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who left the villzocs in the sixticg -~ hut as far as
I know they had no knowlceire of the Sepik river, or
that the Ferli (= ilordern R.) floved into it.

T will have rore to say otout economic activity
ir Chapter 2 below, and later on. in relation to the
orcanisation of the productive calendar !v the ritual
evcle, in Charter 4. These notes should suffica to

give the general bhackaround.
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Because the clan was not the territorial or political
action-group, there was no motive for assimilating out-
Slders into it. The processes whereby outsiders were
assimilated into the political group are, as I have said,
and will show further below, the creation of 'perpetual’
alliance relations.

This is not to say that clanship or descent were
not important in the Umeda situation compared with Enga.
'‘Alliance’ of the kind found among Umeda clans, can only
take place among descent units of some kind: where the
difference lies is in the type of descent groups involved.
In both cases the vertical continuity of the clan, from
father to son, defines the bhasic axis of social continuity:
the difference lies, as I have said before, in the

relative weight given to two possible forms of horizontal

relationships: between same-sex siblings In the case of
a society based on segmentary descent groups, such as
the Enga, cross-sex siblings in the case of an 'alliance'
society such as Um eda. In Umeda, the significance of
agnation was confined, more or less, to the vertical axis;
it defined the smallest local units who might enter into
alliances with other such units. Clans (or rather sub-
clans) were 'local lines' very much in the sense defined
by Leach (1961 : 57). The fact that such 'local lines'
might proliferate, break up, form offshoots in different
localities and so forth was rather insicnificant: the
only agnatic unit relevant to ego was the strictly local

sub-clan. Outside the range of this agnatic unit, the
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important relationships, so far as eqo is concerned,
are those based on alliance relationships. Hence, in
Umeda, one finds no attenpt to create grandiose
genealogical classifications, specifying an hierarchy of
lineage, clan, or phratry ancestors by means of which
social relations with surrounding groups may be legitimised.
Clan and sub-clan genealogies tapered off after two or
three generations, and never exceeded six generations or so.
Umedas were content te think that the clans had always
existed, and had always been independent of one another,
exchanging vomen and forming alliances. Clanship was not
forgotten because it provided the vertical axis of the
system of alliance: on the other hand, it was not
ranipulated or made into a charter for political relation-
ships because the political action group was not the clan
on its own, but always an alliance of clan:a.

() The pattern of alliance between hamlets

In the relationships betweer hamlets, there are
two basic possibilities: they may be in = state of
nutual marriageability, which also means a state of
potential mutual hostility, or they may be in a condition
of alliance, which excludes the possibility both of
further marriage between them, and also of hostility
between them; while allies' enewies are in cormon.

The idiom in which informants discuss alliance is
a ritual idiom: the idiom which I have called 'Coccnut
compatibility'. (Fig. 4). That is to say, alliance
relationships are in existence when the hamlets concerned

can wea: each other's masks (made of coconut fibre) at
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rituals. Wearing a mask nmade of the coconut fibre
belonging to a marriageable group would be unthinkable,
besides, it is believed that it would result in immediate
illness. Another expression, of a related kind, which is
used to refer to the existence of an alliance relationship
is to say 'we can eat the sago of such-and-such a group':
this is actually an euphemism for wearing the masks
belonging to that group, which is used when there are
women and children about -- who are not supposed to have
any insight into the existence of such things as coconut~
fibre masks. Actually, Umedas will eat the sago of
potentially marriageabkle groups, on occasion.

This particular idiom -~ i.e. coconut compatibility --
is employed because it is in ritual, above 211, that the
relatlion of allied groups comes to the fore, and i- given
public expression. The interchange of ritual racks
between allied groups is the most potent symteclic marker
of their social identification. Fig. 4 shows the
relationships of 'coconut compatibility'in Umeda and Punda.

