when I discussed this matter with a mixed crowd
from the north and the south, both sides categorically
confirmed the correctness of this statement.

In this context two occasional forms of customary
intercourse may be mentioned. During the
mortuary wake (yawali), which takes place
immediately after a man’s death, people from all
the surrounding communities congregate and take
part in the songs and ceremonies which last for
the best part of the night. When, far into the night,
the visitors return home, it is the custom for some
of the girls to temain behind to sleep with certain
boys of the bereaved village. Their regular lovers
must not, and do not, interfere. : .

Another type of sexual latitude is associated with
hospitality given to strangers; but this obligation
was more strictly observed in former times when,
owing to the greater fear and mistrust of strangers,
the visitors were fewer and better chosen. I am told
that it was then considered the duty of a girl from
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the village to act as the stranger’s partner for the
night. Hospitality, curiosity, and the charm of
novelty would make this duty perhaps not very
arduous.

The only overseas strangers, who, in olden days,
used to voyage regularly, were those who came to
the Trobriands on the kula trading expeditions.
When the ceremonial stages of the visit were over
and some exchange of goods had taken place, the
visitors would enter the village and hold friendly
converse with the inhabitants. It was also the duty
of the hosts to provide the guests with food ; but
this could never be given in the village, since it was
against all etiquette to eat within a strange com-
munity. Therefore it was taken to the beach where
the canoes were moored. Thither the village beauties
would carry it on platters, and wait till these were
emptied. Friendly talk would ripen into intimacy,
presents would be offered by the strangers to the
girls, and their acceptance was a sign that the girl
was willing. It was considered right, and sanctioned
by custom, that the local girls should sleep with the
visitors ; and for this, also, accepted lovers had not
the right to punish or reprimand them.

This holds good especially about the northern half
of the island, visited by men from Kitava and the
other Marshall Bennet Islands. In the southern
villages, visited by the foreign speaking Dobuans
and Amphlettans, the strangers also sometimes slept
with the local girls. But this was not so usual, as
the Dobuans never reciprocated or allowed their
women folk to grant any favours to visiting
Trobrianders.

The customs and arrangements so far considered
are partly seasonal, partly dependent on special
circumstances. 'The games described at the
beginning of this chapter, which take place by
moonlight on the central place, are mostly played
during the trade-wind season, from May " to
September. The harvest activities and festivals
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begin in June and last into August. The milamala
begins in September and ends in October. Its date
is fixed by the appearance of the palolo worm, which
comes up regularly at a certain full moon. The name
for this worm is also milamala, and it is sometimes
mystically connected with the arrival of the spirits.
The kayasa is sometimes held during the milamala
season, but usually it occurs immediately afterwards
as an extension of the festival. During the full rainy
season which follows, January, February, and March,
the telling of fairy tales and gardening are the main
social occupations. We shall have to touch upon
these presently. Bathing games take place in April
and May, October and November, between the
dry and wet seasons.

What is the relation of these customs to the normal
course of courtship described in chapter iii ? They
give opportunities for strangers to meet and for
erotic interest to pass beyond the confines of the
village. This may lead merely to romantic escapades
which enrich experience and guide maturer choice
within the community. But sometimes such intrigues
end in marriage, and then the woman always
follows her husband since, as we know, marriage is
patrilocal.

6

ULATILE—YOUTH IN SEARCH OF AMOROUS
ADVENTURE

The periodical rise and fall of erotic life in the
Trobriands might be represented by a curve deter-
mined by tribal festivals, ceremonial customs, and
economic activities. These, in turn, follow the moon
and seasons in their courses. The curve rises
regularly at full moon and its highest point occurs
at and immediately after harvest. The drops in the
curve are associated with absorbing economic
pursuits and sports, with gardening and overseas
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expeditions. Certain of the festivals favour an over-
flow of erotic interest beyond the boundaries of a
village community. |

A liaison between two people who live at a distance
from one another, is not too easy. Many special
customs of assignation, visit, and tryst, which the
natives comprehensively call wlatile, tend to assist
separated lovers. Such visiting when done by men
is called ulatile, which means literally *“ male youth ”,
and describes the group of adolescent boys and young
men who often act in a body in work or play (pl. 59).
By an extension of meaning, the noun ulatile 1s
used to describe “ youthful exuberance ”, or even,
more specifically, ““ sexual activity.”” We have met
with this term already (ch. iii, sec. 2) in the
compound fo’ulatile (young man). Pronounced
with a certain intonation, this term conveys the
meaning of ‘‘ gay dog”, or even ‘ fornicator .
Applied to a woman, it assumes the forin naka’ulatile,
and is used only with the derogatory meaning,
‘“ wanton woman "’, or more precisely, “ a woman
who desires more than she is desired 7. In its
original etymological implication, it probably
means ‘‘ forward like a man ” (see ch. xiii, sec. 4).
Used as a verb, the root ulatile is applied primarily
to males, and it signifies ““ to go on a love-making
expedition ”’, ““to have success with women ”,
“ to indulge in excessive sexual intercourse . It
can be used by extension about women, except when
it is applied to an expedition outside the village, in
which case it refers only to men.

