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Frontispiece: The Drum at Fanu (between NebUl and Magam), North Ambrym.
Painted by Brett Hilder, 11.6.48.
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INTRODUCTION

It seems abundantly worthwhile to record the language and life of
even one remote island of the New Hebrides Group, for while Ambrym is,
in one sense, an unimportant dot on the map of the Pacific, and its
people a handful of only about four thousand souls, yet in its many
villages is still reflected a good deal of primitive, or at any rate
0ld, culture. In some islands of the Group the influences of American
occupation, inevitable and fundamentally beneficial in the perspective
of the War (1939-1945), may have made such indeliable imprints on
tribal outlooks that 1life for the people will never be quite the same
again. Ambrym, however, being off the beaten track, and by its
geographical and geological peculiarities disqualified for use as any
kind of military base, remained comparatively unaffected by this recent
wave of influence, though many Ambrym men worked on other islands,
especially on Santo and Efate, for the American forces.

Yet much had already operated during the last century, or even
half century, towards the disappearance of things that were old.
Ambrym was known as a happy hunting ground for the recruiters for the
Queensland plantations in the days of the kanaka labour system, a
period and experience to which some o0ld Ambrym men looked back with
wistful regret, others perhaps with less happy memories. The coming
of trade, missions, 'government'; the people's own imitation of new
fashions, methods and instruments, most of them clearly more effective
than their own cruder ways; all these things have greatly altered
Ambrym 1life. Nevertheless a deep force of virile native life moves
along still, and can be felt, even seen, and at any rate partly
understood. One always remembers the elusive nature of so much of it,
and the further one advances in its knowledge, the less certain one
becomes of some of its ramifications.

The island is interesting in itself. If its seventy miles of
almost shelterless and inhospitable coasts have kept 1t comparatively
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remote from outside influences, its own active volcano from within has
exercised a disturbing effect, and is a phenomenon by no means
unrelated to the history of the spoken and written language.

Ambrym as a whole island exhibits two distinct languages. Ambrymese
proper, of which Lonwolwol is a dialect, is spoken by about three
quarters of the population, that is, by almost all except the eleven
hundred (or so) people of the south-eastern corner of the island
opposite Paama (an island only five miles distant from that corner of
Ambrym). The speech of this south-eastern district is only dialectally
different from Paamese. Culture differences follow this main grouping
of languages. Fanbang (Fanban) village, of about forty people, isolated
in the hills overlooking the east coast between Fonwor and the distant
well-defined south-eastern district, speaks a composite dialect which
probably includes much of both languages. The map will help to show
the position more clearly.

Within the main language of Ambrym, the gradations of dialect are
extraordinary and almost baffling. Ray's remark that 'it 1is difficult
to ascertain whether there is much difference of dialect in Ambrym...'
becomes sadly and quickly disproved by a practical worker and learner
in the field.

It is not sure that the dialects as now spoken are quite pure and
distinct, and there 1is probably some mixing and overlapping; but, on
the other hand, there is much to suggest that the dialects are
fundamentally distinguished by their speakers and hearers.

Within the main Ambrym language, it has been in the dialect of the
o0ld Lonwolwol tribe that I have chiefly worked, for reasons which
appeared to me to be adequate, although our Mission Station was
situated on the very northern point of Ambrym. Throughout this work
the main comparison is between Lonwolwol and the northern speech.

For most of Ambrym, the Lonwolwol dialect had, by various historical
circumstances, come to be a kind of lingua franca. The two chief
forces responsible were missionary work, and volcanic destruction.

Mission work began on Ambrym in 1883, when Reverend W.B. Murray
and his wife settled near Stony Point, quite clcse to Ranon; the ruins
of the foundations of the early mission house may still be seen. Ill-
health soon drove him away, but he was succeeded in 1885 by his
brother Charles, whose wife, however, died in 1886; and by 1887 i1l1-
health forced him also to retire.

But from Dr Lamb's appointment in 1892 until the disastrous volcanic
eruption of December 7, 1913, Presbyterian mission work on Ambrym was

centred in the Dip Point area, and a medical hospital, opened in 1896,
became the base.
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Thls comparatively long period of settled influence, during which
the natlive language was more and more studied and used, while at the
same time the work itself spread widely to other districts, established.
Lonwolwol as a kind of common dialect, or at least a leading one. It
was from Dr Lamb's notes that S.H. Ray's survey of the Ambrym language
was nearly all complled.

In 1899 Dr John T. Bowle succeeded Dr Lamb, who had been forced to
retire from Ambrym in 1897 through 111 health.

The violent volcanic eruption of December 7, 1913, brought the work
to a sudden, though not final end. It destroyed and engulfed the
entire Mission Station, including any stocks of printed books, and
Dr Bowile and all at the hospital escaped with bare 1life. It brought
the tribal 1life of the Lonwolwol people to a close, for they were
scattered far and wide as refugees; but the very process of their
dispersion further spread thelr linguistic influence. On the east
coast of Malekula opposite Dip Point there still exists a small colony
of Ambrym refugees or thelr descendants; and at RanmuWuhu village on
the north of Ambrym the small community continued to speak a good deal
of the Lonwolwol dialect falrly consistently.

It was on the solid basis of such linguistic foundations that I
declded to continue the use of the Lonwolwol dialect in my work as a
missionary on Ambrym from 1933 to 1948.

It remains to be said that in my attempt to record the language and
life of Ambrym, I have i1a no way tried to mould the record on alien or
classical models, but rather to express 1t 1n 1ts truly native genius
and function. Though aware of many imperfections 1n the work, and
even a few 1lnconsistencles I am yet quite sure that, on the whole, it
i1s a very sound and reliable statement. I offer 1t as a contribution
to the wlider comparative knowledge of Melanesian people and language,
and as a basls for any further research on Ambrym.

W.F. Paton
1954
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AUTHOR'S NOTE

The following sections, including many native texts, are my
anthropological notes gathered over the years on Ambrym. The sections
are set out under double capitals, AA to ZZ; the native texts are also
numbered by 'verses' for easy reference from Dictionary, Grammar and
Tales. These texts show a line-for-line literal translation, and are
followed by freer readable renderings.

No attempt at comparative anthropological inferences or conclusions
is made, but these observations and records of some of the ways of
Ambrym life and thought are offered as a contribution to the wider

knowledge of Melaneslan custom.

xi



KEY TO PHONETIC SYMBOLS

Vowels

i high front unrounded vowel

| lower-high front unrounded vowel

e higher, close, mid-front unrounded vowel

€ open, mid-front, unrounded vowel

a low front unrounded vowel

a’ low back unrounded vowel

) lower mid-back rounded vowel

% lower high back rounded vowel

o higher mid-back rounded vowel

u lower high back rounded vowel

u high back rounded vowel

A lower-mid back unrounded vowel

) higher mid-central unrounded vowel

E) mid-central unrounded vowel
Consonants

b voiced unaspirated bilabial stop

p voiceless aspirated bilabial stop

bw voiced labialised bilabial stop

bJ voiced affricated bilabial stop

d voiced unaspirated alveolar stop

t voiceless aspirated alveolar stop

r alveolar flap

rr alveolar trill

dj voiced affricated alveolar stop

ti voiceless affricated alveolar stop

k voiceless aspirated velar stop

g voiced unaspirated velar stop

c palato-alveolar affricate (voiced and unvoiced)

xii



Consonants

m

T w < = o 3

sh

voiced bilabial nasal

voiced alveolar nasal

voiced velar nasal

voiceless labio-dental fricative
voiced labio-dental fricative
voiceless grooved fricative
voiceless glottal fricative
voiceless pre-palatal grooved fricative
voiced alveolar lateral resonant
labio-velar semi-vowel

palatal semi-vowel

glottal stop

half-long (vowel)

long (vowel)

xiii



cC
FB
FW
IN

LON
MN
NA

PV
SEA

Ses.

LANGUAGE/DIALECT NAMES

Baiap
Craig Cove
Fanbang
Fonwor
Indonesian
Konkon
Lonwolwol
Melanesian
North Ambrym,
Paama

Port Vato

i.e.

South-East Ambrym

Sesivi

xiv

Magam and neighbourhood
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CUSTOMS OF AMBRYM

W.F. Paton

ho:te:an AA
BIRTH CEREMONIES

1. bonggo tesimre mo ho:te: b¥lca rahen a tim'an a

When a child is born, it will be its mother and its father and

helan ne sinca rUn ane to a raloto slnca

its brother-s, let-(them)-not them eat fowl, and fowl's egg, let not

rUn ane barbar rUm je fele bilison slnca rUn ane

them eat pig, they (are) fast(ing) for its navel, let not them eat

maholo gare sise go ne i me mubu bogon

fish, flying-fox, thing(g) (these) here, (that) is meats every.

2. slnca rUn en klrine venten ne teban go ram jo ane sise
Let not them eat with men, because they-are eating thing(s)
bogon teban go ram fane sise bogon ran bg fan

every, because they roast things every on their fire(s).

3. slnca timian a helan nerUl rUn tae 1i gelar

Let not ite father and brother-s few they cut tree (of) stinging-

a lie bogon slnca rUn tae tene wobUn nalim slinca rUn

leaf, and tree every, let not them cut until days five, let not them

tu ol tene wobUn nalim 4. a sise bogon mUru
hit-and-break a coconut until days five, and things every remain
tene go ca biiison be ma: slnca rUn en (n)e teh rUm

till that <its navel dries up.l Let not them eat with saltwater, they

lSometimes, when the navel dries up and falls off, it is taken and buried near the
stump of a coconut tree, which is then called, e.g. ol besjon Barbo (NA), coconut
(tree) of Barbo's navel.

Paton, W.E. Customs of Ambrym (texts, songs, games and dravwings).
D-22, xvi + 113 pages. Pacific Linguistics, The Australian National University, 1979. DOI:10.15144/PL-D22.1
©1979 Pacific Linguisties andlor the author(s). Online edition licensed 2015 CC BY-SA 4.0, with permission of PL. A sealang.net/CRCL initiative.



Jjo fane sise gon ran fanp 5. rUm Je fele sise mlale
are roasting things just on fire. They are avoiding things thus
ca bjiison tesimre tema: tUnjok 1on bWlica

i1f navel of the child dried up it was finished, well, it will be

helan rUremelole sise go hu gd> ca ruaneg

his brothers will desire thing a-certain, that they may eat it, it

be mubu o: be to 6. lan b¥ica rahen a
may be meat or it may be fowl, well, it will be his mother and
timian ru ramneg mene helan nerUl 7. a

his father they'll allow (it) to his brother-s few; but (his)
rahen a timian teslimre slnca rUn ane tene go ca

mother and father of child let not them eat (it) until that

tesimre beme ro:ro: bwe 8. meagahean bonego
the child comes running about first. It 18 washed when
moho:te: mUru mon miale tene go ca begahean mon

it is born, remains a while more thus till that it is washed again.

rahen slnca negahean nelohloh tene wobUn navir.

Its mother mustn't be washed, (or) 'swim', until days four.

9. bonego tesimre moho:te: megahean mUn jok ne we marid

When child i8 born, is washed it's finished with water cold,

ram aru a llni ram biu ran fan 10. wobUn
they take and place (it), they warm (it) over a fire. Days
navir mUn jok l1on rahen a tesimre bW¥lca rolohloh

four 1its' finished, well, its mother and the child will they-two bathe

ne vioh a ramne €enan 11. rUn veen ne
with green coconuts, and allow eating. Relations of woman they,
b¥lca rame raria neti-barbar wo go hu me go ca

will they come, they'll bring young-sows some come, 8o that
rahenene mene veen gd> millnglln dru 12. nae b¥lca bagele
they may give to woman who has given birth. She will pay
("doctor") veen go na ram tite:fon a b¥lca manan

the women who they care for her, and it will be her husband

bat jue bu a veegnan batjue barbar
will hit-and-kill tusker(s),l and his wife will kill (a) sow(s).

lgo ca veen su batjue bu ram ke nae '"len fa" jafu ne han veen ne
if woman any kills male-pig, they call her "len fa”, i.e. chief of her women.
(NA: jen fa:)



13. g»o ca veen bolo:1o: ten Jeren beme tjue barbar ne
If the woman is weak very her sister will-come kill sow -8.
14. ram to:ne harUl helar maklrine arUl mubu g5 «ca

They put together their food-pile, it is with their meat, so-that

rUria kebu vane harul VEreE 15. sise go ne
they may take back (go) to their villages. Things these
rUn veen ne ram tia me ta gln ne

relation(s) of woman (they) they bring (come), of this-district they,

ram tia ram je faline 16. a meleh go ta gln
they take they are cooking (them). and the food that of this-
ne ram to:ne (11gkUrUkUru) rUn

district they, they throw-in-a pile, (put together), relations of

veen ne bWYlca raria klring mubu 17. gnan
woman it will be they'll take with the meat. Feastingl
me ran wobUn ne 1ohan han veen ton tesimre me wobUn

i8 on day of washing of woman with-her (with) child, it is day

go me viran

that is fourth.

BIRTH CEREMONIES AA

When a child is born, his mother and father and brothers must not
eat fowl, or fowl's egg, or (female) pig; they are fasting for (the
child's) navel (to heal); they must not eat fish, flying-fox, and such
things, that is, every kind of meat. They must not eat with (other)
people, because they (i.e. the others) are eating everything, and
cooking everything on their fires.

The child's father and brothers must not cut stinging-leaf bush, or

any tree; they are not to cut them for five days. Nor must they hit-

and-break a coconut for five days. Everything remains as it is until
the child's navel dries up. They must not eat food cooked with
saltwater, but only things that they roast on a fire.

They fast from things in this way until the child's navel is8 quite
dried up; and then, the child's brothers desiring something to eat,

1The feast is sometimes called bonoro, days of them two, i.e. mother and child
(NA dialect). The reckoning of days is inclusive, so that if child is born after
S p.m., say, or in the night, the next day would begin the count.



perhaps meat or fowl, well, the father and the mother will allow this
to the child's brothers. But the mother and father of the child must
not eat (such things) until the child comes to be running about.

It ig bathed when it is born, and then remains for a while as it is
until it is washed again. But its mother must not be bathed, or wash,
for four days. When the child is born and washed with cold water,
they take it, and hold it while they warm it over a fire. After four
days, the mother and child will both bathe with green-coconut juice,
and a feast will be allowed.

The woman's relations will come bringing some young sows, to give
them to the woman who has given birth. She will pay the women who
look after her, and her husband will knock (a) tusker(s) on the head,
and his wife will kill (a) sow(s). If the woman is very weak, her
gister will come and kill the sows.

They throw their food-pile together, with their meat, to take it all
back to their villages. The things which the woman's relations have
brought, the local people take and begin cooking them (in ovens). The
food that the local people have thrown together in a pile, the woman's
relations will take away with the meat. The feast is on the day of
the bathing of the woman and her child, that is, the fourth day.

bag®vi
CIRCUMCISION BB

1. bonego teslmre man ne or gorobUl gdo> hu ram naknak

When children male of village-place one, they (are) ready,

b¥lca rae bag®vi 2. wUrUn nerul
it will be they-will-be circumciged. His mother's kin a few (of
rUm tia han hobeti me ca be tUnjon a senan

them) they carry his mat(s) come that it-may-be his bed, and another

be han elulu ( sise ‘F) ram kofo metan ne

it-will-be his 'blindfold’, (a thing which they cover his eyes with,

slnca nelnka go na ram je slvi nae) 3. ram
so that he will not see that they are cutting him). They
hare no:r iman ram ca me mel 4. bonego
stick up a tabu leaf-fence its house they say is a 'mel’. When
ram demelole ca ra slvi wUrun meme mugUm

they wish to cut (them), his mother's kinsman comes, holds



kate teslmre ma llnl han elulu goro baten a metan
fast the child, puts his 'blindfold' around his head and eyes,

1on mugUmkate 5. a vanten go> hu ma na van tlue
yes and holds him fast, and man one at length goes hits
(aru) nae 6. tesimre moro fan ran ver me fa:la

(takes) him. The child sits down on a stone, opens legs.

7. ma llqi luon able go hu van memo 1on alun

He puts 'tooth of poison' one to go it is first inside skin of

han sise lan mana aru mere ran han bahel

his 'thing', then well, then takes (it) on top on his 'bird',

1on md: mar©bs han menok ne tomtom go

yes and, well, very well, squeezes his sore with leaf-juice, which

magUlugUlu molo:1o: bur 8. mUniosk 1on,
he has rubbed it 18 soft quite already. It is finished, well,
ram dfam bahel rahen teslimre a tlmian a

they call out like-a-bird, the mother of the child and his father, and

veen ne ram jo renq ram tiue etlntln etintlinan han

the women they begin to cry out, they beat the drum, that drum its

ih na bari-ho(:)an ne go ram longne ram kelbare gon

name (there) 'bari-ho:an'l they who they hear (it), the know Just
Yy

9. ram je to: bu a barbar l1on no:r

they-are hitting tusker(s) and sow(s) inside the leaf-fence,

wobUn tavi tene wobUn sapavul 10. teslmre ne go ram e
days every until days ten. The boy -8 who are
bag®vi ram jo ane rem hinite na hu gon han ih pa

eircumcigsed they begin-to eat yam, its point one only, its name

'wonan' 11, ra dlo ane fahaver mubu sise bogon €he: ram
wonan, they don't eat greens, meat, things every, no, they
fele a timian a rahen teslmre ne ne ram fele

avoid (such); and the fathers and mothers of the boys, they they avoid

miwene teslmrean ne, tene wobUn sanavil 12. wobUn nalim

it's like boys those for days ten. Days five

lbari-ho:an, perhaps meaning something like 'the real climax, or arrival, of the
ceremony'; bari-, 'root of, origin of', etc.; ho:, 'to catch, arrive', etc.



teslmre ne slnca ran min ram Jo nahe go:r

child -ren mustn't they drink, they-are-chewing a section (of sugar

su na hu gon wobUn go hu 13. arul duru meleh
cane) one one only, day one. Their pieces of food
slnca vanten su ne ant ram hUnUn titi 1on arobol

let not man any eat (it), they push (it) in with care into baskets

tene wobUn sanavul 14. bonego ram ho:te wobUn sanavil ram geh neg

until days ten. When they reach days ten, they work

airul efaloh na hu gon ram tia torul arobol klrine

their(-few) canoe, one only, they take their(-few) baskets with

nerUl 15. ram jahe nerUl van la teh ram tjue nerUl
them-few, they lead them(-few) to go by the sea, they-hit them few
van ram word> nerUl veen ne slnca ran Inka m> kon

to go, they chase them (few) - women  must not they see, it's tabu -

16. 1520, gorobUl bur ram je mPlo-ne tUnjorul
yes and (at) village already, they-are-spoiling their (few) beds

bur mele me je fo ram ca mene tesimre ne

altogether, wild duck is burying (it). They say to child -ren,

mele b¥lca bo fo lonle 17. teslmre ne ra dl> kelbare
wild duck will bury now. The boys... they don't understand,
ram van la teh go ca ra 1ohloh ram llni to:

they go to the sea,l so-that they may bathe, they put their (plural)

arobol ran ¢€faloh 18. 150 Iohne van lon teh lonp
baskets on the canoe, yes and swim (it) go 1into sea, yes and
hune ma van b¥lca ru te: lon te: 19 sima
push (it) it goes, it will be they'll look in mirror(-pool), and
bal b%¥lca be vahe ne ma rehe aundon tesimre ne ba-ulu
hawk will tread on them, it scrapes neck of boy(s) with prick of

me menok 20. go ca te je ren 1on ma
black-palm, it is a sore, if he-begins-to-cry (out), well, he
tjue ne lie go ca ba woro> nae kebu van

strikes (him) with stick so that he-will-chase him back to go (to)

lAlso see UU (bu!), bata song, for Circumcision Dance.



gorobU1 21. ram f¥er lon mel tene go ca menok
village. They sleep in the men's house till that the sore
(ne bagdvi) bU njok

(of eircumeision) will be finished.

