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This study is concerned with fundamental practices of value creation on
Gawa, a small isiand off the southeast coast of mainland Papua New
Guinea, which participates in the long-distance kula shell exchange ring.
Mancy Munn shows that it is through achieving fame in the wider inter-
island world that the Gawan community asserts its own internal viability.

The immediate concern of the book is the transformative actions
through which Gawans seek 1o create value. More broadly, Munn uses
the Gawan case¢ to formulate 3 model of value-creating processes in
general. She pursues the argument that value creation 15 a complex
symbolic process essentially dialectical in form. By generating this value,
the people of a community stove to construct themselves and their own
sacial world. Her approach brings together a number of different aspects
of the study of society and culture that are of current interest to anthro-
pologists and other scholars in the social sciences and humanities. These
include the sociocultural construction of space and time; self—other rela-
tions and the bady; and moral-political preblems of hierarchy and equal-
ity. While emphasizing intersubjectivity and the existential forms of social
worlds, she also develops the notion of an underlying cultural logic that
governs value-producing practices. The study presents an innovative and
sophisticated approach 1o the symbolic analysis of sociocultural systems.
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Mira CGaw’, palatala buki vagara yakamiya
kamweidona. Yagara " Burura Gawa"

Far the Gawan people and especially for

Kaidiriya and Kilay, Tarakuruku and Meri, Moyikebu and Sinteyi,
Takavatara and Nameis, Kimada and Toroy, Kiweru, Mutawadiya and
Boganuma, Karibew, Toromweya. Weruwa and the late Lolovila,
Diwewa, Agata, Gunumora, Tamowaw, Petay, the late Veikway,
Bwarowi, Kanamweya and the late Sineibada, Kawraboga, Kataawasi,
Yurasay and Niyeta, Ugakina and Nagobwaw, Tanaabwasi and
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Foreword

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

Gawa is situated in the Massim area of Papua New Guinea, an area
familiar 10 generations of beginning anthropology students who have read
Bronislaw Malinowski's Argonauts of the Western Pacific, though few
such students can have fully appreciated the theoretical implications of
Argonauts. Nancy Munn, with great skill, makes it possible for any reader
to grasp her theoretical points and to see clearly how these relate to life on
Gawa. Only the best monographic accounts achieve what she has achieved:
a2 masterly integration of her theoretical framework and her rich
ethnographic materials.

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

The very existence of this volume raises a question, in the monograph'’s
own terms, regarding the fame of Gawa: The name of Gawa will achieve
an unprecedented eminence — a “‘spacetime” whose dimensions surely
surpass any envisaged by the Gawans themselves. What consequences
might this entail?

Nancy Munn agreed to give the Lewis Henry Morgan Lectures while still
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at the University of Massachusetts. and, alter arriving at the University of
Chicago, delivered them at the University of Rochester on November 2, 4,
g, and 11, 1976.

ALFRED HaRrris

Editor
The Lewis Henry Morgan Lectures



Preface

In 1976 I was privileged to be invited to the University of Rochester to give
the Morgan lectures. This book is the result of a ong-term revision and
expansion of those lectures.’ Although not exactly undergoing a “‘sea
change,” the original ideas passed through many versions as well as an
actual sea journey: a return field trip during 1979-81 to Gawa island, the
source of the ethnography for this study.

During my first field periods on Gawa (1973-4, May-July 1975), three
general features of Gawan society came to be of special interest to me from
the perspective of symbolic analysis: the moral emphasis on food-
transmission and the contrast with consumption; the outward focus of
Gawans on their relations with other islands and their fame in the
inter-island world; and the importance of witchcraft assumptions, especial-
ly in public speaking and in connection with the Gawan political emphasis
on individual and lineage autonomy. 1 was particelarly interested in
developing a model of symbolic process that was able to convey the
interrelations between these and other dimensions of Gawan society.
About 1975-6 1 began to think of Gawan food giving as a key type of
value-creating act in a polar relationship with acts of consumption and
witchcraft. Posing the problem in this way led me to focus on a more
general idea that became one of the core elements of the later argument:
namely, the notion of value-producing types of act as a dialectical
symbolism of pasitive and negative value transformations. This elementary
notion — combined with an argument developed in examining what [
described in a 1g75 paper as the “spatiotemporal transformations’
occurring through the construction and exchange of Gawan canoes (Munn,
1977} - in turn fed me to develop a more general model of value
transformation. The original 1976 Morgan lectures constituted the first
approximation of this model, although 1 have substantially changed its
terms since then,

It is in connection with the focus on food transmission that Morgan’s

49
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xiv Preface

work acquires relevance to the present study. In his examination of house
types among the American Indians, Morgan (1965 [1881]) sought to
demonstrate that what he called the “law of hospitality” was connected
with communal living in extended, multifamiiy households and with house
structures reflecting this communal order. The presence of the law of
hospitality was associated with the “existence of common stores”; and
hospitality served as the distributional mechanism of this communaily
based order that made it possible to equalize subsistence resources beyond
the household. “The law of hospitality,” Morgan said, “indicates a plan of
life among them which has not been carefully studied, nor have its [i.e., the
law of hospitality's| effects been fully appreciated” (1965:61).

Morgan regarded hospitality as a moral virtue as well as an economic
mechanism, but unlike symbolically oriented nineteenth-century scholars
such as Fustel de Coulanges {1956 [1864]) and Robertson Smith (1956
{1880]), he did not conceive of food giving or communal feasts as a means
of expressing bonds of social relationship. Simitarly, Morgan viewed the
house as a material enclosure of the communal group. However, he did not
regard the organization of space as an expression of group bonds or social
categories as did Coulanges or Durkheim and Mauss (1963 {1901-2/1903]).
Indeed, an approach that makes meaning central to the problem of societal
process was alien to the paradigm from which Morgan worked (see Sahfins,
1976:5841.).

The present work examines such matters as food transmission and space
from the perspective of a symbolic framework (in which, however, the
relationship between meaning and social process is rather different from
that posited by the classical Durkheimian tradition). Thus the particular
concerns of this study with the Gawan view of the effects of food giving and
with the culturally defined outcomes of transmissive acts must necessarily
appear at odds with what Morgan meant when he referred to the
importance of examining the effects of the law of hospitality. Nevertheless,
not only this general theme, but also the more specific one of the relation
between cqualization and food transmission and between space (and
artifacts) and sociopolitical relationships, which were of nterest to
Morgan, all enter prominently into this study, albeit in very different form,

In addition to focusing on value and action, the model I develop in this
book is informed by a long-term interest in problems of cultural space and
time. I first elaborated this interest in regard 10 the Massim region in an
unpublished manuscript on “symbolic time” in the Trobriands, written
while I was a visiting member at the Institute for Advanced Study,
Princeton, in 1972. After my initial fieldwork on Gawa island, some of the
ideas very roughly drafted in this manuscript concerning kula exchange as a
temporal process and the connection between bodily beautification (as a
process “at the interstices of keeping and giving,” Munn, 1972:74) and the
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Maussian theme of the separation of objects from the “self” occurring in
exchange were incorporated in considerably revised form in my 1977 paper
on Gawan canoes. A second attempt to view kula as a way of constructing
time (by now seen as “‘spacetime”) was developed in a paper on Gawan
kula exchange for the 1978 conference on kula in Cambridge, England

(Munn, tg83).

My research in the Massim region of Papua New Guinea began in 1972
when I spent about two months in the northeast Massim looking for an
appropriate field site. At that time I was able to stay briefly at Kwaibwaga
on the Trobriands at the invitation of Annette Weiner, who was doing
anthropological research there. From the Trobriands 1 traveled to southern
Woodlark Island (Muyuw), where ] stayed for short pericds at Guasopa
and Wabanuna, whose residents taught me some of the Muyuwan language
and extended me their hospitality. I am indebted to Arthur Smedley, then
Australian patrol officer s1ationed at Guasopa, for his aid on Woodlark
and for enabling me to ohtain permission to travel on a government patrol
vessel that went to several islands in the area. The captain of that ship was
Faytili, a Dobuan well known in the area as an important “kula man'"; |
thank him for his help on that first exploratory trip, which introduced me
to Gawans and enabled me to stay for a night on Gawa island. As a result
of this trip, 1 decided to attempt to return to Gawa the following year 1o do
a long-term field project.

Since that time, [ have spent three research periods on Gawa, all of
which were supported by the National Science Foundation: [ take this
opportunity 10 express my appreciation to the foundation for this generous
aid. My initial work was done during the first two periods, which extended
from June 1973 to mid-July tg74 and from late May 1975 through July
1975; the third period, under a separate fellowship, extended from
mid-October 1979 to early January 1981. [ am indebted to the national
government of Papua New Guinea and the provincial government of Milne
Bay for giving me permission to do research on Gawa; I am grateful for the
courtesy and aid of their officials, especially for the help of the patrol
officers in the northeast Massim during my last penod of work on Gawa.

Before I began my work on Gawa, David Lithgow of the Summer
Institute of Linguistics, who had done extensive linguistic research on
Muyuw, kindly made available to me unpublished Muyuw language
materials and a brief vocabulary from Gawa. These materials were
extremely useful in the initial stages of my research. During my stay in New
Guinea, 1 was assisted by so many people in Port Moresby and the Milne
Bay Province that it is impossible to adequately acknowledge all of them. [
wish to mention Eileen and Bob Davis of the (British) Voluntary Service
Overseas, who were stationed at Kulumadau on northern Muyuw in 1979.
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On my voyage to Gawa in 1979, they kindly put me up when [ arrived at
Kulumadau unexpectedly. During 1979—8o [ was isolated on Gawa, and
they made special efforts to obtain supplies for me and to make contacts
with the mainlaad on my behalf. I thank them especially for their unfailing
sense of humor!

My greatest debt in this research is, of course, owed to the Gawan
people. 1 have tried to express my deep gratitude in the dedication of the
book, where I have been able to mention only a few of the many people
who helped me. [t may perhaps seem strange that, in a book about fame, ]
have not cited Gawan names apart from the dedication. 1 have excluded
names for two reasons: First, it was neccssary to keep some specific
statements and certain kinds of information anonymous to protect the
informants; second, since some people’s names were excluded, 1 felt more
comfortable being consistent and giving no one what might appear to be
relatively exclusive mention. All in all, this seemed to me to be the fairest
way to handle this problem,

During the 1973 and 1979 field trips to Gawa [ lived in houses huilt for
me in two different hamlets, both in the northwestern part of the isiand. [
am indebted to Toroy Tarakwasisi for initial housing in 1973 (before my
own house was built), and to both Toroy and the late Baradiy Tarakwasist
for organizing the housebuilding for me in Sipuleiyeiwawa hamlet (also
considered part of Gitawatawa). In 1979, when 1 returned after an absence
of four years, Mutaawadiy Imukubay (my “mother’) and her hushand,
Boganuma Tarakulabutu, gave me their house in Kogeta to live in
temporarily until a house could be built for me. [ am indebted to Weruwa
Tarakwasisi, my “father,” for organizing the building of my house in his
hamlet, Kogeta.

In the dedication I have named a number of other Gawan friends. 1
should like to comment here specifically on the kind of assistance offered
me by a few of these people. Kaidiriya, my “mother’s brother,” was indeed
my kinsman and my most rigorous teacher during both my main trips to
Gawa. In 1979—81, he and his wife Kilay continually made me welcome in
their hamlet. I am deeply indebted to Kaidiriya for the long, sensitive, and
patient conversations that helped me to understand many aspecis of
Gawan culture, cspecially kula. One of my first friends on Gawa was
Mutaawadiy; her interest in my work and her knowledge and sharp wit
were of great help throughout my visits. Another early friend was Kiweru
Tarakubay. When I first arrived on Gawa in 19731, no one on the island
spoke much English. Kiweru took an interest in teaching me the Gawan
language monolingually, and later discussed taped speeches with me in
some dctail. 1 hasten to add, however, that many Gawans were pleased to
be of help in my initial and continuing language learning. Tarakuruku
Tarakwasisi was one of the first semior men of influence on Gawa to
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support my work. In 1980, | sailed on the canoe that went to Muyuw in
association with his kula reconnaissance and minor kula trip in that area.
Many other people on Gawa also helped make it possible for me to carry
out this study. I apologize to them for not being able to mention their
names, and to all Gawans 1 say kagarouki Kweiveka beisa yakamiya,

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

For friendly support at crucial times, my thanks go to Jean and John
Comaroff. [ am grateful to William Hanks, Andrew Lass, and Rafael
Sanchez for reading parts of the semifinal version of the manuscript; they
provided creative inputs when I most needed fresh perspectives. Thanks
also go to Terry Turner, Annette Weiner, and to the anonymous
publisher’s readers of the book for their helpful suggestions. Needless to
say, the responsibility for the final version is mine. Finally, 1 would like to
express my appreciation to Professor Alfred Harris, University of
Rochester, for his sensitive reading of the manuscript, and for his
forbearance and supportiveness during the long preparation of this work.



A note on the orthography

The orthography 1 have used for the Gawan language is based (with some
plterations) on Lithgow (1974). In writing Gawan vowels 1 have used the
following letters (illustrated here with English words that have a similar
vowel sound): @ as in cit; aa as in car; e as in kept; e/ as in care; { as in keep;
o as in caught; ou as in coat; « as in cool. In addition, following Lithgow, I
write aw for what is frequently written as au (pronounced as in English
how) in the Massim literature; oy and ay for oi and ai; and ew (final) for eo
{final). An exception to the contrast between o and ou is made in the case
of the praper name Ovetu (Figure 2), where the o is pronounced as is ou
elsewhere. An exception to the use of aw for au is also made in the case of
the proper name Mwadau, for which 1 have retained the map (Figure 1)
spelling.

When affixes to a root are indicated, they are set off from the root by
hyphens (e.g., agu-moru, my hunger; butu-ra, its fame; ta-kamkwamu, a
man who eats excessively; i-busi, he or she descends). When a Gawan term
is cited without affixes but does not in fact occur independently, 1 have
indicated this by a hyphen in the appropriate initial or final position (e.g.,
-busi; butu-) when the term is cited for the first time; however, if the term is
repeated, | use a hyphen again only where it seems necessary for clarity
(for example, if the word is cited in a separate context from an original
citation, or if the hyphenation is relevant or needed for consistency in the
context where the term appears). The same procedure is used when, on
occasion, a term is cited with an affix with which it occurs regularly in key
contexts (e.g., mapu-ra, written also as mapura, its repayment or return).
When Gawan words are not italicized but are used as English loan words,
the hyphen is, of course, not shown.
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Introduction



I

The conceptual framework

This book is concerned with certain types of transformative action through
which a community seeks 1o create the value it regards as essential to its
communal viability. [ examine these modes of positive value creation in
relation to antithetical transformations that, in the perception of the
community, specify what undermines this value or define how it cannor he
realized. These negative potentials are in a kind of ongoing tension with
the positive 1ransformations, and in their stronger forms threaten the
capacity to produce the desired valoe and the ideal construction of self and
social relation this value entails. In the extreme (which. in the present
Gawan case, takes the form of acts of witcheraft), positive value is not
simply negated but is subverted and envisioned under the sign of its own
destruction.

This dialectical process is shown to be synthesized within the commun-
ity’s attempt to contrel these nepative transformative possibilities. Value
creation viewed in this wider sense 1s a complex symbolic process, both a
dialectical formation of the symbolic system of meanings constituted in
sociocultural practices and an ongoing dialectic of possibilittes and
counter-possibilities — explicit assertions of positive and negative vaiue
potentials — through which the members of the society are engaged in an
effort to construct and control themselves and their own social world. By
means of this process raken as 4 whole, a community may be said to act “'as
an agent of s own self-production™ (Touraine., 1977:4).

The focus of this study is the island society of Gawa as 1 knew it beiween
1973—% and 1979—81. Gawa is a small island of some 532 people situated in
the northeast section of the Massim region of Papua New Guinea (Figure
1). It is an important link within the well-known kula trade “'ring™ (Leach
and Leach, 1983; Malinowski, 1922; Munn 1983)." By means of the
complex long-distance arrangements of kula exchange, armshells and
necklaces are circulated in opposite directions to form “an intricate
time—space—person system”™ (Polanyi, 1968:12} connecting islands of

l
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Figure t. The Massim region of Papua New Guinea showing kula routes in the
1970s. From Leach and Lenach {1983:20, Map 1), with ndjustments. Based on
Woodlark Island {3005) 4th ed., produced by Australian Division of Mapping.
7.
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[, Introduction

varying cultures in the northern and southern Massim. For Gawans, the
kula network constitutes the widest regional network of their island world
- one in which they can make connections not only with “consociates”
(Schutz, 196z:16£f.), but also with more distant contemporaries with whom
they have few or no face-to-face relationships.

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

In the present study, this regional construction of the Gawan world is
cxamined as part of the wider process or system of value creation referred
to above, which operates through different kinds of practice to build a
moral dialectic focused in the tension between outward transformation of
seif and jts negation. My characterization of this process is grounded in an
analysis of types of action, and the practices of which they are components,
seen as culturally meaningful forms. Thus I move from the overt forms of
acts - their “mere facticity,” in Cassirer's (1953:74) terms — to the “internal
relations' that give them significant form and that specify the nature of the
value produced. Methodologically, this move is made through the analysis
and explication of cultural mcanings implicated in practices. Let me
explain my notions of meaning and symbolism and some of the premises
behind the particular approach to value offered here.

Some of the underlying assumptions of this study derive from the
varied anthropological approaches at times referred to as “symbolic
anthropology,” which presume that theoretical arguments dealing with
sociocultural phenomena must be based on the examination of culture-
specific meanings. As Rabinow and Sullivan (1979:5) have put it, “The
web of meaning constitutes human existence to such an extent that it
cannot ever be meaningfully reduced to constitutively prior speech acts,
dyadic relations or any previousty defined elements. Intentionality and
empathy are rather seen as being dependent on the prior existence of the
world of meaning within which the subjects of human discourse constitute
themselves” (see also Bourdieu, 1977:80; Geertz, 1973:5. Ricoeur,
1983:01ff.).> But whercas Rabinow and Sullivan's phrasing tends to
suggest that meaning is a kind of container - a static world within which
actors constitute themselves - 1 argue that actors construct this meaningful
order in the process of being constructed in its terms. This view will be
made clear as [ proceed.

I understand “meaning"” as a cover term for the relational nexus that
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enters into any given sociocultural form or practice {of whatever order of
complexity) and defines that practice. The anthropological analysis of
cultural meaning requires explication of cultural forms - a working through
or unfolding of these culturally specific definitions and connectivities in
order to disclose both the relational nature of the forms and the
significance that derives from this relationality. Although in any given
context the concern may he with a particular relation or aspect of meaning,
the overall intent of such analysis is to make explicit the more fundamental
sociocultural processes and principles entailed in overt types of practice,
and to show how these processes and principles are embodied within these
forms.

From this perspective, the terms symbol and meaning may be taken to be
essentiglly coterminous.! “Symbolic” can refer to any cuitural form, of
whatever kind or complexity of meaning, and to the immediate manipuls-
tion and working out of meaningful forms within specific activities. In this
view, symbolic analysis is a method that may be applied to the examination
of any problem related to sociocultural process. A symbolic study is not
substantively restricted (for example, to the examination of myth or ritual
or some special, predefined class of objects). Rather, the practices by
means of which actors construct their social world, and simultaneously
their own selves and modes of being in the world, are thought to be
symbolically constituted and themselves symbolic processes. As Ricoeur
(1979:101) has pointed out, It is not only that the symbolic function is
social, but that social reality is fundamentally symbolic.™

Operating from these general premises, the preseat study analyzes a
symbolism of value production. In this chapter I explain the basic analytic
concepts that provide the framework of the study, These concepts first
took shape during my attempt to analyze Gawan value production in
thearetical terms that took account of the phenomenal or existential form
of practices (cf. Bourdicu, 1977:8ff.), while exploring the significance and
nature of the vatue being produced and of certain underlying structures (in
particular, what | later call “generative schema™; see Chapter 6) that
characterize the value-production process.

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

In sum, the intent of this book is to suggest a moure general
anthropological model of practice as symbolic process through the
examination of a single ethnograpbic case. Thus in addition to elucidating
the Gawap system, the ethnographic analysis moves forth in the spirit of a
theoretical exploration in which the particulars of the empirical material
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become the means of developing an approach relevant to general
anthropological theory.

ACTION, SPACETIME, AND VALUE

The point of departure for this study is the notion of a lived world that is
not only the arena of action, but is actually constructed by action and the
more complex cultural practices of which any given type of action is a part,
By act | mean simply the operation of an agent (or agents) that has the
potential for yielding certain outcomes. “Giving food to specified others™
or “carrying out a prohibition on eating™; “receiving a kula sheli" or
“speaking about kula”; “hacking out a canoe™ or “planting a garden™ are
examples of general types of act. An act’s various culturally defined
capacities are those aspects of its meaning that specify what an actor can
expect from performing it. For instance, for Gawans, giving food to
overseas visitors has the capacity to yield not only return hospitality to
Gawans, but also, in the long term, the acquisition of kula shells and
renown, These outcomes, as 1 discuss in Chapter 3, depend on the act’s
capacity to produce another kind of effect, namely, to influence the minds
of the overseas visitors so that they will make the desired returns. Effects
such as these exemplify some of the significant capacities of a given type of
act, but obviously, they are not its only culturally defined outcomes. nor
are they assured; they are merely key potentialities or capacities and may,
of course, fail to be realized in a given case,

Although the acts and capacities I have exemplified involve desirable
outcomes in Gawan terms, the same act could also have more latent
capacities that Gawans view as undesirable. Furthermore, when consi-
dered in terms of the general process of creating the value essential to
community viability, certain key fypes of act are felt to have positive
outcomes, whereas others have negative outcomes. 1 return to this point
later.

In the most immediate sense, the value of a given type of act can be seen
in terms of its essential capacities or key possible outcomes {(whether these
be other acts, specific entities or the properties of these entities, or
expected subjective effects) such as those exemplified above. These
outcomes can be regarded as the particular, substantive value potentials or
products of acts. But a product (or the value-producing act) may be seen in
another sense as embodying a differential proportion of some
homogeneous potency; its value (and the value of the act) can then be
expressed relatively in terms of a parameter {the kind of potency involved)
along which value is, as it were, “measured” (see T. Tumner, 1979b:20,
1984:19, personal communication). Value in this sense is general and
relational, rather than particular and substantive. It involves a deeper
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dimension of cultural meaning implicated in the substantive value products
and acts (and their various interrelationships with each other) ~ one that
can be explicated and defined through the methods of symbolic analysis
previously mentioned. Thus neither the nature of this value (the kind of
potency that is relevant) nor the particular forms it takes are to be
assumed; rather, they are induced from the cultural material.®

In the present study, analysis of Gawan practices led me to develop a
notjon of sociocultural spacetime® as the relevant potency and value
parameter. I argue that in the Gawan case, value may be characterized in
terms of differential levels of spatiotemporal itransformation - wmore
specifically, in terms of an act’s relative capacity to extend or expand what [
call intersubjective spacetime - a spacetime of self-other relationships
formed in and through acts and practices. The general value of an act or
practice is specified in terms of its level of potency, that is, what I sum up
here as the relative expansive capacities of the spacetime formed. I first
explain my notion of spacetime, using as the pnmary example a particular
Gawan exchange practice, although other kinds of social practices could,
of course, illustrate my point equally well. Explanations of whal 1 mean by
spatiotemporal extension and the rationale for my description of this
spacetime as intersubjective follow.

SPACETIME

Let me refer again to my example of Gawan hospitality to overseas
visitors, considering it now as part of a nexus of acts {and outcomes)
forming a more complex Gawan practice. As Chapter 3 explains, a Gawan
giving food hospitality to an overseas visitor initiates the possibility of
entering into a particular kind of reciprocal transaction with the visitor.
The spacetime that can be formed by this act (and of which the act is also a
component} entails connections between two men from different islands;
involves these men in cccasional, repentive (but indeterminately timed)
travels to each other’s island homes; engages the possibility of return food
hospitality at an unspecified Jater date at the current visitor's home, and so
forth. Initially, it is apparent that these acts constitute a mode of spacetime
formed through the dynamics of action (notably, giving and traveling)
connecting persons and I;tlzu:esi."r

Such practices also invelve certain crucial subjective aspects (or
subjective “‘acts”) such as those of remembering. For example, the
reciprocal giving of food between the two men is expected to yield mutual
influence between them (one's gifts are the means of moving the mind of
the other or making him remember the giver) and this influence can be
seen both as a productive capacity or product of the acts of giving, and as a
subjective dimension of the spacetime formed that is a condition of is
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continuing operation. Moreover, in certain crucial cases, Gawans empha-
size the importance of remembering as the means by which acts occurring
al a given time (or spatiotemporal locus) may be projected forward and
their capacities retained so that they may yield desired outcomes at a later
time (see Chapter 3). In other words, a spacetime may involve certain
critical subjective dimensions that are among the constitutive factors in its
formation. Similarly, certain types of act might be expected to yield
negative subjective states such as anger, which could destroy the possibility
of producing a desired outcome (and hence of creating a given spacetime),
or which might yield instead a spatiotemporal order of subverted relations
involving acts of witchcraft (Chapters ¢ and 10).

