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BE JIJIMO

The title of this thesis is taken from a legend, Rirowa or Revenge.
A young man dies and his lover follows him to the place of the dead. 1In
this village, the jiro, the brains of the dead people 'glow' in their
skulls like a fire. As she is not dead he builds a small hut in which

his wife lives. He warns her: 'Imo jitao audo, ni ao eiwa dowato

akeimbeure ta, be mi jijimo eite isio, if you sleep too much, the fire

beside your hut will go out; so be sure to keep a constant watch.'

One day she forgets the fire and it dies. Before her husbandhtéturns
from the garden she rushes to fetch the jiro, thinking that the reddeniﬁg
of the brains is fire. And the spirits of the skulls moan and groan in
pain. This is the disaster which her man has been warning her to avoid.
It is not safe for her to remain; he has to také his wife back to the

village of the living in order to save her life.

The moral of the legend is that those who have gone before have
advice which must be heeded by those who follow. The Binandere believe
that the young must learn the precepts and codes of the old, and absorb
the experiences of previous generations. The Binandere bring their history
to bear on their present. It is their guide, and without it they will

suffer disaster.

Be is literally 'mouth'. Jijimo is 'sustaining continuity'. Jijimo
may be used by a person who has only one sucker of a particular taro
variety; then jijimo is absolutely essential. He must sustain the sucker
or that variety of taro will be lost to the community. In the legend,
Rirowa, the husband gave the advice, 'be jijimo', keep the fire alight
by blowing on it. But used as an abstract term, be jijimo means 'sustaining'

or ‘'keeping alive by word of mouth'.
Be jijimo fits the words of the Mekeo poet, Allan Natachee:

Some are of legends. Others are of birds and animals. Of
birds that sing before dawn. Of birds that sing when breezes
slightly blow at mid of day. Of birds that sing before sunset.
And of birds that sing after sunset. Of birds that sing up in
trees beside rivers and streams. Of birds that sing along the
sea coast. And of birds that sing and seem to be at play with
waves. Of birds that sing at flow of tide. And of birds that
sing at ebb of tide.

The Binandere recite, dramatise, dance, cry and sing their art lest
they forget their history. Like the birds of Natachee, the Binandere

must sing constantly: they must be jijimo.
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NOTES ON SPELLING

The 1973 Village Directory is the authority used for the
spelling of village names. In other cases the Anglican Mission
orthqugraphy has been followed. However, most of the sites and
village names in the Binandere territory have changed considerably
since 1900. These changes have not been amended in the official
maps todate. A lot of the names of the abandoned villages are still
found in the latest editions. It appears that aerial photography has
been carried out without conducting a ground éurvey. The mistakes
are obvious in the following map: Papua New Guinea 1:100,000; Sheet
nos. 8481 and 8581 (Edition 1), Series T683; produced and printed by
the Royal Australian Survey Corps, 1974. T have adjusted the changes

in map 2 of this thesis.

I have adjusted spelling of some words and names of clans
so that the letters 'n' and 'ng' are interchangeable; and they
represent a symbol /9/. Thus the word toian can be spelt as toiang
or tOiap . and Sol the clan called Deun-yan may be

Deun~yang or it could have been spelt as Deupya?.

However, idiosyncracies of the writers have been maintained

without special notation on each occasior. in the quotations.
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PRECIS

This thesis is about the Binandere people who
speak a dialect of the Binanderean 1anguaée stock. It
concentrates on their oral history before and after
contact with Kiawa, the Europeans. The oral sources are
supplemented with documentary materials, including
linguistic and archeological studies.

The introduction provides essential personal and
scholarly background. The reader is given sufficient
biographical information to be able to answer the
gquestion, how does he know? ‘Problems arising from being
both a member and a scholar of the Binandere are discussed
and the difficulties of working in the European scholarly
and at the same time returning something of benefit to the
people being studied are raised. The introduction also
sets the thesis within the context of the theoretical and
particular work so far done in the writing of the history
of the people of Papua New Guinea.

Chapter One sets the village scene which is the
centre of the Binandere world, it introduces thé history
of one clan; and describes briefly how the villagers
perceive their immediate physical environment which is
classified into concentric zones. The discussion
characterises typical clan histories; it emphasises the
importance of the social netwotk based on the nuclear
family and extended kin because obligations flow from
relationships within that group. It points out that
politics and trade are closely linked to somewhat subtle

and risky relationship.
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Chapter Two discusses Binandere origins and the
stages of their migrations and settlements over a
considerable distance and time. It is argued that
Wawanga, the area around the watershed of the Kumusi
River, is probably the centre of dispersion; Then the
Binandere moved in a southeast direction until they
reached the river systems of the Bareji and the Musa.
There, they emerged as an entity with their own identity
as a people. Leaving the Musa they followed the rivers to
the coast and migrated along the seaboard towards the
north. They settled on the lower plains of the Kumusi
before they occupied their present territory.

Warfare emerged as one of the main causes of
migration and settlement. The philosophy of payback
provided the underlying ideology and the index of power
relationships. The various types of disputes ranging from
village quarrels to clan conflicts and tribal warfare are
discussed in Chapter Three.

Chapter Four deals with the arrival of the Kiawa
from 1894 onwards. Ouring contact the Binandere attempted
to retain the payback system through open warfare, but the
Kiawa's rifles and new social order effectively contained
them. Pacification determined the traditional war ethic.
The foreigners purported to eradicate warfare but in
practice they carried out punitive expeditions to get
revenge for their men killed by the Binandere; and both

sides indulged in their own forms of payback.
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Chapter Five concentrates on the stresses and
strains on the Binandere as Kiawa law and order was
imposed on them. It explains the way in which the
villagers tried to accommodate the innovations elicited,
engendered, or even deliberately planned by the Kiawa.

The last three chapters deal with the Binandere
thought structures and art forms through which an outsider
can get some access to the Binandere past. Chapter Six
proposes a paradigm in which oral literature, particularly
the legends, is transmitted. The changing of kinship
terms as each generation moves in sequence through six
stages is discussed. Knowledge of the generations,
rather than the peer groups, is:essential for the
historian trying to unravel events in Binandere oral
history. Chapter Seven identifies the types of traditions
that are under pressure from the Kiawa order. Chapter
Eight concentrates on ji tari, a particular art form, that
contains the most reliable oral evidence covering about
seven generations. This is because the techniques for
registering events, the ways of transmitting them and the
means to preserve the information are embedded in the
tradition.

The conclusion draws together the details of the
previous chapters and presents a basic concern of the
Binandere as they look back on their own history: the
essential cycles of renewal have been broken. The young

no longer grow in the image of the old. As the Binandere
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say, the proper order of events is for the new finger nail
to grow strong under the protection of the old before the
shield of the old nail drops away. But now the new |
develop separately and differently, and who knows the
direction that people and events will take!.

By starting with the Binandere, isolating those
factors that make them think of themselves as a distinct
group of people, and examining some of their particular
values and customs, the thesis has a basis for the way it
brings a Binandere perspective to their histpry. In terms
of method, the research has revealed that the people have
a richness in their own art forms which are open to those

with the patience and linguistic skills to use them.
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TUGATA: INTRODUCTION

In Binandere a tugata is the introductory words
of a speech. 1In his tugata a speaker establishes
himself, his identity, and his social position in the
clan, and gives a brief outline of his subject. He would
be embarrassed if someone introduced him:" in the village
a man speaks for himself!. Having attracted attention
by rattling his spatulavagainst his lime gourd and
clearing his throat, he says: 'I am a grandson of so and
so, my father is X of the Y clan and I live at Z
village. No one but me is about to talk’. In this way
the speaker introduces himself through his grandparents,
from whom his knowledge is derived, and through his
parents and relatives who are his mentors?. The tugata
is important in two ways. The audience must know from
the beginning the identity of the speaker and the sources
of his information because without that they will turn
their backs on him, a certain sign that they think he
knows little about his topic. He has failed to establish

his authority over his subject and his right to a hearing.

1. From now on words in the masculine gender shall
include feminine gender and vice-versa.

2. It is a standard practice among the Binandere to
introduce oneself through the grandparents. It is
assumed that the latter are more likely to be known
than the parents or the grandsons.




Here, then, is my tugata. 1 am a grandson of
Tariambari; my father is Dademo and the clan members
descend from OUanato, the ancestor of the Ugousopo
clana. Briefly, I must now turn away from my village
audience to give others more details about myself. I do
this so that my perspective is known, so that outsiders
may gauge how I know some of the things that I write
about, and my own story of course reveals something in
general about Binandere history.

My parents live in Tabara village on the Gira
River where they are subsistence farmers growing mainly
taro, the basic food of the Binandere. As they do not
know how to read and write, they cannot tell my age
according to the foreigner's calendar. My mother, Dai, a
Pure clanswoman but adopted into the Bosida oro be, says
that I was not able to sit on my own, and that she
carried me inside a string bag when she ran away after
the japanese landing at Buna in July 1842. 1In the
Anglican Church record I was said to be born on 8 August
1944; pbut I think this is the date when I was baptised
and given my Christian names, John Douglas. I have
accepted the Church's record for convenience, but from my

mother's descriptions I am about two years older than the

records show. Nevertheless, between my birth and 1955 I

3. See Appendix II for the genealogical chart of the
Ugousopo clan.
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grew up, as the village people say, under the armpit of
my parents. That simple image expresses the Binandere
ideal of the close and protective family. All the young
people were constantly reminded of their obligations to
other members of the community. At times senior men had
to display the payments of their debts to the living and
the dead and add to the cultural wealth of the people. A
man was measured not only by the gquantity of gifts, but
also by the quality of the dance, drama and songs that
were a central part of the ceremonies put on by the man
discharging his obligations. Two of my most vivid early
memories are of such cycles of ceremonies. These told me
much - as they were intended to,do - of how people, our
people, should behave towards each other. Both began
with the deaths of important men, one of them was Egia.
Egia's death brought together the entire Bosida
clan as well as the neighbouring Pure and Jiri Kumusi
clans because he had been a famous warrior and a 'big
man’'. His body was decorated with his former war
attire. Grieving relatives dressed him in full headdress
with the different feathers set in order: the cassowary -
at the back, then the hawk, the hornbill tail, the white
cockatoo and finally the brilliant pattern of parrot

plumes held at the front by a line of benemo mendo,

hornbill beaks. His pako, shell,was in his mouth; his

siropu, cuscus streamers, were on his elbows; his puing

derideri, shell decorations, hung fram his shoulders; his
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kaingo gaiari, sewn tapa or perineal band, was round his

waist with the ipu daima, waistband shell; and his arms
and legs were covered with armlets and leglets of all
kinds. He was given a karowa, a spear, in his right hand
and a bunduwa, a club, in his left hand. His body was
placed in a sitting position on the verandah of his oro,
his house. He remained there for about two days while
other leaders came to pay their last tributes to him as a
warrior. The six stages of ritual set in motion by the
death continued for over three years before the final
Qgﬂég, feast, was held and Bego, his brother; and Tako,
Bego's wife, took off the boera vitari, the jacket of

Job'’'s tears4, and the armlets, anklets and earrings

worn by those in mourning.

4, It was a customary practice for the close relatives
of the dead to be put intoc kowa da vitari,
seclusion. Accordingly, Bego and his wife were kept
and fed for a long time during which both had made
boera vitari, a small (boera mai) and a bigger
(boera ai) jacket made of Job's Tears for the wife,
and bands for the arms and legs of the husband. In
the meanwhile the Bosida clansmen went back to their
villages and returned again to Boide with live
domesticated pigs tied to sticks, and some wild ones
killed and smoked for akou pirigari and piari
wotari, the rituals which take place immediately
after the burials and the coming out of seclusion
respectively. The piari wotari was like a
procession in which each pair, a man and a woman,
held a long onjire, a type of lawyer cane. The
first pair led the way and pulled the onjire. They
were followed by other pairs holding the cane. It
was a very long procession with Bego and his wife
being the last to come out. The line of people

(contd)
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In 1847 Tabara, the fifth village of that name,
was destroyed by a flood that rose to the papamo, the
cross beams, of the houses®. The people divided into
three new villages: some went to Tubi; others left to go
across the Eia river and build Dabari; and five families,
including my own, moved to establish Boide village.

Boide was the place of my boyhood.

Just before I left the mando, my mother's house,
to join my father and my elder brother in the oro, the
men's house, dado Waiko invited me to his village at
Ainsi to bestow kotopu on me. Loosely translated kotopu

is respect: I was now to be honoured in the community as

something more than an infant. At the time of my birth

4, (contd)
moved through the village to stand in front of the
oro, the man's house, where they sat down when the
sun was just setting. The members of the procession
were painted with kokori, red clay, kaida, the
chalkish soil, and ikotu, charcoal. I saw Tako with
boera mai, the small jacket of Job’s Tears, which
covered her chest including her breasts; and the
boera ai was like a blouse that extended from the
neck down to the waist.JToks Tears are secds §rom koera plamnt,

5. I was too small to remember the flood, but according
to my father it covered the village, including the
floors of the houses on stilts which were about five
feet above the ground. The flood rose further to
cover the roof so he knocked a piece off the side
wall and used it as a raft to find a higher resting
place. I was in my father's arms and he sat on the
raft as the strong current from the village to the
main river carried us almost to disaster. He jumped
and swam pulling the raft to a young coconut tree.
Abandoning the raft he carried me as he climbed, and
the coconut top with its palms and fronds became our
bed for the night.
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Waiko of Ainsi village, a relative of both my par‘ents,Ej
had helped provide water, firewood and food for my
family. It was, and still is, the custom to name a child
after the man or woman who provides services while the
mother is incapacitated by the birth. Waikoc became my
dado, the giver of my name. The kotopu ceremony and the
shift to the men's house meant the end of my naked,
carefree boyhood. I went to Ainsi a couple of days in
advance.

Waiko held a bondo, a feast, where he was to
kill two pigs. The animals were tied to stibks and on
the actual day of the slaughter the animals were
displayed on the dapamo. Waiko led me to climb the stake
holding the pig that had been raised by his wife, Sivi.
From the stake we climbed on the dapamgc. The men of
Ainsi beat their drums and blew their conchshells as we
mounted the platform. I stood on it and Waiko bestowed
on me the dress and the decoration of a young man.

First, he made me wear the kaingo gisi ggiari, the tapa

cloth with its lower end cut into flowing ribboné, the
one worn by adult men to mark significant occasions.
Secondly, he put on the siropu, two cuscus streamers on
either side of my elbows. Thirdly, he put a special
string bag on my right shoulder and it hung down to reach
my waist. Fourthly, he held out a tataun, a small drum

with which the aric dance is performed. As 1 was about

B. For this relationship see Appendix I.
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to take it from his hand he snatched it back. He
repeated this movement a couple of times and finally
handed it to me.

I will not translate his speech literally. In
essence Waiko said that I would be exposed to ridicule in
my life. But the artifacts were a symbol of the transfer
of his skills and authority. From now on, he said, I was
entitled to use them because I had attained social
recognitions; not through my own efforts but through his.
He had secured distinction on my behalf. I was entitled
to carry the artifacts, wear the clothes and decorations
of a Binandere and no one dared to mock me for fear of
the consequences of ridiculing Waiko himself. The
bestowal was a way of giving me a sense of responsibility
as well as binding me as a member of the village into a
set of social obligations. From now on I had to behave
according to the customs and traditions of the Binandere
because Waiko had done me an honour, as indeed he, in
turn was required to do. As I was led from the dapamo
again the drums were beaten, conchshells were blown and

the people chorused the jivedo_arugari, the traditional

fading cries of approval. I was now a young man. After
that I returned to Boide with my parents.

I remained a child of the village until I was
about twelve years old. The formal initiation ceremonies
which marked the transformation of the young Binandere

from youth to manhood had been discontinued by the time 1
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was growing up, and also I did not have the chance to
perform some of the tasks that the Binandere see as being
measures of adulthood. 1 never cut, chopped and
collected sago on my own but always helped my father, and
I have never hunted and killed a pig on my own. These
were the activities and distinctions of an older youth.

A couple more years in the village would have enabled me
to accomplish those tasks of the adults. But by the time
I was ten years old I must have heard the legends,
accounts of warfare, and other stories a thousand times.
I had absorbed much of the oral tradition and other
customs and my clan history before I entered a formal
system of western eduction.

One evening I made a fire in front of the gro
and my mother came and placed her tero, a mat woven from
coconut palm, and sat on it. OShe told me of a decision
that she and my father had made, and her words were like
fish bones in my throat; I was to go to school at

Tabara7. I felt uneasy because this was the beginning

7. My parents did not see any value in all their
children going to school. But they tolerated Gaiari
and Mendode, my elder sister and brother, acquiring
the Kiawa's knowledge. They insisted that their
three other children including myself should grow up
in the village and learn the traditions and customs
of the clan. This arrangement was disrupted about
1955 when a kiap by the name of Mr Johnson, visited
Boide. He declared that the collection of houses
was too small to be a village on its own, and that
the residents must move to join the bigger village.
Both my father and Dumbu, his clan brother, refused

(contd)
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of leaving my parents' protection. There were saome
members of my clan at Tabara, and Kove, my uncle, was the
evangelist in charge of the school; but nothing could
drive out my feeling of insecurity about going to

school. Apart from stories that the evangelist teachers
were beating some pupils, my main worry was that my going
to school would break the life I had grown accustomed to
in the village.

In the evening the fire was 1lit in front of the
ora as usual, but instead of the adults telling legends
and other stories my brother told me what would be
expected of me when I started school. He taught me how
to drill so my first words of English were: 'Fall in’,
'Right dress’, 'Left turn’', 'Right turn’, ’'About turn’,
'Stand at ease’, 'Attention' and 'Quick march’'. 'Oo not
try to understand the meaning of these words', he said,
'but you must learnAto make the right movement as the

teacher calls them'. He gave me a couple of 'lessons' on

7. (contd)
to obey the order. As a resultugﬂg kiap gaoled them
for disobedience. I have written,this traumatic
experience in a dramatic form; see a play 'The
Unexpected Hawk' in Hannet, L. et al., Five New
Guinea Plays, Jacaranda Press, 1970. For broader
discussion of the political conflicts see Kirsty
Powell, 'The First Papua New Guinean Playwrights and
Their Plays' MA Thesis U.P.N.G. 1978: especially
chapter IV 'Kumalau Tawali and John Waiko
Anti-colonialists’.




xviii

the river beach where he acted like a teacher and I as
the pupila.
The day came when I was to go to school. I put

on a new gongo kaingo, a band of tapa about five feet

long by six inches wide, and walked the winding track
with its log bridges and overhanging bush to Tabara. On
the western or upstream edge of the village there were
two houses built of bush materials with earthen floors
and a church with a thatched roof. 0One house was the
classroom for the bigger boys and girls in Preparatory
Two and the other for the beginners in Prepafatory‘ﬂne.
Travelling to and from school, lessons in Binandere,
playing in the breaks, and working in the teachers’
gardens became the routine in ahd out of school for the
rest of 1955.

After school we returned to BQide. Sometimes we
hélped our parents in the garden. If it was the trapping
season we set traps to catch birds and animals. We
checked the snares early in. the morning before going to
school. In the evening we-1lit fires both in front and
underneath the oro and the elders taught us traditions
and customs. In other words I began to acquire Kiawa
(white man) skills and Kiawa knowledge to graft on to the

continuing education from my scciety. (The Binandere do

8. Thus began my 'parrot memorising’' instead of
learning through experience and examples from the
parents.
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use the literal term for white man, parara embo; but the

common term, Kiawa, comes from the word for the first
type of steel axes introduced to the Binandere, an axe

with a fluted blade. The foreigners were the kiawa embo,

the steel axe men.)

The Tabara village mission school was the first
in a succession of institutions which were to take me
further and further away from my father's oro. In 1956 I
entered the Anglican Mission primary school at Manau, and
shared with other boarders a 1life ordered by the ringing
of bells?. From Manau I went to Martyrs’ Memorial
secondary school on the Buna-Kokoda road in Orokaiva

territory. I was moving to the edge of the lands that a

g. One legacy of the war was to provide every village
station with a bomb case bell. Thus 1life on the
station was ruled by the ringing of a bell, an
enormous bomb case that hung in a special 'bell
hut'. At 5.30am on week days the bell rang for
everyone to be out of bed. At 6 o'clock the Angelus
bell rang and rang, and upon hearing it you were
supposed to drop everything and stand in dead
silence because it reminded you of the moment when
the archangel Gabriel appeared to Mary to say that
she was to be Christ's mother. The Mass bell
followed at 7am when the christian sacrament was
administered. The warning or 'ready’' bell was rung
at 7.45am followed by the second one at 8.00am when
pupils stood on parade before marching to the church
for matins. Religious instruction ended this
service and then the teachers led the pupils to
their respective classrooms. The Angelus was rung
again at 12 o'clock and everyone in the classrocoms
had to stand in silence for the duration of its
clanging. Later when I went to Martyrs’' School we
had to stand up and recite the rosary - 'Hail Mary,
Full of Grace, Mother of God ...’
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Tabara man could know through his knowledge of clan
migrations and alliances. My last year of secondary
school, at Madang, took me well beyond the werld known to
the older Binandere. In 1967 I went to the University of
Papua New Guinea and in 1972 and 1873 I completed an MA
in African history, in the School of Oriental and African
Studies of London University.

This autobiographical aside should help place my
life within two cultural contexts. Among the Binandere I
am old enough to have known people who grew to manhood in
the days before the arrival of the Kiawa. Egia, whom I
helped work in his old age and whose funeral feasts I
recall, had been a warrior and had taken part in cannibal
feasts. He was credited with having killed two people,

one in a gitopo itoro, a tribal war, and the other in a

£10,

Lopo duduno, an inter-clan conflic Egia was

involved in the fighting when the Kiawa first imposed
their authority on the Binandere in the 1880s; my father
spent all his active life while the Binandere were under
nominal Australian rule from their stations at Tamata and
then Iomas; and I have seen the Australians at their most
pervasive, and I have seen their formal departure. In
spite of the times that 1 have spent in western
institutions of learning I have never felt alienated from

the world of Boide and Tabara. I was nearly thirty

10. See Chapter Three.
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before I spent my seond long vacation away from home. (I
spent the first in 1863 earning £1:10:0 a week working as
a storekeeper for a planter so that I would have the
money to buy the blue shorts and white T-shirt of the
sikuru, school, boy.)11 Since 1855 I have been adding
to a Binandere boyhood; but there has been no discarding
of the past, nor even any discontinuity. I am, as I grew
up, a Binandere.

Now, if I were speaking before my own people and
I had established my identity, I would declare strongly,‘
in a voice and style conveying a confidence I might not
feel: it is me who is going to present the history of
the Binandere community. The pgople sitting around might
see my skin glistening with perspiration and my stomach
muscles quivering, but I would have to continue in a firm
voice.

The writing of Binandere history from
immediately before the arrival of the Kiawa through the

period of contact and into the colonial times, presents

11. This was a uniform for the secondary school, a
change from a piece of red cotton calico about the
same size as the tapa band but a bit longer and
wider. The uniform at Manau included a white gongo
issued for Sunday services. The Martyrs' uniform
had a piece that hung down in front which had
screen-printed on it 'M.S.' in gold. The laplap was
changed to navy blue in 1962 and later a white
T-shirt was added. The second vacation in which I
did not go home was the end of 1972 when I was in
Londan.
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special difficulties. These are not simply problems of
methodology, but also of historiography. The Kiawa has
his own culture with its own chronological systequ.
And of course the Binandere has his own way of viewing
time and sequences of events. His perspective is guided
by his own system of values and interests. That system
influences his actions and helps him give meaning to an
event when he looks back on it. Since contact bath of
the two cultures, the Binandere and the Kiawa, have
embedded their separate histories in their distinctive
cultures, each having its sequential accountvand
interpretation. The Kiawa have looked at their own
documents and written, and that writing has in turn
become something to be consulted by those working in the
literary tradition. At the same time the Binandere have
taken their memories of the events of contact and
expressed them within the constantly changing repertoiré
of their own oral tradition.

Those who made the first written reports - the
government officers, missionaries, and adventurers -

inevitably interpreted what they saw in the light of

12. There are innumerable works which deal with the
question of time and chronoclogy. But I found it
useful to read Toulmin, S. and Goodfield, J. The
Uiscovery of Time, Penguin Books, 1965. Although
the book is Eurocentric, it shows how contemporary
Western historiography is just one aspect of the
sense of processes of change through time.
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their own beliefs. The historians take those prejudices
and consider them within another set of values -
sometimes correcting and sometimes adding to the
distortions of the first observers. Frantz Fanon put it
well when he said: 'the history which he (the coloniser)
writes is not the history of the country which he
plunders but the history of his own nation in regard to
all that she skims off, all that she violates and
starves''3. Even where the Kiawa have tried to read

the documents to see what was happening to the colonized,
and have talked to the villagers, they have still found
it difficult to cross from one culture to another. The
Kiawa have looked for the villagers with the cultural
techniques of the Kiawa and they have presented their
findings about the villagers within the Kiawa's cultural
forms. The Kiawa have always taken a lot and given
little in return.

Leaving economic, political and social
deprivation aside, I want to illustrate cultural theft
with accounts of the removal of artifacts from Papua
New Guinea. Sir William MacGregor, the first Lieutenant-
Governor of British New Guinea (later Papua), collected

about 11,476 objects between 4 September 1888 and 1

13. UWuoted from Zahar, R. Frantz Fanon: Colonialism and
Alienation Concerning Frantz Fanon's Political
Theory. (fTranslated by W.F. Feuser, Monthly Review
Press, London 1474). p.37.
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September 1898. The artifacts were despatched to the
Wueensland Museum in Brisbane where some of them were
transferred to the Australian Museum in Sydney, the
National Museum of Victoria, and others were sent to the
British Museum in London. Today the Queensland Museum
retains about 8,825 artifacts which the Lieutenant-
Governor removed during the decade of his rule in
Papua14.

These artifacts have now become an integral part
of both the aesthetic and scholarly tradition of the
foreign culture. Kiawa observe, describe and write about
the artifacts in their scholarly journals. The
publications inform western audiences and contribute to
foreign aesthetic traditions. By now the artifacts may
even be completely forgotten by the descendants of the
people from whom they were taken in the first place.

When the descendants of the people who once made the

artifacts see them in a foreign display they feel that

14. I spent a week in the Queensland Museum in Brisbane,
in April 1878 when I carried out " . research. I am
grateful to Dr Michael Quinell who assisted me with
the location and identification of the artifacts.
There is now an agreement between this institution
and the National Museum of Papua New Guinea to
return about 4,000 to 5,000 items over the next four
years. I have also conducted some research in the
Australian Museum, Sydney, in August, 1977. I am
thankful to Dr J. Specht and his staff for their
kind cooperation. I have filed for the Museum 'My
Preliminary Impression Regarding Various Items from
the Oro Province, P.N.G. held in the Museum'.
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they have been the victims of cultural theft: their past
was taken and is still being consumed by others.
Sometimes they are humiliated by‘the sight of objects
which were once specific and revered now being identified
by the careless labels of the foreigners. The carefully
guarded clan design becomes just something from 'The
South Seas’ or 'Melanesia'. The removal of artifacts is
but a small part of the complex concept and practice of
cultural theft.

In the same manner the non-material culture has
been taken away from the people. When foreigners write
history, for example, they of course write in a language
which is unknown to the people who came into contact with
the Kiawa. Even in the last decade hundreds of foreign
séholars have conducted research among the various
communities in Papua New Guinea but most if not all of
the finished products have appeared in print in the
languages of the foreigners and not in the
vernacularqs. Lately some foreign scholars have

collaborated with members of the local community, but

15. Leaving aside other social and natural sciences’
researchers, Morauta says nearly one hundred
anthropologists alone entered P.N.G. in 1977 to
carry out research. But I do not know how many have
written in the vernacular of the community in which
they conducted research. Morauta, L. 'Indigenous
Anthropology in Papua New Guinea'. in Current
Anthropology, vol. 20, no.3 1473, p.56T.
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even then the writing usually appears in print in a
foreign language. Perhaps the foreigners seek to rid
themselves of their guilt. Within anthropology, for
example, there has been a scholarly dialogue with fellow
members of the =~ discipline only, as they aim to
illuminate each other'’'s understanding of society. They
see this effort as essential to making contributions to
knowledge among western scholars: they do not aim to
illuminate the world and the knowledge of those people
whom they have studied. Stephen Feuchtwang takes this
point further:

Literacy has been one of the main criteria of

social classification in Anthropology and what

is central to its study: preliterate peoples.