CIRCUMCISION BB

When the male children of a village are ready, they will be
circumciged. Some of a boy's mother's kinsfolk bring his mat for his
bed, and another (cloth) for his 'blindfold' so that he will not see
them cutting him. They stick up a 'tabu' leaf-fence, and a house
inside it which they call a 'mel’. When they want to circumcise him,
his mother's kinsman comes and holds the boy fast, puts his 'blind-
fold' around his head and eyes - and holds him tight.

One man then goes and strikes (or 'takes') him. The boy sits down
on a stone, and opens his legs. The man then puts a 'tooth of
witcheraft' from the front inside his foreskin, thenm brings it up on
his penis, and then squeezes leaf-juice (which he has already rubbed
soft) on to his sore. (The operation finished, they call out like a
bird, and the boy's mother and father and the women begin to cry (or,
ery out), and they beat the drum - the drum that is called 'the real
achievement' - and those who hear, know exactly (what has happened).

They begin to knock tuskers and sows over inside the tabu fence,
every day for ten days. The boys who are circumcised begin to eat
yam, the yam with only one point, that is called wonan. They do not
eat greens, meat, and everything (elee), but avoid these things, as
their fathers and mothers also do, just like the boys themselves, for
ten days.

For five days the boys cannot drink; they just chew one section of
sugar-cane each day. No one must eat any pieces of their food, which
they put carefully into baskets for the ten days.

On the tenth day (the men) prepare a single canoe for the boys,
and take the boys' baskets with the boys, and lead them towards the
sea, hitting and chasing them on the way. Women are not allowed to
see this - it 18 tabu. Now at the village the (men) spoil the boys'
bed mats - 'the wild duck is burying them' - they say to the boys,
'The wild duck will bury them now'. The boys do not understand, but
they go to the sea to bathe, and put their baskets on the canoe. They
launch the canoe into the sea, and push it along. They will look into



a mirror (pool), and a hawkl will tread on them, scraping the boys'
necks with black-palm pricks, which makes a wound. If a boy begins
to cry, they hit him with a stick to chase him back to the village.

They sleep inside the men's house until the circumcision wound
has healed.

lean
MARRIAGE cC

1. The father says, I must 'pay' mama (a 'mother', i.e. a wife for
my son) from Metaml<i.

Nagon tolo mtene vanten vivi wd go hu ram ca ehe: habVe
Nagon doesn't object. Men young s8some they say, 'No, not yet'.
bate: mi jah 2. tutu
Their head is strong. The father sends money to his 'grandfather,

tae?

grandmother' that he wants to 'pay' his (classificatory) mother.

nam demelyle ca na gele tae han tutu

I desire that I may buy 'mother'. His (classificatory) grandparent
mlca mu gon 3. vanten mi kebu Inka netln mlca

says, it's good only. The man goes back sees his son, says,

nam Inka tutu mU njok ma ramaneg tae ca

I've seen 'grandfather' it's finished, he allows 'mother' so that

na gele taro blur hal goro veeEn vivi

I'll-buy (her). We-two will glue the road around the woman young.

4. taro halen neti-barbar su hu vane tutu3

We two must lead a young sow one to go to the-girl's-father.

5. nam demelole bu mato be

(The girl's father says): I want tuskers old it-will-be

lReally one of the men.

2tae, mother; see Dictionary, tae ; as the male alternate generations are classed
together as 'brothers', a man'a daughter-in-law, i.e. his son's wife,.becomes his
classificatory 'mother', being the mother of his grandson who is his classificatory
brother.

3tutu, grandparent; see Dictionary. neti-barbar, young sow, of verse 4, is the
'deposit pig' which reserves the girl.



ru mo: bu be ru mon

two E) , very well, tuskers (male pigs) (let it be) two more

be etetal
let-it-be (like a) curved club \:) » (he mimics the tusks' shape

be ru mon ran bu - wva: go

with finger and thumb), let it be two more on knot of hand which

to nor 6. a be
was big (i.e. like two knuckles of index finger); and let it be
sUI ran bu - va: go tli klke

three, on knot of finger which was little (first knuckle length on

ral go mi  jah muU njok gon nale

index finger) word that (one) is strong, it's finished just there.

7. bu kol> ne gon a barbar ten ne 8. ram 1Ini wobUn
Pigs fat (they) only, and sows real (they). They fix a day,
ram ru ewa ram ru ta mo ne

they stick-in sticks (for ropes), they-stuck-in the first one with

awa ten bu mato 9. ram ru go hu mon me aruru (NA:
rope real, tusker old, they stick-in one more, it is 'take the
gUrru) ne awa ram kllklle awa go me sUlan go

second', with rope; they stick-in rope which is third, (and) which

ma aru viran 10. mo: ram na kllkile go me ten
takes the fourth - very well, they at last 'plant' (all) that is for

tabli-bu ten ne a barbarten ne. 11. ran wobUn an jafu
fat pigs 'real’ (pl.) and 'real' sows. On day that one chief
go na mi jo fohne netln b¥ilca bo bal kebu ne

who 18 selling his child, it will be he'll give back again

bu neti-bu go na tibjun te blur

the male pig, the young male pig which his son-in-law glued

hal ne tUru 12. bonego tesimre veen timian
the road with, it remained. When(Then) child female, her fathers
rUm blldu ru bon awa - teslimre veen jem fahhene
they (few) stand stop near the ropes, child ~ female we-all decorate

leteta is any crooked instrument for hitting, e.g. teleten, shell are (perhaps with
bent handle); it is suggested that a circular tusk could be said to 'hit itself’',
or 'to hit the pig'.
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nae mU bU1du ru klrlne rahen a bllbilan ne 13. a
her, she gtands stops with her mother and friends, and
vanten g> ma gele veen bW¥lca beke jafu ne nerul be

the man who buys the woman will call chief of them-few, it may be

harul mal (o: be mel €un tur) go ca bi - fifine

their 'mal’ (or it-may-be 'mel€un' perhaps), so that he may distribute

bu 14. mica go tamoan be a timian
the pigs, he says, (Which) first one will-be of, for father of
veEnN go me aruruan be a mlinjenari go me sUlan

girl; (which ig) 'take No. 2' will-be for her brother; which is third

be a timlan senan gd> me aru viran be a

will-be of her father another; which takes fourth, will be of

minjenari s€Enan rute go le ml na fifine
her brother another; the rest there, you-all now divide up. (They take
15. bonegole gon ram tjue bu hu memer 1250
the pigs....) Then Jjust they strike a pig one it dies, yes
ram 1llIni 1ok maklrine ram je ha: gelgele 1ok ne

and they put puddings it's with it, they begin to exchange puddings.

MARRIAGE cC

The father (of the youny man) says, 'I must buy a wife for my son
(he calls her mama, mother, because, if she has a son, he - his grand-
son - will be his classificatory brother). Nagon doesn't object.

Some young fellows say, 'No, not yet'. They are headstrong. The
father sends money (modern usage) to his llassificatory) grandfatherl
so as to buy his 'mother' (whom he calls tae). He says, 'I wish to
buy a 'mother’' for me’.

His classificatory grandfather (i.e. her father) says, 'Very well!’.
The man then goes back to see his son, and tells him, 'I've seen
'grandfather’' already, and he grants (his girl) as my 'mother', for me
to buy her. You and I must reserve the girl; we two must take a young
sow (on a rope) to 'grandfather'’.

The girl's father says, 'I want two old tuskers' (showing with his

thumb and forefinger a completely curved tusk shape); 'and two more

ltutu, grandparent, both naturel and classificatory. As his son's wife will
presumably bear a son, this grandson will be classed as his 'brother', and thus a
man's son's wife is classed as his 'mother'; clearly it follows that her parents
will be classed as his grandparents. (Cf. WW, XX.)
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male pigs like a curved club' (showing the shape of the tusks again);
'and two more' (his thumb pointing to the second knuckle of his index
finger); 'and three more' (showing the first knuckle of his index
finger). That i8 a heavy demand, and the talk ends just there. Only
fat male pigs and really good sows (are spoken of).

They fix a day, and plant sticks for ropes (in a row); they fix
the first one with native rope, an old tusker; them a second one - it
18 'take Number 2' - with rope; and they fix the third and the fourth;
and at last have all the sticks and ropes 'planted' for the 'real' fat
pige and sows.

On the appointed day, the chief who is selling his daughter will
pay back the castrated-pig, the young pig with which his son-in-law
'glued the road', that is, reserved his daughter. Then the girl -
(we all decorate a bride) - her fathers standing near the ropes, she
too stands with her mother and friends.

The man who 18 buying her will call upon the chief among them (it
may be a 'mal', or highest grade chief, or perhaps it may be a
'meleun' chief) to distribute the pigs. He says, 'The first one will
be for the girl's father; the second for her brother; the third for
another of her fathers; the fourth for another of her brothers; the
rest of them there, all of you divide them up'.

They take the pigs, and then they kill a male pig by clubbing it,
and putting puddings with it, they begin to exchange them too.

meran (tontonan)
DEATH (sacrifice) DD

1. jafu g5 hu memer b¥lca netln ba tono (barns) vane wUrUn

Chief one dies, it-will-be his son will pay out to the mother's

nerUl 2. bonego mal memer,
kin (them few). When a 'mal' (the highest grade of chief) dies,
me je tEwe ca bemer netlnaen g2 hu ca bUru meEmE ca
he is trying to die, his daughter one, i1f there is (one) comes 8o

be Inka a baria han hobeti 3. a ru - vanten ne
that she may see, and may bring his mat(s), and other men (pl.)
slnca ran tia hubeti bYe gole gon ma ria hubeti

mugt not they bring mat(s) yet, that (daughter) only brings mat(s)

me tene go ca mal te mer long b¥lca bo fo
come till that 'mal' ig dead, well, it-will-be she'll bury (he'll be
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lon ram fo bur 4, go ca vanten su bu wUhto

buried) in them. They bury already. If man any may ask

mal - mal mUru mu gon ram ca lon te ane 1ok
(about) 'mal', 'Mal <8 good just?', they say, 'Yes, he ate pudding
hu man 5. ram reha ram 1Unpsune mUru tene wobUn
one more’. They lie, they hide (it) it (he) stops until days
sanpavul ram fo bur lon han worwor 6. bonego
ten, they bury already inside his stone tabu-fence. While
mUru mo ho:te wobUn sanavil ram aru neti-bu go hu ram

he remains catches days ten, they take a young male pig one, they

tia wlnibal a 1i-ha a li-lek fo

take hibiscus flowers and croton-sticks and sticks of 'lek' tree, to

kate gord> aundon neti-bu 7. a ram aru
bind fast around around neck of the young pig, and they take
neti-bu gole a ram tjue a ram aru vaneg

young pig that one, and they kill (it), and they take (and give) to

mal s€nan tene go ca bahenene ral wvan o:r bogon

'mal' another so (till) that he will send word to go places every,

8. etintln bY“lca beren a jem lonne jem kelbare mal

the drum(s) will sound out, and we-all hear, we all know 'mal'

mEmMEr lonle 9. vanten bogon ram lonne rUn ne bogon
18 dead today (now). Man every they hear, his kinsmen all
ram hol hobeti me me ha mal ram jo renhe mal

they~-carry mats come, it's of 'mal', they begin to bewail 'mal'.

10. ram 1lini hobeti ne teba neti - mal lon wWOrwor ram den
They put mat - 8 with son of Mal inside tabu-fence, they watil
mU njok ram jo wil ram jo ren ram jo u

it's finished, they begin to dance, they begin to wail, they begin to

tavio tene go ca or be ren 11. or me Tren
blow conch-ghell, until that place will be light. Place is light
ram mae renan go> md> ndr mon mo: ram mae

they make wailing which is great more, all right! they've made

renan mU  njok 1on bu mo ho:te ram tjue
wailing it's finished, well, a (male) pig arrives, they club (it)
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me mer 12. mal su b%Ylca ba aru bu go memer 150 neti -
it dies. A 'mal' one will take pig that is dead, yes and son
mal b%¥lca ba tjue bu mato go hu mon be ten han meran

of Mal will club tusker old one more, it will be for his death,

bo ro:ro: fan 13. bu mato go hu mon bV¥lca mal
will run-run under... tusker old one more, it-will-be 'mal'’
bi fio ne an ne b¥lca netin

will be 'hallowed' (sacrificed to)... with (it), (will) his son

ba tono mene wUru - mal nerUl 14. b¥lca biale
'Ll pay-out to mother's-kin of 'mal' them-feuw. It will be thus,
neti-mal ba henene bu su hu bur vane wlUru - mal
son of 'mal' will give pig some one already, to mother's-kin of 'mal'
nerUl teban hal bur 15. go ca slnca ne
them-few on account of the road for-a-start; if not he
henene bu su van(n)e wUru - mal 1on b¥lca

(doesn't) give pig a, to go to mother's-kin of 'mal', well, it will be

wlUru - mal ru aru getutu b%lca ru bU1du

mother's kin of 'mal' they'll take a long spear, (will) they'll stand

goro temar ne mal 16. mal slnca ne van ran Vere
blocking (dead) spirit of 'mal', 'mal' couldn't go on district
ha rahen b¥lca be kebu me ru gorobUlan gon o:r gd

of his mother, (will) back come stay in-his-village just, place that

mofo ru €en 1on han WOrwor gon 17. b¥lca
he's buried stay(s) in-it inside his tabu-fence just. It-will-be
netln ba tono mene wlru - mal nerUli ne bu
his son will pay out to mother's kin of 'mal' them-few with tuskers
mato naru be sUl tur bu w5 go> hu mon luo:

old two, it-may-be three perhaps; pigs gome more their teeth

miana be sUI 18. a barbar me an veen
(tusks) there-are-none it-will-be three, and sows it 18 of women
an ne be sanavul a beha be navul naru
(his) (pl.), it-will-be ten and perhaps it-will-be tens two.
19. ra dlo kehkih-va: bvYe tene wobUn ne e€nan go mono:r

They don't wash hands yet until day of eating which i8 big.
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20. ram kllklle baran ne go mal tegele ne
They stick up black-palm-image-s which 'mal' had bought them

bur ram hUbsine go mal magele sise g> ne 1i bur
already, they show that 'mal' has bought things these completely.

21. mUnjok, mal senan meme me bUldu teban bu a

It's finished, 'mal' another comes, stands beside tuskers and

barbar ne b%lca ba ware wUru - mal ne ne 22. mal
sow-8, (will) present maternal kin of 'mal' them with-them;l 'mal'
meke man an ne mlca bu a mal nali nam jo tono

calls men-their (them), says, Tusker of 'mal' here, I'm paying-out

mal ne 23. b%¥lca ba halen go hu mon b¥lca bica
'mal' with-it, (will) he'll drag one more, (will) he'll say,
nam jo tond mal ne be a mel€un-ten a gdo hu mon

I am paying-out 'mal' with-it, i1t'll be of Mel€un-ten, and one more,

bu naim nali ome halen nam jo tond mal ne

Pig of Naim here. Come lead it. I am paying-out 'mal' with-it.

24. a go hu mon bu a WUrwUr nali ome halen nam jo tond

and one more, Pig of WUrwUr here. Come lead it. I am paying-for

mal ne 25. ra dlo ria barbar ne van ran har?®
'mal' with - 4it. They don't take sow-8 to go onto the
mUru gorobUl gon ra na henene

ceremonial clearing, it remains in the village only, they will give

mene veen ne 26. mal tolo fifine barbar ne mo kon ne

to women. 'mal' doesn't distribute gow-8, it's tabu for a
mal 27. nelibUn bogon bWYlca temar renren be ren

'mal'. Night(s) every (will) spirit-yelling will wail (call out)
lon to:balbal a o2:r ca be ren ra wil wale:le:

in the tabu-place, and place if it-be light they'll dance 'wale:le:'.
28. boneg> wobUn mevan navul me ru mUnjok man ne
When day(s) it goes 'tens' it's two it's finished, male-s

Note: The author saw the ceremony of tontonan at Fanu.
fon ram faline 1ok a mubu

to-be-sure they cook (in ovens) pudding(s) and meat... (every 20 days).

lVerse 21: the reference is to the efah (NA: afa, afa:), the line, or 'fence' of
sticks 'planted' ready for the ceremonial pigs to be tied up.
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29. ran wobUn wd g> hu senan ram fane meleh mlkitke gon Jlhkon ne

Oon days some other, they roast food small only, smoke of

fan bl klke gon 30. veen ne ne vere ha mal ram fUlUkte
fire will be small only. Women of place of Mal they count
wobUn nalim ram fali 1ok a mubu tur

days five, they-cook pudding(s) and meat perhaps (every 5 days).

31. mUru tene go ca rem be mato 120

He remains (or, It goes on) till that yam will-be ripe, well,

b¥lca ra mae able ne mal su bYlca be

(will) they'll make death-ceremonies for Mal some(one) (will) he'll

mer be hemne mal go temer bur 32. b¥lca ra ru
die, he'll replace Mal who dies before (will) they'll stay
gor> han wobUn bUnjok slnca ran - na

around ('block’) his day 1it'll be finished, (they will not) any

fUlUkte han wobUn mon 33. ram mae wilan g> mond:r ten

longer count his days more. They make dance that 's big very,

wale:le: merandUm ram glsineg wlnibal mete: 1on

'wale:le:', merandUm; they stick-in flower-of-hibiscus, feathers, in

wov'Ul ram sune re - mahen ram gael

hair, they put (in belt) leaf of 'mahen', they call out 'ho, ho, ho,

34. ram heha: van mEre beha
as they dance, they stretch-out-hands to go high, perhaps
jafu suhu ba horo jem lonne mu bur

chief some-one will say, 'we(all) feel "hear" happy "well" completely

1onle mal me mau kebu bur sinca jen na 1onne

now, Mal is alive again completely, let not us any-longer feel

nehakebe teban 35. ram fifine rem vaneg vere bogon
bad about him', they-share out yams to go to place every.

hasine

Finis.

Additional Notes:
1. ta merln ne rar ca te Loliwe g5 vanten temer

Of long-ago they, they said it-was Loliwe that a man died

te van Loliwe
went (to) Loliwe (i.e. a village where the tired can 'spell').
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2. The writer noted, in reference to tontonan, sacrifice, paying-out
(for dead man), that women who belonged to the chief's place of origin
slept at scene of tontonan, and when they returned to husbands'
villages, they killed sows, e.g. in one case ten sows; the husband
would kill bu, male pig(s).

DEATH, AND 'SACRIFICE' (for 'ransom') DD

When a chief dies, his son will make payment (for his 'ransom') to
his father's maternal kin. When a Mal (that is, a chief of the high-
est fankon, or tabu-fire grade) dies, or is about to die, his
daughter - if there is one - comes to see him, and will bring his
mat(s); other people must not yet bring mats; the daughter alone
brings them, so that when the Mal dies, he will be buried in them...