A third aspect of a spacetime derives from the qualitics or properties of
certain entities involved in a given set of practices. These entities consist of
material (for example, Gawan food, canoes, and gardens) or nonmaterial
(tor example, fame) media and products of agents’ acts, and, as well, of the
bodies of agents themselves. For instance, the medium of cooked food in
the example of Gawan hospitality to a visitor has certain spatiotemporal
properties of significance to Gawans, such as relative lack of durability.
This feature contributes to the mode (and, as we shall see, the value level)
of the spacetime created. A given entity itself may be considersd a
condensed spacetime, and may be analyzed in order to give a fuller account
of the wider intersubjective spacetime in which it operates in a given case,
or as in Chapter 4, to discuss certain qualities of things relevant to the
argument. Gardens, for example, in Gawan terms, constitute an interior
spacetime whose ancestral stones must be maintained in place so that the
land will be heavy, an attribute necessary for the retension of reproductive
capacities from one garden to the next; scparation of the stones from the
gardens dissolves this spacetime (Chapter 4). Most important in the
argument is bodily spacetime (to be discussed in the section “The body and
the signification of value™).

In sum, an intersubjective spacetime is a multidimensional, symbolic
order and process - a spacetime of self~other relations constituted in terms
of and by means of specific types of practice. A given type of act or practice
forms a spatiotemporal process, a particular mode of spacetime. Defined
abstractly, the specifically spatiotemporal features of this process consist of
relations, such as those of distance, location (including geographical
domains of space), and directionality; duration or continuance, succession,
timing (including temporal coordination and relative speed of activities),
and so forth.

Thus, it is not merely as Giddens (1981:30) has put it, that “time-space
relations are .., constitutive features of social systems,” but additionpally
that the “situated practices,” which in Giddens’s terms make up these
systems, themselves construct different formations of spacetime. As I have
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argued elsewhere (Munn, rg&3:280), sociocultural practices “'do not simply
go on in Or trough time and space, but [they also] . .. constitute {create)
the spacetime ... in which they ‘go on.”” In this sense. actors are
“concretely producing their own spacetime.”® On the one hand, these
praclices generale particular spatiotemporal forms (i.e., different modes of
intersubjective spacetime); on the other hand, as people actively engage in
these practices. they form this intersubjective spacetime in immediate
experience. In this latter respect, a mode of spacetime defines a form in
terms of which the world is experienced by the agents whose actions
produce it. However, as [ discuss later, not only do the agents produce
their world in a particular form, but they may also be seen as producing
themselves or aspects of themselves in the same process.

VALUE AS THE RELATIVE EXTENSION
OF SPACETIME

A given mode of intersubjective spacetime (such as the example given
above) can be understood as having a particular potency or value fevel:
namely, what [ have referred to as the relative extension of the spacetime.
In general terms, extension means here the capacity to develop spatiotem-
poral relations that go beyond the self, or that expand dimensions of the
spatiotemporal control of an actor. 1 speak then of the capacities of acts
and practices for yielding certain levels of spatiotemporal transformation,
but 1 do not of course mean by this that Gawans speak about
spatiotemporal value or control over spacetime in the abstract; rather, as |
have stated, this general value is implicated in types of act and practice.
The way in which Gawans do talk about their practices is part of the
evidence on which my own argument — that, in the Gawan case, spacetime
may be used as the significant value measure relevant to understanding the
creation of the experience of community viability — is based.

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

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

Although 1 have drawn here on inter-island food transmission to
exemplify my argument, various kinds of acts, practices, and the
spacetimes they generate are dealt with in the more concrete arguments of
this book. For instance, in some contexts I consider a coordination of
actions to create a synchronous spacetime that transcends the otherwise
fragmented spacetimes of separate categories of actors (sec cspecially
Chapters 4, 8, 9, and 10). Thus, when Gawans sail on a major kula
competition, all the canoes should sail at the same time (Chapter 9). For
Gawans, this synchronization or spatiotemporal coordination of canoe
groups into a single fleet is a consensual formation that implies agreement
within the community and among the sailors about the performance of the
competition, the time of sailing, and so on. (Viewed in another way, the
intersubjective spacetime formed — the synchronized sailing group ~ has
agreement as a crucial subjective dimension of the relationship that it
defines between the actors.) If one or more canoes sail at different times
{some go ahead of the others), the success of the venture could be
endangered and some misadventure such as a death could occur, The
coordinated spacetime of the fleet transforms the disparate spacetimes of
each canoe of travelers to an expanded level that contains the desired
potential for success in the venture. But the fragmentation of the fleet
involves a negative value transformation or a failure to achieve this more
extended value level {more will be said later about negative value).

These points lay out a rough framework of notions about value levels
and spatiotemporal transformations. 1 would siress that what [ sum up in
any given case as a greater or lesser expansion of spacetime is based on
Gawan symbolism and draws variously on the different dimensions listed
above (acts, entities and aspects of subjectivity) that are entailed in a
particular spacetime. A final example may help to reinforce this point. In
Gawan marriage exchanges (Chapter 6}, an artifact such as a named canoe
can not only be transacted sequentially by internal and overseas recipients
(making what Gawans call a “path™ that goes overseas), bul it can also
develop historical memorability as a unique artifact so that it may be
remembered long after it has disappeared; these factors, among others,
give the mode of intersubjective spacetime formed in the canoe trans-
actions a greater level of spatiotemporal expansion than that created by the
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annual internal transmission of the anonymous, relatively perishable yam
harvest from a woman’s kinsmen to specified affines {a repeatability made
possible only by the replanting of old seed yams that must die in the
reproductive process, and in which the duration of the medium is not
transcended in its memorability as a unique object).

NEGATIVE AND POSITIVE VALUE

In speaking of relatively greater or lesser capacities to expand spacetime,
we may also distinguish negative value transformations: namely, the
“contraction” of spacetime, or the failure 10 expand it, and, more
radically, the subversion of positive. relatively expansive transformations,
as in Gawan witchcraft, where significant value reversals occur.

I argue that certain broad types of Gawan act are fundamental symbelic
operators of positive value transformation and its negation. As my use of
the example of Gawan overseas food hospitality may perhaps suggest,
these consist respectively of the separation of food from the self (the
transmission of food to ethers to consume) and its negative polanty, the
incorporation of food in consumption.” Although the symbolic relation
between food consumption and transmission is obviously more intricate
than the notion of polarity suggests (see the discussion of Chapter 3), for
the present it is sufficient to refer 10 it in this way 10 convey a generalized
paradigm of value creation in terms of key acts. For instance, if Gawans eat
a preat deal instead of giving food 1o overseas visitors, they fail to create
the kind of overseas expansion of self made possible through hospitality.
Instead of outward, self-extending acts, their acts are, in effect, self-
focused, since they involve the incorporation of their own food and, in
Gawan terms. the “disappearance™ of the food and thus of any further
potentialities it may have for positive transfermations.

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

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

The witch is the prototypic consumer, but in the intersubjective
spacetime formed by witcheraft, this consumption marks, as will be seen, a
radical expansion of the wiitch's intersubjective control {rather than a
contraction of control) that destroys the other: Witches make people ill,
kill them, and consume the dead. Subversive value consisis in the
destruction of the ordinary spatiotemporal world and its embedded
positive value potentials through the radical spatiotemporal expansion of
control of one agent (the witch). Another plane of reality with difierent
basic framing spatiotemporal coordinates emerges (see also note §),
Within the value processes of this hidden underworld, the positive value of
spatiotemporal expansion is itself reversed (see Chapters ¢ and 10).

INTERSUBJECTIVITY

As Giddens (1979:55) has observed, *The notion of action has reference to
the activities of an agent. and cannot be examined apart from a broader
theory of the acting seif.” In using the phenomenological term
intersubjective'® 10 characterize the social spacetime formed in practices, I
wish to emphasize certain features tn my model concerning the relation
between the category of action (practices) and that of the experiencing
subject, thatis, *'the acting self.” In general, ! take the view that agents not
only engage i action but are also “acted upon” by the action (see Sartre,
1966:426; cf. also the “‘action approach™ to sociology of Touraine, 1974a,
1974b, 1977). In this respect, my position is related to certain Marxian-
influenced and phenomenclogical concepts of practice, as well as to cerlain
symbolic approaches within anthropology (most notably, those referring to
ritual action). !

The 1erm intersubjective combines several implications relevant to my
argument. First. it reflects my concern with types of practice and their
compenent acts as forming self—othet relations and the constructions of
self or aspecis of self that are entailed in these relations. From this
perspective, the mode of spacetime formed in a given type of practice is
also a formation of the actors’ selves {as well as of the specific self-other
relations by which these selves are being defined). As indicated in my
previous example of Gawan overseas hospitality, the Gawan who gives
food to his overseas visitor creates a particular relation with another, one
in which he attempts to move the recipient’s mind so that at a later time
this man will make {it is hoped) similar or perhaps additional, even more
desirable gifts to the Gawan. The selves of the Gawan and the recipient are
being constructed in this process, each in terms of the action and the
relation to the other it entails. We may take the Gawan as an example. In
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giving food to the other to eat, he constitutes himself as a generous persen
(in certain respects superordinated to the recipient; see Chapter 3). He
also becomes defined in terms of the view of himself he is attempting to
create in the other, and ultimately by the action of the other toward himself
as revealed later when he goes to visit this man overseas.

Of course, in any given case, we have to conceive of any particular
actor's self as aiso being already founded in ongoing sociocultural
processes (including any premises about the nature of self prevalent in the
community). However, I am not concerned with this here. My point refers
simply to the general principle that practices not only form particular types
of social relation but also, coordinately, the actors who engage in them. To
borrow a phrase of Heidegger’s (1082:161), the self “reflects itself to itseif
from out of that to which it has given itself aver,"!2

From this perspective, the spatiotemporal value transformations
effected in given types of practice can be viewed as transformations of the
value of the actor’s self. In producing a given level of spatiotemporal
extension beyond the self, actors produce their own value. Such value
transformations become most apparent when we can identify in the
cultural evidence symbolic value products of action that clearly relate to
the self-constitution of the actor and also typify the level of transformation
characteristic of a given spacetime. For instance, through entering into
overseas hospitality relations, the Gawan actor's name as a man of
hospitality (and eventually of eminence in kula) may come to be a medium
of circulation beyond his own person and island home. “Becoming known™
is the rendering of the action process as a whole in a discourse that
positively defines and evaluates the self of the actor (see Chapter §).
Similarly, the name of Gawa as a community achieves this circulation and
eminence through the actions of its members (most notably its men,
although women also have a critical part in this process).

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

Of course, fame {(and its negative form) are not the only value products
that crystallize the value of actors and of a given spacetime. In fact, the
properties of fame as Gawans concepltualize it, must be understood as part
of a more comprehensive set of qualities that are crucial signifiers of
spatiotemporal transformation in Gawan symbolism and that are em-
bodied in various media (see the next section).

Nevertheless, the notion of fame crystallizes the concern of this study
with the complex nature of the “otherness” of the other who stands apart
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from the self of any given actor and yet, by this apparent separateness,
becomes the organizing processual field of each self — the ground upon
which, within social process, the seif is cxperientially constituted. From
this perspective, social relationships can be seen as engaging the actor's
perspective on an outside other that implies a perception of the other's
perspective on the self. As Sartre (1966:319) has expressed it: “Conscious-
nesses are directly supported by one another in a reciprocal imbrication of
their being." Indeed, what anthropologists sum up as “exchange” and
“witchcraft” are among the fundamental kinds of practices formulated in
ways that turn on this basic phenomenological structure. '

Finally, the use of the term intersubjective to describe the kind of
spacetime dealt with here gives expression to the point noted earlier that
(culturally constituted) subjective states are a critical dimension of a social
spacetime. In this respect, the term may be taken in its most literal sense to
indicate that the social relations formed in any mode of spacetime are to be
understood as involving relations between the subjectivities of actors.
Certain subjective states such as consent, rofusal, happiness, or anger, or
a state in which one category of actor is felt 1o be hiding his or her true
intentions vis-A-vis others (see Chapter 10), may be crucial to the value of
different spacetimes. In these respects, value transformations involve
transformations of subjective states.

In sum, calling the spacetime generated by practices intersubjective
emphasizes the notion that constructions of actors’ selves (or aspects of
them) and subjective attitudes are entailed in the social relationships of a

given spacetime.

THE BODY AND THE SIGNIFICATION OF
VALUE

Thus far 1 have been concerned with the value generated by types of acts
and practices. However, a key part of my argument concerns the way this
value is signified through specific qualities that characterize such compo-
nents of practice as the body., kula shells, fame, and other entities
previously noted. I argue that these qualities (and the relevant entities)
exhibit in themselves — that is, “iconically” (see Peirce, 1955:1041f.) - the
transformative value of acts and modes of spacetime,

‘The term sign is used here in a more specific sense than symbol. As
discussed earlier, 1 employ the latter as a term to convey the intrinsic
meaningfulness of all cultural forms. My use of sign, however, has a more
specific function within the argument. Here it refers to a condensed
marking or “appresentation™ (see Schutz, 1962:394ff., on Husserl's
concept) that is part of a more comprehemive whole and conveys some
fundamental aspects of that whole. In the present study, I am referring to
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certain embodied gualities that are components of a given intersubjective
spacetime (the “more comprehensive whele™) whose positive or negative
value they signify. | call these gualities gualisigns, adopting the label (as ]
have also adopted that of “icon™) from the philosopher C. §. Peirce
(1955:101: see my Chapter 4)."

The specific Gawan qualities that provide the most salient value
signifiers form a cluster of polarized elements focused primarily in motion
(speed vs. slowness or stasis); weight (lightweightness vs. heaviness); and
light (light vs. darkness). They also have certain associations with
directionality (for example, upward vs. downward movement) and
particular geographical locales (e.g., land is slow or heavy and the sea is
swift or buoyant). In addition, they are redolent of gender associations, a
feature that becomes critical 1o the analysis when the symbolism of certain
aspects of male-female relations enters into the discussion of value
production and signification.

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

Certain outcomes can therefore be considered icons of the acts that
produce them — in other words. they can be said to involve iconic signs of
the spatiotemporal value transformation [positive or negative) penerated
by the act. Since the hody takes on qualities that ¢xpress the value of the
intersubjective spacetime produced, this bodifv spacetime serves as a
vondensed sign of the wider spacetime of which it is a part.

In focusing on the intersubjcctive aspect of the process, we may also see
this form of bodily being as a particular construction of the actor’s self and
the defining self-other relation of which it is a part. From this perspective,
the intersection of the problem of value signification and that of the
constitution of the subject becomes apparent. Thus in the previous
example, sleep is a negative form of the actor’s being-in-the-world: the self
takes on an experiential form of being that epitomizes failure to move the
minds of overseas visitors and so engender future potencies accruing to the
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self, Fame, on the other hand, can be shown to condense spatiotemporal
gualisigns of value that engage precisely the reverse mode of being or
construction of the actor and self-other relations (Chapter 5).

In Chapters 6-8, I analyze what I see as a basic template or underlying
structure for velue production and signification in Gawan symbolism.
There | argue that the connection between particular food-related acts and
specific bodily qualisigns forms a systematically claborated causal-logical
nexus that regularly emerges in Gawan value symbolism (Chapter 4). This
structure of value production and signification informs marriage and other
exchanges where the crucial signifying media are not always the bodies of
actors, but may include objects of exchange such as canoes and kula shells.
1 examine the bodily or actor-related significance of such objects, thus
developing the Maussian problem of the identification of persons and
media of exchange (Mauss, 1968) within this more general theoretical
framework of action, value production, and signification.

HIERARCHY, EQUALITY, AND VALUE

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

Underlying the notion of general value as a relative potency entailed in
given types of acts or practices is the assumption that value involves a
hierarchizing process (in the present instance, the development of relative
extensions of spacetime or spatiotemporal control). But this process is
itseif encompassed by certain governing cultural premises relating 1o the
creation of hierarchy and equality. In the Gawan case. these premises
specify as fundamental the relative autonomy and equality of persons and
of the minimal collective units constituting the basic bodily and social
identity of persons {i.e., the lineage with which one is identified by blood).
These cultural premises (initially set out in terms of the Gawan concepts in
Chapter 3) create the underlying moral-political problem of contemporary
(Gawan polity: namely, that to generate and maintain positive potency
within their community, Gawans must mediate between these overriding
assumptions about the relative autonomy and equivalence of all persons
and the hierarchizing that appears to violate these premises. Integral to the
processes that mediate these tensions is the necessity of maintaining the
autonomy of the individual will and at the same time constraining this
autopomy within more encompassing relations.

These mediations are considered in different forms and contexis (see
especially the discussions in Chapters 3, 8, 9. and 10). For instance, what in
my view s the basic hierarchizing act — food giving - has sacrificial
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dimensions that compose within it a mediation of the interrelated
dimensions of hierarchy {the incrementation of potency by the donor) and
equalization, on the one hand, and of the autonomy of the will and viable
sclf-other relations, on the other. Similarly, certain kinds of reciprocities
compose another mediating mode well known to anthropologists, in which
the hierarchizing of one set of actors relative to others in a given type of act
can be reversed in the act’s reciprocal (see Chapter 8 for a notable case in
the exchange of Gawan entertainmenis). On the other hand, for reasons
that will be made clear later. food consumption {in contrast to food giving)
cannot in irself (i.e., within the form of the act} create or initiate mediation,
although i is necessarily part of practices that do (see Chapter 3).

The modes of intersubjective spacetime formed through persuasive
Gawan acts such as food hospitality or certain kinds of speech contrast with
those formed by acts of witchcraft (which rest upon secret threats and
force) in terms of the capacity to mediate or manage the moral tension
created by these antitheses. For instance. the former mediate but do not
violate the autonomous will attributed to beth actors (the persuader and
the persuaded), but the latter expand the spatiotemporal control of the
autonomous will of one actor (the witch) by destroying the autonomy of
another (the victim).!® Whereas witchcraft constitutes the negative
subversion of this prablem - the inability to create mediation at all - this
subversive process is more complicated than my simple exampie suggests.
In general, the witch {and acts of witchery) can be viewed as a complex
symbolic condensation of the moral-political problem c¢ngaged by this
oppositional tension in its most destructive, unmediated form (Chapter g).
This negative symbolism can be posed, as we shall see, against the similarly
compiex symbalic mediation formed by acts of influence and epitomized in
the gencrous “man of influence.”

When witchcraft comes to the fore in Gawan c¢xperience (as in contexis
involving long-term illness or death, or some possible threat to life),
Gawans must then reconstruct the affected relations in terms that
positively mediate these contradictions. This reconstruction is not done by
publicly idennfying the witch, but by bringing into play persuasive modes
of action {notably speech'’ as well as the transmission of certain
comestibles). which attempt to subordinate the autonomy and dominion of
the witch (or the actor’s self in its form as witch) to the influence of the
other (see Part 111, especially Chapter 10).

The mode of working out the tension between hierarchy and equality,
and between the autonomy of each person’s will and self—other relations
defines in the most encompassing sense the differentiation of positive and
negative value. On the one hand, 1 have discussed value as relative potency:
in the Gawan case, the relative capacity of acts or practices for expanding
the spatiotemporal control of actors and the community as a whole. What 1
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have called general value is specified by reference to relative potency. On
the other hand, one may ask what makes a given potency viable in terms of
the culturally defined moral-political prerequisites of the society for the
construction of a communal order. In this latter sense, the positive or
negative value of a given type of act or practice is defined by reference to
governing premises about the appropriate and possible relations of power
that pertain in the society. Whereas the nature of value transformation is
constrained by this moral-political problem, the problem in turn is
embodied in the relevant transformative practices and is worked out within
them as an aspect of the value transformations - that is. as a critical
component of the positive or negative value that is being generated.

CONCLUSION: COMMUNAL VALUE

Having set out the the basic analytic terms of my model of value
transformation, let me now sharpen certain points made at the beginning
of this chapter about my concept of communal value (i.e.. the value a
community regards as e¢ssential to its viability). This value can be
understood in two senses: one more limited and the other more
comprehensive. [n the more limited sense, actors create communal value
through effecting positive value transformations. As I have suggesied,
these transformations combine relative increment or control of potencies,
defined in terms of some general parameter of cultural significance. with
the capacity to mediate fundamental contradictions in the community's
moral-palitical premises. My thesis in the Gawan case is that these
transformations consist of expansions of intersubjective spacetime or
spatiotemporal control entailed in varying symbolisms, which coordinately
mediate the antitheses of hierarchizing and equality. on the one hand, and
autonomy and social encompassment of the person and lineage group, on
the other.

However, positive transformations are dialectically formed in tension
with negative, or negative-subversive transformations {in the Gawan
example, the contraction or failtre to expand spacetime, or the destructive
subversion of intersubjective spacetime in witchcraft). The operation of
this dialectical symbolism - including the explicit manipulation by the
community of the relations between positive and negative transformative
capacities in order to produce the former and negate the latter - yields
communal value in its more powerful. comprehensive sense, As | attempt
to show in this book, it is through this process that the community creates
itself as the agent of its own value creation. Thus, only by examining the
production of positive value as part of a wider dialectical system can we
discern the processes through which this most essential form of communal
value creation takes place.
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Gawa in the 1970s
An ethnographic overview

Gawa is a heavily forested atoll of about 7.6 square miles rising out of the
s¢a to some 400 or more feet a]unF the “‘encircling coral wall” (Seligmann
and Strong, 19o6:356) at its edge.’ In 1979-80, some 532 people? lived on
Gawa, their hamlets stretching across the top of the island below the coral
cliffs, and aligned for the most part along or just off a central path running
from the northwest harbor at Ovetu in a southeasterly direction across the
island (Figure 2). Except where the land is cleared for hamlets and current
gardens, the top of the island is covered with voung trees, bushes, and
ground cover that is dotted with the remains of old yam and taro gardens
and is traversed by many small paths.

The cliffs and upper slopes are forested with many large trees, some of
which provide timber for the seagoing canocs of great beauty that Gawans
specialize in producing. In a small part of the shoreline, rocky ledges
extend down 10 the sea, but most of the island is rimmed by beaches, some
of which are major harbors where Gawans build their canoe sheds and
visitors from other islands may camp while on Gawa,

In 197980 there were 46 named hamlets {veru)® on Gawa, classed into
the five traditional neighborhoods (see Figure 2). Most hamlets are
geographically distinct units, but some are laid out contiguously with few
visible demarcations. Hamlets range in size from one to five or six
households, and may include a domesticated pig or two, dogs, and some
chickens.

The spatial organization of hamlets is not uniform. Within each, the
residences (bwara), cookhouses (bulatum), and closed yam houses
(bweima) with a lower sitting platform are variously laid out. In some
hamiets, residences face each other in a more or less concentric
arrangement, whereas in others they are more loosely, sometimes more
linearly, organized.

Gawans feel that a hamlet should be kept clean of refuse, weeds, and
small stones; thus it forms a domesticated, controlled space, delineated

21
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Figure 2. Sketch map of Gawa showing relative locations of different
neighborhoods (not to scale). Adapted in part from Gawa, sheer gabo
{Editicn 1), Sevica T601, Papus New Guined.

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

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

Gardens (bagala) are also cleared from the bush. Like most other New
Guineans, Gawans practice a form of shifting cultivation. Yam gardens
tend to be cleared in arcas bordering the hamlets, but like taro, yams may
also be planted on the lower slopes of the cliffs. Since taro requires moister
soil, it is planted further out in the bush, although some taro may be
planted in the yam gardens.* As in the case of the hamlets, the initial tasks
of clearing are performed primarily by men; however, the burning off is a
stage in which women play a prominent role.

