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IN TEWARA AND SANAROA—
MYTHOLOGY OF THE KULA

I

when the parting gifts, the talo’i are given. The clay pots, the

several kinds of produce of the islands and of the Koya, which
had been laid aside the previous day, are now brought to the canoes.
Neither the giver nor the main receiver, the toliwaga, take much notice
of the proceedings, great nonchalance about give and take being the cor-
rect attitude prescribed by good manners. Children bring the objects,
and the junior members of the crew stow them away. The general behav-
iour of the crowds, ashore and in the canoes, is as unostentatious at this
moment of parting as it was at the arrival. No more farewells than greet-
ings are spoken or shouted, nor are there any visible or formal signs of
grief, or of hope of meeting again, or of any other emotions. The busy,
self-absorbed crews push off stolidly, step the mast, set sail, and glide
away.

They now approach the broad front of Koyatabu, which with a favour-
able wind, they might reach within two hours or so. They probably sail
near enough to get a clear view of the big trees standing on the edge of
the jungle, and of the long waterfall dividing the mountain’s flank right
down the middle; of the triangular patches under cultivation, covered
with the vine of yams and big leaves of taro. They could also perceive
here and there smoke curling out of the jungle where, hidden under the
trees, there lies a village, composed of a few miserable huts. Nowadays
these villages have come down to the water’s edge, in order to supple-
ment their garden yield with fish. In olden days they were all high up on
the slope, and their huts hardly ever visible from the sea.

The inhabitants of these small and ramshackle villages are shy and
timid, though in olden days they would have been dangerous to the
Trobrianders. They speak a language which differs from that of Dobu and
is usually called by the natives ‘the Basima talk.” There seem to be about
four or five various languages on the island of Fergusson, besides that of
Dobu. My acquaintance with the Basima natives is very small, due only
to two forced landings in their district. They struck me as being physi-
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cally of a different type from the Dobuans, though this is only an impres-
sion. They have got no boats, and do the little sailing they require on
small rafts of three or five logs tied together. Their houses are smaller
and less well-made than those in Dobu. Further investigation of these
natives would be very interesting, and probably also very difficult, as is
always the case when studying very small communities, living at the
same time right out of touch with any white man.

This land must remain, for the present anyhow, veiled for ourselves,
as it also is for the Trobriand natives. For these, indeed, the few attempts
which they occasionally made to come into contact with these natives,
and the few mishaps which brought them to their shores, were all far
from encouraging in results, and only strengthened the traditional super-
stitious fear of them. Several generations ago, a canoe or two from Bur-
akwa, in the island of Kayeula, made an exploring trip to the district of
Gabu, lying in a wide bay under the North-West flank of Koyatabu. The
natives of Gabu, receiving them at first with a show of interest, and pre-
tending to enter into commercial relations, afterwards fell on them
treacherously and slew the chief Toraya and all his companions. This
story has become famous, and indeed one of the outstanding historical
events of the Trobriands, because Tomakam, the slain chief’s younger
brother, went to the Kova of Gabu, and killed the head man of one of the
villages, avenging thus his brother’s death. He then composed a song and
a dance which is performed to this day in Kiriwina, and has indeed one
of the finest melodies in the islands.

This is the verbatim account of the story as it was told to me by
To'uluwa himself, the chief of Omarakana, who at present "owns’ this
Gumagabu dance, his ancestors having acquired it from the descendants
of Tomakam by a laga payment.* It is a commentary to the song, and
begins only with the avenging expedition of Tomakam, which is also the
theme of the song.

The Story of Gumagabu
“Tomakam got a new waga. He blew the conch shell and went to the Koya.
He spoke to his mother” {that is, before leaving), * "My mother, you remain,
1 shall sail. One conch shell you hear, it will be a conch shell of a necklace.” ”
(That is, it will be a sign that he has been successful in getting a good Kula
necklace). “ “The second conch shell will be the conch shell of the dead man;
the sign that I have already carried out my revenge. 1 shall sail, I shall an-
chor, 1 shall sleep. The second day I shall sail, I shall anchor, I shall sleep.
The third day I shall anchor in a village, having already arrived in the Moun-
tain. The fourth day I shall give pari, the Kinana (the Southern foreigner)
will come, I shall hit him. The fifth day I shall return. I shall sail fast, till

* See Chapter V1, Division V1.
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night grows on the sea. The next day I shall anchor at Burakwa. You hear
the conch shell, you sleep in the house, arise. One blow you hear of the
shell—the blow of the bagi (necklace). Two blows you hear, the blow of the
dead man! Then the men of Burakwa will say: “Two conch shells, two neck-
laces,” then, you come out of the house, you speak: "Men of Burakwa, from
one side of the village and from the other; indeed you mocked my son, To-
makam. Your speech was-—go, carry out thy vendetta in Gabu. The first
conch shell is that of the necklace, the second conch shell is that of the dead
man. I have spoken! " (Here ends the speech of Tomakam to his mother.)

“He anchored in the village in the Koya. He told his younger brother: ‘Go,
tell the Kinana men these words: Your friend has a sore leg, well, if we
together go to the canoe he will give the pari!’ The younger brother went
and spoke those words to the head-man of the Kinana: ‘Some green coco-
nuts, some betel-nut, some pig, bring this to us and we shall give you pari.
Your arm-shells, your big stone blade, your boar’s tusk, your whale-bone
spatula await you in the canoe. The message for you is that your friend has a
sore leg and cannot walk.” Says the Kinana man: "Well, let us gol’ ™

“He caught a pig, he collected betel-nut, sugar cane, bananas, necklaces,
betel-pod, he said: ‘Well, let us go together to the canoe.” Pu'u he gives the
necklace; pu'u, the pig; then he gave the coco-nut, the betel-nut, the sugar
cane, the bananas. Tomakam lay on one side; his leg he wrapped up in a
white, soft pandanus mat. Before he had spoken to his younger brother™:
(i.e., he gave him this instruction also, when he sent him to meet the people
of Gabu): “ *You all come with the Kinang man. Do not remain in the village.’
Then” (after the first gifts were exchanged) “the Kirana man stood up in the
cance. His betel-pod fell down. Spoke Tomakam, addressing the Kinana
man: ‘My friend, pick up the betel-pod. It fell and went down into the ca-
noe.” The Kinana man bent down, he took the betel-pod. Tomakam saw that
the Kinana bent down, he took an axe, and sitting he made a stroke at him,
He cut off his neck. Then Tomakam took the head, threw the body into the
sea. The head he stuck on a stick of his canoe. They sailed, they arrived in
their village. He caught a pig, prepared a taro pudding, cut sugar cane, they
had a big feast, he invented this song.”

Such was the story told me by the chief of Omarakana about the song
and dance of Gumagabu, which at that time they were singing and per-
forming in his village. 1 have adduced it in full, in an almost literal trans-
lation from the native text, in order to show it side by side with the song.
The narrative thus reproduced shows characteristic gaps, and it does not
cover even the incidents of the song.

The following is a free translation of the song, which, in its original

native text, is very condensed and impressionistic. A word or two indi-
cates rather than describes whole scenes and incidents, and the tradi- ©.

{
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tional commentary, handed on in a native community side by side with
the song, is necessary for a full understanding,

The Gumabagu Song

1

The stranger of Gumagabu sits on the top of the mountain.
‘Go on top of the mountain, the towering mountain. . . .
They cry for Toraya. . . . .
The stranger of Gumagabu sits on the slope of the mountain.
The fringe of small clouds lifts above Boyowa;
The mother cries for Toraya——
1 shall take my revenge.’
The mother cries for Toraya,

4

Our mother, Dibwaruna, dreams on the mat.
She dreams about the killing.
‘Revenge the wailing;
Anchor; hit the Gabu strangers!’
The stranger comes out;
The chief gives him the pari;
‘I shall give you the doga;
Bring me things from the mountain to the canoce!

1

We exchange our vaygu'a;
The rumour of my arrival spreads through the Koya
We talk and talk.
He bends and is killed.
His companions run away;
His body is thrown into the sea;
The companions of the Kinana run away,
We sail home.

v

Next day, the sea foams up,
The chief’s canoe stops on the reef;
The storm approaches;
The chief is afraid of drowning,
The conch shell is blown:
It sounds in the mountain.
They all weep on the reef.
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v

They paddle in the chief’s canoe;
They circle round the point of Bewara.
‘I have hung my basket.

I have met him.”
So cries the chief,
So cries repeatedly the chief.

vi

Women in festive decoration
Walk on the beach.
Nawaruva puts on her turtle rings;
She puts on her luluga’u skirt.
In the village of my fathers, in Burakwa.
There is plenty of food;
Plenty is brought in for distribution.

The character of this song is extremely elliptic, one might even say
futuristic, since several scenes are crowded simultaneously into the pic-
ture. In the first strophe we see the Kinana, by which word all the tribes-
men from the d’Entrecasteaux Archipelago are designated in Boyowa, on
the top of his Mountain in Gabu. Immediately afterwards, we are in-
formed of the intentions of Tomakam to ascend the mountain, while the
women cry for Toraya, for the slain chief—probably his kinswomen and
widows. The next picture again spans over the wide seas, and on the one
shore we see the Gabuan sitting on the slopes of his hill and far away on
the other, under the fringe of small clouds lifting above Boyowa, the
mother cries for her son, the murdered chief. Tomakam takes a resolve,
‘I shall take my revenge,” hearing her cry.

In the second strophe, the mother dreams about the expedition; the
words about revenge to be taken on the Gabu men and the directions to
anchor and hit him are probably taken from her dream. Then suddenly
we are transported right across to the mountain, the expedition having
arrived there already. The strangers, the Kinana are coming down to the
canoe, and we assist at the words spoken between them and the people
at Burakwa.

Then in the third strophe, we arrive at the culminating scene of the
drama; even here, however, the hero, who is also his own bard, could
not help introducing a few boastful words about his renown resounding
in the Koya. In a few words the tragedy is described: the Kinana bends
down, is killed, and his body is thrown into the water. About his head
we hear nothing in this verse.
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In the next one, a storm overtakes the returning party. Signals of dis-
tress are re-echoed by the mountain, and like Homeric heroes, our party
are not ashamed to weep in fear and anguish. Somehow they escape,
however, and in the next verse, they are already near their village and
Tomakam, their leader, bursts into a pean of trivmph. It is not quite
clear what the allusion to the basket means, whether he keeps there his
Kula trophies or the slain enemy’s head; this latter, in contradiction to
what we heard in the prose story of its being impaled. The song ends
with a description of a feast. The woman mentioned there is Tomakam's
daughter, who puts on festive attire in order to welcome her father.

Comparing now the song with the story, we see that they do not quite
tally. In the story, there is the dramatic interest of the mother’s interven-
tion. We gather from it that Tomakam, goaded by the aspersions of his
fellow-villagers, wishes to make his return as effective as possible. He
arranges the signals of the two conch shell blasts with his mother, and
asks her to harangue the people at the moment of his return. All this
finds no expression in the song. The ruse of the chief’s sore leg is also
omitted from there, which, however, does not mean that the hero was
ashamed of it. On the other hand, the storm described in the song is
omitted from the story, and there is a discrepancy about the head of the
Gabu man, and we do not know whether it really is conveyed in a basket

+ as the song has it or impaled, as the store relates!