The burial is over. If any man enquires about the Mal, 'Is Mal
all right?’, they say, 'Yes, he has eaten another pudding'. They are
lying, of course, to hide his death. So it goes for ten days, and
they bury him inside his stone tabu-fence.

At the end of the ten-day period, they take a young male pig, and
they get hibiscus flowers and croton branches and branches of the
lek-tree, and bind them around the young pig's neck, which they then
elub to death, and take and give to another Mal so that he will send
word to every place. The drum(s) will sound out, and we all hear
them, and understand that now the Mal is dead. Everybody hears the
news, and all his kinsmen now bring mats for him, and they begin to
watl for him.

They leave the mats with the Mal's son inside the stone tabu-fence,
and when (one) wailing is over, they begin to dance and to wail (again),
and to blow the conch shells until daylight. At daylight they make an
even greater watling, and when that is over, and a young male pig
arrives, they club it to death. Another Mal will take the dead pig,
and the Mal's son will club one more pig, an old tusker, for the
Death ceremonies, and it will (ceremonially) 'run under' the dead Mal.

The Mal will be 'sacrificed for' with still another old tusker, and
his son will 'pay for', or 'ransom' him by a payment to the Mal's
mother's kinsfolk. Thus the Mal's son will already have given one
pitg to the Mal's maternal kinsfolk, on account of 'the road', for a
start. (By this is meant the following belief.) If he does not give
a male pig to the Mal's maternal kinsfolk, well, the mother's kin
will take a long spear, and take up their stand to block the spirit
of the dead Mal, who then cannot go to his mother's district, but will
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just return to his own village, or abode - to the place where he is
buried, inside his own stone fence.

So, the Mal's son will pay 'ransom' to Mal's mother's kin with two
old tuskers, or perhaps three; and with some more male pigs, tuskless
ones, three of them. And the sows are for the women concerned, ten,
or perhaps twenty gows. They don't wash hands until the day of the
great feast.

They stick up the black-palm images which the Mal had paid for in
his lifetime, thus showing that the Mal had paid for these things.

When this is done, another Mal comes and stands beside the tuskers
and the sows, and will present the dead Mal's maternal kinsfolk with
them. The (offictating) Mal calls their men-folk, saying: 'I am pay-
ing for, "ransoming", Mal with his tusker here'. Then he will drag
another pig along, and will say: 'I am ransoming Mal with it, it will
belong to Mel€un-ten'; and another one (saying), 'This pig is to belong
to Naim; come and take it away; I am "ransoming" Mal with it'.

They don't take the sows on to the ceremonial clearing, but these
stay just in the village, and they will give them to the women. The
Mal doesn't distribute the sows, that is tabu for a Mal.

Every night the 'yelling spirit' will wail in the tabu area, and
when it's daylight they will dance the 'Wale:le:' dance.

After twenty days, the men - only the men, indeed - cook puddings
in ovens, and meat. (This happens every twenty days.)

On some other days they roast just a little food, the smoke of the
fire must be only small.

The women of the Mal's district count five days, and cook puddings,
and perhaps meat; (they do this every five days).

So it goes on until the (new) yams are ripe, and then they will
make (death) ceremonies for some (other) Mal who (probably) will die,
and so replace the Mal who had died before. They will round off the
(mourning) period of the first Mal, and will no longer take count of
his day(s). They make a very big dance, called 'Wale:le:', and
'"MerandUm'; they put hibiscus-flowers and feathers in their hair, and
maheqn leaves (or, love-charm leaves) in their belts; they shout
'"Ho! ho! ho!' as they dance, and stretch their hands above their heads;
perhaps some chief will say, 'Now at last we all feel quite happy, for
the Mal i8 by now alive again. We must not grieve about him any
longer'.

They share out yams to be sent to every place.

Finis.
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Notes: 1. Long ago they said that a dead man went to Loliwe.

2. At Magam village, I noted on one occasion that the
village provided the food for the feast to mark the end of mourning,
perhaps especially the family of the dead man. It was sald that

'they must give presents to those who came to cry'.

TRIBAL SPIRITS (MS. largely in 'English') EE

Each old village has its own Father Devil. They usually say that
this Father Devil is 8o ventured to attack their enemies, and also
say that i1f foreigner man or baby if he's passing through same old
village, the Father Devil 'copy' (?) ba aru will take that man or
baby same day, just while he i8 passing the village. Here, what they
say, Father Devil says to his own tribe(s), if you need anything
me, I'm always near. Here's the plan. L- and her tiny daughter L-
they going to this old village, Farpu. When L- and her daughter
coming for rest at supper fever got the baby in midnight the worse
sickness on the baby she about really die, so at once mother and
father in a such attention by thinking where has this baby been, did
she pass through old village, Farpu, mother said, 'yes, we do, we pass
through old village, Farpu'. (Then text follows in Lonwslwol and
Magam. )

1. miale ram van ke patutu me petatava

Thuge they go call Batutu to come he will lift up his hands.

2. nae nakibite wahi libaral men mokokoneg coro baten

He breaks off branch of wild-kava waves (it) around head of

teslmre vein 3. mlca so temmar temmar teta jafUmto
child female, says 'Peace, spirit, spirit, Father, Elder-Chief,
ome Iln molle terere vehen geli teba rahen ollni bUru

come, put back child female this with her mother, let her remain

banban manon temar ne mUsu jel meELENEN
to play about! 1it's finished.' (Spirit-s, you few go away-from
terere gea

child that!)

Note: These 'spirits' ('devils'), help their own village people.
The people 'pray to their own devil'.
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Here follows the names of some of the tribal spirits, with (in

most cases) the locality said to be concerned:

Sonhal

Lennanulon

Kitamol
Buviaser

Renren-rablar

Lihehe

BUnjam

Ver-sal

Vehen-ru

Ranuwuhu village; (but there are 'many sonhal').

Magam and Far®bu; (? meaning, 'boss of wind'?) -
I think there 1s a song connected with this
spirit - lenp, wind.

Antara village.
Olal village; (from bu, male pig ?).

(? village) (said to be associated with a sound
of rushing, like a wind; ra-blar, leaf of
banana, i.e. the dry leaf).

'a mountain "devil"' (see Tale N in Tales of Ambayn.
PL, 1971, D-10). This spirit is nowadays associated
with Bogor village, in Northern Ambrym, where the
dialectal form 1is leseseo; such a spirit 1s said to
be small, with thin body and legs, but with a big
head, and long, human-like hair; it 1s said to be
able to fly, and to eat up everyone and everything.

Fonah village (see Tale R in Tafes of Ambraym. PL,
1971, D-10). A sinister kind of original spirit.

(?) wWwilir and LonlIlibUlva: area. Versal 1s the
name of the conical rock which 1is exposed during low
tide, off Metanwor Point, near Nebilil, North Ambrym.

A female spirit, wehen, (NA) female, woman); a
woman, N-, was sald to have seen one; this spirit
is thought to be able to return lost articles, and
'to help with tobacco', etc.; sald, strangely, to
be 'an uncircumcised man, or a flash woman'; you
are lliable to find such a spirit when by yourself,
in a house, or in a creek-bed; vehenru maktu me,
(NA) the "Vehenru" brings...' 'and treats like a
husband'.

Notes: 1. See also the term temar, gpirit; and wonouna-, -shadow,

spirit, ghost.

It 1s said that Batutu's son, Mage-nam on Pentecost

Island, had made a secret appointment with a widow woman, and her

wonounon, ghost came; after his act, she disappeared; he became 111,
and died the same day. It 1s thought that there are many deaths 1like

that on Epi.
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It 1s also said that 'ghosts' like running water, so there are
comparatively few on Ambrym, but many on Malekula, Santo, Pentecost etc.

2. Cp. also: ver hangla:, a tabu stone, a spirit stone (see photo -
Lamb 1905:214).

EE (a readable rendering of the above account)

Every old village has its own tribal 'guardian spirit'. They
usually say that the guardian spirit is venturesome in attacking
their enemies; indeed, it is as i1f the guardian spirit says to his
own tribe, 'If you need anything, I am always near to help'.

It is believed that if a man from a strange district, or a baby,
passes through the old village, the Spirit will come over them while
they are passing through.

For example, here is a case: L- and her tiny daughter L- went to
the old village of Farbu (near Magam). When they came back (to their
own village) for a rest at the time of the evening meal, fever attacked
the baby. At midnight, she was worse, and seemed about to die. The
mother and father racked their brains to remember where the baby had
been...'Had she passed through the old village of Farbu?'...The mother
said, 'Yes, we did pass through old Farbu village'.

So they went to call Batutu to come and pass his hands over (the
baby). He broke off a wild kava branch, and waved it around the little
girl's head, saying:

'Peace! Spirit, Spirit! Father! Elder Chief!

Come and restore this little girl to her mother!
Leave her alone, to play about! (That's all.)
Spirits, go far from that child!’

mage
IMAGES FF

mage, itmage(8), are largely assoclated with the fankon, tabu-fire
grades of chieftainship, especially with the higher grades (cp. GG).
Initiation into a higher grade of fankon 1s marked by the 'paying'
for the mage, image which 1s the badge, as 1t were, of that grade.
The payment 1s based on certain numbers of tusked pigs.

Thus, mage ne hivi(r), the image of the hivir (1.e. the superior)
grade of the naim 'fankon') 1s associated with a very high platform
of bamboos; and the mage, image, has the right half of the face, and
the right arm, painted red; the left half of face, and left arm,
painted black.



21

(See Lamb 1905, facing p. 126, for photograph of 'A Small Platform',
which was said to be such as used for the wUrwUr grade of fankon, when
showed to intelligent natives of Ambrym.) (Also, see Guilart 1951,
photos 5 and 6, facing p. 38.)

mage ne bUl, image of a hole; or mage lon bUl, image in a hole, is
an image associated with some of the higher fankon grades. I have
seen such images (Guiart has a picture of one, facing p. 56 - his
photo 7).

mage ne mel€un and mage ne mal are self-explanatory terms, i.e. the
images respectively for the meleun and the mal grades of fankon.

During the rites of payment for a mage, by which a chief becomes a
member of a higher grade of fankon, he does not eat anything hot or
roasted for five days, but eats only bananas, and drinks coconuts. All
women must leave the village for the five days. (?Then the chief, or
some 'strong men', makes - or make - fire out of green wood. So runs
an odd note made by this author.)

Pigs which are killed as part of the initiation rites of fankon
grades are, of course, sald to be kon, holy, tabu, e.g. mokon fan mage,
it i1s tabu underneath the image (cp. ro:“, to run, with its reduplicated
use, ro:ro fan wused [DD 12] of an old tusker pig running ceremonially
underneath [ the dead Mall]).

(Some informants suggested that a time of comparative licence exists
during such fankon initiation periods, e.g. that a chief might even
allow one of his wives to be used by a number of men at an appointed
time and place; long ago at Fonah, so 1t was said, a woman named Maijau
had so been treated.)

Cp. wale:le: (Dictionary) and MM. Dances are held for fankon
graduations.

fankonl
SACRED FIRES GG

So much 1s known, and so much has been written, about the caste
grades of chieftainship, that this worker has done little more than
compile 1lists of the names of the caste grades themselves. On Ambrym,
the keyword is fankon, tabu, or sacred, fire.

With the number of the grades varying in various lists as given by
several observers, one can say that there are about a dozen grades of

lMy informants said (28/11/44) that, according to native Ambrym tradition, the fankon
system came from Malekula via the western (Dip Point) side of Ambrym, and was paid
for with many pigs, tusked and otherwise.
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fankon on Ambrym. Some of the differences in observers' descriptions
are due to the fact that some grades have two or more sections. I have
tried here to give, for comparison, the lists of fankon grades as given
by Dr Lamb (Lamb 1905, II:117ff. - especially p. 121); and as recorded
by myself on various occasions; also, as copied from a list compiled at
Olal (NA); and finally, as recorded by Guiart.

The notes on mage, image(s), found in FF above, add something to
observations on this whole aspect of Ambrym social 1life and structure.
The native text of Tale E (Paton 1971:16) in which is told the story of
the beginning of the 'wu-mel€un' grade of chieftainship, gives something
in the way of natural background. Also, in the Dictionary itself,
under such words as kon!, holy, tabu; en', en kon, to eat, to eat within
a tabu 'fankon' grade; en ka meh, to eat outside any 'fankon' grade,
(ecp. mun, mun kon); han, hanhan, common, not tabu; some notes of
anthropological interest are found.

Put in a broad and simplified way, it was the aim of an Ambrym man
to rise, step by step, in the social scale of the fankon grades of
chieftainship, until he might attain the height of human achievement by
becoming a 'Mal'. I have seen women walking on their knees because a
Mal was present in the gathering, and women certaiply must not adopt a
posture which might place them higher than such a chief.

The rise in the fankon grades is by the payment and killing (almost
a 'sacrifice') of pigs, mainly tusked pigs. Chiefs of each fankon
grade eat and cook food only with chiefs of the same grade, that 1is, at
the same 'fire'. It goes almost without saying that they will eat only
male meat - male pilg, rooster, etc., never hens or sows. (It is worth
noting here that in bato ceremonies, see section II, there is at least
some relaxation of the rigid caste rules about eating, and that chiefs
belonging to grades up to and including the mel€un grade would eat
together.)

Two informants (25/3/48) said that a Mal who has reached the highest
rank may then begin again to climb the scale, redoubling his fankon
prestige, and all the time retaining his exclusive, highest rank of Mal.
(It appeared from what they said that the whole scale was again open to
the Mal, but it may be that a lesser number of grades was meant, namely
the several grades even within the Mal fankon.)

Lamb rightly pointed out that there are certain fankon grades open
even to women (see Lamb 1905:128). My informants said that wives'
fankon grades begin with a 'wu-megleun''s wife, i.e. they are not to be
entered by a woman whose husband belongs to a lesser fankon than that
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of wu-mel€un. The names of these fankon grades for women 'chiefs' are
given 1n the lists that follow.

Ethnologically, it 1s interesting to note that two distinct uses of
kon, holy, tabu, sacred; and bitter, sour (see Dictionary p. 39,

? (see Dictionary

kon!’?) have corresponding, contrasted uses of meh!s
p. 130), i.e. meh, plain, bare, free, not tabu; and meh, fresh as
opposed to bitter, e.g. of fresh water and salt water. It is permissi-
ble to ask whether there can have been some original culture connection.
It 1s said (by informants) that the caste chiefs of the fankon grades
let it be understood that thelr food is 'holy' and also tastes 'bitter'.

The accepted step for an Ambrym chief, in becoming a Christian and
Joining the 'school', is enka meh, to eat without tabu, plainly, freely,
and he may be saild llinkabrine fankon, to leave his tabu fire. This is
felt to be the natural thing rather than a harsh demand on the part of
any mission or missionary, on the plain ground that unless Christianity
means 'fellowship', it means little else. 1In the Christlan sacrament of
Communion there could be no room for the exclusiveness of fankon.

Modern conditions, such as sea travel or plantation labour, some-
times enforce at least a temporary abandonment of theilr exclusiveness
by fankon chiefs, in the matter of eating, at least. The others
involved in this relaxation of the rules feel that it 1s tabu for them
to report it or to spread it abroad.

In comparing the following lists, it will be seen that the seniority
of the gUlgUl and wUrwUr grades differs.

My 1list, noted 4/11/33:

1. sakran (the initiate paying 4 or 5 pigs)
wUrwUr (the initiate paying about 7 pigs)
kUTkU1
naim

meleun

2

3

n

5

6. meléun (big name)
7 lokbaro (big name)

8. mal (big name) (payment of about 15 pigs)
9

malmaor (high name)

Dr Lamb (Lamb 1905:121) says: 'The ranks are
1. The common folk

2. Berang, small chief - got by killing 5 pigs,
of which one must be tusked.

Vir, on payment of 7 more pigs.
4, Sakran, " 15 " "
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5. Ngurur, on payment of 15 more pigs.
6. Gulgul, L 18 u i
7. Naim, " 20 " "
8. Melun, " 30 to 4o " U
9. Lugubaru, " 100 " "
10. Mal, " 200 to 300 " "

My list, noted at Craig Cove (? date):

10.
11.
12,
13.
14,
15.

Women's

O o 3 O

1
2.
3.
4
5

mel, m¥el

melip, (melib)

tanop

beran (? Same word as baran, black-palm image.)

baran ver (A baran image standing near stones - one
stands on the stones and kills the pigs,
to become baran ver.)

sakran, (? sagaran)
l1iun
wUrUr

(a) gUlgul ver
(b) gUIbUl baran
LOLLIEGULBLS mage ne hivir, the hlvir image
naim hivir '

mel Eun mage ne bUl, image in hole
wu-megl€un (see Tale E)

lokbaro, (lUkbaro)

mal (Several grades, probably six, of which mal mor, or
mal mur seems to be the highest. My informants gave
me the names of Mals belonging to several of the
grades. Even first grade pays 100 or 150 pigs.)

fankon grades:

rebet
baran
baran ver
sakran

lemar (Note: there seemed to be some doubt as to whether
lemar grade could follow rebet.)

As mentioned above, no woman who is the wife of a chief of lesser grade

than wu-mel€un can begin initiation into these fanpkon grades. It

appears that even fankon grade women can not eat with fagkon men, at

any rate of the higher grades.
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List copied from Olal notes: (Bwerang 1s said to be the scale.)
Fangstasum
Muel
Bueranguer
Sagran
Gulgul
Wurwur
7. Simo
8-9. Naim
10-11. Muoleun
12. Loho baro
13-14-15. Mal

O =W N

My list copied (probably 28/11/44):
1. Fang tasu; (NA: fang tasum) that 1s, fantasu

2. Msel magl
3. Bearangver barangver
4, Sacran (pays 4 or 5 pigs) sakran
5. GUlgUl (pays about T pigs) gUulgul
6. Wurwur wlrwUr
7. Simok ('nearly Naim') simok, simok
8. Naim (proper) naim

9-10. Meleun mel€un
11. Lokbaro (Lonwolwol: 1lUkbaro) lokbaro (1Ukbaro)
12. Mal lon to bal (1) mal lon to: bal
13. Mal go le teh (11) mal go la teh
14. Mal go gorobul (1iii) mal go gorabUl

(NA: ge besau)

15. Mal m'or (iv) mal mior

Notes: No. 12 - the first grade of mal (refer to DD 27, to:balbal,
a special tabu place. His distinguishing 'place' is the har®, open

area with images.)

No. 13 - Mal by the sea: he stands on 'altar stones' near the

sea, to 'worship', e.g. at Fo:nah.

No. 14 - Mal in a village: he buillds a stone wall around his

house, and adorns it with tavio, conch shells; and tusks, etc.

No. 15 - No special mage, image, for this highest grade of
mal.
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List taken from J. Guilart's Socilté, Rituels et Mythes du Nord Ambaym
(Nouvelles Hebrides), 1951:44fF.:

1. fantasum 8. simok
2. mvel 9. hiwir
3. wer 10. Vet ne mveleun
4. sagran 11. Mage ne im
5. liun 12. loybaro
6. gulgul 13. Mage ne mal
T. wurwur
kuan
CEREMONIAL THROWING (for Title, tan monok) HH

kuan (NA kUman), is the ceremony by which a candidate is initiated
into the title of tan monok (NA tan monon), which will now be a normal
title prefixed to his name, and is regarded as a high honour.

