SYMBOLIC INCEST AND SOCIAL INTERCOURSE KULA ALD COUfUNIIY IN KIRlWINA

For Mallnowskl, kula exchange ‘was an 1nst1tut10n 'paramount in..the
tribal life of all the people that participate in it' (Mallnowskl 1968:
409). Mauss (1970)"echoed this, tréating the. Kulaleng‘a ‘the organising
focus of Melane51anf ife. Such a_perspective beceme domlnent but
involved a fetlshlzatiOn of the Kula Rlng whlch effectlvely ‘prevented
its study as an 1ntegral pert of. partlcular 5001al systems.d

With the exceptlon of Uber01 s, Polltlcs of the Kula Ring (1962),
anthropologists . have concerned themselves more recently with the societies
through which the. kula vaygg'a (valudbles) pass.; Unfortunately, they
tend either to d;ssolve the’ ceremony into constltuents ea511y studied
as part of a partlcular ‘social system or to pass over kula a8 irrelevant,
Brunton (1975) concentrates of kula exchange in the Northerh Trobriands or,
more particularly,:the Kiriwina:District, on' the'assumption’ that this .-
region 'somehow: "plugged in' . to the Kula Ring: rather'late" (Brunton'_',
1975:553) .~ At/ the same time, in treating:'the: vaygg'a as ‘'scarce- :
resources',he fails to sée beyond their-economic-.significances: Welner
and Powell dismiss kula'as an-inter-island phenomenon-with no. intra-. -
digtriet.: 1mport. ‘Weiner  claims that:her concern -with:.the: .'internal . .
exchangé ‘structure! (Weiner. 1976:24) of Kiriwina précludes the
necessity of integrating kula transactions into her -analysis. Powell: ' .
seesikula merely. as a'means of emphasising 'the disjunction both political
and economic between: thé various major.districts'.(1965:98) and.of-:
malntalnlng 1gocial. intercourse between adjacent.aress' (ibid)s . f;

Yet kulai cannot be’ reduced’ to“either an exchange of commodltles
or a means of communicating between societiés.. . The ceéremony penetrates
deeply-into social lifes Children' are named afteruvaygg'a fefe ©ui
Malinhowski 1922:504)4 kula:and funeral cerémonies are- closely_linkedai:
(cf. ibid 489-493, 513-514); interaction with spirits is mediated by
kula gifts (ef. ibid" 512—513)and ‘agwill be: shown, vaxgg'a dlstrlbutlon
is a functionvofpolitical- alllances° L

This:essay-brings Malinowski's - generallst“ approach 1nto accord
with the.csreful’fieldwork done in Kiriwina District. by Powell and
otherss: 'A.Tabaluan ritual:called youlawada ' éxpressés.such a eynthe31s.
It is a ritualiin which a Kiriwinan commits symbolic dincest with his. -
¢lan-gister -on Kitava. In this wéy his matrilineage’is.able to use the
inter-island kula mechanism -as.a meéns of consolidating authority:
and guaranteeing the perpetuity of its rule over its community.

The social system ovairiwinaaDistriCt-involves?a?distinction_;’uv
between biological and social.paternity. :-Thehusband of a child's
mothéris not recognized as.the’father:of that: child. - Instead, the
child is said to be.the product.of a spiritual intercourse between. the
mothér -and & memberi of her matrilineagée Malinowski 1932: Ch.V11; ‘Wilson
1969).." The bidlogical father is: merely a’member of another matrllineage
who hagg contracted:through:marriage to raisehis wife's kin' B Chlld
in return for annual payments:of urigubu or tribute. .” :

- The attempt .to- *shift' paternlty from the!biological father to the
mother s brother necessitates an elaborate division ‘betieen:the natural
and 'social” aspects:ofi'a person, The continuity of Kiriwinan mat-: ..
rilineality’depénds- on:1) the recognition that:jural rights and status’
develve from the mother's:brother and not the father; and 2).a careful-
distinection between women who! are marriageeble andithose of: the mother!s
sub-clan who are.suvasova:or taboo' (Leach'1969;. Powell 1969a).: 4. .
-wiolation of eithér:tenet-would: result:in a difect. challenge to:the. - -
hegemony of matrilineality and-& major:confusion' of-property rights,:’ :
chieftain succession, and the liké.: :In' essencte,. the sub-clans which
own: certain. v1llages would: find themselves dlsplaced by the. sub-clans

of their women's husbands°1 B T S S SR :
. - . . . . . Dl

; Lo
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Trobrland cosmology deflnes people in terms of 'totemlc
nature' : o , - :

' iHumanlty is divided 1nto four ¢lans’ (kumlla)
.*Totem'n,nature is’ ‘conceived to’ be as deeply
1ngra1ned in ‘the substance of the 1nd1v1dual
as ‘seX, colour, and stature° It can never be”
changed and it transcends the 1nd1v1dua1 llfe,
~ for it 'is carried- over 1nto the next world, and
_fbrought back unchanged 1nto thls world when the
_?,’sp“rlt returns by relncarnatlon° ThlS four=£old
~ 7. division 1s thought to be un1versal (MallnoWskl
1932 416). |

Soc1a1 standlng and . related Jural powers are a: functlon of splrltual
consanguinity: with .the matriclan., . Land; power and ritual status can-
only be' shared or inherited by members of one's own. matriclan, - -
Bexual /intercourse, child-rearing,. and other acts-which focus on -
the physical rather than the social body are tabooed for -mémbers. of the
same’ clan’group and.:are: relegated -to the doméin.of inter-«clam-activitye.
'Neither the begetting nor. the bearing of children is part- of the . -
Kiriwinan marriage contract! (Powe¢ll 1969a:201). .The only role . . . .