I have adduced in detail the story and the song, because they are a

. good illustration of the native’s attitude towards the dangers, and towards
.- the heroic romance of the Koya. They are also interesting as documents,

showing which salient points would strike the natives’ imagination in
such a dramatic occurrence. Both in the story and in the song, we find

. emphasised the motives of social duty, of satisfied self-regard and ambi-

tion; again, the dangers on the reef, the subterfuge in killing, finally the
festivities on return home. Much that would interest us in the whole
story is omitted, as anyone can see for himself.

Other stories, though not made illustrious through being set into a
song, are told about the Koya. I met myself an old man in the island of
Vakuta, who, as a boy, had been captured with a whole party by a village
community of Dobu-speaking people on Normanby Island. The men and
another small boy of the party were killed and eaten, but some women
took pity on him, and he was spared, to be brought up amongst them.
There is another man, either alive or recently dead in Kavataria, who had
a similar experience in Fergusson Island. Another man called Kaypoyla,
from the small island of Kuyawa in the Western Trobriands, was stranded
with his crew somewhere in the West of Fergusson Island, but not in the
district where they used to trade. His companions were killed and eaten.
He was taken alive and kept to fatten for a proximate feast. His host, or
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rather the host of the feast in which he was going to furnish the piece de
résistance, was away inland, to invite the guests, while the host’s wife
went for a moment behind the house, sweeping the ground. Kaypoyla
jumped up and ran to the shore. Being chased by some other men from
the settlement, he concealed himself in the branches of a big tree stand-
ing on the beach, and was not found by his pursuers. At night he came
down, took a canoe or a raft, and paddled along the coast. He used to
sleep on shore during the night, and paddie on in day time. One night
he slept among some sago-palms, and, awakening in the morning, found
himself, to his terror, surrounded by Kinana men. What was his joyful
surprise after all, when he recognised among them his friend and Kula
partner, with whom he always used to trade! After some time, he was
sent back home in his partner’s canoe.

Many such stories have a wide currency, and they supply one of the

heroic elements in tribal life, an element which now, with the establish- .

ment of white man's influence, has vanished. Yet even now the gloomy
shores which our party are leaving to the right, the tall jungle, the deep
valleys, the hill-tops darkened with trailing clouds, all this is a dim mys-

terious background, adding to the awe and solemnity of the Kula, though .

not entering into it. The sphere of activities of our traders lies at the foot
of the high mountains, there, where a chain of rocks and islands lies scat-
tered along the coast. Some of them are passed immediately after leaving
Gumasila. Then, after a good distance, a small rock, called Gurewaya, is
met, remarkable for the taboos associated with it. Close behind it, two
islands, Tewara and Uwama, are separated by a narrow passage, the
mythical straits of Kadimwatu. There is a village on the first-mentioned,
and the natives of this make gardens on both islands. The village is not
very big; it may have some sixty to eighty inhabitants, as it can man three
canoes for the Kula. It has no commercial or industrial importance, but
is notable because of its mythological associations. This island is the home

of the mythological hero, Kasabwaybwayreta, whose story is one of the ,

most important legends of the Kula. Here indeed, in Tewara, we are
right within the mythological heart of the Kula. In fact, we entered its
legendary area with the moment the Sinaketan fleet sailed out of the La-
goon into the deep waters of Pilolu.

11

Once more we must pause, this time in an attempt to grasp the natives’
mental attitude towards the mythological aspect of the Kula. Right
through this account it has been our constant endeavour to realise the
vision of the world, as it is reflected in the minds of the natives. The
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frequent references to the scenery have not been given only to enliven
the narrative, or even to enable the reader to visualise the setting of the
native customs. 1 have attempted to show how the scene of his actions
appears actually to the native, to describe his impressions and feelings
with regard to it, as I was able to read them in his folk-lore, in his con-
versations at home, and in his behaviour when passing through this scen-
ery itself.

Here we must try to reconstruct the influence of myth upon this vast
landscape, as it colours it, gives it meaning, and transforms it into some-
thing live and familiar. What was a mere rock, now becomes a personal-
ity; what was a speck on the horizon becomes a beacon, hallowed by
romantic associations with heroes; a meaningless configuration of land-
scape acquires a significance, obscure no doubt, but full of intense emo-
tion. Sailing with natives, especially with novices to the Kula, I often
observed how deep was their interest in sections of landscape impreg-
nated with legendary meaning, how the elder ones would point and ex-
plain, the younger would gaze and wonder, while the talk was full of
mythological names. It is the addition of the human interest to the natu-
ral features, possessing in themselves less power of appealing to a native
man than to us, which makes the difference for him in looking at the
scenery. A stone hurled by one of the heroes into the sea after an escap-
ing canoe; a sea passage broken between two islands by a magical canoe;
here two people turned into rock; there a petrified waga—all this makes
the landscape represent a continuous story or else the culminating dra-
matic incident of a familiar legend. This power of transforming the land-
scape, the visible environment, is one only of the many influences which
, myth exercises upon the general outlook of the natives. Although here
we are studying myth only in its connection with the Kula, even within
these narrow limits some of its broader connections will be apparent,
notably its influence upon sociology, magic and ceremonial,

The question which presents itself first, in trying to grasp the native

- outlook on the subject is: what is myth to the natives? How do they con-

. ceive and define it? Have they any line of demarcation between the
- mythical and the actual reality, and if so, how do they draw this line?

" Their folk-lore, that is, the verbal tradition, the store of tales, legends,
and texts handed on by previous generations, is composed of the follow-
ing classes: first of all, there is what the natives call libogwo, ‘old talk,’
but which we would call tradition; secondly, kukwanebu, fairy tales, re-
cited for amusement, at definite seasons, and relating avowedly untrue
events; thirdly, wosi, the various songs, and vinavina, ditties, chanted at
- play or under other special circumstances; and last, not least, megwa or

e yopa, the magical spells. All these classes are strictly distinguished from

one another by name, function, social setting, and by certain formal char-
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acteristics. This brief outline of the Boyowan folk-lore in general must
suffice here, as we cannot enter into more details, and the only class
which interests us in the present connection is the first one, that called
libogwo.

This, the ‘old talk,” the body of ancient tradition, believed to be true,
consists on the one hand of historical tales, such as the deeds of past
chiefs, exploits in the Koya, stories of shipwreck, etc. On the other hand,
the libogwo class also contains what the natives call lili'u—myths, narra-
tives, deeply believed by them, held by them in reverence, and exercis-
ing an active influence on their conduct and tribal life. Now the natives
distinguish definitely between myth and historic account, but this dis-
tinction is difficult to formulate, and cannot be stated but in a somewhat
deliberate manner.

First of all, it must be borne in mind, that a native would not trouble
spontaneously to analyse such distinctions and to put them into words. If
an Ethnographer succeeded in making the problem clear to an intelligent
informant (and I have tried and succeeded in doing this) the native would
simply state:

“We all know that the stories about Tudava, about Kudayuri, about Toko-
sikuna, are lili'u; our fathers, our kadada (our maternal uncles) told us so;
and we always hear these tales; we know them well; we know that there are
no other tales besides them, which are lili'u. Thus, whenever we hear a
story, we know whether it is a lili'u or not.”

Indeed, whenever a story is told, any native, even a boy, would be
able to say whether this is one of his tribal lili'u or not. For the other
tales, that is the historical ones, they have no special word, but they
would describe the events as happening among ‘humans like ourselves.’
Thus tradition, from which the store of tales is received, hands them on
labelled as lili'u, and the definition of a lili'u, is that it is a story transmit-
ted with such a label. And even this definition is contained by the facts
themselves, and not explicitly stated by the natives in their current stock
of expressions.

For us, however, even this is not sufficient, and we have to search
further, in order to see whether we cannot find other indices, other char-
acteristic features which differentiate the world of mythical events from
that of real ones. A reflection which would naturally present itself would
be this: “Surely the natives place their myths in ancient, pre-historic -
times, while they put historical events into recent ages?” There is some
truth in this, in so far as most of the historical events related by the na-
tives are quite recent, have occurred within the community where they
are told and can be directly connected with people and conditions exist-
ing at present, by memory of living man, by genealogies or other records.
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On the other hand, when historical events are told from other districts,
and cannot be directly linked with the present, it would be erroneous to
imagine that the natives place them into a definite compartment of time
different from that of the myth. For it must be realised that these natives
do not conceive of a past as of a lengthy duration, unrolling itself in suc-
cessive stages of time. They have no idea of a long vista of historical oc-
currences, narrowing down and dimming as they recede towards a dis-
tant background of legend and myth, which stands out as something
entirely different from the nearer planes. This view, so characteristic of
the naive, historical thinking among ourselves, is entirely foreign to the
natives. Whenever they speak of some event of the past, they distinguish
whether it happened within their own memory or that of their fathers’ or
not. But, once beyond this line of demarcation, all the past events are

- placed by them on one plane, and there are no gradations of ‘long ago’

- and “very long ago.” Any idea of epochs in time is absent from their mind;

the past is one vast storehouse of events, and the line of demarcation

- between myth and history does not coincide with any division into defi-

nite and distinct periods of time. Indeed, I have found very often that
when they told me some story of the past, for me obviously mythological,
they would deem it necessary to emphasise that this did not happen in
their fathers” time or in their grand-fathers’ time, but long ago, and that
it is a lili’u.

Again, they have no idea of what could be called the evolution of the
world or the evolution of society; that is, they do not look back towards a
series of successive changes, which happened in nature or in humanity,
as we do. We, in our religious and scientific outlook alike, know that
earth ages and that humanity ages, and we think of both in these terms;
for them, both are eternally the same, eternally youthful. Thus, in judg-

'ing the remoteness of traditional events, they cannot use the co-ordinates

of a social setting constantly in change and divided into epochs. To give
a concrete example, in the myths of Torosipupu and Tolikalaki, we saw
them having the same interest and concerns, engaged in the same type
of fishing, using the same means of locomotion as the present natives do.
The mythical personages of the natives’ legends, as we shall presently

' see, live in the same houses, eat the same food, handle the same weapons

and implements as those in use at present. Whereas in any of our histor-
ical stories, legends or myths, we have a whole set of changed cultural
conditions, which allow us to co-ordinate any event with a certain epoch,
and which make us feel that a distant historical event, and still more, a
mythological one, is happening in a setting of cultural conditions entirely
different from those in which we are living now. In the very telling of the
stories of, let us say, Joan of Arc, Solomon, Achilles, King Arthur, we
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have to mention all sorts of things and conditions long since disappeared
from among us, which make even a superficial and an uneducated lis-
tener realise that it is a story of a remote and different past.

I have said just now that the mythical personages in the Trobriand
tradition are living the same type of life, under the same social and cul-
tural conditions as the present natives. This needs one qualification, and
in this we shall find a very remarkable criterion for a distinction between
what is legendary and what is historical: in the mythical world, although
surrounding conditions were similar, all sorts of events happened which
do not happen nowadays, and people were endowed with powers such as

present men and their historical ancestors do not possess. In mythical .

times, human beings come out of the ground, they change into animals,
and these become people again; men and women rejuvenate and slough
their skins; flying canoes speed through the air, and things are trans-
formed into stone.