It has another side in the development of

anthropological theory besides defining its

subject matter, and that is the lack of

challenge by its subjects unable to read the

finished work. Surely this lack of challenge

has encouraged notions of immutable and

unconscious structures and left unraised in
social anthropology the question and the theory

of the state of consciousness and the internal

transformation of society and social production

of its own knowedge.16
Yet notice that Feuchtwang here is still talking about
the state of anthropology in terms of western
scholarship. He seems to say no more than that the lack

of challenge by colonised cultures themselves leads

outsiders to lie to themselves and others. My concern is

16. Feuchtwang, S. in Asad, T. (ed) Anthropology and the

Colonial Encounter, (Ithaca Press, London, 1973),
p./9.
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with the contribution that the various disciplines have
made to the cultures of the peoples studied.
The distance kept between the anthropologist and

the colonised people is based on, inter alia, the

inequality of intellectual tools and this corresponds to
the distance between the colonised and the coloniser in
the economic field - something which is again based on an
inequality of technology. This gap is even widened by
the members of the colonised community when they use
foreign documents as their authority. They adopt and
adapt to the models and methods and even the language of
the colonising Kiawa. Even if the colonised scholar
attacks the coloniser's work he.does it in the latter’s
language, depriving the people - who are the subjects of
the studies - of an opportunity to engage in the debate.
That is to say the colonised literate members do not
begin the dialogue between the colonised elite and the
subject peoples: the knowledge they obtain does not
filter through to the common majority and thereby engage
them in an enriching of their cultures.

It seems that if people wish to recover their
lost heritage, they must learn the language and follow
the scholarly rules of the foreigners. But in doing so
they enter the foreigners'’ cultural tradition. They are
alienated from their own tradition and it is difficult
for them to transfer anything back to their own people.

If the person who has acquired a western language and
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knowledge of the methods of western scholarship writes
about his people, then he extends the boundaries of the
foreign culture. Ironically the black scholar who points
to gaps in the works of foreign writers and offers
alternative explanations is adding a richness to the
foreign culture. Still nothing is being returned to the
people who are the subjects of the scholarship.

The black scholar's inability'to communicate
with the pecple of the culture in which he was born is
obviously partly a result of the language that he now
uses and the more general alienation that haé followed
from his many years in foreign educational institutions.
But the black scholar also becomes trapped in the enclave
of the foreign colleges and universities. He has built
his reputation within the enclave, and he believes that
he has obligations to see that the ways of the enclave
continue. Thus he is acceptéd by the intellectual
community of the foreign community but not necessarily by
his own people.

I try to avoid cultural theft in the following
way. 1 present part of the thesis in my mother tongue,
the languége of the community of which I am an active
member. 1 take this stand because I want my work to
become immediately open to criticism by those best
equipped to judge it, and so initiate a dialogue between
the educated elite and the villagers. I am convinced

that if my work is presented in the vernacular, then it
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will contribute to the vulnerable but persistent oral
forum which is capable of criticism in its own way but
does not withstand the hazards of changes in the human
memory over a long time. I hope that the dialogue
between the villagers and the foreign-trained scholars
will gain a momentum of its own with both cultural
traditions emerging the richer. The oral culture
certainly has the flexibility to absorb and exploit new
content and new forms.

Even had I wanted to I would have found it very
difficult to present my thesis entirely in English. I
have set myself the task of writing about the Binandere
intellectual tradition. I have tried to say how the
Binandere have perceived their world, and how this
perception has changed over time, and how they themselves
now look back intoc their own past. The Binandere culture
has been oral or displayed: it has been spoken or sung
or acted or danced. It has also been a culture without
the divisions that westerners have been able to impose on
their cultures. The Binandere do not separate the
religious from the secular, or the social from the
political, or even the past from the present. Actions
are at the one time customary, meeting immediate
practical needs, religious, social and political. Words
used by the Binandere carry inferences and associations
that cut through orderly boundaries between sections of

knowledge. The words that express Binandere values
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assume that the listeners already share those values.

The Binandere vocabulary is not used to define Binandere
values: the values are embedded within the language. As
others have found, the problems of translation are
immenset”. Something is always lost. At bést it is

just a flavour, an additional association that a word may
carry; and at worst the very essence of an idea
completely evades all attempts to trap it within an
English vocabulary. I have therefore written in
Binandere for three reasons: so that the people who are
the subject of this study may know what I have had to say
about them; so that there may be an exchange between
those Binandere who have been educated within the western
tradition and those who have sustained the old culture;
and so that I can make accurate and evocative statements
about what the Binandere believe and value.

If I have succeeded I will have made a
contribution to two cultures. I will have taken from and
given to both cultures.

Before I end my tugata I must once again rattle
the bone spatula against the lime gourd to attract
attention to another problem. I am conscious of my role
as a participant in a community, and as an observer of

it. My informants are also aware of my two functions.

The old people know what I am doing when I sit with them,

17. A good example is found in Beekman, J. and Callow,
J. Translating the Word of God, Michigan, 1974.
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my tape recorder and microphone obvious on the woven

mat. As 1l prepare to ask them for the sort of evidence
that western scholarship expects they may speak of my
grandfather, refer to incidents in my childhood, and ask
me about recent political events. They know that I share
much oral culture with them, they need not explain
allusions, or point out the obvious. Generally they are
willing to shift the conversation to the sort of detail
that I require from them. They want their history
preserved and they want it to be full and accurate. But
some knowledge gives prestige; to share it with others is
to devalue it or risk it being used irresponsibly. Also
the members of some clans might see me as the
respresentative of rivals; and they are therefore
reluctant to be completely frank with me. Such occasions
are rare although there is knowledge of some practical
value that old men are reluctant to give away easily.

An outsider would not necessarily find the old
people any more ready to reveal their knowledge; the
outsider is just as likely to be perceived as unworthy or
-as an enemy agent. 0On balance, I trust that my education
in two cultures has given me advantages that are not
available to foreigners dependent on limited time in the
field. Very few outsiders have gained the degree of
familiarity with a Melanesian language to allow them to
penetrate the metaphors and the words charged with

sentiment because of their association with past events.
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My systematic attempt to record Binandere
culture began in 1966 even before I went to university.
I continued this work in my BA honours thesis. But
inspite of my familiarity with Binandere culture I have
still had to do the same sort of field work‘that would be
expected of a foreign scholar. I have had to travel to
other villages, gquietly ask around to find the names of
the men and women considered to be the custodians of clan
histories, and then sit down with them, and record their
narratives. When possible I have taken advantage of
events such as feasts and land disputes to record claim
and counter-claim about the past. After the excitement
of the moment has declined I have returned to the central
actors to check whether words used to belittle or flatter
can be substantiated. At the end of my fieldwork in 1878
I had over one hundred hours of tapes of songs, legends,
clan histories and reminiscences requiring indexing,
cross-checking and translating. In addition I had note
books which I had used in conjunction with tﬁe tapes.
Sometimes I was able to play back tapes to informants and
allow them to make amendments and additions to their
testimony. Even so, a massive amount of oral recording
and cross-checking not immediately required for the
writing of this thesis remains to be done. Having
completed transcribing and translating the relevant
material I have written the history in the vernacular,

eimandexe
the part I present in thehlanguage. Earlier drafts were
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read to a few selected elders to get criticism and some
feedback from the knowledgeable oral historians. In this
way I could check some of the accounts based on the Kiawa
records and contrast these with thoée of the surviving
oral sources.

Most of the old people who knew the pre-
Christian community are now dead or dying. Slowly but
steadily some Binandere are regarding me as a worthy
custodian of their traditions. Just as a father
transmits his knowledge to his trusted son, so that he in
turn can preserve the family's special learning, I find
myself in the position of being the carrier of Binandere
traditions. Already the old and the young alike are’
demanding from me oral traditions dealing with customary
land rights. the

My work as collector opreople's history has
been changing my role within the community. At times I
have been expected to give my knowledge as though I were
a disinterested outsider. I just answer questions, and
others use the information as they think fit. But in
some cases 1l have gone further: I have stated my beliefs
and joined the action. I feel that I have to make up my
own mind over issues that concern the Binandere, and
sometimes this forces me into conflict with either
village or national authorities. This can lead to a
hectic confusion of scholarly, persocnal and communal

roles.
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While on fieldwork in June 1978, for example, I
planted a large area of garden and built a fence around
it. In early November when the taro was growing, several
pigs belonging to a 'big man' from Taire, the next
village, broke down the fence and destroyedAthe taro. I
mended the fence only to have it broken again. 1 got a
spear and killed one pig. I reported the case to a
village komiti, a representative of the Tamata Local
Government Council. He carried the dead pig to its
owner. I heard that a lot of young men brandished their
steel axes in the air threatening to cut me up because 1
had killed the pig.

Other pigs kept uprooting the garden. My
warning to the big man had been ignored. So I speared
another‘pig in mid-December. This time I sent word for
the big man and his young men to come to the garden, cut
me up and carry away their pig. Some of my own young men
and I remained in the garden, but no one turned up except
the big man's wife. She said that the pig was earmarked
for another man from Tubi village, and we carried the pig
there.

On New Year's Day 197Y, both national and
provincial politicans called a meeting to‘discuss a
proposal from a trans-national corporation to buy timber
rights. It was scheduled to take place in Taire village
and in front of the house of the 'big man' whose pigs 1

had been killing. Tamata Council President, Clive Youde,
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was in the chair and the politicians explained the
benefits that would flow to the village people from the
investment. GSome leaders opposed the politicians, while
others supported the proposal. I spoke last, pointing
out the weakness of the politicians’ case and the
advantages and disadvantages of the investment. On
balance I strongly opposed selling the timber.

The 'big man’ whose pigs I had killed has a lot
of land and forest. He said that he wanted nothing from
the politicians and the companies. He refused to agree
to sell the timber rights from his land, and other land
owners followed his example. The politicians, with their
uniformed police escort, left the village in disgust on
the next day. Their belief that the 'big man’ would use
the occasion to oppose and shame me had proved false.

I do not think that I could sit and watch large
corporations exploit Binandere resources any more than I
could watch the pigs uproot my garden. Nor could I sit
aside and just observe the villagers mount their
opposition against the authorities who regard them as
naive and irrational, or even label them as cargo

cultists. In this sort of situation I have to declare

where 1 stand1a.

18. See also Waiko, J.U., 'Binandere Values: A Persaonal
Reflection' In May, R. & Nelson, H. Melanesia Beyond

ODiversity in press.
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I therefore end the first part of my tugata by
admitting to what may appear to be contradictions. I am
both observer and participants and I am a custodian of
tradition while I take part in events that will change
the Binandere. But these are really the different
obligations that flow from being both a student of
western social sciences and a member of the Binandere
community. They are not contradictions to invalidate
conclusions that I might present either to a villager or
a Kiawa scholar.

What kind of historiographical modei is
available for dealing with contact between literate and
oral societies? ° There are two aspects to this
question. One has to do with western historiography
which I cannot go into in detail. The other is better
expressed in question form. What were the basic cultural
perceptions (including philosophy of history) of the
Binandere who came into contact with the Kiawa?

I begin with the first aspect but I want to make
it quite clear that I do not intend to involve myself in

the complex debates on the subject itselFZU. I merely

19. I am grateful to Greg Dening who posed this question
in a letter to me in 1877.

20. For a fairly good short history of European
historical writing see Collingwood, R.G. The Idea of

History, Oxford University Press, 1961 (paperback]).
For recent development see Iggers, G.G. New

Directions in European Historiography, Wesleyan Uni.
Press, 1974.




XXXVii

wish to state a brief background from which I point out
several things. Firstly,there are some 'undisclosed

ideological motives'?)

underlying the discussion among
the various Kiawa schools of thought . Secondly, these
ideological motives are apparent in debates between
disciplines over the comparative usefulness of written
documents and oral traditions. I want to define history,
because differing views of history constitute the

background against which this debate has developed.

The Kiawa's term 'history' is derived from a

Greek word 'historia' which means 'inquiry, interview,

interrogation of an eye-witness... reports on the results

of such acticms'.z2 Later on two meanings were added:

histor-- 'a witness, a Jjudge, a person who knows' -- and

historeo, 'to search, to inquire (and) to examine’.

Although historia has passed through several phases
(Latin and other European languages) it retains the basic
elements which are observation, research and the
reporting of the results. The terms 'annals' and
'chronicles’ meaning 'reports on earlier periods' and

'sacred events' respectively were introduced-- something

21. This is Dr E. Waters' phrase and I acknowledge his
one and only letter to me dated 24 July 1977.

22. This paragraph is based on Topolski, J. Methodology
of History. Translated from the Polish by Wojtasie-
wicz, 0.U. Reidel Publishing Co. Dordrecht-
Holland/Boston - U.S.A. P.W.N. Polish Scientific
Publishers - Warsaw-Poland 1976. See especially
chapter III.
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that brought about history writing proper. This led the
writers to define that history has to do with 'past
events or narratives about past events'. Two further
things were required, research method and the use of data
to reach conclusions and both, in turn, led to source
criticism which was developed in the nineteenth
century.z3
Uver the past two centuries Western
historiography has been concerned with several major
debates about whether or not history is a science, and
the extent to which various historical explanations allow
g24

for the intervention of Go , or provide a basis for

23. During the latter half of the last century German
Historical School members have developed critical
methods to examine and analyse sourcesy to start
with 'an analysis and division of sources into older
and newer, original and second-hand, trustworthy and
untrustworthy'. Secondly, 'an analysis of the
trustworthy sources to discover the conceptions and
purposes of the author and their influences on his
presentation of facts'. For a discussion see
Fitzsimons, M.A. et al. The Development of
Historiography, Harrisburg, Pennsylvania, 1954.

24, Many positivists in trying to prove that history was
a science got themselves involved in arguing that
what was not science was metaphysics, and that the
latter was nonsense. That is, history was not
nonsense and therefore must be science.

Some Christian positivists have taken the argument
further by trying to prove that history was not
science because they claimed that the nature of
human history was decisively altered by God's
intervention through Jesus Christ; therefore you
cannot have historical explanation that excludes God
(but scientific explanation tends to leave out God
too!). The point to stress is that, for them, the
cause(s) of events ultimately came from divine
sources, outside the human arena. (contd)
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predictions about the future course of human events.
Western historians have often seen themselves as being
caught between limited empiricist systems of collecting
information and drawing conclusions of restricted
significance, and fitting particular events into broad
but defective explanations about how all human societies
behave over time. The process of modifying and
clarifying the bolder historical explanations continue -

such as the line of thought which runs through Hegel,

24. (contd)
During the first half of this century Collingwood
led other historians who argued that history is not
science. He is by far the most interesting because
The History of Ideas represents the best exposition,
in English of a trend in philosophy derived from
German idealism which is still very influential in
the social sciences to_day. Anti-marxists argue
that history is not science because they accept that
science is able to predict the future course of
human history, and particularly that the future will
not be anything like the one predicted by Marx and
his disciples. Karl Popper appears to me to be the
leading spokesman for the positivists and
anti-marxists. In Objective Knowledge: An
Evolutionary Approach, Oxford 1872, he supposes that
metaphysics is nonsense, but argues quite
convincingly that many scientific theories are drawn
from metaphysical ideas. This particular view is
obvious from his work 'The Bucket and the
Searchlight' where, for example, he claims myths as
sources of early scientific theories. And he sees
history as a special kind of science with limited
predictive power; for instance, the power to
indicate short term tendencies.




Marx, Hobsbawm and many others.
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25 Hobsbhawn's concern

126

about 'how and why societies change and transform is

particularly interesting for students who move outside

western communities.

But I want to put aside the views from Western

Europe where philosophers were arguing among themselves

concerning human nature and the origins of knowledge, and

move into the position where the Europeans were

speculating about societies other than their own.

Levy-Bruhl, to take only one example, postulated that

25,

26.

In early chapters of Man Makes Himself, London 1851,
Gordon Childe has blended his consciously adopted
marxist historical theory with unconscious (by
academic training) British empiricist epistemology.
Lezek Kolakowski is a leading spokesman for the
marxists. In Marxism and Beyond, London 138889
(translation ) his approach is explicitly developed
and has much in common with that of Childe.
Kolakowskil reached his position by trying to resolve
a conflict between a positivist epistemoclogy (that
was still influential in Poland after the Communist
takeover), and the crude as well as unsatisfactory
materialist epistemology offered by Lenin as an
alternative to positivism. Thus, the approaches of
the two authors are good examples of the way in
which a similar if not the same conclusion can be
reached by quite different historical routes.

Hobsbawm, E.J. 'Karl Marx's Contribution to
Historiography' in Blackburn, R. (ed). Ideology in
Social Science, Fotana 1972. p.268.

My comments on Western historiography have been
guided by the following books: Cairns, G.E.
Philosophies of History, Philosophical Library, N.Y.
1962. Mills, C.W. The Marxists, Penguin Books,
1962, Walsh, W.H. An Introduction to Philosophy of
History, Hutchinson, 1867.
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'primitive races’' possessed 'pre-logical’ thought

proce589527. In Primitive Man as Philosopher, Paul

Radin provided a counter argument. His studies among the
Hopi Indians show scepticism operating freely in
pre-literate societies?®. This is of course not the
same thing as the critical tradition that Karl Popper
emphasizes as basic for science. But Radin stresses that
the spirit of inquiry, and the willingness to speculate
exist in the society of oral culture. Most important of
all he argues against the position taken by most
anthropologists. They say that in small scale societies
with relatively simple cultures the process of
socialisation means that everybody shares the same set of
ideas, which they should accept without question. The
differences between people's norms and actual behaviour
are explained in terms of persocnality and role, not in
terms of different ideas thought out for themselves.
There is another argument based on ideological
differences among‘the Kiawa social scientists who have

come into contact with oral culture. To state the

27. Levy-Bruhl's contemporary Durkheim also put forward
a notion of 'mechanical solidarity'. See Parsons,
T. The Structure of Social Action: A study in
Social Theory with Special Reference to a Group of

Recent European Writers. The Free Press, Illinois,
1948.

¢8. Radin, P. Primitive Man as Philosopher, D. Appleton
and Co., 1927.
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extreme positions: on the one hand some anthropologists

23 yhile

have said that oral history is a set of myths
on the other the literate historians have argued that
oral tradition should be accepted just 'as history' and
its sources like documents. This debate is similar to
the one between the positivists and others over the
status of history. The term 'history' as defined earlier
does not differ at all, or if it does, it differs in
degree rather than kind, when it is applied to writing
from oral traditions. Many Kiawa historians and
anthropologists alike doubted knowledge baséd on oral
sources up to the Second World War. Since then serious

attempts have been made to dispel the view that oral

history is just a set of myths. In Oral Tradition Jan

Vansina has developed precise methods to analyse spoken
sources3Y. The study is a landmark in African
historiography. Joseph C. Miller, in his introduction to

The African Past Speaks, carried the precision further;

28. As an extreme example, Lowie, R.H. said, 'I cannot
attach to oral traditions any historical value
whatsoever under any conditions whatsoever’.
American Anthropologist XVII 1815 p.598. The
separation between history and anthropology is not
as distinct as I imply here because historians and
anthropologists overlap each other's discipline.
For instance see Lewis, I.M. (ed). History and
Social Anthropology 1968.

30. Vansina, J. Oral Traditions: A Study in Historical
Methodology, London, 139694,
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he describes and defines some key concepts that would
pave the way to unravelling the complexity of the 'oral
narratives'. These various forms of spoken tradition are
cliche , episode, personal reminiscience, epoch ,
anachronism, genealogical relationship, personalising and
variation.3?

In The Practice of History, E.G. Elton says

'that recorded history amounts to no more than about two

hundred generations'32. He works mostly with written

British sources. He writes, 'Historical study is not a
study of the past but the present traces of the past’.
He says that history 1is

concerned with all those human sayings,
thoughts, deeds and sufferings which occurred
in the past and have left present deposit; and
it deals with them Frongﬁﬁ& point of view of
the happening, .. change, +¢ particular. Since
no other treatment of man's experience answers
to this definition, the autonomy of history --
its right to be distinguished from cognate

sciences -- is established33.
Compare Elton's view with that of Miller who writes of

history whose sources are derived from oral traditions.

31. Miller, J.C. (ed) The African Past Speaks: Essays
on Oral Tradition and History. Uawson Archon 1380.

32. Elton, E.G. The Practice of History, Collins, 1867,
p.62.

33. Ibid.
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Historical method is essentially concerned with

tracing the exact relationship between the

evidential remnants in the present and their

origins in the past. In no other category of

spoken evidence -- including personal

reminiscences, songs, chants, formulae, and

others -- is this relationship of the words the

historians hears now to times past more

puzzling than in narrative oral tradition.34
Both authors deal with questioné of method and evidence
although one with written and the other with oral
sources. Elton is concerned with the independent status
of history and perpetuates the old argument whether it
should be regarded as a science or not. Miller's main
message to the critics of oral traditions, both
historians and anthropologists, is that oral testimonies
should be accepted 'as history’'. In his excellent
introduction alluded to earlier Miller points out that
Vansina says to the doubting historians that oral

traditions have advantages and drawbacks just like

written sources on which literate historians normally

base their writing of history.35 In particular Miller
provides a counter argument to some structuralist and
functionalist anthropologists who do not put much

confidence in history derived from oral tradition.

34. Miller African Past Speaks p.1.

35. 1Ibid p.40.
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I want to turn to the Pacific Islands where
similar undisclosed ideological motives are not absent
amaong the social scientistsas. The pace and rigour in
accepting oral narratives lagged behind that of Africa,
but J.W. Davidson37, Harry Maude3® and G. Dening38
were the pioneers in arguing that oral traditions are
important historical source material for writing
histories of the island societies. But my emphasis is on
Papua New Guinea where anthropologists doubted the
validity of oral traditions up to the 1950s and literate
historians accepted the oral sources to reconstruct the
recent past only from the late 1960s onwards. For the
anthropologists I concentrate on the Trobriand Islands,
in the Milne Bay Province and the Orockaiva people in the
Oro Provinces. For the literate historians I turn to

studies of the Balawaia and Hula (Central Province),

Mekeo (Gulf) and Enga (Enga).

36. For an overview of the discussion of oral traditions
in the Pacific Islands see Mercer, P.M. 'Oral
Tradition in the Pacific: Problems of
Interpretation’ Journal of Pacific History XIV 1974.

37. Davidson, J.W. 'Problems of Pacific History’,
Journal of Pacific History I 196b6.

38. Maude, H.E. Pacific History - past,.present and
future , Journal of Pacific History, VI 1971.

39. Dening, G. 'Ethnohistory in Polynesia. The Value of
ethnohistorical evidence' Journal of Pacific

History, I 19b6.
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Bronislaw Malinowski is regarded as a founding

father of field work anthropology40. In his Magigc,

Science and Religion and Other EssayamI he provided

detailed evidence in support of Paul Radin's views and
against Levy-Bruhl's notion of 'primitive’ people being
'pre-logical'. Nevertheless, Malinowski was more
interested in explaining the 'sociological charter’ in
myths than in using oral traditions as sources of
history. As P.M. Mercer has indicated he doubted the
credibility of oral evidence to reconstruct the recent
past42. F.E. Williams spent about fourteen honths‘
amang the ’'Urokaiva' about two hundred miles -~ from
his colleague's field work. He was a sympathetic and
perceptive ethnographer and his studies present accurate
descriptions of certain aspects of 'Orokaiva' culture.
However, like Malinowski, Williams doubted the oral
narratives of the people43.

The claim that one cannot reconstruct history

from oral sources in Papua New Guinea was not seriously

challenged until the first university was established in

40. Malinowski, B., The Argonauts of the Western
Pacific, Routledge, London, 1966, reprint.

41. Magic, Science and Religion and Other Essays, Beacon
Press, Boston, 19494 especially p.8-9.

42. Mercer 1bid.

43. Williams, F.E. Orokaiva Society, Clarendon Press,
Oxford 1968 reprint p.8.
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1866. In the following year Dr K.S. Inglis, the
foundation Professor of the History Department, noted in
his inaugural lecture that the country's history did not
begin with the arrival of the 519&3%4. The theme of

the Second Waigani Seminar was on the 'History of
Melanesia'4. 1In 1973 0.J. Uenoon, Inglis’ successor,
entitled his lecture simply 'People's History'46. He
later collaborated with Or R.J. Lacey to edit a volume,

47

Oral Tradition in Melanesia. This is a fruit of

seriocus attempts to collect and evaluate oral testimonies

introduced about a decade ago. Through the Journal of

Ural History individuals have contributed social,

economic and political experiences derived from oral
sources.48 Almost every issue contains accounts of
origins and migrations - which are an historical aspect

of narrative traditions - in the country. Unfortunately,

the journal has not embarked upon theoretical and

44, Inglis, K.S. The Study of History in Papua New
Guinea, Inaugural Lecture, University of Papua New
Guinea (Boroko 1967).

45. Second Waigani Seminar, The History of Melanesia,
A.N.U. Press, Canberra 13969.

46. Denoon, O.J., People's History, Inaugural Lecture,
' University of Papua New Guinea, (Boroko 1873).

4/. Denoon, D.J., & Lacey, R. (eds), Oral Tradition in
Melanesia, U.P.N.G. 1881.

48. The Journal of Oral History began about 1972 and it

is still being produced by the Institute of Papua
New Guinea Studies, Boroko, P.N.G.
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methodological problems concerning the material it

publishes. It is hoped that a Papua New Guinean will
cather

take up the task soonerLthan later. Lack of comparative

analysis within the many societies in the country and

beyond should not stop some individual scholars from

tackling the issues. Visiting scholars, (for example,

R.F. Salisbury in his book Vunamami: Economic

Transformation in a Traditional Society, Melbourne, 1370)

hoive
alsolmade significant contributions.

There are other works 43 but I confine my
comments to a few specific studies, three on'the coast
and one in the highlands of Papua New Guinea. Nigel Oram
has given us a greater insight on the Motu traditions
concerning migrations and settlement between Gabagaba and
Manumanu, a distance of about one hundred and fifteen
miles. He avoids analysing the traditions but presents
them in the sequences as passed to him by his informants
and combines them with written records.SD Michele
Stephen has examined the Mekeo people's oral traditions

since the beginning of contact with the Kiawa from 1830

49, See contributors in Uenoon and racey.

50, Oram, N. 'The History of Motu-speaking and
Koita-speaking Peoples according to their own
Traditions' in Oencon op. cit. I did not have the
time nor space to go into Mr Oram's studies in the
area; there have been a few pioneers in the subject
for over a decade in Papua New Guinea.
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51

onwards. She stresses continuity and change which is

an argument against some anthropologists who suggest
traditional societies were static until the arrival of
the Europeans. OShe shows very conclusively that
Levy=-Bruhl's notion does not operate at all because at
the time of contact the Mekeos speculated whether to be
friendly or hostile and they chose to accept the Kiawa
who possessed goods and other things the people desired.
That is, their behaviour is clearly open to rational
analysis; it is not pre-logical. 1In a footnote Dr
Stephen defines oral tradition as 'formalised tales which
have a set content, and information given in response to
specific questioning’.52 Generally, her method was

that she read the documents first and carried out her
field work later, a sequence which still allowed the
Mekeo view to emerge in her thesis. She does not tell us
anything about the setting and sequences in which those
traditions were formalised and passed down in a
particular oral environment; she seems to be content to
present the Mekeo sources in the broad Kiawa framework of

time.53.

51. Stephen, M. Continuity and Change in Mekeo Society,
PhD. Thesis, A.N.U. 1874,

52. Ibid. p.b4, footnote 2.

53. 1. Riebe's work on Kalam in the Simbai area, Madang
Province, took the pecples own accounts of migration
histories and the introduction of new cultural forms
and from cultural (e.g. traditional myths of origin

(contd)



Ur Kolia's approach differs from the above study
in the following way.2* He was invited to write
Balawaian history (14976:7). He spent six months
'recording the language following which oral evidence was
collected... before looking at the documents’ (p.11).