Coe

" thethusband is seen to have'in: relation-to-his wife's child is that. . .

of training and cleaning its body until it is old:@enough .to achieve
full status as an-adult member of its-mother's brother's matrilineage..
- -Suvasova, the \supreme taboo' (Malinowski.1932: 416-451), prevents
the collapse of the distinction:between:'a person's: social and bio=~ .
logical character. :The act.of incest; by asserting the dominance -of
the" blologlcal, profoundly threatens an order founded on the subord--
inationh -of sex to politics. :
Trobriand horms link incest w1th death. In 'The Incest Myth'
(1b1d 456-474) the brother and sister dieias soon'as-they copulate .
on their sub-clan's land:. (Malinowski: 1932:465). .The proper response
of a couple when.discovered in incest is. immediate suicide  (Malinowski. -
19261 :77-78; - 1932: 432, 435). . To:the child of an incestuous. couple
his: father-and his mothér's brother would-be'the same péersons.
Incegtuss .+ conception thus symbolically tramsfers the right to- 1nher1t
name and. status from:the matriline to the:patriline. The .act .- - -
of incest is an eminently political act. !To counter it,. tradition. . .
equates. incest with: death:ratherithan with:a new birth: - The
Tabula sub-clanj which rules Omarakana.and several other Trobriand .
distriet capitals, understands:its.political power to be the result of
mythical sibling incest. :Suvasova prevents:a new ascendency..: :
- -The separation of what Powell:calls 'ontogenetic': (blologlcal)
and 'phylogenetic' (social) kinship relations is the most.significant. -
gesture in Trobriand cultuvre, and Trobriandisocial: practice:is. .
generated from the gap between the two poles of. the individualls. 11fe.
Leach (1958) maintains that a:young man; in moving' at marriage out of
his. father's:village &nd into - -that of his mother's brother, extends
his primary:experiéiices of family inté another.context. . This theory, .-
hcwever, does not take into!account the complete  discontinuity the: ;. -
Kiriwinan feels between the father's family:and the mother's‘brotherﬁsu
- sub=clan gruup. ‘Initiation:into. the ‘matriclan:is characterized not:.
so much by’ a physical-movemeht from.one village to -another as by an
experience of the radical disjunction of the.self in its relation to the
biological family:.and to the social family : {Powell 1969a)... The ..« -« .-
Trobriander does not,:as Leach suggests, live between two villages:
within the samé world; it-seems much more. appropriate . to say that he
lives in two worlds-- often within the same village. :
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Thus the life of a Trobriander runs under a two-

_fold influence -~ a duality which must not be 1mag1ned
. as a mere surface play. of custom. It enters deeply _r“
“into the experience of every 1nd1v1dual, it produces ;':riy

strange complications of usage, it creates frequent

tensions and difficulties, and not seldom gives rise

to violent breaks in tho contlnulty of tribal life.

(Malinowski 1932: 6),

i Bhxiety:about the nature/culturc'division”is most pronouhced ¥

at .those interstices in.whith the twosnheresthreaten to merge. -The "
overdetermined character.of-this opposition is most pronounced when a
person has died and hig eplrlt Yias abandoned hils body-to the proces$ of
‘decompositions: ‘Mortuary ceremonies, ‘as Weiner (1976) lias demonstrated, -
restabilize the balance of Power and:-status by providing for an elaborate
publlc reassessmerit. of 'the strengths. and parameters of each man dnd
woman's network of relationships' (ibid: 8).
; ~While children maintain no jural ities with their’ ‘father, they" ‘owe
him & debt for.nursing.them through’that. perlod 'of théiri lives in - which-:
their biological ‘selves-had not:yet-given way to-their social personde, -
The- debt isipaid off in a-repulsivey. though symbollcally efflca010us,::“

ways ' The dead man's sons dig up-his body after a few days of inteérment
and. rip the bones out of the: putrid flesh.:With these bones they mhkeff
utensils and: ‘ornametits for themselves and thelr 51Sters to-use in’ esting
and’ courting.: *While dividing fleshfrom boné the sons 'sucy some of the
decaying matter' (Malihowski 1932: 133) from the bores and swallow ite
“This act of cannlballsm, and: the subsequent- employwernt 6F the remmants:

.. for eatlng arid courting are -announced as. compensatlon fori the father 8

- earlier ‘Bervices: 'It is right that a child should suck - the father 5
+. ulnas For” the ‘father has held out his hand to 4its excrement dnd
allowed it.to make watei on his knee' (ibid). In the ceremony: the-ﬁl
children, who have been cleansed and purged of théir 'physical!
selves through the agency of their biological fatlier, return the:
service by disposing of the abandoned’mattér:left -behind by his relemsed
spitit.. In the process they mark the differehce between theiv: jural
. status and’ that-of: their father, for by éating his flesh and using his:
:bones: they’ are demonstrating that their’ relationship with him is purely!”
onithe biological, non=-jural plane. Thé sons! eating of the fléshiof
their father is the strongest possible ‘statement of the jural division:: :
between their clan and that of the father. "It ig appropriate that they °
~-ghould’ 'eat of ' the father's body while their: sisters mérely: 'eat- from'
-it, since- they stand to gain.!the most from renouncing matrlllneal .
-ﬁtransm1551on and’ clalmlng jural descent Irom their father,2~ St
~The matrilineal kin of-the dead man relegate all’duties of burizl '
and mourning to the wifeand children, and pay them a great:deal- in the"
way of valuables and food for their services (ibid:136). Both the
“mortuary and the urigubu payments are rewards for acknowledging that
the &nly relation between fatlier and: children is non-sdcialyurigubu:
pays the fathér for. treating hig children as phy31cal (hence- non—kln)
' bEings; 'while mortuary payments compensate 'fori the- w1fe's and chlldren s'
renunciation: of :any right-to inherit: from'the fathér's estate.xw s
. While the sonsg aré being: paid to eat ‘and bury -theé*dead man,- hls'HT”
matrilineal kin ‘keep. as far from the body as possiblei’ They must! avold
bwauldy . 'd form of material'exhalation, diesuing from the: ‘corpse’ and -
pollutirg the ‘air.....innocucué to strangers, but -dangerous to kinsmen'
(ibid:128). - To- inhale bwsulo  or to touch the corpée of & matrlllneal'"
‘kinsperson i& to involve oneseélf.with the corporeal remeinsof ‘a splrltual
relationship. - Like sleeping with one's own sister or'eating'one's own*
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excrement3 bringing oneself into any immediate contact w1th ‘the corpse
of a klnsperson is to subject one's own 1dent1ty to the destructlve
ascendency of the blologlcal,

The careful coding of kinship relationships effected through taboos
and reciprocal. payments would undoubtedly work guite well in maintaining
the dominance of matrilipeality over rebrilineality if everyone married
end. resided according to the code, - If such were the case, all males on.
marriage would move into their. matrlllneage s village. There would be no
.contention over the role. of chief since its 'rank is. fully shared by all
membeyps.- of a Euzau (rullng) sub~-clan' (POWell 1960 129)%, :

.. However, a strict adherence.to matrlllneal, patrllateral, avunculocal
norms would, as Powell (1969b) suggests, lead to the eventual collapse of
exogamy and the development of isolated endogamous.groups incapable of -
'the dispersal of the total population to optimal advantage in relation -
to resources' (ibid : 595). - This.is avoided. Despite the ideal of pre-
scriptive patrilateral exchange,'thereaexists in practice a preferential
system (cf. Needham 1962. : 111-118; Maybury—Lewis 1965: 215£f) which
condones marriage with all but the women of one's own sub-clan. ‘The conge-
quent wide range of real and potential marriages binds the multiple sub=
clan groupg of Kiriwina inte a closely~intertwined network of affines, and
hence allows inter-group participation in communal labour, warfare, and the
like.. The: 'openness' of the preferential rule makes for a proliferation of
sub-clans however, and with that proliferation comes a substantial increase
in the number of fields of p0551b1e 1nter-group status rlvalry..

This. rlvalry centres on the inheritance of chieftainship, and is- .
particulaply vehement between. the traditional ruling sub-clan, the Tabalu,
and other .sub-clans which, though subordinate to the Tabalu, are sufficiently
rich and. powerful to own and control villages within the Kiriwina District.
The tradltlonal mode of linking villages and sub-clans - chieftain polygamy -
means .that a Tabalu chief raises the heirs of a rival matrilineage. The
struggle between sons and heirs over the power and land of a chief, which
is aggravated by the fact that sixty percent of Kiriwinan married men live
outside their sub-clan's village (and hence in the villages of their fathers -
Powell 1969a : 183), is a serious threat to. both the dominance of the Tabalu
sub~clan and the system of matrilineality itself. A successful bid by a son
to 'usurp -the inheritance of a nephew would mean that the continuity of
matrilineal transmission of land and rank would be broken.