Now this line of demarcation between the world of myth and that of
actual reality—the simple difference that in the former things happen
which never occur nowadays—is undoubtedly felt and realised by the

natives, though they themselves could not put it into words. They know .

quite well that to-day no one emerges from underground; that people do
not change into animals, and vice versa; nor do they give birth to them;
that present-day canoes do not fly. I had the opportunity of grasping their
mental attitude towards such things by the following occurrence. The
Fijian missionary teacher in Omarakana was telling them about white
man’s flying machines. They inquired from me, whether this was true,
and when I corroborated the Fijian’s report and showed them pictures of

aeroplanes in an illustrated paper, they asked me whether this happened -
nowadays or whether it were a lili'u. This circumstance made it clear to

me then, that the natives would have a tendency, when meeting with an
extraordinary and to them supernatural event, either to discard it as un-
true, or relegate it into the regions of the lili'u. This does not mean,

however, that the untrue and the mythical are the same or even similar

to them. Certain stories told to them, they insist on treating as sasopa
(lies), and maintain that they are not lili'u. For instance, those opposed
to missionary teaching will not accept the view that Biblical stories told
to them are a lili'u, but they reject them as sasopa. Many a time did 1
hear such a conservative native arguing thus:—

“Our stories about Tudava are true; this is a lilu'u. If you go to Laba’i you
can see the cave in which Tudava was born, you can see the beach where he
1

played as a boy. You can see his footmark in a stone at a place in the Rayb-

wag. But where are the traces of Yesu Keriso? Who ever saw any signs of |
the tales told by the misinari? Indeed they are not lili'u.”
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- powers handed on by the ancestors who lived in times of lili'u. This mag-
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To sum up, the distinction between the lili'u and actual or historical
reality is drawn firmly, and there is a definite cleavage between the two.
Prima facie, this distinction is based on the fact that all myth is labelled
as such and known to be such to all natives. A further distinctive mark of
the world of lili'u lies in the super-normal, supernatural character of cer-
tain events which happen in it. The supernatural is believed to be true,
and this truth is sanctioned by tradition, and by the various signs and
traces left behind by mythical events, more especially by the magical

: ical inheritance is no doubt the most palpable link between the present

. and the mythical past. But this past must not be imagined to form a pre-

" historic, very distant background, something which preceded a long evo-
Jution of mankind. It is rather the past, but extremely near reality, very
much alive and true to the natives.

As I have just said, there is one point on which the cleavage between
myth and present reality, however deep, is bridged over in native ideas.

+ The extraordinary powers which men possess in myths are mostly due to

" their knowledge of magic. This knowledge is, in many cases, lost, and
therefore the powers of doing these marvellous things are either com-
pletely gone, or else considerably reduced. If the magic could be recov-
ered, men would fly again in their canoes, they could rejuvenate, defy
ogres, and perform the many heroic deeds which they did in ancient
times. Thus, magic, and the powers conferred by it, are really the link
between mythical tradition and the present day. Myth has crystallised
into magical formulz, and magic in its turn bears testimony to the authen-

* ticity of myth. Often the main function of myth is to serve as a foundation

. for a system of magic, and, wherever magic forms the backbone of an

' “.\‘ institution, a myth is also to be found at the base of it. In this perhaps,
- “lies the greatest sociological importance of myth, that is, in its action
_upon institutions through the associated magic. The sociological point of
“view and the idea of the natives coincide here in a remarkable manner.
In this book we see this exemplified in one concrete case, in that of the
relation between the mythology, the magic, and the social institution of
the Kula.
Thus we can define myth as a narrative of events which are to the

" native supernatural, in this sense, that he knows well that to-day they

" do not happen. At the same time he believes deeply that they did happen

" then. The socially sanctioned narratives of these events; the traces which

they left on the surface of the earth; the magic in which they left behind
 part of their supernatural powers, the social institutions which are asso-
ciated with the practice of this magic—all this brings about the fact that
a myth is for the native a living actuality, though it has happened long
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:%Zla;(:;:n order of things when people were endowed with supernat-
| hgve said before that the natives do not possess any historical

spective, that they do not range events—except of course, those ofpttixr-
most reFent decades—into any successive stages. They als;) do not cla'e
sify Fhelr myths into any divisions with regard to their antiquity. But in
locking at their myths, it becomes at once obvious that they r}; res ";
events, some of which must have happened prior to others. For Fhe:: n
a group of stories describing the origin of humanity, the err;ergin of thw
various social units from underground. Another group of mythicgal tal:“
gives accm‘mts of how certain important institutions were introduced an(;
how certain customs crystallised. Again, there are myths referring t

small changes in culture, or to the introduction of new details and m%no0
cust(?rr']s. B;toadly speaking, the mythical folk-lore of the Trobrianders cax:
be divided into three groups referring to three different strata of event

Ir} order to give a general idea of Trobriand mythology, it will be 3 .
give a short characterisation of each of these groups. 7 Boocto

1. The Oldest Myths, referring to the origin of human beings; to the s
ciology of the sub-clans and villages; to the establishment of per;nanent .
lations between this world and the next. These myths describe events wh'rel;
took place just at the moment when the earth began to be peopled fi o
underneath. Humanity existed, somewhere underground sinre :’:n
emerged from there on the surface of Boyowa, in full decora;tion e i’;e pz
with magic, belonging to social divisions, and obeying definite la\;s alndp?e'
toms. I?ut beyond this we know nothing about what they did undergro:::
There is, however, a series of myths, of which one is attached to eve on.
of the more important sub-clans, about various ancestors coming uutr(ff the
ground, and almost at once, doing some important deed, which gives a d :
inite character to the sub-clan. Certain mythological versions abo he
nether world belong also to this series. > sbout the

2. Kultur myths.—Here belong stories about ogres and their conguerors;
about human beings who established definite customs and cultural featu
about the origin of certain institutions. These myths are different from rt:e
foregoing ones, in so far as they refer to a time when humanity was alread
established on the surface of the earth, and when all the social divisions h (};
already assumed a definite character. The main cycle of myths which bcloa
here, are those of a culture hero, Tudava, who slays an ogre and thus allo\?vg ‘
people to live in Boyowa again, whence they all had fled in fear of bei . !
eaten. A story about the origins of cannibalism belongs here also, and bong
the origin of garden making. A sbout

‘3. Myths in which figure only ordinary human beings, though endowed
with extraordinary magical powers. These myths are distinguished from tf)e

i'—»w
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foregoing ones, by the fact that no ogres or non-human persons figure in
them, and that they refer to the origin, not of whole aspects of culture, such
as cannibalism or garden-making, but to definite institutions or definite
forms of magic. Here comes the myth about the origins of sorcery, the myth
about the origins of love magic, the myth of the flying canoe, and finally the
several Kula myths. The line of division between these three categories is,
of course, not a rigid one, and many a myth could be placed in two or even
three of these classes, according to its several features or episodes. But each
myth contains as a rule one main subject, and and if we take only this, there
is hardly ever the slightest doubt as to where it should be placed.

A point which might appear contradictory in superficial reading is that
hefore, we stressed the fact that the natives had no idea of change, yet
here we spoke of myths about ‘origins’ of institutions. It is important to
realise that, though natives do speak about times when humanity was not
upon the earth, of times when there were no gardens, etc., yet all these
things arrive ready-made; they do not change or evolve. The first people
who came from underground, came up adorned with the same trinkets,
carrying their lime-pot and chewing their betel-nut. The event, the
emergence from the earth was mythical, that is, such as does not happen
now; but the human beings and the country which received them were
such as exist to-day.

i

The myths of the Kula are scattered along a section of the present Kula
circuit. Beginning with a place in Eastern Woodlark Island, the village of
Wamwara, the mythological centres are spread round almost in a semi-
circle, right down to the island of Tewara, where we have left for the
present our party from Sinaketa.

In Wamwara there lived an individual called Gere'n, who, according
to one myth, was the originator of the Kula. In the island of Digumenu,
West of Woodlark Island, Tokosikuna, another hero of the Kula, had his
early home, though he finished his career in Gumasila, in the Amphletts.
Kitava, the westernmost of the Marshall Bennetts, is the centre of canoe
magic associated with the Kula. It is also the home of Monikiniki, whose
name figures in many formule of the Kula magic, though there is no
explicit myth about him, except that he was the first man to practice an
- important system of mwasila (Kula magic), probably the most widespread

system of the present day. Further West, in Wawela, we are at the other
Jrend of the Kasabwaybwayreta myth, which starts in Tewara, and goes

over to Wawela in its narrative of events, to return to Tewara again. This
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mythological narrative touches the island of Boyowa at its southernmost
point, the passage Giribwa, which divides it from Vakuta. Almost all
myths have one of their incidents laid in a small island between Vakuta
and the Amphletts, called Gabuwana. One of the myths leads us to the
Amphletts, that of Tokosikuna; another has its beginning and end in Te-
wara. Such is the geography of the Kula myths on the big sector between
Murua and Dobu.

Although I do not know the other half through investigations made on
the spot, I have spoken with natives from those districts, and I think that
there are no myths localised anywhere on the sector Murua (Woodlark
Island), Tubetube, and Dobu. What I am quite certain of, however, is
that the whole of the Trobriands, except the two points mentioned be-
fore, lie outside the mythological area of the Kula. No Kula stories, as-
sociated with any village in the Northern half of Boyowa exist, nor does
any of the mythical heroes of the other stories ever come to the Northern
or Western provinces of the Trobriands. Such extremely important cen-
tres as Sinaketa and Omarakana are never mentioned. This would point,
on the surface of it, to the fact that in olden days, the island of Boyowa,
except its Southern end and the Eastern settlement of Wawela, either
did not enter at all or did not play an important part in the Kula.

I shall give a somewhat abbreviated account of the various stories, and
then adduce in extenso the one last mentioned, perhaps the most note-
worthy of all the Kula myths, that of Kasabwaybwayreta, as well as the
very important canoe myth, that of the flying waga of Kudayuri.

The Muruan myth, which I obtained only in a very bald outline, is
localised in the village of Wamwara, at the Eastern end of the island. A
man called Gere'u, of the Lukuba clan, knew very well the mwasila
magic, and wherever he went, all the valuables were given to him, so
that all the others returned empty-handed. He went to Gawa and Iwa,
and as soon as he appeared, pu-pu went the conch shells, and everybody
gave him the bagi necklaces. He returned to his village, full of glory and
of Kula spoils. Then he went to Du’a’u, and obtained again an enormous
amount of arm-shells. He settled the direction in which the Kula valu-
ables have to move. Bagi necklaces have ‘to go,” and the arm-shells ‘to
come.” As this was spoken on Boyowa, ‘go’ meant to travel from Boyowa
to Woodlark, ‘come’ to travel from Gere'u’s village to Sinaketa. The cul-
ture hero Gere'n was finally killed, through envy of his success in the
Kula.