A network of paths (keda) in varying states of use crisscrosses the island,
connecting hamlets and gardens and in some cases leading down the cliffs
to different beaches. In contrast to the hamlet clearings, the openness of
the main thoroughfare across the island and 1o the northem and southem
harbors is maintained by coliective community work, ordinarily organized
under the authority of the elected Gawan coungillor,*

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

Gawans move back and forth between the upper and lower levels of the
island, going regularly to the different beaches. A beach has two basic
areas — the interior edge (kwadew), where there may be trees and bushy
areas that provide shade for sitting, and the sandy beach bordering the sea
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{unamara). The whole area may also be called unamata — the main location
of sand (kelekel) as against the soil ( pweipwaya), which characterizes the
interior. The island as a whole, however, may also be called pweipwaya in
contrast to the sea (bwarita).

The beach is the scene of various activities that fix its significance in
(awan experience. Gawan men and boys fish off the beaches from small
canoes, or with nets on the reefs. Women and girls dig for crabs that live in
the sandy areas of the beach or further inland. Gawan women do not fish
or sail in the small canoes. People also regularty wash in the sea, and
(Gawans obtain most of their drinking water from parts of the reefs where
fresh water emerges from underground springs.

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

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

THE REGIONAL CONTEXT

Contemporary Gawan life involves a frequent coming and going of canoes
from other islands of the northeast Massim sector, as well as canoe
journeys by Gawans to visit these neighbors. Visitors come to Gawa for
various reasons: In addition to those special voyages undertaken primarily
for kula exchange, they may arrive to attend Gawan community
entertainments, to obtain kula shells and other goods 10 bedeck a new
canoe, or to acquire Gawan garden produce in return for other comestibles
in which the visitors' homelands specialize. Visitors also come to sound out
Gawans regarding possible kula exchanges and arrangements regarding the
passage of shells along partners’ common “paths’ (keda), to request pigs for
their own kula competitions or to meet other internal obligations, to weep
for the death of close kinspeople or kula partners, and so forth. Whatever
the particular purpose of these visits, they generally involve some talk
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Plate 1. Gawa looms on the horizon 2t a Gawan capoe returns [ram 2 minor
kula 1rip to Yanaba.

between partners about their kula. A few kula shells may also be casually
transacted, kula shells thus passing between islands apart from major kula
venlures.

Gawans themselves travel to other isiands for these or similar purposes.
For instance, they sail to Muyuw (see Figure 1) for extra supplies of
betelnut and for sago, which does not grow on Gawa, or to Yanaba (in
Gawan speech, Yaraba) for additional coconuts. They also travel to these
islands to attend sagali soy memorial rites {cf. Malinowski, 1922:489ff.).
Cn occasion, they go north to Iwa or Kitava for the entertainments there.
These and other interactions between Gawans and their neighbors are part
of the dense connectivities between the different istands through which a
common world is created.®

The Trobriands form the northwest bounds of this Gawan consociative
network that stretches south to Yeguma and southern Muyuw (and may be
taken to mclude Nasikwabu, with which interaction appears somewhat less
common). With the exception of Nasikwabu and Boagis, all the peoples of
this region speak a language belonging to what Lithgow (1976} has called
the Kilivila family, Gawans understand and can often speak these

tanguages.’
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The most frequent overseas contacts are with the nearer southern islands
and with neighboring Kweawata. The regularity of inter-island contacts
diminishes as one goes north into what Gawans call Ugawaga (the islands
to the north, between Gawa and the Trobriands), Gawans and Kweawa-
tans ~ whose home islands are within sight of each other - visit on a casual
basis, although Kweawatan men tend to journey more frequently to Gawa
(especially for church visits) than do the former to Kweawata. The two
communities do not kula with each other; rather they compete for shells
from other islands (see routes in Figure 1). Gawans kula directly with Iwa
and Kitava, but whereas visits from Iwan cances are not uncommon,
Kitavan canoe visits are less frequent and more likely to be confined to
community kula ventures. Trobrianders, on the other hand, do not
ordinarily sail to Gawa on indigenous canoes, although they may
occasionally come by government or trade vessels traveling in the area.
Although Gawans do not kula directly with Trobriand communities, they
maintain relations of mutual visiting and hospitality with their indirect
Trobriand partners: When Gawans travel northward on a kula journey to
obtain necklaces, they usually visit in Kilivila, often traveling with Kitavan
canoes. Similarly, in the southeastern region, Gawans do not kula directly
with southern Muyuwans, but close visiting relations — much closer than
with the Trobrianders — are maintained with them.

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

I have referred {Chapier 1) to these more socially distant peoples as
Gawan “contemporaries” rather than “conscaciates” (see Schutz 1962:16ft.),
because their face-to-face relations with Gawans are minimal and few
Gawans have ever seen these peoples’ own home communities. Never-
theless, their indirect kula relationships with Gawans keep them firmly
within the horizon of Gawan concerns and continuously implicated within
the dense core of Gawan consociative networks. In this respect, they differ
from peoples such as those of Misima and Goodenough, who are outside
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the kula circle. The latter fade beyond the social horizon within which lies a
world of common structures (at the minimum, kula), ongoing mutual
implication, and intertwined events.

THE DALA AND THE KUMILA

All Gawan land, including beaches and paths, is parceled cut into named,
owned (fara-wagara} land tracts. Small, matrilineal, exogamous groups
called dala are the land-owning units.® Land inheritance and administra-
tion, however, are specified in terms of individual men (or women if there
are no men). More than one man of a dala may have been allotied some
land tracts that he administers (kareiwaga).” although only one -~ the
informal dala head {guyaw) - is regarded us the dala administrator of the
lands.

There are some twenty-four dala groups currently living on Gawa.'?
Dala range in size from one or two to some seventeen adults.!' Like the
fand tracts, dala are named (although names are not necessarily well
known by others), Within the dala, genealogical relations between living
members can usually be traced only to the grandparental generation of the
speaker. However, a common ancestress coanecting all members is
presupposed.

The dala forms the core of the individual's social self. As I discuss in
Chapter 6, it grounds the bodily person in pre-given, transbodily being
through bonds of bodily substance {notably by blood) 10 other, living and
dead, persons.'? Thus the central reference of the important term veyo-,
which can be glossed as “'kin,” is to people of one'’s own dala.

Gawans conceive of themselves as essentially an island of immigrants.
Except for one Gawan dala that is said to have emerged from a hole on
Gawa, all extant dala are said to have come from elsewhere, entering
Gawa from different islands, at different times. Of the current Gawan
dale, thirteen are regarded as having arrived at different times from
Muyuw; the remaining ten dala are said to have come from Kitava (6), the
Trobriands (2). Iwa (1), and Kweawata (1}. There are no standardized
concepts about the sequence of these arrivals, although there are
individual opinions on the matter, Some dala, moreover, are very recent
artivals, as Gawan mcn occasionally marry women from other islands,
Dala are not connected to each other by any temporal formula such as the
notion of dispersal from an earlier common location or genealogical
segmentation of a previous unity, which introduces the idea of differentia-
tion out of an originat whole. Each dala has separate origin traditions
(feliyu) frequently referring to its arrival on Gawa and acquisition of lands.
As temporal formations of identity, dala are thus defined as essentially
independent ancestral units. Special kin {veyo-) bonds between dala arc
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created through variable affiliative processes involving food giving and
refated aid. These affiliative (-ka-veyora, crcate kin)'* relations can
sometimes lead, over time, to the fusion of dala, and are usually, but not
always, formed between groups of the same overarching category known
as the kumila. However, the kumila does not connect separate dala
through the notion of a common ancestor,

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

The excgamous social category kuntla categorizes dala at a more
comprehensive level. Each dala belongs 1o one of the four named kumila
{Kulabutu, Nu-kubay, Nu-kwasisi, Malasi)."* Although the kumila does
not embody a temporal horizon involving reference to a single origin, the
term veyo is usually applied generically to all dala of one’s own kumila.'®

In terms of spatial assaciations, a contrast may be drawn between the
dala identification with Gawan land segmentation, involving the fixity of
stones within the land, and kumila identification with the four winds.
Gawans emphasize that just as there are four winds (Bwalima, east;
Ivavata, west; Bwoumata, north: Youya, south), so there are four kumila.
In addition, each kumila s associated with a particular bird (although
currently Gawans appear to place somewhat less emphasis on the bird
associations than do some of the societies to their south}). !

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

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

Significantly, a Gawan's first attempts to establish overseas exchange
partnerships generally focus on veyo — that is, kumila kin (uniess they have
immediate dala relationships in that place). Kumila kin are a man's
expected point of entry into partnerships, because with them he can
activate the general aid expected of a kinsman. Furthermore, veyo serves
as a general term for kula partners (irrespective of specific kumila
identification, which may then entail a more particular kin designation). In
sum, the kumila appears as an inter-island, encompassing category of
social identity, one that serves 1o generalize Kinship connection across the
region.

THE WINDS AND THE SEASONAL CYCLE

In being identified with the winds, the kumila are associated secondarily
with a binary temporal cycle of the seasons, and seasonal activities. When
the wind is called in by its kumila name, the season with which the wiad is
associated may be evoked. The four winds form a two-pant temporal cycle
in which the north and northwest winds bringing the rainier phase are
paired as (nube-} “friends of different kumila,” in contrast to the opposite
pair of friends, the south and southeast winds, which bring the drier phase.
This pairing defines the seasonal cycling of the “wind year” (called
Bwalima after the easterly wind)'® between the fyavata (west wind) phase
and Bwalima (east wind) phase.

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

In addition, the relative dryness of the Bwalima period associates it with
famine. Thus, in the wind chants, dry south and east winds {in contrast to
the winds from the north and the west that travel laden with gwadura nuts
and other foods) carry nothing on their journey: *‘they bring famine; they
sail without anything in their canoe.” The treatment of the wind year as a
cycle between famine and plenty is consistent with another view Gawans
hold in which garden foods are said to come from the north and travel
south; conversely, famine is usually said to come from the south and west —
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directions that are identified with Normanby and Dobu - and to travel
northward.

Although Gawans do not emphasize the seasonal implications of the
kumila apart from the wind chants, the use of the kumila to form paired
cyclic relationships (different, however, from the particular pairs of the
chants) is pronounced in community entertainments (see Chapter 8), and
the contemporary form of the kula competition {see Chapter 3). Thus the
kumila principle organizes dualistic, cyclic activities on the more compre-
hensive plane of the community, in contrast to the dala, which is focused in
intracommunity segmentation engaging ancestral continuities.

GARDENING, DAILY ACTIVITIES,
AND GENDER DIFFERENCES IN WORK

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

Daily work (woter) is planned by each person or nuclear family.
Similarly, a person’s participation in any wider group arrangements for
work depends entirely on individual decision. An overall pattern of the
days has been set, however, in that Gawans have adopted the (Mission-
introduced) European workweek: No one gardens on Sundays (reserved
for churchgoing and visiting), and Saturday is the standard day for
individual fishing and beach activities (although men also fish during the
week).

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

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

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

Although men and women may leave the hamlet to carry out their daily
projects, not infrequently working together in the gardens, women's
projects are, on the whole, more sedentary than those of men. Women
more often stay in the hamlet watching children and watching the hamlet
(although men will also do this on occasion). Similarly, aithough the initial
gathering of materials for mats or skirts (or sometimes for roof thatching)
takes women to the bush, the actual production involves the sedentary
work of plaiting {mats) or stripping fronds (for skiris), which women
usually perform while sitting in the hamlet. Women may also be found in
the cookhouse in the late afternoon (after a day in the gardens, or after
harvesting vegetables there) preparing the evening meal. With certain
exceptions,?! cooking is exclusively feminine work, and the one that, for
CGawans, most typifies feminine activity.

Masculine daily activity is characteristically less sedentary. taking men
more frequently to the outer domains of Gawan space. We have seen that
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men fish and sail. The contrast between male and female activities on a
canoe illustrates women’s relatively sedentary role: When women sail, they
must sit quietly while the crew works; on retumning to Gawa, they cook for
the sailors in payment for the travel service. Men also do the major jobs of
canoe building on the cliffs and beaches whereas women cook in the
hamilets or on the beach to feed the workers. In addition, men hunt in the
bush with neits to catch any wild pigs that might have been spotied, and
only men and boys climb trees (for example, to obtain coconuts and betel),
or go hunting for the occasional flying fox, possum, or bird. Although both
men and women own pigs, it is the men who capture and kill domestic pigs
for feasts, and who do the initial roasting, baking, and cutting up of the
meat. Just as male activities control a wider spatial domain than feminine
work, these activities also tend to be more mobile and energetic, and 10
involve men in handling the mobile elements (fish, pigs, canoes, etc.) in the
environment.

Artifactual procedures that create spatial domains, “carving out” the
space or creating bounding structures, are confined to male activity, The
initial clearing of gardens and hamiets, the building of houses and canocs
are all essentially masculine activities. Men also manufacture nets for
capturing fish and pigs from unbounded or undomesticated spatial
domains. In contrast, women make clothing, as well as mats that may be
laid between the body and the ground, house floor, or wooden bed, or be
used to protect the body from rain and cold. Furthermore, as the cooks,
women prepare food for bodily comsumption. Thus women's typical
productive activities tend to focus on somatic space, whergas men's
activities engage them in the construction of extrasomatic space — in
preparing new domains of human activity and bounding them. We shall see
that these spatial differences between masculine and feminine activities are
important to the understanding of value transformation examined in this

study.

THE HAMLET

A Gawan hamlet is a socially close and relatively autonomous grouping. It
may contain two types of residence: that of the family and that of
unmarried youths. The family residence is typically the home of a married
couple and their young children, and foster children. A hamiet may also
have a house for an unmarried teenage boy (tawalata) made available 1o
him for courting.” A family residence usually has a separate cookhouse,
but a cookhouse is sometimes shared.

There is at least one yam house in a hamlet. A married man has his own
yam house when his responsibilities become large enough to require it, and
his paternal and maternal kinsmen decide to help him build one (ordinarily
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after a few years of marriage). Gtherwise he and his family have their own
compartments in the yam house of a more senior man of the hamlet. A
senior married woman may also have her own yam house if her husband
chooses to build one for her. but more typically, yams from her garden
plots will be stored in a compartment of her husband’s house. In addition
to his own and his wife's produce. a man’s house may store the produce of
other men {or sometimes women) of his hamlet, as well as yams acquired
at harvest from affines (see Chapter 6}. Yam houses are named according
to the dala of the owner, each dala having only one yam house name,
which may be instantiated, however, in more than one house (in the same
or different hamlets}.

A hamlet also contains its dead. Those buried in the hamlet are ideally
but not exclusively members of the dala of the hamiet head (raraveru,
hamlet owner or head). Nowadays, graves are usually placed at the edge or
on the side of the hamlet, but not centrally, owing to the injunctions of the
government and the church. Gawans are usually reluctant, however, to
bury kinspeople at any distance from the cleared hamlet area. As one
woman suggested to me, to do so is to treat the dead like animals, putting
them in the untended area of the bush. It is as if one expelled the dead
from the humanized space of the hamlet. The hamlet thus represents
premarital and marital life stages and, like Massim hamlets elsewhere,
attempts 1o maintain the dead withm its domestic space.

Each hamlet has its male head or owner {traravery), most commaonly, the
sentor man of the hamlet. Through its taraveru, the hamlet is identified
with a particular dala. Ideally, the hamlet should be built on this man’s dala
land, but if built on the land of another dala, a kula shell and pig payment
must be made to the owning dala to secure rights over the land.?® If
payments have been made, members of the headman's dala may be buried
in the hamlet land without further return, but if not, the dala owning the
land may (at its discretion} require payment for the burial. Similarly,
payments must be made to a dala head and his dala if he permits a member
of another dala - for example, the spouse of one of the hamlet’s residents —
1o be buried in his hamlet land.

Each dala may be represented by one or more hamlet heads, but the key
hamlet of a dala is the hamlet of its recognized guyaw (leading man, man of
high standing). When a dala is represented by more than one hamlet, these
are (with exceptions) usually fairly close to each other, and in some
instances contiguous. With some exceptions, the garden lands owned by a
dala are in the vicinity of the hamlet of a dala’s guyaw. The ideal basic
model entails the identification of the dala and the dala guyaw with a
unitary hamlet space. The independence and equality of each dala and its
guyaw is closely linked in Gawan thinking with the spatial scgmentation
and independent equality of each hamlet (see Chapter 3).
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The residence of married couples in a given hamlet, or with a particular
hamlet head, is not, however, determined strictly on principles of
matrikinship. After marriage, a young man may reside with his father
{tama-) or foster father; a mother's brother {kada-) of his own dala or a dala
of his own kumila; or his wife's father { yawa-), if the latter is influential and
wishes to keep his daughter in his hamlet. In each case, co-residence
involves support of the senior man, who in turn makes certain resources
available to him.?* Unless a young man has early established a special
support relation with another senior kinsman or close dala affiliate whose
heir (mapu-) he expects to become, he is most likely to reside with his
father until the latter’s death, or until he (the younger man) arranges a
relation with another senior man. On the father’s death, a man may move
to a dala kinsman's hamlet or make other choices, depending on
exigencies, including that of setting up a new hamlet. Creating a separate
hamlet of one’s own is part of a process of asserting a certain autonomy and
equality with other hamlet heads (i-guyaw — becomes or attempts to
become a man of standing). Gawan hamlets are small in part because of
this strain toward independence, although other reasons such as conflict
can lead to the fission of larger hamlet groupings.

THE HOUSE

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

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

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

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

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

CROSS-HAMLET RELATIONSHIPS AND
PREMARITAL YOUTH

The familial residences and the prefamilial, bachelor houses do not simply
represent different intrahamlet statuses and stages of a life and domestic
cycle, but also different types of cross-hamlet bonds and modes of
association.

Courting youths form a distinctive peer group. Those who occupy this
status together at any given time arc metabouwen (age-mates) 10 each
other. Gawan adults accord the group a distinctive internal authority
(kareiwaga) of its own, allowing the young people considerable freedom,
while carefully monitoring the particular lovers (mube) with whom their
children are involved at any given time, and evaluating the work attitudes
of the various young people.? Marriage can take place only if the girl's
parents supply the foodstuffs necessary to establish marriage (see Chapter
6)

A youth usually enters this age group by about twelve or thirteen, that is,
about puberty, and is married by or before the age of seventeen or
eighteen (boys usually being somewhat older at marriage than girls). Once
married, Gawans are supposed to put aside the relatively irresponsible life
of their youth: An individual couple is detached from the courting group
and its new social bonds are defined in terms of responsibilities engaged by
affinal relationships. Gawans sharply contrast this youthful stage of their
lives and that of married life, After marriage, one'’s age-mates of the



36 Introduction

opposite sex should not be mentioned in the presence of one’s spouse., and
relationships formed in this period are relegated largely to the past.

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

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

A feature of youthful behavior during this phase is emphasis on the
elaboration of a Gawan speech genre called seibaw, which 15 a form of
joking or teasing that combines friendliness with self-assertive aggressive-
ness and may have sexual overtones. Since it ¢reates a joking atmosphere
that also displays the aggressive control of the user over language, this type
of speech may also be used by men in kula activities where language skills
are a critical means of persuasion (Chapter 3). [ts elaboration in courtship
is connected with the development of persuasiveness in order to acquire
sexual favors.?’

The patterns [ have described for the Gawan courting period have Lhe
familiar transitional features of rites de passage with their separations and
reversals. Thus the residential shift to the bachelor house; the transient
identification with a group defined as age-mates; association with a
spatially unbounded kind of activity (wandering), and with special
activities at night rather than during the ordinary working day, and so on -
are all well known indicators of transitional social phases. The fact that we
do not have here the more familiar kind of passage rite in which adults
exert rigorous control and effect the radical subordination of initiates is
significant. Instead of hierarchizing processes explicitly shaped by the
authority of adults who impose regulation from the outside through direct
control over initiates’ bodies, Gawan transition emphasizes the relative
autonomy of the youths while adults watch from behind the scenes,
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exerting covert influence on their children, but interfering directly only in
cases of radical misbehavior. The overt emphasis is thus upon the exercise
of relative autonomy and a youth's own persuasive powers, while the
constraining influence of the adult operates as a covert control regulating
this autonomy.

MARRIAGE AND MARRIAGE EXCHANGES

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

On the other hand, a person must marry (-vay) outside his or her dala; all
sexual refationships within the dala are sivasouva, “incest.” As [ indicated
above, the kumila is also exogamous, but an occasional case of intrakumila
marriage occurs. In addition, children of men of ane dala should not marry
because they arc opposite-sex siblings (nu—ta)®® 10 each other, The same
principle applies more weakly to children of men of one kumila if the dala
relations are close.

At the present time on Gawa, there are no positive marriage principles
operating as a standard model, or a consistently held ideal that defines
affinal continuities over time through repetitive marriages between dala or
kumila. Although people recognize other dala with whom their dala has
frequently intermarried in the past, marriages are not typically treated as
reconstituting or aimed at reconstituting past marriage links between dala
(or kumila), or as creating the potential for future links between the same
dala (or kumila)} groups. Rather, Gawans frequently say, "“We marry
without rationale (sabwamu)."” Although the marriage of a man or woman
into his or her father’s dala (i.e., bilateral cross-cousin marriage) occurs
occasionally, and may sometimes be used for political purposes, there is no
standardized preference for this type of marriage. In fact, some people feel
negatively about such marriages, and Gawan views are more complex than
F can discuss here.

A marriage establishes an affinal link between bilateral kin of each
partner, and between people of four key dala: namely, the paternal and the
maternal dala of each spouse.”” In discussing affinal exchanges, I shall
speak summarily of each pariner’s kin, signifying the bilateral kin of each
{which can include foster kin).

Affinal connections are established through exchanges between indi-
vidual kinspeople of the marriage partners. Each marriage is thus the
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medium of a complex of exchanges between persons on both sides who
may reside in various Gawan hamlets and neighborhoods. The goods
consist essentially of garden produce (teire and kuvi yams and taro, wuni,
which Gawans summarize as karu) and pigs (bulukwa) from the woman's
side; artifacts including canoes, kuta shells, and such items as Eurcpean
cloth and knives, and in the category of edibles, fish, from the man and his
kin.

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

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

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

The immediate recipient in this case 1s (4), the foster mother of (the man
{1); she is also his own mother's full sister, and lives in a hamlet of Utaru
neighborhood, where the nodal couple also reside. Both she and her
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Figure 3. Interhamict buwaa relationships focused in one nodal couple.

husband are regarded as those who “eat™ (kam) the food (see Chapters 4
and §); the return (for instance, kula armshells) comes from the man's
foster father and goes back to the woman’s foster father. The woman's own
father (her mother was dead) gives buwaa for her, which in this case, goes
to the husband’s mother's brother (10 and his wife). Immediate recipients
of the food gifts from the woman's kinsmen (i.e., the partners on the
husband’s side) may be either men or women; in the latter case, the female
recipients’ husbands are then responsible for acquiring the return buwaa

gifts.
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Although Figure 3 shows the couple (1, 2) as the node of exchange
relationships constructed by virtue of their marriage, this couple is itself
engaged in exchanges by virtue of the marriages of still other couples.
Similarly, eact of the marital couples shown in partnerships i Figure 3 are
themselves the nodes of buwaa exchanges, as well as being engaged in
buwaa exchange relations other than those mediated by this nodal couple.
Thus each spatially localized marriage ““fixed"” in a given hamlet domain is
matrixed in a network of marital transactions of goods across hamlet
domains.

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

A man typically gives food for one or more of his female dala {or dala
affiliate) members, and for his own or foster daughter(s) — members of his
wife's dala in the first descending generation from his own (or of another
dala whose daughter he is fostering). Men typify the food-giving
relationships to their dala in terms of the cross-sex sibling relationship,
treating the relationship as intragenerational, although actually they may
take up responsibilities for other types of female dala kin. In addition, they
may establish food-giving relationships with women of other dala, who are
frequently, but not necessarily, of their own kumila. Establishing such
realtionships is referred to as ‘‘creating a sisler for oneself” (i-vage
ni-re-ia).

The wife’s relation to the women for whom a man gives garden produce
is important. A man calls all the women of his dala for whom ke gives this
produce agu-gamagafi, (my person).” A man's wife speaks of her
husband’s gamagah as Aer gamagali, thus identifying with him. In this
sense, a wife is giving buwaa to her husband’s gamagali.™® The asymmetric
structure of the identification indicates the male centering of food
transmission in mantal exchanges; at the same time, the common term
marks the unity of the couple, and the joint part of the wife in her
husband's transactions.