If there were not a means of maintaining the sub-clan rivalries within
the parameters of the matrilineal kinship system, Kiriwina and the other
Trobriand -districts would have discarded Tabalu superordination long ago.
Yet, there is nothing within the intra-district system which can explain the
power of the matrilineal mode of transmission to pass authority from one
Tabalu matriclan person to another, The suvasova taboo, based as it is on
a strict patrilateral marriage rule, could not prevent usurpation by for-
bidding kinswomen to the usurpers because of the large number of women
available from other sub-clans. Further, the divorces ‘which break -all: .
affinal ties between two feuding groups (Malinowski 1932 : 10-13) would '
destroy the grounds of any charges of incest levied towards the successful
rebels;  there would be no marital ties left between the two .groups to

%
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complicate matters. Urigubu and mortuary obligations would go the same
way as the oppositions on which they are based. The group taking power
would discard them along with. all ofher markers of the.old relationship
between itself and the Tabalu.. The complexity of 1ntra—d1strlct rela-
tions has made the direct appllcatlon of social norms to the. pragmatics
of social llfe problematic. if not. impossible.. The . power of the Tabalu
arlstocracy, which depends on. the maintenance of those norms- for its
continuity, becomes equally problematic when v1ewed from within the
social order.
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The patrilateral asymmetry of the Trobriand marriage 'prescription'
is merely an ideal which is in fact undermined in social interaction by
the number of available alliances with different sub-clan groups.. The
fact that Kiriwinan structures of inter-clan relatlonshlps are modelled
on that ideal forces us to look - beyond the limits of those relatlon—
ships for an institution powerful enough to enforce the model. The
north-west branch of the kula exchange, . which. llnks Kiriwina with Kitava
to the east and with a number of villages and islands to the south and
south-west, provides Omarakena and its vassal Kiriwinan villages with a
pattern of the proper relation of kinship alliances and political
authorlty° : :

The pos1t10n of Omarakana in the kula system enables 1ts rullng sub-.
clan to use kula exchange as. both metaphor and means for the distribution
of authority. and the gatherlng of allegiance.. The group. which controls -
the kula exchange between Kiriwina and Kitava is provided with a multitude
of soulava (necklace)-giving partners within the district and a. single
source of mwali (armshells) to the east. The chieftain of the Tabalu
sub-clan and his maternal kin, as toli (collective owners -- Malinowski.
1922 : 117ff) of the only uvalaku canoes in their district, ‘thus hold
control over the collection and d1str1but10n of vaxgg'a in the district
they rule. ; : , P

The chief of the Kiriwina distric¢t (henceforth referred to as
To'uluwa, who was.reigning chieftain during the period of Malinowski's
fieldwork) and a selected crew, consisting largely and probably exclus1vely5
of matrilineal kinsmen (ibid : 119-120), sail to Kitava where they collect
mwali from their kula partners. On return, the chief reciprocates for
gifts of soulava by distributing his share of the mwali to 'headmen from
all the dependent villages' (ibid : 472) and to commoners from both those
villages and his .dwn. In each instance, 'gifts are brought to the-man
of superior by the man of inferior rank, and the latter has.also to initiate
the exchange' (ibid : 473). The chief's sofi gives soulava to his father and
receives a pair of armshells in return; a chief of a subordinate village
‘offers a magnificent necklace and suggests tauntingly that To'uluwa has not
the wealth to return a mwali of equal value (ibid); and an elder wife whom
the chief has inherited from a brother is given-a set of mwali gratis. It
is-evident that the ceremonial exchange ,acknowledges a partlcular relation~
ship existing between the parties.

-Recognition that the 'armshells are conceived as a female principle
and the necklaces as the male' (ibid : 356) and that 'when two of the
opposite valuables meet in the kula and are exchanged it is said that these
two have married' (ibid) illuminates the nature of the symbolic interaction.
By offering to marry their maleness to. the female principle of the chief and
the sub-clan he represents, the rival chief and the physiological, though
not jural, son are entering into a relationship with the chief and his
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matrilineage which not only cuts thém off from the possibility of
inheritance, but also places them in a Sérvile relationship to him and
to his matriclan. The debts arising from this rather undesirable wed-
ding are paid in the performance of the obligations owed to the chief's
sub-clan by its vassals; they are expected to provide the Tabalu sub-
clan with food, labour, and military support in return for:

the tributes and services given to a chief by his vassals.
eos the small but frequent gifts he gives them, and the big
and important contribution which he makes to all tribal
enterprlses (1b1d : ’193) :

The marital naturé of the kula transaction is reinforced by the fact =~ -
that the chief 'never receives a gift with his own hands’ (ibid : 474).
The soulava given by the vassal is the quintessential expression of the
degrading role played by the husband in his relations with his wife's’
kin, and consequently must not- be allowed to pollute the distribution

of splrltual authorlty.

The chief's role as distributor of mwali effects an intriguing
reversal, arming him against a particular threat from rival sub-clans.
Since the chieftain enters into formal political relations with his
vassal sub-clans by engaging in polygamous marriages with their women,
he is placed in a subordinate relation to those groups by his role and
obligations as a sister's husband. However, his political function as
distributor of mwali minimizes the inferior status inherent in the role
as child-rearer by transforming him into the symbolic wife's brother of
all those who receive armshells from him. There would seem to be some
truth then in Lévi-Strauss' assertion that:

in the Trobriand Islands ... who receives a wife*from
each of the sub-clans, is regarded as a sort of 'universal
brother-in-law' (Lévi-Strauss 1969 : 4k4).

He is, however, right for the wrong reason. - The continuation of his
statement effects a confusion of domalns whlch, in 1ts subversiveness,
would horrify the Trobrlander

Political alleglance and the presentation of tribute are
no more than just a particular case of that special rela-
tionship which in this part of the world places the wife's
brother under Obligation to his sister's husband (ibid).