I obtained two versions about the mythological hero, Tokosikuna of
Digumenu. In the first of them, he is represented as a complete cripple,
without hands and feet, who has to be carried by his two daughters into:
the canoe. They sail on a Kula expedition through Iwa, Gawa, through\

the Straits of Giribwa to Gumasila. Then they put him on a platform,
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where he takes a meal and goes to sleep. They leave him there and go
into a garden which they see on a hill above, in order to gather some
food. On coming back, they find him dead. On hearing their wailing, an
ogre comes out, marries one of them and adopts the other. As he was
very ugly, however, the girls killed him in an obscene manner, and then
settled in the island. This obviously mutilated and superficial version
does not give us many clues to the native ideas about the Kula.

The other version is much more interesting. Tokosikuna, according to
it, is also slightly crippled, lame, very ugly, and with a pitted skin; so
ugly indeed that he could not marry. Far North, in the mythical land of
Kokopawa, they play a flute so beautifully that the chief of Digumenu,
the village of Tokosikuna, hears it. He wishes to obtain the flute. Many
men set out, but all fail, and they have to return half way, because it is
so far. Tokosikuna goes, and, through a mixture of cunning and daring,
he succeeds in getting possession of the flute, and in returning safely to
Digumenu. There, through magic which one is led to infer he has ac-
quired on his journey, he changes his appearance, becomes young,
smooth-skinned and beautiful. The guya’u (chief ) who is away in his gar-
den, hears the flute played in his village, and returning there, he sees
Tokosikuna sitting on a high platform, playing the flute and looking beau-
tiful. “Well,” he says, “all my daughters, all my granddaughters, my
nieces and my sisters, you all marry Tokosikuna! Your husbands, you
leave behind! You marry Tokosikuna, for he has brought the flute from
the distant land!” So Tokosikuna married all the women.

The other men did not take it very well, of course. They decided to
get rid of Tokosikuna by stratagem. They said: “The chief would like to
eat giant clam-shell, let us go and fish it.” “And how shall I catch it?” asks
Tokosikuna. “You put your head, where the clam-shell gapes open.”
(This of course would mean death, as the clam-shell would close, and, if
a really big one, would easily cut off his head). Tokosikuna, however,
dived and with his two hands, broke a clam-shell open, a deed of super-
human strength. The others were angry, and planned another form of
revenge. They arranged a shark-fishing, advising Tokosikuna to catch the
fish with his hands. But he simply strangled the big shark, and put it into
the canoe. Then, he tears asunder a boar’s mouth, bringing them thus to
despair. Finally they decide to get rid of him at sea. They try to kill him

first by letting the heavy tree, felled for the waga, fall on him. But he
supports it with his outstretched arms, and does no harm to himself. At
the time of lashing, his companions wrap some wayaugo (lashing creeper)
into a soft pandanus leaf; then they persuade him to use pandanus only
for the lashing of his canoe, which he does indeed, deceived by seeing
them use what apparently is the same. Then they sail, the other men in
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good, sea-worthy canoes in ¢ i ~
o the soh bt e et (eesorthy one: Luhedonly
And here begins the real Kula part of the myth. The expedition arriv
at Gawa, where Tokosikuna remains with his canoe on the beach h’TS
the other men go to the village to kula. They collect all the smallér:’t n
shells of the soulava type, but the big ones, the bagi, remain in the rvmlu
lage, for fhe local men are unwilling to give them. The’r; Tokosikuna st: lt-
for'the village after all the others have returned. After a short wh']s &LS
arrives frorr;. the village, carrying all the bagido’'u bagidudu zmdl Z’ :
riku—that is, all the most valuable types of spondylus necl;laces ’(Il‘f:-
same happens in Iwa and Kitava. His companions from the other c;inoee
go first and succeed only in collecting the inferior kinds of valuables HS
afterwar('is enters the village, and easily obtains the high grades of n ke
la?e, which had been refused to the others. These become very an e'C in
K;tavg, they inspect the lashings of his canoe, and see that the ag"’)’» ltn
ten. Qh well, to-morrow, Vakuta! The day after, Gumasila i—h:; m'li
drox.vn in Pilolu.” In Vakuta the same happens as l;efore and ’th \jvlh
of his unsuccessful companions increases. ’ .
AThey sail and passing the sandback of Gabula (this is the Trobriand
E?:n}fe{ﬁ:. (t;zi):w;:;, d: Fhe tArEphlett;:ns pronounce it) Tokosikuna eases
. ; . e tries to bring the canoe u i i i
lashings snap, and the canoe sinks. He swims inptl:: gl;/etlnga: g‘f:‘» t‘;:s
'l‘)a’skebfull of valuables in one arm. He calls out to the ;)the:y zaﬁ (?
Come and ’t,ake your bagi! 1 shall get into your waga!” “You marrie:i) esii
our women, t}iey answer, “now, sharks will eat you! We shall go to ai
Kula in Dobu!” Tokosikuna, however, swims safely to the point mll g
Kamsareta, in the island of Domdom. From there he beholdf(t)he r:;Zke f
‘!?‘ela‘wa.ya standing out of the jungle on the eastern slope of Gum: '1-9
'Ijhns is a big rock, I shall go and live there,” and turning tow: ddSl »
Dlg;menu canoes he utters a curse: ’ § towards the
“You will get nothing in Dobu but poor neck
(I)Jf tutumuyuwa and tutuyanabwa. Thi big bag]i:;;e’:’ :rail';l‘::po:v;thlf ::5 .
e > W ’
hererzr:s;ntzil ;nmt::;) ‘Amphletts and does not return to Digumenu. And
I have given an extensive summary of this myth, including i
which has nothing to do with the Kula, becau);e 7it g‘il;il:%lltl? g}rlsatrf atrt’
sketch of the hero as a daring sailor and adventurer. It shoes, how T(fkf)t
sikuna, after his Northern trip, acquired magic which allo;ved him t
change his ugly and weak frame into a powerful body with a bea]ut‘fu‘;
appearance. The first part also contains the reference to his great succ! °
with women, an association between Kula magic and love magic wh?b}i
as we shall see, is not without importance. In this first part, that i; upl(;o
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the moment when they start on the Kula, Tokosikuna appears as a hero,
endowed with extraordinary powers, due to his knowledge of magic.

In this myth, as we see, no events are related through which the nat-
ural appearance of the landscape is changed. Therefore this myth is typ-
ical of what I have called the most recent stratum of mythology. This is
further confirmed by the circumstance that no allusion is made in it to
any origins, not even to the origins of the mwasila magic. For, as the
myth is at present told and commented upon, all the men who go on the
Kula expedition with our hero, know a system of Kula magic, the mwasila
of Monikiniki. Tokosikuna’s superiority rests with his special beauty
magic; with his capacity to display enormous strength, and to face with
impunity great dangers; with his ability to escape from drowning, finally,
with his knowledge of the evil magic, bulubwalata, with which he pre-
vents his companions from doing successful Kula. This last point was con-
tained in a commentary upon this myth, given to me by the man who
narrated it. When 1 speak about the Kula magic more explicitly further
on, the reader will see that the four points of superiority just mentioned
correspond to the categories into which we have to group the Kula magic,
when it is classified according to its leading ideas, according to the goal
towards which it aims.

One magic Tokosikuna does not know. We see from the myth that he
is ignorant of the nature of the wayugo, the lashing creeper. He is there-
fore obviously not a canoe-builder, nor acquainted with canoe-building
magic. This is the point on which his companions are able to catch him.

Geographically, this myth links Digumenu with the Amphletts, as also
did the previous version of the Tokosikuna story. The hero, here as there,
settles finally in Gumasila, and the element of migration is contained in
both versions. Again, in the last story, Tokosikuna decides to settle in the
Amphletts, on seeing the Selawaya rock. If we remember the Gumasilan
legend about the origin of Kula magic, it also refers to the same rock. I
did not obtain the name of the individual who is believed to have lived
on the Selawaya rock, but it obviously is the same myth, only very mu-
tilated in the Gumasilan version.

v

Moving Westwards from Digumenu, to which the Tokosikuna myth be-
~longs, the next important centre of Kula magic is the island of Kitava.
With this place, the magical system of Monikiniki is associated by tradi-
tion, though no special story is told about this individual. A very impor-
tant myth, on the other hand, localised in Kitava, is the one which serves
as foundation for canoe magic. I have obtained three independent ver-
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sions of this .myth, and they agree substantially. I shall adduce at length
;(h:l:::;r: :s it :]v:zt toldhto n;e }l:yl lthe best informant, and written downgin
an, and atter that, I shall show on what poi i
vary. 1 sha!l not omit from the full account certaig(imegogler:gzirti\;:: wn«;
obviously inessential details, for they are indispensable for imparti a‘:
the narrative the characteristic flavour of native folk-lore parting fo
To_ understand the following account, it is necessary t(; realise that Ki-
tava is a raised coral island. Its inland part is elevated to a height of abo ]; y
t‘hree. hundred feet. Behind the flat beach, a steep coral wall rises, a ud
trc?m its summit the land gently falls towards the central declivit I{ i
this f:entral part that the villages are situated, and it would be y;Jitel§ .
possible Fo transport a canoe from any village to the beach Thl?s in !Ir{l'!~
tava, unlike what happens with some of the Lagoon village:as of B’o g
the canoes have to be always dug out and lashed on the beach. Yo

The Myth of the Flying Canoe of Kudayuri.

“Mokatuboda of the Lukuba clan and his younger brother Toweyre'i lived i
the’ village of Kudayuri. With them lived their three sisters Kaygure:: o
Na ukuwakula and Murumweyri’a. They had all come out from undergre W(:i
in the spot called Labikewo, in Kitava. These people were the u’m’ag -
da‘t‘ion, basis, here: first possessors) of the ligogu and wayugo magic.”
All the men of Kitava decided on a great Kula expedition to t};e Koya
The men of Kumwageya, Kaybutuy, Kabululo and Lalela made their canon.
They scooped out the inside of the waga, they carved the tabuyo and lugi .
{(decorated prow boards), they made the budaka (lateral gunwale laﬁ")n
They brought the component parts to the beach, in order to make Izh .
wiga {to put and lash them together).” i
The Kudayuri people made their canoe in the village. Mokatuboda, th
lhead man of the Kudayuri village, ordered them to do so. They were a!; é
V‘ery heavy canoe. Who will carry it to the beach? He said: ‘No, not sgr): t
will be well. I shall just lash my waga in the village.” He refused t(; move t,h.
canoe; it remained in the village. The other people pieced their cano, .
the beach; he pieced it together in the village, They lashed it with theew(::
Yyugo creeper on the beach; he lashed his in the village. They caulked thei
canoes on the sea-shore; he caulked his in the village. They painted th ?r
canoes on the beach with black; he blackened his in the village. The ‘;"'
the youlala (painted red and white) on the beach; he made the y;)ulaia), 'mthe
vfllage. They sewed their sail on the beach; he did it in the village l'l;”h N
rigged up the mast and rigging on the beach; he in the village Afte‘r th:ty
the men of Kitava made tasasoria {trial run) and kabigidoya (s;isit of ¢ ,
m(inia! presentation), but the Kudayuri canoe did not make either.” o
By and by, all the men of Kitava ordered their women to pr‘epare the
food. The women one day put all the food, the gugu’a (personal belongings),

(foun-
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the pari (presents and trade goods) into the canoe. The people of Kudayuri
had all these things put into their canoe in the village. The headman of the
Kudayuri, Mokatuboda, asked all his younger brothers, all the members of
his crew, to bring some of their pari, and he performed magic over it, and
made a lilava (magical bundle) of it.”