There are two forms of ulatile expedition to which
the word applies in a somewhat technical sense. The
first is a matter of necessity : a lover must visit his
sweetheart in her own village. If, on one of the
several occasions described in the previous section,
two people from different communities have become
strongly attracted by each other, they will arrange
ameeting. As a rule the boy has some intimate friend
in the girl’s village, and this makes things easier, since
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this friend will help him. It is a matter of etiquette
for the lover to adorn himself for the tryst, and this
compels him to observe a certain measure of secrecy.
He will not walk on the main road, but
surreptitiously steal through the bush.- * Like a
sorcerer he will go; stop and listen; go sideways
and push through the jungle; no one must see
him.” Thus one of my informants likened such
ulatile to the clandestine expeditions of sorcerers
who, on their nocturnal expeditions, must not be
seen by anybody.

As he approaches the village he has to be specially
careful. In his own village such a passing intrigue,
if discovered, would only arouse the jealousy of the
accredited lover and start a minor quarrel. But
an erotic poacher caught in another community
might be seriously mishandled, not only by the
jealous lover, but by all the other boys. He might
also bring upon his sweetheart the reproaches of
her regular lover. However, the main reason for
secrecy 1s that it i1s enjoined by custom as a rule of
the game. The two usually arrange to meet in the
jungle near the girl’s village. Sometimes the girl
guides her lover to the chosen place by lighting a
fire ; sometimes they agree to imitate the call of a
bird ; sometimes she marks the way into the chosen
spot of the jungle by tearing the leaves in a pattern
or by placing leaves on the road.

If the passion stands the test of time and difficulty
and ripens into affection, steps are taken to make the
liaison permanent and official. The boy may join
his friend in the village, and remain there under some
pretext as a temporary citizen. Or else the girl will
be accepted in his village and come to live there.
When taking a village census, I often came across
a girl who was staying in the community because
she was living with some boy belonging to
it. The two would sleep together in a bukumatula
(unmarried boys’ and girls’ house) in the same way
as an ordinary affianced couple (see ch. iii, sec. 4),
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and if the liaison went well, it ended naturally in
marriage.

Another technical use of the word wulatile applies
to an entirely different type of Iove-maﬁing
expedition. Sometimes a group of boys, who have
brought away specially pleasant memories of another
community from some festive gathering, will decide
to go there in a body, on a regular ulatile expedition.
Here- secrecy is necessary, too. For though such
expeditions are customary and, in a way, lawful,
they constitute an encroachment on the rights of
two other groups, the ordinary sweethearts of the
ulatile boys, and the youths of the other village.
If caught by either party the adventurers would
have to face a volley of abuse, or even of blows ;
for girls in the Trobriands can defend their rights by
force, and the boys in each community regard
their womenfolk as their own preserve. The
adventurers would, therefore, usually steal out at
night and put on their ornaments outside their
village. But once on the main road, they become
boisterous and defiant, for this is the proper
behaviour on such an occasion. There are even some
special bawdy songs, called lo’uwa, to which they
keep time as they go along.

Lo’'vwa Sonc (I)
Aramwaye | Bagigido'u ! Bagiwawela |
Hoho ! Fine necklace | Necklace of Wawela !
Sayam, Rapa’od:.
Sayam, Rapa’odi.

Bakwatega - Kadiratume,

I anchor indeed (on) Kadiratume (beach),

Isideli uni’unatine ;  itolala.

He sits by her young man; she stands up.
Waﬁzdesi ! kapukapugula Kalamwaya!
Hallo! young woman. Hoho !
Agudeydesi! Kalamwaya !

Hollay ! Hoho !
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Free Translation

“ Hoho—(I come adorned with) a fine necklace,
The necklace of Wawela, like Sayam with the
armshell Rapa’odi,
I anchor on a beach in Gawa, a boy sits by his girl,
She stands near him. Hallo! Young woman.
Hurray, hoho, hurray.”