The study took five years during which he lived in the
villages 'or had villagers living in Port Moresby with
me'. (p.Y9). He presents Balawaian time sequence in terms
of seasons around which the economic activities are
carried out. Although he emphasizet the oral history of
the people he uses the Kiawa's way of knowing the past
especially the linguistic data so that he suggests that
'Sinaugolo broke away from the parent stock on its
arrival in the Rigo area ... between 2000 and 1000 Before
Present’55. Or Kolia presents Balawaian oral

testimonies and compares them with that of Vansina's

general approach to oral tradition in Africa. His

53. (contd) (
mentioning coconut), demographic, geographic
archeological and linguistic evidence she concluded
that the Kalam stories were substantially correct.
This study shows that a careful study of
genealogical and other information could produce
reliable dating. Riebe, I. '..and then we killed:
an attempt to understand fighting history of Upper
Kaironk Valley Kalam from 1814-1862'. M.A. thesis
Sydney University, 1874.

54, Kolia, J. The History of the Balawaia, Institute of
P.N.G. Studies, Borocko, 1878,

55. 1Ibid.
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finding does not fit well with that of Vansina. Kolia

writes,

One can look in vain among the Balawaia for
fixed texts. All testimony gathered is
flexible. Similarly one will not find formulae
which require correct repetition to be
effective. Invocations, for example, are
living things adapted to circumstances. The
rain chant bedi mamaloc has become so debased
that it is now really a children’'s joke.
There is plenty of poetry contained in songs
but the words are not fixed. Much admired is
the singer who innovates. Vansina would
probably regard the Balawaia testimony as the
least trustworthy type of evidence because it
is not fixed.2b

He goes on to suggest

that the oral tradition of the Rigo area, at

least, must be approached with the same degree

of flexibility with which the oral tradition is

presented to the investigator.
Dr Kolia is right when he is sceptical about applying
methods that work well in one situation in another. But
what is lacking are more studies in other parts of the
country so that we can make some broad statements
regarding oral traditions in general throughout Papua New
Guinea.

Ur Lacey, once a student of Vansina, spent

57

eighteen months in the Enga Province. He explored

5b. Op. cit.

5/. Lacey, R. Oral Tradition as History: An
Exploration of Ural Socurces_among the Enga of the
New Guinea Highlands, PhU. Thesis, University of
Wisconsin, Madison, 1975,
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various types of traditions, their functions and the
contexts in which they occurred in their traditional
setting, and the testimonies which change over time. He
distinguishes between 'narrative tradition’ that contains
'generalised knowledge' and poetry whose content is
filled with 'significant or sacred knowledge (which) is
always incorporated and transmitted through ... poetic
forms'. Furthermore he thinks that provenance or span 1is
'critical to determine origins' of traditions. He
elaborates on the topic and ends with these words.

The ultimate question about the historical

significance of claimed origins in Komaipa

possums, trees, pigs and dogs, and snakes of

various kinds still remained largely

unanswered. The historian would need the

skills or the cooperation of linguists and

students of folklore to establish the specific

context and gossible meanings of such images
and symbols.28

In his list I include philosophers because the subject of
inquiry overlaps into human social relations with the
surroundings and raises ethical questions; at least for
some people social rules about dealing with particular
animals and plants (edible or not) are often derived from
such beliefs connected with such relationship. Lacey
classified what was apparently a much richer and more

stable oral tradition than that found by Kglia, but it is

o8. Lacey, R. 'A question of origins: an exploration of
some oral traditions of the Enga of New Guinea.’
Journal of Pacific History IX 1974,
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probably fair to say that Lacey did not have the
linguistic skills to gain maximum advantage from his oral
material.

Let me turn now to similarities and differences
between some of the studies done in Papua New Guinea and
my own work among the Binandere. I start with some
general remarks and end with particular criticisms in the
light of the Binandere oral evidence. Oram, Kolia and
Stephen carried out their research among Austronesian
speaking peoples who are said to have come from overseas
some 5,000 years ago according to linguistic and
archeological findings. This group appears to have some
elements of chieftainship, a feature which neither Oram
nor Kolia discuss in relation to the testimonies. Kolia
emphasizes flexibility but he does not show whether or
not this is a characteristic inherent in pre-contact
traditions carried over to the post-Kiawa period: or did
it come about as a result of the chénge that came with
the Kiawa? Stephen indicates varying chiefly functions
determined by the exercise of traditional authority but
she does not tell us how the roles affect the oral
traditions. For example, she tells us that each ikupu or
clan had an iso lopia, a war chief who was responsible
for military affairs. Ouring the contact period a
warrior chief was about to declare war against the Kiawa
but he decided not to carry out his plan because of the

new information = filtet ed to him (probably about the
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superior technology) and the persuasion from his
colleagues (who might have desired European goods and
thought there was no point in offering resistance). The
point is who was responsible for the records of war
exploits and how were they passed down the line? If
there was such a role what happened to it after contact?
Lacey's field work was done in a Non-Austronesian
linguistic area where migration movements were described
in vivid images as being like trees broken and the clan
branches being washed down from river sources. These
images are used by the Binandere who are also
Non-Austronesian speakers, and inhabitants of this
country since at least 20,000 years ago. It is a
striking, but perhaps coincidental, use of a word
picture.

Kolia's general reference to the Balawaia having
crossed from 'Wanigela' in the north to 'Wanigela' in the
south via Mount Goropu is a complex proposition; it has
to wait for detailed research. What is of great interest
to me is the suggestion of interaction vis-a-vis origin
traditions relating to 'mountain monsters' and coastal
'heroes’ involved in conflicts: I call them 'heroic
tradition’ and deal with them at length. However,
Kolia's conclusion that '(t)exts of songs and stories
were not rigid and are not now the property of individual
clans or families' does not fit well with the Binandere

evidence. The ji tari and guru, the chants and other

songs, do have fixed techniques of registering events,
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preserving the same with binding social sactions, and
transmitting the traditions at least for about five
generations. The evidence derived from ji tari I found
to be most reliable for the Binandere recent past. I
have provided samples of the chants that are changed into
guru songs and sung by the old and the young generations
during feasts. This material does not support Lacey's
'significant and sacred knowledge' couched in 'poetic
forms'. In their stead there are Binandere vivid imageé
describing or carrying a great deal of intense human
emotions expressed at momentous events such as deaths or
similar occasions that moved the composers to expose
their feelings.

OUn the question of origin traditions I suggest,
on the Binandere evidence, that scholars need to go into
the way in which indigenous people habitually perceive
and classify animals and plants in their physical
59

surroundings. If the Binandere view is any guide

589. Bulmer, R.N.H., and Menzies, J.I. have
conducted a detaildstudy on the Kalam
classification of mammals and reptiles, but
their emphasis is on the method of ethno-
zoology (species identification) and the
people's traditional techniques of catching
them. See Bulmer & Menzies 'Karam
Classification of Marsupials and Rodents’' -
Part 1, Journal of Polynesian Studies, vol.
81(4) 1972; Part 2, J.P.S. vol. 82(1) 1973
Bulmer, Menzies & Parker, F., 'Kalam
Classification of Reptiles and Fishes', J.P.S.
vol. 84(3) 1975, But none of these studies
has dealt with historical changes as a result
of migration and settlement.
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they often observe some concrete realities such as birds’
dances or animal movements, and they abstract and
transform them into art forms that the villagers perform
for human audience. This research has already begun in
Africa. Oan Ben-Amos writes in an introduction to Forms

of Folklore in Africa: Narrative, Poetic, Gnomic,

Oramatic,

The principles underlying indigenous

categorisation are rooted in cultural thought,

language and experience. The difference in

names of genres, in classes of verbal

behaviour, and in their symbolic meaning

reflect essential cultural concepts.

ODeciphering their significance may provide us

with the key for understanding folklore

communication the way its speakers do.b0
I do not wish to press the point too far without further
research; but let me state briefly that the indigenous
classification system has to be studied carefully and
closely, preferably by the members of the culture
itself. From the Binandere point of view we are
interested in the historical clues that can be obtained
from certain images that refer to specific natural
characteristics - landscape, types of plants and animals
etc. - predominant in a given place. The users of these
images might move to another area where the change of

scenery would force the people to adopt the existing

elements in order to adapt to the new situation. Over a

60. Lindfors, B. (ed). Forms of Folklore in Africa,
University of Texas Press 14977, p.3.
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number of generations they would forget the images
relating to the previous settlement. This assumption
seems plausible given that migrations were the rule
rather than the exception before the Kiawa arrived, and
that the environment changed accordingly. The Binandere,
for instance, have been migrating over a considerable
distance through areas that have specific
characteristics, from the mountain ranges into the river
plains and reachmj the sea via the swamplands. The
current use of images and analogies, sago making and
cance hollowing for example, reflects the swamps, river
plains and coast that they now occupy. Thus the
characteristic images of the highland locality probably
changed to suit the lowland ones. The problem of images
from earlier times and modern diffusion is solved by an
intimate knowledge of oral tradition which makes it
possible to distinguish the genuinely old from the new
syncreticization. Another illustration: Gewara, one of
the wives of Bego of the Bosida clan, was born before the
Kiawa had reached the area, but she died after that.
Ouring the initial contact a policeman captured her son
to be a carrier for the officials and gold miners. She
expressed her pain in a 'cry", a ji tari whose text is
presented in Chapter Seven.

Gewara contrasted the traditional weapons and
their effectiveness in the past with those introduced

items and their power in the changing circumstances. She
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incorporated alien articles into the cultural mode of
recording an event and she noted the change from stone to
steel tools in her chant. The weapons were indicators of
the old generation receding and a new one emerging which
was to have a profound impact. The Binandere, then, have
a poetic tradition which preserves expressions of the
feelings and aspirations of the people at significant
moments in the life of a person or of a éommunity.

Gewara spoke within a specific cultural context. She had
no knowledge of Kiawa documents or attitudes. She could
not possibly anticipate or foresee that her Words would
be used by a Kiawa-trained historian. As a source for
the historian the ji tari and guru have a value equal to
the most private diary of a sensitive and informed
observer.

The Binandere were and are as pragmatic as
anyone else in going about to determine the identity of
the strange beings. DOuring the initial contact the
villagers thought that the Kiawa were spirits, but the
experiences of the Binandere encounter showed that the
Kiawa were humans after all. This method of questioning
brings me to Kolakowskiﬁ1 who raises problems some of
which are relevant to certain issues I have discussed in
the thesis. How is it, for example, that the Binandere

know that there are spirits while most

1. Kolakowski Marxism and Beyond especially 'Karl Marx
and Classical Definition of Truth'.
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Kiawa deny their existence? There is no such thing as

chanceb? among the Binandere and I refer to amenga, the

thwarted intention. In the early 1950s Iomoda, a Pure

clansman of Jingada village was killed by a wild boar.

Most Kiawa might claim that this was an accident. But

62. Compare the Binandere attitude with that of an
African as revealed by an anthropologist.
'"In relation to natural phenomena which do not
appear with such regularity that they may be
expected at about this or that time, the ideas of
the Banyarwanda are quite different. Because of
their unexpectedness, these events resemble the
consequences of human intention. As a man suddenly
becomes angry and hits somebody, so thunder
strikes.... Consequently, when confronted with
happenings in the material world which do not fit
into their conception of the normal order of things,
the Banyarwanda explain these events as due to a
special intervention of supernatural forces. Imana
(a god) himself may be responsible, but when the
event is regarded as harmful, ghosts or sorcerers
bear the blame.... A basic assumption of western
culture is that science (of the physico-chemical
type) can explain any material phenomenon. Thus any
event in that sphere of reality will be interpreted
in accordance with that belief. The event may,
however, be of such a type that a 'scientific’
explanation does not seem possible. For instance,
the unpredictable event (a storm, a famine) may
happen several times in the same place and no reason
can be found for that repetition. The Western mind
will then usually have recourse to the concept of
chance, by which is meant, that the numercus
conditions which must be realized in order to
produce the event may happen accidentally to
coincide more than once. There is no inevitability
in the repetition of that constellation of
conditions, it may Jjust happen. The concept of
chance, by which we avoid recourse to the
supernatural in such cases, is not used by
Banyarwanda. For them a phenomencon of the material
world is either a part of the normal course of
nature and is explicable in itself, or it is
extraordinary and must be understood as a
supernatural interference.'’
Maquet, J.J. 'The Kingdom of Ruanda' in Forde, O.
(ed). African Wgrlds, Oxford 1954, pp.168.
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the Binandere know the contrary and they say how and why
he, and not another person, was chosen by the animal. It
was usual to set snares to catch wild pigs. The clansmen
left the village to go to a meander of the Gira where the
animals were scavenging. At the time Iomoda was scraping
a human bone on his thigh so that he could mix it with
other things in order to poison somecone. He put it aside
and joined the expedition. He selected a site and set
his trap and waited for the animals being chased by other
people. The boar rushed towards him and the net caught
the pig which tore it to pieces. Iaomoda was‘attacked;
several deep and fatal wounds were opened on the man's
thighs and groin by the pig's tusks. He quickly bled to
death. It was known that the spirit of Iomcda's intended
victim entered the boar and aroused the animal to become
extraordinarily wild. The pig was understood to have
sniffed the odour of the bone on Iomoda's thighs. That
was where the pig wounded the man. So far no Kiawa has
proved the Binandere wrong.

The Kiawa(s attitude to the supernatural powers
assumed real by the Binandere has not been consistent.63

In early years of contact active christians regarded

63. K.A. McElhanan, a linguist, says about the Selepet
people of the Morobe Province.
'The English Dictionary (Little, et al., 1956:1872)
dates the word "spirit® to the period of Middle
English (A.0. 1150-1450) with the meaning as "the
animating or vital principle in man (and animals);
that which gives life to the physical organism, in

(contd)
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these powers to be real but evil and wished to cut the
people off from them. Later the view became one of
disbelief and the belittling of behaviocur. Nowadays a
general return of interest in paranormal phenomena in the
western world is leading to a position of interested
'open mindedness' among academics. (This was the common
opinion from the conference on 'Sorcery, Healing and
Magic' at the Latrobe University in May 1882). The
relationship in marxist terms between these changes in
ideology and the economic and social structures of
western society are much too complex for me to discuss
here; but the important point is that changes in ideoclogy
internal to Kiawa society lead to quite different

descriptions of Melanesian society.

63 (contd)
contrast to its purely material elements.” In the
late Middle English period (A.D. 1350-1450) the word
was used "in context relating to temporary
separation of the immaterial from the material part
of man's being, or to perception of a purely
intellectual character” (loc.cit.).
The limited amount of Middle English literature
available to the writer suggests that the Middle
English speakers’ concept of a person’'s spirit was
not unlike many Papua New Guineans today. It seems
likely therefore that the statements about the
activities of one's spirit which were regarded as
factual by speakers of Middle English were perhaps
viewed by later speakers of English as quaint
fantasies and ultimately given the status of
idioms. Note that at the present time the
expression 'to give up the ghost' is regarded by
some tEnglish speakers as idiomatic but by others as
depicting reality.’ :
See McElhanan, K.A. 'Idiomaticity in a Papuan
(Non-Austronesian) Language, ' Kivung: Journal of the
Linguistic Society of P.N.G., 8 (2} 19/75. The
quotation is from footnote Y9, p p.140-141.
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In the case of so called 'cargo cults' the
political implications of the biases in describing such
cults are much clearer. I have argued elsewhere that the
denigrating of a political protest's ideology as
infantile or indeed as the self-interested hoodwinking or
tricking of gullible adherents is a very powerful
political weapon in its own right. For example, the
anthropologist Williams explicitly helped thg colonial
government to deal with 'cargo cults' in the Northern
District. I merely use these instances to demonstrate
that the attitude taken to history,especially colonial
history, by the Kiawa depends greatly upon which of the
Kiawa ideologies the Kiawa scholars subscribe to, because
the denial of the validity of oral accounts of history
stems from some of thege ideological positions.

Popper, usually held to be anti-marxist, %% has
some lines of marxist thought. He argues that the
difference between metaphysical and scientific theories
is that the scientific ones can in principle be
disproved. Nobody ever proves that a theory is true, but
someone can prove that a theory is false; and a theory
that has stood up to several attempts to disprove it is a
better theory than the one that has not been tested. The

real problem with the social sciences is that a theory

B4. See Cornforth, M. The Open Philosophy and the
Upen Society: A Reply to Ur Karl Popper'’s
Retutations of Marxism, Lawrence & Wishart,
London, 139b8.
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which 1s in principle falsifiable - and therefore on
Popper's criterion, scientific - may be one which is very
hard to test in practice. This is especially true of
history because it deals with surviving evidence to fill
the gaps.BS The Kiawa historians do not ordinarily
ask, what is the nature of historical explanation, anymore
than a Binandere sorcerer asks, what is the nature of the
spiritual power? But both learn a continuing tradition
in which they are likely to receive and accept (often
without questioning) somewhat vaguely formulated, even
incoherent and contradictory, accounts of what history or
sorcery is from those who train them. The questions they
are likely to ask are those of method rather than of
philosophical foundations. For instance, will it be
useful to conduct a particular numerical analysis or will
that type of sago palm produce more sago than this one?
What is, then, the characteristic difference
between documents and oral tradition on both of which
history is based? It is not, I believe, that the
document is possibly true while the oral narratives are
not true. The difference is, I suggest, that the written
and oral sources are embedded in different cultural

traditions. They are meant to be judged by quite

different traditional standards in literate and oral

65. I am grateful to Dr E. Waters for this
particular insight.
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cultures. The problem arises when literate historians
try to fit oral testimony into the method, model and

time scale that accommodates history based on documentary
sources. Ihe reverse is also true in a situation where
oral narrators attempt to fix the written word into the
complex ethos that caters for history derived from oral
traditions. (Distortion of biblical stories such as Adam
and Eve, Abel and Cain are good examples). Yet the
similarity of the approaches is striking, if and only if
historians of either camp can see one another's point of
view without undue hardship or distortion OF.each
cultural context. This ideal crossing is almost
impossible to achieve. More often than not the
undisclosed ideological motives inherent in western
historibgraphy tend to be carried over to the writings of
66

the anthropologists and the historians. In his

bb. Eric Schwimmer, for example, said, ,
"«+. the Orokaiva are neither devoted nor accurate
historians.’ He made an attempt to reconstruct a
community's experiences of - a disastrous
event that occurred about a decade before 1966 when
the anthropologist conducted his study. However,
his view totally contradicts my own findings about
the 'Orckaiva' being devoted and surprisingly (to
Schwimmer) very accurate historians. One possible
explanation other than sheer anthropological
prejudice against oral history might be that the
eruption of Mount Sumbiripa (Lamington) was the
central fact of Sumbiripa cult belief; and that
Schwimmer's predominantymissionary influenced
informants were denying knowledge in order to deny
the belief in that cult. Schwimmer, E.G. Cultural
Consequences of a Volcanic Eruption Experienced by
the Mount Lamington Orokaiva, Oregon, 1868 p.1.
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otherwise brilliant essay Miller concludes with African
sources, 'Oral Tradition as History' (1980:40). In Papua
New Guinea Oram and Lacey have written 'Oral Tradition as
History’'. AS used in this context cannot be IS: it is
even insulting to find that AS reads AS IF so that oral
sources are belittled, even by those who try to eliminate
bias in a scholarly way.b7 Binandere oral tradition is
history.

I have taken the Binandere through migration and
settlement, and located them environmentally and
culturally, by Binandere and Kiawa methods and sources.
Then I have taken selected topics from the Binandere way
of structuring the universe, topics which have relevance

gaiming

toLaccess to the Binandere past by whatever means, Kiawa
or Binandere. In the body of the thesis I have addressed
myself to the question asked in the second part of this

tugata: what were the basic cultural perceptions of the

Binandere who met the Kiawa?

67. Literate historians are beginning to see these
points of view now. See Spear, T. 'Oral
Tradition: Whose History?’' Journal of Pacific
History XVI 1981.
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CHAPTER ONE
CLAN, VILLAGE AND TIME

The Binandere! people live within the 1Ioma
Census Division of the Oro Province of Papua New Guinea:
they number 1less than four thousand. TheABindandere share
their boundaries with the Taian Dawari in the east, the
Aega in the south, the Sirima and Biage in the south-west,
the Goilala in the west, and Jia and Suena in the north.
All the Binandere are familiar with their land boundaries
which are marked by prominent physical features and are
given names with &evocative associations. The Goilala
Range,2 a background and barrier for the Binandere,
provides the source offﬁmmba, Gira and Eia Rivers which

flow north to the sea. All the villages are situated on

the banks or along the coast. (See map 2.)

1. Binandere 1is the name of a particular oro be or clan
- whose members 1live in a few villages. Before the
Kiawa arrived there was no one term that covered the
people whose territory has been defined; for every
oro _be had its own name derived from its founding
ancestor. As a result there were and still are less
than thirty of these clans as evident from the same
number of villages. In each village at least one oro
be is predominant. Manau, for example, has occupants
who belong to other clans, but the majority are
Binandere clan members. Copland King, the co-founder
of the Anglican Mission, wrote down the language; and
because most of his informants came from the Binandere
clan, he designated the name to include not only the
inhabitants whose history is discussed in the thesis
but also the dialects of others in the Oro Province.
My use of the term refers to all the oro be whose
boundaries are defined in the map.

2. The Binandere refer to the main cordillera as Goilala
Peji (mountains) rather than what appears,in the Kiawa.

maps as the O0Owen Stanley Range. Imwbreferred the
Binandere use.



The Binandere see themselves as located within a
family and among a small group with whom they have built
strong bonds; and in turn a Binandere 1looks on others
conscious of their kin associations and the alliances that
they might have fashioned out of war and trade 1in the
past, or from business or politics in the present. Much
Binandere behaviour is determined by obligations and
enmities within a close network of people: they judge one
another on how they fulfil their obligations to various
pecple. But the Binandere are also very conscious of
their location by place. The Binandere have looked out on
the world from a house and a village. What they know to
be true of themselves they have imposed on the rest of the
temporal and spiritual world that is important to them.
They often think of the spirits of the dead, the animals,
and even the rocks and the plants as 1living within a
complex set of family and other relationships, and having
a hoﬁse in a particular village. As the village is the
starting point of the Binandere perspective of their
world, so it begins this thesis.

The Nasi. The wvillage 1is wusually about one
hundred yards long by forty yards wide, and the arapa, the
street, is bare ground. The houses are built on stilts
with thatched sago leaf rooves, and the walls are made of
sago palm split and tied together. There used to be two
rows of houses, one row of mando, houses belonging to
women, and the other of oro, the men's houses. This
segregation that I knew as a child has changed since the

early 1950s so that now a family has a house with one or
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two wawa, platforms, beside it. When Captain  John
Mckenna3 of the Australian New Guinea Administrative
Unit took a census of the Binandere villages in 13943 he
said that Tabara had a population of 134; 53 adults, 22
males and 31 females; and 61 children, 30 males and 31
females. Not a large village by comparison with those of
some other peoples of Papua New Guinea, but an unusual
concentration of families among the Binandere who like‘to
scatter in smaller clusters through their 1lands. An
outsider may see no divisions within the village, but all
the residents are aware of the sections belonging to the
various clans that have come together to form the village
community. A person 1leaving his or her own arapa 1is
immediately more vulnerable to the sorcery of enemies.
Feasts, and even wars, may take place within one clan
section without necessarily involving others within the
same village. It is only when a Binandere is a long way
from home that he begins to identify himself by his

village rather than by his family and clan.

3. Captain J.B. McKenna was an Assistant District Officer
who patrolled the three rivers and the coast for a
general inspection tour and to compile a census of the
Binandere population. The latter was required as a
war effort to "recruit able-bodied men as indentured
labourers, members of the Royal Papuan Constabulary
and the Papuan Infantry Battalion. Tabara had the
highest population among the Binandere people. As a
result the recruitment was also the highest with
thirteen Identured Labourers, two R.P.C. and five
P.I.B. However, McKenna did not take a census at
eight smaller Binandere villages. Either the
residents had not returned from the bush or the
officer did not visit them. File No.506/1/4-506/10,
Australian War Memorial, War of 1339-45. I carried
out the research in 1975. I am grateful to Mr G.
McKeown of the War Memorial Library, and to Mr Neville
Robinson who referred me to the War Memorial.



Green grass invades the bare street of the
village in spite of the constant sweeping of the women.
At the back of the houses the grass meets the variégated,
crotons and the many kinds of hibiscus. Behind this
decorative vegetation there are village bananas and above
these rise betel-nut trees and coconut palms. The
latter’'s fronds are the tallest of the leaves swaying
against the sky. The varying sizes of the treeé provide a
strong hedge which protects the village against the wind
and blazing sun. Beyohd the hedge there are three types
of bush that flourish. 0On that idealisedA map that each
Binandere carries in his head, the village sits in three
concentric zones as in Figures 1 and 2.

The Rorcbu: There is rorobu where the villagers

cut and clear patches of bush to make gardens. The wild
animals are few in number here because the villagers are
constantly moving through the area to tend their gardens
and they are always ready to pursue any edible'game. This
consists of lizards, bandicoots, cuscus, birds, etc. The
teenagers make traps here to catch birds and bandicoots,
especially during the tuvira season, the cooler and drier
season from April to September. The rorobu alsoc provides
fruits from wild trees on the higher land and ground fruit
- such as uwa, ato, and many others. The fruits are ready
for picking during or after the wareba or wet season. O0On
the river plains and meanders the tame pigs root and roam
in the damp ground and scavenge for food scraps near the

villages. Men stop their dogs from hunting here to avoid



killing domesticated pigs, an act which is a source of
constant conflict among the residents.

The land in the rorobu is dudumba, river silt
deposits, and therefore .TEEE’ 'heavy’ and fertile. The
bush growth in this area ranges between fifteen and thirty
feet in height. The vegetation is cleared for planting at
an approximate interval of five to twelve years. The
trees are not too big to cut and this provides easy
clearing, less labour and regular gardens for the
Binandere. In the river meanders towa, bread fruit trees,
are everywhere and their bearing season is between
December and May.

Wood for fuel, sticks and logs for housing and
other needs are obtained in the rorobu. In some cases
certain species of trees such as benuma are cut here for
canoe making. Strings from strips of tough bark, vines,
liana and some type of lawyer canes for fastening are also
collected in the rorocbu. ‘

The Taote: Passing the rorcbu one comes to the
taote, where the trees are tall and the undergrowth less
dense. In the damp ground there is a lot of wild game,
especially pigs which meet with domesticated animals for
breeding. During the tuvira season the wild fruits of
various kinds ripen and fall to the ground. These include

warawa, wasia, taga or wild pandanus, rarewa, tao and

other innumerable berries. And the pigs gather in herds

to eat them.
The villagers hunt the animals with dogs, or at

other times they set pu wao, pig traps, here. They obtain



goroba, black palm for various uses - handles of axes,
knives, spears, parts of canoes, and so an. Some sticks
are cut and black palm pieces are sharpened to set traps
at holes in the garden fences to catch pigs when the
latter come to root in the gardens.

The trees are much taller than in the rorobu and
the fallow period between the making of gardens may range
from fifteen to sixty years. Ponds and creeks are teeming
with fish. Hard wood for building materials 1is also
obtained in the taote.

The Toian: Beyond the taote and farthest from
the village there is the toian, the hunting ground. The
trees are tallest here and the wild game breed under the
damp-forest canopy and fish spawn in the streams. Wild
pigs, wallabies, tree kangaroos, echidna, cassowaries,
cuscus, lizards, ana birds of all kinds, including
hornbills and birds of paradise, live among the forest.
Villagers build bush huts here to hunt animals and to
catch fish. The fish is (smoked, sago 1is made, and nuts
are collected and taken to the village for distribution.

In some cases there are babara to, flying ?ox
caves, where thousands of flying foxes and bats of many
different sorts are found. The caves are blocked with
sticks and leaves and the flying foxes are caught, killed
and smoked for consumption and distribution.

Thus toian is ujive, a vital capital resource
from which the Binandere draw meat and livelihood. This
is wvirgin forest or land whose fallow period may range

between 60 and 200 years or more. Since all Binandere




villages are on the river banks and since they make
gardens in the rorobu and sometimes in the taote, the
natural forests in betweepn rivers have not been cut at all

since the Binandere captured the rorobu, tacote and toian

from the Girida who were wiped out probably around the
turn of the eighteenth century. The Binandere visit the
EEEEE during the tuvira season when it is drier and
cooler.

Not every clan owns toian ~because some villages
are situated in the 1low 1lying 1land, at the edges of
extensive swamps. Therefore they have swamps for sago
making and creeks for fishing as well as places to set
traps for catching wild pigs. The wetlands are the
wogoro. During the wareba season heavy rain causes floods
which bring the wo bodari, the flow of fish and eels from
the ujiwo, the heart of the swamps, into the creeks and
rivers. The size of the fish ranges between four and five
inches and the eels are between four inches and three
feet. They both flow with the flood seemingly in millions.