“The people of other villages went to the beach; each canoe was manned
by its usagelu (members of the crew). The man of Kudayuri ordered his crew
to man his canoe in the village. They of the other villages stepped the mast
on the shore; he stepped the mast in the village. They prepared the rigging
on the shore; he prepared the rigging in the village. They hoisted the sail on
the sea; he spoke ‘May our sail be hoisted,” and his companions hoisted the
sail. He spoke: ‘Sit in your places, every man!" He went into the house, he
took his ligogu (adze), he took some coco-nut oil, he took a staff. He spoke
magic over the adze, over the coco-nut oil. He came out of the house, he
approached the canoe. A small dog of his called Tokulubweydoga jumped
into the canoe.* He spoke to his crew: ‘Pull up the sail higher.” They pulled
at the halyard. He rubbed the staff with the coco-nut o0il. He knocked the
canoe’s skids with the staff. Then he struck with his ligogu the «’ula of his
canoe and the dobwana (that is, both ends of the canoe). He jumped into

- 1 the canoe, sat down, and the canoe flew!”

“A rock stood before it. It pierced the rock in two, and flew through it.
He bent down, he looked; his companions (that is, the other canoes of Ki-
tava) sailed on the sea. He spoke to his younger brothers, (that is to his
relatives in the canoe): ‘Bail out the water, pour it out!” Those who sailed on
the earth thought it was rain, this water which they poured out from above.”

“They (the other canoes) sailed to Giribwa, they saw a canoe anchored
there. They said: ‘Is that the canoe from Dobu? They thought so, they
wanted to lebu (take by force, but not necessarily as a hostile act) the buna
(big cowrie) shells of the Dobu people. Then they saw the dog walking on
the beach. They said: “Wi-i-i! This is Tokulubweydoga, the dog of the Lu-
kuba! This canoe they lashed in the village, in the village of Kudayuri. Which
way did it come? It was anchored in the jungle!’ They approached the people
of Kudayuri, they spoke: ‘Which way did you come? ‘Oh, 1 came together
with you {the same way).” ‘It rained. Did it rain over you? 'Oh yes, it has
rained over me.” ”

“Next day, they (the men of the other villages of Kitava), sailed to Vakuta
and went ashore. They made their Kula. The next day they sailed, and he
~ (Mokatuboda) remained in Vakuta. When they disappeared on the sea, his
canoe flew. He flew from Vakuta. When they (the other crews) arrived in

* The reader will note that this is the same name, which another mythical dog bore, also
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Gumasila, he was there on the promontory of Lububuyama. They said: ‘This
canoe is like the canoe of our companions,” and the dog came out. “This is
the dog of the Lukuba clan of Kudayuri.” They asked him again which way
he came; he said he came the same way as they. They made the Kula in
Gumasila. He said: “You sail first, I shall sail later on.” They were astonished.
‘Which way does he sail?” They slept in Gumasila.”

“Next day they sailed to Tewara, they arrived at the beach of Kadimwatu. -
They saw his canoe anchored there, the dog came out and ran along the
beach. They spoke to the Kudayuri men, ‘How did you come here? ‘We
came with you, the same way we came.” They made Kula in Tewara. Next
day, they sailed to Bwayowa (village in Dobu district). He flew, and an-
chored at the beach Sarubwoyna. They arrived there, they saw: ‘Oh, look at
the canoe, are these fishermen from Dobu? The dog came out. They recog-
nised the dog. They asked him (Mokatuboda) which way he came: ‘I came
with you, I anchored here.” They went to the village of Bwayowa, they made
Kula in the village, they loaded their canoes. They received presents from
the Dobu people at parting, and the Kitava men sailed on the return jour-
ney. They sailed first, and he flew through the air.”

On the return journey, at every stage, they see him first, they ask him
which way he went, and he gives them some sort of answer as the above
ones.

“From Giribwa they sailed to Kitava; he remained in Giribwa, he flew
from Giribwa; he went to Kitava, to the beach. His gugu’a (personal belong-
ings) were being carried to the village when his companions came paddling
along, and saw his canoe anchored and the dog running on the beach. All
the other men were very angry, because his canoe flew.”

“They remained in Kitava. Next year, they made their gardens, all the
men of Kitava. The sun was very strong, there was no rain at all. The sun
burned their gardens. This man {the head man of Kudayuri, Mokatuboda)
went into the garden. He remained there, he made a bulubwalata (evil
magic) of the rain. A small cloud came and rained on his garden only, and
their gardens the sun burned. They (the other men of Kitava) went and saw
their gardens. They arrived there, they saw all was dead, already the sun
had burned them. They went to his garden and it was all wet: yams, taitu,
taro, all was fine. They spoke: ‘Let us kill him so that he might die. We shall
then speak magic over the clouds, and it will rain over our gardens.””

“The real, keen magic, the Kudayuri man (i.e. Mckatuboda) did not give
to them; he gave them not the magic of the ligogu (adze); he gave them not
the magic of kunisalili (rain magic); he gave them not the magic of the wa-
yugo (lashing creeper), of the coco-nut oil and staff. Toweyre’i, his younger
brother, thought that he had already received the magic, but he was mis-

of the Lukuba clan as all dogs are, the one namely from whom the kayga'u magic is traced. taken. His elder brother gave him only part of the magic, the real one he
Cf. Chapter X, Division V. kept back.”
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“They came (to Mokatuboda, the head man of Kudayuri), he sat in his
village. His brothers and maternal nephews sharpened the spear, they hit
him, he died.”

“Next year, they decided to make a big Kula expedition, to Dobu. The old
waga, cut and lashed by Mokatuboda, was no more good, the lashings had
perished. Then Toweyre'i, the younger brother, cut a new one to replace
the old. The people of Kumwageya and Lalela (the other villages in Kitava)
heard that Toweyre'i cuts his waga, and they also cut theirs. They pieced
and lashed their canoes on the beach. Toweyre'i did it in the village.”

Here the native narrative enumerates every detail of canoe making, draw-
ing the contrast between the proceedings on the beach of the other Kitavans,
and of Toweyre'i building the canoe in the village of Kudayuri. It is an exact
repetition of what was said at the beginning, when Mokatuboda was building
his canoe, and I shall not adduce it here. The narrative arrives at the critical
moment when all the members of the crew are seated in the canoe ready for
the flight,

“Toweyre'i went into the house and made magic over the adze and the
coco-nut oil. He came out, smeared a stafl with the oil, knocked the skids of
the canoe. He then did as his elder brother did. He struck both ends of the
canoe with the adze. He jumped into the cance and sat down; but the waga
did not fly. Toweyre'i went into the house and cried for his elder brother,
whom he had slain; he had killed him without knowing his magic. The peo-
ple of Kumwageya and Lalela went to Dobu and made their Kula. The peo-
ple of Kudayuri remained in the village.”

“The three sisters were very angry with Toweyre'i, for he killed the elder
brother and did not learn his magic. They themselves had learnt the ligogu,
the wayugo magic; they had it already in their lopoula (belly). They could fly
through the air, they were yoyova. In Kitava they lived on the top of Boti-
gale’a hill. They said: ‘Let us leave Kitava and fly away.” They flew through
the air. One of them, Na'ukuwakula, flew to the West, pierced through the
sea-passage Dikuwa'i (somewhere in the Western Trobriands); she arrived at
Simsim (one of the Lousangay). There she turned into a stone, she stands in
the sea.”

“The two others flew first {due West) to the beach of Yalumugwa (on the
Eastern shore of Boyowa). There they tried to pierce the coral rock named
Yakayba-—it was too hard. They went (further South on the Eastern shore)
through the sea-passage of Vilasasa and tried to pierce the rock Kuyaluya—
they couldn’t. They went {further South) and tried to pierce the rock of Ka-
wakari—it was too hard. They went (further South). They tried to pierce the
rocks at Giribwa. They succeeded. That is why there is now a sea passage at
Giribwa (the straits dividing the main island of Boyowa from the island of
Vakuta).”
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“They flew {further South) towards Dobu. They came to the island of Te-
wara. They camne to the beach of Kadimwatu and pierced it. This is where
the straits of Kadimwatu are now between the islands of Tewara and Uwama,
They went to Dobu; they travelled further South, to the promontory of Sa-
ramwa (near Dobu island). They spoke: "Shall we go round the point or
pierce right through? They went round the point. They met another obsta-
cle and pierced it through, making the Straits of Loma (at the Western end
of Dawson Straits). They came back, they returned and settled near Tewara.
They turned into stones; they stand in the sea. One of them cast her eyes on
Dobu, this is Murumweyri‘a; she eats men, and the Dobuans are cannibals.
The other one, Kayguremwo, does not eat men, and her face is turned to-
wards Boyowa. The people at Boyowa do not eat man.”

This story is extremely clear in its general outline, and very dramatic,
and all its incidents and developments have a high degree of consistency
and psychological motivation. It is perhaps the most telling of all myths
from this part of the world which came under my notice. It is also a good
example of what has been said before in Division II. Namely that the
identical conditions, sociological and cultural, which obtain at the present -
time, are also reflected in mythical narratives. The only exception to this
is the much higher efficiency of magic found in the world of myth. The . :
tale of Kudayuri, on the one hand, describes minutely the sociological
conditions of the heroes, their occupations and concerns, and all these do
not differ at all from the present ones. On the other hand, it shows the -
hero endowed with a truly super-normal power through his magic of ca-
noe building and of rain making. Nor could it be more convincingly
stated than is done in this narrative that the full knowledge of the right
magic was solely responsible for these supernatural powers.

In its enumeration of the various details of tribal life, this myth is truly
a fount of ethnographic information. Its statements, when made complete
and explicit by native comment, contain a good deal of what is to be
known about the sociology, technology and organisation of canoe-making,
sailing, and of the Kula. If followed up into detail, the incidents of this
narrative make us acquainted for instance, with the division into clans;
with the origin and local character of these latter: with ownership of
magic and its association with the totemic group. In almost all mytholog-
ical narratives of the Trobriands, the clan, the sub-clan and the locality
of the heroes are stated. In the above version, we see that the heroes
have emerged at a certain spot, and that they themselves came from un-
derground; that is, that they are the first representatives of their totemic
sub-clan on the surface of the earth. In the two other versions, this last
point was not explicitly stated, though I think it is implied in the inci-
dents of this myth, for obviously the flying canoe is built for the first
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time, as it is for the last. In other versions, I was told that the hole from
which this sub-clan emerged is also called Kudayuri, and that the name
of their magical system is Viluvayaba.