Sayam is said to be a man celebrated for beauty ;
and famous ornaments, such as the Rapa’odi
armshell, are associated with attraction, success and
love magic. He appears here adorned with a famous
armshell named Rapa’odi, which, as indicated in the
free translation, means that the “1” of the song
also wears a fine necklace. In the reduplicated form
uni’'unatine, the n is a dialectic equivalent of the /
of ulatile.

Lo’'uwa Sonc (II)

Aramwaye | Bamastsi, bamamata ;

Hoho ! I'll sleep, I’ll wake ;

balage kupira saygwa'u.

I’ll hear drum his (of) festival skirts.

Raytagine layma’i

It throbs (with dance music) it fetches (attracts)
karisaygwa'u, - okuvalila.
their festival skirts, on their flanks.

Kala wosi owadola,  lakatunenia oyamala.

His song on mouth, his small drum in hand.

Gigiremutu  kudula
Blackened  his teeth

Tokivina yamtu Wauvivi
Tokivina treads (village of) - Waviwni
Yamtumutu Wavivt.

He treads and treads (through the village of) Wavivi.

Free Translation

Hoho! I awake from my sleep, I hear the
festive beat of the drums, as they throb with
dance music—attracting women with full-dress
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skirts, with festive skirts on their flanks. With
his song on his mouth, with his small drum in
his hand, his teeth blackened, Tokivina
rhythmically treads in the village of Wavivi, he
walks in dancing rhythm through the village of
Wavivi.

In this short song we have a condensed picture of
a wulatile situation—the awakening at night, the
sound of a distant drum announcing great festivities
in a neighbouring village. And here, again, there is a
legendary person moving in the background, partly
as a goo?augury, partly as an 1deal. The psychology
of this traditional worship of personal beauty and
charm will be discussed later on.

Such songs, I am told, were also sung in olden
days to indicate that the party was neither on the
warpath nor on a sorcery expedition, nor bent on any
any other real mischief. As they approach their
goal they become quiet again, for they must not be
seen by the village youths. The girls, of course,
know when the expedition is drawing near, for
everything has been previously arranged in detail.
The visitor most famigar with the village creeps near
and gives the agreed signal. One by one the girls
sneak out of the houses and meet their lovers in the
bush. Sometimes the girls are already awaiting
them at some pre-arranged meeting place outside.
Should this gathering of lovers be detected, a fight
might ensue, leading, in former times, even to war
between the two communities.

Such ulatile expeditions are definite deviations
from the regular course of tribal life.t They lead
invariably to lovers’ quarrels in both villages, and
to serious differences between the two communities.
They were an important feature of love life in former
days when armed expeditions for purposes of love-
making were more usual than an individual wlatile.

* For a discussion of the customary abrogations of law and conflicts
between various classes of custom, see Crime and Custom, part ii.
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Nowadays, however, when it is so much easier and
safer for 2 man or woman to walk alone even at
night, the trysting of ore boy with one girl is much
more common.

To preserve perspective and to place the ulatile
expeditions correctly in their context of tribal life,
it must be realized that there are various occasions,
apart from courtship, on which the youth of the
village would visit other communities in a body.
At harvest and during the dancing season (see

Is. 57 and 58), for common games and ‘mortuary
easts, groups of young men, more or less dressed
up, can be met on the road or seen paddling along
in the large fishing canoes. As a matter of fact, the
love-making expeditions from the lagoon villages
of the west coast would also be made by water (see
pl.60). Thus a party of boys on the road, decorated
and singing, may be either bent on a real wlatile
expedition, or else on some ordinary inter-village
business or amusement; and it is difficult on
surface evidence to draw any sharp distinction
between erotic and other expeditions.

It is easy to see how inter-village intrigues fit
into the general scheme of courtship described in
chapter iii. The childish erotic experiences with
which the sexual life history of an individual begins
always take place within the community; the
ulatile is one among the customs which carries erotic
interest and those transitory affairs, which are the
next stage in development, beyond the village. Such
intrigues may become permanent and thus the
ulatile is one of the ways in which matrimonial
choice is extended beyond a single village.

i
Kartuyvausi—A CEREMONIAL ESCAPADE OF GIRLS

In matters of love the Trobriand woman does not
consider herself man’s inferior, nor does she lag
behind him in initiative and self-assertion. The
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ulatile have their counterpart in the katuyaust,
amorous expeditions of village girls to other
communities.