The meaning of the title is not quite sure, but one native suggestion
was that it comes from a yam-planting custom or incident; the ground
being all prepared, the garden-master was supposed to ask of a worker:

N -, om td>: taine tan?

N - , you've worked to-perfection the ground?
to which the worker replied:

lon tan mU njok

Yes, the ground is finished.

jafu ne tel teca ih ne jafu nali ih

The chief of garden said, name for chief here, name

hu to nor na tan mUnjok (NA tan manon)

one was-big here, ground is-finished.

(Another suggestion was that the title, tan manok, or tan mUnjok, etc.
meant earth is finished, i.e. it is the end of earthly ambition (to
reach this title); but my chief informants rejected this idea as the
origin of the title.)

The title 1is not open to chiefs of the lower fankon grades, but from
about that of naim upwards (see GG).

Surprisingly, the title is open to women, presumably wives of chiefs
of the higher fankon grades; and also, in a partial way, to young boys
who may be the sons of women candidates. Such a boy does not take an
active part in the ceremony, but views it 'from inside', and afterwards
will be called tan manok klke:, Little Tan manosk (or, in NA tan manon
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kakare). The initiated woman will be called jemarkon, a title of rank
about equivalent to one of the lower fankon titles.

The right of initiation lies with those men who have already paid
for the title, or with the son of a Tan menok chief who has died before
the son could be initiated, the title in such a case being apparently
inherited. A candidate pays the required fee, which 1is sometimes six-
teen or twenty or more tusked pigs, to the graduates who initiated him.
He provides himself with a sponsor from among tan manok chiefs.

The candidate gives a tusked pig (bu) to his sponsor, with his
request for initiation. A low fence of leaves 1s made around the
central area for the ceremony, and, inside the enclosure, the sponsor
digs a hole in which a certain stick (eku, NA akUm) 1is laid and covered
with the earth. The sponsor gives back to the candidate a pig - but
not the same one as the candidate had already paid to him - i.e. mU
to:ne bu, he hands over a tusker. The candidate, on his part, has
either killed, or tied up ready for killing, a small pig (which,
however, 1s not reckoned as part of the payment for the title).

He has adorned himself (mifah, he is flash), with all his badges of
rank and achievement, chiefly his tusks worn as armlets - all the tusks
of all the pigs he has killed or sacrificed during his career, e.g. at
his elevation to each grade of fankon, or at his paying for his bride,
etc. (luon bu, pigs' tusks).

While all the other men stand outside the low fence watching, the
sponsor takes the candidate, and his wife (if she is to be initiated),
and perhaps his young son, inside the enclosure, where they kneel
(slndu) or bow down (bv¥enu), kneeling on one knee, with head bent for-
ward.

The sponsor has provided himself with a vessel, perhaps a coconut-
shell (bwYele-ol) or a clam-shell (bw%eledle), containing water, or
coconut-water.

The candidate takes a red mat (beti, NA bati) with which he covers
himself and his wife. The sponsor first drinks of the water, then
gives to the candidate and his wife, but not to the son, even if he 1is
present. After they have drunk from it, the sponsor washes the hands
of the newly initiated person(s) by pouring the water over them while
they clap them together (rabirabd), especially as the washing (li:nean)
is ended. The sound of the clapping gives all the onlookers to under-
stand that the ceremony is nearly over.

The new 1nitiate then takes the small pig, which he has already
killed or tied up ready, and throws (to:ne) it over the fence towards

the onlookers. Whoever catches it takes it and cooks it for a feast
with the members of his own fankon.
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The ceremony is now over, except for the payment. The participants
come out of the enclosure, and the new inititate takes the agreed
number of tusked pigs to 'pay for the water'. He 1is henceforth known

as Tan menok... (e.g. Tan menok Lili; Tan manok kaksre, etc.).

Note: Cp. Guiart, 1951:67-68.

bato Il

On 1/12/1936 I wrote: 'There has been a heathen celebration of a

ritual known as "bato" in a village about two miles away. As far as I
can make out, there 1is nothing specially harmful in it; i1t seems to be
a kind of club celebration, when new members have to pay to join in,
the fee of course being pigs; at the centre of the business is the
making of several "images", grotesque figures of men, very cleverly
made and painted and decorated. I saw them the other day, and am very
sad that we have run out of films, and by the time the steamer calls,
the celebrations will be over, and I shall have missed...one of the best
snaps. They assure me that there is no thought of prayer or worship in
connection with the "images"... In this "bato" rite, the caste system
lapses for all those who pay to join in, all chiefs eating together
within the "tabu" enclosure, whatever their rank of heathen chieftain-
ship ordinarily’'.
(Subsequent research proved the last statement to be too sweeping, as
Mal chiefs do not eat with others, nor do chiefs of the lokbaro rank;
but from that of mel€un downwards, the caste exclusiveness lapses for
the time being.)

Near the bato fence, the mage ne bato, bato images - sometimes
twelve in number if there are, say, about twenty initiates - are set up
after careful preparation and artistic decoration. The activities were
described as 'only play...talking of plgs, etc., and making the faces',
and so on. The whole ritual is tabu for women even to see it. Young
boys who 'still eat with women' are not allowed inside the bato fence,
though older boys might be allowed inside the main fence, and put on
one side of a dividing fence. If a bato man were to come outside, and
be seen (for example) eating or drinking a coconut, he would have to
kill a plg to be allowed to return within the bato rites.

There seems to be a close connection between bato and luan (hiding,
concealment, secrecy) - see JJ and YY 9. In the native texts (b) and
(c) below, bato and luan are bound up with Invisibility Magic (see
BIT(b!), #51,716),1.75). 5
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The images are also described in the native texts; they are full-
body figures, usually in a sitting posture, with elbows on knees, and
forearms stretched upright from the knees (temar fa: la:, spirit
(image) (with) open legs -~ illustrated here. They are ornately decora-
ed with white lines picked out, from the head down,
in small feathers glued on with sticky breadfruit

sap or similar substance. The limbs are made of

W

wild-cane (li-to:), bound with leaves well fastened
on to them. The wild-cane must be covered from
sight - this is emphasized. They pound (or 'fight')
a breadfruit tree and get the white Juice to use as paint, and (I was
told) they 'put ground' with the juice (possibly this meant clay,
perhaps coloured). Coconut-leaf basket-like head-coverings are made
and, two by two, the bato men put them on, walking from two ends of a
row, passing in the middle. They sing out, or yodel (keke ur or keke
ur or keke o:r, see hao:r, to appear); the women then say, ram je hao:r,
they are appearing, but they keep out of sight, as it is specially
forbidden for women and non-initiates to see the men taking off the
head-gear and putting it on the next pair. If a non-initiate should
see them, they would kill his pigs, break his garden, and so on.

Though set up more or less in the open, these images are (as noted
already) tabu for women to see. A palisade is built to enclose the
space in which the 'club' ceremonies and feasting take place.

Inside bato, along with the relaxation of the fankon eating rules,
referred to above, such rules as the following are observed: there must
be no quarrelling (lolfrifrian); no one must talk loudly (slnca au
nehoro van mere); and no swearing or bad language (kerehan, NA waran).

An instance of an initiate's fee was quoted as two (real) tuskers
and one pig with short tusks; but this is probably not in any way a
fixed fee. The acquiring of pigs is one of the chief subjects of bato
discussion and thought.

The following notes and native texts will add background and some
details:

II(a) (noted 2/3/43). The ritual came from Malekula to Craig Cove side
of Ambrym, thence to North Ambrym. bato ne are, bato of are, one of
the forms of the ritual. are 1s said to be a Malekula word, the name of
a tree. The writer once saw something of this ritual at Fonah, NA.
(The breadfruit Jjuice, or sap, the sticky substance with which the
feathers are attached to the figures, is bul!'.)

Another explanation of are was given as follows: go ca vanten bemae
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sise hu, me hanan go> bur, nae me are ne, Zf a man makes thing one, it
is his own quite, he is 'boss' of it, ©.e. a man is master of a thing

he makes himself.

II(b) (in North Ambrym dialect), noted 17/9/48:

1. bonege vanten do Va lon bato em(m)a - rawene buUl - FfYIli

When a man tis-going inside bato, they - make hole cf cooking,
bonege vanten do ba lon bato. 2. mel€un njer sakran wUrwUr
when a man is-going 1in bato. Meleun-s, sakran(s), wUrwUr(s),
naim njer emjen kUkUr lon bUlbU1 na hU npa 3. em
naim-s, they eat together 'in' cooking-oven-hole one only; they
do jen te, e€em koune winibal ba lon tobole meje

are-eating, yes, they throw hibiscus-flowers to go in middle of food,

marawene mokon 4. bonege do jenan temarl
it makes it is 'holy'. While (continues) eating, spirit ('devil
mosur njer ge emgeje temo bur

devil') speaks, they who they've bought it-was-before already

em(m)arawene temar mosur ebjlle ebkon

they make spirit it speaks, 1t'll be thus it will be 'holy'.

5. vanten te hu e€dlon sur bonege vanten ebsur ebanban
Man one must not speak. When a man will speak, he-will-
mauhe barbar teban? 6. em(m)arawene bUl - fwlli
pay-a-fine, he kills a sow for-it, they make hole for cooking
gerlam toto em(m)arawene bUIUn fan bUI - fwlli fan
which-was-big very, they make mouth of (oven)hole cooking, fire
gerlam mon fan ge mokon 7. em tantiti bUlu - fan
that (was) big more, fire that is tabu. They guard ashes of fire,
te hu e€dlon 'simok' ne fan gele teban ge mokon

(no)one mustn't smoke with fire that-one because it is tabu.

8. gehe vanten ge hu eb-'smoke' ne loge ebanban
If a man one will smoke from-it, well, he will pay a fine

il EE.
temar, spirit (of bato), said to be a shell blown through a piece of bamboo.

2Not one thing must be dropped, or one word spoken, e.g. not press any piece of food
on another, just sit quiet.
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teban ebauhe barbar ge hu mon 9. fan gele mUru tone
for it, he will kill sow one more. Fire that-one remains till
dem naru nasUl npavir edlon mar 10. gehe ebmar vanten ebtou
yams ok, 3, el it will not die. If it dies, a man will
barbar teban mon fan eb na ru mo 1 mon em
kill sow for it also, fire will at-length remain back again, they
do  rahe fant  11. emallgi wobUn  belim emfe
are kindling fire. They (?we) put days it-will-be 5, they say
duan ge hu be borbaran (Lon: meraruan)

affatir one <it-will-be 'to be on the job early in the morning’.

12. mijen vanten ge mobor ba birlin menan metahal
It is like a man who (early) goes (to be) with his sister
gehe ebauhe an mubu

so that she'll kill his meat (i.e. her husband will kill it for his

(Noted 7/10/48):

mauhe emaria me mafli:ne
wife's brother). He kills (it), they (?we) bring come, we'll cook it
13. temar2 mlce vanten bona
(or: it is cooked) (in oven hole). The spirit calls men all
ge efeme jen wobUn bona mijlle temar ro ce namto

that they come to-eat; days all it's-thus, Spirit is-calling always.

14. emauhe barbar pamtos tone9% dem be ru mUru

We/they kill sows always until yams it-will be 2, it goes on

tone ge rem be ru mijlle 15. mallgi wobUn ne
till that yam(s) will be 2 it-is-thus. (He) puts day for
bato be kaka-ru-an bur bemo 16. em
'bato', it will be 'blackened-ness' quite it'll be first, they -
kakaru mandn emba BN oxLE T Dhna teban hol vi an

become black it's-complete, they go in place every for stealing

vanten geg temni: edlonelhe
(carrying) bananas, man who was-different he will not see

Y011 true bato men would pay, if the fire died.

2temar, spirit, is said to be a ben shell, being blown into through a length of
bamboo, or at least, this is the sound supposed to be the 'spirit' calling.
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te hu 17. em lu ru 1on malen
any one (of them),?t they hide remain 1in blackness (invisibility),
18. ema llpi wobUn ge hu mon be ten temar matd> Emarawene

We/they put day one more to-be for 'devil-devil' old, we/they

li - awu ema la:la: ran fap 19. emauhe
make stick of wild-cane, we(they) heat it on fire, we(they) hit
lije ne morom ba mare mijlle emfe

tree (or stick) with-it, it 'bangs' go high (loud), it's thus they say

be temar mato 20. mo: ema 1lpi wobUn ne fafa(h)an
it 18 'devil' old. Right, we/they put day for flash-flashness,
emfafane ne oldoro (Lon: ol gogo:) mUnan
they decorate (themselves) with coconut-oil, it's finished,
21. emallni wobUn ne im emaklling im mUnon wor

we (they) put day for house, we build house it's finished,

ge hu em doneg temar ge hu bur mijen nana

some... they (make) a 'spirit' one complete, it's like an image,

mijen nan vanten 22. em done ran bVYela(t)nene-ol

it's like face of a man, they make on thick'end of coconut-leaf

bijlle awa farir na

stem, it'll-be-thus ceremonial-stick talking together (there), wel(they)

EMarawene be lan em kinti ran Ul damlje
make it is pudding, they-squeeze (into shape) on cloth-spider-
emallni lowon barbar en em fe be temar
web, we/they put tooth of sow (pig) in it, they say it is a ’spirit'.2

23. gele bur mUnon loge emabte arobol be
That complete is finished, well, we/they plait basket, to be
bYeten temar gele 24. emallni woulUl ran
head-piece of spirit that (one), we/they put hair on it, we/they
EMarawene waun ne li-tor be woulUn ge me

make coarse-thread of wild-cane-stick, to be its hair which is

1If you see a bato man, you must (be) fine(d) because you saw him. You keep away
from your own garden to let bato men get fruit. Cp. su 00(d),(e).

2(verse 22): b¥elatnene ol, 1lit. shell bite coconut, cp. Lon: b¥ele-, neh ol; a term
used for the thick end of the coconut stem of leaf, because it bites the coconut
tree.
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fifjo (NA: fgfjo) ge me mermer be sese ge hu ma reo

white, which is black, it is a thing one, it-pulls
kUrukUru raki bonpa mUru lon bubuor 25. gele bur
together leaves all it-remains (is) in bush. That completely
mUnon 1og€ €Emarawene temar g€ hu mon be
it's finished, well, we/they make 'spirit' one more, it is
li-rgor me tablite jen be li-bUlva

tree-thatch-palm it is its trunk, its foot is tree-wild cotton,

veran be 1i - tor 26. emabihi jen raki
its hand (arm) is tree-wild cane, they bind its feet, leaves
wor ge hu be fan bur emabihi ne lu - bUlva
...8ome... are underneath for a start, we/they bind with skin of wild
mon ra - wobViras mon 27. loge mabihi veran ne
cotton more, leaf of 'wobwir' also, yes and bind its arm with
r.ak wob%¥ir® mon mUnon tabalite mon emabihi ne

leaf of 'wobwir' more, it's finished, its body also we/they bind with

ra- wob%ira mon 28. mo: emallni ra - jil
leaf of 'wobwir' more, right! we/they put leaf of creeper
EmMarawene be lute 29. mUnon emardbo behel
we/they make it-is its skin, it's finished, we/they shoot a bird,
loge emallni woulute mijen ge emabsa
well, we/they put its feathers it's like as we/they paint flash
N\
mijlle :j 30. vanten ne bato njer emaria to
it is thus V . Men of 'bato' they they bring fowls,
hobati em ba koune en bUlufatau ne nor 31. mUnoq
mats, they go throw (them) 1in gate of tabu-fence, it's
em ba lhe sese bona ge mUru lon im mijlle

finished, they go see things all, that is in house, i1t's thus,

mUnon em do wil Ton nor emaktu

it's finished, they-begin-to dance inside tabu-fence, they take (away)

nor 32. mUnon 1og€ em hol kuku (baten) b¥eten
the tabu-fence, it's finished, well, they take away head of
temar emallni ran vanten ten 33. loge vanten

the 'spirit', they put on a man mere (real), yes and man
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gele me haor ne vanten njEr €emageje ne
that-one comes out (appears) with-it, men (they) they/we pay with

bumto barbar wor g€ hu mon
old tusker, pigs ...some... more. They all pay and have it on their
34. mUnon wobUn be lim mon loge em tou barbar
heads. It's finished, days it-is five more, well, they kill pigs
mol  mon teban ge fan ge rlam ebmar em sirku

again more because that fire that (was) big will die. They-dig out

bUlu - fan gele em kokou en or bona mijlle mUnon

ashes of fire that-one, they throw in place every. It is thus it is

35. a sis€e hu mon
finished. (Later note; Lonwolwolj; NL 81): And thing one more,
...gehan ne bato go rarmae ...92 na rammae ol gogdo:

the work of 'bato' which they made, that they make 'prepared
(go hu gahi?) miwlne teslimre baten a veran a jln (jen) a
coconut' one it's like a child its head and arms and feet, and

sisean bogon miwlng vanten 1on ram slnru mENE nae

that-thing every is like a man, well, they bow down to him

miwlne tamtamaan gon gole gonl

it's like praying Just. That just.

Here follows a freer translation of the above notes, II(b):

When a man is going to join 'bato', they make a cooking-oven.
Mel€uns, Sakrans, WurwlUrs, Naims, all eat together inside the partition
of one cooking-oven. As they begin to eat, they throw hibiscus flowers
into the middle of the food to make it 'tabu' or holy. During the eat-
ing, the 'spirit' of 'bato' speaks - it's the men who have already patid
to join 'bato' who make the spirit speak. So there is a tabu in force.
No man must speak. When a man speaks, he must pay a fine by killing a
pitg (sow) for his fault. They make a very large cooking-oven-hole, and
a large fire, a tabu fire.2 They guard the fire's ashes, and no one
must light his pipe with that fire, because it is tabu. If a man
should smoke from that fire, well, he would have to pay a fine for it,
by killing another pig.

lyerse 35 vas contained in NL 81, written later by the same informant.

2This 'tabu fire', however, is not strictly a fankon, tabu fire caste (see GG).
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That fire continues alight during two, three, or four years, not
being allowed to die.l If it should go out, the man would kill a pig
for it also, and the fire would be restored again - they kindle it by
rubbing wood.

They fix (a period of ) five days, and call a certain custom,
borboran, 'to be on the job early in the morning'; it is like a man
who 1s early on the job to go to see his sister, so that she'll kill
meat for him (or perhaps rather, her husband will kill it for his
wife's brother). He does kill it, and we/they bring it, and it is
cooked in the oven hole.

The 'spirit' invites all the men to come and eat; every day it is the
same - the 'spirit' is always calling. They kill pigs all the time
during two years - yes, it goes on like this for two years.

A day is arranged for 'bato' - for the blackening ritual for a
start. They finish blackening themselves, and go everywhere to (steal
and) pick up bananas; a non-initiate must/will not see any of them;
they are concealed in black-invisibility.

They arrange a further day for the 'old spirit'. They work on a
stick of wild cane, and heat it on top of a fire; when they strike it
against a tree, it explodes with a loud bang, and thus they say that it
18 the 'old devil' (or spirit). i

They then arrange a day for decorating themselves, which they do
with coconut-otil.