The wife's brother is, of course, under obligation to his sister's

husband because the latter has 'held his hand out to (the sister's child's)

‘excrement and allowed it'to make water onto his knee'. The role of chief
is a highly revered and spiritual one which is diametrically opposed to

the degrading role for which urigubu payments are rendered. The chief is

the'universal brother-in-law' through his political function as distributor
of mwali, which transforms him from a dabbler in child's excrement - the
sister's husband - into a guardlan of splrltual concord - the mother's
rother° :

The duality of the chief's role as both the individual who is husband
to his wives and the leader who is brother-in-law to his vassals is obvious
in his relations with his sons. His sons become his maternal nephews as
regards his political functions, of which kula leadership is the quintess=
ence. They are thus allowed to accompany him on trips to Kitava until they
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come of age themselves to enter into kula partnerships. Then, whereas
all but the chief's sons receive their first soulava from their mother's
brother, the chief's son is given his by’ his father. Instead of using
the mwali that hé receives for his soulava from a mew partner as a means
of establlshlng another relatlonshlp w1th a southern partner, as would "
a commoner's son, the chief's son glves hlS mwali back to his- father

in return for a second soulava. Only then can he ‘trade theé soulava

for a mwali with-which to engage a southern partner (ibid;”279—2805=

The first soulava is given by the father in his political role as
mother's brother.. Yet when the son returng the.mwali-he is not
returning it to the 'same' person, since to give a female to one's

own maternal uncle would be to suggest incest.  Instead the son is
giving his physiological father a 'wife' in order. to..establish the
social difference. between the two as members of.different clan groups.

The dual position of the chief's son as both son and maternal
nephew is paraglleled by the wife's roles as both wife and sister's
husband. -We noticed earlier that the chief acknowledged his polltlcal
debt to his eldest wife by giving her a pair of armshells without first
having received soulava, .This dual 1ncongru1ty, the grantlng of mwali®
to a woman'and the giving of a vaygu'a without reciprocation, can only
be understood in light of the Janus-like position of the wife in-her . .
familiel and political ‘roles. As ordinary wife, she links the ehlef S
to her matrilineage as a husband and a rearer of children. However,

‘the chief's role as distributer of mwali radlcally alters her persona.
Since the chief is mother's. brother to her clansmen, she, as a person
who affinally links the chief's sub-clan with her -own, must.be considered
politically to be in.the relation of sister's husband to the chief. To—
Muluwa's gift to his inherited wife politically formalized the new .
relationship; by giving his wife.a 'wife', .To'uluwa. recogrnized her -
role as sister's ‘husband and gave her a political position in his .
chieftainship. Her marriage with To'uluwa's. mwall granted her full
status in the polltlcal klnshlp system. o

‘The dualities and 1nvers1ons whlch mark klnshlp relatlonshlps
with the district chief seem to centre on his role “as distributor’ of '
mwali and locus of inter-clan political relations. “Kiriwinan polltlcs
are calqued onto kinship relations, but the relationship between the
two domains is not one of direct analogy. Political organlzatlon is
ordered by a model of prescrlptlve patrilateral matrilineal marrlage
rules which is embodied in the chiéf's role in collectlng soulava
and distributing mwali. The degree of play evident in actual affinal -
associations is countered by a ceremonial system in ‘which all polltical
subordlnates are married to 'women' of the ruling Tabalu sub-clan and
are hence bourid to give basic service ‘to the 'chlldren' of the chiefs
Thus the chlef glves a sort of polltlcal urigubu (con51st1ng of ‘ritual-"
glfts and 'spiritual' or ceremonial maintenance) in return for trlbute,
work, and military service. The klnshlp model operative in kula
ceremonials is actually opposed to that ‘which regulates quotldlan marriages.
This results in a dual set of kinship classifications affecting all those
brought into both marital and political relations with the chiefj sons
are treated both as sons and nephews; wives as both wives and sister's
husband's; and wives' kin as both wives' kin and sisters' husband's
kin, The Kiriwinan kula succeeds in mediating between 'ideal' forms _
of social 1nteract10n and actual practice and, because of this capacity
mgtaphorically ‘to convert theory into praxis, becomes theloéus of
polltlcal behav:.our° ’ : ' ‘ o
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Whereas kula relations between the Tabalu chieftain and repre-
sentatives of subordinate clans are characterized by a rather formal
'marrlage ceremony’ in which re01pr001ty -is immediate, the kula exchange
between the Tabalu and ‘their partners on Kitava is marked by a violent -
ceremony called the zoulawada and a - con51derable delay between the
time when the soulava are given ‘and that. ‘when mwali are returned.

When the Tabalu.delegation reach Kltava they carry thelr soulava
inland to the v1llage of thgir. pa*tnerseﬂ

On enterlng the village, the party march on: brlskly
‘without -looking to right ‘or left, and, whilst the . °
boy’ blows ‘frantically thé conch shell and all the
men in the party emit the ceremonial scream called
tilaykiki, others throw-stones and spears at the
kavalapu, -the ornamental carved and painted’ bsards

- running in a Gothic ‘arch round ‘the eavés of a chief's
house or yam houee:(Malinowski 1922: 486).