Sometimes these expeditions are simply to avenge
too much wulatile on the part of the boys. Or, as
happens in coastal villages, the men are long absent
fishing, trading, or sailing, and the girls seek con-
solation in another village. At times the incentive
is more directly feminine. The girls have equipped
themselves with a specially brilliant supply of grass
petticoats, and want to display them on a wider stage
than their own village. Some of my cynical
informants affirmed that a katuyausi expedition
is the girls’ best means of replenishing their store of
betel-nut and tobacco and of collecting an armlet
or a comb, a pleasing handbag or a new supply of
beads.

I am also under the impression that on each
occasion the katuyausi party offer some pretext
for their visit, such as the desire to see the crops, or
to admire a new construction, a chief’s house or
yam-house, or else they pretend to be hawking
some object for sale.

Whatever the chief incentive, and the pretext, as
soon as their decision is taken the girls will choose
an intermediary to arrange the date and conditions
of their prospective visit to the boys of the other
village. The procedure of a katuyausi expedition
differs greatly from that of a ulatile.  The boys leave
after sunset under cover of night, whereas the girls
start as a rule early in the afternoon. The boys creep
out of the village, but once fairly on the road, sing
and behave boisterously. The girls also steal quietly
away, but their behaviour is decorous throughout
the journey. Near the other village the boys have to
hide, but the girls enter the village grove openly, sit
down there and put the finishing touches to their
toilet. They paint their lips red with betel-nut,
draw decorative lines on their faces, and fill their
armlets with aromatic herbs (pl. 61). It is etiquette
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for the local boys to allow them to remain alone on
the outskirts of the village until they give the sign
for the boys to approach. During this time the
girls may sing, play the native (now the imported)
jew’s harp, and chew betel-nut; when they are
ready to receive, they sin% the song which is the
previously arranged signal for the boys to come
nearer. 'The latter have, of course, been expecting
them, and now approach in groups. Soon the whole
village community is seated facing the girls, with
the exception of their local rivals, who resent the
intrusion and sulk, though custom does not allow
them actively to interfere with the proceedings.

It i1s evening by now, and the interesting stage
of the visit is approaching. The katuyausi party have
remained seated, nonchalant and detached (pl. 62).
The youths and older men stand facing them,
pursuing their own conversations with apparent
unconcern. Then banter and jokes begin to pass
from one side to the other ; the boys come nearer
the girls and the ceremony of choice begins.
According to custom, the initiative in pairing off
should come from the hosts, and each guest has
to accept any offer made to her as a matter of
etiquette.  But, of course, definite preferences
between the outstanding individuals of each group
exist and are known. An unimportant boy would
not dare interfere with the pleasure of his stronger,
elder, and more influential comrade, so that in
reality the choice is largely based on anterior
intrigues and attachments. Each boy then
ceremonially offers a small gift to the girl of his
choice—a comb, a necklet, a nose stick, a bunch of
betel-nut. If she accepts the gift she accepts the
boy for that night as her lover. When the boy
knows the girl well he presents the gift himself. If
he does not, or if he feels too shy, he will ask
help of an older man, who hands over the offering
with the words, “ kam va'otu’ (va’otu—visiting
present, present of inducement), “ So-and-so gives
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it to you; you are his sweetheart.” Very rarely
does a girl refuse or ignore such a present ; if she
did, she would greatly offend and mortify the man.

After the boys and girls have thus been allotted
in pairs, they all, as a rule, go to some spot in the
jungle, where they spend the best part of the night
chewing, smoking, and singing, each couple keeping
to themselves. At times a boy and a girl will leave
the main group without any attention being paid to
them. Some of the boys may invite their sweet-
hearts to spend the rest of the night in a bukumatula
of the village, but usually this presents difficulties.
All the arrangements associated with the katuyausi,
as well as with the wlatile, are distinguished by com-
plete decorum, and by the absence of all orgiastic
elements. They are carried out, no doubt, in a less
delicate manner in the southern villages than in
the north, but even in the south they essentially
differ from such orgiastic customs as the kamali,
the bi’'u, and the custom of the yausa, which will
be described in the next section.

As far as I could gather, in former times no year
would pass without some two, three or four
katuyausi parties visiting a community. The first

missionary had to ask for a special regulation in order

to put down this  abominable abuse”. At present, as
a result of the white man’s interference with local
custom, combined with his introduction of much
worse immorality, the regulated and decorous custom
of the katuyausi has fallen into decay. But even
while I was in the Trobriands, parties of girls from
Okaykoda wvisited Omarakana, and from Kaybola
went to Kwaybwaga; also the Kwaybwaga
girls avenged themselfyves on their lovers by going
on Ratuyausi to Vilaylima. Early in my stay at
Omarakana in 1918, a number of such guests came,
at harvest time and ostensibly to admire the yams,
and I was even able to photograph them and to
watch the earlier part of the proceedings.