This gives a synoptic picture of the tctal society,
and though it is inaccurate in certain instancec, it 1=,
broadly speaking a faithful picture of the actual state
of affairs between the hamlets. Whot is interesting though
is that the informant who listed the relationships for we
(Mada) spoke of this particular pattern of coconut
compatibilities as sorething rermanent, an immerorial and
traditional arrancerent, like the village moieties. This
propensity to think of the pattern of alliance relationshinrs

(L.e. coconut compatibilities), as fixed, unchancing,
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little girl, betrothed by sister exchange, grows up.
Furthermore, while little girls are betrothed by their
fathers or guardians, and have no say in the matter,
widows can, and do, choose their subsequent husband,
and they may even migrate between villages to give
themselves to the man of their choice (a widower or
bachelor normally). It is accepted that an exchange
cannot be asked for a widow, who is an absolute gain to
the group to whom she goes, though much nersuasion is
applied to make widows choose a new husband from her
late spouse's group, or from an allied hamlet. Allied
hamlets have a standinc¢ arrangement, sometires, to exchange
widows with one another. This is a wav of being 'exchance
partners' without actually breaking the restriction on
direct exchange of women between allies. Tuch arrangements
will founder if a widow shows any obstinacy, however. To
capture the affections of a widow, a free woman, against
the pressure of her affines, is a ureat coup.

However, to return to the picture presented by Table 1,
it will be seen that thouch by no rmeans all the marriages
shown are lecgitimate in terms of the ideal schere of
coconut compatibilities between hamlets, the majority of
marriages do conforr {(the proportions are 12 : 49 in Umeda,
12 : 28 in Punda). The two roct prominent transgressors
of the ideal schere are the two largeszst hamlets in Umeda
and Punda respectively, i.e. Wehumda (Umeda) and Rsila (Punda).
It will be appreciated that, as the largest haiilets, these
groups are under some demographic constraint to spread their

exchanges widely, since they would othexwise have some












generation and into early adulthood, since social
maturity and social autonomy are late acquisitions in
Urmeda -~ a phenomenon widely reported in New Guinea.
Ego's mother, and all women of her generation
married into the hamlet, are called ava (mother) ~-- this
term is also extended to women of the senior generation
outside the hamlet as well, except in the case of the
father's sister, or sisters of men classified as at,
who has a special term kwod. Where the father's sisters
mother’'s brother's wife, as will be the case when an
ortiicdox sister exchange has taken place, the father's
sister will he referred to by the mother's hrother term
na, rather than the father's sister term Vwodvshich has

negative associations (see belov Chapter 4, section xv :
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3).

Ego distincuishes, within his own cenerztion in his

own hLamlet his elder and younger real and classificatory
siilings. Elder sihlings of either sex are ate, younger
brothers nedite, younger sisters ude. These terrs are
extended to cover classificatory ziblings in eco’s
generation. TIrrespective of chronological ace ego's
father's eldsr brother's children will bhe eqo's elder
siklings, and, conversely, eqo’'s father's younger hrother
children will he vounger siblings of eqo.

Also within ego's own generation within the hanlet

are ego's own wife and the vives of his real or

‘s

classificatory male siblings. These may be referred to as

agwai (wife) without distinction. I noted above that nembere

of a hamlet consider themselves to have to some extent
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that the couple were not in marriageable groups, i.e.
the negative prohibitiens would be infringed, or that the
girl had already been betrothed in some other direction.
Explicitly ‘political? réasons for promoting or preventing
marriages were not put forward: though the relationships
established through marriage were valued, in the first
instance it was the ahsolute worth of the in-marrying wife
to the group that counted.

The number of girls who were possible spouses for
a young man with a sister to exchange was very limited,
Cuite apart from the existence of any restrictions at all,
the absolute nunber of girls in the age-bracket 7-14 (the
age at which girls would be betrothed to their future
husbands), was in the order of 30 in the whole connubiur,
many of whom were already promised, This paucity in
the supply of avallable spouses combined with the necative
constraints on marriage, had the result that the Uredas
were prone to thinking in terrs of 'long cycles' of
ratrimonial exchange without actually having any
institutionalised means of ensuring that this circulation of
women came about: this is what I mean by the 'mol cycle'.