Food thus goes out from a man {with his wifc) in one direction and it
comes in to him via his wife or son's wife. 1t will be noted that when a
woman is designated as the immediate recipient or consumer of buwaa
produce for the marriage of another couple, the direction from which a
man {her husband) receives produce is consistent with this directionality:
That is, he is acquiring it vie his wife. On the other hand, when a man is the
immediate recipient-consumer of buwaa, he is acquiring produce given for
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the marriage of a dala kinsman {or structurally parallel kinsman), in this
sense, through his kinsman's wife.

Conversely, male goods are transacted by a man to (via) his wife or his
son (and son’s wife) rather than his sister and daughter. Similarly, a man
receives these goods via his sister (or other dala kinswoman) and daughter
{or foster daughter) rather than his wife — that ig, from those types of
female kin to or for whom he gives food.

The binary directions of a man’s transactions for women (prototypically,
sister vs. wife) encode the fundamental opposition between the two types
of cross-sex relationships: a man and his sister {marked by the reciprocal
nu—ta) and a man and his wife (marked by the asymmetric terms -mwara,
husband and -kwav, wife). Gawans explicitly contrast the two. Physical
contact is prohibited between cross-sex siblings, and specific prohibitions
are placed on entry into each other’s houses once the age of sexual courting
has been reached. Reference to the sexuality of one member of the pair in
the presence of the other is prohibited. These and related patterns of
separation form a spatial separation between the pair that contrasts with
the spatial identification (the sharing of a singie house, and the physical
bond of sexuality) that typifies the marital pair. Although the bodily unity
of one-dala siblings {the prototypic sibling relationship) is based in
internal, blood relationships. that of a married couple is based in their
external sexual contact, and their reproduction of children (see Chapter 6).
The difference in mode of bodily relationship is conveyed, for example, at
the death of one marriage partner when the other lies all night embracing
the corpse in the mourning house, while the cross-sex sibling and other
dala members can only enter the house intermittently to wail (Chapter 7).

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

SINAVARAMA

In addition to exchanges of goods, affinal relationships are formed through
work responsibilities. Each member of a married couple is sinavarama — a
source of work help - to the spouse’s parents and their immediate dala kin.
The most important sinavarama relationships are with spouse’s parents
(including foster parents) and spouse’s siblings, This aid is activated in
contexts requiring coliective work beyond the househeld or hamlet bounds
(e.g.. fencing operations for a large garden, fishing and cooking at
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canpoe-building feasts, and so on). A critical function of the male
sinavarama is in distributing food at feasts of which his affines, such as his
wife's brothers or father, are the proprietors. Only men publicly distribute
food (see Chapters 3 and 8).

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

THE COMMUNITY

As is typical of New Guinea societies, the Gawan community as a whole
lacks any superordinate center of control, but there are some relatively
senior men of greater community eminence and influence than others:?
these men have strong kula reputations. Although men and youths of all
Gawan dala participate in kula (their common participation itself being a
part of contemporary Gawan egalitarianism}, kula provides a medium for
defining hierarchical differences between men (see Munn, 1983). Among
the many adult men of good standing who are active in the community,
men of special eminence are key figures in the organization of community-
wide activities such as major community entertainments, special commun-
ity garden work, and the calling of public meetings on matters relevant 1o
the commuanity at large (see Chapter 10).

Gawans also distinguish two separate complementary spheres of
knowledge and authority (kareiwaga) based on control of the most
powerful gardening (including weather) magic (mega), on the one hand,
and magic for curing and control of witches (bwagaw), on the other.* The
most influential experts or specialists in these domains are community
functionaries who use their power to “care for” (-yamata) the community
at Jarge (see Chapter 4). Such men are also generally major or at least
substantial figures in kula.?® Whereas the leading Gawan garden experts
are concerned with the fertility of the land, the curer or witch-controlling
specialists focus on the state of health of the human body. The combined
control over witchcraft (bwagaw) and curing derives from the Gawan view
that all long-term illness and all deaths except for those of the very old are
caused, in the final analygis, by witches. As 1 have previously indicated
(Chapter 1), this premise is fundamental to the Gawan moral-political
process (see Part I1I).
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To these two complementary kareiwaga of community-wide importance
may he added that of the two major reciprocal community entertainments
(kayasa) repularly performed on contemporary Gawa: most notably the
Drum (kupi, also called wousi, song, and kafibomu, referring specifically to
the night dancing} and the Comb (Sinaia). (1 shall refer to the former as the
Drum dance.) The Drum dance belongs to 2 dala of the Nukubay and the
Comb to a dala of the Nukwasisi. Performances of cach entertainment are
held in the hamlet of the guyaw of the owning dala (see Chapter 8).

In fact, there are more than two such major entertainments known on
Gawa, with at least one being ascribed to each of the four kumila, but the
major entertainments of the other two kumila have not been performed
within living memory. Nevertheless, Gawans emphasize that each kumila
has a key entertainment and even younger informants can outhne the
lapsed entertainments {the Model canoe, Kulabutu, and the Fishing,
Malasiy. ™

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

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

In addition to these traditional kareiwaga are those pertaining to the
government, the United Church, and the school.*” Each of these spheres
also has spatial representation on Gawa (the government through the
medical aid post as well as the hamlet of the current counciilor; see Figure
2), and each constitutes 3 particular sphere of authority with community
functionaries. The elected government councillor who represents the
concerns of the provincial government on the island, may or may not be a
man of eminence in the indigenous context, but government-related
matters such as cleaning the main paths, building medical facilities, and so
on are his kareiwaga. Similarly, the e¢lected members of the school
committee may be young men, but school matters are their karciwaga, and
other people (including more senior men) should listen to them on school
issues. Each of these three kareiwaga. like the indigenous kareiwaga, is a
particular, limited sphere of authority that does not give its functionaries



44 Introduction

any communal control beyond this sphere. Gawans incorporate these new
authorities into their community on the fundamentally acephalous (sepa-
rate and cqual) terms of the indigenous order,

KULA EXCHANGE

In 1979—80 some 118 Gawan men and youths were engaged in kula in
varying degrees. A boy begins his own kula transactions about the time he
enters the courtship phase. He may obtain a small first armshell {(mwari) or
necklace (veiguwa or soulava) from a senior kinsman on Gawa (a mother's
brother, father, and so on) with whom he then 1cansacts a return shell, or
from a man on another istand, particularly one of his own kumila whom he
has helped while visiting during kula; the latter may then give him a shell
and become his first overseas partner. In either case, to obtain a shell the
boy has had to aid his senior, doing what the latter requests. A youth may
also establish kula relations with members of his peer group on other
islands, using the relatively small shells obtained from one of his senior
kinsmen to initiate transactions. (For additional commentary on appren-
ticeship and matrilineal inheritance of kula partnerships, see Chapter 5.)

Kula paths (keda) of partners (of varying degrees of extension and
durability), are made by the travel paths of shells. A man of standing in
kula generally has built three to four relatively stable partnership paths.
But paths should be thought of as dynamic processes rather than
fixed sets of relationships; however, 1 cannot go into the complexities of
their formation and their relation to shell movements here. At any given
time, many paths of partnerships may not complete the entire ring™ and
other completed paths may have atrophied; but the unidirectional,
sequential movement of each type of shell and the bidirectional continuity
governing the overall movement of shells around the islands create a closed
“circudarity.” This structure is the enabling principle of an indefinitely
reproducible circulation.

Gawans do not manufacture kula shells on Gawa, although they may
alter them to improve their appearance, The two directions from which
shells come into Gawa {necklaces from the north-northwest and armshells
from the south-southeast) divide the inter-istand world into lwo sectors:
the former, Gawans identify ultimately with Dobu, and the latter with
Raramani (notably, the Bwanabwana islands to the south). It will be
recalled that the paired winds (north-west and south-east) similarly divide
Gawa's inter-island world on an asymmetric model. Moreover, both
dualisms as they enter into the formulation of Gawan experience do not
simply define static, binary wholes, but rather form totalities through
motion (as they wravel from one direction toward another) and through
cycling (exchange or seasonal alternation). (On kula and the totalizing of
the inter-island world, see Chapter 6.}
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Some shells enter Gawa defined as the personal possessions {-vavaga) of
particular Gawans, who can then make all decisions regarding their
disposition. Shells regarded in this way are classed as the kitomu of the
owner™ and are received initially in return for ccrtain restricted types of
services or goods; for Gawans, the most important source of kitomu is their
own artifact specialty, canoes, whose southward trade nets them {among
other items) kitomu armshells coming from the scuthern recipients of the
canoes, The significance of kitomu is discussed in Chapter 6. Here we may
merely note that when a Gawan puts his kitomu on a kula path, the shell of
opposite category finally returned for it as its equivalent becomes his
kitomu, and the first shell 15 reclassified as murikura to him - thal is, as a
shell that is not his personal possession (but that may have become
somebody clse’s, presumably that of the relatively distant partner who
located the return shell). Most of the shells a man transacts are murikura,
and he may or may not regard them as someone else’s kitomu.*

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

Although kula is built upon individual partnerships., it is also the central
means by which the Gawan community engages with other communities on
a sociopolitical level, competing with some 10 acquire shells from others.
Gawans are not cancerned simply with the state of their own personal kula,
but also with that of the community as a whole. Thus when a man brings
back a famous shell 10 Gawa, its presence there contributes not only to his
own fame, but also to the fame of Gawa in the inter-island world.
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Food transmission and food consumption
The basic dialectic of value transformation

[When someonc eats a lot of food] it makes his stomach swell; e does nothing but
cat {-kam) and lic down (-masin. lie down/sleep); but when we give food (karw) 10
someone else, when an overseas visitor eals pig, vegetable food, chews betel, then
be will take away its noise {buraga-rg). its fame (bur-ra). Il we oucselves e, there
is 10 noise, no fame, it will disappear (b-I-tamwaw), rabbish, it will defaul. If we
give 1o visitors, they praice us, it is fine. If not. there is no fame; Gawa would have
no kula skells, no guyaw (man of high standing). no kula fame.

Gardens and kula are what make a man a guyaw. Whoever has gardend, overseas
visitors come and cat there all the time. They say you arc a guyaw. [Later] they will
come and give you armshells and necklaces. Your fame will spread. The garden
“pays oft” {peyola, bas a big yield). The thing “ahead™ is the food (karu). The kula
is “behind™ [i.c., dependent on the garden food|. You cannot feed the visitors if
you have no food.

A Gawan man’s explanetions of passages from public speeches, 1974-5

As in many societies, Gawans treat food giving as the basic form of
generosity. Generosity (lalasi) and selfishness (mulamola), connote
opposed bodily actions of releasing and incorporating or retaining for
oneself. Thus the generous person may be described metaphorically as
“wide-handed'* (karatanay yama-), which suggests an opening of the hand
(yama) that gives (-seik), whereas a selfish person is one who continually
holds back things requested by others (-kayus, refuse something, keep or
protect),' reserving them for him- or herself. The selfish person, as one
Gawan put it, “does not give to people, he or she eats.” The basic
descriptive label for a greedy person is, in fact, “‘one who eats”
(-kamkwamu with a male, fa- or female na- prefix).? A selfish individual
{or a person perceived after the fact as having behaved in that way) can be
bewitched by a piece of food caught inside the chest, which causes the
illness. This illness illustrates the internalizing effect of the selfish act with
its central connotation of taking or holding back toward one’s own body
rather than releasing to others. The most extreme act of holding back is
incorporating; food that is caught inside the body, in turn, epitomizes what
is not only consumed, but also cannat be released.

49
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Conversely, the generous person gives food to others to eat. In this
respect, it is significant that the 1erm kem, eat™ has a causative form
-vaakam, which means “‘feeds, gives to another to eat.” Vaakamu is a
fundamental means of achieving influence with others by regularly
nowrishing them with food, For example, a man gains rights over his own
or a foster child and builds influence with a child as it grows up, by acting as
its -vaakam.® When the child is a baby, he may pre-chew food for it, and
taking it out of his own mouth put it directly into the baby’s mouth. This
transaction is a paradigmatic instance of food giving as the separation of
food from one's own body for incorporation by another. The structure of
food release and incorporation as an action cycle directly connecting the
bodies of donor and recipient is given prototypic significance in this
context.

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

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

The Gawan's commentary thus conveys the spatiotemporal value
transformation embedded in the dialectical process of acts of food
consumpiion and transmission. Whereas consumption directs food “im-
mediately” into the body, reducing the duration of the food and destroying
its potential for yielding anything in the future, the transaction of food
away from the body can produce further positive value products that
themselves transcend the body of the donor, and in this instance, are seen
as going beyond Gawa itself. The dialectical tension between the two types
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of act is itself the processual matrix defining the basic significance of each.
As | discussed in Chapter ), this tension is fundamental to the Gawan
system of value production, forming an underlying meaning process
operative in multiple contexts.

The second commentary quoted at the beginning of the chapter is
obviously related to the view expressed in the first quotation and makes a
point generally emphasized to me by Gawans regarding the means by
which men build political standing. That is, to become a guyaw, a man
must be a good gardener so that he can dispense food to averseas visitors.
The latter will then regularty come 1o visit him because of his generosity. In
effect, these overseas visitors are viewed as those whose decisions to
release kula shells govern a man's advancement. It is they who *say you
are a guyaw.” From this perspective, it is only through an external
reflection of the self — what amounts to a favorably appraising “look™
coming from the outside other (Sartre, 1066:346ff.; see also Leroy,
1979:185) — that Gawans can define their own guyaw. This grounding of
self-definition in the appraisal of the other is fundamental to Gawan value
transformation.

Since a guyaw is “‘one who feeds visitors,” it is significant that 2 man who
is strong in kula (ta-kurakura, a kula man) can be figuratively contrasted
with one who is weak by calling the latter “a man who eats” (ia-
kamkwamu) or saying simply that he eats but the other man kulas
{i-kurakura). Conversely, one may say that a man who cats without reason
{sabwamu), who doesn't work {wotet) in the gardens or in kula (also called
wolet, ¢f. Damon, 1978:60) and give food to visitors is to-b-¢i-kam, “*a man
who would eat.” Such a man “has no name™ (yaga-ra), - that is, he is not
known abroad — an attribute that epitomizes the negative spatiotemporal
transformation of self-other relations involved.

But the relation of eating and kula is more complex than this opposition
of social categories would make it appear. This complexity becomes
illuminated when we consider that kula visits to other islands are times
when Gawans enjoy the reciprocal hospitality of their hosts. Indeed, eating
the foods served on other islands is one of the pleasures of kula. However,
kula activities proper are centered in speech (livala; livalela kura) in which
a man attempts to persuade his partners or others to release desired shells,
talks to partners about shells on his paths, and listens (rega) to the kula talk
of others. As part of these activities, a man goes around to see and admire
kula shells, and learn their names and histories. In general, he attempts to
increase his knowledge about shell identities, locations, and transaction
histories with the nitimate aim of incrementing his own kula skills and
abilities to obtain desired shells. Thus kula speech® - an important medium
involved in “working” one’s kula - is a productive activity yielding shells
and the knowledge necessary to obiain shells.
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Eating, on the other hand, although an important part of the visit, does
not yield shells. Indeed, one of the devices a Gawan might use to persuade
his partner to release a desired shell is to refuse to eat at the latter’s home
until the shell has been “thrown™ (lev, throw, rclease) to him (see Chapter
4 for a consideration of the demonstration of constraint in acts of “not
eating"').

This distinction of productivity between kula activities centered in
language {(speaking and listening) as opposed to eating, as well as the
connection between them in kula, is sharply conveyed in standard ritual
insults called out jokingly to recipient men at the distribution of food in a
kula feast held on Gawa before a major competition (uvelaku). One such
insult goes: *“You don't kula, you go along ‘emptily’ (sabwemu), you only
eat.””” The term sabwamu refers to the idea that something lacks an “inner
seed,” is empty, or without reason. The point in this case is that nothing is
achieved, no kula shells acquired that transcend the particular context of
the action and that can be brought back to Gawa; rather, the recipient
returns to Gawa empty-handed, for he only consumes.®

This type of insult is part of a rhetorical context in which food recipients
are supposed to shout out the names of shells that they claim they will
obtain during the coming kula trip. In fact, these assertions are not
expected to be truthful; the claims are rhetorical. In the midst of food
distribution, and a coming kula trip in which men will hope to eat well at
the homes of their partners (and are indeed dependent upon their hosts for
adequate food supplies), the dialectical relation between eating and kula is
brought into focus. On the cne hand, the requirement that men make
rather grandiose claims draws Gawan minds to what goes beyond the
present context and is emphasized as the real aim of the coming trip: the
acquisition of the (nonconsumable) shells. On the other hand, the satiric
insults crystallize the underlying dialectical tension that unites the two
activities of eating and kula. The former is defined as purposeless and
unable 1o surpass the moment of the action itself ~ as failing to create
anything with further potential or yield — the other as productive, and
capable of extending spacetime (creating something that goes beyond the
immediate moment and locus of action, and thus beyond the body of the
actor, and that vields an object that itself condenses potentialities for
further transactions).

At the same time, the hospitality in food from partners on other islands
is regarded as a reciprocal return or replacement (mapu-ra) for one’s own
hospitality; in this sense, it is a positive value product of one'’s own food
giving. I shall return later to inter-island transactions in food hospitality to
examine these matters further. For the present, the main peint is that what
is uppermost in this context is the nation of consumption as a nonproduc-
tive, self-focused act rather than as an aspect of the exchange process
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linking kula partners. Like ritual insults in other contexts (see section on
“remembering™) these insults and their accompanying boasts bring into the
present (here, the uvelaku feast) a focus on the future (wunikougwa, [the
time] ahead) and on the acquisition of value products that themselves
*contain a future.” by reminding food recipients that eating in itsclf has, as
it were, no future,

Let us turn back from the problem of consumption to that of food
teansmission. Whereas food-giving to overseas visitors is at the base of a
man's ability to create successful kula relations for himself, a woman may
become a guyo-vira (guyaw-woman) by her generous cooking for visitors,
aiding her husband in his kula endeavors. But since she does not directly
transact kula shells and create partnerships herself,” she cannot acquire the
fame created by handling shelis with their long-term, extended circulation
beyond Gawa. This level of self-transformation is confined to men. She is
nevertheless extremely important in the persuasive process ~ both to her
husband (who listens to her opinion and whom she aids in making himself
influential with his partner), and to her immediate dala kinsmen, who may
also be concerned with her opinion and for whose kula partners (as
well as for her husband’s ) she may make mats and skirts. Finally, she
is important to the partners of these men (especially those of her husband)
who try to persuade her to view them favorably so that she wili agree to the
transmission of desired shells.

The role of women as cooks rather than direct kula transactors is
connected with a more general position women occupy in the public
transaction of food. In contexts of collective, public food giving, as at
mortuary transactions or entertainments, it is men who determine the
distribution. In this public context, men rather than women perform the
acts of dispensing food, separating it from the self.® The fact that female
activitics are typified by cooking and the preparation of food for
consumption is a feature that in certain respects associates women with
eating rather than with the giving of food. This feature emerges most
strongly in the context of witcheraft (see Chapter 9). One should not,
however, siress it at the expense of the transactive significance of cooking,
for the latter involves women at the very center of the transaction of
cooked food, as they prepare the food for others to eat. What should be
emphasized in general is that the part women play in value production
associates them closely with the medium of comestibles, especially garden
produce, a feature that is critical in the position of women, and that of the
female gender principle, in the transformative .

As indicated in Chapter 2, yam and taro gardens are central to Gawa's
subsistence and affluence. Although other edibles are used in major
transactions, yams and taro typify garden produce (karu) for Gawans, and
they are the care of major transactions in comestibles - pigs (bulukwa) and
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fish (in} ocoupying more specialized positions.” Moreover. although bath
yams and taro appear in these contexts, yams — which, as [ have pointed
out, all Gawans harvest roughly at the same time and which are storable
for several months after harvest - are considered somewhat more
important for major transactions. Of the two varieties of yams that Gawans
plam, knvi and teitu, the former produces fewer but larger tubers to the
planting and is more highly prized for major transactions, including raw
food gifts or immediate haspitality to kula pariners.

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

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

Although the comestibles used in hospitality for visitors or other major
transactions are not, of course, confined to yams, the harvest classification
encapsulates the basic dialectic of consumption and transmission, and the
changed potentials of food in transmissive contexts. The procedure of
categorizing yams introduces differentiated spatiotemporal potentials into
the harvest, as Gawans set into separate piles, yams for the next planting
and reproduction of the garden; yams 1o be used up for immediate or daily
family consumption; and yams to be reserved for later transaction to
others. Whereas seed yams go to reproduce themselves and the gardens —
and thus to maintain the harvest cycle itself (see Chapter 4) — and yams for
daily consumption go to produce the bodies of the producers, those set
aside for visitors and major transactions (where they will be transmitted
raw, gagayata, rather than cooked, minumenu) go to produce something
other than themselves, and something beyond the persons of the
producers. It is this latter category that represents the portion that Gawans
set apart from the processes of reproduction and immediate subsistence to
“work upon [their own] work™ (Touraine, 1977:25) and so become active
in their own positive value transformation.
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MODES OF INTERSUBJECTIVE SPACETIME:
HOSPITALITY AND KULA EXCHANGE

Reciprocal acts of hospitality between Gawans and their overseas partners
have the capacity to create a particelar mode and value level of
intersubjective spacetime in the island world. I now consider in more detail
aspects of the spatiotemporal structure of this hospitality and its
articulation with that of kula shell exchange.

As we have seen, when a Gawan man goes to another island to visit, his
kula partner(s) (burawura) in that community will be responsible for
feeding him and offering him general hospitality, just as he is responsible
for them on their visits to Gawa. In addition to cooked foods eaten during
the stay, hospitality includes gifts of raw produce to be taken back to
Gawa, as well as aid in obtaining pigs on request (kerasi). Women’s skirts,
mats, Papua New Guinea money, and other such goods may also be
considered part of the overall relationship, but these gifts are more
specialized elements of the basic food-giving relationship.'? As [ have
pointed out elsewhere (Munn, 1983:28g), this reciprocal hospitality
“continues as long as the partnership irrespective of whether shells are
‘thrown’ between [the partners on a given visit]. ... As cne man said: a
Gawan can throw a shell 10 a partner one year and then not throw [shells]
... for a time, but he will siill eat at that man's home.™

The overseas hospitality relation is one example of a form of transacting
for which Gawans use the general term skwayobwa. A distinctive feature
of skwayobwa is that it involves reciprocal transacting that is not
temporally specific to a particular end (see Munn, 1983:289). Skwayobwa
continues without the assumption of closure (-kous, finish) effected by an
equivalent (skwera, square or -bod, level) reciprocation in any given
“moment” of the relationship.”

Comestibles are the core of skwayobwa, although as in averseas
hospitality, other items may be involved since the term connotes an
ambience of regufar aid. Although certain elements within the overall
hospitality relationship between partners are subject to an accounting of
equivalence (notably that of aid in obtaining pigs), the visiting relationship
itself is of the “ongoing” skwayobwa type. This kind of repetitive process,
an exchange lacking sharply defined spatiotemporal units of debt and debt
closure, is essential to the continuance of the kula partnership.

Thus Gawans regard this hospitality between men as the foundation
(wouwu-ra) of the kula relationship, because without it partnerships
cannot be maintained. The term wouwura means “its foundation,” or
“originating cause,” It thus carries the spatiotemporal connotations of
being “below™ (at the base) and “prior to” something else, as well as being
the potentializing source out of which the latter emerged. As one man
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suggested to me, the wouwura of kula is the gifts regularly made to one’s
partner who later remembers (i-raruway) this skwayobwa by giving & kula
shell. I shall have more to say of the notion of remembering later; here, we
may note that skwayobwa has the potential to extend a man's spatiotem-
poral control by acting upon the mind (nano-ra) of the other so that in the
future he remembers and is thus influenced to give a kula shell (itself the
sum of still further potentials for spatiotemporal extension).

Skwayobwa is closely related to another type of transaction called
pokala that 13 well known from Malinowski's (1922) account of Trobriand
island kula. Gawan pokala are gifts consisting of noncomestibles (such as
money, cloth, tobacco, or relatively low-quality kula sheils) made with the
aim of acquiring a particular kula shell, or to affect a specific transaction.
In this sense, pokala is temporally specific, and connected with a particular
trapsaction, a feature that some Gawan informants used to distinguish it
from skwayobwa. Moreover, pokala is not ordinarily reciprocated.