They then present thé male Vaxg&'a, -eat food which is tabooed on their
southern uvalaku, and visit friends and relatives in nearby.villages.
Later, ‘the Kitavans visit Omarakana, but they bring no mwalll7 Instead,
To'uluwa and his toli sail back to Kitava where they collect mwali which
they pass on to their vassals (ibid: 280 and 471-472). Whereas the
Kiriwinan distrihution takes place between members:of different clans,

the Kiriwina-Kitava ceremony, like the K1r1w1§a—Sinaketa form, occurs
between members of the same clan, the Malasi.® Whether or mot it can :
be shown thHat the ruling sub-clan of the unnamed village with which To'uluwa
and his men engaged in kula exchanges'was Tabalu, the act of exchanging '
'women' with members of the same clan group is incestuous.9 Further,
whereas all the groups who exchange vaygu'a in Kiriwina are linked into

a political wunit, Kitava and Kiriwina have little in common besides
participation in the same quadripartite clan system and in the kula
ceremonial, There is virtually no trade (Malinowski 1922: 481), and

the mgrital alliances between the two districts seem limited to those .

in which Tabalu women seek prestige (Malinowski 1932: 70; Brumton 1975:
551-553). The only.political aspect of the chief's kula interaction with
his Kltavan partners would be that of an inter-district alliance

between ruling cllques° Brunton shows that the northwestern kula

links K1r1w1na, Slnaketa, and Vakung, district capitals ruled by Tabalu,
into a chain of kula alliances, (cf. Brunton 1975 551 and map). Malinowski
implies in hlS descrlptlcn of Kitavan youlawada that the ceremony is
performed throughout Kiriwina (Malinowski 1922: 486). We can amsume
therefore that there are two routes by which soulava come to Omarakana°
One, ‘which we have already descrlbed, is through acknowledgements of
vassalage.  The other, which is a correlate of the ceremony on Kitava,
is through interdistrict, -'endogamous _relations between Tabalu sub-clam
rezbers.  The mwali that 'leak' out of the system at Omarskana or
Sinaketa. to Kavataria or the Amphletts would be those glven by a Tabalu

to a partner of another sub-clen who would pass the. vaygu'a on to non-
‘Tabaluan partners. The rest would pass from Tabalu to Tabalu, acknow-"
ledging a cdmmunitytranscendlngvdlstrlct borders. v 5

Cow 3 * * *

The fieldwork on the..'intra-Tabalu' kula is virtually non-existant;
Malinowski never attended a Kltavan'xoulawada, never went to Kltava w1th
To'ulawa to collect mwali, and never witnessed a youlawada ceremony in
Omarakana. Later fieldworkers have not treated the subject. A myth - 'The
Incest Song' - provides some clues, however. In this myth, (Malinowski:
1932: U5L4-L7L4) a brother and a sister of the Malasi clan copulate with
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each other on the beach of Kumilabwagy (Kiriwina Island) and die. After
their death a mint flower sprouts 'through their breasts' (ibid: 457).

A man of Iwa dreams: of this couple and canoes to Kitava and Kumllabwaga
in search of them. When he finds their bodiés he cuts the upper part of
the plant away, leaving its roots intertwined Wwith the bodies of the
lovers. He then learns the magic which the brother had used to make -his
sister lust after him, and takes both the plant and the magic back to
Iwa by way of Kltava, At Iwa he telk;hls;gq@e,from whom the Kitavans
Set their mwall ‘ : : : ' o

I have brought here the point of magic, its eye
eesolThe foundation, the lower part...remains in .
Kumilabwaga....If an outsider would come here for
the sake of the magic, he would bring a magical
.payment in the form of a valuable....For this is
the erotic payment of your magic....For you are

the masters of the magic, and you may distribute
it. You remain here, they may carry it away...

for you are the foundation. of this magic (1b1d

4)8 459)

Malinowskl»clalms this myth relates the origin of the most important
systems of love magic operative in the Trobriand Islands.. Although he
does not link the myth with mwasila, or kula magic, he does note the
parallel functions of the two (ibid: 336). The narrative, however,
clearly states that kula exchange sprang from the same violation of the
suvasova taboo wh1ch generated passion.magic. The medium of kula magic
is the sulumwoya, or aromatic mint plant, These common features are
appropriate to the common function of the two forms of magic; love
magic produces an overwhelming passion which leads to intercourse and
marriage (ibid: 474) while mwasila .‘'makes the man beautiful, attractive,
and irresistible to his kula partner' (Malinowski 1922: 335-336). It
thus makes the partner soft, unsteady in mind, and eager to give kula
gifts' (Malinowski 1968: L+O’7)° 0ddly, the Kiriwinans practice mwasila
before they leave Omarakana to give soulava to their Kitavan partners.
Evidently, they wish the recipients of their gifts to engage in some
sort of irrational act of passion.. During overseas kula expeditions
travellers are not allowed to eat a certain kind of red fish (ibid: 336-
339) which is seen as being somehow both inimical to and necessary for
the working of mwasila. Trobriand islanders paint themselves to look
like these fish when they travel to the Amphletts or to Dobu, yet they
beliave that if they eat the fish they will become old and ugly.
Malinowski writes 'these ideas hang together somehow, but it would be
unwise and incorrect to put them into any logical order or sequence'
(ibid: 3%&;., The Trobrianders explain the concatenation of mwasila,
red fish, .assion, and taboos in 'The Incest Song'. The red fish swim
in the wat.r in which the two siblings copulated. When young men