The nane is my own, rut the idea 1t represents was
unsuspected by me until it was spontaneously suggested to
me by informants. Mol is the word reaning 'daughter(s)' --
of an individual or of a group. The mwol cycle cen be
represented by tracing in the cycles of matrilineal kinship
that are implied in the diagram showing the kinshir
terminology. In the second version of the dlagrar (Fic. 9) I have

traced in these cycles, using a different treatiment of the
















































































































































































































































































































































































































































































































































































































































xv. The Second Day and the Conclusion (the amov)

Shortly after sunrise on the second day of ida the
two cassowary dancers get decorated once more and perform
briefly. Por fifteen minutes or so, before retiring, not
to reappear. This brief intervention of the cassowaries
sets the second day's procesdings in motion, but thare is
no repeat of the abas dance or the yis ceremony. Instead

the cassovaries are followed by ahoragwana tamva., As on

the previous day these are gradually replaced over the

course of the morming, by polychrome tetagwana tanmwa

danced by the younger men., During the afternoon there
appear a type of dancer not yet described, the amov or
termites (fig, 31), Termites may appear on either day
(always in the afternoon or evening) but ire rore
characteristic of the second day, and are always present
during the concluding hours of ida). The decoration and
paraphernalia of the amov represent a curious amalgam of
elements T have already had occasion to describe separately,

Their body paint is like that of the tetagwana tamwa,

polychrome patterned designs, often particularly elegant,
The headdress of the amov dancer is a modification of

the ordinary ceremronial gear worn by male spectators and
described above. The core of the headdreas is provided
by the bol headpiece round which are wrapped many layers
of ribbon and colouredé cloth and possum fur., In front is
worn a pig's tooth crest decorated with sulphur plures,
Waving black cassowaryplumes and bird of paradise emerge

from the top. Thus far the amov mask resembles a rore
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secret esoteric knowledge was 'exegetical' in character;

it was, by and large, knowledge of magical techniques which
the ¢ld men guarded so carefully. This esoteric knowledge
related, not to the hroader picture of ritual activity at
ida, but to the little magical 'sideshows' which accompanied
the ritual: for example, the écywﬂ7%7 of the ochre
deposits, the secret enclosure, the masks, the dancers
preparatory to their entrances etc. These (verbal) magical
‘frills’ do not conatitute a body of ‘native interpretation’
of ritual symbolism; since they take the essential symbolisn
of ida for granted. Umeda ritual, it must be stressed, is
primaxily non-verbal, and also primarily non-esotaric, at
least where the men are conecerned. Ida is a publiec non-
verbal spectacle, whose meaning is also public and non-
verbal, and is not given separate existence in the execetical
homilies of °‘ritual specialists' or 'doctors' -~ of whom there
were none in Umeda. Informants were neither willing nor
able, in my experience, to translate a non-verbal performance
(e.q. the cassowarv dancer) into a slab of verb al exeqesis,
beyond the provision of a bare name, details of the status
of the role (senior, junior, comic, terrible etc.) and of its
'properties' (mask, bodypaint, dance-style etc.).

This general lack of indigenous execesis does not rule
out the possibility of an analysis however: Turner himgelf
stresses all along that native execesis is not the ’'whole
truth' about the meaning of syrhols. In this account of
ida I myself will be concentrating on what Turner calls the
‘positional' reaning of ritual symbeols: that is, on the role