However, Gawans occasionally use the term pekala in a broad sense to
cover all ongoing gifts and aid they give to their partners: In the context of
relatively enduring relationships, the line between the two types of
transactive process appears blurred. Similarly, skwayobwa may be used as
the generic term covering attempts to obtain specific shells in the context of
an ongoing partnership. Indeed, Gawans sometimes say they do nor pokala
their partners; rather, pokala in its narrow sense of a particular payment, is
made to persuade a nonpariner in the absence of previous persuasive gift
giving. Skawyobwa, in shon, is perceived as a temporally generalized
process through which a store of influence is built up between partners.

Considering skwayobwa in terms of its central component of food giving,
we may say that food giving has a potential for yielding kula shells, but
comestibles and shells are not directly exchanged as equivalents or as
payments (meyisa-ra or mapu-ra, its return, replacement) for each other.
Rather, the exchange of comestibles in hospitality is the dynamic base, and
condition which underlies kula shell exchange berween partners. Food
giving gencrates the mutual influence through which transformation to
another value [evel (and mode) of inter-island spacetime — namely, kula
shell exchange - can be effected.!’®> As will become apparent in later
chapters, this double-tiered structure of transactive nexuses with repetitive
acts of food giving as the creative base of the process is a model that in
variant forms is fundamental to Gawan value transformation.

Food skwayobwa and kula transactions involve systematic differences of
spacctime. [ shall briefly outline some of the more obvious of these
differences here. Hospitality takes place most regularly between immedi-
ate kula partners (burawura) on each side of ego (i.e.. in each kula
direction) with whom he transacts shells directly (see Figure 1). Somewhat
less frequent, but also important, are hospitality relations with partners just
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beyond these (for instance, at Sinaketa in the Trobriands, or in southetn
Muvuw) with whom he does not legitimately transact shells directly. These
men are one’s most immediate mudi with whom, men say, a man visits on
his kula travels, and by whom he is “‘fed.” Visits to burawura and muh are
not restricted to major kula journeys, but, as indicated earlier (see Chapter
2), may also take place on other casual journeys. Visits to muli. however,
being somewhat more distant, are more likely 1o be confined to major kula
trips, at least in the north.

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

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

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

Without going in any great detail into the complexities of kula
structuring processes, [ suggest simply that the example points up a central
characteristic of kula spacetime: namely, that the travels of kula shells
create an emergent spacetime of their own that transcends that of specific,
immediate transactions. This spacetime may be thought of as that of
circulation in contrast to such transactions as those of skwayobwa or any
other similar action system in which the movement of media does not
create an emergent order of spatiotemporal structuring involving named,
detachable media that take on a circulatory life of their own. As indicated
in Chapter 2, kula circulation entails a bidirectional process of shell
movements in which any given shell may travel around the area in such a
way that it can potentially return 1o any community or person who handled
it at socme previous time, and continue around beyond that community in
an “endless” unidirectional circulation. '®

This general cycling is formed, however, in terms of discontinuous
transactions that begin with an opening or starting shell (vaga) and should
end eventually with a squaring or closing shell {(gulugwalu, kudu), although
shells may also default (toudbu). Transactions have to be renewed with
further tramsactions (mew vaga), in order to generate continuity. The
timing of renewals is complex, and a lineal temporality or chaining of
transactions one after the other does not necessarily take place. For
instance, in long-term transactions, one or more intermediate starting gifts
(called kurarera and other terms by Gawans; cf. Campbell, 1983a; Damon.
1983a:333; Malinowski, 1922:98, 355-7) may be given at different times
after an initial vaga has been transacted, but as subordinate components
tagged to the first transaction. These shelis are also vaga in the sense that
they create their own debt and spatiotemporal cycle {each one must
eventually be reciprocated), serving to rencw initial starting gifts on a path
of partners, or contributing to the establishment of a new partnership path.
A given vaga transaction may actually finish before or after the closing of
one or more of its subsidiary transactions. Similarly, a named shell may
return to the same island community on a diffferent transaction (1o different
men) before its closing quuivalent has been received in a previous
transaction (to other men).!” Hence the timing and duration of transac-
tions is dependent upon the various contingencies of the circulation process
and need not take the form of a “linear succession’; we have rather to deal
with a complex interplay of the incommensurable spacetimes of different
transactions than with any homogeneous spacetime defined by determinate
calendric frames (cf. Bourdieu, 1977:108).

Discontinuities also occur in individual partnerships; as indicated in
Chapter 2, these partnerships do not necessarily form continuous circuits
{-parat) around the ring at any given time.® Since shells establish or



Food transmission and food consumption 59

maintain partnerships as they travel, partnerships may be transient and
never complete more than a sector of the area of possible circulation.
Similarly, completed, long-term paths may atrophy if they do not have
sheils (most importantly, starting shells that create debt) traveling on
them. Thus partnerships are not fixed relationships, but are grounded in
and constituted by discontinucus transactions and shell circulation. The
capacity for creating an unending circulation in the overall kula process is
predicated on creating particular transactions with endings. For any
individual kula man, keeping his kula continuous and strong requires that
he engage in acts of both closure (equalizing), and debt renewal (the
creation of increment, hierarchizing; see Munn, 1983).

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

In January 1980, onc man explained to me that the Yeguma people had recently
traveled south to Raramani for kula shells and that the southern Muyuw wouid be
waiting for them to come back; after this, the southern Muyuw hamlets could go to
Yeguma to obtain armshells. Once the southern Muyuwans hed obtained their
shells, then northern Muyuwans could travel south to bring back armshells to their
hamiets. After this, Gawans could then sail to northern Muyuw to obtain
armshells. He thought that perhaps about the same time. representatives of the
Raramani peoples would visit southermn Muynw to obtain necklaces currently in
those hamlets.

As it turned out, Gawans went for necklaces before armshells (for reasons too
complex to detail here, but which included the fact that northerners had themselves
obtained large shell collections from the west by the time Gawans were able to
travel) and the particulsrities of the sequence my informant projected were not
worked out precisely, owing to the complexitics of kula politics. But the general
point remains the same: the circulatory travels of kula shells engage a looscly
coordinated major kula sailing or visiting calendar in which one community’s major
sailings are contingent upon and relative to those of others across the region in
which shells circulate.

Such wide-reaching inter-island coordinations of expectancies and
events engaged through the regulatory power of kula circulation are not, of
course, implicated in skwayobwa relations. In addition 1o the fact that
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skwayobwa relations are strictly dyadic and confined to consociates, one
must note that although the goods involved may in some instances endure
beyond the immediate transaction context, the core of the relation is in
edibles, which will sconer or later be consumed. Even when the hospitality
gift has a longer-iterm potentiality than cocked food, Gawans do not treat
any further transactions in which it may occur as forming a path that
connects future transactors of the item with previous ones. Thus such
goods or produce do not in themselves enable the particular transactions of
any pair of actors to be surpassed and peneralized. '

In contrast, kula shells are named, their travels followed around,
(-kikura) and their material enduring. As one Gawan said: Kula shells
“don't die” (gera b-i-kariga) or “rot” (gera b-ei-pwas). This durability is
commensurate with their power of circulation. Another man pointed out in
a public speech: Kula *“never finishes™ (gera b-ei-kous); “it never
disappears’™ (gera b-i-tamwaw); “it goes around time and again™ (futa tuta
b-i-taavin). In sum, in contemporary kula we have a highly peneralized
process that transcends the actor and the immediacy of any particular
transactional “moment” 1o create its own regulatory dynamic, | discuss the
significance of this generalizing process for the constitution of self in
Chapter 5.

SUBJECTIVE CONVERSIONS AND
REMEMBERING

I have pointed to the fundamental persuasiveness inherent in food-giving
acts, particularly in those at the foundation of kula exchange. This aspect
may be considered a subjective potential or conversion power of an act - its
capacity for affecting aclors’ attitudes or intentions.’' These subjective
potentials are necessary mediating aspects of any transformation cycle.
marking the fact that the process is intersubjective in the primary sense of
forming or attempting to form a specific kind of relation between the minds
(nanc-} of actors. In any given case, the capacity of an act 10 yield the
desired subjective conversion is. of course, uncertain.

To convey the notion of persuasion Gawans use such expressions as
“makes” (-vaga), “turns” (-katouvira), or “‘carries” (-kouw) his or her
“mind"” (nano-ra). A person whose mind has been affected in this way
“aprees” (-tagwara and other terms)* to act according to the desires
(rmagi-ra, or yawii-ra, his or her wants)® of the person who has moved his
or her mind. If a period of time 15 involved, such a person may be said to
remember {-raruway) a donor and the latter’s gifls (see discussion of
“remembering” later in the chapter).™ Among nonverbal acts of persua-
sion, it is, of course, not only food giving that acts persuasively but the
giving of material goods in general. Although food is the basic nonverbal
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persuasive medium, the transaction of a kula shell is also a mode of
persuasion aimed at gencrating the agreement of others to send other
shells back to the transactor (see Munn, 1983).

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

It is, of course, in its capacity to create subjective conversions that a
transmissive act ultimately works to yield further productive potentials for
the donor; by the same token, it is the medium's power in the subjective
realm that gives it productive capacities, extending its life, so 10 speak,
through an entailment of outcomes that transcend the moment of
transaction and of the recipient’s use or comsumption. The Gawan
emphasis on such subjective conversions is illustrated by their notion of
remembering (-raruway). Remembering has a double aspect: The gift
should not only make the recipient remember the donor so that he
subsequently repays him; but also, most notably in kula, the donor must
remember his own transactions in order to stimulate, if necessary, the
memory of the recipient, Gawans emphasize memory in relation to gift
giving in both these and wider senses.

Remembering enters in as an important dimensior of the process when
transactions are not immediarely closed and when they do not involve the
closure of a previous transaction. We have seen that Gawans refer to
closing acts as “finishing”™ (-kous) a transaction or sometimes metaphori-
cally (especially in kula) as a “dead person” (toumara) (cf. Campbell,
1983a:216). Closure, like consumption, has negative spatiotemporal capaci-
ties, even though it involves a desired equivalence. (I return to this point in
connection with kula later.)

The sense in which a skwayobwa process may be scen as being converted
into remembrance is illustrated in the following case, in which the
long-term process is later expected to yield transactions of another {more
expansive) spatiotemporal level.



62 Food transmission and spatiotemporal transformations

A little girl living in another hamlet from her young brother (a boy of about seven),
sent him a basket of chestnuts when these nuts had ripened in the 1980 season. He
and his father immediately made the appropriate token return of a basket of yams.
(Such reciprocal giving, initinted by the girl, would probably be repeated in future
years.) The boy's father told me that when his son grows up the boy may then
“remember™ and give the girl yams for her marrisge gifts to hes husband’s kin. He
pointed out that this type of transaction may be carried on between children who
count themselves as cross-sex siblings (nu—4a, see Chapter 2) but live in different
hamlets (i... this type of gift maintains connection between residentially divided
siblings, or in some instances may create sibling relstions not already defined).

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

Gawans frequently connect remembering to transmissive acts in 2 more
general way. For instance, they speak of remembering people as the
regular donors of certain kinds of gifts, or of remembering them in terms of
and because of what they gave. This memory may be associated with the
hands (yama-) that hold and make the gift. For example, when someone
who has made such gifts has gone away, the recipient might think sadly of
that person as “hands that gave." At a person’s death, mourners may
refuse to cat certain foods because the deceased pave them these (or other)
foods to eat, or for buwaa marriage gifts. They do this in memory of the
deceased. Conversely, gifts are an essential sign that a person has
remembered one, and one's previous gifts. Giving may generate a
recipicnt’s remembrance of the donor or be a sign that a previous recipient
has remembered one. The memory to be induced by the donor in the
tecipient (as for instance in the example of the little girl’s gift to her
brother) projects the recipieat’s mind toward the future (wunikougwa.
ahead), in this way extending the transaction {the past) and the particular
media involved beyond themselves and holding them, as it were, in the
form of an ongoing potentiality that is not finished. This type of memory
may culminate in objectifying acts, which, as the finalizing outcomes of
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earlier tramsactions, synthesize the long-term past within the ongoing
present for both donor and recipient (see Munn, 1983). By remembering,
one keeps the objective medium or act from disappearing,

Given the circulating character of kula, Gawan notions of memory in the
context of kula exchange make these ways of constructing spatiotemporal
connectivity especially explicit. In contrast to a gulugwalu closing gift, a
vaga® initiatory gift must be remembered by the recipient both as a debt to
its donor and — when further transacted - as a shell for which others are
indebted to him as a donor, and for which he expects a future return. Thus
when a vaga shell is transacted, it should be converted into the memories of
bath recipient and donor as a debt (buki, book) in order eventually to be
reobjectivated as a gulugwalu.?® But when a gulugwalu i8 transacted
onward (to the next person on the path to whom it is owed), the donor can
forget (-lumlev, from the root, -fev, to release or throw away), because
the transaction is finished; nothing further is then entailed in it beyond the
immediate objectivation of one's control capacities, and the demonstration
to partners of one’s ability to meet a debt. In contrast to the vaga, the
gulugwala is a man's vavaga, his “possession™ or acquisition to which he is
entitled. It has already been made. As one man put it: “We don’t
remember a gulugwaly; it is a dead person” (gulugwalu gera bi-ta-raruway,
toumata). It will be noted from this, that the completion of a kula
transaction has both positive and negative aspects, for closure (equaliza-
tion) is expected and mecessary as the objectivation of the potential
entailed in a vaga, but it also ends the subjective conversion process — the
intersubjective nexus of remembering — which the vaga has set up. If there
are no further unfinished tramsactions on a given path of partners, or no
new vaga started when the gulugwalu is returned, then the path itself will
disappear (see Campbell, i983a; Damon, 1983a; Munn, 1983).

As long as a vaga shell of medium or high rank that has passed through a
man's hands (or that of a man whose kula paths he has inherited) has not
received its matching return, it is important that he remember its name and
routing regardless of the length of time since its transaction; in this way he
is able to follow (-kikura} it, keeping it from disappearing or defaulting
even if the imttal Gawan transactor is dead. In order to awaken (-vagus)
this long-term debt, the claimant sends a shell of the same type as the
original vaga (for example, an armshell if the original was an armshell} to
the final recipient of the earlier shell, or to his heir. This person is usually
on the far west or south side of the ring. In doing this the claimant must
send along the information that he is calling for (douw) the shell of the
previous transaction (levabogwa, the old or ecarlier, -bogwa, throw),
referring to the latter by name. For instance, he should say that he is calling
for Manutasopi, if Manutasopi was the original shell that is to be matched.
This new vaga is called the “revivifyor” or “awakener” (kalamamata); as a
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new objectivation of the old debt, it is intended to remind (-kaiabogwa
naro-ra, literally, make his mind past) the defaulter of this lang past shell
transaction, and persuade him to send the claimant an appropriate return.
To be persuasive, the claimant must show that he remembers the old shell
by using its name in referring to the new transaction (levavaw, new or
more recent throw},

Verbally as well as through the movement of the new shell itself, he
reawakens the dormant past {murabogwa) within the present (nagera).”” If
the debtor’s mind is moved by this transaction, he will send the return, but
if not, more shells may be required to reactivate the debt and obtain
closure. 1 shall have more to say of the notion of awakening later. Here we
may note its connection with motion (the movement of a shell) and with
the attempt o create a reciprocal “remembering’ joining self and other.

Whereas in the above example the focus is on the memory of the creditor
(by means of which he is then able to revive the memory of a debtor), in
other contexts emphasis may also be placed on the debtor’s memory.
When a vaga is being thrown o a new recipient, the donor may insult
(-karawouw) him in order to *spark his stomach™ {-yik nuwa-ra) so that he
will be reminded that the current gift has a fulure entalment, and be
aroused 10 make a quick return (whether of an equivalent shell or of
another vaga that will continue the present transaction). Stereotypic insults
used in this context generally refer to such matters as the weakness of the
recipient in kula and his inability 10 make appropriate returns, but the
speaker may remark as well upon actual incidents in which the recipien
has failed or has deceived his partner, and warn him against further
behavior of this kind. Milder warnings may also be made when the partners
are on good terms. Thus the recipient is defined negatively (treated as if he
were descending, busi, or low, ou-taginaw) just al the moment when in
fact he is climbing (-mwen) through the acquisition of a desired shell.
Conversely, the donor is directing attention to his own control over the
situation by asserting the kula inferiority, deceit, or lack of control of the
recipient, just when he himself is in fact losing control over his shell. In this
liminal moment, the shells are quite literally “betwixt and between' the
two men, and the donor's certain physical control over the abject is being
converted into what is only an uncertain contral or influence over the mind
of the other. It is possible that his shell could disappear rather than pro-
duce an actualization of the potential entailed in his act.

The same sort of procedure is a standard part of the Gawan community
entertainments in which the feast givers jokingly chastise recipients as they
hand over to them the huge conical piles of raw yvams that mark the close of
the vaga performance of an entertainment cycle. The reciprocating
entertainment is owned by the recipients and will begin sometime later at
the latters’ discretion. [ discuss this chastisement in some detail in



Food transmission and food consumption bs

Plate 2. An eminent Gawan kula man receiving armshells from a young man of
a Mwadau island {northem Muyuw) community who has inberited the kula of
the Gawan's recenily deceased partner (se¢ Chapter 5, n. 5). The fine armshells
in front of the Gawan, who sits in a respectful posilion listening with a lime
spatula in his hand as he chews betel, have jusi been reteased by the donor. The
donor in this case only mildly harangues the Gawan, waming him that he (the
danor) will treat the Gawan in the future in exactly the same way that the latier
treats him: For example, any deception or failures (0 make shell returns on Lhe
Gawan's part will be matched by the donor. The woman and child watching are
relatives of the Mwadau man.

connection with the entertainments (Chapter 8), but here we may note that
as in the kula case, the stated aim of these jokes is to make the recipients
remember their debt to the donors.

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

[n 1980, the death of an eminent kula man interrupted preparations for the initial

feast preceding an uvelaku kuta competition. The current sponsor of the uvelaku,
an influential man of the Nukwasisi kumila (see Chapter 2), had, however,
previously arranged to bring in some trade-store food for the feast. Because of the
death (and for other reasons 1 do not discuss here), he decided 1o distribute the
food simply by giving it to Gawans to eat at a public gathering. But this feast was
not the uvelaku; nor was it a payment for proup work. Rather, it was given, as
Gawans said, “emptily” (sabwamu) — without any specific rationale — so that its
consumption was not justified by any creative project, or anything Gawans had
done.
Concerned by this situation, a man of the Nukubay kumila that was cosponsoring
the competition spoke to the assembly, addressing himself specifically to the
cosponsors. “*You Nukubay,” he said, “we all have suthority over {kareiwaga) the
uvelaku. ... You remember; if not, someone should 1eli me. 1 think you don’t
remember. If you remembered, when D. returned [with the trade-store food for
the uvelaku feast], the senior Nukubay men and the Nukwasisi would have made a
decision (koreiwagn). 1 think we [Nukubay] may sink into the sea.... Today.
whoever runs the feast, will give us food and we eat [i.e., without rationalej. 1 think
you don’t remember. ... it is our 'book’ (debt). 1 certainly remember our book.
The man who died” [owed] a whole lot."

The speaker continued, pointing to the fact that in the last {1978) uvelaku, kula
partners on the northern island of Kitava had given several pigs to the previous
uvelaku sponsors (guyaw of the other two Gawan kumila who had cosponsored the
earlier uvelaku). At the current uvelaku, therefore, the sponsors must obtain pigs
from their own Muayuw partners (i.e., their partners for armshellk) 10 make a return
to the previous sponsors for the pigs from Kitava that the present sponsors had
caten.

[n this case, the speaker reminds Gawans (especially the cosponsors of
his own kumila) that the food now being eaten is, in fact, the food for the
uvelaku, and that it is being consumed without being used to reciprocate
the previous uvelaku feast (a vaga for which the current sponsors were to
make return). The speaker treats the baseless consumption of this food as a
failure to remember the debt. In fact, as we shall see in connection with
one of the stereotypic jokes used at entertainment finales (Chapter 8),
forgetting may also be described metaphorically as “eating.”

The structure of the uvelaku competition is significant in understanding

* The deccased was an important kula man of the Nukubay kumila.
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the spatiotemporal implications of the speaker’s statement. The contem-
porary Gawan uvelaku is organized in terms of a moiety-like, community
structure in which men of two kumila form a single sponsoring and
cosponsoring cohort, while a senior kula man of one of the opposite two
kumila is to be the main winner. The latter and others of his cohort are the
key immediate reciplents of the uvelaku feasts and receive the prizes of
money, food and other items for which, in the case of a vaga uvelaku, they
become indebted to the sponsoring cobort. If a vaga uvelaku has been
performed for incoming necklaces, then the later reciprocal uvelaku must
be for armshells, and vice versa; for any given transaction the opposed
pairs of Gawan kumila are articulated with the opposed kula directions,

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

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

GAWAN CONCEPTS OF MIND, WILL,
AND DECISION MAKING

These considerations of the subjective potentials of food transmission and
their negation in consumption lead us to consider further the grounding of
the process of persuasion and consent in Gawan concepts of mind and will.
Gawans regard decision making, intention, and cognition as being located
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in the mind (nano-). The mind is said to be in the forehead, (daba-) or
sometimes in the throat (kayo-, neck, throat},” As in our own usage,
“mind” refers not only to the locus of mental functions but also to the
notion of a cognitive state or viewpoint. Thus Gawans speak of “his or her
mind" (nano-ra} to refer 1o a person's view or opinion. The related term
-nanam is the general label for cognitive acis (thinking, thinking about)
and in its nominal form may also refer to “thought or viewpoint™
{kara-nanams, his or her thoughts on something).

Like the Trobrianders and Muyuwans (see Damon, 1978:75; Weiner,
1976:217. 1983:695) Gawans emphasize the intrinsic hiddenness of another
person’s views or intentions, an uncertainty expressed in the phrase “we do
not know (-kakin) his (or her) mind.” One cannot know another's mind
because it is inside the body (wo-ra) and thus invisible {cf. -kin, see,
-kakin, know). Although intentions are made known and overt through
signs such as speech and other acts, these signs (especially those of speech)
could themselves be deceptive as they only indirectly mediate the hidden
mind of another; pretense and deception (kofudew), subjects of some
concern to Gawans, are always possibilities. All action goes on within the
underlying framework of these presuppositions, but acts of reciprocal
long-ierm (ransmission are the major means of mediating this problem so
as to form over time, some experience of trust or reliability (-nanamis).

These notions of uncertainty in intersubjective relations are themselves
inseparable from the Gawan political formulation of the person as an
independent locus of decision-making powers (kareiwaga). The important
concept of kareiwaga refers to both the act of deciding, or a decision, and a
legitimate sphere of authority or decision making. In different contexts,
ra-kareiwaga may specify “his or her decision™ or “his or her sphere of
authority” (see Lamphere, 1971:95 for a very similar concept in another
egalitarian society). It is ultimately one’s own kareiwaga as to whether one
refuses (-pek) or consenis and “listens” (-reg) to another’s requests,

This assumption refers to young children as well as to adults. Both may
be persuaded to work (for example, by the expectation of appropriate
material payment or of being fed at the workplace), but whether they
consent or not is their own kareiwaga. For instance, if a man wants workers
for u major canoe job, he must gain the consent of others to work for him.
They signify their willingness simply by coming on the appointed day of
work. Although kin obligations and other factors may enter into a person's
decision as to whether he or she will help or not, the decision itself is up to
the individual, I have occasionally heard some men complain about the
recalcitrance of young men who, they say, do not want to do the necessary
canoe work, but are preoccupied with their own interests and cannot be
persuaded to come. Thus each person (male or female) is felt 1o be the
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locus of an essentially autonomous or sovercign will — a decision-making
power — that is seen as the ultimate basis for action.

This notion of autonomy also holds with respect to the group that forms
the immediate collective matrix or social identity of the self, that is, the
matrilineal dala; and in addition, the residential hamlet group, which, as
we saw in the previous chapter, has certain close associations with the dala.
Although a dala may be represented by more than one hamlet, each dala
has at least one hamlet headed by its current leading guyaw, and tends to
be most explicitly identified with this hamlet; moreover, each dala with its
own guyaw leader is regarded as autonomous with respect to other dala. A
guyaw of one dala does not have the right to kareiwaga members of
another; his own dala forms the limits of his kareiwaga. Similarly, an
individual residing in one hamlet does not have the right to go into another
hamlct and make demands of its people or its head.