They fix a day for the house, and complete its building. Some of
them work on making one 'spirit' for a start, like a nena2 image, like
a man's face. They make it on the thick end of a coconut-leaf stem, so
that it is a 'ceremonial stick for talking together'. They form it
like a pudding, and squeeze it into shape on the pattern of spider's
web (like a big cloak), then put a pig's tooth in it, and say it is the
'spirit’.

When that is complete, they plait a basket affair to be that
'spirit's' headpiece; and they put hair on it, which they make from the
coarse thread of wild-cane; some is white hair, some black; and there
18 (a substance) that holds together all the leaves in the bush.

That finished, they make one more 'epirit', with its body trunk of
thateh-palm, its feet of wild-cotton tree, its arms of wild-cane. They
bind its feet with some leaves underneath for a start, and with bark of

wild-cotton also, and 'wobwir' leaves as well; its arms also they bind

lIf the fire were to go out, all true 'bato' men would 'pay'.

2L:>n: nena; NA: nana; nena, image (see Dictionary p. 146).
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with 'wobwir' leaves, and its body also with more of these 'wabwir'
leaves. Then they fix creeper leaves which they've made for its skin,
and when that is done, they shoot a bird and fix its feathers as i1f
they were painting it in this fashion.

The 'bato' men bring fowls and mats, which they throw inside the
gate of the tabu-fence. That done, they go to inspect everything inside
the house, and then they begin to dance inside the tabu fence. They
remove the tabu fence, and after that they remove the 'spirit's' head-
gear which they put on a real man.

This man then makes a ceremonial appearance with it, and the men
pay (for it) with old tusker(s) and some pigsl as well. (They all pay
to have it on their heads.)

This over, they wait for five days, and kill more pigs again,
because the 'big fire' is going to die. They dig out its ashes, throw-
ing them everywhere. And so it is all over. ...There is another thing
that they did (or, do) in the 'bato' work: they make a coconut (?)
like a child, with head and arms and legs and everything like a human,

and bow down to it, just like prayer.

Notes: It will have been noticed that some of the verbs are translated
with alternative rendering we/they. In the Northern dialect (Magam, etc.)
(see Grammar p. 111), the verbal pronominal prefixes are: em for 3rd
plural present; and ema for 1lst exclusive plural future. Probably all
the verbs in this Text are meant for the 3rd plural present of ordinary
narration, with the inserted vowel a for euphony. It is clearly so in
such an instance as (verse 30) vanten ne bato njer emaria..., the bato

men bring... Elsewhere (for example, verse 31, em do wil, they begin

to dance), there 1s sometimes found a clear 3rd plural-present prefix.

Verse 12: mafli:ne..., 1lit. he cooks... This may be an ordinary
active (3rd singular) verb, used loosely for they cook, or even for
it 18 cooked; cp. mallni, he puts, in verse 15. Just possibly it could
have been mistaken for emafli:ne, we/they cook (and emallni, we/they
put).

II(c) (noted 21/9/48): bato ne are, bato ne luan, bato ne fan ne able

'Bato' of 'are',...of secrecy,...of fire (of
witcheraft).

lbarbar wor ge hu mon - 1it. some sows too.
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1. able batoan ram kllklle bar
'Poison' or witcheraft its-'bato'. They dig-and-erect smoking-bed

lon ram hute fan fan 2. ram tia regoho
(platform), well, they light fire below (it), they take leaves (7?)

mermer bogon ram llni ran fan fan maane rehogol bogon

black all, they put on fire, fire consumes leaves all,

3. jihkonan moho:te vanten go mef¥er ru ran bar

smoke-of-it catches man who sleeps rests (stops) on platform,

mablo mablo tehln bur mUnjok 4. 1oq
smokes smokes one-side-of-him complete(ly) it's finished, yes and
fan mab 1o tehln mon memae nae

fire blackens-with-smoke his side another (the other), makes him

bUru lon malen be able

he-will-remain in(side) dark invisibility, he'll be 'poison' (witch-

bur b%lca beralir vanten slnca nelnka 5.

craft man) completely, (will) he will walk, a man will not see (him),

a nae mon bW¥lca ba na hute fan mon meENE vanten senan
and he also will...later-on kindle the fire again to (for) man another
mon go ca bagele ne bu mato

more, so that he will pay with tusker old.
(Cp. also next section, JJ, luan, secrecy.)

Further Note on bato: The fine photograph of images, etc. printed in
Lamb (1905 - opposite p. 278) taken by a Dr Marsden on Malekula, was
shown to some of my native informants on Ambrym. The 'chief' was said

to be a 'bato' image.

luan (Cp. II(b), (c) etc.
HIDING, SECRECY JJ

Layard (in Fofkfore, volume 47, June 1936) describes luan as a
'secret ghost society', and this is generally substantiated by the
native texts above (presented in section II Bato). There is clearly a
great deal of connection between bato and luan, perhaps even complete
connection. It is largely mixed up with Invisibility Magic, and is
described in the texts as able, witcheraft, poison. The Ambrym word

lu means to hide, to be concealed.

lVerse 2: rehogo, regohs, (?) leaves (see Dictionary, re-", p. 160; rekho p. 161).



38

Texts II(b) and (c) give different accounts of the technique, and
both are probably practised; the informant for Text II(b) did not know
"this smoking business', as described in (c).

Layard's article, referred to above, on 'Maze Dances and the Ritual
of the Labyrinth in Malekula' includes as Fig. 15 a drawing of the
luan symbol from Ambrym (I think, as collected by Deacon). The drawing
which I have included in YY 9 1s of a more complicated design, and was
drawn for me by an Ambrym man about 6/2/1945.

Among my notes are the following titles, though no description other
than that gilven in the texts and notes in Section II:

bato ne luan
bato ne are
bato ne luan sisi

bato ne temar kil

Guiart's description of luan (Guiart 1951:57-62), and my texts and
notes supplement each other.

The 'image', mage ne bato, is in some sense a fankon image, as the
'bato' fire 1s described in II(b) 6 as kon, tabu; but clearly the sense
is not strictly that of the well-known fankon, tabu fire system of rigid
mutually exclusive grades of chieftainship, described in Section GG.

rom (NA: ole) KK

In the notes of my observations, i1t seems clear that rom is supposed
to be the Lonwolwol equivalent of the Northern term ole, and that the
terms cover the whole very picturesque ceremonies of this special event,
including dancing, 'playing', elaborate dressing, and so on. In the
Dictionary I have recorded that rom is 'a very picturesque ceremony,
in which the celebrants wear the elaborate dress of banana-leaf strips,
and the tall, ornate mask and hat, crowned with,6 feathers, and the long
conically-tapered gauntlets (veran rom, arm of rom), with the rattle of
nuts at the end (wonbal). rom is sometimes applied to a part of this
paraphernalia, e.g. the mask-face; see KK; YY 10, etc.; also RL/S&S,

p. 126, where Lamb says: "..the dancers (and the festival too) are called
rom."' Gulart, however, may be justified in saying that ole applies to
'l'ensemble de la danse dont les participants se revétent du masque rom'.

As in the case of other social achievements, those who wish to take
part in rom must pay for the right to do so, with hubeti, mats, barbar,
pigs, or money.
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The photograph gives a good idea of the costume worn by the
celebrants. The tall plumed masks are beautiful works of art. The
flowing 'dresses' are made of dry banana leaves (see blar, blat,
re-blar, NA: rablar). Their wearers carry also the gauntlet (veran rom,
arm of 'rom'), to the end of which are tied, in a bunch, the hardened
seeds of the 'wombal' tree liwombal (NA: liwonbal), to make a rattle;
these hollow shell-like seeds have been cooked to make them hard. The
gauntlet 1is made of woven pandanus leaf on a frame of bamboo. The
bamboo length, of slightly over three feet, is split about half way
along and (in my specimen) the resulting seven 'ribs' are spread and
held apart by three wooden rings (probably wild-cane), so that the
aperture - into which the arm of the celebrant goes - 1is about five
inches in diameter. For an illustration see YY 13.

It is tabu for women and non-initiates to see the celebrations, or
the costumed celebrants who run along the tracks between villages, often
in pairs. As they run they rattle the seeds at the end of the gauntlets,
and keep bowing their tall headgear. If they see women or children
they will chase them, hitting them with the gauntlets. The spirit of
the event, 1n this aspect at any rate, is said to be chiefly 'for play
and showing off around the villages'.

My informants suggested that there was no 'religious' significance

in these ceremonies. I remember, however, that in 1935 I witnessed a
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simple scene in a thatch house, where it appeared that some of the
adolescent boys were being instructed in, or at least imbued with,
what meaning lie behind the rom. It was evening and the flickering
fire was the only light in the darkened house. Near the entrance sat
the three lads gazing - across the fire - at a number of splendid rom
masks which were set up in array on a cross beam of the house. A
number of the elder men, presumably initiates, were in the house.
There was an air of rapt concentration upon the boys' faces.

Dr Lamb gives some description of rom in Saints and Savages: the
Story of Five Yeans 4in the New Hebrides (Lamb 1905:124-126). It is
not clear from his account that there is distinct separation between
fankon grade rites, 'harvest home' festival, and rom. It seems worth
while to quote some of his description (at foot of p. 125): 'Amid
great rejoicing the 'makis' are unveiled. Each candidate mounts the
platform above in turn and is received with a shower of missiles which
he cleverly dodges. Suddenly there is a great uproar. A huge
crocodile rushes through the village, apparently pursuing a man who
leaps and flies from before it, scattering the spectators on every
side, amid shrieks and yells and bursts of laughter. Again a band of
strange creatures appear in the woods and threaten to attack the
village in different quarters. At length, growing bold, they throw
themselves boisterously among the villagers, and reaching the central
area, begin dancing and singing. They wear queer and terrifying masks,
and wild flowing locks, and are covered to the ground in rustling hoods
of brown ribbons - the dried sheaths of the banana plants. Originally
they were believed by the uninitiated to be ghosts. The dancers (and
the festival too) are called 'rom'. Their appearance is a feature in
the day's amusements'.

ko:ran

THE NEW YAM RITUAL LL

A tradition is that when Barkolkol came to Ambrym long ago he found
the first men (or man) at Fona(h) village. They were (so it is said)
the first men of Ambrym, and they told Barkolkol that the land was
already theirs, and he 1s said to have passed further inland to
Bahaltalam (village). Fonah keeps its prestige as the original village,
especially with its prerogative in the matter of the ceremonies connected
with the planting and reaping of the yam crop.

During my time on Ambrym, Hanlam was the chief at Fonah to whom had
come down the right of being master of the ceremonies concerning the

yam crop. I was able to watch one 'New Yam' observance.
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Towards the end of the (February) moon he would watch each night
towards daylight to see the distance between the moon and the horizon
and fix the day for the ceremony accordingly. It appeared to fall on,
or about, the March new moon. Thus, in 1943, Hanlam named March 7 as
the day (though the diary showed March 6 as the day of the new moon).

In March 1948 the ceremony was not held because, owing to the short-
age of food, yams were being dug and eaten generally. Hanplam either
declined to make the ceremony, or felt the futility of doing so - which
seemed a pity, from some points of view.

The accompanying diagrams set out the general arrangement of items

in the har®, the ceremonial clearing.
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In the morning of the appointed day, Haplam and the other chiefs and
men of the village gather in the hars, the ceremonial enclosure, part of
the edge of which is marked by stones which, at least in one place, are
piled in a heap. The men stand near the mel, the club house of the
fankon chiefs; thils place was the old dwelling-place of Mal-ten. Near
the mel also are wild-canes which help to mark out the central dancing-
area. Behind the wild-canes is a ditch in which is set up the mage,
image, of the meleun fankon, that 1s, mage ne bUl, the image of the
hole. This image, being that of the higher of the two mel€un fapkon
grades, 1is gaudily painted in red and white. To the side stands a flat
stone set up on its side, painted half black, half red - the sign of the
lesser of the two grades of meleun. There are also etlintln, drum(s),
drum-images (NA: atlntin), conch-shells, etc.

The men have brought some of the new yams which they have dug from

their garden(s) early in the morning, and also big bunches of bananas
or plantains.
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My notes then describe what occurred:

When all seemed ready, the men took the yams and bananas into the
centre of the enclosure and placed them in a heap, yams resting against
bananas. Hanlam took in his hand a small bundle of sticks called muju,
which represents yams (it is marmaran ne rem, a sign for yam(s)).

With the muju in his left hand, he moved to the further side of the
hara, enclosure, and made passes with the muju in various directions.
He was said to be thinking of the yams in all the surrounding villages,
and, in a sense, to be 'praying for a good crop for all'. He then
turned full on to the gathering of men, and gave the sign for the
climax of the ceremony.

One man, squatting in front of the two drums (etlntln), heartily
began to beat a specific rhythm, notable for the skill with which the
beats of his two hands differed. Being special rhythms significant of
the New Yam ceremonies, they carried their message to the surrounding
villages, where other drums began to beat and spread the message further.
One rhythm was called rajlljll, of which a strange explanation was
offered, namely, leaf of yIlyIl (cp. jil, a creeper); the rhythm was
sald to represent the sound of rain water when it runs down from the
folds of the leaf where it has gathered. Perhaps more probable would
be a derivation of the name from jil2?, jiljil, jl1jll being the word
for a swirl of water.

During all these proceedings the women stood watching from beyond the
stone walls of the enclosure.

At the same time as the vigorous beating of the drums, the conch
shells were blown (tavjo, conch shell), (bubu, the sound of the shells),
and all the men shouted or cheered, and threw oranges out beyond the
enclosure, mainly in the direction beyond the spot where Haglam stood
during his part in the ritual. They were said to be chasing away the
old year or the old yam (dem, rem, yam, year).

In the absence of any offered explanation of the title, ko:ran,
of this ritual I suggest that it may derive from (ko®), to cast out; to
wave (NA: ko:r, kor), and be taken from the action of the presiding
chief, Hanlam, in waving the miju in various directions, or from the
throwing away of oranges by all the men at the climax of the ceremony.

To end the formal proceedings, the food is piled in little heaps
(see the second diagram above) much care being taken to divide it

equally or fairly equally; and the piles are then distributed, as free
gifts, among all the men.



43

DANCES MM

(Of the many native dances, the writer has recorded the names of

only a very few.)

wil, to dance, appears to be a more general word than ha:e, to
dance, ha: being used of special ceremonial dances.

Dances said to originate from Malekula include: taur (of which I
have no details); and wale:le:, a dance used in Death ceremonies, e.g.
DD 27. During the dancing the word wale:le: is often called out.

Women are allowed to witness this dance.

Note also: merandUm, a dance used also in Death ceremonies, e.g.
DD 33; and the bata or Circumcision dance (see BB and UU 1). This
dance 1is forbidden to be seen by women. Its origin was said to be in
the north (? of Ambrym). The 'Song for bata Dance' recorded in UU 1,
is obviously a modern production, and appears to have little to do with
Circumcision rites. rom (see KK). ha: rom (NA: hau ole) , to dance
the rom, ole dance. len (NA: jen, wind); ha: len (NA: hau jen), to
dance the Wind (dance). 1 observed this dance at Navha many years ago.
It was saild to be concerned with getting a good yam crop. Two tall
dancers seemed to dance together, and two short ones.

Of the wale:le: dance, it was said to be held for 'another mage',
i.e. for fankon graduation ceremonies; and also, as is clear from
DD 27, ...in Death ceremonies, at any rate of a Mal chief. DD 33 seems
to indicate that wale:le: and merandUm are important dances, rammae
wilan go mono:r ten wale:le: merandUm..., they make dancing which is
very big, wale:le:, merandUm... It was said that the sexes could
dance the wale:le: dance together, and that often a man would arrange
with another man's wife to have irregular relations during such
occasions; and that this sometimes led to quarrelling and shooting; one
informant said that such a dance as wale:le: was not felt to be fitting
for Christians.

GAMES NN

Among the games played are the following:

Various forms of 'Cat's Cradle' are played by the children with
string made from pandanus leaf.

ba* and tesi, tesi?. These two are similar games for two players,
with small shells. The two players sit opposite each other; each has
some small shells ready to be thrown, and each puts a small shell in
front of him as the target for the opposite player. tesi, being a
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spiked shell, is stuck into the ground. They take turns in throwing
thelr other small shells at the target shell; the one scoring the most
hits wins the game, and 'takes many shells'.

ba can mean either the small shell, or to cast shells (in this game),
and therefore is easily transferred, in modern usage, to gambling
(with dice, etc.).

to:?, wild-cane; ramhe to:, they hurl wild-cane (see hegl>®°%

[probably ®]). This game is played by any number of boys or men. At
either end of a chosen clear space, they set up the butt ends of
coconut-leaf stems as the targets, the thick end upwards, and the
targets being about three feet high. The targets are perhaps fifty
yards or so apart. Each player has his wild-cane arrow shaft. In turn
they all hurl their arrows by throwing them down on the near ground, in
such a way that the arrows skid from the ground in an arc towards the
target. Great skill is often shown by the number of arrows that find
their mark in the target stem. When all have thrown from one end,

they move in a body to the other end, retrieve their own arrows, and
throw again from where they are, towards the end from which they have

come.

In April 1937, I observed an amusing community game at Craig Cove,
and wrote: 'One of the strangest games I have seen was...on Christmas
Day. Quite a crowd of natives seemed to be waiting in excitement, and
we were told that in the bush - just beyond the village fences - some
of the men were searching for several big shells which had been hidden.
At last, a calling-out showed that four men were coming into the
village, maching along one behind the other solemnly, each carrying a
short piece of wild-cane on the top end of which was a flat arrow-head,
such as they use for knocking down pigeons. As the four came into the
village, the crowd began to yell at them, shouting all kinds of remarks
which must have been funny, judging by the laughter that they raised...
But the four men kept their faces quite stiff, not a smile, and the
villagers yelled at them all the more, throwing crackers almost at
their feet, mocking them, all in the greatest good fun - but never a
smile from the four. In the centre of the village they halted, sticking
their arrow-heads into the ground (with blunt arrow-head upwards, of
course). Then they just stood by. Not long afterwards, more excitement
arose with the coming of four more men, marching in single file just
as solemnly as the others. More laughter and mocking and crackers
greeted them, but not one trace of a smile did we see. They were solemn-
ly chewing! When they arrived at the line of arrow-heads,...each one
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spat a little of the green leaf, which he had been chewing, on to the
flat top of the arrow, to make it sticky. This done, they too stood
aside.

Then the greatest excitement of all was when the last four men (in
the game) appeared at the village fence, carrying the shells themselves.
They were the bilg conch shells and the peak of each one had been sawn
or ground off, so as to make a little flat top, perhaps an inch wide.
One of this last four had a very hard job to keep his face straight in
all the yelling and laughing and explosion of crackers. The four of
them came to the spot, and settled to the real business of the game,
that was to stand the big shell straight up on top of the arrow-head.