Near or in the wogorc there are three types of
sago: mamboro and kutaoc species have no thorns on them.
They are propagated vegetatively by humans; Both
thornless types are planted on the banks of rivers and
creeks as well as at the edges of swamps. The other
species 1s Jjinuma, a wild thorny variety propagated by
seed from mature flowering trees. The Jjinuma is
distributed by floods, flying foxes, birds, and so on.

There are 1legends and other traditions related to the



reasons why mamboroc and kutao have thorns and the Jjinuma
does not. (See Appendix V.)

The 1land on the coast 1is sandy and some clans
live on the seaboard. Apart from owning rorobu and taote
they also have rights over access to sea resources,
particularly fish and shell-fish of various kinds. The

land of the saltwater margins is the koita. Imia, the

collection of shell-fish by women, is an important
activity. In many ways toian is for the inland dwellers
what koita is for coastal inhabitants. Temporary huts of
nipa palm are built and a variety of iﬂﬁﬁg and fish are
collected or caught and smoked before they are taken to
the wvillages. Usually the shell-fish - still in their
shell - are carried in baskets. These are loaded into the
canoes which are paddled home where the shell-fish are
cooked and eaten. |

The house, the clan section, the village and its
surrounding zones are the setting for the dailyvactivities
of the Binandere. In the &early dawn "the young boys
re—iight the smouldering night fires in front of the oro,
and the girls tend the Fire% near the mando. Before the
day's work begins the family sit arocund and talk about
current issues and moral behaviour. They share their
dreams of the previous night, interpreting them and
relating them to the day's work, warning children and
adults if misfortunes are predicted, giving hopes and
expectations 1if good luck is foretold. In the dry season
the young men may have left for the rorobu to inspect

their traps when the cocks crowed for the fifth time. The
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villagers know that the roosters crow regularly and the
fifth crow is just before dawp. The old men say that the
hunter's skin must be brushing the dew from the leaves; it
is no good going late when the dew has dried or dripped
into the earth. The young men have to acquire a
familiarity with the bird and animal sounds of the early
morning. Sometimes they enter the rorobu with fire
torches to check their traps. In the night many animals
such as cuscus, bandicoots, lizards, possums and nocturnal
birds are caught. If tHe hunters do not get to the traps
early some of the catch will have cut themselves free.

It is always a pleasure for the young men to
return to the village, especially for the one whose trap
has céught the biggest animal. The families sitting near

the fires give a great shout of welcome, 'Anda wao da

desiri?’ Whose trap has caught it? The arriving team
responds by singing out the name of the owner of the
trap. In this way the young men begin to build up their
personal standing among their peers, and cqntribute to the
status of their org be. It is the beginning of prestige
building. All the major village activities - gardening,
fishing, hunting and pig raising - are competitive. It is
a great moment when a young man comes into the village
wearing on his right arm the twist of vines signifying
that he has killed a pig gither by hunting or trapping.
Having eaten a 1little reheated food from the
night before, the villagers disperse to garden, hunt and
collect before the sun has risen beyond the tree tops.

Perhaps one man, having marked and tested a sago palm the
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previous day, has gathered his sago tools and left early.
Sago making 1is an art and many a man aims to impress a
woman with his prowess. It is also a very hard and
laborious undertaking especially if the ewai, sago adze,
is broken before you finish chopping the palm and you have
to make a new one before sunset. Cutting, chopping and
collecting the sago within one day is regarded as an
effective way of courting or propositioning a woman.
Indeed songs about sago making have many associations with
copulation. When a sago making song 1is sung 1in the
village there may be much banter between .men and women.
The image of the man standing over the split sago trunk
wielding his adze 1is readily transformed into the sexual
act. The very words used to describe the various parts of
the centre of the sago are the same as those for a woman's
genitals. If a woman tells a man he is useless with the
sago adze, she is probably not talking about his ability
to get food. Even the young children grasp the explicit
and openly employed metaphors. The Binandere have no
'dirty' words.

In the evening young children again help 1light
the fires in front of the oro and mando, and place coconut
mats so that elders can sit, tell legends and talk broadly
about village affairs. Another fire is always 1lit under
the house during the early evenings because it is believed
that the ancestors will only 'give taro’ if they have the
comfort of a fire. The people have abandoned the old
custom of burying their relatives under their houses but

despite the fact that the dead are now buried away from
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the village4, the spirits of dead relatives are said to
gather around the fire under the house. It is the spirits
who make the gardens supply plenty of taro and bananas and
provide animals and fish in the forest. As a result the
young are instructed to show respect by making a fire
under the house. The fire under the house is again built
up late in the night before the members of a family go to
sleep.

The daily pattern of village affairs is
frequently broken by the weather, by disputes, by war in
the past, and by cerehony. A reconstruction of the
sequence of events following the death of Teiabae
illustrates the richness of village life and the sorts of
obligations which fall op individual members and consume
so much of their energy and wealth. Teiabae was born
before contact and died_in about 1852. The ceremonies at
his death were 1little different from those which he

himself would have witnessed in his youth5. Teiabae

4. In 1830 the colonial authorities introduced a regulat-
ion which forbade the custom of burying the corpses of
dead relatives under the house. Apparently the law
was evaded long after it was first introduced to the
Binandere. My father says that the Ugousopo and
Bosida clans at Ombeia village did bury dead relatives

~under the house. Kanena Kaugo's body was the first to
be buried away from the village. My father says that
the law was a bad one as the dead and the living were
one under a house-rcof. This meant that communication
was much easier, especially with ritual and magical
matters in growing taro in the gardens and hunting for
animals in the bush. The burial of corpses outside
the village meant that the dead had turned their backs
on the living which resulted in bad taroc crops and the
disappearance of animals.

5. I have chosen a set of ceremonies which I actually
witnessed as a young boy. I have checked my memories
against those of surviving participants.
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lived at Tubi village about two miles from Boide. His
body was decorated in a similar manner to that of Egia the
warrior, except that the ganaga, a lime gourd with a shell
top 'welded’' to the mouth of a gourd, was put in his left
hand and a cassowary bone spatula was placed ih his right
hand. They were the tools of his trade and the signs of
his power as a sorcerer. His body was seated in a leaning
position against a post on the verandah; a red blanket was
rolled around the post to form a cushion just where his
head touched the wood. This blanket was brought by his
eldest son, Segi, who had been in the police force for
several years.

Segi, the eldest OF: a family of six, assumed
responsibility for the stagesf of his mother's seclusion
and the final bondo, the feast in honour of his father. I
will summarise the sequence of ritual events after a death
before I go on to discuss the bondo which is the second
last of the six stagesb.

1. Betari and Goiari, or death and burial.

2. Akou pirigari, literally translated it means to

lift open the shell that has been placed on the
grave. It is at this time that the eutu rori or
embo rori, widow/widower, goes into seclusion.
The men go into the toian or taote to hunt and

smoke animals, and to fish.

8. For details of the mourning ceremony see Williams,
Orokaiva Society, especially «ch. XIII. Williams
described five stages; he left one out. Furthermore
his description of the sequence of events is not in
the order that I observed.
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3. The process of being secluded - is called kowa da
vitari, during which time the widow/widower makes

boera vitari, or jackets, armlets and a necklace

with Job's tears. These are completed about the
time when the hunters return from the toian with
the smoked meat pr fish.

4, Piari wotari is the emergence of the widow/

widower from seclusion. The Jjackets remain on

the bodies until

5. Bondo, the feast in honour of the dead when the
Jjacket 1is discarded.

6. Jirari refers to the final ceremony when the
material constructionfof the motif of the dance
drama is sent away on a raft.

Bondo?, After the widow was allowed to come
out into public Segi distributed, or told his younger
brothers to give away, some piglets to other relations to
raise them. At this stage Segi had a tentative plan for
the exchange of the pigs, in whole or in pieces. It took
about three years to raise the pigs. After twd‘and a half
years Segiz indicated +to those individuals whao had
received pigs that he would hold the bondo in six months
time when the taroc was ready to harvest.

Segi, therefore, was bondo kopuru, head of the

feast, and the holders of the pigs were bondo gapa,

7. For a detailed description see Waiko, J.D., ’'Binandere
Oral Tradition: Sources and Problems’ in Denocon, D.
and Lacey R. (eds), QOral Traditions in Melanesia.
University of Papua New Guinea and Institute of P.N.G.
studies, Port Moresby. 1981.
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supporters, 1i.e. Segi was the executive head of a

committee consisting of the bondo gapo. The head and the

committee members, each on their own, made a big garden to

prepare for the feast. The bondo kopuru decided it was

time to hold the feast in honour of Teiabée; he announced
that the women of the village should collect and cook some

taro in order to have betaia piari, or to give out

invitations. That night‘Segi drummed on his 1lime gourd,

cleared his throat and formally declared that the feast

would take place.

Betaia Piari. ‘The next day the women of the

village went to their gardens and brought the vegetables.
Segi killed a medium-sized pig which was coocked in a
separate clay pot at the same time as the vegetables. The
food was divided intq the betaia and teo sira, the big
long wooden bowls; and the pieces of pig meat were placed
on top of the garden food. For those guests to whom he
intended to give a whole pig, Segi added a branch of
simbiri, croton. To the rest he gave individual croton
leaves signifying that he would distribute ‘particular
parts of the cut pigs. Touching each bowl with his toe,
Segi announced the 'big man’ of the oro be to whom the
betaia were to be taken. This was a form of invitation to
the feast.

In this way he sent betaia to several clans in
each of the following villages and oro be: to Onombatutu
for the Deumai clan; Taire for the Kumusi clan; Boide for
the Ugousopo; Tabara for the Bosida; Jingada for the Pure;

and to Kotaure for the Binandere clan. Apart from
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indicating whefher a clan leader was to receive a whole or
a part of a pig, the croton branches and leaves told the
recipients that they were to be responsible for organising
the dance-drama. The betaia served both to delegate
duties as well as to invite other élans because Segi would
be busy with the day to day details of catering for his
guests and the overall preparation for the feast.

Ya dari urugari. In the evening all the

residents of Tubi gathered in front of Segi's oro to dance
a guru, a sustained men's dance, for the feast. The guru
continued till daybreak. At dawn the women and girls went
to the gardens to dig taro while the young men collected
firewood, coconuts, betel nuts and other things. All
returned to the oro and mando of Segi and his wife. Food
was cooked and distribyted wuntil evening when the guru
started again. This routine went on for one to three
months. I ’

After one or two weeks, the vguests from other
villages arrived, each clan at different times. This
increased the number of men, women and children in Tubi
village and meant more mouths to feed each day. Saoon
after all the guests had arrived, Segi ordered a beuri to
be built. This was a platform to which taro, bananas,
sago, sugar cane, coconut and other vegetables were
brought for storing, and it was to be used as a place for
slaughtering, cutting and distributing pigs.

A few days after the feast was announced, the men
ordered the young men to clear a ya gara, a small area

under the trees on the outskirts of Tubi. Here, away from
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the women and children, the Bosida, Ugousopo, and Jiri
Kumusi clansmen were to practise the ario dance. In the

ara the experienced elders acted as choreographers
teaching the art of the ario, the dance-drama, to the less
experienced adults and young men. Sometimes they were
severe, admonishing those who were awkward or forgetful.
The choreographers have in mind an abstract standard that
they think the dance must meet - it must express
worthwhile ideas through movements ‘and the rhythmic sounds
of the tataun or small drums. The elders set the artistic
style of the ario dance and dehand that fhe participants
reach the necessary standard of proficiency.

Ya vetu. This is the 'basic dance theme'. While
the rehearsals of the basic steps were going on one man
worked on the content of the drama dance which would
include a plot and a motif. The dance could be based on a
story from either a legend or a real life experience. 1In
this case, the story was taken from a well-known legend:
Two sisters, Nage and Bubu, were fishing in a river
accompanied by their younger brother. Near a banga, a
soft rock, a huge tortoise had its dwelling place. This
tortoise, or monster, came out and caught the brother and
took him back into the hollow rock. The sisters returned
to the village and brought the clansfolk who dived into
the water to rescue the young man.

Kururu, an artist from Onombatutu, was invited to
carve the tortoise from a jijima tree. The carving was

about four feet by two feet, and was painted with kokori,
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red earth, and other colours. The tortoise was the ya
vetu for the ario drama. |

The rehearsals went on early in the evenings and
mornings, but in the night the guru dance took place with
the euku, big drums. These activities went on for a
couple of months, until Segi set a day for the ario dance
to be performed for public viewing in the village. The
decision for the final day was reached after close
consultation with the bona gapo.

Taro, bananas, sago and other vegetables were
brought to the wvillage. There were fifteen pigs with
their front and hind legs tied to specially made sticks.
In the evening, Segi called upon Teiabae to come and enter
the beuri so that he could take part in the feasting.
About the same time, the Bosida and other clans brought
out the ‘'stage', and other paraphernalia of Binandere
theatre, and set them wup in the village stfeet. The
carved tortoise was placed in a special structure which
looked 1like the banga on the river bank. The whole

process was the ya vetu darari, the transforming of the

street into a theatre, and it was done while all the women
and children were ordered into the mando. Men stood guérd
so that no one could see the ya vetu as it was placed at
its 'rock’'.

The guru dance still went on all night. Then in
the morning the ario dancers came out and performed. An
adult went inside the wooden tortoise to bring it out with
the dancers. With a fringe of sago leaves hiding the arms

and legs of the crawling man, the 1illusion could be
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sustained that heré was a 'real' tortoise. Villagers
exclaimed at the sight: 'It's truly alive. Look how it
moves!’ It took about an hour to complete the performance.
After the ario dance was over it was followed by
men marching in procession, each shouldering a pole that
supported a trussed pig. The pigs, still alive, were then
hung on the dapamo, a log framework built especially for
the display. Segi climbed onto the dapamo to make a
speech about the whole feast. The bona gapo and Segi's
close relatives came forward and carried out rituals
ending the food taboos that bhad been in - force since
Taiabae's death. All could then join freely in the feast.
Now Segi started the pu jiari, the giving of
whole pigs, as indicated in his betaia, invitation.- The
young men carried the pigs to the river where they drowned
them, and brought tge corpses back to the beuri for
cutting into pieces. Segi began by giving the most valued
piece of a huge pig to a 'big man’'. He then called
individuals and each person named came forward to receive
pieces of pig meat and bundles of taro. The day ended
Segi's bondo, his obligations, in honour of Teiabae. The
mortuary feasts are only some of the several occasions

which draw people together 1in art, competition and

enjoyment8,

8. I have seen many mortuary feasts and their
accompanying ario and other dances since Teiabae's
death. The latest was witnessed in early 1979 when I
was carrying out my field work. Taimi of the Pure -
clan died and his clansmen, E. Kapida and L. Oreia,
held the feast in his honour. On this occasion Segi's

son carved a crocodile out of a wood and an ario dance
was performed.
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While the Binandere go about their daily tasks
they are frequently reminded of the past. As each
individual has a particular place in the network of people
and in a village, so he is also 'placed' in time; he is
fixed in a clan history. People vary in their knowledge
of their own group's history. The narrative of the Bosida
oro be presented here as an example is giVen in a more
orderly, chronological way than it would be known to most
of the clan. Many would, however, know hours of detail
about many of the events which are now given in just a
sentence. Some could also trace their past beyond the
point used to begin this 'placing' of one Binandere clan
in a succession of events.

The Dogi tribe was in prior occupation of the
middle Mamba river. Few 1in number, the Dogi were
culturally related to the Binandere but spoke a different
dialect. The Binandere followed them to settle at Eraga
and the Dogi welcomed them by providing food and allowing
them to use some old gardens. Despite this the immigrants
stole food from the Dogi gardens. The thieving created
tension between the two groups which led to killing and
counter killing. As a result the Binandere moved away
from the Dogi and built a cluster of villages near where
the present Yaudari village stands, aboutlten miles from
Eraga;

The Bosida clansmen built villages in amongst
other Binandere ©people, bBut chiefly at Ginemai and

Bogeratutu. From there the Bosida clan split into two
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main EFOUPSQ - one element, the Ugousopo oro be,

followed the Mamba river down towards its mouth, while the
other moved overland from Ginemai across to the Gira river
and built a big village at Onombatutu. This was the
Bosida clan under Angoroc Bego. As Angoro Bego is about
six generations from the present, theréfore settlement at
Onombatutu dates from about twelve decades ago.

While on the Mamba river Bego married Eta, a
woman of the Yopare clan. Her elder sister Gaumida
married within her clan to a man called Waiago. Gaumida
and her Yopare clansmen went down the riyer to build a
village at Peu while Eta and her husband’'s clan migrated
to settle at Onombatutu. The Bosida and the Yopare clans
were now divided by distance but retained a tie through
the two sisters, Eta and Gaumida. It is important to
grasp this split, and the 1link, because they influenced
the later movements.

Angoro Bego decided to leave Onombatutu and move

down towards the Gira mouth. The people do not know the

8. The genealogical details of Bosida clan are contained
in Appendix I. It is important to read it because its
history, like other clan histories, is based on the
individual members of the clan. The genealogy tells
who is who in the oro be. I have used a lot of names
in this chapter and individuals may be identified only
through a thorough knowledge of the genealogy.

See Appendix II for the genealogical information on
the Ugousopo clan. Bosida is the name given by others
to refer to the residents of Tabara village; otherwise
there are three oro be which occupy it. These are
Bosida, Ugousopo and Buie. I do not have the details
of the last oro be, although it has been an integral °
part of the Bosida over a long time.
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cause of this shift, but the 1land below Onombatutu,
especially in the vicinity of Buwade, belonged to Waie of
the Jiri Kumusi oro be. Waie was Angoro's mato, cousin,
and both moved to build Buwade village and they lived
there. Dumbu, my informant, related the departure of
Angoro Bego in this way:

Angoro Bego had five children, all males. They
were Iniabae, Derari, Aiwa, Angoro (Angoro Jjunior) and
Topomi. One day these children were playing in the
village. The game was one in which they tied a ukuta
butari, a piece of log, or off-cut from the wood used to
build a house, on to a stick. The childrén carried this.
like a pig as if to display it before slaughter. The log
was not tied properly and it slipped down, hitting and
killing a brown dog belonging to Mokare of the Kumusi
clan. In his anger, Mokare used sorcery to kill Angoro
Bego's youngest son, Topomi. Fearing that Mokare would
kill all his sons, Angoro asked Waie to cross the river
and build a hut in the meander. That site became .the
village of Tabara, and there Angoro's four remaining sons
grew into adults. Other people from the Bosida clan, and
elements of the Buie and Ugousopo clans, Jjoined Angoro at
Tabara, gradually expanding the village.

Meanwhile the relations of Gaumida of the Yodare
clan were involved in a fight at Peu village on the Mamba

river. Noturu clansmen had built an ambe gambo, a tfough

for washing sago, in a stand of palms claimed by the
Yopare clan. Yaurabae, Gaumida's son, smashed the gambo,

asserting that the Noturu were thieves. This was a
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declaration of war. The many clans represented at Peu -
the Dowaia, Denite, Ugousopo, Noturu, Andere, and so on -
were divided. Some took the side of the Yopare while
others supported the clansmen who were stealing sago.
Anjiga and Erai of the Dowaia clan backed Yopare as the
two men were 'brothers’' to Yaurabae. Anjiga and Erai
killed two men, one of whom was named Boboru.

The Yopare and Dowaia clans now realised the
consequences of the killings and 1left Peu village. The
Dowaia followed the Mamba to Wuwuji and at first settled
there. Yaurabae decided to follow his mdther’s.sister's
clan. According to custom, Angoro Bego's sons, Iniabae,
Derari, Aiwa and Angoro, were his brothers by virtue of the
fact that they were the children of the two blood
sisters. The Yopare clansmen therefore left Peu and
walked to Tabara. The Yopare elements were gradually
absorbed 1into the Bosida. The descendants of the two
sisters, Gaumida and Eta, now combined to build Tabara
into a big village.

Nevertheless the killing at Peu had wide
consequences. Anjiga and his clansmen may have felt
insecure at Wuwuji because of the other stronger clans in
the area. Whatever the case, Anjiga decided to migrate
further inland to Ainsi wvillage on the Gira. Ainsi was
the wvillage of Jiregari of the Deun-yan <clan which
received the Dowaia and other clans into its village. The
immigrants lived there. But Anjiga was still not safe on
the Gira. He was the killer of Boboru who may have been

related to members of some clans such as the Eruwatutu.
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Certainly for some reason the Eruwatutu accepted.
responsibility for avenging the killing of Boboru at Peu.
In setting out on this course of action the Eruwatutu knew
that they would come into conflict with Anjiga's allies,
and through Yaurabae these now included the strong Bosida
clan at Tabara.

Bouiabae of Eruwatutu made plans to kill Anjiga

and others. He filled up a huge clay pot with kambo baji,

dogs' teeth and shell money. With this payment he
approached Jiregari of Ainsi who approved the reprisal
killing, but the 1latter suggested that Bouiabae should
first seek the consent of Angoro Bego. That is, Jiregari
was in favour of accepting the payment and agreed to an
attack on the immigrants in his village, but he feared the
counter attack that would be organised by Angoro Bego who
might oppose the killing.

Consequently the Eruwatutu clan sent Baomi with
the pot of shell money to Angoro Bego. Baomi paddled in
the night to Tabara with the pot on the platform of his
canoe. He presented the payments and waited for a
response. Angoro Bego called his sons to come and receive
the pot of shells and dogs' teeth. All came except Aiwa
who refused to see the pot because he wanted to enlist the
support of the Dowaia clan to fight his enemy. This was a
sign that Aiwa disapproved of the killing and his father
also decided to oppose the Eruwatutu plan. Bego rejected

the pot of valuables and Baomi paddled back up the river

during the same night.
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Meanwhile Bego called Dademo, 1V a Yopare
clansman, and dispatched him to walk to Ainsi, wake Anjiga
and others and bring them to Tabara that night. This was
done. The Dowaia clansmen were saved. Had it not been
for Aiwa of the Bosida, the Dowaia and other clans at
Ainsl would have been wiped out. The Dowaia lived with
the Bosida at Tabara until they finally left to go to the
coast, and settle at Duvira Creek. At the Duvira village
Bousimai of Giriri clan speared Anjiga over the question
of rights regarding shellfiéh collections in about 1908.
But that story belongs to another chapter.

My own clan, the Ugousopo, settled at Peu after
leaving Ginemai. They sided‘with the Yopare in the sago
conflict. As a result, my ewowo, great grandfather,
Gonjiji,11 and his brothers 1left Peu, followed the Mamba
to its mouth, went north along the coast and entered the
Gira river. Ugousopo elements at Dantutu, wunder O0Oiwo,
welcomed them. They settled at Dantutu about ten miles

down the river from Tabara. Gonjiji and his brothers

10. This was my father's dado, after whom he was given the
name Dademo. The naming system among the Binandere is
an interesting topic on its own, but basically there
are several ways to name a new born child. The first
is ai-mamo dao, the names given by parents when a
child is born, usually the names of senior members of
the nuclear and/or extended family, either dead or
alive. This is done so that there is continuity in
this and in the spiritual world of the relatives. My

own example is a good case in point. The second is
ami dao, the names taken from the victims killed 1in
war in the olden days. See Williams, Orokaiva

Society, pp.175-77.

11. See Appendix I1I for Ugousopo clan genealogy. Gonjiji
died and his wife cried over him, see chapter VII.
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acquired a 1lot of land, swamps and fishing rights which
are still being looked after by a part of the Ugousopo
clan there. My ewowo had to leave the village because
Bego was involved in political turmoil.

It should be recalled that Bego had to seek
permission to build Tabara village.  Soon afterwards
Bego's partnership with Waie of the Kumusi clan was
broken. There were conflicts, some of which ended up in
killings, over land fof gardening and forest for hunting.
For support Bego had only his four sons who were as yet
inexperienced Fighters. He had rejected payments and
offers of alliances from the upper clans and provided
political refuge ‘for the Dowaia and other clans. This
meant that the upper clans might plot to enlist support to
invade Tabara. In those circumstances the chances were
that Waie might turn his back on his old ally Angofo
Bego. This insecurity led Bego to negotiate with Oiwo of
Dantutu to get my great grandparents to come to Tabara.
Gonjiji responded to Angoro's invitation and left Dantutu
and came up to live with the Bosida clansmen. This is why
the descendants of Danato of the Ugousopo clan live
alongside the Bosida to this day. |

It is difficult to determine how long the village
existed but Angoro 1led several war ekpeditions from
there. He met his death in a raid against the Taian
Dawari, and his sons organised the revenge expedition.
After the Gira floods destroyed the old village site, the

sons shifted about one-third of a mile down_stream but
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this proved to be unhealthy due to constant flooding. As
a result the people moved to higher ground away from the
river. Here they were invaded by the upber clans most
probably in the 1870s. 1In that raid three Bosida clansmen
and one Ugousopo man were killed.

The Bosida moved to build a new village at
Ombeia, about two miles further down the river than old
Tabara.12 Many of the 1lower clans under the 1leadership
of my grandfather13,.0pio, of the Tatoro Unji, Pure clan,

built a guwa, a fortification, arocund Ombeia.'4 This

12. The Binandere contact with Kiawa began in 1874
although the systematic dealings started in March
1894. This theme is discussed at length later. But
on 15 May 1898 Commandant Butterworth ascended the

Gira river accompanied by His Excellency the Governor
of Queensland, Lord Lamington, and party. Butterworth

reported, '..We camped for the night near Tabara,
which 1is situated about a quarter of a mile inland
from the river. The Chief Aiewaba [Aiwabael], and
about 50 men were in the village, they were very
friendly, and sold me some food'. B.N.G. Annual
Report 1897-38, p.111. About a decade later H.L.
Griffin reported that Tabara consisted of B8 houses
with only 35 villagers. Annual Report 1308-1309, p.22.

- 13. Opio's father, Atata, was adopted by Daba, one of my

- great grandparents, when the Pure village of Ribe was
invaded to destroy the Pure as a clan. Atata was
related to Daba and the latter took the former into
his household. Indeed Opio was meeting his obligation
when he fortified Ombeia and organised the revenge
killing. By custom Opio's <clan was an ‘'eave' of
Ugousopo's clan house.

14. In March 1801 A.L. Walker visited the village which he
described as "...The top village (contained)
seventy-one houses... 200 yards 1long by two chains
broad, was barricaded in with a look-out and fighting
platforms on the stockade... Natives here (are)
exceedingly friendly; quite 600 men, women, and
children in the wvillage. The chief prided himself
upon the fact that he was friendly to Sir Wm.
MacGregor. When he visited them they were then living
in Tabara, two miles further up the river, and
produced a shirt that had been presented to him by
«+..MacGregor...” Annual Report 1300-1301:53.
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became the base from which the lower clans united together
for reprisals against the upper clans. After they had
taken their revenge, the 1lower clans returned to their
respective villages. The Bosida then split into two:
Dunemba Unji, the Dunemba sub-clan, moved to a new village
at Pingintutu, and Bego Unji returned to a new site near
the original Tabara. Ugousopo, my clan, stayed at
Ombeia.15

In the 1930s all the Bosida wvillages that
included Pingitutu, Ombeia and Tabara were abandoned for a
new site cleared between Ombeia and the 6rigina1 Tabara.
They called it Tabara for the fifth time. Its leader was
Angoro Bego's grandson. The Gira river, and not men,
eventually destroyed the village. The original site was
washed away when thelwaters broke through leaving the old
meander as an ox~-bow lake. The river now flows where the
Tabara men's and women's houses had stood. A coconut palm
trunk is embedded in the sand - it is from the original
groves that once surroﬁnded the village. [see photol. The
.Bosida clan dispersed again. My father, Dademo, 1led one
group to Boide about 500 yards away from the original
Tabara. I grew up there. My father often reminded me of

the old Tabara as evidenced by the trunk of the coconut

15. Papua Annual Report 1908-1909, p.21. Hel.. Griffin
gives a census of all the villages on the right side
of the Gira. He reported that Ombeia village had 43
houses with a population of 200 people, the highest on
Gira River. A decade earlier Walker said that there
were 600 villagers. See footnote 14 above. ’
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tree stuck in the river bed. Boide was burnt down by the
‘colonial administration towards the end of 1855 because
the people disobeyed an order to move to Tabara. My
father and his 'brofher' Bumbu were put in prison for
three months each for refusing to move into the bigger
village.18 Eventually, under pressure from the
government, all were consolidated in Tabara, “the sixth
village of that name.