The hamlet and the house are matrices of self-identification that are
defined as relatively autonomous with respect to any external control. The
hamlet represents, in principle. an inviolate or autonomous space that is
the sphere of authority of its owner (taraveru; see Chapter 2). Within the
hamlet, the fundamental center of a resident’s own kareiwaga is his or her
house. Although the (typically male) family head, or the unmarried youth
in the case of a bachelor’s house, is the ultimate repository of this centering
control, each adult member of a household has a similar kareiwaga. Each
household and house is a relatively autonomous locus, the sphere of an
independent kareiwaga, just as is each hamlet. For instance, in one case, a
youth being chased by the irate owner of coconut trees from which he had
been stealing escaped into his own house. The man chasing him, a senior
man from another hamlet, could only stand on the path cutside the hamlet
and berate him and others in the hamlet who were listening circumspectly,
some sitting at their doorways or inside their houses.

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

As one waoman explained to me, “fthis person] hasn’t ‘made my forehead’, {i.e.] he
or she doesn't respect or fear me (gera i-vaga deba-gu, gera i-kore-gu), [1f] today 1
-+. 5at in my house, and another woman came to chat with me, should anyone
come and hit the woman 1 was chatting with, I think I have no forehead {(gere
daba-gu). The woman who came is my responsibility (gura-pakura) . .. the woman
who came is my kareiwaga. Later when she has gone out along the path you [can)
go and hit her; I will make no trouble, My house is my karciwaga.”

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

In the above example, the expression [ have no forchead” is used to
convey the idea of lack of respect for the speaker's kareiwaga. Similarly in
public meetings, when men are exhorting Gawans in regard to some issue,
they may on occasion point to the autonromous decision-making powers of
each individual and dala, by emphasizing that “the kareiwaga is in his or
her forehead” (kareiwaga ou-daba-ra); or “the guyaw is in his forehead, the
guyaw is in his hamlet™ (guvaw ou-daba-ra guyaw ou-veru). The first phrase
refers to the individual as the ultimate source of decision-making power.
The second phrase conveys the autonomy of each dala gnyaw relative 10
any other {(and thus refers t¢ dala autonomy) and by implication (“the
guyaw is in his hamlet”) to hamlet autonomy. This latter phrase connotes
the multiplicity of decision-making centers on Gawa — the fragmentation of
the community into autonomous loci of the operation of the will - no one
component having the right to stress supercrdination over any of the
others. Thus the superordinative dimension, i.e., the guyaw element, has
its locus in the individual, the dala and hamiet segments, rather than in any
single representative of the whole, and is held egually by each part, no one
part being guyaw {(climbing) above the others. For this reason, Gawans call
themselves guyoraba™ (or guyoreb} — a label that signifies, according to
informants, that there is no single puyaw on Gawa. Gawans use this label
1o contrast themselves with the northern Trobrianders whom they perceive
as supporting a system where one dala guyaw (that of the Tabalu of
Omarakana; see Malinowksi. 1922, 1935; Weiner, 1976} is superordinate
{see Chapter 10).

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

In deciding whether to butld a canoe, a man goes and asks all his dala kin (including
women as well as men). They look over the food situation 1o see if there will be
enough provender for the feasts and feeding of the workers that arc integral to the
construction procedures, If the food potential is sufficient. they are likely to agree.
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1f one person doesn’t agree, it can’t be done. If they go ahead despite the refusal of
this one person, the cance might get a hole in it because one person is angry
(kavikura) - i.e., it is as if the person refusing had bewitched (bwagaw) the canoe.

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

Persuasion and consent are the legitimate means of hierarchization for
they entzil the recognition of the other’s equal kareiwaga as part of the
process of attempting to assert one’s own kareiwaga, and to achieve one'’s
own ends. Although persuasion and consent are diffusely operative in
everyday life, they are clearly the central modus operandi of kula. From
one perspective, kula consists of the continual performance by each man of
acts of persuasion and consent. On the one hand, a man is subject to the
autonomy and equality of others whose agreement he must obtain by
persuasive means in order to receive (starting) shells and *climb.™ Being
subject to the other’s kareiwaga in the persuasive moment of kula action,
he is in this respect subordinate to the other, and subject to the principle of
the latter’s essentially autonomous equality as a locus of decision-making
power. On the other hand, in refusing to release vaga shells, a man
exercises his own kareiwaga, making decisions to whom a shell shou!ld be
given or when and how it should be passed on.* But the necessity for
releasing the shell at some time, to someone, requires recognition of the
persuasive powers of the other to whose power the donor becomes subject
just when he exercises his own decision-making powers to release the shell.
This transformative intersubjective process thus mediates hierarchy and
equality, yielding a positive formation of self through which over time a
man can become, with maximal success, a guyaw — that js, hierarchization
requires a man to engage in acts that mediate hierarchy and equality. Even
s0, this incrementation of personal value is subject to possible witchcralft.
As Read (1959:430) has pointed out in examining societies elsewhere in
New Guinea, there is a certain *“tension generated” by the contradiction
between the equalization of persons, on the one hand, and the building of
personal strength or influence, on the other, In fact, in Gawan society any
perceived incrementation of one person’s value vis-3-vis others is subject to
the possible anger of another who sees it as a violation of his or her own
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equality (see Chapter g). This negativity is thus itself implicated as a latent
potentiality of positive transformative acts ~ one that, however, may or
may not be activated.

In sum, in using persuasion to gain his ends, » man has to work by means
of the other's karciwaga, his powers of decision making, attempting to
affect the latter’s decision in any particular instance without coopting or
alienating and appropriating these powers themselves. This essentially
positive construction of intersubjective relations is nevertheless underlaid
with the subversive potential of witchcraft that alienates the other's
decision-making powers. Secretly aiming at the death of the other, the
witch attempts to “cancel” the latter’s “externality” {(Hegel, 1¢67:233) 10
the witch’s own kareiwaga.

Returning to the symbolic transformations generated by food transmis-
sion, we can now review their significance in terms of the reguiation of the
wills of donor and recipient. To do this, we must consider more carefully
the place of consumption in this process. If “*foed transmission to others to
eat’ is so0 fundamental to the positive construction of self, then it would
seem that in the scheme of significances, eating is more than either the
simple reciprocal or polar opposite of this act.

Although the documentation will not emerge fully until Jater, it is
perhaps sufficiently evident from the present discussion that it is precisely
food consumption that is felt to involve the most fundamental kind of
satisfaction for the individual actor as an autonomous involuted being.
Eating is a basic cultural model of the self-focused form of personal being
that cannot initiate positive intersubjective transformations, but that is
nonetheless the ground on which positive transformations operate - that
they require and presuppose. Indeed, on Gawa, it would seem that food is
a basic medium on which the conflicting perceptions are focused that
Lévi-Strauss (1969:496) centers in women in his study of marriage
exchange. One may paraphrase Lévi-Strauss's idea here in terms of food.
In the context of the present argument, it is the same food (rather than the
same woman) that may be perceived “under two incompatible aspects: on
the one hand, as the object of personal desire, . .. and on the other, as the
subject of the desire of others.”*? From the first perspective, food excites
the desire to eat; from the second it is the means of persuading others 1o
agree to one’s own will and ends. But one must also add a third, hidden
dimension: As “the desire of others,” this food is also perceived as subject
to possible theft (veraw) or witchery - closely associated acts that negate
one’s own will and capacity to create positive value transformations.

Thus food transmission operates on the self-focused desire of the donor
as a sacrificial, separative act that, in effect, accommodates the other’s
desire to eat (in this sense recognizing the latter’s will), while at the same
time expanding the donor's own will and intersubjective control through
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basic persuasive means. Positive value, as Simmel (1g71:48) puts it, “is the
issne of a process of sacrifice.” We shall see more of these sacrificial
dimensions in later chapters.

But although the consumer of food received from another acquires, as it
were, “the sweet object of desire,” this consumption of someone else’s
food implies that the self-willed autonomy typified in eating is being
constrained by an element of heteronomous limitation. Whereas the
donor's will is limited by, so to speak, “the temporal and delaying
mediation of a detour suspending the accomplishment or fulfillment of
‘desire’” (Derrida, 1972:8), and hence is subjected to a concern: with the
desire of the other, the food recipient’s will (which is expressed in the
overtly self-focused act of eating) is not detoured in achieving its end;
rather, it is limited by being brought into the political domain of the
donor’s will. The autonomy of both donor and recipient appears
encompassed in the constraint of the other, and the seif of each is formed
in terms that embody the “tension between self-willedness and self-
constraint” (Burridge, 1975:92, 94). Although the terms of this transfor-
mative process are asymmetric (for the consumer, as we have seen, cannot
extend his or her spatiotemporal control through the act of eating, but
literally consumes it by consuming the medium of potency within the
action), this asymmetry is resolved of course in the reversal of acts for each
actor that completes the exchange cycle, and conveys equality in its most
ideal form for Gawans.

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

By considering the body in movement, we can see better how it inhabits spece (and
morcover ime) because movement is not limited (o submitting passively to space
and time, it actively assumes them, it takes them up in their basic significance.

Merlean-Ponty, 1062: 102

At the beginning of Chapter 3 I cited a Gawan commentary that envisions
consumption as producing nothing but sleep, a bodily state that the
speaker contrasted with the kula shells and fame producible through the
overseas transmission of food. On the face of it, this comment connecting
eating and sleeping may seem unremarkable; as 1 shall show, however, it
reflects an underlying nexus of meanings that are important in understand-
ing value transformation on Gawa.

In this chapter 1 examine the relation between certain bodily states and
acts that separate food from or identify it with the bodily being or seif of
the actor. Acts of separation include not only food transmission, but also
food prohibitions and limitations on the quantity of consumption (eating
only a little), which we shall see are related acts in the value-producing
process, | argue that in the symbolic system, positive or negative value
transformations involving food are systematically conveyed in certain key
bodily qualities. As explained in Chapter 1, [ call these qualitics
“qualisigns,” drawing on Peirce’s (1955:101) term and his view that
qualisigns are icons: that is, they exhibit something other than themselves
in themselves.

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

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

The term -masisi. which significs the action “lies down™ or the state “is
lying down’™ and which connotes “'sleep.” not only conveys a dormant state
of the bady, but also has particular associations with the house, an interior
domain of space. Sleep is appropriate to night and not to the daytime (see
Chapter 2). A persen who regularly lies down inside his or her house
during the day is either reprehensibly lazy or in need of protective care {(as
in the case of women who have recently given birth and must stay inside
the house), or is weak (-gweya) from illness or old age. Unless a person is
ill or very old, he or she should be up and about during the day, going to
the pardens, or about his or her work. Indeed, the term for a lazy persen,
na/ta-bagurnata, means literally “one whose gardens {bagula) die (-mata),”
for gardening is the pivotal activity carried out on a daily basis.'! In these
respects, the Gawan view s similar to that summarized by Panoff (1977:18)
for the Maenge: “Activity is considered as the first of virtues and passivity
as the social defect par excellence.” Lying down and sleeping involve a
minimization of social activity and of the physical space controlled by the
body — an eclipse of bodily motion and vitality.

Sleep, fainting (-kaburamata}, and death (-mata) have certain parallels.
In the latter two states, the bafouma® spirit or life essence that is inside
(wa-nuwa-ra) the body becomes separated from it and may move (-rarora)
in the external world unseen by others, whereas the body itself is
motionless or lifeless. Although the separation of balouma and body is not
a necessary concomitant of sleep, it may also occur during sleep. Thuos the
balouma of a witch may be moving around in the bush when the witch's
visible body remains asleep.

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

In previous chapters 1 have discussed the importance of the house as the
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primary protective and controlled physical space in connection with a
person’s kareiwaga, with the pre- and postnatal care for 2 woman and her
newborn baby, and with death. Just as the house is the regulated interior
space inte which one is born, and which provides a mediating location
between the interiority of the mother’s body and the exterior world outside
the house (a world into which the baby and its mother move only in
carefully regulated stages), so also it is the location of the last phases of life
~ the domain of dying. the final repose of the deceased before burial, and
of the secluded mourners who represent the dead after burial. Both of
these transitiona] states are phases of weakness when mobility is
constrained or the body inert. In general, the house is the domain of
physical space that marks the least extension of the person in spatial
control and that in a number of contexts is associated with the body in a
prone or otherwise in an immobile position.?

The kinaesthetic relation between weight and the timing of movement is
clearly conveyed in the terms for slow motion and heavy weight them-
selves: mwaw, “heavy,” and mwaw-utu, “slow"” or “taking a long time.”
Ilness, for instance, is a slow, heavy state of the hody, when a person has
“found his or her heaviness™ (i-ban kara-mwaw). The expression connotes
sadness or grief, and one may speak in relevant contexts of kare-mwaw or
i-mwaw nano-ra (his or her mind is heavy) to convey suffering.

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

Slowness also has important connections with the notions of difficulty
and recalcitrance. When something is hard to do or to obtain, it is tight
(kasay) — in effect, difficult to move from its position. Hard work is kasay,
and in this respect it is aiso slow, requiring more time to do. Similarly, a
kula shell that takes a long time {futa vanor as against ruta papun, a short
time) to obtain — for which one has to make many journeys, or to work for
several nights on a single visit - is tight. Likewise, the person who is
refusing the shell is tight, or recalcitrant. Gawans stersotype kula
necklaces as being harder to obtain than armshells and thus as moving
more slowly. Necklaces are tight in contrast to armshelis, which are easy or
lm;.ac (pwapwasa) and move more quickly (Munn, 1983; see also Chapter
6).

Whereas slowness or heaviness is an undesirable spatiotemporal state of
a person’s bodily engagement with the external world, speedy activity
{naenakwa) and buoyant lightness (gagaabala) are the opposed qualities
conveying in different contexts the body's heaith, or youthfulness, and the
feclings of joy (mwasawa) or well-being that go with these states. As
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suggested above, speed is also assoctated with soft-looseness or ease of
operation and acquisition. In addition, these two qualities have significant
connections with slipperiness (damwalilf). For instance, boiling food
makes it slippery so that it goes down swiftly. for this reason, boiling is
forbidden in those contexts in which there 15 an emphasis on limiting food
intake.

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

Whereas heavy, prone bodily states have their epitomizing physical locus
in the interior, bounded space of the house, speedy movement is
epitomized in activities on the sea. The sea is itself 2 buoyant, mobile
domain of inter-island travel where the body is brought into direct
experiential relation with the wind-propelled motion of the cance (see
Chapter 2; see also Malinowski, 1922:107). Gawan magic images this
cance motion as flying (-vouwa) (see Malinowski, 1922:130; Munn,
1977:50). Canoes must be swift and lightweight - gualities that canoe spells
are intended to ensure — and this emphasis is also reflected in friendly
rivalry over the relative speed of canoes. The connection of speed with
flying further conveys its upward {wa-nakayouwa) directionality, which
contrasts with the downwardness (ow-raginaw) of heavy, slow states of
being.

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

As we have seen, sailing is essentially 2 masculine activity, although
women are in no sense excluded from sea travel and may sometimes sail on
kula trips as well. But unlike men. Gawan women express little joy in
sailing, and it is a common view among both sexes that women tend to get
seasick on canoes. This domain of space with its dynamic quality is
essentially masculine in its gender connotations, in contrast to the interior
space of the house with its feminine connotations. As 1 discussed in
Chapter 2, masculine activity in general tends to be more mobile and to
regularly engage a wider spatial domain than that of women; in particular,
it is more directly associated wilh the sea and external domains of Gawan
physical space. Thus, according to one man, land ( pweipwaya) is feminine
(vavira) because it stays in one place, whereas the canoe is masculine (taw)
because it travels.® Similarly, fish (with which canoes may be metaphorical-
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Plate 3. Men and boys hurry 1o draw a returning Gawan canoe to shore, The
pandanus sail is just being lowered. but cances usually drop the sail while
further oul at sea.
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ly equated in somc magic) is the masculine gift in routine marriage
exchanges in which cooked garden food comes from the woman’s kin. A
consideration of the significance of gender associations is reserved for later
chapters.

If we think of body-house and body-sea as representing domains along
an axis of extension from the self, they can be located respectively at the
relatively interior, unextended or static pole, and at the relatively exterior,
self-extending or dynamic poles of being. The former involves 2 bounding
off of the person from others and the outside that marks a minimal
extention of social being and identity, whereas the latter involves the
breaking down of social boundaries as in travel, and the creation of social
connectivities rather than boundaries. Furthermore, speed and buoyancy
entail an expansive spatiotemporal control: Body tempo is fast (less time is
taken) and, in cffect, the body energetically *‘goes beyond itself” forming
active relations with the physical world outside itself. Slowness and
heaviness, on the other hand, entail a winding down of activity, a
contraction or negative transformation of the body to a Jevel of
spatiotemporal integration in which it does not form a dynamic inter-
relationship with the external, physical world.

That lightness and speed convey a state of bodily exuberance and energy
that can be described as a kind of bodily surpassment is succinctly expressed
in certain Gawan spells (mega) for encouraging children 10 walk early.®
Gawans encourage a child to stand up and walk as soon as possible, often
giving it pleasurable inducements - for example, by helping it ta move
along a string tied between two supports while drawing a bright Aower
playfully ahead of it. Emphasis on dynamic mobility and development of
bodily independence thus occurs early in childhaod, In the spells for early
walking, the child is described as going ahead {-kougwa) of a very fast-
crawling sand crab. That is, the child is supposed to be faster than the crab.
The image conveys the idea that the child will walk both carly and fast.

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

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

THE HEAVINESS OF THE GARDEN AND
THE REGULATION OF EATING

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

The heaviness of the garden is not maintained simply by the crops rooted
inside it, but most importantly by stones (dakula) that epitomize both
heaviness and durability. Stones are hard {matuwo) objects that remain
inside the land irrespective of whether it is being cleared, burned off, and
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planted that year or whether it has returned to bush.” The most important
stones — those that should remain in the land and become visible again
when a garden is cleared — mark boundaries and corners of land tracts,
junctures of major plot divisions or the center of a given garden. As 1
pointed out in Chapter 2, boundary stones mark the limits of daila
ownership (or an individual member’s limits of control) and must not be
shifted.

At least one stone or stone cluster in a garden may contain the spirit
(balouma) of a dala ancestor.* This stone may be referred to as *“the guyaw's
stone™ (kala-dakula guyaw). As one young man pointed out to me,
indicating a large stone at the boundary of a newly cleared garden, nano-ra
n-i-seis (it has a mind). Stones that contain a balouma should be approached
with circumspection; they should not be touched by garden tools during
work, or moved. If any boundary markers are shifted, the soil is angered
{kavikura), and, as one man put it, “Its body becomes cold™ {i-rourun
wo-ra).? Plantings in the garden will then have no yield because *the men
of cld (tamumoya) have left their position” (kaba-ra, resting place,
long-term, traditional location). Whether or not land is being gardened in
any given case by members of the owning dala, its continuous reproductive
potency is an aspect of the dala in its terrestrial objectification, and is
directly identified with the bounding and fixity of land parcels.

When a tract of land is not being used, it may be metaphorically
described as being asleep while planting awakens it (kalamamata)'® much
as a kula shell may reawaken an old debt that has remained unpaid from
the past (see kalamamata, Chapter 3). Planting requires the use of some
part of the material substance of a previous harvest (for instance, taro
cuttings or seed yams) sc that renewal involves the generation of the
“new” from some part of the *“old” (cf. Leenhardt, 1947:621f.). This mode
of developing spatiotemporal continuity is directly reflected in the label
tabu-na {(grandparent), which Gawans use to refer to the old, wrinkled
seed yam still remaining on the new growth, because, I was told, it is
“wrinkled like an old man™ (cf. Damon, 1983b:312)."" As the means of a
substantive, reproductive mode of renewal, the garden land and plantings
constitute a form of spatiotemporal continuum that may be contrasted with
that of shell circulation (although, as we shall see in Chapter 6, an
interesting approximation of the reproductive mode is developed in certain
operative features and metaphoric definitions of kitomu shells).

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

The heavy, enduring immobility of stones is thus a prerequisite of both
the tight rootedness of the tuber (the wouwura of the plant) and the
sprouting, upward growth or mobility of the plant’s foliage, for it holds
these capacities as latent resource potentials within the soil. Although
Gawans themselves did not say this to me, one may perhaps conjecture
that the upward plant growth in the garden is analogous to human vitality
and mobility, and the heavy stones are analogous 1o the dala base or
wouwura of each person in the continuity of the dala (see also note #1).

One illustration of this basic model of the garden as a productive
spacetime is a type of crop magic called “stonc.” The magic requires a
bespelled sione wrapped with certain leaves to be buried in the land after
clearing or at planting.'? Before burying this object the ritualist spits ginger
onto the leaf wrapping to heat up the soil or make it “aggressive”
(-gagasisi) so that the crops sprout and multiply. The bespelied leaves
themselves belong to plants that are said to have many small multiple seeds
that resemble the desired food plenty. The leaf-wrapped stone combines
the properties of vital growth and heaviness - the heaviness being held
inside the surface leaf wrapping with its qualities of sprouting and
multiplicity.

One spell used with this object shows the basic spatiotemporal model
particularly clearly. Like many Gawan spells, this one has three parts: a
wouwura (foundation, see Chapter 3}, trunk (tapwara), and top {dabwara)
(cf. Malinowski, 1922:433). The wouwura usually (but not always) names a
foundation element (kaputurara or wouwura mega} that is the key power
agent called on to be identified with the speaker or to supply its properties
to the target of the spell (Munn, 1476). This element may sometimes be
cxplicitly connected with the ancestral past or with the establishment of a
continuity between past and present. The tapwara frequently applies
desired properties to the target through a series of parallel phrases
involving a single type of act, and the dabwara concludes this process (see
Tambiah, 1968:191£f.); but the speaker should return to the power base,
the wouwura, in performing the spell. The relevant “stone™ spell is a good
example of this particular paradigm. A translation of part of it is as
follows. '
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Wouwura
Tudava [male ancestor], Malita {female ancestor]
Stays on my shoulders, “'spell word” [no meaning)
Stays on my buttocks
Malita stone {in bush] food
He “tudava™ [i.c.. Tudava creates] food.

Tapwara
I make sprout/multiply my garden 1 make sprout/multiply,
My garden-markers | make sprout/multipiy,
My tree roots [-at] 1 make sprout/multiply.
My hamilet area” | make sprout/multiply.. ..

Dabwara
{Reiterates patiern of tapwara referring to fruit trees.)

The wouwura names two ancestors associated with the gardens, Tudava
and his female counterpart Malita. Tudava is equated with Gerew, the
ancestral creator who traveled from the Trobriands across the northeast
region to Woodlark (see Damon, 1983b:321; Malinowski, 1935, v.1:
68ff.). Tudava/Gerew established the Gawan garden layout that requires
the orientation of stones and garden plot dividers (or paths) so that the sun
always travels across them diagonally rather than coinciding with the paths.
Without this ancestrally fixed orientation, the garden will dic because if the
sun travels along the garden paths (plot dividers), its “eye™ will be
“closed.” The sun has to spread out sufficiently over the garden to make it
grow; if its route coincides with the dividers, it will, according to one
explanation, go through and never return, or according to another, hit the
“eye" of the garden (stones at the juncture of stick dividers or, in the ideal
model, at the center of the garden) and so be closed." Just as the eye of
the taro must apen, or root growth must extend from the yam's eyes, so the
sun’s eye must also open on the garden to create motion {growth,
awakening).

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

In the spell, the terms Tudava and Malita also denote the stones referred

* This spcl may be used for the matrilineal stone of the speaker in his hamlet as well s stones
in his gandens (sec note B),
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to above that are to be bespeiled and buried in the land. !In addition, these
terms are used more widely to refer to certain specific types of stones.
Tudava/Matita as stones and ancestral persons make the food (i-katudava
karu). Furthermore, in the wouwura, the speaker’s body is being identified
with the ancestral persons-stones who are the active source of this creative
potential. The identification occurs at once through the agency of the
speaker — that is, by means of his own speech, which performs the
identification by stabilizing the ancestral heaviness of growth potential on
his own body — and coordinately through the growth-stabilizing agency of
the ancestors who stay on the body of the speaker. Attached to his body, or
as an aspect of his person, they then create the food.

Through this procedure, a complex agency. a model of the ancestral past
as retained productivity in the ongoing present, is constructed. In this
respect, the spell operates as a special case of the actor’s construction of
self, one in which the actor reconstitutes himself with the qualisigns of
value required for the targeted object world external to himself on which
he is acting.'* Yet, in effect, this world is no longer external to himself, as
he acquires the properties of the media by which he makes it. The
subsequent tapwara and dabwara sections of the spell then proceed from
the foundation of this productive agency - the *1™ who has been created in
the wouwura section — to apply sprouting and plenitude to the garden. The
term that § huve glossed as “‘sprout/multiply™ (-vapoula in the spell) is
-poudu {or, reduplicated, pulaponiu denoting bubbling in ordinary specch
and in other spells), and connotes both upward motion and plurality.