«socome and bathe in the Bokaraywata and then return
to the beach, they make a hole in the sand and say

- some magic. Later on in their sleep they dream of
the fish. They dream that the fish spring and come
into that pool. Nose to nose the fish swim....When
there are two, one female, one male, the youth would
wagh in this water. Going to the village, he would

- get hold of a woman and sleep with her. He would go
on sleeping with her and make arrangements with her ..
family so that they might marry (Malinowski 1932: 458).

These fish cannot be eaten by the young. The dream of the red fish
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swimming nose to nose is put to the same use by seekers of love magic

as is-the dream of the two siblings committing incest by the man of

Iwa who discovered love magic. To link the male and female red fish with

the Malasi brother and sister is not gratuitous. Just as the plant which

springs from.the bodies of the lovers must be separated from its roots

which lie in -incest, so must the power to passion, which emanates from -

the fish, be taken not from the fish themselves but from the water in

which they swam. To eat the fish is to involve the roots in love ma31C°
%t is zg ;ommlt incest. Yet these fish are not tabooed durlng youlawada
ibid:487) . -

The youlawada presentation of the K1r1w1nan soulava involves an
attack on the kavalaEu of the chief's lisaga (house and yam huts ). These
decorations mark the chief's status as collector of urigubu tribute from
matrilineages with which he has afflnal bonds. The Tabaluan -attack on
the kavalapu suggests an attack on the institution of marrisge itself,
and the fact that the 'damage is not repaired as it is a mark of
distinction' (Malinowski 1922: 486) suggests that an aspect of Tabalu
status is derived from sn opposition to inter-clan marrlage.

The anomalies involved in the delivery of male soulave to the
Malasi of Kitava suggest that the youlawada is a ceremonial re-enactment
of the original act of sibling incest which enabled the Malasi to become
'‘masters of the magic.' The Kiriwinana act like 'husbands' to 'their
Kitavan partners, but they are not given ‘'wives' in return for their -
sexual attentions. Instead they must wait until their soulava -are
carried to Iwa ‘and exchanged for mwali (Mallnowskl 1922 E§05. Yet,
when they are given female vaygu'a the gifts are not given in the form
of 'marrlages as on Kiriwina. The mwa11 passed from clansman to -
clansman are treated as 'sisters' that cannot be taken as wives but
must be given to men of other sub=clans in return for allegiance and
service. The kula path which leads from Iwa through Kitava to the
several Tabaluan villages on Trobriand Island unites all men of the
Malasi clan into a single family which ‘distributes its vaygu'a
women in exchange for service and power. Kula between clansmen in
different districts cancels the distance between the Malasi-villages -
and transforms the 'here' of the myth to mny place where the Malasi
exchange their mwall for 'a maglcal payment in the form of = valuable.°°
the erotic payment r maglc' :

For you’are the masters of the magic, and you
may distribute it. You remain here, they may
carry it away...for you are the foundatlon of
thls magic.

The xoulawada is more than just a manlpulatlon of” symbols whlch
allows the Tabalu to give their own kinsmen gifts emblematic of biological
involvment. The transformation of a kinship system, which, by definition,
revolves around sexual and physiological involvments between members of
different clans, into a political system capable of distributing status,
power, and authority, nécessitates a moment at which lowly biological
allilances are converted into high status social alliances. The youlawada
presentation, in which the Tabaluan inserts his 'male principle'. into
a myth which displaces incestuous passion ‘and replaces it with a desirable
kula commodity, is the symbolic interface at which kinship as marital
alliance becomes kinshi}. as a model for political behaviour. In symbol-
ically sublimating his desire to take a sister as wife and instead passing

er on to members of:other matrlllneages, the Malasi converts sex to
‘atus, passion to power.

0% A ok K K %
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In using the kula ceremonial as a means of transforming itself
into the universal wife-giver of a political kinship system, the
Kiriwinan Tabalu have turned a traditional activity which looms
"paramount in the’ tribal life of all the people that participate in
it!' into a powerful and virtually omnipresent means of maintaining -
its political hegemony. The kula system is understood by the
Trobrianders through the same images with which they view their own
models of kin relations. Violations of kula principles, partlcularly
that. of the uni-directional, opposed travel of the mwalil and soulava,
are expected to bring about the same results as violations of marriage
rules. These violations are seen as integrally connected with the
collapse of culture into nature. The Tabalu, by uniting the- dlstrlbutioh
of status and power with the exchange of vaygu'a, sucCeé&;in‘nobiliZing
an already overdetermined set of trqdltlons, practlces and 1mages in
support of its clan superlorltyo S : =-33f

Both Leach and Powell recognlze the trad1t10nal role of klnshlp
systems. as moderators of sub-clan rivalries. However, the inherent
instability of a status-dependent, matr111neal social system, suggests.,
that intra-district .custom lacks the power to maintain the traditional
system. . The Kula Ring, however, flows. through the dlstrlct and .carries-.
with it not only objects of great veneratlon but also opportunltles to
struggle for individual prestige .in an arena as old as time and. (apparently)
much greater than the cockpit of 1ntra—d15trlct polltlcso' Its polltlclsatlon
assures the. perpetuity of Tabaluan rule,‘ Tt would be much easier for
a Kiriwinan to kill a chieftain than it would for him .to turn away.
vaygu'a and kula partners.. Fortunately for the Tabalu, the Kiriwinan
vassal finds great satisfaction in exchanglng his freedom for the
opportunity to carry the dung of  his chleftaln s children,

P

‘Glen Bowman.