Passing to the following part of the tale, we find in it a description of
canoe-building, and this was given to me in the same detailed manner in
all three versions. Here again, if we would substitute for the short sen-
tences a fuller account of what happens, such as could be elicited from
any intelligent native informant; if for each word describing the stages of
canoe-building we insert a full description of the processes for which
these words stand—we would have in this myth an almost complete, eth-
nographic account of canoe-building. We would see the canoe pieced to-
gether, lashed, caulked, painted, rigged out, provided with a sail till it
 lies ready to be launched. Besides the successive enumeration of techni-

cal stages, we have in this myth a clear picture of the réle played by the
headman, who is the nominal owner of the canoe, and who speaks of it
as his canoe and at the same time directs its building; overrides the
wishes of others, and is responsible for the magic. We have even the
mention of the tasasorig and kabigidoya, and several allusions to the
Kula expedition of which the canoe-building in this myth is represented
as a preliminary stage. The frequent, tedious repetitions and enumera-
tions of customary sequences of events, interesting as data of folk-lore,
are not less valuable as ethnographic documents, and as illustrations of
the natives’ attitude towards custom. Incidentally, this feature of native
mythology shows that the task of serving as ethnographic informant is not
so foreign and difficult to a native as might at first appear. He is quite
used to recite one after the other the various stages of customary pro-
ceedings in his own narratives, and he does it with an almost pedantic
accuracy and completeness, and it is an easy task for him to transfer these
qualities to the accounts, which he is called upon to make in the service
of ethnography.

The dramatic effect of the climax of the story, of the unexpected flight
of the canoe is clearly brought out in the narrative, and it was given to
me in all its three versions. In all three, the members of the crew are
made to pass through the numerous preparatory stages of sailing. And
the parallel drawn between the reasonable proceedings of their fellows
on the beach, and the absurd manner in which they are made to get
ready in the middle of the village, some few hundred feet above the sea,
makes the tension more palpable and the sudden denouement more ef-
fective. In all accounts of this myth, the magic is also performed just
before the flight, and its performance is explicitly mentioned and in-
“cluded as an important episode in the story.

The incident of bailing some water out of a canoe which never touched
the sea, seems to show some inconsistency. If we remember, however,
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that water is poured into a canoe, while it is built, in order to prevent its
drying and consequently its shrinking, cracking and warping, the incon-
sistency and flaw in the narrative disappear. 1 may add that the bailing
and rain incident is contained in one of my three versions only.

The episode of the dog is more significant and more important to the
natives, and is mentioned in all three versions. The dog is the animal
associated with the Lukuba clan; that is, the natives will say that the dog
is a Lukuba, as the pig is a Malasi, and the igwana a Lukulabuta. In
several stories about the origin and relative rank of the clans, each of
them is represented by its totemic animal. Thus the igwana is the first to
emerge from underground. Hence the Lukulabuta are the oldest clan,
The dog and the pig dispute with one another the priority of rank, the
dog basing his claims on his earlier appearance on the earth, for he fol-
lowed immediately the igwana; the pig, asserting himself in virtue of not
eating unclean things. The pig won the day, and therefore the Malasi clan
are considered to be the clan of the highest rank, though this is really
reached only in one of its sub-clans, that of the Tabalu of Omarakana.
The incident of the lebu (taking by force) of some ornaments from the
Dobuans refers to the custom of using friendly violence in certain Kula
transactions (see chapter XIV, Division II).

In the second of the story, we find the hero endowed again with mag-
ical powers far superior to those of the present-day wizards. They can
make rain, or stay the clouds, it is true, but he is able to create a small
cloud which pours copious rain over his own gardens, and leaves the oth-
ers to be shrivelled up by the sun. This part of the narrative does not
touch the canoe problem, and it is of interest to us only in so far as it
again shows what appears to the natives the real source of their hero’s
supernatural powers.

The motives which lead to the killing of Mokatuboda are not stated
explicitly in the narrative. No myth as a rule enters very much into the
subjective side of its events. But, from the lengthy, indeed wearisome
repetition of how the other Kitava men constantly find the Kudayuri ca-
noe outrunning them, how they are astonished and angry, it is clear that
his success must have made many enemies to Mokatuboda. What is not
so easily explained, is the fact that he is killed, not by the other Kitava
men, but by his own kinsmen. One of the versions mentions his brothers
and his sister’s sons as the slayers. One of them states that the people of
Kitava ask Toweyre'i, the younger brother, whether he has already ac-
quired the flying magic and the rain magic, and only after an affirmative
is received, is Mokatuboda killed by his younger brother, in connivance
with the other people. An interesting variant is added to this version

according to which Toweyre'i kills his elder brother in the garden. Hc;
then comes back to the village and instructs and admonishes Mokatu-
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boda’s children to take the body, to give it the mortuary attentions, to
prepare for the burial. Then he himself arranges the sagali, the big mor-
tuary distribution of food. In this we find an interesting document of na-
tive custom and ideas. Toweyre'i, in spite of having killed his brother, is
still the man who has to arrange the mortuary proceedings, act as master
of ceremonies, and pay for the functions performed in them by others.
He personally may neither touch the corpse, nor do any act of mourning
or burial; nevertheless he, as the nearest of kin of the dead man, is the
bereaved one, is the one from whom a limb has been severed, so to
speak. A man whose brother has died cannot mourn any more than he
could mourn for himself.* To return to the motives of killing, as this was
done according to all accounts by Mokatuboda’s own kinsmen, with the
approval of the other men, envy, ambition, the desire to succeed the
headman in his dignity, must have been mixed with spite against him. In
fact, we see that Toweyre'i proceeds confidently to perform the magic,
and bursts out into wailing only after he has discovered he has been
duped.

Now we come to one of the most remarkable incidents of the whole
myth, that namely which brings into connection the yoyova, or the flying
" witches, with the flying canoe, and with such speed of a canoe, as is im-
» parted to it by magic. In the spells of swiftness there are frequent allu-

sions to the yoyova or mulukwausi. This can be clearly seen in the spell
of the wayugo, already adduced (Chapter V, Division I1I), and which is
still to be analysed linguistically (Chapter XVIII, Divisions II to 1V). The
kariyala (magical portent, cf. Chapter XVII, Division VII) of the wayugo
spell consists in shooting stars, that is, when a wayugo rite is performed
at night over the creeper coils, there will be stars falling in the sky. And
again, when a magician, knowing this system of magic, dies, shooting
stars will be seen. Now, as we have seen (Chapter X, Division I}, falling
stars are mulukwausi in their flight.

In this story of the Kudayuri we see the mythological ground for this
association. The same magic which allowed the canoe to sail through the
air gives the three sisters of Kudayuri their power of being mulukwausi,
and of flying. In this myth they are also endowed with the power of cleav-
ing the rocks, a power which they share with the canoe, which cleft a
rock immediately after leaving the village. The three sisters cleave rocks
and pierce the land in several places. My native commentators assured
me that when the canoe first visited Giribwa and Kadimwatu at the be-
ginning of this myth, the land was still joined at these places and there

* Cf. Professor C. G. Seligman, “The Melanesians,” Chapter LIV, “Burial and Mourning
Ceremonies” (among the natives of the Trobriand Islands, of Woodlark and the Marshall
Bennetts).
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was a beach at each of them. The mulukwausi tried to pierce Boyowa at
several spots along the Eastern coast, but succeeded only at Giribwa.
The myth thus has the archaic stamp of referring to deep changes in nat-
ural features. The two sisters, who fly to the South return from the fur-
thest point and settle near Tewara, in whicih there is some analogy to
several other myths in which heroes from the Marshall Bennett Islands
settle down somewhere between the Amphletts and Dobu. One of them
turns her eyes northwards towards the non-cannibal people of Boyowa
and she is said to be averse to cannibalism. Probably this is a sort of
mythological explanation of why the Boyowan people do not eat men and
the Dobuans do, an explanation to which there is an analogy in another
myth shortly to be adduced, that of Atu’a’ine and Aturamo’a, and a better
one still in a myth about the origins of cannibalism, which I cannot quote
here.

In all these traditions, so far, the heroes belonged to the clan of Lu-
kuba. To it belong Gere'u, Tokosikuna, the Kudayuri family and thein
dog, and also the dog, Tokulubwaydoga of the myth told in Chapter X,
Division V. I may add that, in some legends told about the origin of hu-
manity, this clan emerges first from underground and in some it emerges
second in time, but as the clan of highest rank, though in this it has to
yield afterwards to the Malasi. The main Kultur-hero of Kiriwina, the
ogre-slayer Tudava, belongs, also to the clan of Lukuba. There is even a
historic fact, which agrees with this mythological primacy, and subse-
quent eclipse. The Lukuba were, some six or seven generations ago, the
leading clan in Vakuta, and then they had to surrender the chieftainship
of this place to the Malasi clan, when the sub-clan of the Tabalu, the
Malasi chiefs of the highest rank in Kiriwina, migrated South, and settled
down in Vakuta. In the myths quoted here, the Lukuba are leading ca-
noe-builders, sailors, and adventurers, that is with one exception, that of
Tokosikuna, who, though excelling in all other resepcts, knows nothing
of canoe construction.

A\

Let us now proceed to the last named mythological centre, and taking a
very big step from the Marshall Bennetts, return to Tewara, and to its
myth of the origin of the Kula. I shall tell this myth in a translation,
closely following the original account, obtained in Kiriwinian from an in-
formant at Oburaku. I had an opportunity of checking and amending his
narrative, by the information obtained from a native of Sanaro’a in pidgin
English.
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The Story of Kasabwaybwayreta and Gumakarakedakeda

“Kasabwaybwayreta lived in Tewara. He heard the renown of a soulava
(spondylus necklace) which was lying (kept} in Wawela. Its name was Gu-
makarakedakeda. He said to his children: ‘Let us go to Wawela, make Kula
to get this soulava.” He put into his canoe unripe coco-nut, undeveloped
betel-nut, green bananas.”

“They went to Wawela; they anchored in Wawela. His sons went ashore,
they went to obtain Gumakarakedakeda. He remained in the canoe. His son
made offering of food, they (the Wawela people) refused. Kasabwaybwayreta
spoke a charm over the betel-nut: it yellowed (became ripe); he spoke the
charm over the coco-nut: its soft kernel swelled; he charmed the bananas:
they ripened. He took off his hair, his gray hair; his wrinkled skin, it re-
mained in the cance. He rose, he went, he gave a pokala offering of food,
he received the valuable necklace as Kula gift, for he was already a beautiful
man. He went, he put it down, he thrust it into his hair. He came to the
canoe, he took his covering (the sloughed skin); he donned the wrinkles, the
gray hairs, he remained.”