In sum, the productive model of the stone as agency, which carries in it
the potentiality of synthesizing past and future within the present - of
renewing a reproductive spacetime — i5 established in the wouwura, itself
the initial segment of the verbal sequence, and associated with origins,
foundations, and priority. From this establishment of agency, the vitality of
growth then emerges in the second and third parts. As in all spells, the
speaker should conclude this one by returning to the wouwura, thus
repeating, in this case, the construction of the productive agency or stone
source with its intrinsic potential for creativity, In effect, by returning to
the wouwura base, the speaker returns 1o the capacity for constituting a
future out of the past.

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

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

The Gawan term moru refers not only to food shortage (a bad harvest, a
state of famine, or the phase of the year felt to be short on varied
resources), but also, when prefixed by a possessive pronoun, to hunger.
Agu-moru denotes in general *'my hunger” or "'food shortage,” but more
specifically, “‘my hunger for vegetable foods” (as against agu-vikeya, my
hunger for fish). The opposite of moru is mariya, a state of plenty.
However, this term is not used to denote sufficient food consumption — the
latter being referred to simply by terms for enough (deisa) or tull (-kalawta,
also applicable to the garden and other containers). In fact, mariya as a
general state of food plenitude is, as [ shall argue, contradicted by a bodily
state involving considerable consumption. On the other hand, hunger and
famine do not contradict each other, but for reasons that are not as
straightforward as one might think. It is not only that if there is no food in
the garden, people will, of course, be hungry. But causality also runs in the
other direction: If people are hungry all the time and so want to eat a great
deal, they will eat too much and deplete the gardens quickly. The garden
becomes “hungry.” as it were, when people hungrily eat 100 much,

Many Gawan taro and yam spells that are aimed at ensuring a plentiful
harvest include a passage asserting that the people eat only a little. For
instance, the spell may say that the food is dry (raburabu) or the throat is
tight (kasay) so that the food does not go down quickly and people eat only
a little (rurana). Similarly, the spell may state that the food is vomitted: that
is, people are soon satisfied ~ in effect, their tight throats reject the food -
50 that they consume only a little, and much remains. Thus the food is
eaten up slowly. This slow eating corresponds to the tightness of the food
in the ground. So, for instance, when one woman found some food
distributed at a 1974 communal work feast rather bitter, she remarked that
one of the current community garden specialists (see Chapter 2) must have
bespelled it, making it unattractive so that people would not eat a lot {3ee
Young, 1983b:183 for a similar view on Goodenough Island).
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The same rationale is behind the rule that during communal, islandwide
rites for ensuring plentiful gardens, people must not boil any of their food.
As | pointed out earlier, water makes the food slippery and so it gocs down
quickly. The aim is to control cansumption — to make people fecl they have
eaten enough when they have eaten only a little - so that the gardens will
remaint heavy and become plentiful with growing crops. One must remark,
however, that underneath this constraint on eating is precisely the concern
that people eat well; and that they also be able to give food to each other to
¢at, to feast, and to demonstrate prodigality with visitors. This can only
occur, however, if they eat only a little. It is not only therefore, as Young
(1983:183) has stated the paradox for Kalauna, that “on the one hand,
‘food is good to eat,’ but on the other ‘it is good not to eat food'™; but
additionally, on Gawa “not eating good food” is defined as a condition of
*abundance in good food to eat,” and conversely, abundance in food
implies that people do not greedily eat a lot (see alse, Malinowski, 1935,
v.1:277.; Tambish, 1968:2011.).

To put this process in reverse — 1o create negative rather than positive
value transformations — one may, for example, take the stones out of the
land through destructive spells that make the land fightweight. As one
Gawan man explained to me: “If the soil is lightweight, the food
disappears. If the stones stay and weight the garden, the people won't eat a
lot of food. But if the stones leave, the people will cat a lot of food and
there will be famine.™

The point here is not simply that by making a state of moru in the
gardens one is making people hungry. But it is also that in 1aking the stones
out of the garden, one is making people want to eat a lot, and from this
insatiable hunger a state of moru ensues in which people are hungry
because the gardens are empty."”

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

When people are famished, their bodies are heavy (i-mwow wa-wes). They don't
garden or wash or do anything but sit and sit, They are listless [as in illness]. and
don’t stand up. The person [who performs magic for taking stones from the garden|
sits and sits as the sun goes over the hamlct and at night skeeps sitting with his head
bent over,

The spell referred to in this comment is one that makes the sun scorch the
land; it may be contrasted with the spell for garden productivity discussed
above, in which the land is vitatized with warmth. The negative spell begins
with the phrase “malita, buttocks,” thus naming the ancestral personage or
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stone also called on in the positive spell. Bul here its citation (along with
that of another stonc) signifies that the ritualist, having taken these stones
out of their appropriate marking position in the land (which my informant
illustrated by showing an appropriately laid out garden and a stone being
taken from a cenatral intersection of boundary markers) is sitting on the
stones, and hiding them.™

The further constitution of the ritualist’s own body in terms of qualities
expressing listlessness follows: For example, the speaker asserts, “My
‘leaning against® [is] a post-for-leaning”; there then follows a phrase in
which he describes his body turning in place in coordination with the sun's
daily motion and relentless presence:

The sun rises, I turn around.

i “give my back to" the sun;

[The sun) goes down, I turn around,
[ give my cheek to the sun.

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

To sum up: hunger produces hunger. When food flows swiftly into the
body (insatiable eating that makes the body heavy). it flows swiftly out of
the garden. When stones or foad leave the garden, producing a state of
moru and making the garden lightweight (empty). the body becomes heavy
with hunger; the body and the garden arc coordinately produced with
reverse qualisigns of heaviness and lightweightness, signifying their
spatiotemporal contraction and value emptiness. The result then is that
eating too much in fact yields eating too little and the two extremes both
yield the qualisigns of negative value transformation (bodily heaviness).
On the other hand, moderate, controlled eating in which foed is dry and
goes down slowly (that is, the throat is tight} implies productive, tight
planting and the retention of stones in the garden; conversely, tight
planting implies controlled eating, These coordinate features characterize
a state of mariya or plenitude on Gawa and correspondingly, of bodily
fitness and buoyancy. a spatiotemporaily extended value state of the seif.
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From this perspective, mariya, a state of abundance, entails more than
simply an experience of food plenty. It connotes a world in which there is
an abundance of food remaining external to the body, and in which there is
always more than what one requires for one's own immediate consump-
tion. Since people want to eat only a little, plenty remains (and conversely,
since there is plenty, people have not eaten a lot). This attempt to create
the experience of excess entails the model of self-constraint - the
separation of food from the self — which, as [ argued in the previous
chapter, is fundamental 1o the creation of positive value in Gawan society.

We can understand in related terms the rhetorical image that Gawans
(like Trobrianders, see Malinowski, 1035, v.1:227) sometimes use 10
convey the ideal form of mariya: Food, according to this image, should be
so plentiful that much of it is never consumed at all but rots (-pwas, ¢f.
pwapwas, soft) outside the body as an iconic token of the state of mariya -
an excess of food external to the body that one need never use up at all.
Rotting suggests here not so much spatiotemporal dissolution as an
extension of spacetime. As the polar opposite of food shortage, the image
conveys a transcendence of the termination and closure effected by
consumption, combined with the sense of having totally satisfied the desire
for consumption. But creating satisfaction at a level that makes this
abundance possible implies, as we have seen, that Gawans have limited
this desire. Thus the figuring of prosperity as excess would seem to be an
icon of this striving to surpass the self — that is, of the attempt to mediate
the closure or “'using wp" that is the outcome of eating and the
conservation of food that results from relative abstinence.

Indeed, the model of excess is especially important, as we might expect,
in connection with Gawa’'s overscas hospitality. For visitors to be able to
eat their fill, and yet to see at the same time that there is plenty left over —
that there is so much food that it is rubbish on Gawa - is an ideal image of
their community that Gawans would like to have broadcast overseas.
Through such hospitality the fame of Gawa "will go on high" (b-ei-ra
wa-nakayouwa) as visitors return to their homes with news (buragara) of
Gawa's impressive abundance. When Gawans themselves go abroad, the
community so graciously treated can hardly fail to satisfy their visitors with
equal hospitality in order to convey their own potency. Beyond this, the
impressiveness of Gawan hospitality in food has a positive effect on their
receipt of kula shells, for as we have seen, kula is grounded in the
transformational power of food giving.

From this account, we can also begin to understand why it is an insult
that defames Gawa (i-busi butu-ra) and arouses shame (-mwasira) to
gratuitously tell outsiders that Gawa is in a state of moru."™ We shall sce
further why this is so when we discuss witcheraft, for the latter, the sign of
subversion in intersubjective relations, drains abundance, the essential
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form of positive transformative potential, and thus defines a negative state
of the Gawan self.

A state of abundance on Gawa is then a precondition for producing the
more extended, inter-island modes of spacetime, just as for each person,
abundance in the garden (the result of vital, energetic work) is the enabling
condition of the capacity to positively transform the self through
transaction. In effect, the bodily constraint conveyed in *“eating only a
iittle™ {(with its appropriate qualisigns of bodily buoyancy and health)
defines the precondition for further positive intersubjective transforma-
tions: as a mode of separating food from the self, it can be seen as an icon
of these potentialities. Furthermore, this lightweight, vital state of the
person is interconnected in Gawan symbolism with the maintenance of a
long-term reproductive potential in the land, a mode of generating
spatiotemporal continuity that entails keeping things inside or fixed in
place (weighting them down, and bounding them, as it were, rather than
making them circulate as in kula). The concentrated image of this power is
the dakula, and it is, of course, no accident that matrilineal continuity and
identity are formulated in this model.

COORDINATE TRANSFORMATIONS
OF BODY AND PLACE IN CURING AND
HAMLET-PLANTING RITES

To illustrate the way in which some of the interrelationships I have been
discussing in this chapter may be created in a concentrated form in
immediate experience, 1 shall briefly examine a community curing that
Gawans perform when they feel afflicted with widespread physical malaise
or with the threat of illnesses.?® This rite exemplifies, on the one hand, the
experiential constitution of qualia as relationships between the individual’s
body and physical space in a particular context of activity, and suggests
how a given activity itself may formulate these relationships; on the other
hand, the rite also condenses the symbiosis between value transformations
of the body and those of the productive land and the crops.

The curative part of the rite is a communal activity called Bibira, the aim
of which is 10 cleanse the island and the people by sending away illness.
Conjointly with this curing and cleansing, Gawans perform activities that
focus on the fertility of the land, and are part of another agricultural rite.
Although they may therefore be performed separately from the Bibira, it is
also clear that they simply represent another related aspect of the whole
procedure. The core of the rite takes one day and consists of sending illness
away from the island, cleansing the body, performing curing ablutions with
spells, and closing the hamlets and island off from illness. Coordinately,
bespelled leaves and grasses are planted in each hamlet so that food will
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stay on (iawa, the hamlets be made hard {mamwo) and the people eut with
maderation. [ shall outline the basic events of the rite as [ participated in it
in the rainy seascn of early 1974 when Gawans felt that there was a
considerable amount of illness on the island.

The cleansing began just before dawn in the southeast residential
neighborhood where some of the community gathered along with the
current leading garden specialists (see Chapter 2) and their helpers. to start
the noisy rush across the island that was to chase the iliness out of house
and hamlet along the central path and down to the northwest beach.
Proceeding from hamlet to hamlet, the people shouted and beat on the
houses in order to startle (-sibarutu) und thus awaken the illness, making it
emerge from the houses to be chased along the path to the beach. As the
procession went along, it increased in size until aimost all the community
had joined in, led at a fast pace by its leader, the senior garden specialist,
who swept the path with a broom of bespelled leaves as he went. Apart
from the leading curer and one of the garden specialists who remained
behind 1o make magical preparations. those who remained in the hamlets
were primarily the ill or incapacitated and the old; all others descended to
the sea.

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

We cun sce from this brief account how the bodies of the actors take on
the desired gualities of body tempo — the expansive control of spacetime
entailed in speedy movement — both in the swift passage across the island
to the sea and the punificatory washing that submerges the body in lowing
water, This encrgetic expansion of spatiotemporal control is precisely
the reverse of the bodily state in iliness, hunger. and sleep. In fact, since
the activity begins at dawn and awakens not only the illness but also the
people, it is a “waking up.” and “putting into motion.”™ While the proces-
sion 15 proceeding roughly in the direction of the rising sun, northwest to
the sea, the weak remain behind in the hamlets, to be treuted later by
curers when the revitalized and cleansed people returm. Thus the action
polarizes the sea-beach and house-hamlet, the former becoming the locus
of vitalizing activities of motion and the latter the locus of those left behind,
of weakness and immobility.

it will be noted that this procession, led by communally recognized men
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of influence, transcends the fragmenting kareiwaga of each hamiet space
by drawing people out of their humlets and mobilizing their bodies into an
attuned collective sweeping of the path as they travel through the hamlets
and down to the sea. It would scem that in this collective, common activity,
the participants’ spatiotemporally coordinated action actually embodies
their singleness of purpose and common agreement or consensus. This
point is quite in keeping with certain Gawan views about collective work
and the signs of consensus (see Chapters 3 and 10).

Moreover, the day before the curing, Gawans had worked together, at
the behest of the organizing leaders, to clean the paths in preparation for
the next day’s activities. This made the paths murakarta - clear and free of
entangling weeds or wild growth that might snag the iliness so that it would
stay around rather than swiftly depart from Gawa; such wild growth would
also impede the procession.®!

As notcd above, the ritual leader carries a hespelled leaf broom. We
have seen (Chapter 2} that ordinary, coconut-spine brooms are used
{especially by women) in the regular sweeping of the hamiet area. a
procedure that is part of the means by which the hamlet is kept clean and
clearly marked off from the unmanicured bush. In the ritual, the leading
communal garden specialist {(with the people behind him in procession)
sweeps through the hamiets. bringing people out of their homes beyond
the bounded hamlet space to clean the path that connects the segmentary
hamlets to each other and to the sea. The movement embodies the power
to mobilize collective action that moves across the hamlet units.

The island space and the human body are thus coordinately reconsti-
tuted in the procession. The “movements amd displacements.™ as Bourdieu
(1977:90) has suggested, “make the space {one might add “time’] within
which they are enacted™; but they also "'make™ the body's nwn spacetime
as they do so {i.e., the body becomes lightweight and fast). This motion in
turn is synchronized with (and by) the rising sun so that the body, land, and
sky form a unified spatiotemporal order; similurly, qualities of light, and its
expanding upward direction, are brought into experiential synthesis with
the body's movemcent toward the sea and with the cleansing of the body at
dawn. Thus the immobile land itself becomes infused with the potentiality
of movement. In this respect. we may be reminded that within the static
heuvy garden the motion of growth also requires the appropriate travel of
the sun spreading across the garden; and plunting awakens the dormant
land. creating motion.

The washing {-kaukay) that climaxcs the procession to the sea is also
connected in other ways with the sweeping of the land. At this time, the
body (especially the face, regarded as the locus of individualized identity)
is cleansed — a process that Gawans regard as the essential prior act in
procedures of beautification, but that is also an ordinary part of daily
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ablutions. In this washing, the face is scrubbed by the bespelled leaves as
people bathe in the sea. Through this cleansing the baddy’s dirt (bikibiki) or
hiding darkness (bwabwaw) is converted into pwapwaakaw, light or
whiteness and visibility, and clear brightness (murakata). Like the island
paths and hamlets, the surface has been cleansed of grit and brought into
the open {(ou-murakata). Similarly, the cleansing and smoothing of the land
through sweeping has made it possible for people to move quickly from
place 10 place, and for the sickness 10 rush along without being stopped by
impediments that keep it from leaving Gawa. In effect, the autenomous
divisiveness of each kareiwaga — each hamlet and each person - is opened
up and people are formed, as it were, into a bodily agreement, an
intersubjective spacetime in which the hiding darkness, dirt, and illness
have been expelled.?

After the washing was finished in the late morning, the people returned
casually to their individual hamlets. Some of them decorated themselves 1o
parade along with the curers and their aids as they proceeded from hamlet
to hamlet performing curative spells on the bodies of those who were ill,
waghing some in bespelled coconut juice and providing beneficially
bespelled white, sweet-smelling coconut scrapings for all the people to rub
on their bodies.

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

Whereas curers administer to the ill (heavy) body to make it healthy
(lightweight), and to the cleansed hamlet to close cut the illness and retain
its cleansed state, the garden specialists administer to the potential
productivity of the land ro make the food heavy within it. Traveling with
the decorated parade, they plant bespelled grasses and leaves in the
hamlets in order t¢ hold the food tightly within the land (equivalent to
making people eat slowly and moderately) so that there will be a state of
plenty on Gawa. It was explained to me that in doing this, the specialists
warm (-fevivayl) the hamlets. The latter, people said, are like the children
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Plaic 4. A garden specialist plants bespelled leaves next 10 a house post during
the Bibira rite.

of the garden specialists who take care of them as one cares for children.
This procedure also makes the hamlet hard (matuwe) so that crops
growing in the gardens won’t spoil. Thus garden specialists care for the
gardens where crops grow by caring for the hamlets where people live; and
they care for the hamlets (and the people in them) by caring for the crops.
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Similarly, they foster the lightweight vitality of the body by attempting 1o
assure crop fertility (regulating food consumption).

By means of the procedures of both types of specialists, both body and
land are coordinately constituted with qualities that signify the new value
level — the positively transformed intersubjective spacetime - which now
characterizes Gawa and the selves of Gawans.>

FOOD TABOOS AND BODILY QUALISIGNS

Limited consumption can be viewed as an act intermediate between
unregulated eating and food transmission, on the on¢ hand, and between
eating and food prohibitions, on the other. A consideration of the
connection between qualisigns and the limiting of consumption thus leads
t¢ an examination of food taboos. Both the regulation of intake and
prohibitions on eating mark the act of eating in an essentially negative,
moral obligatory mode (see Lyons, 1977:823ff. on the “deontic™ mode).
This is even more marked in the case of prohibitions than in the case of the
notion of limiting intake, as the former ¢learly infuse any context to which
they apply with the “horiatory negative” (Burke, 1961:20ff.).2% At the
same time, we shall see that they invelve, as Gell (1979:133) has suggested
it another context, a process “whereby the ego both recoils from the world
in constituting itself, and is simultaneously drawn back into the world in
accomplishing its projects.”

In some contexts, Gawan food prohibitions (boumiva-) are directly
assaciated with food transmission. All major, formal transmissions of
comestibles are accompanied by explicit taboos on the key donors'
consumption of any part of what they transmit. Such acts of eating are
bwahoum (forbidden). Similarly, the particular individuals most directly
involved in initiating such a transaction may be forbidden to eat any edible
returns from it. In these contexts, it is apparent that the taboos mark the
donors as donors, restraining them from being consumers at all in the
transaction, and so explicitly emphasizing the polarization of the two acts.

One of the most important contexts linking the food taboos and food
transmission is matriage exchanges of the type called buwara-. which 1
outlined in Chapter 2. As indicated earlier. in these ¢xchunges both the
woman and her husband (the nodal couple in the transaction) are
forbidden to eat any of the comestibles coming from individual kin of the
woman. Gawans consider it shameful (prwasire) to break this rule. An
individual thought ta have eaten the buwaa given for his or her marriage
is likely to be described as greedy. that is, “one who eats™ {(naftu-
kamkwamu). Or as one woman siaid (referring in this case to the male
partner in a marriage): *A man wha eats the buwaa from his wife’s people
‘has no mind’ {ta-nagouwa). The wife says to him: °| give you food to give
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your [kinspeoplel. ... [But instead] you eat the taro. What a mindless
persor you are!'” On the other hand, the particular kinsperson of the
husband who receives the food is the one who is specificaily referred to as
obtaining the right to eat it (i.c., to consume it himself or herself as well as
at his or her discretion, to share it with others). This recipient {with his or
her spouse) is thus the rightful consumer.

In the Gawan statement above, the woman speaks of herself as giving
food (from her kinsman) to her husband. It will be recalled (see Chapter 2)
that this gift is referred to as “his,” that is, the husband’s. buwaa;
conversely, gifts from the husband and his kin are the wife’s buwaa,
Although from this perspective the wife is a donor vis & vis her husband,
and the husband vis & vis the wife, the two are also viewed as a couple
whose unity is marked especially in the commeon food taboo. As one man
put it; *'A man gives a woman a canoc [for example] and a woman gives a
man food. Itis called their buwaa (buwe-si); the man and his wife [literally,
‘with his wife'} must not eat; it is forbidden.™

Since the woman and her husband are both forbidden to eat the food,
they are marked as a unit in relationship to it, and as such they are food
donors who must mediate the food to others rather than consume it
themselves. {n the dyadic relations betweea the individual affinal kinspeo-
ple or couples (originating donors and recipient-consumers). the nodal
couple as a unit is “the third element, which offers a different side to the
other two, and yet fuses these different sides in ... [its own] unity”
(Simmel. 1950:135). Coeordinately, the unity of the couple is being
matrixed in the more encompassing relationship of the affinal donors and
recipients. This extended transactive structure has certain similarities 10
the ternary prerequisite of kula (see Young, 1983¢:395).2"

As the couple is also forbidden to keep any of the occasional goods
returned from food consumer to donor, the husband and wife must
continually be the media of gifts they do not keep for themselves. Their
part is to transmit or yield up their buwaa ~ to be recipients who do not
keep or consume. Thus they objectify in themselves both the sacrificial
constraints epitomized (as 1 suggested earlier) in food giving. and the ideal
potentiality or continuity of the intersubjective process formed through
the buwaa food transmission. In effect, they embody its character as
nonconsumption or as not finishing - as a “potentializing” process created
by separating comestibles from the self.

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

No pronounced connection appears in this context between the keeping
or breaking of such prohibilions and the gualisigns of value discussed
above. However, one man explained to me that in certain other contexts in
which food received cannot be eaten by the immediate recipient, but must
be distributed to others, the food is also called this recipient's buwaa-ra: 1t
is “forbidden to his mouth™ (wado-ra bwabowm); eating it, my informant
said. "‘will make the mouth heavy™ (b-ei-mwaw wado-ra).” According to
this man, buwaa of this sort consists essentially of payments in comestibles
and betel to a specialisl in return for his magic. or gifts in raw comestibles
to a man from his kula partner (buwaa-ra veiguwa or buwaa-ra rmwari, the
buwua of the necklaces, or of the armshelis). These forms of buwaa appear
to involve contexts in which speech (spells or kula speech) is a critical
potency. Eating negates this potency (i.e., it makes the mouth heavy), an
outcome that is consistent with the dialectical relation of kula speech and
eating discussed earlier.®®

Connections between the value qualisigns and the breaking of food
prohibitions also appear systematically in certain other contexts. For
example, a man who is the main skilled builder of a particular canoe is
prohibited from eating the edible returns from the transaction of the canoe
because they will weaken him or make him tired (bw-ei-nanist wa-wo-ra}
and therefare unable to do the skilled work of cutting another canoe. In
this context, breaking a food taboo is felt to deplete the vital energy
necessary for building further canoes.

Observation of food taboos is critical to the production of desired bodily
qualities in certain contexts involving beautification. Gawans prohibit
eating before any bodily adornment (kay-bubura} in which spells for
beautification are used. Sometimes these prohibitions are in force for the
entire day of the adornment. Such prohibitions also occur in conjunction
with the painting of canoe prowboards with or without spells. As [ have
shown elsewhere (Munn. 1977). decoration of the canoe prowboards is
metaphorically identified with human decor and canoes have anthropo-
morphized properties (see also Chapter 6).

In both contexts, food prohibitions affect the capacity of the decorative
acts to create beauty.?” a state of the body epitomized in the qualities of
light or visibility, whiteness and brilliance in contrast to darkness or shade
(bwabwaw or bwaw, dark; daduba, shade), as [ discossed in connection
with the curing rite. The basic principle is that if the decorators or the
person being decorated eat during the day of the painting or before the
taboao is appropriately lifted, the work will appear dark or diny (bikibiki)
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rather than light. Light in its multiple aspects is the central qualisign
defining visible beauty, Conversely, darkness signifies the negative
conversion of the body to ugliness. Breaking taboos that separate food
from the body endangers the capacity of the decorative operations and the
materials they add to the body to create beauty or to effect the desired
bodily conversion.