1. It is interesting to note that in the battlé for superior position
between the empowered Tabalu sub-clen  and the underling Kwainama, the -
son of the Tabalu chief, himself a member of the latter sub-clan,
attempted to degrade the chief's nephew and potential heir by accusing him
of committing adultery with his wife. The son was consequently exiled
from his father's village and relations were ‘broken off between the two:

- groups (Malinowski 1932: 10-13). Later, Powell, following up the still "
active feud, discovered that the sons of the ex1led Kwainama man were
clalmlng that their father should have inherited the chieftainship because,
as missionaries had. declared, patrilineal descent was the only proper mode
of inheritance (Powell 1960: 120ff).

2. It should be noted that the only funeral Malinowski descrlbes is that
of 'a man of consequence' (ibid: 127)s If this man had high political
status, like chieftainship, to pass on to his heirs,, the necessity. of ‘
'cutting off' his sons would be aggraVated The severity .of the descrlbed
ritual cannibalism could well be determined by the value of the status the
sons were renouncing.

3. In an inter-clan dispute, Si'ulobubu told To'uluwa, a chief whose
superordinatinn he was renouncing, to 'kumkwam popu' ('eat your own
excrement'). This insult was made more serious by the addition of
To'uluwa's name to the epithet which resulted in the form in which the
insult is deadliest® (ibid:3%77). This verbal dissolution of the chief's
name in his biological processes was corside ed so serious that the feud
could only be ended when Si'ulobubu's clan allowed To'uluwa's people

to kill him for uttering it. Further information on the Trobriander's
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extreme measures for keeping ingestion and excretion out of social
space is available in Sexual Life of Savages XIII, i. In this section
the smells of excrement, bwaulo, and the sea witches who threaten kula
transactions are linked (ibid: 379). : :

L, In fact,; even in actual intra~sub-clan relations, the chieftainship
is very rarely contested. It is considered to be a difficult job with
little reward, and is hence as often refused by a chosen heir as it is
accepted (Powell 1960: 125-129). Rivalries over the chieftainship are
exclusively between sons and nephews of the chief; j.e. between sub-clens.

5. There is good reason to believe that the chief's companions are solely
members of his matrilineal clan. Aside from the assertion that veyola
@atrilineal kin) ) have rights over all others to the use of the boat,
(Malinowski 1922: 120) Malinowski suggests matrilineal exclusiveness by
mentioning those persons who do not accompany the voyagers. While
discussing the taboo status of the village while its chief and his
companions are away delivering soulava, Malinowski mentions a sexual
indiscretion of 'one of the favourite sons of To'uluwa (the chief),
called Nabwasu'a, who had not gone on the expedition' (ibid: L484).

Such exclusion from a cherished activity of a 'favourite son' would
appear to be inexplicable were it not mandatory. He also mentions

that commoners, whom he distinguishes radically from chiefs and other
persons of authority (ibid: 52), join members of other villages in
requesting mwali from the Kiriwinan chief during a sort of status
distribution (ibid: 473) in which the other villagers, having accompanied
the chief on his collection voyage, don't have to participate. .

6. The chief's compenions a2lso return with mwali, and it can be assumed
that, like their chief, they distribute some of it to members of other
sub-clans within the village and district and save some to give to
Tabalu partners and others in Sinaketa. There is not enough data to
confirm whether their distributions also function to assert sub-clan
status.

7. When Malinowski speaks of Kitaven mwali he always attributes its
presence in Kiriwina to a trip by To'uluwa and his crew to Kitava
(Malinowski 1922: 280, 471-h7z). He does not chronicle a single mwali

. presentation by visiting Kitavans, and unless we assume that there is a
second -sort of mwali exchange in Kitava which is not under the control

of the Tabalu (which seems unlikely) we will have to attribute Malinowski's
statement that the Kitavans are ‘ambidertous in the kula and have to fetch
and carry both articles overseas' (ibid: 488) to his oft-evinced wish

to make all kula treansactions fit within a single all-encompassing pattern,

8. I assume that since there is a Malasi clan of Kitava there must also
be a Tabalu sub-clan which rules the main village. As I can find no

data to confirm this assumption, I will throughout the paper refer to the
Kitavan partners of the Kiriwinan Tabalu as Malasi.

9. The Malasi clan has "the reputation of being the most persistent
exogamy breakers and committers of ‘incest' (Malinowski 1932: 432).
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