“His sons arrived, they took their places in the canoe, they sailed to Gi-
ribwa. They cooked their food. He called his grandson; ‘Oh, my grandson,
come here, look for my lice.” The grandson came there, stepped near him.
Kasabwaybwayreta spoke, telling him: ‘My grandson, catch my lice in the
widdle (of my hair).” His grandson parted his hair; he saw the valuable neck-
lace, Gumakarakedakeda remaining there in the hair of Kasabwaybwayreta.
‘Ee . . ." he spoke to his father, telling him, ‘My father, Kasabwaybwayreta
already obtained Gumakarakedakeda.” ‘O, no, he did not obtain it! I am a
chief, 1 am beautiful, 1 have not obtained that valuable. Indeed, would this
wrinkled old man have obtained the necklace? No, indeed!” “Truly, my fa-
ther, he has obtained it already. 1 have seen it; already it remains in his
hairl” ”

“All the water-vessels are empty already; the son went into the canoe,
spilled the water so that it ran out, and only the empty vessels (made of coco-
nut shell) remained. Later on they sailed, they went to an island, Gabula
(Gabuwana in Amphlettan and in Dobuan). This man, Kasabwaybwayreta
wanted water, and spoke to his son. This man picked up the water vessels—
no, they were all empty. They went on the beach of Gabula, the usagelu
{members of the crew) dug out their water-holes (in the beach). This man
remained in the canoe and called out: ‘O my grandson, bring me here my
water, go there and dip out my water!” The grandson said, ‘No, come here
and dip out (yourself )" Later on, they dipped out water, they finished, and
Kasabwaybwayreta came. They muddied the water, it was muddy. He sat
down, he waited.”
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“They went, they sailed in the canoce. Kasabwaybwayreta called out, 'O,
my son, why do you cast me oft?” Spoke the son: ‘I think you have obtained
Gumakarakedakeda!” ‘O, by and by, my son, when we arrive in the village,
1 shall give it to you! "0, nol Well, you remain, 1 shall go!” He takes a stone,
a binabina one, this man Kasabwaybwayreta, he throws so that he might
make a hole in the canoe, and the men might go into the sea. Nol they sped
away, they went, this stone stands up, it has made an island in the sea. They
went, they anchored in Tewara. They (the villagers) asked: ‘And where is
Kasabwaybwayreta?” 'Q, his son got angry with him, already he had obtained
Gumakarakedakeda!”

“Well, then, this man Kasabwaybwayreta remained in the island Gabula.
He saw Tokom'mwawa (evening star) approach. He spoke: "My friend, come
here, let me just enter into your canoe!’ ‘O no, I shall go to another place.
There came Kaylateku (Sirius). He asked him: “Let me go with you.” He
refused. There came Kayyousi (Southern Cross). Kasabwaybwayreta wanted
to go with him. He refused. There came Umnakayva'u, (Alpha and Beta
Centauri). He wanted a place in his canoe. He refused. There came Kibi
(three stars widely distant, forming no constellation in our sky-chart). He
also refused to take Kasabwaybwayreta. There came Uluwa (the Pleiades).
Kasabwaybwayreta asked him to take him. Uluwa said: ‘You wait, you look
out, there will come Kaykiyadiga, he will take you.” There came Kaykiyadiga
{the three central stars in Orion’s belt). Kasabwaybwayreta asked him: ‘My
friend, which way will you go?” ‘I shall come down on top of Taryebutu
mountain. I shall go down, 1 shall go away.” ‘Oh, my friend, come here, let
me just sit down {on you)." ‘Oh come,—see on one side there is a va'i (sting-
aree) on the other side, there is the lo'u (a fish with poisonous spikes); you
sit in the middle, it will be welll Where is your village?” "My village is Te-
wara.” ‘What stands in the site of your village? ‘In the site of my village,
there stands a busa treel’ ”

“They went there. Already the village of Kasabwaybwayreta is straight
below them. He charmed this busa tree, it arose, it went straight up into
the skies, Kasabwaybwayreta changed place (from Orion’s belt on to the
tree), he sat on the busa tree. He spoke: ‘'Oh, my friend, break asunder this
necklace. Part of it, 1 shall give you; part of it, I shall carry to Tewara.” He
gave part of it to his companion. This busa tree came down to the ground.
He was angry because his son left him behind. He went underground inside.
He there remained for a long time. The dogs came there, and they dug and
dug. They dug him out. He came out on top, he became a tauva’u {(evil
spirit, see Chapter 11, Division VII). He hits human beings. That is why in
Tewara the village is that of sorcerers and witches, because of Kasabwayb-
wayreta.”
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To make this somewhat obscure narrative clearer, a short commentary
is necessary. The first part tells of a Kula expedition in which the hero,
his son, his grandson, and some other members of the crew take part.
His son takes with him good, fresh food, to give as solicitory offering and
thus tempt his partners to present him with the famous necklace. The
son is a young man and also a chief of renown. The later stages are
clearer; by means of magic, the hero changes himself into a young, at-
tractive man, and makes his own unripe, bad fruit into splendid gifts to
be offered to his partner. He obtains the prize without difficulty, and
hides it in his hair. Then, in a moment of weakness, and for motives
which it is impossible to find out from native commentators, he on pur-
pose reveals the necklace to his grandson. Most likely, the motive was
vanity. His son, and probably also the other companions, become very
angry and set a trap for him. They arrange things so that he has to go for
his own water on the beach of Gabula, When they have already got theirs
and while he is dipping it out, they sail away, leaving him marooned on
the sand-bank. Like Polyphemus after the escaping party of Odysseus,
he throws a stone at the treacherous canoe, but it misses its mark, and
becomes an outstanding rock in the sea.

The episode of his release by the stars is quite clear. Arrived at the
village, he makes a tree rise by his magic, and after he has given the
bigger part of his necklace to his rescuer, he descends, with the smaller
part. His going underground and subsequent turning into a tauva'u
shows how bitter he feels towards humanity. As usual, the presence of
such a powerful, evil personality in the village, gives its stamp to the
whole community, and this latter produces sorcerers and witches. All
these additions and comments I obtained in cross-questioning my origi-
nal informant.

The Dobuan informant from Sanaro’a introduced one or two variants
into the second part of the narrative. According to him, Kasabwaybway-
reta marries while in the sky, and remains there long enough to beget
three male and two female children. After he has made up his mind to
descend to earth again, he makes a hole in the heavens, looks down and
sees a betel-nut tree in his village. Then he speaks to his child, ‘When 1
go down, you pull at one end of the necklace.” He climbs down by means
of the necklace on to the betel palm and pulls at one end of Gumakara-
kedakeda. 1t breaks, a big piece remains in the skies, the small one goes
with him below. Arrived in the village, he arranges a feast, and invites
all the villagers to it. He speaks some magic over the food and after they
have eaten it the villagers are turned into birds. This last act is quite in
harmony with his profession of tauva’u, which he assumed in the previ-
ous version of the myth. My Dobuan informant also added, by way of
commentary, that the companions of Kasabwaybwayreta were angry with
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him, because he obtained the necklace in Boyowa, which was not the
right direction for a necklace to travel in the Kula. This, however, is ob-
viously a rationalisation of the events of the myth.

Comparing the previously related story of Tokosikuna with this one,
we see at once a clear resemblance between them in several features. In
both, the heroes start as old, decrepit, and very ugly men. By their mag-
ical powers, they rejuvenate in the course of the story, the one perma-
nently, the other just sloughing off his skin for the purpose of a Kula
transaction. In both cases, the hero is definitely superior in the Kula, and
by this arouses the envy and hatred of his companions. Again, in both
stories, the companions decide to punish the hero, and the island or
sandbank of Gabuwana is the scene of the punishment. In both, the hero
finally settles in the South, only in one case it is his original home, while
in the other he has migrated there from one of the Marshall Bennett
Islands. An anomaly in the Kasabwaybwayreta myth, namely, that he
fetches his necklace from the North, whereas the normal direction for
necklaces to travel is from South to North in this region, makes us sus-
pect that perhaps this story is a transformation of a legend about a man
who made the Kula from the North. Hll-treated by his companions, he
settled in Tewara, and becoming a local Kultur-hero, was afterwards de-
scribed as belonging to the place. However this might be, and the hy-
pothetical interpretation is mine, and not obtained from the natives, the
two stories are so similar that they must be regarded obviously as variants
of the same myth, and not as independent traditions.

vl

So much about the ethnographic analysis of these myths. Let us now
return to the general, sociological considerations with which we opened
this digression into mythology. We are now better able to realise to what
extent and in what manner Kula myths influence the native outlook.

The main social force governing all tribal life could be described as the :
inertia of custom, the love of uniformity of behaviour. The great moral -
philosopher was wrong when he formulated his categorical imperative,
which was to serve human beings as a fundamental guiding principle of
behaviour. In advising us to act so that our behaviour might be taken as
a norm of universal law, he reversed the natural state of things. The real
rule guiding human behaviour is this: “what everyone else does, what
appears as norm of general conduct, this is right, moral and proper. Let
me look over the fence and see what my neighbour does, and take itasa
rule for my behaviour.” S0 acts every ‘man-in-the-street’ in our own so-
ciety, so has acted the average member of any society through the past
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ages, and so acts the present-day savage; and the lower his level of cul-
tural development, the greater stickler he will be for good manners, pro-
priety and form, and the more incomprehensive and odious to him will
be the non-conforming point of view. Systems of social philosophy have
been built to explain and interpret or misinterpret this general principle.
Tarde’s ‘Imitation,” Giddings’ ‘Consciousness of Kind,” Durkheim’s ‘Col-
lective Ideas,” and many such conceptions as ‘social consciousness,” ‘the
soul of a nation,” ‘group mind’ or now-a-days prevalent and highly fash-
ionable ideas about ‘suggestibility of the crowd,” ‘the instinct of herd,’
etc., etc., try to cover this simple empirical truth. Most of these systems,
especially those evoking the Phantom of Collective Soul are futile, to my
mind, in so far as they try to explain in the terms of a hypothesis that
which is most fundamental in sociology, and can therefore be reduced to
nothing else, but must be simply recognised and accepted as the basis of
our science. To frame verbal definitions and quibble over terms does not
seem to bring us much more forward in a new branch of learning, where
a knowledge of facts is above all needed.

Whatever might be the case with any theoretical interpretations of this
principle, in this place, we must simply emphasise that a strict adherence
to custom, to that which is done by everyone else, is the main rule of
conduct among our natives in the Trobriands. An important corollary to
this rule declares that the past is more important than the present. What
has been done by the father—or, as the Trobriander would say, by the
maternal uncle—is even more important as norm of behaviour than what
is done by the brother. It is to the behaviour of the past generations that
the Trobriander instinctively looks for his guidance. Thus the mythical
events which relate what has been done, not by the immediate ancestors
but by mythical, illustrious forbears, must evidently carry an enormous
social weight. The stories of important past events are hallowed because
they belong to the great mythical generations and because they are gen-
erally accepted as truth, for everybody knows and tells them. They bear
the sanction of righteousness and propriety in virtue of these two quali-
ties of preterity and universality.

Thus, through the operation of what might be called the elementary
law of sociology, myth possesses the normative power of fixing custom,
of sanctioning modes of behaviour, of giving dignity and importance to
an institution. The Kula receives from these ancient stories its stamp of
extreme importance and value. The rules of commercial honour, of gen-
erosity and punctiliousness in all its operations, acquire through this their
binding force. This is what we could call the normative influence of myth
on custom.

The Kula myth, however, exercises another kind of appeal. In the
Kula, we have a type of enterprise where the vast possibilities of success
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are very much influenced by chance. A man, whether he be rich or poor
in partners, may, according to his luck, return with a relatively big or a
small haul from an expedition. Thus the imagination of the adventurers,
as in all forms of gambling, must be bent towards lucky hits and turns of
extraordinarily good chance. The Kula myths feed this imagination on
stories of extreme good luck, and at the same time show that it lies in the
hands of man to bring this luck on himself, provided he acquires the
necessary magical lore.