It must have been a very ticklish job getting the exact balance, for it
was some minutes before the first man did it. All this time, while they
were crouching at their job, the onlookers were running all round them,
blowing on the shells to make them wobble, stamping on the ground,
jeering almost in the faces of the competitors, and even putting lighted
crackers at their very feet, and all were roaring with laughter, except
the players themselves. It was really very laughable, though I found
myself very sorry for the poor fourth man who just could not get his
shell to stick on his arrow-head, and in the end he gave up trying.
There were no prizes for the winners; but everyone seemed to get great
fun out of it all. And it was fine self-control on the players' part

not even to smile the whole time.'

able
WITCHCRAFT ('POISON') 00

Under this heading are grouped a number of notes and native texts
which describe various witchcraft, or 'poison', beliefs and practices.
Witchcraft is so much a part of the background of Ambrym society and
life that its atmosphere, or shadow, and practice are also found in
other sections of this record, e.g. BB 7, in circumcision procedure;

DD, in death rites; EE 1-3, which describe exorcism; II, bato invisibil-
ity magic; PP, medicine magic; YY, the jahan, or 'power' movement; etc.
Also UU 2, a witchcraft song.

An old Ambrym man said to me in 1937, 'Man Ambrym clever man for bad
thing'. He meant what I found to be true, that the island is a home of
witchcraft and the fear it breeds, and in which indeed it breeds. It is
worth comparing Dr Lamb's notes (Lamb 1905:137-139; 207 ff., especially
211-13).
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Sickness is always, or almost always, believed to be due to witch-
craft, and the resulting feuds, witchcraft hunts and retaliations are
well-known items in the general pattern.

As a physical aid to the psychological weapons of witchcraft, the
traditional way of disposing of a selected victim 1s by strangling,
probably oftener partial rather than complete. I have notes of an
attempted killing by these means, carried out in November 1941; and
Dr Lamb gives a graphic account of such an incident (Lamb 1905:231).

Here follow the notes and texts:

(a) Water of Unconsciousness (Noted 21/9/48)
WE  nE 1albUgbUn ne able

Water of unconsciousness of witchecraft

1. je d Db kelbare re-hogo-an ehe: (-) teca li- rmobUn
We don't know leaf of-it, no, so-and-so satd, tree-'rmobUn'.
we gon nali mUru hubaon 2. ram tjue vanten td hal
Water only this is-there itself. They hit a man on the road,
100 tolomer me mErmer gon ram na mae sise hu

yes and he doesn't die, is unconscious only, they then make thing one,

ram 1lni luwon able ne mUnjok 3. memo ram
they put tooth of witcheraft on it, it's finished; it's first, they
he nEne WE ne 151bUngbUn vanten an mamnu teban g5 ca

give water of wunconsciousness, the man that-one drinks for-it that

sinca ne na ke 1wuwd 4. ram 11qi li - to: mean
he can't later-on tell out. They put stick of wild-cane it goes
1on tinjen (1on bUIUn sen vantenan) 5. ram halduhu
inside his intestines (in anus of man that-one), they draw it
tinjen meme VETE ram fUfo kate ne weon

out his intestines come(s) outside, they tie (it) around with coconut-

mUnjok 6. lon ram hUnpUn kebu ne
husk-string, it's finished, well, they-push-in back his-
tinjen mekebuvan 1on teban 7. 129 ram fuhne
intestines it goes back inside his belly. Well, they squeeze-out
WE NnE 121bUnbUn go ca slnca ne na kelwuwd ne

water of forgetfulness so that he will-not later-on tell out them,

mamnu o0 me hu-li-rmobUq 8. vanten an

he drinks, yes, it is sap (juice) of 'rm bU ' tree. Man that-one
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me kebu van gorobUl tolo npa ke lwo ne mUru goan

...back goes (to) village, doesn't then tell-out them, he remains just,

mamhe gon 9. ram wuhts tol> ca sise su mlca mu
is8 sick Just, they ask, he doesn't say thing any, says, 'It's good
gon du mUru gon miale wobUn nasUl qgalim tur

just (remaining)', he remains just it's-thus days three, five perhaps,

nalise tene go ca bemer
six, till that he'll die.

(A more readable rendering of the above text follows.)

THE WATER OF UNCONSCIOUSNESS - A WITCHCRAFT PRACTICE

My informants said they did not know which leaf this drug was made
from, it was just a leaf-juice that was avatlable, but said as an after-
thought they remembered that (so-and-so) had said that it was the
"rmobUn' tree.

They strike the victim on the track, but he is only unconscious, not
dead. They make a certain instrument, and fit a 'witchecraft tooth' on
it. First (then), they give him the 'water of unconsciousness', and
their victim drinks it in order that he may not later on tell who they
are. They insert a wild-cane piece, through his anus, into his
intestines, and then draw it out with some of the intestines, which
they ligature with coconut-husk string. That done, they push the
intestines back inside his belly. Then they squeeze out the 'water of
unconsciousness' (from its leaves) - it is the juice of the 'rmobUn'
tree - its purpose is to keep him from later telling who they are. He
drinks it, and returns to his village, where he doesn't say anything
about them, but just remains as he is, and becomes i1ll. When (his
friends) ask, he doesn't say anything except, 'I am all right'. He
stays in the same condition for three days, or perhaps five or even

stx, before he dies.

(b) Witchcraft of the Bamboo (Noted 21/9/48)
able ne bW¥elebo
Witcheraft of the Bamboo

1. ram ha:ne tan van Ton bwelebo go mUru lon bUlUn-fan

They fill-up earth to go inside bamboo that rests in mouth-hole

vanten a ram 1li:ne we maklrinen go <ca ba aru
of the man, and they pour water with-it, so-that it will take the
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tan van lon tinjen vanten gole 2. mlale mUnjok
ground to go in stomach of the man that. It's thus it's finished,
ram na henene WE ne IolbUnbUn mene vantenan go ca
they then give water of unconsciousness to man-that-one, so-that
be kebu me gorobUl slnca ne na ke lwuwo

he'll back come (to) village, he will not Llater tell out.

(Or, in more readable rendering.)

They will a bamboo piece with earth, (the bamboo) being in the
viectim's mouth, and then pour water with it to carry the earth into his
stomach. That done, they give him the 'water of forgetfulness', so
that he will go back to his village, but will be unable later to tell

who they are, etec.

(c) (Noted 12/10/48, in North Ambrym dialect, mixed with Lonwolwol.)

1. mUru Ton tu - bUI ablean me bUlu-fan
It is inside hollow of bamboo, its 'poison' is ash of fire,

2. jafuan mUhune nE vanten maronne tu - buUl

master-of-it points (it) at a man, he feels hollow of bamboo

memao nNE gd maktu vanten mUru Ton 3. ableo maane
is heavy because it takes the man he is inside, 'poison' bites
makea ge ma nane mUnon ma lakali

(him), he knows that it-'eats' (consumes) it's finished, he-returns,

malhe ge emkUkUr ru 4, mo serni tobole

sees that they are gathered remain, he-empties (it) out in midst
njer mijlle emarawene abio ne 5. vanten

of them, it's thus they make 'poison' of-it (with-it)... The man-
an mova besau mala: makte bonon

concerned goes (to) village, shivering (ague) takes (him), his days

be sUI na te memar

(is)/are three (then), yes and he dies.

(Or, in more readable rendering.)

This witeheraft preparation is inside a hollow bamboo piece - it is
fire ashes - and its owner points it at (or, towards) the victim, and
feels the hollow bamboo grow heavy because it has the man (i.e., his

'spirit'?) inside it. 'Poison' 'bites' him - he knows that it already
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consumes (him);l he returns, and sees that they (or, those who) are
gathered together, and empties (it) out in the middle of them, and in
this way they make 'poison' with it. The man concerned goes home, ig

attacked with ague, and in three days is dead.

E.G. noted 26/10/44: Nehardlln chief and others: bamboo - ashes -
pointing - victim comes - inside bamboo (?) - 'chloroformed', we ne
1o21bUnbUn, water of unconsciousness, forgetfulness - wakes up...back to
village - three days sick - dies.

(d) lu ru lon malek (NA: malen)

To hide remain inside dark-invisibility.
i.e. INVISIBILITY MAGIC

For this aspect of Ambrym life, we must also compare notes on bato,
see II(b) 15-17; II(c); su, see 00(e) etc.

Notes taken 26/9/37: My informant, N-, said that once, when he was
young, he was walking with B-, when they saw some persons, including
women, approaching along the track. B- drew N- aside, and he crouched
beside the track. B- then put a sur (see 00(e)), over N-'s head - a
kind of stone - and this made him invisible to the passers-by, who were
close enough to have touched him. N- was quite sure that they did not
see him. Therefore, it is quite likely that bushmen may be crouching,
invisible, at any point at the side of one's track. If N- or B- had
spoken the passers-by would have seen them; N- and B- had to stare
straight ahead, not at the persons passing.

This was confirmed 9/5/3€, at Tawo:r village where T- was 1ll, and
T- said he could not come to the mission-house for medicine as he was
watching against avio, poison, and the possibility of men lurking around
unseen.

Also noted (12/10/48): T- T- used to rub bUn, charcoal, on his right
eyebrow and forehead each morning; it was tabu to rub it off. He had
told N- that if N- wanted T- to teach him able, witcheraft, N- must
first begin by 'poisoning' his own son (or brother or sister); this is
the usual thing.

If invisible, N- would be able to take away a load off his wife's
shoulder without her knowing how or who or where, etc.

See also 00(e) below, and compare in Dictionary bUn, etc.

il .
It is not quite clear whether this refers to the witchcraft operator or the victim.
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Note: bUn, charcoal, black substance, etc. as used in witchcraft
practices; this was said to be made (perhaps not always) from the

burnt bones of disinterred bodies of dead infants, preferably of babies
who may have died when not more than one month old; the idea being that
such infants have had no real consciousness or mind. The able, potison,
man manages to sprinkle such ashes on the victim's head; the victim

i1s thereupon sympathetically affected with loss of consciousness,
becoming mentally as a new babe, and he will then make his way auto-
matically to where a number of the witchcraft conspirators are waiting
to deal with him.

(e) su (NA: sur) - a witchcraft instrument of invisibility

Noted 4/9/38, at Baiap: Informants recalled the case of Dr Bowile's

being attacked by a Sulol man one night at Dip Point; when awakened,
Dr Bowle was said to have kicked with his foot and sent the intruder
flying off. The man was sald to have had a su with him, a thing some-
thing of this shape:
made up with spider's web etc., and
<<://i:i:::::::::> containing something which had to do
T with the intended victim. The su is
believed to enable a 'poison man' to
approach his victim more easily, open shut doors easily etc.; he can
also hit his victim with the su, which gives him power to hurt more.
The power of su is strongly believed; it is sise hanla, a tabu thing,
a witcheraft item.

My informants also recalled the death of Mr Berg at Napo, on Ambrym's
south coast. He had expressed disbelief, but they had warned him to
take care. His doors had been locked, or at least securely shut, but
in the morning he saw that the door had been opened, 'and he believed'.

On March 6 and 7 1940, at the village of Harimal, I was able to make
some further observation of the su aspect of witchcraft. M- L- had
died on the 6th, and next day was a time of great wailing by a great
crowd of mourners. After the burial service, the chiefs seemed fairly
willing, even glad, for me to throw the su paraphernalia away into the
sea near Olal. The dead man was said to have inherited much of it from
his father. The things were 1n a wooden case which an old Christian
man helped me to carry; but as he appeared somewhat uneasy, I took the
case myself.

In the case were: (1) a white earthenware jar (with 1id); and (2) an
oblong tin.
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In the earthenware jar were: three small bottles, in one or two of
which was a dark liquid, a pilece of soft stone, an old reflector out
of a small torch, a pilece of a funnel, a tobacco tin, obviously known
to be the central item (see below), a couple of small paper rolls, odd
buttons etc.

In the oblong tin were: odd bits of metal (? off a launch), some
small lead balls, a piece of metal pipe, buttons, a slate pencil, a
brass reel, a bit of a brass spring. Of the lead balls, I was told
that they are used when a man is killed, by being pushed into his eyes
to displace the eyeballs; I noted signs of fear even in one of my
Christian teachers, who told the others that I didn't believe in these
things, and thus they were harmless for me; but that they were 'no good'
for him and other natives as they had 'another blood'.

Now to describe the central item - the tobacco tin from the earthen-
ware jar. This contained two su items which appeared like cocoons, or
cocoon-like rolls, apparently wrapped around with a spider-web sub-
stance. It was, I think, suggested that some dirty substance was
inside them. These objects were clearly su. No native was prepared to
touch them; to have done so would have caused swelling of arms, and
possibly death. (Rather amusingly for myself, some days after the
incident I developed a boil on my right arm.)

The account of Invisibility Magic, given just above, in 00(d), clearly
involves su.

(f) hal, 'The Road' (of Premonition)

If this use of hal isthe same word as hal!, track, then (as was
suggested by an Ambrym man) it perhaps means 'a road for thinking
about, which may suggest the rather occult gift of premonition as to
the approach or whereabouts of someone. In old days, this gift was
used in times of fighting, so as to know the whereabouts of the enemy,
or to be forewarned of his approach. The intuition is said to come
with a feeling or itching of the head, particularly of the nosej; it
was sald that the itching of the left nostril suggested evil or danger,
e.g. that a 'poison man' might be about; but that a feeling in the
right side of the nose portended good. Some men find themselves
naturally to possess this ability of knowing what 1is about to occur,
but it 1s also a power into which candidates may be initiated by pay-
ment of fees to noted hal men:
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si magele hal majafel b¥ Ica ba jo fane

Who pays-for 'hal'? He begins to fast, he will continue cooking

be ta kenken gon slnca ne mun

(roasting) breadfruit sharp (with 'nail') only, he mustn't drink, he'll

banahe go:r su hu gon ne wobUn hu tene wobUn
chew a section (of sugar cane) one only for day one until days
sanavul (? sanavUl) marborbo (see: roba!) ni

ten. (An initiate) puts his hands on me (then
candidate dreams...).

There was some suggestion that this hal power was connected with
Falisarlili, a place high up Mt Tlvjo.

vanten ne hal, a 'hal' man, can come almost to mean a clever man.

On 5/9/37, at Wurna:, Craig Cove (where the dialectal form is sal),
I noted that T- was said to have declared that he did not believe Jafu,
the Lord, but believed sal 'no more', i.e. only in sal, the power of
premonition.

On 24/4/45, L-, a blind young man, told the Magam people that a
ship was about to bring one of their friends; they all said, 'May be
N-'; sure enough N- arrived the same day on a French Government vessel.

(g) fao (A power, or risk, of causing sickness.)

fao, faone, seems to mean to make tired, or sick (see Dictionary,
p. 43). A possible derivation is from fa", to shock, and o used for
the noise of groaning, etc. Thus, if you heard a man groaning in pain
or illness, you might say,

vanten hu mefaone vanten goli miale mijerabe

A man one causes-sickness-to man this, i1t's thus he is groaning.

In 1937 I saw a notice posted on a tree in a village where a little
girl was 111 (actually she had by then died). It forbade fao - for
instance - none of the villagers who might have slept away from the
village, in another (possibly) hostile village, must return to sleep in
this village during the child's illness. The notice gave instances of
certain days when this had happened, e.g. W- had been to Pentecost
Island and returned; and some men of the village had been on contract

work on a plantation a few miles away.
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(A later reconstruction of the notice was as follows.)

slnca mlin faone hak teslimre ca mi fao ne

Do not you-cause-shock-of-sickness-to my child. If you make-her-i1l1l,

blca bo 1onne behak€be
she will feel bad.

(h) tUru mar an

Pierce-the eye (-ing), i.e. Piercing the eye.

1. L- hinln tehakebe ramoa go> na vanten wd go> hu rar

L-, his character was bad. They say that men some they

tUru metan turol 2. rar aru miju go hu

pierced his eye he (it) was blind. They took 'big-eye lizard' one,

rar mae able ne miju temo rar aru miju

they made 'poison' with the lizard it was first, they took the lizard

me rar umarne L- ca be mae fan bafrifri 3. vanten
come, they watched L- if he should make fire it would blaze. A man
teme ta> L- te bUldu kIlihi ne L- te aru miju tUru

came behind L-, stood turned-his-back to L-, took lizard it was

taon te rUru metan naru ne hilni- womU 1

behind (him), he pierced its eyes two with prick of orange,

teca lon 12lon nam je rUru meta L- ca bu rol

satd (in his heart), 'I am piercing eyes of L- so that he'll be blind’'.

4. ma aru miju mekebu van temga ten L- tolonne metan
He takes lizard back goes. It was quick very L- felt his eyes
nero tekenken to kolo teslmre ne metan tu to:

the-two-of them it was sore, it swelled, 'pupil' of his eye 'broke out’,

weEan tlli: metan tibvi: metan tu

its water flowed out, his eye was affected for the worse, his eye was

ral bur tUnjok 5. vanten wd gd> hu alu manek
blind quite, i1t was finished. Men ...some...their skin is afraid,
ra dlo mae fan ca bi je frifri nelibUnp teban

they don't make fire sv as it'll be blazing during the night, because

able ne miju a able wd go hu mon

of witeheraft of 'big-eye lizard', and 'poisons' ...some... more.
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A freer translation:

L- was a bad man and they said that some (witchcraft) men pierced
his eyes and blinded him. First, they got a 'big-eye' lizard to make
witeheraft with, and brought it, watching to see if L- made his fire
blaze up. Then a man came behind L-, stood with his back to him, held
the lizard behind him, and pierced its two eyes with an orange-thorn,
saying to himself, 'I am piercing L's eyes to make him blind'. Then he
took the lizard away (very quickly). (Very soon) L- felt his eyes
sore; they became swollen, the pupils seemed to 'break out' and watered
badly; his eyes became worse, until he was completely blind.

Some people are afraid, and do not make their fires blaze up during
the night, for fear of 'big-eye' lizard witcheraft, as well as of other
kinds of witchecraft.

(1) Wind Magic

Supposing that a south-east (trade) wind is blowing, and that some
Ambrym canoes are on Malekula waiting for suitable weather to return to
Ambrym, the wind master takes some leaves (probably a certain kind) to
the beach or to the reef. Heavy rain will follow, the south-easter will
end, and a westerly will set in to enable the canoes to return home.

(j) Note on 'Poison in Witchcraft'.

Apart from the psychological weapons employed in witchcraft, there
is some evidence to suggest that actual substances of a poisonous
nature exist, and that their uses are known and practised.

One o0ld man, who had been in Queensland in the days of the labour
trade, said that some of the Ambrym men had bottled 'alligator grease'
in Queensland, that it was 'poisonous', and that some still had it on
Ambrym; a drop in drinking water was said to be a method used. This
kind of poison was alleged to have been used in incidents near Mapkinkin
in July/August 1939.

I once got a sample of a substance said to be used as a poison by
being placed in the victim's cooking fire, so that its smoke might
affect the food being cooked; though I sent it away in the hope of an
interesting analysis, no result was obtained.

In 1938, two good plantation dogs were poisoned; one apparently with
a stomach poison, dying in slow agony; the other apparently with a
heart poison, more suddenly. An old woman had been seen sitting for most
of the morning, seeming to be 'making friends' of the dog which shortly
became 111 and died.
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(k) The well-known 'personal item' method of witchcraft.

Some intimately personal items, such as a half-eaten piece of food,
or a hair (or hairs), are notoriously dangerous things if allowed to
get into a hostile person's hands. (Though the reasoning is not quite
clear, 1t is the fear that excrement could be used by a poisoner which
often stands in the way of hygienic reforms.) When one has drunk the
water of a coconut, he always splits the nut before throwing it away.
An intelligent informant (20/5/37) said that this is because 'something
that stops in the ground' - he illustrated by means of a little green
twig, and I could think only of a centipede, perhaps - 'might go inside
the empty nut, through the hole, and eat the remains'; this would
result in sickness for the person who had drunk the coconut-juice.