Outsiders find the ciah histories with their
complex movement, divisioné, regroupings and alliances and
wars almost impossible to  ¥011ow. But for clan members
they are ‘essential knowledge. Other people's behaviour
can in part be predicted by what 1is known about past
relationships. Men setting out on a joufney or planning a
feast carefully reassess all relevant associations. Even
the most detailed knowledge does not bring security.
Binandere clan histories demonstrate that people must
expect constantly changing fortunes. The most secure
alliances break, men who try desperately to secure peace
end up in warfare, and however strong any clan may be it
is always vulnerable to a combination of other clans.
Knowledge' and vigilance may reduce the risk of
destruction, but the risk is always there. Yet, as the
ﬁescription of the cycle of feasts following the death of

Teiabae is designed to show, life was not just a

6. I have written a play based on the incident. See
Waiko J.D., 'The Unexpected Hawk' in Hannett, Leo et :
al., Five New Guinea Plays.
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succession of raids, counter-réids and migrations that a
compression of a clan history might indicate. There wés
time for long-term investment in ceremony and art.

Without an introdﬁction to the Bihandere in their
villages and some understanding of how the villagers are
fixed in networks of clans andAalliances and in time, any
broad examination of their history and values is close to
meaningless. In a strictly Binandere history such an
introduction would not be necessary. The village in its
zones, the individuals with their clan obligations and the
clan histories with their brief cycles of movement, growth
and destruction could be assumed. That is part of the
perspective that the Binandere. bring to the rest of the
world.

To support these general impressions with a
specific case let us observe an ordinary village event, a
Binandere man leaving his oro to go hunting.

A Binandere sees a crocodile basking in the sun
on the banga, that yellowish, brittle river bank rock
which crumbles when passeﬂ between the fingers. He knows
that he\must be cautious for he believes that the animal
has four eyes: two that sleep when it is basking and two
that.remain open and alert in case of danger.

He approaches with karowa dungari, a spear made

from goroba, the strong black palm tree. It has an arrow
pointed end with a barbed hook which is burnt on either
side. Once it hits its target, it emits poisonous magic

to kill its victim.
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With the spear in his right hand and a steel axe
in his 1left, he walks slowly but stealthily, avoiding
treading on the rustling 1leaves, towards the basking
animal. With his eyes fixed on the crocodile, he pulls
the small plants wunder his armpit and touches the big

trees and whispers to them when he passes 'Imbaga tato

giure', 'Do not tell the crocodile’. He reveals no more
and no less because the crocodile is not alone on the
banga but surrounded by those greyish shingle stones and
grey beach. It, too, has relatives, friends and enemies
who guard and watch ready to expose or assist any attempt
to kill it. The Binandere, therefore, is obliged to pay
respect to and communicate with the 1living things as he
draws near. Failure to observe this obligation would mean
that the trees and birds and even the stones would warn
the animal to return to the water.

Cautiously he comes near enough to throw the
spear and stops at that range. He has done all he can do
within the 1limit of human knowledge and as custom has
required.

Bending his knees and peeping through the bushes
he sends his eyes to explore the body of the animal from
head to tail in order to decide the exact spot to aim the
spear. Irusting the spirits of his ancestors encased in

the karowa, he chooses to aim at the jimi tatari, the

joint between the two hind legs and at the base of the
tail where it meets the hip. His past observations tell
him that crocodiles usually paddle mostly with their two

hind legs and their tail. This experience assures him
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that once the spear reaches that joint the animal is
unable to swim, and will sink to the bed of the river.

The choice, therefore, is to give a wound which
will be fatal or at least prevent it from running away.
Even if he does not kill the crocodile instantly for meat,
he feels the urge to attack it for 'payback’ or revenge.
Conscious of the obligation he has to fulfil, he feels the
blood pulsing through his body for revenge and the muscles
bulge on his right hénd. Before the spear is discharged
he invokes the spirits of his ancestors encased in the
shaft to take charge of the weapon when it flies between
his hand and the crocodile. Chewing the beiawa,‘that hot
and powerful ginger, the Binandere 1lifts the spear and
blows onto the barbed and hard-burnt end. Turning, he
blows some ginger behind him to drive away enemy spirits
that might have followed him to foil his aim. Lifting his
mouth he spits the ginger to his front, in the direction
which the ancestors spirits are to travel with the spear
to the victim; the ginger's power must go ahead to remove
any obstacle that might hinaer the spear.

With all his force he quivers, then launches the
spear which 1lands on the desired spot. The crocodile
makes a raucous noise, Jjumps into the water, thrashing it
like the sea breaking on rock. With the spear sticking
out like a mast of a canoe, the animal 1is taken by a
whirl-pool produced by the eddy close to the banga. The
hunter, his heart beating and his hand shaking, stands,
watching the animal struggling as if to knock out the

spear. But the body sinks to the bottom with the spear
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stuck on the jimi tatari. He dares not pursue it in the

water for he stood firm on the land to inflict the wound;
the crocodile is in a stronger position in the river to
challenge his life. The water is the crocodile’s
element; the 1land is man's. He asks the spirits to
remain with the animal, and hold it where it sank near the
mouth of a small creek.

Cutting a stalk of dayana, a fern, he hollows it
and blows a tumbari to, an emergency call. This goes far
and wide 1like a —conchshell blowing and brings his
clansfolk to the bank of the river. They build a fence
and block the mouth of the creek. With long poles they
locate the crocodile and it is caught.

It is taboo for the cians of this village to eat
the meat of the crocodile. For generations they have
never touched the flesh of the animal. The urge to kill
it is to avenge the death of a woman whose body was
swallowed by a crocodile in the past. The people from a
nearby village cooperated in the search for that woman.
It is decided therefore that the meat of the animal will
be given to the neighbouring clansfolk to fulfil an
obligation entered into a generation ago.

This story is chosen to place general comments in
a specific locafion and to add detail to the following
comments on the belief system of the Binandere. He lives
in a complex social relationship with the animate and
inanimate world. He has obligations to the entire
physical environment and spiritual universe. He 1is not

free to use the crocodile meat because the customs of the
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clan regulate the way in which members dispose of the
meat. Cn the other hand the Binandere is not absolutely
controlled or enmeshed in the system. His own empirical
observation and knowledge passed to him by others guide
his opportunities and 1limit his actions as He encounters
the challenges and obligations. This is shown when he has
to calculate the chances of his success or failure in his

decision to spear the crocodile on the jimi tatari. He

could indeed have decided not to attack at all; or he
could have aimed at other parts of the animal.

This crocodile is not just a crocodile. It is a
manifestation of an ever returning spirit enefgy that
takes the form of a crocodile and which, in this instance,
is separated and opposed to the spirit manifested in man.
Their struggle takes place surrounded by other spiritual
manifestations. All 6? these spiritual energies here act
as separate but in essence they are all part of the one
spirit enérgy. Like bubbles in water they are held
separate by the liquid but potentially in andthen medium
-- viz air -- they are ali one, Jjust as when the bubbles
reach the surface they will all become air. The phenomena
of being, taking a form, Jjoining and changing shape are

expressed 1in the term sinenembari. That 1is how the

Binandere expect their world to be -- things can exist and
not exist, and shapes or forms may change. The spirit
energy 1is always there. People can harness it, and so can

animals, trees and rocks. All may direct it effectively

or disastrously.
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Sinenembari is the way in which the Binandere

perceives himself in relation to his physical environment.

The word sinenembari is translated literally as being. As

a verb it is to be or to become. It does not connote
Separéte pieces coming together to make a whole, nor does
it 1indicate stages of evolving from something else.

Sinenembari is the total and independent being or thing

itself which is not created as there is no creator. As a

noun sinenembari is a conceptual frame in which a being or

thing 1is placed and there is neither a point of reference
nor context; it is the very existence of the being or
thing. In Binandere 1legends, the origins of 1living and
non-living things are not explained: they Jjust are. A
character in the story may také on several forms: he may
appear as a person, an animal or an object, but his
essence, which just is, remains constant. That is to say

sinenembari connotes wholeness, enmeshed unity and

changeless manifestation of essence. Rather than explain

with an abstract discussion of sinenembari, I used a

particular incident to illustrate the integration of the
Binandere and their environment, and how their values flow
from that context. The Binandere man is always conscious
of that village environment and he interacts with it in an
intricate way. He is always guided by customs, traditions
and in-bullt experiences, all of which are embedded in the

sinenembari, the complex belief system.

Binandere have another concept which explains

many of the things Kiawa attribute to chance.l’ The

17. See Carr, E.H. What is History, 1964 chapter 4.
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Binandere believe that there is no such thing as chance,
or as they «call it amenga. Amenga literally means

thwarted intention. Thus people intend certain actions --

this intention, if carried through, does so by a flow of
energy or power. If there is a block of this energy then
failure results. European culture often attributes such
failures/mishaps to chance or bad luck -- the spear could
have hit the animal but it missed. Binandere know that a
state of amenga 1is created by active interference or
intervention by another spiritual energy. The opposite of

amenga is bauri. Bauri is power, the energy going through

to its goal. This power, harnessed and directed at 1its
best, is attributed by Kiawa to 1luck -- to good luck --
whereas Binandere see extraordinary success as a sign of
spiritual power and Jjustice and timeliness of the task,
and adequate social subport both on a social and spiritual
level. If the hunter of the crocodile, for example, was
about to throw his spear and a branch entangled the end of
it causing him to miss, he would accept that the spirit of
the crocodile had been respﬁnsible.

Or perhaps the hunter himself, or one of his
close clan members, has failed to show proper respect for
the ancestors who have now retaliated. If the hunter
believes that his Failure‘ can be traced to improper
behavicur in his own family, then he will return to the
village and hours will be spent in long discussion as all
try to isclate and correct the wrong.

Although. the Binandere discount chance, they do

not expect the affairs of men to go according to plan.
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When the‘BinandePe recount incidents in their own history
they dwell on moments when the unexpected happened.
Drdinary events turn to tragedy or farce because of a
slight delay or a trivial incident: a man misinterprets a
gestufe of friendship, a woman catches her skirt on a
garden fence, or a pig grunts in the night. The Binandere
inhabit an wuncertain world; but the uncertainty is not
the result of chance. There are Jjust so many 1living and
non-living things all exerting power, all having memories
of past favours and slights, and all having particular

interests to pursue.
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CHAPTER TwO

OIAN DUMBARI EDO ANUMBARI:

MIGRATIONS AND SETTLEMENTS

The Binandere have a strong sense of a past that
involves frequent movements. That consciousness of a
history stretching back through particular settlements
helps them define who they are, and who are their friends
and enemies. The complex recent movements known within
each clan have been taking place within a broader shift
of all the people who now think of themselves as

Binandere. The detail of the larger migration,

especially as it becomes more distant in time and place,
is 1less well known to the peoﬁle, but characteristically
they express a general truth of their history with a
familiar image. As Genene of Yaudari Village says, the
migrations were like the scattering of a great bendere
tree! (the hardest of all woods) that had grown to
maturity on the headwaters of a river. The rain fell on
the mountains and the flood uprooted the tree which fell
into the moving water. The current carried the bendere
down stream while the rocks and snags broke off some
branches. As the battered tree was being washed down,
broken limbs caught in the snags and whirlpools, but the
main trunk and the stronger branches were carried on

because of their own weight and the speed of the current.

1. See the 1legend 'How and why the Binandere people
spread’ in Appendix V.
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Sometimes other Fallén trees and debris freed the bendere
branches from the snags and whirlpools so that they
floated behind the main tree, often catching up with it:
at other times they were being washed out on to the river
plains, and when the floods receded the branches started
growing where they had been stranded. In the course of
time the bendere reached the estuary of the river where
the sand bars caused the sea to swell. The breaking
waves struck the main trunk and its éplintered branches.
The tides and waves carried several branches eastward and
these are now the Maisina and other peoplés, while the
sea current floated the trunk northwards until it washed
ashore, sections being carried into the Kumusi, and
across to the present Binandere site. [See map 3].

The Binandere use this image to explain why they
have clan branches whioh live along the routes of their
migrations; and how the various splits along the way
gave them associations with distant communities, the main
one of which, the Maisiqa, broke away to settle 1in
Wanigera.2

The process indicated by the image of the
bendere, ‘its shedding and rejoining of branches in the
whirlpools as the currents éarried it downstream, was in
fact repeated in the final stage when ‘the Binandere
settled at Eraga on the Mamba, and the clans followed the

river down, leaving some subclans to settle along the

2. The Bufekane and Eruwatutu clans’' traditions bear
this out in much more detail than the others.
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river banks. Reaching the sea some built villages on the
eastern side of the Mamba estuary such as at Deboin, and
others settled on the north-western side as at Mambututu
village. From Eraga several main clans moved overland
across to Onombatutu on the Gira.3 There again some
clans followed the river to its mouth leaving groups on
the river banks, while other clans moved upstream to the
present Ewore village. In fact this same process also
occurred when some clans moved further north from
Onombatutu to the Eia River.

The Binandere had been migrating over a 1long
distance before they settled in their present territory.
Due to the 1limited research ?hen completed, in 1872 1
claimed that the Binandere migrations began in the region
around Bareji and the Pogani river plains.4 In that
work I put forward seven stages of movements which were
in fact descriptions of what could more accurately be
called a minor series of migrations within a major stage.
W.N. Beaver and E.W.P. Chinnery described in detail the
northward movement of the Binandere as from the present
Aega territory.> But in my study referred to above 1

extended the origins of the migrations from the middle of

3. See Chapter One where I have described the movement
of the Bosida clan. The migrations of other clans
are somewhat similar to those of my clansmen who
moved to build the original Tabara.

4, For details see Waiko, J.D. 'Oro! Oroc! Orokaiva',
1972.

5. Beaver, W.N. and Chinnery, E.W.P. "Northward
Migration Movement' Papua Annual Report, 1814-18915,
158-161.
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the Kumusi River to the estuaries in the Pogani/Bareji
area. Since then further research on Binandere oral
traditions and . linguistic evidence make it possible
for me to push the place of origin to Wawanga at the
watershed of the Kumusi River in particular, and to the
sources of the Musa and Bareji River system in general on
the northern slope of the Goilala Range. The new data
have not altered the outlines of my previous study nor the
general direction of the migration movements .

In the present chapter I _designate the

descriptions in the Annual Report as the Fourth Stage and

my previous study as the Third Stage leaving the other
two stages to be dealt with below. I present oral
traditions which indicate the roﬁtes of the migrations.
I also provide linguistic evidence highlighting probable
causes of movements aﬁd sequences of splits, and giving
approximate dates.

In broad outline, then, there appear to be four
stages of migrations. The first stage was from Wawanga
southeast to reach the sources of the Bareji and Musa
Rivers. In the second stage the Binandere followed the
river system and the adjacent middle river plains towards
the north coast. In the third stage the people moved
northwest parallel to the seaboard to the lower Kumusi.
In their final movement the Binandere continued north to
occupy the 1lower reaches of the Mamba, Gira and Eia

Rivers.
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Stage I.

1. Oral Traditions. Wawanga appears to be the
dispersal point of most if not all the tribes which
occupy the region that constitutes the present Oro
Province. Binandere oral tradition is very vague about
movements between the Kumusi watershed and the sources of
other rivers in the southeast. This tradition does not
specifically mention Wawanga although sources from other
groups do so. There are two probabilities to explain
this hiatus; one being that the Binandere'might not have
emerged as a group until the second stage. The other
possibility is that Wawanga was the split off point for
other groups but not the Binandere. The 1latter might
have broken from the main movement of people further to
the southeast near the Mount Keveri region.

We know from the archaeological excavations at
Kosipe that people were living in the mountains southeast
of the present Binandere lands about 30,000 years ago but
just who they were we do not know. Wurm has suggested
that there was a strong advance of Papuan or Non-
Austronesian (NAN) speakers from west to east along the
Goilala Range about 10,000 years ago. According to Wurm
this was the ... [Flirst Trans-New Guinea  Phylum
Migration ... which have ([sicl] penetrated into the south
castern tail end of the mainland quite strongly...'.B

This period is of course beyond the scope of oral

6. Wurm, S.A. (ed). New Guinea Language Study, Vol.
one, Papuan Languages and the New Guinea Linguistic
Scene, A.N.U. Press, 1975,p p.940, 942.
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traditions but at léast it seems certain on linguistic
grounds that there was an ancient movement of people in
that general direction. Wurm also suggests that from a
dispersal point in the Ramu-Markham Valley there have
been other migrations (carrying the linguistic markers of
set Il and set III pronouns) into the southeastern end of
the mainland. Beginning perhaps 5,000 years ago yet
another migrating group identified with later
developments in the Trans New Guinea Phylum followed more
or less the same route. Given the present state of
research all that can now be said with any certainty is
that people speaking languages ancestral to thosé of the
Binandere have occupied southeastern Papua New Guinea for
thousands of years. Even 3 or 4000 years ago they were
already peoples of complex origins derived from frequent
divisions, movements /and amalgamations. The 1linguists
concerned with the distant past confirm what the
Binandere already know, that they have their closest
cultural links with the peoples on their north@est and on
their southeast. But the‘ linguists also say, what the
Binandere could not know, that they have distant
associations with the largest New Guinea language phylum
which 1links them right through the highlands to the west
coast of Irian Jaya, and even beyond to Timor. But the
movement of the Binandere to the present homelands is
another complex event taking place only over the last
several hundred years. It is during this migration and
over this period that the Binandere begin to define
themselves as a people; as a distinct cultural and

political group.
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'"The Ancestral Way' or Dispersal Centre
Haganumu Range is on the Kumusi watershed. T.E.
Dutton’s linguistic analysis has shown that this area is
the point of dispersal from which the Koiarian speaking
pecple moved south while the Binanderean speakers
migrated north, and both share this one place of origin.
It is important therefore to describe this area in detail.
The site is located at the western spur of the

Range. Dutton has wvisited the place and describes it

well:

... Haganumu is located about 1000 ft up on top
of a steep ridge which runs westward from the
Kumusi River Valley, between Ujilo village and
Emo River Anglican Mission Station. These
villages are situated close to the Ziguai and
Umiesiri tributaries of the Kumusi, which tumble
down the steep valleys along either side of the
ridge. This site 1is concealed in a clump of
tall pine trees.... The track up the ridge
passes through abandoned village sites before
reaching Ava hamlet, where the owners of the
land and guardian of the site live +...”/

Dutton says that the <cave from which the
ancestors are said to have come consists of

«++ a number of small caverns and shelters under
large folded boulders (about 20 ft by 15 ft) of
granite 1like material from which surrounding
top-soil has been partly eroded. Emo River
informants call this 'cave' e-iri, which means
'man-hole’....

Up and round one side of the 'cave' runs a
graded incline which the informants call the
Ancestral Way (sene dala in Police Motu) -- the
putative path of the ancestors coming out of the
ground. At the top of this path is a small flat
area which is reputed to be the dancing ground
on which the ancestors made their first cooking

7. Button, T.E. '"The Peopling of Central Papua’,
Pacific Linguistics Series B., Monograph No.9,
A.N.U. 1968, pp.92, 93.
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fires. Informants assured me that charcoal can
still be dug up from below the surface as
evidence of this. Nearby are one or two large
rectangular boulders of the same granite-like
material. These are said to be the petrified

forms of the original male and female
progenitors named Tuagila and Anatema
respectively by the Emo River (= Barai)
informants; Nihula and Vezamo by Awoma

(Mountain Koiari) informants.B8

Haganumu seems to be the name held by those
groups of people who moved westwards and southwards, or
the Koiarian speakers. Wawanga, on the other hand,
appears to be the name used by groups of people who
migrated northwards and eastwards, mainly the Binanderean
speakers towards the north coast and whose migrations we
look at in detail.

2. Linguistic Evidence. As Binandere oral
traditiqns are véry scanty for the first stage I turn to
the traditions of other people and the 1linguistic
evidence to support the claim that Wawangé is the centre
of disp%;al for many groﬁps. I rely very heavily on
Outton's linguistic analysis and the Koiarian oral
sources in his studies of the region as there have been
no archaeological studies done east of the ranges between
Wanigera and Morobe.

In 1969 Dutton published an article providing
NAN linguistic evidence for tracing 'the geographical

distribution of the Kogiarian Family’.9 He concluded

8. Ibid.

9. Ibid.
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that "the Koiarian lénguages, possibly peoples, dispersed
from a centre somewhere around the headwaters of the
Kumusi, Musa and Bareji Rivers’.10  This conclusion
fits well with the oral evidence. The Binandere are NAN
speakers and we should examine the approximate dates of
Splits from the ‘'parent community'. This data may help
us to explain the causes of the splinter groups.

Archaeological evidence shows that the AN
speaking peoples migrated inland from the southern coast
as far as the Goilala Range less than a thousand years
agO.11 It is probable that they pushed Koiarian
language speakers who 1in turn pushed other groups
including the Binandere across the Range a long time ago.
Dutton's field research and his linguistic findings show
that the Oro Province has been occupied by a people who
speak languages tha£ have a common origin called
Binanderean stock. However, confirmation of a push over
the range‘ has to wait for further research because a
reverse movement might also have been possible.

The Binanderean stock is surrounded by a group
of other language families: Goilalan in the northwest,
Koiarian in the west and south and the Yareban in the

south_east, and other distantly related languages -

10. Ibid.

11. Swadling, P., Aitsi, L. et al. 'Beyond the early
oral traditions of the Austronesian speaking people
of the Gulf and Western Central Provinces: a
speculative appraisal of early settlement in the
Kairuku District', Oral History V(1) 1877: pp.50-80.
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Dagan, Mailuan, Munubaran and Kwalean. According to
Dutton the lexical correspondence indicates "that
Binanderean scores biggest with around 40% correspondence
Goilalan, Kojarian, Mailuan, Dagan and Yareban languages
«++ next around .20% Kwalean and Manubaran languages
lowest with around 10%" .12

Taking Wawanga as the dispersal centre for the
migrations of the northward bound, 1let us 1look at the
linguistic relationships and the possible routes of
migration in a southeast direction - bet@een stage I and
stage II along our migratory line. As Dutton has shown
Haganumu or Wawanga is within the present boundaries of
the Emo River dialect of the Barai language Family. The

next language when we move northeast of Barai is

Managalasi which 1is spoken around the headwaters of the

Pogani and Bareji Rivers. The eastern neighbour of
Managalasi is Baruga which is a Binanderean language and
'"«.. the dialect around Ondoro [shows] considerable
lexical borrowing from [the Binanderean] language
suggesting long contact with or dominance by the
Baruga' .13 This may suggest that the northward thrusts
of people might have followed this route.

Dutton also says that the Barai language extends

southwards from the Managalasi language border over a

12. Dutton, T.E. ’'South-eastern Trans-New Guinea Phylum
Languages' in Wurm, S.A. (ed), 1975, op cit, p.b624.

13. 1Ibid.
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large area through the headwaters of the Moni River
across to the Goilala Range. Moreover, the Barai
language shares another common border with the Yareban
language family which stretches from the southern side of
the mid Bareji River in the north, down through the upper
and middle reaches of the Moni River to the Goilala Range.

Thus it 1is possible that the Binandere might
have been included in those splinter groups which moved
away from Wawanga and settled in the present Yareban
speaking territory. This 1is the area, as discussed 1in
the oral traditions, to which the Binandere refer as
their point of origin.14 Nevertheless, we have to 1look
closely at the Yareban languaggs as spoken from south to
north: these are Abia, Doriri,‘Sirio, Yareba and Bariji.
Dutton's analysis reveals that the basic vocabulary
shared within the Yareban language ranges between 44% and
70%; and the Binanderean shares abdut 18% basic
vocabulary with the Yareban. The latter is based on the
family 1level, but it would be probable that Binandere
Proper would score more with the Bariji15, Yareba,
Sirio, Ooriri and Abia in a descending order. If this
proves to be true then the evidence confirms the oral

traditions.

14, This 1is evident from origin traditions of Buiekane
and Eruwatutu clans.

15. This 1is the name of the language that Dutton gives
to the people who live along the Bareji River.
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There is then a general consistency between the
linguistic evidence and the assumed migratory route, but
more work needs to be done. We have to look closely at
the basic vocabulary and the 1lexical correspondence
between one language and another, and make structural
comparisons. From the form of the negative in wverbal
sentences, for example, Dutton says that *Yareban Family
seems to have more in common with Binandgrean languages
[than] the lexical evidence seems to predict.' 16
Although it .is now over fifty years since Copland King

published his pioneering Grammar and Dictionany of

Binandere the detailed comparative work needed by the

historian has scarcely begun.

STAGE II

1. Oral Traditions. In their oral traditions the
Binandere say they came from the headwaters of the Musa
River around the Yareba and Doriri regions, including the
area  further north on the Bareji River. They might have
followed those rivers to the coast before moving along
the north coast. The Tamana and Eruwatutu clans, for
example, ~clearly and directly, refer to the Musa and
Bareji river systems17 as the path followed by the
migratory ancestors. That is, the Binandere's own
beliefs about their past take them approximately one

hundred miles by direct line from their present homelands.

16. Dutton, 1875, op. cit., p.630.

17. Also see Waiko, 'Oro! Oro! Orckaiva’', Appendix A.
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There appears to have been a series of splits
and migration thrusts in various directions from this
general area, but I am interested in only two of them.
The first are those groups of people such as the Onjob,
Maisina, Winiafe, Korafe and others who moved eastward
from the Musa region. The Winiafe and Korafe might have
come down the Musa river to the coast and migrated
eastward to their present territories. The Maisina and
the Onjob, on the other hand, might have gone overland
from the vicinity of the junction ogr§oni and Musa rivers
reaching the sea at Wanigera‘via Mount Gofopu. We need
more research to determine origins, sequences of splits
and the migration routes of the various groups that now
occupy the region bounded by Wanigera in the east and
Musa in the north.

The second group moved in the opposite
direction.‘ The details of these groups' histories in the
lands north of the Musa may shed some light on the east
bound migrations. The Tamana <clan's history of the
Binandere, for example, relate; its links with some clans
which settled to the east of Musa. More of this later,
but now let us look at Binandere oral sources concerning
the second stage. In particular I want to start with two
clans' traditions, that of the Tamana or Buiekane and
that of the Eruwatutu. Within the two clans the general
stories are known by everyone, but certain clan members
are recognized as custodians of the most reliable and

detailed accounts. Even those men known to possess the
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best knowledge of a clan's history will defer to others
on particular points. In presenting the clan histories
here, I have been guided by the men accepted as
authorities within their own communities, and by their
consultations with others. As an oral presentation might
take two hours I have been forced to give summaries in
English. If these shortened versions were presented in
the wvillage there would be constant interruptions from
the outskirts pointing out that certain events had been
omitted or reduced in importance. That critical audience
constantly monitors the oral accounts within the village
setting.
i. Buiekane or Tamana Ipu Clan.

The ancestor of the Buiekane or Tamana clan
descended, the people themselves say, from a benuma
tree in the Musa area.

There was a young child who owned a small bird
called an ognongo, the white tailed Paradise King
Fisher. It was tiny so the child fed it. As he took
care of the bird, he grew fond of it, and the bird
and the boy remained close companions over a long
time.

Usually the bird was placed in the doorway
through which men and women passed as they went into
and out of the house. Often it bit those who came
within range of its beak. One day it bit the child’'s
kowatu, his brother's wife, when she was going out to

cook food. This annoyed her and she killed the bird.
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The bird’s -death made . the child start to cry.
He missed his pet and cried, cried and cried; he
cried all the time inspite of his parents' attempt to
stop him. In order to stop the crying, they hunted
for wild animals, caught fish and cooked them with
vegetables and put these in heaps before him, but he
refused to eat or receive any gift. All the people
in the village grew tired of his crying and they
deserted the place leaving only him and his parents.
The father did everything but it did not help.
Eventually the parents, too, grew tired of their
son's weeping, and they left him alone in the house
with a dog.

Only one other person, an old woman, remained in
the village. She came towards the house of the child
and the dog barkéd. She stood at a distance and
asked the child to calm the dog by holding it. He
did so. Then she asked to be his wife. He said
nothing but at the same time thought that she was not
young enough for him. Nevertheless, he agreed that
they should leave the village together so that they
could go and join other people who had gone to other
villages.

On the way to a new village he decided to desert
the woman. There was a 1liana vine hanging from a

bemi or benuma, sometimes tamana,tree. He caught it

and climbed to the top of the tree and sat there.