of a particular symbol within the context of the rite as a
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by a vertical column which lists the characteristics of
each ritual role under a nuwrber of headinge; name of role,
time of appearance, body-paint style, rask-type, mask
fringe, treatment of penis, bow, arrxow, feathers, dance-
stvle, seniority/juniority). The sum of thesa attributes
is the 'paradigm' of a particular ritual role. This
tabular arrangerent of data along ’'paradigrmatic and
syntagmatic axes' bears a direct relation to the Lév1~
Straussian techninue applied to myth (L;vi~utrauaa 1962,
p.227)wherever the riyth 13 laid ovt in the manner of a
muasicel score, the wertical arrangement being the 'harmonv'
the horizontal senuence the '"melody' - thouch there are
important differences dus to the different subjaect-natter
involved; 1~~th in the case of L;Vj.-»"trnus:r;, ritual in

the present case,

In settin~ out the material in this way T have also
been atrongly under the influence cf R. Carthes wvhose short
"lements of Sericloce' (1%€7 tr. Lnnette Lavers) 7 had
with we in the field. 1is Cheptexr 3 '“yntagn. anc Systen’
(rp. 58~88) scte out in detail the rethod of analysing
semioloaicel svetern (of which ida is undoubtedly an excellent
example) by orrozine ‘svntacr’ to 'syster' (“systen' = our
‘paradiom') by analyaing the relations set up ir a tabular

arrancement of the followino tyreg

syntaam a b c
R' 13!' C'
ali"i }:‘.“ CV

aystem

(iharthes op.cit. n.67)
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may also be more specifically assoclated with the idea of

fullness, repletion, or maturity:

ab, abwi ripe (ready to eat)

kabwi big, fat (ke : bone + abwi)

ebe fat

pab erection, highwater (popab)

pwiob spring (pwisob)

wib yam

kwib sacral bone (source of hodily strength (ke+wib)
sub limbum (symbol of rapid growth)

hub pandanus (ditto)

pub swollen, big (udapub : woman's large bilum)
pub rattan, (Calamus) notable for rapid growth,

like sub and hub)

The group appear to me susceptible of interpretation in
‘qestural’ terms. These forms (ak, eb, -ob, ~-ib, -ub) all
consist of a vowel followed by the bilabial occlusive b.

The articulatory mechanism of such sounds involves first,
lip-closure, followed by the aradual ‘'inflation’ of the vocal
tract with resonating air -- the reader may make the
experiment of pronouneing the sound 'bbbh' without opening
his lips at any atage -~ it will be found that the cheeks
become distended with ailr. The appropriateness of this
articulatory gesture with the set of meanings listed above
is manifest. The articulatory tract hecomes a model of the
swelling, growing, organism. Let us contrast the b sound,
found in these contexts, with the 'tenser' voicelass
bilabjials p and £, where, in contrast to b and v, the vocal

tract is not allowed to inflate with resonating air, but
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gal! gal! qal! went their dancing gourds.
Pul-ted cleaned and tidied himself up. The agwodie

snake cut his hair and cooked it with hcta (ficus s8p.?)

leaves, Pul=tod and the animals made a meal of the hair
and the hota-leaves, which they ate with sago. The
animals told Pul~tod that fror henceforth his food was to
be tree-grubs (tinamos), fish, pit-pit, mushrooms and
suchlike (i,e. that game anirals, game-birds etc.,, were
tabooced to hir as food),

Eventually Pul=tod got home. ‘Where have you been?'
askad his wife,

'T stopped over with my mothers' brothers' he replied,
lying,

® & & & =

Pul=tod and Toag-tod made ready to ¢go hunting, They
brushed their dogs with magical ko leaves, Then they left
for the bush,

Toag=tod took the shape of a pig, The doas caught
sight of him. The pigs' hlack bristles stood erect on
its back. 'Don't shcot me, magawal' cried the pio, and
Pul=tod realised it was not a real pig at all, and held
his fire, Lataer, Toag-tod came back up the path., *'I decided
to take my time on the road' he said to Pul-tod, concealing
his recant activities,

Later, the dogs started a real pig, Teoag-tod and
Pul=tod releaced their arrows simultaneously, ané the pig
was killed.

Toag-tod claimed the pic as his own killy; ‘'this pig

is mine and Ahoragwa's' he said, 'It's not yours, it's mine'



























