I have said before that the mythological events are distinct from those
happening nowadays, in so far as they are extraordinary and super-nor-
mal. This adds both to their authoritative character and to their desir-
ability. It sets them before the native as a specially valuable standard of
conduct, and as an ideal towards which their desires must go out.

viI

But I also said before that, distinct as it is, the mythical world is not
separated by an unbridgeable gulf from the present order of events. In-
deed, though an ideal must be always beyond what actually exists, yet it
must appear just within reach of realisation if it is to be effective at all.
Now, after we have become acquainted with their stories, we can see
clearly what was meant when it was said, that magic acts as a link be-
tween the mythical and the actual realities. In the canoe myth, for in-
stance, the flying, the super-normal achievement of the Kudayuri canoe,
is conceived only as the highest degree of the virtue of speed, which is
still being imparted nowadays to canoes by magic. The magical heritage
of the Kudayuri clan is still there, making the canoes sail fast. Had it been
transmitted in its complete form, any present canoe, like the mythical
one, could be seen flying. In the Kula myths also, magic is found to give
super-normal powers of beauty, strength and immunity from danger. The
mythological events demonstrate the truth of the claims of magic. Their
validity is established by a sort of retrospective, mythical empiry. But
magic, as it is practised nowadays, accomplishes the same effects, only in
a smaller degree. Natives believe deeply that the formule and rites of
mwasila magic make those who carry them out attractive, irresistible and
safe from dangers (compare next chapter).

Another feature which brings the mythical events into direct connec-
tion with the present state of affairs, is the sociology of mythical person-
ages. They all are associated with certain localities, as are the present
local groups. They belong to the same system of totemic division into
clans and sub-clans as obtains nowadays. Thus, members of a sub-clan,
or a local unit, can claim a mythical hero as their direct ancestor, and
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members of a clan can boast of him as of a clansman. Indeed, myths, like
songs and fairy stories, are ‘'owned’ by certain sub-clans. This does not
mean that other people would abstain from telling them, but members
of the sub-clan are supposed to possess the most intimate knowledge of
the mythical events, and to be an authority in interpreting them. And
indeed, it is a rule that a myth will be best known in its own locality, that
is, known with all the details and free from any adulterations or not quite
genuine additions and fusions.

This better knowledge can be easily understood, if we remember that
myth is very often connected with magic in the Trobriands, and that this
latter is a possession, kept by some members of the local group. Now, to
know the magic, and to understand it properly, it is necessary to be well

_acquainted with the myth. This is the reason why the myth must be bet-
ter known in the local group with which it is connected. In some cases,
the local group has not only to practise the magic associated with the
myth, but it has to look after the observance of certain rites, ceremonies
and taboos connected with it. In this case, the sociology of the mythical
events is intimately bound up with the social divisions as they exist now.
But even in such myths as those of the Kula, which have become the
property of all clans and local groups within the district, the explicit state-
ment of the hero’s clan, sub-clan and of his village gives the whole myth
a stamp of actuality and reality. Side by side with magic, the sociological
continuity bridges over the gap between the mythical and the actual.
And indeed the magical and the sociological bridges run side by side.

I spoke above (beginning of Division II) of the enlivening influence of

myth upon landscape. Here it must be noted also that the mythically
changed features of the landscape bear testimony in the native’s mind to
the truth of the myth. The mythical word receives its substance in rock
and hill, in the changes in land and sea. The pierced sea-passages, the
. cleft boulders, the petrified human beings, all these bring the mytholog-
ical world close to the natives, make it tangible and permanent. On the
other hand, the story thus powerfully illustrated, re-acts on the land-
scape, fills it with dramatic happenings, which, fixed there for ever, give
it a definite meaning. With this I shall close these general remarks on
mythology though with myth and mythical events we shall constantly
meet in further inquiries.

A2 111 v

As we return to our party, who, sailing past the mythical centre of Te-
~ wara, make for the island of Sanaro’a, the first thing to be related about
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them, brings us straight to another mythological story. As the natives
enter the district of Siayawawa, they pass a stone or rock, called Sinate-
mubadiye’i. T have not seen it, but the natives tell me it lies among the
mangroves in a tidal creek. Like the stone Gurewaya, mentioned before,
this one also enjoys certain privileges, and offerings are given to it.

The natives do not tarry in this unimportant district. Their final goal is
now in sight. Beyond the sea, which is here land-locked like a lake, the
hills of Dobu, topped by Koyava'u loom before them. In the distance to
their right as they sail South, the broad Easterly flank of Koyatabu runs
down to the water, forming a deep valley; behind them spreads the wide
plain of Sanaro’a, with a few voleanic cones at its Northern end, and far
to the left the mountains of Normanby unfold in a long chain. They sail
straight South, making for the beach of Sarubwoyna, where they will
have to pause for a ritual halt in order to carry out the final preparations
and magic. They steer towards two black rocks, which mark the Northern
end of Sarubwoyna beach as they stand, one at the base, the other at the
end of a narrow, sandy spit. These are the two rocks Atu’a’ine and Atu-
ramo’a, the most important of the tabooed places, at which natives lay
offerings when starting or arriving on Kula expeditions. The rock among
the mangroves of Siyawawa is connected with these two by a mythical
story. The three—two men whom we see now before us in petrified
form, and one woman—came to this district from somewhere ‘Omu-
yuwa,” that is, from Woodlark Island or the Marshall Bennetts. This is the
story.

Myth of Atw'a’ine, Aturamo’a and Sinatemubadiye’i.

“They were two brothers and a sister. They came first to the creek called
Kadawaga in Siyawawa. The woman lost her comb. She spoke to her breth-
ren: "My brothers, my comb fell dowa.” They answered her: ‘Good, return,
take your comb.” She found it and took it, and next day she said: "Well, I
shall remain here already, as Sinatemubadiye’i.” ”

“The brothers went on. When they arrived at the shore of the main island,
Atu'ine said: ‘Aturamo’a, how shall we go? Shall we ook towards the sea?
Said Aturamo’a: ‘O, no, let us look towards the jungle.” Aturamo’a went
ahead, deceiving his brother, for he was a cannibal. He wanted to look to-
wards the jungle, so that he might eat men. Thus Aturamo’a went ahead,
and his eyes turned towards the jungle. Atua’ine turned his eyes, looked
over the sea, he spoke: ‘'Why did you deceive me, Aturamoa? Whilst I am
looking towards the sea, you look towards the jungle.’ Aturamo’a later on
returned and came towards the sea. He spoke, ‘Good, you Atu'a’ine, look
towards the sea, I shall look to the jungle!’” This man, who sits near the jun-
gle. is a cannibal, the one who sits near the sea is good.”
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This short version of the myth I obtained in Sinaketa. The story shows
us three people migrating for unknown reasons from the North-East to
this district. The sister, after having lost her comb, decides to remain in
Siyawawa, and turns into the rock Sinatemubadiye’i. The brothers go
only a few miles further, to undergo the same transformation at the
Northern end of Sarubwoyna beach. There is the characteristic distine-
tion between the cannibal and the non-cannibal. As the story was told to
me in Boyowa, that is, in the district where they were not man-eaters,
the qualification of ‘good’ was given to the non-cannibal hero, who be-
came the rock further out to sea. The same distinction is to be found in
the previous quoted myth of the Kudayuri sisters who few to Dobu, and
it is to be found also in a myth, told about the origins of cannibalism,
which I shall not quote here. The association between the jungle and
cannibalism on the one hand, and between the sea and abstention from
human flesh on the other, is the same as the one in the Kudayuri myth.
In that myth, the rock which looks toward the South is cannibal, while
the Northern one is not, and for the natives this is the reason why the
Dobuans do eat human flesh and the Boyowans do not. The designation
of one of these rocks as a man-eater (tokamlata’u) has no further meaning,
more especially it is not associated with the belief that any special dan-
gers surround the rock.

The importance of these two rocks, Atu’a'ine and Aturamo’a lies, how-
ever, not so much in the truncated myth as in the ritual surrounding
them. Thus, all three stones receive an offering—pokala—consisting of a
bit of coco-nut, a stale yam, a piece of sugar cane and banana. As the
canoes go past, the offerings are placed on the stone, or thrown towards
it, with the words:

“Old man (or in the case of Sinatemubadiye’i, ‘old woman’)” here comes
your coco-nut, your sugar cane, your bananas, bring me good luck so that 1
may go and make my Kula quickly in Tu’utauna.”

This offering is given by the Boyowan canoes on their way to Dobu,
and by the Dobuans as they start on the Kula Northwards, to Boyowa.
Besides the offerings, certain taboos and observances are kept at these
rocks. Thus, any people passing close to the rock would have to bathe in
the sea out of their canoes, and the children in the canoes would be
sprinkled with sea-water. This is done to prevent disease. A man who
would go for the first time to kula in Dobu would not be allowed to eat
food in the vicinity of these rocks. A pig, or a green coco-nut would not
be placed on the soil in this neighbourhood, but would have to be put on
a mat. A novice in the Kula would have to make a point of going and
bathing at the foot of Atu'a'ine and Aturamo’a.

T
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The Dobuans pokala some other stones, to which the Boyowans do not
give any offerings. The previously mentioned Gurewaya rock receives its
share from the Dobuans, who believe that if they passed it close by with-
out making a pokala, they would become covered with sores and die.
Passing Gurewaya, they would not stand up in their canoes, nor would
they eat any food when camping on a beach within sight of Gurewaya. If
they did so, they would become seasick, fall asleep, and their canoe
would drift away into the unknown. 1 do not know whether there is any
myth in Dobu about the Gurewaya stone. There is a belief that a big
snake is coiled on the top of this rock, which looks after the observance
of the taboos, and in case of breach of any of them would send down
sickness on them. Some of the taboos of Gurewaya are also kept by the
Boyowans, but 1 do not exactly know which.

I obtained from a Dobuan informant a series of names of other, similar
stones, lying to the East of Dobu, on the route between there and Tub-
tube. Thus, somewhere in the district of Du’a’u, there is a rock called
Kokorakakedakeda. Besides this, near a place called Makaydokodoko
there is a stone, Tabudaya. Further East, near Bunama, a small stone
called Sinada enjoys some Kula prestige. In a spot Sina’ena, which I can-
not place on the map, there is a stone called Taryadabwoyro, with eye,
nose, legs and hind-quarters shaped like those of a pig. This stone is
called ‘the mother of all the pigs,” and the district of Sina’ena is renowned
for the abundance of these animals there.

The only mythical fragment about any of these stones which I obtained
is the one quoted above. Like the two Kula myths previously adduced,
it is a story of a migration from North to South. There is no allusion to
the Kula in the narrative, but as the stones are pokala’'d in the Kula,
there is evidently some association between it and them. To understand
this association better, it must be realised that similar offerings are given
in certain forms of magic to ancestral spirits and to spirits of Kultur-
heroes, who have founded the institution in which the magic is practised.
This suggests the conclusion that Atu’a’ine and Aturamo’a are heroes of
the Kula like Tokosikuna and Kasabwaybwayreta; and that their story is
another variant of the fundamental Kula myth.