She, believing that he was coming with her, walked on
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a long way. Then she turned round but he was not
there. She returned and followed the track she had
been on until she found him up on top of the tree.
She begged, cried, beat her breast and called him to
come down. All ended in failure. so she decided to
settle under the tree. He lived in the tree and grew
into a young man. |

One day he tock an euku, a big drum, and started
dancing and singing the dance and songs which were
later sung and danced by the Doriri, Yareba,'Baruga,
Gaina and Korafe tribes. His dances and songs
attracted crowds oF‘ women and girls. These females
took off their clothes anq danced naked in response
to him. This dance was to 1lure him down from the
tree so they could adopt him.

Once the women had found the beautiful man in
the bemi tree, they turned their attention away from
their husbands. The neglect alerted the men in
general andrthe husbands in particular.- 'Why are the
women no longer with us: we hunt on our own, we
gather food by ourselves, we make gardens on our own
and we cook food for ourselves?’ One man told his
son, 'You must go and find out what has happened to
these women and your mother: cry and keep on crying
to go with them. When they are about to 1leave the
village - keep crying so that the women become tired
of your crying, and they will have to take you with

them. Find out what they do, come back and tell
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The father advised his son, an unfortunate

us.
child who had gini, ulcers, on his body.

As usual the women rose to go to the bemi tree,
and the child wanted to come with them, but they
refused him so he started to Crys His mother
insisted that he should stay home. He cried so much
that the other women persuaded her to let him come?
They arrived at the place under the tree, took off
their clothes and piled them one on top of another,
thus covering the child completely. Then the women
danced naked. After the dance the women put on their
clothes and they returned home with the child.

In the village the boy asked his father to kill
a pig for him. The father killed a pig and many
people were invitgd to assemble in the village. Af
this gathering the pig was cut and cooked. During
the feast the child began to make public the secret
activity of the women: 'There 1is a beautiful and
handsome young man who lives and dances on a bemi
tree. The women go there to watch him dance and in
return they dance for him. They dance naked and
invite him to come down, but he never does. That 1is
why the women always go there. They have deserted
you and are not doing the work of wives and
daughters. He will not come down from the tree and
the women will always go there. Therefore, I want
you to go, cut the tree down, kill him and cut his

body into pieces.’
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Buring the feast the men planned to cut down the
tree. Next day the cutting started but they were
unable to bring it down and night fell so they
returned home. In the night the handsome man used
his medicine to put back what was cut and the tree

was ariwa dawa, it become whole. Next morning the

villagers came back but the tree remained in 1its
original shape. They began cutting it again. Each
time they tried but they were unable to cut it down
within a day and each time the same magical renewal
occurred. The people from the first village tried
but they failed; and people of other villages had
their turn at cutting, but every attempt was in vain.
The handsome man énnounced that only one
particular <clan could cut the tree: he stopped
smearing his magic medicine and that group came and

cut the tree down. The man woru gongedo, (verb of

gongari), he took off his human form and entered a
hollow in a branch of the tree. The villagers
searched for him, chopped the trunk and the branches
into pieces, but they could not find him.

In the meantime, still in the changed form, he
entered the dried branches which the girls collected
for firewood. Suddenly he took on his human form and
came out as the same handsome man and assumed the
name, Dararako. He asked those of his clansfolk who
had cut the tree down to clear the area around the

trunk. A new wvillage was built there. Those
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clanfolk who grew up in the new village became known
as the Tamana Ipu or the Tamana Trunk Clan.

Dararako married a woman and their children were
plenty. Their descendants also were many and they
split into two: one group went eastward, towards
where the present day Maisina people live; the other
group left the Musa, came down to Ako on the coast,
and migrated northwards. This section came to the
coast, entered the Kumusi River and settled at a
place called Aruruda in the territory of the present
Aega Tribe. The descendants now livé at Gorisade
(Korisata) village. A sub-clan migrated to settle in
the middle of the Mamba river under the leadership of
Anjitago. The pbesent Tamana Ipu clan of the
Binandere are said to be the descendants of the man
Dararako.

ii. Eruwatutu:

The Eruwatutu clan say that they came from a
place close to the present Safia village in the Musa
area. It was near there that the ancestor of the

Eruwatutu sinenembesisina, came into being. This is how

they reach back to their origin.
One day other clans of the Binandere cleared an area
to plant taro. A man was chosen, as 1is still the
custom, to plant the ba kopuru,6 the first of the
Crop. So he woke in the early dawn when the birds
began to sing and went to the garden. As he

approached the newly cleared land he heard the voices
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of crowds of people. He thought that an enemy had
come to ambush him so he returned to the village to
tell his warriors. He told them that an enemy had
occupied the cleared 1land. The warriors picked up
their weapons, went to the garden and besieged it.
The warriors rushed out to attack but they realised
that these people were not enemies. The visitors did
not react as an enemy nor could they communicate as
there was no common language. Then the warriors
realised that they had discovered a new group of
people, each of whom was adopted by one of the
existing clansfolk.

The village warriors planted the taro on the cleared
land; they cooked food and gave it to the visitors
who would not ea? taro; they were then given ripe
pawpaws which were alsoc refused. As a result
everyone of the visitors died except one. He saw
some ujiba, cucumber, and indicated an interest in
eating it; the ujiba was given to him and he ate it.
The villagers brought a lot of cucumbers in string
bags and gave them to him to eat. He ate them all.
The villagers gave more cucumbers and some taro mixed
with it. In this way he became accustomed to eating
taro and he grew to manhood. His name was Siroroari

or Sinenembari. He was asked to identify who he was

and his clan. He said, 'Na Eruwatutu - I am of the

Eruwatutu clan: my ancestors came down from the sky

and landed on the benuma tree whose branches were

broken because they became heavy with the Eruwatutu
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people. We fell onto the ground and you found us,
but all of my people died except me.’

He was given a woman to marry. His name became
known and his adopted son 1led others into war:
Boruda and Jiregari and Siroroari were leaders in
wars against neighbouring groups. Their 1leadership
brought them to Emo on the coast from where some of
the Eruwatutu moved northwards by sea, while others
journeyed by land until the two groups reached the
Kumusi River and entered the present Aega territory.
Those who came by sea are known as Kambe Eruwatutu
while those who travelled by land are the Ikane
Eruwatutu; or lowland and highland Eruwatutu
respectively. From Kumusi the clan migrated to
settle in its present Binandere territory. The Kambe
settled at Tave and other villages while the Ikane
Eruwa settled at Ewore on the Gira River and
elsewhere.18

The Tamana clan and the Gegeyo clan of the Onjob

tribe at Wanigera share a common ‘'ancestral origin’

related to the tamana or benuma tree. The common origin

refers to the second stage where both might have

sinenembesitera: it may be that both moved together or
separately until they reached the middle of Musa or even
the lower river though the former is 1likely. This is
because the Onjob traditions indicate that this clan

reached its present territory in the vicinity of Wanigera

18. Waiko, 'Oro! Oro! Orockaiva'.
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via Mount Goropu. w; Kamit (pers. comm) says that there
was a volcano at that mountain which blew up and covered
an extensive territory distorting the existing clan
boundaries. As a result there were conflicts which made
the warring groups migrate towards the coast. According
to Kamit'9 the Unjob might have settled there around
the middle of the last century.

Since the 1950's the Tamana and Gegeyo clans
have discovered that they share a common origin. The
former's traditions were passed to Tamana clan members as
follows. The Gegeyo tradition says that there were three
ancestors of the Benomba, Benuma or Tamana clan whose
origins lie at the watershed of Musa, but when migrating
towards the coast the eldest of the three ancestor
figures went east and the Gegeyo are its members. The
second reached the coéstline and it is believed that his
descendants are the Notu Soverapa who now occupy the
Pogani area. Apparently the Gegeyo tradition did not
have any information on the youngest one.

It was not until the 1950's that a member of the
Gegeyo and a member of a Tamana related clan found out
that both clans have common origins. Benson GegeyoZ20

went to attend Martyrs Memorial School. At this school

18. Kamit, W. 'Wanigela Village, Tufi Sub-district,
Northern District’, Oral History, vol.3, no.7, 1875,
pp.69-91.

20. Mr Gegeyo was Secretary of Urban Management
Oepartment, P.N.G. Government, in 13879 when I
interviewed him in Port Moresby.
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he found Stephen Tago4! who is a member of the Doepo
clan which 1is related to the Tamana clan. Both became
good friends, and Gegeyo invited Tago to his village
during a holiday. At Wanigera Tago observed a custom
which he immediately recognised was similar to one of the
Tamana Clan. This was the peeling, wrapping and cooking
of taro with the 1leaves of the benuma tree. Both
discussed the practice and agréed that their ancestor
descended from a tree around the headwaters of the Musa.
This made the Gegeyo clan realise that the third ancestor
migrated north at the time when the split took place.
This migration may have moved away under the leadership
of Dararako and the latter’s descendants settled at the
middle of Mamba river via Aruruda in the Aega territory;
and it is now believed that the Tamana clansfolk are the
descendants of the youngest ancestor of the Gegeyo clan.
The Tamana clan tradition agrees with the Gegeyo
view of 1its origin in outline, though in detail the
emphasis is of course on its own members. Apart from the
wrapping of faro in benuma 1leaves there 1is a second
interesting association in the Tamana origin story. The
songs and dances performed by DBararako when he was in the
tree also belong to the groups of people who live on the
Musa river andffthéﬂ'eastern neighbours. This 1is the

Baruga dance and songs performed with the beating of the

27, Mr Tago was the Minister for Home Affairs in 1879
al the 4ime o weiting he wos the Minister for Tourism,
Science and Culture in the Chan Government.
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euku, big drums. The Tamana genealogy can be traced to a
specific man who 1lived at Aruruda where the present
Korisata stands: a place specifically 1located in
legend. This is Wodabae who appears to have 1lived at
Aruruda from whence his son Anjitago moved to Erage. with
other clans of the Binandere. The legend of the dancing
boy is then a mixture of myth and history. The 1legend
itself and other cultural markings are shared by peoples
along the assumed migration route, and place names in the
legend can be confirmed by more convincing historical

evidence.

In January 1978 I recorded a historical
discussion in which the Binandere?fMusarand the Maisina
talked about their origins. The Maisina representative
pointed out that the ,entire population of the province
came from the Wawanga/Kovero area and the Binandere
concurred with the claim that their origins also lay
there. In order to show that the Maisina had come from
the Wawanga/Kovero, via the Musa, he said that some
relatives on his mother's side still own a piece of land
on the river. He claimed that his father’'s 1line had
moved to settle at Uiako, near Wanigera, most likely via
the Musa estuary, leaving the remnants of his clan at the
Musa River, and indeed the Maisina at Kosirawa support

the belief that that was the route of migration.22

This view is not inconsistent with the general eastward

22. The discussion took place at Ambogo Saw Mill near
Popondetta, January, 1979. Motu was used there and
I have the tapes in my possession.




63

thrust outlined earlier although this tradition does not
fit exactly with the linguistic controversy over Maisina
origins. In short we have presented oral traditions
claiming that the Binandere could have been one of the
splinter groups which moved away from the dispersal
centre at Wawanga. We need to look for other evidence to
support these traditions.

So far we have given the view based on the
Binandere oral sources. Now we turn to other origin
traditions which the Binandere share in common with other

groups of people who occupy the migration routes between

stages I and 1IV.

Heroic Traditions. Thgse refer to the devouring
of human population by the‘monéters, Dodoima, Imbaga and
Barupi. Dodoima, a man-monster, was killing and eating
people until he was trapped and eaten by two brothers,
Ipa and Keipa, the sons created from Gagida's blood. The
places where Dodoima lived near Kosi hill, the rock where
he sharpened his teeth and the creek in which he died are
all well known to the Binandere. Imbaga, a huge
crocodile, lived in the Gira River near the present
Kotaure village. By adopting a human form he 1lured
people to their death until Ipa and Keipa recognised him
in human form as the killer of their sister. They
captured him as a human and killed him as a crocodile.
Barupi, a third monster preying on the people, was a hawk
which had its home on the Ope river. Ipa and Keipa

killed him when his claws became fixed in the logs of
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their banana tree réft. In all three cases the people
faced extinction wuntil saved by the courage, skill,
cooperation and trickery of the two brothers. (See
appendix V.) All written sources, mainly those of
Williams23 at the earliest and - SchWimmer24 at the
latest, confirm that the activities of Dodoima and his
killing are said to take place in the Gira River: indeed
Dutton’s research among the Managalasi shows that their
version o%?ﬁDodoima legend refers to the 'Orockaiva’.25

Thus it 1is clear that the 'heroic traditions’' related to
Dodoima belong to the Binandere people whose traditions
show how the monster(s) was destroyed; but from the
present evidence we are unable to say when the killing
took place (assuming the 1legend has some basis in
reality). If the Binandere version of the Dodoima story
is regarded as corrup£ed or borrowed, then it is up ‘to
the other groups of people who live in the province to
'prove’ that ’'their' 1legend has more confirming‘detail.
But in fact the Binandere can be specific, naming
particular locations whereas other communities are much
more general.

Hornbill Tradition. The Binandere do not seem

to have a specific tradition concerning the hornbill beak

23. Williams, 1ibid., p.154.

24. Schwimmer, E. Exchange in the  Social Structure of
the Oro Kaiva: Tradition and Emergent Ideoclogies in

the Northern District of Papua. Hurst & Co.,
London, 1873.

25. DOutton, 'The Peopling of Central Papua’.
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piercing the 1land immediately above the cave. Neverthe-
less, this tradition appears to be common among the
people who claim to have come from the Kumusi watershed
especially the southward Koiarians and the northern bound
Orokaiva. Dutton has collected and translated the
origins of the Koiarian speaking peoples whose stories
and motifs - caves, hornbill and sugar cane - appear
similar to, if not the same as those of Managalasi and
Urokaiva. The Orokaiva refer to the southern end of the
Hydrographers' Range as the place where these legendary
events took place.z6 This is consistent with some
other oral traditions among the Orokaiva. Jo Gray and
Arthur Javodimbari collected and translated some legends
from the villages near the present Kumusi Bridge 1in
1968. The motifs--cave, hornbill, sugarcane--are also
consistent with those noted by Williams though the
details differ somewhat.

The heroic traditions as ‘indicated, are
certainly shared by peoples along the migration routes.
The Dodoima legend is widely diffused and its spread
indicates the transfer of a legerd, not necessarily the
movements of peoples.27 It cannot of course be argued
from the fact that the 1legends are known in those
particular places that +the Binandere definitely passed

through that area; it is just another indicator of what

26. Williams. Orokaiva Society, p.154.

27. See Appendix V.
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might have happened. Again more research is needed, a
task which is becoming increasingly difficult as written
versions of the legend are now being spread. Sometimes
the Binandere hear versions of the Dodoima legend coming
from places where they have no historical connection, and
they resent this ’'stealing' of their past.

2. Linguistic Evidence: the 'Maisin’ Controversy.

I now turn to look at the linguistic data. The
oral traditions have ’indicated the splits in Stage II
where some groups went eastwards to settle in the
Wanigera region while others moved towards the north
coast. In this section I want to deal with the 'Maisin’
controversy in particular and the linguistic evidence in
general concerning Stage II.

Oral traditions have shown that the Tamana clan
of the Binandere and the Onjob of the Maisina, though
separated by more than one hundred miles in distance and
many years in time, now claim to share a common
tradition. Binandere oral traditions and Onjob
traditions both from the 1latter's clansmen, Kamit and
Gegeyo, and those sources collected by outsiders?8
agree that the AN speakers, Ubir and Oian clans, settled

at Wanigera from the southeast before the NAN groups,

28. Medaris, G.R. Patrol Report, Tufi, No.3 of 13968-69,
unpublished typescript, Sub-District Headquarters,
Tufi, Northern District, Papua. I have not seen the
document but Outton [1875:640] gives the reference.
Also Egloff, B.J., Collingwood Bay and the Trobriand
Islands in recent pre-history: Settlement and
interaction in coastal and island Papua.
Unpublished Ph.D. Thesis, A.N.U., 1971, p.14.
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Onjob and Aiso, arrived there from the northwest.
Medaris, an officer based at Tufi, refers to Karisoa,
just off the mouth of Musa, as the place of origin for
NAN speakers.

Egloff, after an archaeological survey in the
area, concluded 'Radiocarbon dates from the excavated
mounds indicate a period of activity which spanned at
least 500 years of prehistory (c. 100 B.P. to 500
B.P.).’ Egloff suggests that 'modern Wanigera peoples’
both AN and NAN arrived there about 300 to 500 years ago,
or at least the Ubir and the Oian clans did so0.29

Over the 1last 60 years there has been a
linguistic controversy over the origin of 'Maisin’ or
Maisina as the Binandere call both the language and the
people. It started with S. Ray30 ’ who
claimed that Maisina was an offshoot of NAN with some
affinity with the Mailu across the Range and the
Binandere on the north. W.M. Strdng31 gave an opposite
view stating that Maisina was a branch of the AN

speakers. Capell ‘at first32 supported Ray but recently

28. Egloff, 1971:125.

30. Ray, S. 'Comparative Notes on Maisin and Other
Languages of Eastern Papua', Journal of Royal
Anthropological Institute (J.R.A.I.J, vol.47, 1911,
pp 381-396.

31. Strong, W.N. 'The Maisin Language', J.R.A.I.,
vol.41, 1911, pp.387-405.

32. Capell, A. Linguistic Position of South-Eastern

Papua. Australian Medical Publishing Co., Sydney,
1943, pp.76-77.
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suggests that Maisina is 'mixed’ between AN and NAN .33

Dutton lists 'Maisin’' as 'Unclassifiéd'. He writes,

This (Maisin) is spoken in many villages along
the coast of Collingwood Bay and 1in several
villages in the swamps of the Kosirawa...
district between the lower Musa and Bareji

rivers... It consists of two dialects - Uiaku
and Kosirava - corresponding to these two
geographic divisions.... My hunch (based
entirely on the external evidence of the
distribution of Austronesian languages in

Central and South East Papua and particularly
the new Magori evidence) 1is that Strong is

probably correct. But until more detailed
evidence 1is collected it is simply not possible
to decide the 1issue. Historically, all the

Maisin seem to agree that they all once lived in
the Kosirava district but that those now living
on the coast emigrated there only relatively

recently.%.

Thus in the last sentence which I have italicised Dutton

confirms the migration link as has been borne out by the

oral traditions.35

Nevertheless John Lynch dismisses Ray's view on

'grammatical features'. He thinks that lexical analysis

will not solve the controversy:

330

34.

35.

Capell, A. 'Austrdnesian and Papuan "Mixed"”
Languages: General Remarks' in Wurm, S. (ed), New
Guinea Area Languages and Language Study, vol.Z.
Austronesian Languages, A.N.U. Press, 1975,
pp-528-580.

Dutton, 1871:8, op. cit.

Dr W.M. Strong pointed out the migration from
Kosirava to the Wanigera area and the 1linguistic
relationship. He wrote, 'The Maisin language 1is
spoken by a large population in Collingwood Bay, in
the wvillages of Uve, Yuaiyu, Uiaku, Sinada, Marua,
Kimoto, and Airala. It is also spoken by Kosirava
Natives, who live in swampy country inland from Dyke
Acland Bay, and it 1is from here that Maisins of
Collingwood Bay originally emigrated, by a route
passing inland of Cape Nelson.' Papua Annual
Report, 1910-11 p.205.
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I will pay 1little attention to vocabulary in

this paper, for two reasons: one, because until

a quite large lexicon 1is collected nothing very

significant can be said; and two, because I do

not believe vocabulary to be a very strang

indicator of genetic relationship. In a

linguistic area such as the Collingwood Bay

region--which is not typical of the language-

in-contact situation of much of Melanesia--

borrowing of 1lexical 1items has probably been

fairly constant and multi-directional. A study

of the lexicon will be postponed till some later

date; but I feel it will not substantially

change the conclusions based on a study of the

grammar of Maisin.
On examination of grammatical morphemes and other
elements Lynch concludes: 'The evidence... fairly clearly
indicates that' Maisina is an AN language--one which may
well have undefgdne considerable influence from Papuan
languages, but an AN language neverthelessr.35

One factor which misleads observers is the
distance between the Maisina and the Binandere proper.
Everyone is 1likely to assume that the affinity between
the two languages will be slight, and they look for the
Maisina to have a stronger relationship with languages
that are geographically closer.
Thus 1linguists have been dismissing the Ray

school and no one so far has investigated the Binandere

and Maisina affiliation. It is aobvious from oral

evidence that Ray was probably correct that Maisina was
an offshoot of NAN speaking peoples who could have

adopted another language for trade and other reasons in

the course of time. This is not conclusive evidence in

36. Lynch, J. 'Notes on Maisin - An Austronesian
Language of the Northern Province of Papua New
Guinea?' Mimeograph U.P.N.G., July 1977, pp.2-3.
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support of the Ray school for we need further research
into oral traditions and linguistic data especially along
the coastal area between the Binandere and its eastern
neighbours as far as Uiako near Wanigera.

Written Sources. I do not want to go into all

the documents concerning the various people who occupy
the regions along the Binandere migration route. Instead
I want to concentrate only on some places in Stages 1II
and III. I have chosen the region around the middle Musa
and the Bareji rivers for several reasons. Firstly, the
Binandere give detail about bthe area in their oral
traditions. Secdndly, there are some documents available
which deal with the Binandere and the Musa people during
initial contact with Europeans. Thirdly, in recent years
some written sources and oral traditions have shed
further light on the 'Maisin' controversy.

Binandere origins associated with Stage II were
obvious even to the colonial officers at the time of
contact. For example, after the punitive expedition to
arrest the killers of miners in Binandere territory in
early August 1885 MaclGregor visited the Musa river while
waitingl for police reinforcements. He ascended it .for
about 60 miles, to 1lat. 9 degrees 20 minutes and 16
seconds. This was the position of Gewadura village, and
below it there was a ‘'Baruga Village'. There he
reported, "To my surprise (the villagers) asked at once

"oto” (tomahawk), and

for "kilam” (axe), "kuku” (tobacco)
"boro-dimdim” (beads). It was at once supposed that they

had learned these words from the people of Collingwood
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Bay”-37 At the junction between the Moni and Adaua
rivers MacGregor said that the language '... 1is clearly
one belonging to the common Papuan stock, but differing
in vocabulary from any we have hitherto become
acquainted. It is clearly related to the dialects spoken
from Collingwood Bay to the Mambare River' .38 John
Green, the private secretary to the Governor, accompanied
him. He wrote to his sister describing his encounter
with the people there. On this occasion a war expedition
from the coast was going up the Musa river and
MacGregor’'s party crushed it.39 MacGregor's company
assumed that the ‘'armada’ had been instigated by the
Binandere or the Maisina in Cgllingwood Bay. Later the
Okena clansmen were held respohsible for the expedition.
As John Green wrote, 'Oreia, Mapuie, and Gaia-wara belong
to the Okena tribe, an old man called Diriba, the chief
of Oreia, and other old man DBobaia, the chief of Mapuie
had been 1instigators of +the raid on the Musa River
Village’'.40 It seems highly 1likely that the Okena
enlisted support from the Maisina of Kosirava, north of
the Musa Estuary, Korafe and others to fight the inland

Baruga and Doriri people.

37. Annual Report, 1895-18386, p.23.

38. Ibid.

39. Nelson, H. Black, White and Gold: Gold Mining in
Papua New Guinea, 1878-1930, A.N.U. Press, Canberra,
1976. Especially chapter nine.

40, John Green's Letters, Pacific Manuscript Bureau
No.420, Menzies Library, Australian National
University, Canberra, A.C.T., Australia. Henceforth
Green's Letters.
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For our purpose MacGresqr’s list of items cited
above shows that the words for axe (kilam) and tomahawk
(oto) in the Baruga language were kiawa and oto in the
Binandere language. Indeed Green who had 1learned to
speak Binandere had identified that Okena and Binandere
were closely related.?4’

John Horne, an agricultural officer based at
Saiho among the 'Orokaiva, has been collating information
about the 'Mambare Raiders’ connected with the ’'armada’
on the Musa in 1885. He dismisses the idea of Binandere
involvement as the distance between vthem is too
great.42 But one should not underestimate the extent
of trading 1links and the alliances for warfare in the
general region “~under review especially between the
Binandere and the egstern neighbours. Horne contends
that there were no ocean-going canoces 1like the Motu
lakatois nor was there a political organisation large
enough to extend over the northeast coast.

Certainly the Binandere and others did not have
ocean-going canoes similar to those on the south coast
but they had fast ones for river and coastal purposes.
MacGregor described the Gira people and their weapons
including canoes as observed by Captain Jones of the

"Merrie England’:

41. Annual Reports, 1895-1896; Green's wvocabulary in
Appendix 1 (g).

42. John Horne's compilation is in my possession.
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The natives are naked, of a dark bronze colour.
They wear the hair in ringlets and remove it
from the face. They have ornaments of Job's
tears, earrings of turtle shell, and head ruffs
of cassowary feathers; while spears of
palmwood, gothic shaped shields nearly three
feet long and covered by cane matwork, and stone
clubs constitute their arms. Their canoes are
of one piece, well shaped with graceful lines,
and are carefully made and well finished, and
painted in redish brown. They have a small
outrigger at the large distance from the hull,
and are very fast.43

Binandere canoe-building techniques definitely
included ways of fitting outriggers for coastal

voyaging. And the Binandere vocabulary has detailed

terms for winds, currents, waves and stars; they were a

people accustomed to both the ombo ji, the coastal

waters, and to the badamo or yaga na, the ocean.

There 1is some basis for the officials assuming
Binandere involvement in the ‘'armada'. Certainly the
oral tradition Aof the Binandere suggests that they had
organised a war expedition as far as the mouth of Bareji
River. This would probably be around the 1870s or
1880s. The convoy of canoces was apparently 'in search
of the Maisina ally’'.%% Indeed Tago's son, Stephen
Tago, has said that when the Binandere were on their
return journey, the Jauwa and Beuwa were invited by the
Notu to challenge the Binandere. In Ffact most of the

warriors were killed and only a few survivors reached the

43. Annual Reports, 18383-1834, p.30-31.

44, Tago, S. Personal communication, Popondetta,
February 4, 1874.
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Binandere territory.4® Stephen Tago has also said that
there was some trade between the Binandere and their
eastern neighbours. On one occasion some Binandere came
to trade with the Baopa clans of the Gona Bay. This was
to exchange shell money and dogs' teeth.

Recent archaelogical evidence has indicated that
there has been considerable movement of goods in the
east. E.B.V. Crosby has studied the stone resources for
the manufacture of stone clubs and discs in northeast
Papua.4B She claims that a certain type of basalt for
making weapons was obtained from Mount Sdckling, behind
the Goropu mantéins, some distance southeast of Yareba
territory and inland of Collingwood Bay. The main
argument is that the basalt in this area was produced and
traded with southerners like the Mailu and the
northerners such as the Ubir, Maisina and other people in
the region under current: reQiew. The source of the
basalt is in the general direction in which the Binandere
trace their origins, i.e. Stage II. There would probably
be trade in shell wealth as well as in stone clubs. This
traffic was unlikely to be on a large scale because the
Binandere produced at least some of their own stone
tools. In one of the Binandere villages on the Mamba

River MaclGregor observed the following:

45, Waiko: Oro! Oro! Orokaiva, 1972, appendix H.

46. Crosby, E.B.V. A Comparative Study of Melanesian
hafted edge-tools and other percussive cutting
implements. Unpublished Ph.D. Thesis, A.N.U., 1873.
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In (the) village there was lying on the ground a
flat piece of basalt stone, apparently picked
out of the river, already of the requisite
thickness for a disc stone club, smooth on both
sides, and ellipsoid in outline; it was now
being bored for _the reception of the handle.
Each side was alnady pierced half an inch deep,
the little pit being about an inch and a half
wide at the surface and tapering to a point at
the deepest part. Evidently it was being bored
by a hard stone with sharp angles, in the same
way as the natives bore large holes in thick
slabs of shell with splinters of quartz on Duan
and elsewhere. Unfortunately, although the
intended club head was then in position, the
borer had been taken away.47

It is interesting that 1little steel was reaching the
Binandere in advance of the foreigners. Although white
men had béen established in the southeast for twenty
years there had been 1little contact with Binandere
trading partners. o

The evidence of trade between Wanigera in the
Oro Province and the Trobriands in the Milne Bay Province
in prehistoric times is substantial.48 But the
evidence on the north western side is scanty at the
moment. The Binandere, for example, were not in contact
with the Goilala of the Main Range until after colonial
contact. Apparently in 1896, a Goilala 'big man' was
taken to the Binandere territory for the first time, and
a Binandere man was taken up to the Goilala mountains by
colonial officers.4S If, as seems beyond doubt, the

Binandere have not long been in occupation of the present

47. Annual Report, 18395-1896, p.13

48. Egloff, ibid.

49. Annual Report, 1896-18397, p.4.
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lands, we would not expect them to have made contact with
these new neighbours although they retained contact with
known, but more distant, people.