The return of a katuyausi party to their own village
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is often a sad epilogue to a gay night. The girls try
to enter the village and regain their houses
unobserved. But they are not always successful.
If the whole party is waylaid and caught, the
reckoning takes place then and there. The culprits
are abused, beaten, and, as I was told by several
of my informants, sometimes actually violated by
their own lovers in public. Several boys would
hold a girl, while the rightful owner exercised his
prerogative as a punishment. If this be true it is
the only exception to that rule of strict decorum
in public which is observed by all Trobrianders,
with the exception of the people of Vakuta,
Okayaulo, and some others of the southern villages.

8
Y 4Uusa—QRGIASTIC ASSAULTS BY WOMEN

We now turn to the extreme south of the main
island, and the adjoining island of Vakuta. We have
already mentioned these districts, not very
honourably, several times. They are in general
distinguished ethnologically by a certain coarse-
ness of character and habit which is displayed in
many aspects of their life. In sexual matters they
-are undoubtedly much more crude than the
northerners, and have practices which would offend
the finer feeling for etiquette and decorum, if not for
morals, of the latter. Also, in the past, these villages
were on hostile terms with most ol’P their neighbours.

The data which we have given above as to the
orgiastic character of one or two forms of kayasa
receive additional confirmation from another custom
which used to be in vogue among these natives. The
exact nature of the custom, its full details and its
correct perspective, must unfortunately remain
obscure. All I know about it is from hearsay, and
the custom is so unlike anything which I have seen
myself, that I am unable to add those necessary
touches of life which depend on actual observation.
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All districts in the Trobriands have the economic
custom of female communal labour in the weeding
of gardens. Since it is a tedious, monotonous
activity, which requires little skill and not much
attention, and can be best enlivened by gossip and
company, the women work together at each garden
in turn, until all the village plots are weeded over.
As in all other exclusively feminine occupations, it is
bad form for any man to come near them while they
are working, or to pay any attention to them save
on a matter of business.

Now this communal weeding when practised by
women of the villages of Okayaulo, Bwaga,
Kumilabwaga, Louya, Bwadela, or by the villages
of Vakuta, gives the weeders a curious privilege.?
If they perceive a stranger, a man from any village
but their own, passing within sight, they have the
customary right to attack him, a right which by all
accounts they exercise with zeal and energy.

The man 1s the fair game of the women for all that
sexual violence, obscene cruelty, filthy pollution, and
rough handling can do to him. Thus first they pull
off and tear up his pubic leaf, the protection of his
modesty and, to a native, the symbol of his manly
dignity. Then, by masturbatory practices and
exhibitionism, they try to produce an erection in
their victim and, when their manceuvres have brought
about the desired result, one of them squats over
him and inserts his penis into her vagina. After the
first ejaculation he may be treated in the same
manner by another woman. Worse things are to
follow. Some of the women will defecate and
micturate all over his body, paying special attention
to his face, which they pollute as thoroughly as
they can. “ A man will vomit, and vomit, and
vomit,” said a sympathetic informant. Sometimes
these furies rub their genitals against his nose and
mouth, and use his fingers and toes, in fact any
projecting part of his body, for lascivious purposes.

! Compare map.
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‘The natives from the north are very much amused
by this custom, which they despise or affect to
despise. They love to enter into details, and
to demonstrate by convincing mimicry. Local
informants from the south confirmed this account
in all essentials. They were by no means ashamed
of their custom, regarding it rather as a sign of the
general virility of the district, and passing on any
possible opprobrium to the stranger-victims. Some
of my local informants added that at the yausa,
as this custom is called, women would throw off
their fibre skirts, and naked ‘“like a band of
tauva’n”’ (evil spirits) pounce upon the man. He
also added that hair would be torn from the man’s
head, and that he would be lacerated and beaten
till he was too weak to get up and move away.

9
ACTUALITY OF ORGIASTIC LICENCE

Such is the natives’ account of the yausa. What
are the facts 7 I never observed them at first hand ;
partly because I was never able to go south at the
time of weeding, partly because I was told that, even
now, no stranger to the district would dream of
going there at that season. Had I gone there in
person, the negative result would have been
ethnologically disappointing, the positive distinctly
unpleasant ; so I abstained. When I tried, as always
in such cases, to test the general statement by
historical fact; to find out how many C{)eOple had
been thus ill-treated—who, when and on what
occasion—I invariablvdrewablank. Ial