The writer remembers having to dress the badly cut head of a North
Ambrym man. As each tuft of hair was cut away from around the wound
he carefully put up his hand and took it all.

Sometimes the victim's hair is put inside an exhumed skull. A-, an
old Christian teacher, was sure that he had saved a witchcraft victim's
life by going up into the bush to a village where he had heard that
this method was being used. He found the skull, removed some hair, and
the sick victim, a woman, had then quickly recovered.

At least sometimes, the normal procedure in a poisoning process
would be for the man who plans to kill his victim to gain possession of
some such personal item, pass it on to a mal chief, who would instruct
one of the 'poison men' to get to work (there would probably be some
kind of payment involved between the various parties to the witchcraft).

The following account from the pen of a friend who observed the case
during my absence from Ambrym in 1942, gives a good idea of this side of
witchcraft practice:

'...a sorcery case. Big M-1l...and another boy from the other
side were the subjects, and the sorcerer of M- (village) was
burning them both in the same fire to save trouble. This is
what came out in court:

As far as M-1- is concerned - his woman cut a lock of hair
which she passed to a man who passed it on to - Mal, who
instructed the sorcerer, who got to work. The hair, with the
necessary accessories, was placed in a bamboo which was then
stuck in the ground with a small portion protruding. Over this
was built a fire of specially selected poison woods which
evidently burn slowly, and from time to time the bamboo is
pulled up a little as the top burns away, so that, by the time
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the bamboo is consumed, the patient also is - and it seems to
take some weeks. The patient, or victim, feels in his feet a
sensation as of ants crawling over them, which makes him scratch.
The sensation rises slowly up the body, which swells, probably
through the scratching.

In M-1-'s case the sickness was diagnosed by those who had
seen a similar case, and a search was made for the magician.
He was run to earth as a fire was noticed burning all day in
his house =~ for all fires are extinguished when the natives go
to their gardens. The investigators went to the house, and
asked to light their pipes at the fire, but were refused, and
a youngster sent for a light at another fire. This convinced
them, so they called upon the sorcerer to remove the fire, but
it was only after much trouble they succeeded, and the bamboo
was withdrawn. ...At the court, the sorcerer disclaimed all
responsibility, as he was only plying his trade, and would have
been pald a pig or pigs on the completion of his task.

...It appears the victims started to recover as soon as the
bamboo was recovered...'
(A later note: 'they say M- is not better yet - or likely to be,
they say - as his leg swelled up, and now the swelling has
broken'.)

(1) An example

From many cases, a brief record of one will suffice. In Ranhor
village, in September 1937, Taron Meleun was dying, probably of
tuberculosis, as he suffered with 'short wind' for a couple of months,
anyhow. He told me that T- had taken the other half of a breadfruit
which he had been eating, and had taken it to Nevha where he had
probably worked sorcery with it, causing him (Taron Meleun) to die.
(Naturally, I spoke of the Christian spiritual power as being stronger
than that of 'poison'.) He died a couple of days after I saw him.

MEDICINE MAGIC PP

Noted 14/3/40: I was told that a woman, S- kon, was very sick in a
bush village; she was said to be vomiting, coughing blood, and to be
weak. An elderly woman, L-, had given her a medicine infused from
leaves, which seemed to have cured the coughing of blood. A day or two
ago she had 'touched' a new piece of 'calico' (print cloth) - which
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had been bought for the purpose - with her hand, and her friends had
sent it to M-, of another village nearby, 'a clever man', who would
use the calico, and would dream, and so 'find out' what the sickness
was. He might dream, for instance, that a half piece of food (of the
sick woman) had been put 'in a bad place', and then he would go and
remove it. He would, of course, keep the calico.

Sometimes, an old piece of calico would be sent along with the new
plece; the new piece obviously seems to be a kind of fee. Other men,
besides the one concerned in the above incident, are said tc have a
similar power of divining the nature of sickness, and the measures to

be taken for its cure.

Noted April 1938: L- was clearly very ill, perhaps with pneumonia; he
suffered, too, with persistent vomiting, and 'short wind'. He was
difficult to treat, and I thought that the medicines I prescribed were
not taken by him. Later, he declined the medicines I offered, saying
that his sickness was due to 'poison', and that some one or other must
be putting certain leaves on a fire all the time, 'not slackening'.

B- Mel€un had seen his sickness, and had given him (native) medicine to
counteract the 'poison', an infusion of leaves for him to drink. Also,
they would get four coconuts, two of which they would put on a fire to
heat. They would then pour the hot and the cold coconut water on to
his hair and head; it would hurt, 'but 1t's good for that sickness'.

Noted 4/2/48: When a 1little girl, M-, was sick, a youth, T-, was said
to be heating a coconut; there would be invocation of a sonhal, a
tribal guardian spirit (see EE), who might have harmed the child.

SOME TABUS, OATHS, ETC. QQ

Many regular tabus operate strictly and are well known and understood
by all, e.g. a man does not speak to his wife's mother, or go into his
wife's parents' house; the father of a new-born babe must not do certain
work or eat certain foods, etc. (see AA); leaf for thatching must not be
cut at certain times during the growing of the yam crop, as I found out
when, in December 1937, I suggested getting retago:, 'tago:' leaf, for
thatch for the roof of the new church building near Magam; I was told
that they cannot really get this till 'the yams are dry'; and that 1if
the Christians were to get it at that stage, the bush people might talk
against them for 'spoiling the yams'.

At Endu, in the far south-east district of Ambrym (whose language and
culture are akin to that of Paama), I found a tabu called (h)orelto in
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operation; it appeared that a leaf-'poison', in some way combined with
fowl's egg, 1s left as a tabu on the track, and it was belleved that
if a woman were to go over it she would 'catch sickness, fowl egg in
belly'.

Another tabu there was against women swimming in the sea; presumably
this was a limited tabu as regards time; it was thought that theilr
swimming might cause a big hurricane which would spoill the yams.

Besides the regular, normal tabus of Ambrym life, special prohibi-
tions are put into effect, with the implication of a curse upon whoever
should break the tabu, unless by payment a man should arrange a
dispensation enabling him to do so. (See Dictionary, p. 205, tln?,
tintlng goro, to put a tabu, or curse, around...)

As an example of a special tabu or oath, around which there develop-
ed quite a little trouble, I give some of the details of the case of
€- (of Fanla) and his runaway wife J- (a girl from Wo: village); noted
in February 1937.

J-'s father, K-, owed a separate debt to &€-, a fact which complicated
the affair. When J- had run away from her husband €- (who belonged to
the mel€un grade of fankon, tabi fire, £- had gone to Wo: with a gun,
threatening her. She had run away from £- three times, complaining
that he 'swore' at her, and 'talked against' her. €- not only said
that she could now stop at Wo: with her father, and be buried there,
but had put up a bamboo tabu, something obscene apparently, meaning
that if she returned now to him, he would be re-circumcised! This was
felt to be a serious kind of ocath, or tabu, and the following week, K-,
the woman's father, accepted two pigs and five shillings from &- for
the offence of the tabu, and for having pointed the gun at J-.

This photograph

shows the settle-
ment of the affair.
In the two men's
hands are the ends of
the ropes which hold
the two pigs' legs.

A Mal is superintend-
ing the transaction.
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tamtamaan (Cp. Dictionary, p. 188)
PRAYER RR

Dr Lamb's informant (see Lamb 1905:218) said, in answer to the
question, 'Don't your people pray to the ghosts?' 'No, we don't
worship, nor do we pray to anything.'

However, Dr Lamb uses the word tetama for prayer (Lamb 1899:26).
My own observations, or notes, indicate that something very much akin
to the meaning of prayer is covered by the word tamtama. It was said
to mean an act of verbal approach to a spirit (temar), i.e. the spirit
of a departed man or ancestor, particularly for help or - at least
asking the spirit to refrain from further active harm - in time of
illness. For example, if a child were 111, the father might approach
an image-drum (etlntln) associated with ancestor(s), and with out-
stretched hands make verbal appeal to this effect: 'If you made this

sickness, take 1t away'. This actual wording was given to me as an
example:
taba ne gemasUl o gur mdole menamasUl terere be 1la
0ld Man to-do-with us, take back our child (so) he'll
mo 1 me

walk again come.
that is: 0 Ancestor of ours, restore our child to healthy life again!

A man's 'mother's grandfather' would be a proper spirit to invoke in
such circumstances. A man would probably take leaves, particularly
wild-kava leaves (see EE 1-3), and wave these around the head of the
sick child - as I noted was done by T- and N- on one occasion.

With this description of tamtamaan, the reader should compare the
whole of EE, notably the exorcism by the lifting, or waving of hands
(ta va: an, see ta"“).

But on other occasions also, apart from sickness, there is invocation
of ancestral spirits, or of 'the beginner of their generation', as one
informant put it. I noted, on a launch, in a big sea near a Malekula
reef, that one of the Ambrym crew men said words like this:

0 taba omae len bUru ronron gon o hol kebu ne genemsUI

0 Ancestor, make wind let it rest quietly just, carry back us - few
van o taba... 0 tata...

to go...(i.e. safely ashore). O Ancestor! O Father'....

I was also told that if they should 'meet' a big fish on a point
(1.e. off a point, when travelling by canoe, etc.), they would not
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call it a fish, but a chief, jafu mato, and they would tamtama, pray:

0 jafUmto o ria genemsU! van o:r

0 0ld Chief, take us - few to go ashore.

Compare also the kind of prayer to the moon that is noted in Tale U
(Takes of Ambrym p. 79), where an old Ambrym man, addressing the moon,
asks 'him' to carry a message to absent men, who were working on the
Queensland plantations, putting it into their minds to come home.

In bato ceremonies (see II), 'if they hear a shell bu, i.e. sound,
all must remain quiet, no speaking, no eating - like quiet tamtamaan;

..mene temar, to a spirit; ramca temar mejehoro, they say the spirit
speaks'.

It remains to be said that tamtama 1is naturally used by Christian
Ambrym people for to pray; examples occur in almost all the Native
Letters, e.g. NL 76:

merlo 121bUnbUnne gamsUl bogon lon hanem tamtamaan

We don't forget you-few all (of you) in our praying.

etintln
AMBRYM DRUM(S) SS

The frontispiece (by Brett Hilder) gives a fine example of a
ceremonial drum. Ordinary drums are also used for various purposes of
summoning villagers, or of sending messages.

Some variations of beat, tone, etc. could indicate a message about,
or a significant connection with, various grades of fankon, tabu fire.
For instance, if someone were seeking some mel€un chief, an enquiry for
him might be beaten out on the drum of one village, and answered from
another. For a chief of a different fankon grade there would be a
different beat.

It is worth while comparing the account given in Tale E (Paton 1971:
17), of the rhythmical bird-call, and the consequent making of an image,
which was probably a drum-image; for the bird's call was 1like tln tln
(Tale E 8). Cp. nena, Dictionary p. 146.

SOME INSTRUMENTS OF MUSIC AND SOUND 1T

Besides the drums referred to above (SS), other instruments are used
for various sounds.

The conch shell, with small hole made in the spiral, is a widely
known instrument for the loud bu:bu: sound. Such a shell is regularly
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carried aboard canoes and launches, and blown to advise those on shore
of the canoe's approach, as well as ceremonially to indicate the trans-
port of pigs, etc. See tavio, tavjo, Dictionary p. 193,; the fuller
phrase being bvYele-tavio, shell of ceonch; u:, uu, to blow.

bau, flute: This wind instrument, used for dances and otherwise,
is made from a hollow bamboo piece; my specimens of the ordinary kind
of flute vary in length from about two feet six inches to two feet ten
inches; in diameter from about an inch and a quarter to an inch and a
half. The length is about one span of bamboo, i.e. from one growth-
ridge, or 'node', to the next. There 1is only one ridge or node in the
flute, and its solid internal circular growth or partition forms the
cavity wall for the bottom of the wind-chamber; though short, shaped
pleces of the next section of the bamboo are left beyond the ridge for
the sake of ornament, such pieces varying in length (in my specimens)
up to five inches. Flutes (bau) are illustrated in YY 14.

The top end of the flute is open, the bamboo being cut across just
short of the next node, and a V shaped notch in the top edge forms the
'mouthpiece'. In line with this notch, but at the other end of the
flute (that is, at the bottom of the wind-chamber) are two holes or
'stops' cut through the bamboo wall; these vary from a quarter to
almost half an inch in diameter, although not all by any means are
perfectly circular; they are spaced from centre to centre of the holes,
from about two inches to three and a half inches apart; and the lower
hole may be towards an inch or an inch and a half from the bottom node.

The player stands, sometimes on one leg, with the other foot raised
and resting on his straight knee; he holds the flute perpendicularly by
the bottom, between his two hands, in such a way that the fleshy ball
of the middle finger of each hand may cover, i.e. 'stop', or uncover
(open) one of the two holes.

He covers the open end, or top, of the flute with his chin, and
blows down into the notches 'mouthpiece' by protruding his upper 1lip.
The sound produced is soft and mellow, and tunes seem to use three notes.

The outside of the flute 1s ornamented with bands of more or less
symmetrical designs of varied character, in which are probably to be
seen patterns of fish, shark's teeth etc.

bau bolbol, double, or crossed, or wide flute, is illustrated in
YY 14(b). My specimen is about four feet four inches long, the bamboo
is about an inch in diameter, and the outside is ornamented similarly
to that of the ordinary flutes. The length includes three growth-
ridges, or nodes, of bamboo, two of which, with their complete discs or
partition-growths, form the end cavity walls of the flute's two wind
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chambers; the central partition divides the flute in the middle. On
either side of that central node and its partition, a little more than
an inch from it - on my specimen - is an oval blowing-hole, roughly a
quarter of an inch in diameter. Each wind-chamber has, at its far end,
and about an inch from the end node, one hole, or stop. The two blow-
ing holes and the two stops are in line, on the same side of the flute.
Obviously only one wind-chamber can be blown into at one time. The
musician holds the double flute across him, with hands widely apart; so
holding it that one finger of each hand can stop one hole, so producing
tune variations, while he blows down into one or other of the two
blowing-holes.

On my specimen, there are no ornamental pieces protruding beyond the
end nodes of the flute, as there are at the end of the ordinary flute.

viUhto:to, literally (probably) bow strike-strike, is a small
stringed instrument shaped like a miniature curved bow (viUh); the
player holds it at one end by his hand, the other end being held in his
teeth, 1n such a way as to give greater resonance; he plays the instru-
ment by 'plucking' (see t2:%, to hit) the string with wesuso, a small
spine of the coconut-leaf, as a plectrum; and the music produced is a
resonant, twanging, rhythmical note or notes, varied by the position of
a finger on the string; the effect 1s something like:

tinka tlnka tlnk tink...

N- used to demonstrate the use of this little instrument with engaging
little tunes, and the name slinsinjal 1s noted in connection with his
information; it was said to be the 'name of one boy', and it may
indicate a certain tune. For illustration see YY 15.

bu
SONGS uu
1. bata Song, for Circumcision Dances (ref. to BB)

Note: This song i1s obviously a modern effort, and is said to refer to
a well-known trading ship's captain of a few years ago. For some
reason which it is difficult to see, the song 1s said to be sung at
Circumcision Dances. Though most of it appears to be put in the
captain's mouth, the song has been described as a 'song of victory',
i.e. on the natives' part, and was said to have been sung by one,

H-kon, on an occasion of success, the details of which were known to the
writer. Possibly there is an underlying ‘anti-white' feeling (cp. VV).
The dialect is northern. By reading between the lines, a pattern of
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meaning may be seen, and this is suggested in the freer translation
offered after the literal.

jowd: e:...e:...e:...manen ol a: a: a: e: e: manen ol a: a: a:
Hurrah !............. my copra, ah!........... my copra, (exclamatory
e: slln do ror> neg fan em dro
refrain)... The sling is carrying (or picking up) under-it. They stop
ran ru(r) ne mi ek, . Bletl. o vere em bona
on a moving (? earthquake) to-do-with me .......... , places they (are)
em (d)roro fan manen ol meENE  ni
all, they pick-up under-it my copra to me...(captain anchors)...
em 'winlm mi' va 'winim' 'bank' ge ran vere e:...e:...
they 'win' 'me'...go 'win' bank which (is) on land...........
em du se ne ni e:... nam du va (wa ?)e:...e: mime
They are-singing about me,...... I stop go you (all)
mila:ne e:... jowd:...
come! rob me! ..... Hurrah!

A freer translation:

Hurrah! it's my copra! ah!...it's my copra! The sling is picking
it up from below...(The captain gloats over the copra's being carried
to the anchorage)...(it is his, or soon will be!). They are in a

bustle of preparation and talk about my arrival...in every village they
are carrying it, my copra! to me...(The captain anchors)...They (think
they are) beating me (by running me short of ready money to buy their
copra); (?) we must go and 'conquer' a bank in my big country. (This
may refer to his need to go and replenish his supply of cash from a
bank in his country; or, possibly, if vere, land, ete., could be a
reference to his ship (cp. vere halhal, floating land, used of Captain
Cook's ship, see Tales C9, then it would be another reference to the

natives' 'vietory' in the white man's temporary shortage of ready

cash)...They are singing about me...I am about to go...Come on! rob
me!...Hurrah!
2. lelaan, a Dirge Chant (in northern dialect)

Note: On 25/4/37 I was in Ranveremto village, some miles south-west of
Ranon, where a chief, T- t-, had died that morning. Among the loud
waliling in some of the houses, I heard a rhythmical chanting by women's
voices, with what seemed to be definite words. Later, informants gave
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me the words. I was told that the women sing such 1little songs, and
that this stirs all the men to wail loudly.

Awukon was said to have been a woman of long ago; she had belonged
to Barrereu village, had been married to a Pentecost man, and had died
there. At her death, this dirge was made and sung. (From a linguistic
aspect, it is said that dialects are often mixed in songs.)

nam ter o:r bwil € Mp¥il e...... (This line thrice repeated,
54 ae8k ™ place deserted. .. i.e. four times chanted.)
€...E...E

(exclamatory refrain),

Awukon € mawele... wele ne Ngos be ...e? be a (nu) wu €...

Awukon steers (away), steers ...where...? She'll go all-right...

that is (freely): I cannot find my friend Awukon; the place is
deserted...... Ah! ah! ah!...
Awukon is sailing away...
Where will she go ashore?...

Perhaps she will go safely somewhere...

Notes: 1. wele, to steer; more usually in NA: weje.

2. For 'Awukon' it was suggested that a dead person's
name might be substituted.

3. A Witchcraft Song (cp. 00, etc.)

Note: The intended victim is lured into the bush where, at an arranged
spot, he 1is attacked, perhaps hit on the head or - as commonly in such
cases - half throttled; his assailants may cover his head with spider's
web (em tanwaune); and, as he sinks into unconsciousness, this song may
be sung over him; when he recovers consciousness and makes his uncertain
way back to his village and friends, he is quite unable to remember who
it was that attacked him - or, by ingrained tradition, does not dare to
remember - and he will sicken, and in about three days die.