The historical association of the Binandere to

the peoples of the southeast was immediately recognized

by those who left their homeland as agents of the Kiawa.

The first men to Jjoin the colonial police seem to have
manipulated the colonial force according to traditional
warfare and alliances. Bia and Barigi, for example,
sought advice from Kotopu whose son now lives at Garéra
village and he advised the policemen to invéde the inland
clans to avenge‘ some previous killings.50 » Similarly,
the eastern Notu clansmen collaborated with the Binandere
men in the police to invade the Jauwa and Beuwa villages
at Dobuduru. The Binqndere far from their homelands were
more concerned with revenging deaths especially for
attacks on Binandere convoys of canoes in previous
decades. That 1is, Binandere moving back along assumed
migration routes were constantly ~finding clan and place
names well known to them. When they travelled an equal
distance in other directionss they were in completely
alien lands.

Confirmation that the Binandere 'ancestral
origins' were in E-iri - that they came from Wawanga -
has to wait for further research on the groups of people

along the routes we have suggested. We need to look into

50. Waiko, Oro! Oro! Orokaiva.
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the differences and similarities of habitual traits -
weapons, dress, tabogs and so on between the Biﬁandere on
the one hand, and the Managalasi, Bareji and Musa on the
other.>] Again we must be careful to distinguish
between the diffusion of culture and its transfer by
migrating peoples.

There 1is not much oral tradition to support a
claim that the Binandere might have followed the Kumusi
River from Wawanga to its mouth to settle. This route is
easier aﬁd more direct but the oral sources do not
indicate 1it. But detailed research is needed in this
area before we completely dismiss its possibility.

No indication of the timing of the splits and
the sequences in the First tworstages has been given. A
closer analysis on the data from the dialects,
communalects and isolects east and north of the Binandere
may yet throw 1light on the question of approximate
dates. For example, archaeocological indications are that
the Austronesian speaking peoples reached >the Goilala
Range about 800 years ago.52 The situation is complex
but assuming that these pushed the NA speakers over the
Main Range towards the northern coast then the Four
Stages of migration movement took place after that time.

An estimate based on linguistic evidence is that the

51. See, for example, Humphries, W.R. 'Copies of Patrol
Reports, December 1816 - October 13933. Uncat. MS
105, Mitchell Library, Sydney, Australia.

52. Swadling, et al., 1481 .
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Suena left the Kumusi mouth and moved to Sinugu near
Morobe around 1800.°3 We require much more research in
archaeology, linguistics and other disciplines to
determine the dates of the sequences that I have noted in
the oral traditions. An analysis of the oral traditions
during the next stage, III, might give some indication of

dates based on the genealogical information.

Stage III

1. Oral Traditiong. Leaving the earlier period for
further research, I now turn to the travels ~of the
Binandere who followed the Musa/Bareji River System to
the seaboard and moved along the coast to settle in the
Kumusi estuary. In addition to information from the
Tamana clan I alsol include the traditions of the
Eruwatutu and other clans. This helps us examine the
splits, sequences and routes of migration of those people
involved 1in the northward thrusts. I indicate this
movement in a general outline which 1is theﬁ followed by
some details.

It would seem that the Yema tribe was the first
group to split from the area around the watershed of the
Musa and Bureji river. In time they migrated via the
mouth of Bareji river to settle at the estuary of the

Kumusi. From here they seem to have gone along the

53. Wilson, D. 'Binandere Language Family', Papers in
New Guinea Linguistics, No.38, A.N.U., Tanberra,

1969, p.61.
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coast, entered the Waria and built villages on the middle
river. The Girida tribe may have followed the Yema,
putting pressure on the Yema settlement and pushing them
northwards. But it is more 1likely that the Girida were
in occupation of the area before the Yema moved there.
Their distinctive pottery still marks many of their old
settlement sites. Meeting a hostile reaction from the
Girida the Yema might have pushed on. 1Indeed it is clear
from oral sources and o0ld settlement sites that the
Girida were at one time in control of the entire area
north of the Kumusi River, between Koropata village and
its mouth, including the present Binandere territory.
That 1is, the Yema as the advance force, were caught
between the Girida, who already occupied the area and the
Binandere clans who were following them.

The Girida were a part of the Dawari Tribe which
occupied - and still possesses - a considerable area on
the lower part of the Ope River and in the Lake Koena
region. The Girida/Bawari hegemony 1is evidént from the
alliances between the two against their common enemy, the
Binandere. The 1latter found it difficult to break this
alliance and they did not pass through the enemy
territory on the coast: instead the Binandere moved
inland across from the middle Kumusi to the middle Mamba
River.

In any case another group, the Suena followed
the Girida and settled at the mouth of the Kumusi, but
eventually moved to Sinugu in the Morobe Province. The

Binandere followed the Suena and settled in the middle




80

Kumusi in the present Aega territory before moving to
Eraga on the Mamba. The routes appear to be from the
Musa and Bareji River System to the coast, around the
mouths of the Musa and Bareji Rivers, and northwards
along the coastal strip to the various settlements on the
Mamba and further northwest.

These waves of movement are much more complex
than this simple outline but we need to grasp an overall
picture of a complicated situation. For example, the
'Orokaiva’ might have pushed the Girida west before the
Binandere reached the Kumusi. The fact that the
Binandere went around the Orokaiva indicates that the
Orokaiva had a strong hold on their own lands. Perhaps
the Binandere movement along the coast and occupation of
the 1land along the ﬂamba and Gira forced the Orokaiva
inland.

Oral tradition supported by 1linguistic evidence
indicates that the wmain thrust of the Orokaiva was
westward, towards the Goilala Range. On thé frontier of
the Orockaiva expansion were the Sirima (Chirima) and
Biage peoples who clashed with the Koiarian northward
movement ~ from the Range.54 This side reference to
other communities shows the complexity of migrations and
counter movements; and why we confine our attention to

the Binandere, its movements and settlements.

54. Interview with C. Harika, Tuna clan, Kokoda Village,
1978. Tapes in my possession. Also see DButton
'Peopling of Central Papua’.
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The seguences of movehents of the various groups
moving northwest seem to have been determined by the
formation of alliances and the creation of enemies: the
most recent arrivals combined against the longest
settled. The Binandere, for example, allied themselves
with the Yema, Suena and Aega to fight against Girida and
Oawari. According to Binandére tradition the main motive
for the migration between stage II and the coast was to
search for the Suena tribe which may have broken away
earlier, but was still an ally of the Binandere. Kipling
Jiregari of the Deun-yang clan, Ainsi village, Gira
River, for example, has said that his clan was once
settled inland between the Muga and Bareji Rivers. One
day clansmen, hunting for animéls towards the coast, met
with Suena remnants. The latter pointed out that the
Suena had moved north to settle, and this led to the
Deun-yang and other clans 1leaving in order ‘'to rejoin
with their people, the Suena’ .2? At the end of the
third stage the Binandere and Suena allied to oust the
Girida and Dawari.

The frog-hopping method of migration, the
stoﬁping, starting and shifts in direction, were probably
centred around motives related to warfare. This is also
clear when the Binandere were in stage IV where they met
the Yema who were at Kosi Hill on the Gira River. The

Binandere were at Eraga, and not knowing the existence of

55, Jiregari, K. Ainsi wvillage, Gira River, January
1979. tapes in my possession.
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Yema, a former ally, they invaded and killed a 1lot of
people, believing that they were Girida. It was after
the battle that the Binandere acknowledged the tragedy.
'We have killed members of the Yema tribe which we have
been searching to rejoin!’ they exclaimed. The Binandere
and the Yema tribes then resolved to oust the Girida
settlements on the Eia River.oB

The settlement at the lower Kumusi completes
stage three; this is an important point of reference in
the history of the Binandere people. These settlements

mark the difference in time between sinenembari and

opipi. Sinenembari has to do with the age of genesis

when all 1living and the non-living things were adopting
their present forms and establishing certain sets of
relationships. For example the story of the young man
who danced on the benuma tree is —clearly from

sinenembari. The benuma tree could recover its form

after it had been axed; and the Eruwatutu clan was Jjust

coming into being as a separate group. Sinenembari and

opipi is the lime - between myth and history. Opipi
is concerned with historical inquiry based on information
whicﬁ is derived from the known genealogies of various
clans. Thus we look into some specific sources of oral
traditions that the Binandere employ 1in order to

designate the Kumusi Anumbari, or settlements.

In the preceding sections we have said that

further splits occurred during stages II and III. The

56. See Chapter Five.
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Binandere oral traditions are clear about the routes and
divisions between the beginning of stage III and 1its
end. In general the Binandere had moved along the coast
between the estuaries of the Bareji and Musa Rivers to
settle at Kumusi.

Ltet wus start with the present clans of the
Binandere tribe and go eastward tracing the names of
sub-clans on the routes between the present Binandere
land and the Third Stage. The aim 1is to identify
remnants or sub-clans east of the Mamba River and to
discuss the links as evident in the oral tréditions.

The Binandere have about thirty clans in their
territory, and all of them except the Yema have clan
affiliations with sub-clans met along the migration
routes. This means that as one moves from Binandere
territory towards the east along the coast one finds the
various branches of the Binandere. A few examples will
illustrate this point. We have already discussed how the
Tamana clan of the Binandere tribe and the Gegeyo of the
Onjob share origin traditions. Andere clan members live
at Sia on the Mamba River and in the Manau villages near
its mouth. This clan rélates its origins back to its
branches at Garara village in Notu territory. The Andere
of Garara confirm this relationship, and in fact claim
that they have moved from the Binandere area. That 1is
they say that they have shifted back along the migration
route, but at the same time the Garara Andere claim its

origins go back further eastward to the village of Oreia
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Mapuie in the Okein territory. We need further research
among the Andere in the Okena area as this would give
insight into its origins which may indicate the routes of
migration prior to the settlements at 0Oreia Mapuie.
Dutton recognises this 1link but makes the mistake of
treating Okein in the Porlock Harbour and Yega in Cape
Killerton as separate languages. The complication of
back migrations imposed on a general northwest movement
is not unusual as other examples illustrate.

Wellington Jojoga has conducted detailed
research among the Sebaga and Andere clané. This study
confirms Binandere oral sources, and it indicates that
the 'Sebaga/Andere’ refer their origins to the Binandere
territory. According to this research an Andere woman
and her brother 1ived)in a village near the houth of the
Mamba river. They came to the coast to fish and night
fell. The brother went up and slept on the land while
the sister fastened the canoe with sebora, a wild pitpit
(Binandere <call it tebara), and went to sleep on the
platform of the canoce. The river flooded and the sebora,
being soft, broke allowing the current to carry the canoe
out to sea. The drifting cance eventually landed at Bema
village in the Gona Bay.

There the Andere woman married Dandaeboreta
whose origin is unknown. The couple had two sons and
daughters who married each other as there were no other
clans living there for intermarriage. From these came

the ancestors of the various clans of Sebaga/Andere. They
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were the Buieba, Eruwa, Seupapa, Andere and Benemobae
which occupy a central part of the Notu territory between
Oro Bay and the Kumusi mouth. These clans or their

ancestors came into being as a result of an Andere woman

of Mamba River marrying Dandaeboteta of Gona Bay. It is
interesting that the beginnings of these clans are placed
relatively close in time and place to the present.

A second example is that of the Bosida clan
whose members reside at Tabara on the Gira and at Dabari
on the Eia Rivers. This clan has strong ties with a
sub-clan near Gona. The Gona are better known as part of
the Yega clan of the Notu tribe. The Bosida of the Gona
Bay have further 1links with some Bosida elements in the
Oro Bay area, and the latter's origins may relate to
others who live around the Bareji estuary.

Thirdly, the Ririu clan that occupies Wade and
Karude villages on the Gira and Barara on the Mamba claim
that their ancestors migrated through the present Rirou
territory in the eastern Notu area. When I wvisited
several villages there during January 1972 I was told
that the Rirou clan which owns the area around Ogada Hill
was a branch of 'the Ririu of the Binandere.

It appears that the Rirou had &established
themselves as a powerful group. Jojoga's research
indicates that 1in their eastward movement the Sebaga/
Andere had allied with another powerful group called the
Jauwa. This formidable alliance 1invaded the Rirou

settlement. The Rirou resisted the invasion but 1later
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the combined Sebaga/Andere and Jauwa infiltrated and the
Rirou stronghold was destroyed. After crushing the
Rirou, the Sebaga, Andere and Jauwa 1lived together at
Dobuduru until a fight over the stealing of coconuts
brought about separation. Sebaga/Andere returned to
their former territory around Buna.

It 1is clear from Jojoga's study that Sebaga/
Andere were moving from Gona Bay towards Oro Bay and they
trace their origins to the present Binandere territory.
Jojpga says, '... During their migration eastward towards
Tufi ... they had to fight their way in, until they
settled at Pouna village in the Okena Territory. From
there they allied ... with Okena and fought the Baruga
and Dogoro"..’57

This study appears to contradict the Binandere
version of movements from east to north leaving remnants
along the coast. But a closer analysis shows that the
main Binandere migrations must have taken place earlier.
The Sebaga/Andere certainly place their origins in
Binandere lands. The north to east migration of the
Sebaga/Andere had taken place after the Binandere had
alfeédy taken over the present territory. There is ample
evidence among the Binandere to support this claim. The
Eruwatutu, a related Binandere clan, for example, has a
tradition which says that two 1leaders of their clan

emerged as strong warriors at the lower Musa River. Both

57. Jojoga, W. Q0Oral History, vol.3, No.7, 1975, p.30.
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fought their way to settle at a place near Oobuduru. G.
Mugari, a ’'big man' of the clan says:

The two men fought their way, waging bitter
warfare against the existing clans. From there
Baru returned towards the east in order to
invade the settlements of the eastern people.
Ijide, on the other hand, fought his way north-
wards.... The Eruwatutu clan settled at a place
called Tona Danjiri (lower Kumusi). From here
Woindari (one of two sons of Ijide) returned to
Buna where 'his brother' Avera/Awera died.
Avera's brother Baupo adopted Utera who survived
his father Avera. Baupo did not 1look after
Utera well. Sometimes the 1latter was fed but
often he had nothing to eat.

When Woindari arrived he realised that the boy
had had a hard time. Woindari liked the child
who was obedient and eager to do things. 'Whose
child is that?' Woindari asked. 'He is the son
of Avera who was your brother who just died. He
lives with his father's brother. He came to see
you,' someone replied.

Now Utera was a poiwo, an orphan; but he
brought mustard and betel nuts and fetched
firewood. In the evening a bowl of food was
given to Woindari to eat. He called Utera and
asked him to sit down on his 1lap and eat the
food. He picked up an eating stick and gave 1t
to Utera. While the latter was eating Woindari
asked him, ’'Son, would it be all right if you
came with me?’ 'Yes, I want to come with you.
Sometimes I was given food but I do not always
have enough to eat. So I want to come with you.’

Early next morning Woindari took the child down
to his canoe and asked him to go inside the
hollowed out section of the hull. He told Utera
to remain in the hollow immediately under the
platform. Woindari piled the platform with
husked and unhusked coconuts with sprouts. All
this was done to prevent Utera from being seen.

At dawn he set sail in his canoe. He put some
empty coconut shells for Utera to use when he
relieved himself of urine and excreta. When the
canoe was far out to sea, he set Utera free and

he came out to sit on the platform. They
paddled back to Tona DBanjiri where Utera grew up
and became a man. Woindari arranged for

Muiera's daughter Jimbaia to marry Utera and
they lived at the Kumusi.
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There Waie was born and the Eruwatutu clan split
into two. The descendants of Waie are know as
Waie Unji or Ikane, the Upper Eruwatutu. Those
who descended from Utera are known as ' Utera
Unji, or Kambe, the Lower Eruwatutu.58

I have quoted the story in Fuil to make obvious
the 1link between Eruwatutu and Eruwa, and the way that
both have maintained the relationship through kinship
ties. The Eruwatutu tradition confirms that their
ancestor, Utera, came from Buna. Jojoga's study shows
that the Sebaga <clan's sub-clan, Awera/Avera Undi
cccupied Mainoyabari village near the present Siremi
village not far from Buna. Jojoga deals with wars led by
Avera but not the oral tradition regarding the Eruwatutu
clan.

In fact Williams had already noted the 1link as
this quotation testifies. *... the Binandele (sic) are
closely related to the Sebaga-andere of the Yega tribe:
indeed, Binandele (or Bina-andere) and Sebaga-andere
sometimes lay claim to a common origin’ .59 The
relationship, as clearly shown, 1is much more specific in
terms of people and places than Williams here indicates.

These clan affinities between the Kumusi mouth
and the Musa estuary are consistent. with other oral
sources that suggest that the migration routes radiated

from Wawanga. These routes, however, were not discussed

by Beaver and Chinner‘y.60 In this report Wawanga is

58. waiko, Oro ! Oro! Orokaiva.

59. Williams, Orokaiva Society, p. 151.

60. '"Northward Migration Movement', op. cit.
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undoubtedly the parent community but the routes differ
from those that I have presented so far. The writers
indicate that the Binandere might have followed the
Kumusi River from the watershed to its mouth, a route
that is not supported by the traditions presented thus
far. The authors leave open the origins of the Binandere
beyond the Kumusi and of the"Drokaiwa' in general:

No definite evidence has so far been outlined as
to the origins of the Binandele (sic) prior to
their settlements on the Kumusi. One un-
confirmed story ascribes them previously to the
territory now occupied by the Jurundi (Kukuru
undi) tribe.b1 Another story, also uncon-
firmed, places their original home at Papaki,,
near the present Yodda Road, although it 1is
possible that the Papaki spoken of might really
have been the present-day village of that name
between the Opi and Kumusi. Be this as it may,
the previous movements of the Binandele open up
the question of the origins of most of those
tribes of the northern divisions who are
popularly termed as 'Orokaivas’.62

Beaver and Chinnery were undoubtedly right to point out
that the movements of various peoples were inter-related,
but probably wrong with their speculations about specific
routes.

In 1972 I wrote that there was not enough

evidence to pursue the possibility that the Binandere had

61. The Doepo clan has in its accounts of its origins
reference to this area, and today the clan retains
some kinship relations with Kukuru Undi clan. The
Report might have obtained the information from the
above clan. T. Sirode, a 'big man' of the clan
visited my village in January 1980. I recorded a
detailed history of his clan when he was discussing
it with Bosida clansfolk. Tapes are in  my
possession.

62. Beaver and Chinnery, 'Northward Migration Movements'.
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come from Papaki. But now I have extended the line of
migration to the eastern boundary of the Notu territory
beyond the Huhuru Undi clan territory. There is no doubt
that the Binandere settled in the present Aega area, but
there is at present no evidence to support the claim that
the Binandere came down the Kumusi River to its mouth.
It is obvious that the Binandere moved from Wawanga to
the sources of the Bareji, Moni and Musa Rivers, and
followed them to the coast and moved northward to settle

at Kumusi before going on to Eraga.

2. Linguistic Evidence

The oral traditions of the Binandere make it
abundantly clear that today the Binandere have clan
affiliations along their migration routes. I will now
give one further example from the oral tradition, and
support it with 1linguistic evidence. This is the Yewa/
Yéga tradition.

The Yewa Muie people 1live on the Middle Waria.
On 1linguistic grounds Wilson says that the Yema and
Yaravi belong to the Suena language. In the east there
is a remnant of the Yewa Buie clan at the mouth of the
Kumusi River whose 1language 1s Binandere, and another
section at Bakumbari village. At ana Bay there are two
tribes one of which 1is called Yega and the other is
Baopa. Both exist among the Notu people whose land
extends east to Oro Bay. Further east of the Musa
estuary there 1is another Yega, or Mokorua, clan who

occupy the foothills of Mt Trafalgar near Tufi.
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Wilson suggests that ’'Perhaps "Yega” is a former
clan. Suena has a similarly named <clan, known as
"Yewa” ' .63 As for the Binandere they say that the
various clans were migrating under one name until the
settlement at the Kumusi River. Mugari of the Eruwatutu
clan put it to me this way:

All the <clans of the Binandere tribe came to
Tona Danjiri in the Kumusi River under the name
of Yewa. But it was there that some leaders of
the clans adopted different names and their
clansmen were identified with those names before
they moved to their present territory. It all
happened this way. In the village a plant, the
Eruwa, grew at the back of a group of people’'s
houses. These  people became known as the
Eruwatutu. The 1literal meaning is the people
under the Eruwa tree. In the same place a type
of palm called the Bosida grew near the eaves of
an oro ario (club house) belonging to another
group of people. These became the Bosida. A
bird called the ririu (Goura pigeon) happened to
come to the village. The bird was kept and
after a long time a feast was held and the bird
released. The people who kept the bird were
referred to as the Ririu. A group of people
settled on the lowland and they were called the
Deumai. The 1literal meaning being settled on
the lowland. Thus the clans acquired various

names and moved to Eraga in the lower Mamba
River.64

The general outline presented by Mugari of the Binandere
Proper migrating to the Kumusi under the one name of
Yewa/Yega and leaving remnants at various poihts is
supported by linguistic evidence.

Copland King, a co-founder of the Anglican

Mission, reduced the Binandere Proper's language to

63. Wilson, The Binandere Language Family', p.66.

64. Waiko, 'Oro! Oro! Orokaiva', p.7.
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writing between 1900 and 1818.65 From this data and

other sources in the various Annual Reports some

linguists have been analysing the Binandere Family and
the Binanderean Stock.66 Wilson says that a sample
cognate count shows that some neighbouring languages are
from 52 to 86 per cent cognate with one another.5/7 But
this sample is based on the languages taken from the
Binandere Proper and its northern neighbours especially
the Suena. There 1s a need to collect samples to
determine the cognatic relationship between the Binandere
Proper and its —eastern neighbours especially those
encountered on the Third and Fourth Stages. Dutton only
gives the cognatic Felationship between Dombada, the
eastermost Notu, and other blanguages further south-
east.68 1 suspect that the cognates between Binandere

Proper may fall within the range indicated by Wilson

although in descending order when one moves from the

Binandere as far as Maisina in the east and the Yareba in

the south.

65. King, C. Vocabulary of the Binandere Dialect, Ford,
Sydney, 1801.

. Grammar and Dictionary of the
Binandere Language, Ford, Sydney, 1927/.

66. See Ray 1907; Capell, 1962a; Wilsan, 1969;
Dutton, 1869, 1871, 1873, 1975. -

67. Wilson 'The Binandere Language Family', p. 65.
68. Dutton, T.E., et al. Papers in New Guinea

Linguistics, No.14, Pacific Linguistics Series A
No.28, Canberra, 1971, p.17.
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The linguistic picture in Stages III and IV is
far from complete. This 1is particularly so along the
coastal belt where the oral traditions of past
associations are strongest. The published material of
the 1linguists is correct in outline but ‘wrong on some
details. As far as language/dialect boundaries are
concerned I accept Williams' boundaries of the 'Yega
Tribe' which extends from Bakumbari in the north to Eroro
in the east.63 These people are Notu speakers whose
boundary I extend to include the Notu Soverapa around the

70 where__as Dutton puts the 'boundary Just

Pogani area
beyond the mouth of the Musa on the coast.’! Dutton
lists Yega as a separate dialect of Notu.”’? This view
is based on Dakeyne73 and Wilson.’% In fact Wilson
lists the names of thg villages but these are villages 6?

the Yega as a clan not as a separate dialect as it is

shown. There are two clans living in the Gona Bay; they

69. Williams, Orogkaiva Socieiv, map at the back page.
70. Waiko, B.A. (Hons), appendix J.

71. Dutton, et al. "Papers in New Guinea Linguistics’,
p.33.

72. , A Checklist of Languages and Present-Day
Villages of Central and South-east Mainland Pacific’
Pacific Linguistics Series B No.24, Canberra 1873,

p.75.

73. Dakeyne, R.B. 'Cooperatives at VYega' in Orokaiva
Papers, New Guinea Research Bulletin, No.13, 1966,
pp.53-68.

74. Wilson, 1969 , p.68.
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are Yega and Baopa who speak the same Notu language.75

Wilson also lists Osako and Borugasusu, the Aega villages,
with the Binandere. Button corrects this error but
includes Iwaia, a Taian Dawari village, in the Binandere
list.’/B Dutton also puts Oure in the Notu territory
whereas the village belongs to Dawari. More seriously
Dutton 1lists Garara village, near Cape Killerton, under
Notu.’” But this 1is wrong because Garara village is
occupied by Warebe and Andere clans who speak the same
dialect as Dawari which 1is similar to, if not the same
as, Binandere. The clans of Garara village‘migrated from
Oreia and Mapuie in the Okena area as did many other
groups which came along that direction.’8 The result
is that the current published linguistic research is not
really accurate enough or sufficiently detailed to do

more than confirm elements of the oral tradition.

Stage IV .

We have claimed that from stage II the sequences
of splits might have been that the Yema broke off first,
followed by the Girida, Suena and Binandere in that

order. A summary might be a useful guide to the complex

75. Waiko, J.D. Field Notes, December 13871%.

76. Dutton, et al., 'Papers in New Guinea Linguistics’,
p.17.

77. Dutton, 1971, opcit. p.27.

78. See Waiko, J.D. 'European Melanesian Contact in
Melanesian Tradition' in May, R. (ed), Priorities in
Melanesian Development, A.N.U. Press, 1973,

pp.425-475.
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sequences of splits, migration and counter movements in
Stage IV./S

The present Binandere territory was previously
occupied by two groups. The Girida inhabited the entire
lower Mamba, from Eraga down to the coast including part
of the land between the Mamba and the Gira Rivers.
Chinnery and Beaver do not say anything about the origins
of Girida, but imply that this was Girida's homeland, and
the Binandere explicitly say that the area once belonged
to the Girida. The second group to enter the area was
the Yema who settled on the middle reaches of the Gira
around Kosi Hill. This tribe- migrated from Yema, a
tributary of the Waria River. There were quarrels among
the women and the Yema came eastward to settle on the Eia
River where their enemy, the Jia, harassed them, so they
moved to the Gira. The Jia, now 1living on the lower
Waria, were hostile to the Yema and the 1latter’'s
sub-clan, the Suena. It would appear then that the
Girida and Jia allied against the Yema and Suena before
the Binandere moved there. Another group, the Dogi clan,
also entered the area before the Binandere.

The Dogi tribe under Topogo lived on the upper
Ope River, but they 'discovered good land' around Eraga
so they moved there to make gardens, and finally they

settled among the Girida and they lived with them on

79. The following section is based on written as well as
oral sources. Beaver, et al., op. cit.; discussions
with some 1living descendants of the various clans
mentioned in this section.
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friendly terms. At this time the Binandere were at Manji
Range on the Kumusi but when they were driven out by the
Aega, they followed the Dogi who received them, the Dogi
supplying quantities of young plants for the Binandere
gardens. Despite that the‘Binandere stole taro from the
Dogi gardens. In retaliation the Dogi invited Aega
warriors into the area to kill some Binandere while most
of the Binandere had gone to Kumusi 'to obtain coconuts
and betel nuts from their own garden’. The Binandere
returned to Eraga and invaded the Dogi wvillages 'and
literally slaughtered (them) wholesale’. As a result
some Dogi survivors sought refuge from the Girida while
others took flight to Yema on the Gira.

Thus the Binandere -established themselves at
Eraga. They pursued the Girida and wiped them out on the
Mamba and their remnants went on to settle at Tai Hill,
Eia River and Towara Island east of Morobe. At this time
the Binandere did not know the whereabouts of the Yema
and as they pursued the Girida, they killed Yema men who
were mistaken for Girida. In doing so the Binandere
discovered the Yema and resolved to oust the Girida from
Tai Hill. They invaded and destroyed the Girida's last
stronghold, and the Girida were weakened beyond
recovery. Girida survivors sought protection from their
branch 1living with the Dogi at Towara Island. The Dogi‘
and Girida 1lived there wuntil conflict erupted and the
Dogi returned to live among the Binandere.