PREGNANCY RITUAL, FOOD TABOOS,
AND LIGHT

To exemplify the connection of food taboos and light T shall consider
certain aspects of the pregnancy rite that is optionaily performed for a
woman during her first pregnancy (see Malinowski, 1929:211ff.). In this
rite, a woman’s paternal® and affinal kinswomen (the female matri-
kinswomen of the father-to-be) are the key persons in charge of decorating
the woman; her own matrilineal kin prepare the feast that is part of the
return for the decoration, and that will be consumed once the decoration is
finished and taboos are lifted.

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

Omn the final day of work on the cloaks, the women are forbidden to eat.
Women told me during the 1974 rite that I observed (and from which my
account is derived), that if they ate, they would darken the young woman’s
facial appearance (b-i-dadubura magi-ra) and the bespelled facial designs
(soba) of glowing black resin and white lime that they would paint on the
foltowing day; in general they would deface her brilliant beauty. At that
time, foed taboos would be in force for the girl as well as her decorators
and for any other women atiending the rite (including myself), all of whom
must also decorate themselves. The regulated bodily state of afl partici-
pants is necessary to ensure that the decorative process will yield its
appropriate bright effect.

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

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

The betel stain on the mouth and the red frangipani had to be removed
before the young woman could eat on her festive return to the hamlet. If
she ate with the bespelled cosmetic on her mouth (bringing food consump-
tion and beautification into direct contact), her skin (kalevi-) would turn
dark and visibly diseased (kurikuri, skin sores). Eating as internalization is
antithetical to the cosmetic process, which gives an expansive quality of
sharp brilliance to the body that intensifies visibility and presence.
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The mouth i5 also. however, the point at which the contradictory
significance of beautification as seductive, self-focused modification of the
hody is concentrated and most available. The red {bwaabweila) betel nut
juiee 15 un eratic substance — both the color {represented also in the red
Aower) and the juice itself are explicitly seductive in their connotations. As
we might cxpect. Gawans like most other peaples, make metaphoric
cquations in certain contexts between eating and sexual intercourse, These
apparent contradictions in beautification are taken up later,

A special rite lifting food taboos was also performed over the girl, since
spells had accompanied all parts of her beautification. As she sat inside her
house on return to the hamlet, a stick with a piece of cooked taro on one
cnd was rotated around her lower leg and then thrown out of the house to
signify the release of the taboo. The spell spoken to lift the taboo instructs
the skin disease and darkness to “descend™ from her body. This procedure.
a standard Gawan means of releasing food taboos in other contexts as well,
cnabled her to eat again without darkening her beauty,

The properties that produce the overall quality of light are, in particular,
the oiled cleantiness of the skin and the contrastive coloring of red, white,
and black applicd to the head and facial area. The significance of color is
complex anid [ do not intend to examine the problem in detail here. | will
note simply that although red and white are the chief colors connected with
light. & dark companent is purt of the total contrastive effect. The
well-known red, black, and white color triad (Turner. 1967:596t.) thus
gives the brilliant clarity of contrast that Gawans emphasize (Munn, 1977).
In the context of adornment, red and white have particular associations
with the dynamic, moving light of lightning; a person of unusual beauty can
be described as “shining like lightning™ (i-kavikawra, literally, “he or she
lightnings™}. This expression applics especially to men, and relates ta their
association with the sea™

It will be uscful at this point to review the bodily significance of light as
conveyed in the term murakata. We have seen that a critical connotation of
this term is “outsideness,” and that when used with a locative prefix it
denotes this spatial position. A common usage is “Let's go outside™
(nu-meurakata) meaning in a charactenstic context “outside the house': a
hasic contrast is made between the dark. shady inside (wa-nuwa-ra) of a
hause and the light outdoors, Temporal connotations are also implicit in
the conncction between murakata and daylight (yam. day), as opposed to
darkness and night {bogi).

As we have scen, the appropriate time for ritual washing is the morning,
and in these contexts it takes place ideally at dawn as the sky 1urns o rosy
pink and the sun rises. [n such contexis, participants may be up in the dark
and travel from the hamlets down the steep paths 1o emerge on the
scashore just as light is breaking. In washing, the process of making the



100 Food transmission and spatiotemporal transiormations

face and body murakata as against dark and closed (-teboda) has a very
specific sense that connects the light that comes from the external world
with whiteness emerging from the removal of darkness from the skin. Light
in this second sense is reveaied from inside the covering layer of dirt (see
the discussion of the curing rite earlier in the chapter). Spells for washing
may refer to the “breaking™ or “bursting open™ (-taavisi) of the face as it
becomes clean and white (see also Malinowski, 1929:366). Similarly, the
rough dark skin (kalevi-ra) of a vegetable should be carefully shredded
{~visi) or peeled (-kwal) off to make it appropriate 10 serve 10 guests or for
other special occasions. These skins are dirty (note that it is the skin that
has been in direct contact with the soil}, whereas the inner part is white or
clean. These procedures should be compared with the sweeping and
smoothing of the hamlet area, and of the paths in the curing ceremonies
discussed above. In these respects, washing (scrubbing with leaves and
cleansing with water, itself a medium of light and motion), brings out the
light from within: The interior becomes external and the externalized
whiteness of the body is directly connected with light from outside, the
whole process being concentrated in brilliance.

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

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

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

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

BEAUTIFICATION, PERSUASIVENESS.
AND FGOD TABOOS

The syncsthesia of color or light and body tempo is also demonstrable in
other contexts where food 1aboos are important to the positive outcomes of
beautifying activities. The painters of the red. black, and white designs on
canoe prowboards should ideally be unmarried youths, for more senior
men are stereotyped as slow and ugly, whereas younger people are
supposed to be vital and beautiful. Should the painters eat on the day of
the painting. it is said that they would darken the boards, for “eating
makes the body heavy and slow™ (Munn, 1977:48). Magic is not necessarily
performed on the paints, and the painting is entirely casual, but in order to
produce the desired qualities on the cance boards, painters themselves
should exhihit these qualities in their bodily being.** Indecd. the boards
themselves, like the human body, must be washed in the sea and scrubbed
before being painted.

Similarly. a man who eats when preparing armlets of leaves bespelled in
coconut oil 1o adorn himself for kula, is not only likety to fail to persuade
his partner to give him the desired shells but, as one man pointed out 10
me, will darken the shells themselves, thus destroying their desirable
smooth glow. Further identification of the ritualist’s body with the sheils is
exemplified in certain washing and blood!etting spells™ for kula in which a
man may speak of a slippery fish leaping up and turning toward (-touvira)
him. Slapping and slashing his body with the fish (an image of bloodletting)
he acquires qualities of slippery buoyancy making him so attractive that the
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partner gives swiftly. The fish is identified with the shells themselves, and
with the partner's swift giving (the slippery fish slapping and turning
toward the ritvalist): Thus the partner’s mind turns toward the hopeful
kula recipient. As [ have pointed out elsewhere (Munn, 1983:285), *The
Gawan’s ability to move the shells is in this way being identified with his
ability to form himself in terms of their ideal qualities, or to become
beautiful like the shells.™

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

In adornment, persuasion takes the form of visible qualities of the body
- “the sensuous and emphatic perceivability of the individual himself.” as
Simmel (1950:340) has put it — through which "“the eyes of others [are led)
upan the adormed.” On Gawa, light or sharp brilliance as the pervading
quality of beauty is indeed the surface amplification of the body. providing
the “arena” of a person’s “being-for-himself and being-for-the-other™ of
which Simmel (1950:339) speaks. Adornment persuades not by detaching
some desirable material thing from the self and giving it to the other (to
satisfy the other’s desire), but by making one's own desirability visually
available to the other — in this sense, as a “gift” in virtual form only, In this
respect, the beautified person persuades by exhibiting his or her persuasive
potency as a visibie property of the self,

Certain contradictions inherent in this intersubjective formulation are
expressed in the Gawan handling of compliments (tefeway). 1f a beholder
expresses admiration of a person's beautiful appearance, Gawans expect
the recipient to pay for the compliment with a material gift to the admirer.
Admiration can be referred to by a phrase — i-yageiga nano-ra, “it [the
beauty] makes the {admirer's] mind bad™ - in which the feelings of
pleasure and possible envy appear to mingle, for the person admired
possesses something especially desirable that makes him or her climb
relative to the beholder. The compliment itself gives expression 1o this
situation, for through the compliment the admired recipient climbs. Thus
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as a sign of the subjective conversion of one person’s beauty into another’s
admiration, the compliment requires its return payment — a separation of
materizl goods from the admired (see Munn, 1077:49. regarding a similar
process for canoes). In this way, equivalence is restored by a further
paradox: In effect. the self-focused component of beauty is released, and
the self-transcending significance of beauty completed, as the person is
compelled to detach something from him- or herself, that is, to give.

If we consider the spatiotemporally extending qualities of beautification
as light and motion, we can see that eating negates or reverses the
exlernalizing direction of the self implicated in this process: The actor
consuming food internalizes and destroys positive value potential within
the body rather than displaying it on the body surface, making it availabie
to the perception of others and conveying his or her potent vitality. The
presence of the food taboo marks this dialectic, and the qualisigns of
dark-ugliness that are supposed to emerge if the taboo is broken, specify
the negative transformation or contraction of body spacetime brought
about by this negating act.

[t is significant, then, that some of the decorative qualities that
characterize the positive value form of the body can signify negative value
conversions of the garden. According to some informants, human beings
are forbidden to decorate themselves with sweet-smelling herbs or coconut
vil before going into the garden, and a similar taboo prohibits the
consumption of certain foods that might redden the garden: For example,
sand crab should not be eaten before entering the garden because the shetl
is red when cooked, and this might redden the leaves of crops and kill
them. One man explained such prohibitions by saying that the locus (keba)
of human beings is “above" (wa-nakayouwa) whereas that of the gardens is
“below” (ow-taginawe). “Dark soil.” he said, “'befits the garden, but it
dirties the human hands. When we come out of the garden, we wash.™

CONCLUSION

In concluding. I wish te draw together certain points made about the
spacetime of the land or parden. In this chapter we have seen that
gardening (with its central productive acts of planting) creates a spatiotem-
poral expansion through plant growth and multiplication by means of
immobility or conmainment (tight planting, and maintenance of the
immaobility in stones) rather than release. In the land, slow-heaviness is the
precondition or base — the wouwura in its full icmporal and spatial senses —
of motion or growth. These acts and the garden as their media are in turn
logicocausally connected in Gawan symbolism with acts that regulate
incorporation and its destructive consuming and self-focused implications.
[n effect, tight planting is equivalent to a negation of, or imposition of
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constraints on, ealing. Whereas the immobility of the garden, as
condensed in its stones, appears from one perspective simply as the
opposite of bodily mobility, from another perspective, the antithesis of
both mobility and immobility is tnregulated eating, which negates or
releases the positive immobility necessary for productive growth. ¥From this
latter perspective, immobility is the base or precondition of mobifity, and
the garden as its paradigmatic domain is set apart as a distinctive form of
spatiotemporal potency. The domain of immobility is both opposed or
contradictory to the mobile order and a necessary precondition of it.

We have, then, 1wo poles of spatiotemporal potency. If siones fixed
within the island’s land can be taken as the concentrated media of the one,
then kula shells that form an inter-isiand circulation can be seen as the
concentrated media of the other. As we have seen, stones assure renewal
and long-term spatiotemporal continuities through internal fixity and an
unchanging continuity of substance across different gardens, particular
garden plantings and growth, and gardening years. Kula shells, on the
other hand, are the most expansive of the circulatory media that create
what 1 have suggested is ‘an emergent spacetime of their own"” (see
Chapter 3) by means of release and mobility, that is, by the continuous
changing {exchanging) of shells in inter-island transmission.

Perhaps the stones, some of which are also named, might be viewed as
ereating their own emergent spacetime in the form of a permanent storape
of resource potential inside the land. The transcendent internalized
continuity of resource storage in stones is the reverse of the shell
circulation kept track of or followed {kikura) by Gawans across the seas
and from island to isiand.

Although the garden is the paradigmatic domain of immability, we have
seen that the basic formula of the relatively immobile basc as precondition
for motion is also reiterated within it. Therefore certain analogues may be
noted between the relation of stones and rooted crops to growth and
extension (a form of mobility} in the garden. on the one hand; and the
relation of skwayob hospitality in comestibles (focused in garden crops) 1o
kula exchange, on the other. It will be recalled that in the previous chapier,
i argued that skwayob to overseas visitors ~ with its specific mode of
ongoing spatiotemporality producing in itself a lesser wvalue level of
spatiotemporal extension than kula — is nevertheless the generative base of
kula. The significance of these analogues will emerge more fully in the
discussion of marriage exchanges in Chapter 6.



Fame

His Fame traveled around. i1 made shell returns:

The armshell Ivoyai iraveled 10 Dobu.

It was exchanged for Rapweata necklace on the Raramani islands
of the Buduwakwara sca.

A woman's fame chant for ker brother, recorded 1a73

The value states of the body examined in the previous chapter can be
ordered on a scale of symbolic distance, or levels of expansive, spatio-
temporal control, from a contraction of bodily spacetime (sleep, weakness,
death) involving identification with the intertor, bounded and dark space
of the house, and marking a diminution of capacities for positive intersub-
jective transformation; through the active expansion of bodily spacetime,
in effect beyond the boundaries of the body itsel as in youthful health and
ordinary vital. energetic daily activity, to the intensified image of this
expansion in cosmetic adornment by which the body (and especially the
face) 1s “opened™ and. as n were, extended in light. Light, in tarn, is the
arena where the body’s visibility is formulated in terms of the visible light
deriving from the world external 10 the body, and the body’s motion is
identified with the external, slippery and buoyant domains of water.

But we may also put fame (buru-)' on this scale of self-constitution,
viewing it as an enhancement that transcends matenal, bodily being, and
extends beyond the physical body but refers back to it. Fame is a mobile,
circulating dimension of the person: the travels (-raavin) of a person’s
name (yaga-ra) apart from his physical presence. In fame, it is as if the
name takes on its own internal motion traveling through the minds and
speech of others.

PERSONAL NAMES AND SHELL NAMES

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

The names by which prominent Gawan kula men are known appear
fixed in community usage, but it is possible that the names by which they
are known in other parts of the kula area could vary in some places (see
Damon, 1980:290, n.g). In my experience, however, the most outstanding
kula men from other islands, and it would seem, Gawa as well, appear 10
be widely referred to in the kula area under a single name.

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

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

Face and name are the two centers of an actor's personal identity. In the
context of overseas relationships, Gawans distinguish knowledge of one’s
name from knowledge of one’s face (magi-), saying that when a man is
widely known there are places where the people may have “never seen his
face,"” but they “know his name.” A man's name can become known and
used well beyond his particular face-to-face contacts because of his kula
transactions, and the travels of named and especially well-known shelis he
has obtained and passed on.? It is said that onc’s name travels with the
shells (see also Damon, 1978:43), since people will hear about # man and
mention his name in connection with successful transactions.
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When a shell travels on beyond a recipient, arrangements must be made
for its further movement, and its paths sorted out; thus a given transactor's
name will also enter into the sequences of names a man must know in order
to enter into these negotiations. Shells are followed (-kikura) by means of
such sequenced name lists that represent the paths of persons through
whose hands (yama-) the shell iraveled on one or more transaction cycles.
The news (buragara) and discussion of a shell’s travels in other
communities neises a transactor's name abroad.

In contrast to a man’'s face, his name is an identifying token referring
back to him, which can travel beyond his immediate locus not only to other
consociates whom he may see at some other time. but also in its maximal
extension to contemporaries in kula who never see his face. As I have
pointed out elsewhere (Munn, 1983), fame in this sense is created through
the handling and passage of shells: It is a product of transactional
processes. References to shells and a man’s butu may be treated
interchangeably. When a man receives a named kula shell (primarily a
vaga, opening gift, but also a gulugwalu, closing gift}, it is his butu; Gawans
say that his butu *climbs™ or “‘goes all around” (-taavin; also -fouvira, turns
back). Thus butu reflects **a man’s capacity to ‘move’ his partners to accede
to his own will" and points 10 the potentiality for future transactions that a
man acquires with the shell (Munn, 1983:286). Through continuing shell
transactions a man's name is, in effect, regularly on the lips of distant
others. “I am a guyaw,” one man explained to me. “they [i.e.. other
islanders] speak my name,”

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

This knowledge, with the resources in partnerships necessary for it, is
built up over time through continuing transaction, and is itself necessary to
the develo})mcnta] incrementation (climbing, -mwen, as against descend-
ing, -busi)” of a man's fame. The knowledge a man has of the transactions
of distant others and the knowledge these others have of him and his own
shell transactions, mutually entail each other, as over time a successful man
transacts more shells and shells of better quality. By means of such ongoing
transactions he builds up a long-term circulation that is the external
objectivation and medium of his own internal knowledge and others’
knowledge of him. Men say that when a man of kula fame dies, his name is
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widety spoken. for he is known in every place. and his death will affect a
large number of transactions and kula paths.

[n contrast, young men who are just starting out in kula are not usually
widely known;? their names do not go beyond their own consociate
partners. Relationships at this stage are temporally shaliow, and their
transactions relatively short term. Neither do young men have a wide
knowledge of others and of shell locations in the inter-island world, For the
most part. youths lack the spatiotemporat extension of self entailed in the
circulation of names that characterizes the successful kula man.

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

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

In these respects, names are not simply the verbal tokens of shells that
make it possible for the latter to be linguistically known and followed apart
from the immediate location of the shell at a given time. But in addition,
the shell-ranking scale models the process of becoming famous in terms of
the acquisition of a name and the increasing exclusiveness of its
application. In this sense, the ranking scaie depicts the process of becoming
known, as one of increasing uniqueness, an increasing capacity 1o be
identified and spoken of in one’s specificness. This entails a spatial and
temporal expansion of knowledge of the shell. The shell model of the
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process of becoming famous or climbing is thus an icon of the same process
for men (see Munn, 1083).

SPEAKING AND LISTENING

The expansive spatiotemporal construction of self that is developed
through kula has also to be considered in connection with transformations
through fanguage processes in another sense: namely, those of speaking
and listening. 1 have already commented on the importance of speech as a
persuasive medium and defining action in kula (Chapter 3). When a young
man who wishes to advance in kula js starting out, he must not only
develop his own kula speech skills, but also listen 1o the discussions of
more senior men, leamning the path histories, metaphors, names., and so
on, pertinent to kula.

But as we have seen, listening is an act that in relevant contexts also
carries the connotation of consenting to the requests of others. Gawans
emphasize that one of the first prerequisites of advancement for a young
man is that he listen (-reg, -kabikawra) to the requests of some senior man
on Gawa (typically a matri-kinsman, but also a father), aiding this person
and working for him. so that the latter in turn agrees to give him various
goods, trees, magic, and so forth. A young boy who works for an older
man of his dala or kumila may in this way become apprenticed 10 him in
kula; by this means, he can both inherit some or ali of this man's kula paths
{with occasional exceptions, kula paths are matrilineslly inherited), and as
well, be abie to back up this inheritance with knowledge of the senior man's
paths and shell transactions. This youth becomes known to his senior’s
immediate partners and others as he travels with him on kula as a junior
helper. Thus one man, now a major figure in Gawan kula, told me that his
butu began to go around when he was a young boy, as one who “listened™
to a particular older man: men from other islands then recognized him, and
said that perhaps he would be the replacement (mapu-ra) for the older man
when the latter died. The recognition of other islanders who come to know
a youth personally and speak about him — and the initial extension of
spatiotemporal control that this implies — is the reciprocal of a young man's
subordination to the senior man to whom he listens.

Wheteas young men should listen both to kula speech (livalela kura) and
to the kareiwaga of a senior man, the true guyaw is one who not only
commands kula speech, but who also speaks up in large public meetings of
all kinds, including kula meetings in other island communities.? These men
are men with names (fa-ka-yagei-sa); without such men, Gawa as a whole
has no fame. Younger and less influential men are iess likely to speak up in
farge inter-island meetings out of fear of making mistakes in the presence
of older men who know the paths. One man suggested that younger men
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Platc §. A senior man of kula eminence speaking to Gawans at the Drum dance
entertainment (see Chapter 8).

will *keep quiet” in public, speaking only privately in very low speech
(-makom livala) to their partners, but when men have obtained kula shells
of high standard, they can speak up in public (livalaz ou-murakata) for “the
tusk of a wild pig has hit their foreheads (bo-i-wey dabe-s kalavar).” This
metaphor means, according to my informant, that the guyaw is as strong
{tawatora) as a powerful bush pig with a large tusk who 15 not afraid to
come out into the cleared area of residential space because he knows that
people respect or fear him (-kore, see Chapter 3). The strength 1o be able
to speak out openly in this open or central area (baku) of the hamlet
{which is associated with public speaking in contrast to the house interior
or the hamlet margins where more private or casual speech takes place, see
Chapter 2) itself derives from the extended control over spacetime that the
guyaw concentrates into himself through kula. This concentration is
epitomized in his butu, the attribute of his identity that entails an
enhancement of his own name through its atfirming use by distant others.

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

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

FAME, DECORATION, AND BEAUTY

These points bring us to a further consideration of the relation between
fame, decoration, and beauty. Just as semor men possess butu as, in effect,
a spatiotempaoral extension of the self. but in Gawan stereotypes of age
lack bodily beauty, so younger men who are just beginning their kula
possess badily beauty, but lack butu as an attribute. But as one kula spell
aimed at spreading a man's renown makes clear, it is fame that decorates
the guyaw. In this spell, the guyaw’s head is decorated with feathers (typical
masculine decoration for dancing) which are a metaphor for his kula
necklace:

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

The decoration (bubura) that the guyaw has put on, his head-feathers and
necklace. creates an echoing sound that spreads south and is heard by the
Raramani people, who in this way know of him. One may suggest that
fame is metaphorical body decor that ramifies as sound beyond the body.
Kula shells, the material medium of this butu, are themselves an enduring
form of decor that have their locus apart from the body and Gawa itself in
inter-istand circulation. As media of circulation that come from the outside
world, shells epitomize the matrixing of the individual and the Gawan
community in this external order. We may turn briefly then to consider the
sense in which shells function as adormment.

When necklaces and armshells amrive on (Gawa, they may both be
applied to “self-decoration™ (A. & M. Strathern, 1971). but in somewhat
different ways. Armshells are typically hung in the vestibule or outer room
of a man’s house where people who visit may see and admire them. When
hung in this way, they should, if possible, be arranged by rank so that the
highest-ranked shells are nearest the door, and most visible. Necklaces are
not displayed in this way but are ordinarily kept in a personal basket with
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one's precious possessions, or are frequently given to kinswomen (wives,
daughters, sisters’ daughters. etc.) for daily wear." Women do not wear
armshells, although they are not prohibited from doing so. But whereas
armshells typically decorate the onter room of the recipient man’s house
(and thus his hamlet), necklaces typically decorate the female body, a
feature consistent with the classification of armshells as male. and
necklaces as female (see Chapter 6).

Both types of shells may, however, be worn by men for various
ceremonial purposes, but necklaces are more frequently used in this way.'?
A man may wear his own shells, but a relatively senior man is more likely
to give them to a younger matri-kinsman, son, or son-in-law to wear,
However, it is women in particuelar who are given necklaces to wear on &
daily basis or for ceremonies such as the finale of the dance entertainment,
or, as we have already seen, a first pregnancy nte. According to one
woman, when a woman wears a man’s necklace, she becomes the
“decoration” of her kinsman {who could be a father,!? mother’s brother,
husband, etc.}). Women decorate with necklaces, she continued, and
become the fame of the men, just as a new canoe (yeivay), decorated with
kula shells by overseas kula men. becomes the fame of the builder.
Although the women’s beautification displays their male kinsmen’s kula
prowess, it should be kept in mind that it also decorates them, attaching the
positive qualisigns of value to the women’s own persons.,

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

Thus women’s butu chants spread the fame of men who have honored
{-kaves} them, “naming” the men by naming the kula shells and cances
identified with them. In thes¢ contexts, women are the others who
transform the selves of the male actors by converting the latters’ particular
acts and material acquisitions into a verbal discourse that circulates apart
from them, the artifacts, and the relevant momentary events. At the same
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Plate 5. Muribikina, a high-ranking kula necklace on Gawa in rg8o,

time that their chants are about fame and its processes, they also make
famous what they chant about (cf. Redfield, 1975:32)."

There are certain parallels between this process of verbal publication by
the other. which characterizes the essential structure of fame, and the
material mode of self-display by which the media of influence a man
acquires are demonstrated on Gawa in his beautification of another
person. When shells are lent out to be worn by sonteone else<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>