In the meantime the Yema and Suena, having left

their Binandere ally at Stage II and settled on the Waria
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River, found the Jia tribe a formidable enemy. As a
result the Yema seem to have returned in a southeast
direction to meet thewr ally, only to find the Girida in
the way. Like the Binandere, the Yema were squeezed by
the Jia in the north and the Girida in the east making it
difficult for them to contact their Binandere allies. It
was the violation of sago rights by the Yema that led to
the Binandere invasion of the Yema settlement at Kosi
Hill and the killing of some residents. This resolved
into a formidable alliance that routed the common enemy
on -Tai Hill. The Binandere and Yema took over full
control of the former Girida territory. Ever since, the
Binandere have been defending it against the Dawari in
the east, the Aega in the south and the Jia in the
north. This topic belongs to warfare which we shall
analyse in detail later.

Now we turn to dealing with some detail of the
Stage IV. The evidence will be taken from genealogical
information and other oral sources.

We have indicated that the Binandere seemed to
have moved in a series of ’migration jumps' or stages.
Now we describe and analyse the 1last move. We divide
this stage into two; the first being from the Kumusi to
the Mamba, and the second is between the Mamba and the
Gira River; and we choose to present the following clans
in order: the Dogi, the Boepo, the Pure and the Yoparé.
The clan histories overlap giving a slightly different
perspective on the same events, but on major incidents

the histories support each other.
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00GI. The oral traditions of the Dogi clan take
its origins beyond that indicated by Beaver and Chinnéry.
E. Pire of Nindewari wvillage pointed out that his
ancestors came out of a hole or cave and settled at Oreia
Mapuie in the Okena territory, that is 1in Stage III.
They moved north ahead of others to settle at Buna before
coming to Eraga via the Ope.

It appears that the Dogi preceded the Binandere
migrations towards the north. The oral sources clearly
point out that the Dogi clansfolk split from the main
Binandere and moved away. The Uppef Ope and the area
around Lake Koena were part of 1its territory, with
Gaiari being the last village on the northern side. In
the course of time the Dogi moved to Eraga via Mount Ribo
Dari .80 The Dogi clan was there when the Binandere
clans arrived.

The Dogi 1left some old gardens where the
Binandere could obtain food and seedlings so they could
make their own gar‘dens.alI Despite this the Binandere
stole garden produce from their hosts. This was the

cause for the Dogi to attack their guests when the

80. Literally translated as the wmountain on which
Binandere killed a Girida man, Ribo. The Kiawa
changed it to Mt Green after a man who was also
killed by Binandere in January 1897.

B1. Descriptions in the Annual Report 1914-1315 were
more or less confirmed by the oral sources obtained
from the various <clans 1involved particularly the

Dogi clan. E. Pire, Nindewari wvillage, December
1871.
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latter's men had gone to the Kumusi to gather food,
coconuts, betel nuts, etc. from their old villages.

The news of the attack reached the Kumusi where
the Binandere organised their retaliation. According to
Bosida and Yopare traditions, Mande of the Bosida clan
had adopted Ata of Girida origin, and many gifts of dogs'’
teeth, shells and other ornaments were given to Mande 1in
order that he would 1lead the Binandere to invade the
Eraga settlements. Mande .in turn gave a spear to Ata
commanding him to 1lead the invasion and kill the Dogi
'big man' Topogo. This was done and the Binandere killed
many other Dogi warriors. As a result of the massacre
the survivors of the Dogi scattered in two directions:
one group went to the Gira and the other Jjoined the
Girida at the lower stream of the Mamba.

Beaver and Chinnery say that the first group
finally settled with the Yema at Kosi Hill, and the
second one was ousted with the Girida who went to settle
at Towara Island. Oral evidence, however, has it that
after the killings, the few adults of the Dogi survivors
and the children sought refuge in the ganuma to, caves,
under the overall protection of Waiebae, one of the
important ’'big men' of the Binandere tribe. During the
massacre, one of Kitoto's sons, Jigede, was crying for
his father, and the boy was 1lying in the blood of his
father which was on the ground. Waiebae found Jigede and
took him to his wife, Iruru, who waited on a canoce.
Waiebae gave Jigede a new name, Ororo Gutari, Blood Bath,

because he was 'bathing' in the blood.
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Waiebae made Toia of Dogi go into the caves 1in
order to nurse the young ones. They grew to be adults;
and under Dorubae a village was built at Aposi on a
tributary of the Mamba which runs northwest towards the
Gira. Pigs were raised and other preparations made for a
dance and feast. A betaia, an invitation, was extended
to many of the Binandere clans on the Mamba River. These
clans brought the arioc, the dancing house, which they
helped erect, dances were performed, pigs were
slaughtered and distributed. It was at Aposi that the
Dogi recovered enough strength to move to meet the Yema
at Kosi Hill. These people th joined the dance and
accepted the gifts of food! were also accepting an
obligation to fight alongside the Dogi.

The Dogi, in fact, reached the area upstream
beyond Kosi.  According to Pirebae the DBogi had fought
the Yema .and moved to settle near the present Ewore
village. Toia and Jigede moved down?ptream and settled
at the present Nindewari village.

Here some other Dogi or Yewa Buie joined the
Dogi from the Kumusi river. These were Give, Dengo,
Kobada and others. They were sons of Baiagi whose mothef
was Kandoro, a Dogi woman married to Mande of the Bosida

clan. Give, Dengo and Kobada were Dogi a da kumbari,

Dogi through their mother's 1line, and at the same timg

Bosida vi da kumbari, Bosida through the father's line.

The Dogi and Yewa Buie having built an ario

house, went down to the coast to catch fish- and shellfish
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so that they could yan taiete oro sitoro ao kapain tedo.

That 1is, they would follow the custom of providing a
feast when they made the final ceremonial trimming of the
sago thatch on the ario. They went to throw nets at
Gorode where the enemy Jia lay waiting. The Dogi did not
realise their enemy was there. As a result the Jia
trapped the Dogi and killed all of them except one,
Gigino. He escaped and went up the Gira river to bring
news of the attack. The Warebe, Jingapapa and Binandere
clans rushed to the scene but the enemy had already gone
with the bodies of the victims. But Wagabae of Binandere
speared Dagaiabae of the Jia. The Jia captured Wagabae,
put him on the platform of thgir canoe, broke his 1limbs,
and took him away, leaving Dagaiabae floating on the sea
until the Binandere captured him. They took him and ate
him. Near Gorode there 1is a place called ODagaya
Gaisimbari, being a place where Dagaya was found.

At Mande’'s request Ata killed Topogo of Dogi and
took away the warawa, the shell ornament, from the
victim’s neck. Later this warawa was returned to
Topogo's brother. When he died the same warawa was given
back to the Bosida. The Bosida owner died and the
ornament was returned to Dagi of Dogi, who passed it onto
Aiwa of Bosida when the former died; Aiwa died and it
was handed over to Pire who holds it to this day. Pire
was my informant who said that when he dies the warawa
will go back to the Bosida again.

This warawa 1is both evidence and symbol of the

killing at Eraga. It once reminded men of other



102

obligations to obtain revenge, but now signals their
reconciliation.

Pire does not mention the Dogi being destroyed
as a tribe and the remnants settling at Towara with the
Girida as stated by Chinnery and Beaver. He says that
the Dogi were a part of the Binandere but the Dogi moved
north earlier than the rest from Oreia Mapuie. Pire also
says that the Binandere and the Bogi fought against the
common enemies, the Jia, Girida and Dawari. Pire's
account with its rich detail is more credible. |

A Dogi related clan, the Yopare,‘has confirmed
the Dogi version of this case history, especially the
Gorode incident, in which the Jia were on a war
expedition, and finding the Yewabuie and Dogi - on the
coast, they killed thgm and took the victims to eat. The
Binandere 1later mounted a retaliatory expedition to
avenge the deaths.

QQEBQ' Timothy Sirode, a 'big man’ of the Doepo
clan from Yaudari village on the Mamba River, says that
the Doepo as a clan came into existence at Biri Senane,
north of Gona in Notu territory. There its ancestor,

Utuda' sinenembesisina. The clan moved to Kikinonda‘ in

the Aega territory not far from Manji; and at this time
the DBogi were at Gaiari as we have already noted.

Information based on a genealogy indicates that only two
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generations lived and died there: Utu da Wotari, and his
son, Gajiga. The latter's sons and daughters, Mugari,
Worude, Bakian and Sirere, moved to Kikinonda. It seems
that they did not stay there long as Mungari soon moved
to Eraga where he was later Jjoined by other clansfolk.
According to Sirode the Kanevidari and Demo da Unji clans
followed closely behind.

The fight which flared up over the stealing
caused the killings. Sirode specifically pointed out
that one Wodabae went to the DOogi garden to steal a
particular taro species called porove and was caught.
Because of this Topogo organised the Binandere attack
which resulted in the complete massacre of the Dogi.

Sirode has claimed that Gigino’'s father, Ajive of
Dogi, ran into the caves with his wife and children. The
Binandere had taken over the Dogi garden in order to
starve the Dogi clansfolk to death. Mugari of Doepo had
married Maunta, a daughter of Ajive, prior to the
killing. After some time Ajive and his family could not
survive and therefore he appealed to his daughter to get
some food. The other Binandere clans were eager to kill
Ajive but Mugari, supporting his wife, would not allow
it. As a result there was a bitter fight between Mugari
and his clansfolk and those who wanted to kill Ajive.

While the contest of words and arms was still

going on Maunta got a sino buma badaedumbae ari, a huge

brown dog, and tied it near her father, and filled an un

sigi, a large water gourd with water. The fight between
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the two warring groups went on for a 1long time;
Ajive's body perspired so much that it ran with water,
and so did that of his daughter Maunta. The sweat was so

hot that it nearly killed him so Maunta brought out the

dog and buria essisina, killed 1it, to "reconcile the
groups; and she poured water from the gourd on Ajive's
head. When she threw the gourd on to the ground it broke
into pieces. The killing of the dog and the breaking of
the gourd stopped the war. The warriors sat down and

Mungari broke a babaga, a croton branch, and planted it

declaring, 'Dogi Ajive butu tekago bira, Dogi Ajive has
claimed the land again’'.

Dogi Ajive lived at Mamba for some time but
later he decided to return to the Gira. At Aposi, as we
have seen, the ather Binandere clans were invited to
bring the aric house. It was during the ceremony that
Ajive declared the transfer of the Dogi land rights to
Oobu of the Doepo clan. Therefore most of the 1land
adjacent to Aposi creek, Mami creek, Ganumato and Pota
was left to Dobu.

Pure. This clan, like many others of the
Binandere tribe, was a part of the northward movement.
The Pure migrated to settle at Bakumbari on the eastern
side of the Kumusi mouth.82 There are many subclans of
Pure but we will concentrate on the Tatori Unji. The

Tatoro Unji lived at Bakumbari, north of Biri Senane.

82. This 1is based oniﬁinterview with S. Teiane, Yopare
clan, Tubi wvillage, August 1978. Tapes in my
possession.
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Their oral tradition says that only two generations had
lived there before they moved to build Ribe village on
the Mamba. This was a very 1long village with a large
population.

Gilbert Baiwa of Jingada village, on the Gira
river, says that the Pure came along with other Binandere
groups from the Musa.83 The ancestor was Uwasi and his
son, Tatoro, lived and died at Bakumbari. Tatoro had two
sons who also died there, and it was Atata, a fourth
generation, that came to Ribe. |

Tatoro Unji and others left Bakﬁmbari _becauée
the young warriors rebelled against their war leader who
constantly declared wars against their neighbours. But
the rebellion Hhas never been a part of the oral

tradition. In its stead an ao boioc ari, an excuse, wasg

created and incorporated into the oral tradition, in
which it is claimed that the Pure clans left due to their
inability to split a twisted and hard firewood called
oera.

Ribe village was strongly fortified to protect
its population. It finally fell to a combination of
other clans who built an alliance over a long period,
then attacked after an apparently minor incident.
Mandoembo of Buiekane's dog was killed and eaten by the

Pure. A man of the Pure clan said that the flesh of the

83. Baiwa, G. Jingada wvillage, recalled his clan
history and migration. Port. Moresby, May 1976.
Tapes in my possession.
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dog

o

was like the taste of the owner's bedy. This was
taken as an insult and a threat.

Mandoembo invited other Binandere clans and some
other tribes to invade the Pure stronghold. This was
done and Pure was destroyed as a clan. For example,
Atata’s and Bowore's sons, the third generation from
Uwasi, were killed. Their names were Baia and Kapida.
When the entire population of the clan was nearly killed
off, some other clans of the Binandere tribe provided
refuge. Atata, for example, had lost two sons and the
remaining two, Opio and Kove, were taken to the Gira by
my great great grandfather Daba. The Pure survivors
built their wvillage at Giutumai, about three miles
downstream from Tabara, the viliage of the Bosida clan.

Yopare. The Yopare seem to have come into the
area after the Pure had built Ribe village.B84 According
to Simon Teiane of Jingada village on the Gira river, the
Yopare left Viriga Auri-da village on the Kumusi river.
There were enemies on the upper river and downstream so
that the Yopare were sandwiched in between. As a result
five brothers, Bogaia, Iu-urari, Rogore, Sinoma and
Waiago, left the wvillage and came to the Mamba via DBailago
swamp . According to the informant it took about two
months to reach Ribe. The distance is ébout 60 miles,
and on the dry land it would probably take about three or
four days, but the strength of their enemies forced them

to avoid the easy travelling on higher land. The Daiago

84. See footnote No.82 above.
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swamp and the very extensive Uso swamp cover almost the
entire distance between the Kumusi and Mamba rivers.
During the time that they hid and struggled through the
swamps they lived entirely on sago grubs and wild animals.
The last part of the Jjourney was through Ubutu
swamp where some Pure clansfolk were making sago. It was
Betaga of the Pure who found the Yopare men. In response
to Betaga's question the Yopare leader replied
Ah, Bogaia imo ane doturutena awa ae itoro de da
itona, bere puioc mi ipa kokesiri gido, 'kaen
namenji Betaga nonda ango bausisina gana...
Betaga, 1 should have come at the same time as
you left the Kumusi; but I did not, and through
constant fighting the handle of the shield has

bruised my palms so we entered DBaiago swamp 1in
search of you....

Both men hugged each other and cried on each
other's shoulders because they had been separated for a
very long time. Soon the brothers of both leaders came
to meet each other. Betaga took Bogaia into the sago
huts and baked some sago for the new arrivals. Then the
immigrants were taken to Ribe village where the Yopare
lived for some time. The 1latter raised pigs and gave a
feast for the host clans. The Yopare decided to leave
Ribe in order to build a new village downstream ét Peu.
At the request of the Yopare the Pure cleared the site
and made new gardens for the Yopare to settle down. The
five men who migrated from the Kumusi died at Peu, and
their sons decided to move further from the Mamba to the
Gira. Peu village was still extant when the Kiawa

arrived.
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The land at-Peu was left to Damba, who was the
daughter of Bogaia who had married Tanango of Taono Unji.
From Damba care of the land passed to her husband, Tanago
and to his brother Patari. The Yopare rose to leave and
said to him, 'Cousin we are going to hold the tail
clothes of our women, so you take care of this 1land'.
That is to say, the men left to follow their wives' clans
who were moving to the Gira. Some Yopare followed the
Mamba river down to its mouth while some others 1left to
join the Bosida on the Gira river. Waiago's son Yaurabae
left Peu and moved to Jjoin his mother's sister Eta, who
was married to Bego of the Bosida clan at Tabara as we
already discussed in Chapter one.

As Binandere history moves closer to the present
the degree of detail available inevitably increases, and
the techniques wused to obtain and present information
about the past must change accordingly. Archaeology,
which should be the main discipline giving insight into
the distant past, can provide only a glimpse of people in
the general area some 30,000 years ago, and of some trade
in stone in recent times. Linguistics gives more
information - indicating that people speaking languages
ancestral to those still used in the area could be heard
on the river banks perhaps 10,000 years ago; and that
something like the migrating, mixing and dividing of the
last two hundred years has been going on for thousands of
years. The oral histories of the Binandere, beginning

with legend and metaphor to explain the present dispersal
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of the clans, enable the historian to follow the
Binandere over about one hundred miles.B83 By the final
stage of that migration, as the Binandere occupied the
lands on the Mamba and Gira, there is a mass of material
possessed separately by the clans. Each clan has its own
particular details and explanations, but generally the
clan histories support each other on the basic
chronology, location and personnel of major events. The
recent clan histories can also be checked against
numercus known genealogies, old wvillage sites can be
visited, and sometimes a significant piece of material
evidence survives - a shell ornament, a club or a bone.
As with the warawa taken from the dead Topogo they can be
traced back through various owners to date an event, or
perhaps more importantly they can give an intensity of

emotion to a narrative heard in a village setting.

85. At the moment there is 1little evidence to support
the Binandere having floated down the Kumusi River
although Beaver and Chinnery indicated it. Williams
attributed Aega's origins upstream to Koropata. He
reported that by the time the Aega reached their
present position 'Kiriri Gaimonda’ a Binandere
section was already in occupation of the area. But
according to Williams [1968 (reprint): 152, 154] a
quarrel broke out between the residents and
emigrants in which the Binandere were driven across
toLMamba River.
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CHAPTER THREE

ITORO : WARFARE

'BAURI MAI DA DA AE,

ATA GOROBA EVEKARA:

ORO BE TEGERI, GOROBA TEGERI:

BAURI MAI DA DA

AMI ITORO GAIAE,

ATA ORO BE TEGERI DA

GOROBA MI' Graceford GENENE

There were many reasons why the Binandere moved
about over distance and time. These include natural
disasters, disease and population pressures. But warfare
emerges as one of the main causes of migration and
settlement. The ph;losophy of payback provided thg
underlying ideology and the index of power relationships.
In this chapter I discuss the various types of disputes
ranging from village quarrels to <clan conflicts and

inter-tribal wars.

Rirowa bari, payback, or the killings‘that took
place in order to revenge earlier killings, was the
underlying cause of warfare. Payback includes wounding
and destroying property to equal -earlier injury or
destruction of gardens, animals and other possessions. It

is to do with mina esira/desira, mina ane/dane, he did

it/killed so I can do it/kill, too.

Rirowa bari is an ideology in itself - a belief

with such an intensity that it compels people to act even
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when it endangers themselves. It is also a power index -
an indicator of the position of one person or group

relative to another. Rirowa bari is a continuous

process; and there is a clear pattern over a number of
generations. For example, if we take detailed
genealogies of any two tribes, trace the causes of deaths
by violence, and contrast the tallies against each other
an alternating sequence emerges as to who killed whom and
why. This pattern also indicates at any point the power
balance between one tribe and another as well as within
the various clans.

The most fundamental motive of all communities
and individuals is to retain balance in the discharge of
bauri, power. Genene has put clearly how the Binandere

visualise power.

BAURI MAI DA AE, Power is not one persan’s
ATA GOROBA EVEKARA: But each one has his own
strength

ORO BE TEGERI, BAURI TEGERI; Each clan, its own power

BAURI MAI DA DA Wars cannot be fought
AMI ITORO GAIAE, By the power of one

ATA ORO BE TEGERI DA But need the pulling
GOROBA MI together of the many.

This is the statement of the equality of power.
It is an assumption embedded 1in the 1language. For
example, you do not say in the heat of a quarrel imoc nane

dano betata, I will beat you to death: rather you say

nange mina darae edo betana, we will bash each other to
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death. This 1is because one person is not thought of as
having all the power - both have power.

A community's concern with retaining a balance
between action and reaction 1is often expressed 1in the

image of a stable cance. People say, ma abaga pasido, be

pasido, in loading the platform of a canoe, some
vegetables have to be placed towards the abaga, near the
outriggers, and an equal amount must be put on the be,
the other side, so that the canoce is balanced. Too much
on one side and the canoe will capsize.

Thus men in their discharge of powér may destroy
property or kill in rekvenge but they must always bear in
mind the above principle because whatever they do will

eventually be done to them. The principle of abaga

pasido, be pasido, that delicate balance, is derived from
how the Binandere visuélise bauri, power.

At a feast you do not give the best part of the
pig meat to members of just one clan, for if you do
others will not be happy. It has to be distributed not
necessarily equally but equitably; at 1least a piece of
it should reach every person in the village. In the same
manner in .the sharing of a rorou, bride wealth, the
distributor makes sure -that both the mother's side and
the father's side of the daughter receive a Jjust share.
In the o0ld days the younger men were said to be duduno

mendo pitopito, quick tempered, ready to provoke others

to fight: but the elders were kajiro ari, calmer,

experienced men, who offered advice on the pros and cons
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of the issue. The restraint of the elders balanced the
fire of the young. Nowadays the Binandere apply the

abaga pasido, be pasido principle to the relative

emphasis given to traditional customs as against
introduced education when they say that too much of the
new ways will be destructive because not enough care and
attention are being paid to the old learning.

Relationships between men were complex and
delicate. Alliances needed constant care: they required
the same attention that men invested in their gardens and
their relations with the spirit world. When aold people
wanted to 1illustrate the sensitivity that must be given

to nurturing alliances they referred to the dao sisino’

the feelers of the lobster, br the gima, the echidna.
The coastal villagers used the image of the fisherman who
has found the hiding placé of the lobster. At first the
creature puts out its sensitive feelers; if they are
disturbed then the lobster will retreat, and if it does
so it cannot be held by its sisino, the feelers. The
hunter must be patient, avoiding the delicate feelers,
until he can get a secure grasp on the body. Any
clumsiness or haste, and all can be lost. Inland people
spoke of the gima which hides by burrowing into the
ground. Again only the patient and careful hunter can
capture the gima without being spiked. 0Or they refer tb
the spider which must get that first thread across tHe
gap before he can build his web. The first 1line 1is

fundamental: it must be secured. Alliances between men
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were to be pursued, but especiélly in their early stages
they were difficult to build, requiring sensitivity not
to break the delicate strands. In the following pages I
describe some complex social situations that the
Binandere have not handled well resulting in various
kinds of warfare both within and without the tribe. The
description of the events is confined to my own village
and clan but there are other more distant incidents which
I have taken from other clans of the Binandere.

I have already described the settlement and the
shifting of sites of the Bosida villages in Chapter 1.
One of the causes for the —changes was, of course,
conflict. In this chapter I discuss some of the causes
and the contexts of violence aé well as the varicus types

of warfare.

TATI PAMO OUBUNO. A conflict involving several

clans of the same village 1is called tai pamo duduno, a

clashing of 1legs; that is you hit your opponent on the
legs and do not inflict fatal wounds on the body as you
would to your enemy from beyond the village. Disputes
within the village are also termed vi da ge, literally
penis words or men's quarrels.1

I will describe a vi da ge over a stealing of

dan, betel nut. The Bosida lived at Tabara village,2

1. By contrast ge baiari, a quarrel with words without
using weapons, belongs to women. This kind of

quarrel sometimes led to physical clashes that
included men. See Waiko 'Oro! Oro! Orokaiva'.

2. This was Tabara number four wvillage built after
Ombeia.
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and often went across to the Eia River, built huts, and
hunted there. At Pakera near the present Dabari village
on the bank of the Eia were some betel-nut palms. These
were the remnants of the gardens of the Girida whose
village had been destroyed by the Binandere.

Egia of Tabara village went across to hunt for
animals near Pakera. He saw a particular betel tree with
two bunches of nuts but they were not ripe. He picked

some vines and tata Jjijisina, that 1is, he tied them

around the base of the tree as a sign to others to leave
the nuts alone; he wanted to fetch the nuts on his next
trip. He caught some animals and fish, smoked them, and
made sago. He returned to Tabara with baskets of dried

meat and ambe jiari, lumps of sago.

Soon after Gomodebae of Ombeia village also
visited Pakera to hunt. He saw the ripe nuts on the tree
that Egia had marked with his taboo. Gomodebae removed
the wvines and took the betel nuts. He returned to
Ombeia. When Egia went back to hunt and get his nuts he
found that they had been stolen. He 'was angry but
reimposed his taboo for his next bunch. Again Gomodebae
went to Pakera and removed the last ripe bunch. For the
second time Egia found that the nuts he had marked were
stolen. In his fury he cut the palm down. Gomodehae
returned to the hunting ground expecting that the tree
would be full of ripe nuts. But now he was angry to find
that it had been felled. Neither Egia knew that

Gomodebae had been responsible for the violation of the
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taboo, nor did Gomodebae realise that it was Egia who had
chopped down the betel-nut tree.

Gomodebae came back to his wvillage. In the
evening he stood in front of his oro for the turo ge,3
the evening talk, and abused the person who had cut down
the tree. By coincidence Egia was at Ombeia. He heard
the abusive words and shouted that he was responsible.
'The Girida built Pakera and planted the betel nuts. I
used to climb the palms and fetch the bunches for my
father to chew them. Twice I have imposea a taboo and

both times the nuts were removed. That is why I cut the

tree down.' Gomodebae replied, '0id you say you cut the
tree?’ 'Yes, I chopped it down, and what would you do to
me?' With these words Egia picked up a sharpened bosi, a

palm, and speared his opponent near the shoulder.

Gomodebae daone gasisina, he called upon his clansmen,

Yauwo, Govirobae, Andaembo, Awai: '"Your brother 1is
spearing me’.

It was Gomodebae's village and his clansmen rose
with spears and shields to fight Egia who stood alone.

My father's grandfathers, Danatobae, Kobae and Giriabae

3. Turo ge, literally the evening talk, consisted of vi
da ge, sometimes ge baiari, dengoro baiari (advice
to the young people), discussion of clan histories
and life experiences. Sitting around the fire were
men and boys near the oro, and the women and girls
at the mando. Both boys and girls wusually Jjust
listened but sometimes responded to the turo ge.
However, for vi da ge a man should remain within the
confines of his clan's oro for reasons that your
clansmen and weapons are handy there. And by going
outside it you expose yourself to attack from your
opponents. ’
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of Ugousopo clan, took Egia's side because the latter was
their brother-in-law and they were his nephews. The
clash went on wuntil Gomodebae's spear broke through
Egia's shield and wounded him on the hand. The vi da ge

that led to the topo duduno then ceased.

Egia's wife's relatives responded later when the
Ugousopo clashed with Buie, another clan at Ombeia

village. My grandfather, Dandorc, cut pingi sirike, the

vine that produces sticks of mustard pepper which 1is
chewed with betel nut.% The pepper vine belonged to
the Buie clan. In retaliation the Buie clansmen
unfastened their canoes, and crossed the river to the
Ugousopo’'s gardens at Tuvi which is directly opposite the
present Tabara. The Buie men pulled out the tarc, and
cut banana trees and burnt them.

When Waroda of Ugousopo went to the garden in
the morning he came upon the Buie clansmen destroying the
crops. He decided to fight them, one against many. At
this time Egia was on the opposite side. He wused his
shield as a raft and swam across the river to help his

brother-in-law. At first Egia did not engage in the

4.  Chewing requires three things: lime obtained From
burning shells, the nut inside the betel fruit, and
pepper - all three combine to give the taste and the
red colour. There are three kinds of pepper:
sirike 1is planted near the trunks of trees like
breadfruit, figs, coconut etc. as hedges for the
village. Sirike like sago of the mamboro variety is
propagated by hand. But other wvarieties, 1like

dorobu and beune, grow wild and they are less
favoured for chewing. See appendix IV for burning
sea-shells to obtain lime.




118

fight but tried to stop it. But Menemo of the Buie clan
hit Sinene of Ugousopo who had followed Egia. Sinene
called out his daone, 'Egia, I have been speared’. A
daone is a war cry, a call that incited relatives to take
revenge. Those who ignored a dacne were regarded as
cowards. Hearing his uncle’'s daone, Egia speared Menemo
in the stomach and his intestines came out.>

There are two points I want to emphasize.

Firstly, all tai pamo duduno end up with buria, the

killing of pigs and exchanges between the opposing groups
in order to secure ipa Jjiari, the shaking of hands to
make peace again. (In pre Kiawa times, the custom of the
ipa Jjiari, the tying of the hands, or the shaking of
hands, was a means to re-establish peace after 1t was
broken through quarrels.) Secondly, in the two conflicts
described above the man who speared another person pushed
the spear into the body and took it out. The depth of
the spear thrust was carefully calculated. This was
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