1o1bUnbUn € lom do MbUnbUnp ne ni ¢
Unconscious(ness) ah! your 'heart' forgets me, ... (This line repeated,

1o1bUnbUn a: € € lom do MbUnbUn ne
and for third time...) unconscious(ness)...... you... forget

(n)i €& a €& 1lolbUnbUn €& a ¢

ME e ivennnna unconscious (ness) ...
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tahi bu nan

other-side of song-that one:

om dol du € nam fouku me tam
you're blind remain(ing) I cover (with ground) your eye(s)
...(repeated)...

om doldol €...e......

you're quite blind......
Note: I attempted to note the tune and, allowing for possible in-
accuracies, the following, in sol-fah system, is near to it:

151 bUnbUn € lom do mMbUnbUn ne ni ¢
d Bawd ‘RS’ imeed d AR ) SRS, 1

151 bUnbUn ¢ lom do MbUnbUn ne ni €
d Laudt e m d ISiSHE S sh L5 m
151 bUnbUn a €__ lom do MbUnbUn ne i €

s «d em cEEdiest 1. =d MEsy is,k s, 1

a € 151 bUnbUn € a €
N d r d b T T

4., Long Nose

Note: This song, told me by L-, was said to be used of a dead man who

had a long nose.

gUsUn € an gUsUn £

my nose ah! my nose ch!

gUsUn ambe lanto €

my nose 1s wishbone-of-fowl, ah!...

Note 18/3/48: At Fs:na:, in the old worwor, tabu fence, of the Mal who
was said to have seen Captain Cook, I saw a skull on the ground; it is
(said to be) the skull of one Lokbarobano, who was a fine-looking man
with a long nose, an admired feature of distinction, and the reason for
the preparation of his skull. His body was said not to have been buried,
but to have been put in the shell of a drum (atlintlin), and allowed to
decompose. Apart from the skull, his bones had been thrown away.
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5. Little Fantail

Told to me by Ouan: a little song, the only meaning of which seems
to be that the little Fantail (?) is said to be the Hawk's mother.
Other references are not now clear to the writer.

tijejer an nE rase Mbal rase mMbal
Little fantail that-one (is) for mother of hawk, mother of hawk.

mam ro salisa mam ro sali naim € ten ten tre

We-are-floating up, we-are-floating, 'naim', (a refrain).....

ni Mbal € ten ten tre
I Hawk,  sesseesesasss

6. Two shanty calls are worth noting (see Dictionary, p. 83, hute?;
p. 179, sobe, (sobe).

(a) When pushing a canoe or boat into, or out of, the sea, if this is
done by a series of massed separate heaves, the shanty used is this
hute one; all push (or pull) together on the last full response (the
derivation of the call is almost certainly hu?, to push; while ja(h) is
probably from jah, strong.

(Leader): hute hute ...(Response); ho
hute hute ho
hu te-e-e-e...ja(h)... ho:-2:-2: ja(h)!

(A1l heave here.)

(b) If the pushing of the vessel is to be done in a continuous run, the
shanty call is sobe, or sobe, repeated again and again in a quick chorus.

Very often, after a number of separate heaves, when the vessel is
being successfully moved, the crowd break into the sobe call, and keep
the vessel moving continuously as far as necessary or possible.

jahan
POWER vV

This was the name given on Ambrym to the Movement which corresponded
to the 'Jon FrUm' Movement on Tanna (and perhaps also the 'Marching
Rule" of the Solomons). The word means 'Power' (Lonwolwol dialect); it
was in the western and southern districts that the Movement flourished
for a while, rather than in the north. It was vaguely 'adventist', in
its promise of a good time coming for Ambrym people who belonged to it.
Notes and text following, give some idea of it.
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Almost surely a good deal of the foundation for the 'good time
coming' obsession was the natives' observation of the abundance of the
'white man's' power and equipment during the American occupation of the
Group in wartime. This all focussed the contrast between the white
man's and the natives' standards of living. Reasonable people deeply
sympathise with the legitimate aspirations of the Pacific islanders
for a better deal, and for education and training to enable them to
take a more worthy part in the world's affairs, as well as to enjoy
more of the benefits of modern civilization. The regret is that any
such commendable ideals should have been led astray by the folly of the
cults and 'movements' such as we are describing.

The Ambrym jahan Movement probably sprang from the Tanna 'Jon FrUm'
Movement. A Tannese man, imprisoned (with dubious wisdom on the
Government's part) on Malekula for his share in 'Jon FrUm', was at
least a strong influence on Ambrym minds. From Port Sandwich, Malekula,
where he was kept, the mysterious influence fairly easily spread to the
western end of Ambrym, as intercourse by canoe between these district
is common.

Many wild rumours flew, and found ready belief among many men. For
instance, that N-, the Tannese, while in gaol on Malekula, flew every
night back to Tanna; that, while the government might not give him food
for a couple of weeks - which no reasonable person believes - N- could
find food for himself because he was jahan, power; that, even if he were
to be shot, he could not die; and that N- knew the names of the Ambrym
men who did 'not believe'. Those Ambrym men who embraced jahan, made
trips across to Port Sandwich to get 'news' from N- (or rather, the
leaders or enthusiasts did).

Other rumours included: that a person, or being, in white clothes,
carrying a 'torch light' which appeared to burst into fragments, was
seen by some of them; that jahan, the Power, lived somewhere in the
northern district of Ambrym, probably on Mt Tovjo; that if a person
believed 'this thing, (he) would find Him (It)'; that the Ambrym leader
got real power from N-, the Tanna man; that jahan knew all the northern
men who did not believe jahan, and that if jahan appeared, non-believers
would 'be ashamed'; that jahan (or Yon FrUm') always met a man in
dancing; and so on.

It was believed that a strange cat had been seen walking near a
certain mango-tree in W- village about New Year time, that it had
disappeared - and 'no one talks about it'. The Cat was importantly
associated with the Movement, and one story was that the leaders had

a cat which they were feeding well, because 'jahan was in the cat'.
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A magnet was another item, being called 'stil', i.e. 'steel'; if an
adherent of jahan were to take one, put it in the mouth and sleep with
it there, he was likely to see visions of houses and money and every-
thing to be desired.

Three Northern men, non-believers in jahan, while cutting firewood
(for my steam-launch) in the Craig Cove area, saw a small bird,

'a pigeon', 'hop out', whereupon one of them said, 'might this one
jahan'.

Non-bellevers were sometimes pressed to join the Movement before it

became too late; 'something might appear!'. At one stage, one of the
leaders said 1t was already 'too late' to let others in, as it was
last days now'. They would hear a noise 'on top from fire (i.e.
volcano)'.

As 1s clear from the following Native Text, wireless also came into
the scheme of things; adherents were said to be able to hear 'singing
in the air', and would sit waiting quietly in their houses.

Bible texts and teaching were perverted to the use of jahan, includ-
ing references to the Holy Spirit, and to 'The Comforter'.

(I personally felt that at least some possibility existed that the
fantastic vulgar books of the 'Watch Tower Bible and Tract Society'
were not without a part in the origin and development of jahan, for
quite a number of these books were to be found among the villages;
they had been sold by a colporteur named Rice, who had died on Epi in
1932.)

Such notes as I have gathered were in spite of a strict tabu against
any jahan information being supplied to a white man (or missionary).
Names of leaders have been omitted, for obvious reasons of courtesy and
restraint.

Native Text: tenbarian ha 'Jon FrUm'
Beginning of 'Jon FrUm'

1. memo ram ho:klrine me 'busi cat' klke: hu lon ram

It is first they find i1t-18 pussy-cat little one, yes and they

aru ram liqi tUru fan im 1on tU lo: ne ‘money'

take (it)...they put it-was under house, yes and it vomited money.

2. 1o09 vanten go tearu cat me kelwo mene vanten bogon, 120

Well, the man who took the cat tells out to men all yes and

nlti-cat ma helal bur 3. 1oan ram teweka ca ra ho:kri kebu
kitten 1is lost quite. Well, they try that they-may-find back
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mon 1on ram teja hU!l koko: (? gogo:) wvan o:r

again, yes and they take bed (? to cover) (prepared) go (to) place

go vanten go ra(m)mer ram fo ru 2:r an 4, ram van
that men who they die they bury rest place-that one. They go,
1219 tablibUg fifi a ram ru ronron o:ran ram Inka

yes and mid-darkness covers, and they remain quite, there they see

vanten me taura mu wutd ne mim te:ne ha? 5. ram ca demelsle
a man rises up, asks them, you seek what? They say, (we) want
nek a nae mlca VET mene ne lon ram dia VET

you. And he tells stone(s) to them, yes and they take stone(s)

mUru 6. ver hu me ha ¥- a go hu me ha J- a go hu me ha

it-remains. Stone one is of T-, and one 1is of J-, and one 1is of

L- a go (hu) me ha T-m- 7. a wver go ml kelwo mene

L-, and one i8 of T-m-. And stone that-one tells-out to (them)

ha(n) ih slnan (senan) a Jon Sllesion 1on narlo demelole

its name other i.e. 'Jon SIlesion', Well I don't wish

meke (mlke) rak mike Jon FrUm gon teban go na mae sise

you-call on-me, call 'Jon FrUm' only, because I'll make things

hakebe bUnjok ten bur 8. 1on ml kelwo
bad 1it'll be finished very-much-so completely. Well, he-tells-

ha: ih ne ne go ram dia VET miwene VET

out their name-s, they who they take stones, it is like (the) stone

mi jo horo mene ne miwene ram lonta 'radeo’ a mlke lwo

is-talking to them it's-1like they listen-to radio, and it announces
ih ha J- me '‘Judege' a M-r- me 'coter master' 9. lon VET

name of J- he-is Judge, and M-r- is Quartermaster. Yes, stone

mlca mene ne ca vanten go hu te kelwo ni mene vu su

says to them, if man one told-out me to white-man any,
(‘or') vanten su go rarlo krine gami blca na

or (to) man any who they-aren't with you-all, it-will-be I'll

takote baten gon 10. a (w)- a P- B- na me
cut through his-head just. and W- and P- and B- there he-is
'Post' ne ne S- mon

'boss' of them, 5- also.
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Here follows a more readable rendering of the above:

The Beginning of the 'Jon FrUm' Movement

(and of jahan, the 'Power' Movement)

At the beginning of it, they found a little kitten, which they took
and kept in a house. It vomited money! So the man who had the cat,
announced (this) to everybody, and then the kitten vanished completely.
Well, they tried to find it again, and took a mat-bed to the burial-
place, yes, there they went, and darkness came on, and they remained
in silence. In that place they saw a man rise up (from the grave) who
asked them, 'What are you looking for?', to which they said, 'We want
you'. He told them about the stones, so they got stones to keep. One
stone belonged to ..., one to ..., and one to ..., and one to

A particular stone told them its other name - which was 'Jon SIlesion',
but it said, 'I don't wish you to call me by that name (lit: I don't
wish you-should-call on-me), call me just "Jon FrUm", because I'm going
to put a very complete end to everything bad'.

Well, he announced the names of the men who took the stones - it was
as if the stone was talking to them, it was as i1f they listened to the
radio. He announced ... to be Judge, and ... to be Quartermaster.

Yes, and the stone said to them, if a man should inform any white-
man or any person not 'with' you all, i.e. any outsider or non-believer

of jahan, I shall chop his head asunder.

(Then follow some names...including one said to be the 'boss' of the

jahan men.)

KINSHIP TERMS AND CONVENTIONS (cp. XX) WW

In Melanesian society, as is well-known, kinship terms cover not
only the 'straight' relationships of the intimate family circle, such
as 'father, mother, son, daughter etc.', but also a complex system of
classificatory relationships or conventions, so that, for example, by
good reasoning, a man's son's wife, 1.e. a man's daughter-in-law by our
conventional arrangements, 1is his 'mother' (see below, tae, rahe-);
his grandson is his 'brother', and so on. Such basic classificatory
relationships or groupings bring in their train a further wide system
of relationships, which to an outsider often seem baffling, but to
Ambrym people appear to be widely and easily recognised. This worker
frankly admits an ineptitude for following the complexities of kinship,
and that some of the reasoning and diagrammatic representation used by
Deacon, for instance, in his article on 'The Regulation of Marriages in
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Ambrym', is more than he can follow. On the other hand, the following
list of terms, and notes on relationship, are at least based on personal
familiarity with the people and language of Ambrym over a period of
fifteen years, and are thus some contribution to the recorded knowledge
of this aspect of Ambrym society.

The following specific terms cover a good many ordinary Ambrym
relationships; the words should be looked up in the Dictionary also.
(See Grammar 22 ff.)

hela-, hela-, brother of, e.g. helak, my brother. This 1s used by
one brother of another, e.g. Da: calls Taso helak, my brother; they are
both sons of the same man, and so very commonly. hela is not used by a
girl of her 'brother' (see minje- ari, Dictionary p. 138). But it can
be used by a girl of her real sister, for which another word is jere-;
thus, one sister says to another: helak or jerek, my sister. hela- 1is
also used by a woman of her 'co-wife' (sec Dictionary p. 67, o van Inka
helak, you go and see my co-wife).

In classificatory relationship hela- is a most important term.
Alternate male generations are grouped together in the relationship of
'brothers'; thus a man's grandson (at least, a man's son's son) is
helan, his brother.

(It is interesting to note that the northern dialectal equivalents
for Lon: hela- and jere- are the same, viz. tala-, tall-, taje-).

helak ne, my brothers, is heard as a general way of addressing a
group.

This term also covers the (cousin) relationship of sons of two
sisters, e.g. a son of LIfan would call a son of f£len (LIfan and &len
being true sisters) helak, my brother.

minje~- ari, my brother, as used by (his) sister, e.g. CC 14, in
marriage ceremonies of distribution of tusker pigs, mlnjenari, her
brother. (NA: menenre, my brother.) Thus, for example, LIsIn to DA:,
mlinjekari.

metehal, sister, 1s a non-suffix-taking term used by a man of his
sister, for example, hak metehal, my sister (NL 73, written by a man,
hak metehal ne, my sisters. Thus, minje- ari and metehal are reciprocal
terms. See Dictionary p. 138 for probable derivation of word. NA:
metahal and jUnje-; for example, DA: calls LIsIn metehal...

jere-, sister of (sister), for example AA 13, go ca veen bolo:lo:
ten, jeren beme..., 2f a woman is very weak, her sister will come...
(NA: tala-, tall-, taje-, the same words as for brother of (brother)
(cp. hela-).
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tata!, father (and for other persons than 1lst, tUmom, your father,
timian, his father, etc.; see Grammar 25,26,28). Usually tata is used
by itself, either in vocative address, or as an ordinary noun for
father, e.g. tata, me, Father, come!; tata teme, father came; but NL 68
shows hak tata temer, my father died.

By classificatory usage, one's father's brother(s), both natural and
classificatory, would be one's father(s); e.g. NL 46 (a woman's letter):
ca nantnka tata hu Lonol, so that I may see one of my fathers at
Lonol.

The naturally reciprocal terms are: netUk, my son; netUkaen, my
daughter. (See Grammar 25,28.)

Also (class.), e.g. Belan - Da:, a girl calls her mother's sister's
husband tata.

tae, mother; and rahe-, mother of ... (see Grammar 26). Besides the
natural relationship, one calls one's mother's sister mother (e.g.

Jack - Esther, as Jack is son of Belan, sister of Esther). Also,
notably, a man calls his son's wife tae, mother, because she will
(presumably or actually) be the mother of his son's son, i.e. of his
brother, helan, the alternate male generations being grouped as
brothers. For example, Alek says to LIsIn, wife of Bon, A's son, tae,
or rahek, my mother. See examples of tae in N.4,;10; NL 73, and, e.g.
N.4 nae mewut> rahen, mlca, tae..., he asks his mother, he says,
'"Mother...' (Reciprocal terms: netUk, netUkaen...) mama, mother

(see Dictionary p. 126).

netUk, netUkaen, my son, my daughter (see Grammar 25,28). See
Dictionary p. 147. Besides the natural relationship, those who are
'father' or 'mother' by classificatory usage would be able to call the
persons thus related by the term child, netUk, - aen. teslmre, child,
a non-suffix-taking word, may also be used.

tutu (NA: probably tUtU), loosely translatable as 'grandfather,
grandmother'; thus used in the following cases:

children call their father's father tutu (FF)

children call their father's mother tutu (FM)
e.g., Eva, LIlonto, Graham Da:klke:, who are children of Bonptamgam and
LIsIn, call their father's father and mother (Alek and Selen): tutu.
(Note: Graham Da:kIke:, of course, also calls his father's father helan,
his brother, the alternate male generations being classificatory
brothers.)

Also, children call their mother's father and mother tutu, e.g.
Gaom, son of Da:melip and LIfan, calls Lifan's mother and father
(Alek and Selen) tutu. Note example in Tale E 1,2... timia-tae te ta
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Labul..., my mother's father belonged to Labul..., and the narrator
said that his mother's father was tutu to him.

Note: In using the word 'children', I mean persons of the generation
mentioned; they continue to use the relationship term all their 1life.

An intelligent informant (5/10/48) said: 'tutu is our bataton or
grandfather. We must call tutu always on that person who bear our
father, or on woman who bear our mother'. But the examples already
given show that both parents of both parents are called tutu.

tutu seems also to be a conventional term of address to an old
person; e.g. in Tales N 32,33, the lihehe, mountain devil, calls rahge-
ma:, Mother Dove, mebesk, my grand-daughter, to which she replies with
the reciprocal term tutu, grandfather (see mebes- below).

It was noted above, see hela-, brother..., and tae, mother, that
because the alternate male generations are grouped as 'brothers', a
man's son's wife is his 'mother'; it follows, by classificatory
relationship, that her parents are tutu, grandparents, to her husband's
parents, or at least to his father; thus, e.g. CC 2,3,4: the father of
the youth sends money to his tutu, grandfather, i.e. the father of the
prospective bride of the youth; han tutu mlca mugon, his grandfather,
1.e. his son's prespective father-in-law, says 'All right’.

In tables of family relationships noted by me, Esther and Belan, for
instance, call Graham Da:kIke: tutu; he 1s their mother's brother's
son (Esther and Belan being true sisters); so also Eva calls Gaom tutu -
the same relationship; the logical reason being, of course, that one's
mother's brother's son is the 'brother' of one's mother's (brother's)
father.

A woman also calls her daughter's husband tutu, for which relation-
ship another term is the suffix-taking word tubju- (see below).

A man also will call his sister's daughter(s) tutu when they are
married and have children. Thus, Da: will call the daughters of his
sister LIsIn tutu when they are mothers themselves. (It appears that
one's sister's daughter's sons are ones classificatory 'fathers'.)l

The reciprocal term mebeos- is next dealt with.

mebes-, grandehild of...; mebeok, (my) grandchild (see Dictionary
p. 130). man, male; and veen, female, are added when necessary to

distinguish sexes.

i€

In the writer's notes are a number of persons, names linked bv the reciprocal terms
tutu and mebe>-; but he is unable to give the actual relationships involved, so do
not quote the examples.
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Thus Gaom calls Eva mebeok veen, my grand-daughter; she 1is his
mother's brother's daughter as well as his father's sister's daughter;
reciprocally Eva calls Gaom tutu.

Gaom calls Da:kIke: mebeok man, my grandson; Da:klke: 1s Gaom's
mother's brother's son as well as his father's sister's son.

(Big) Da: calls little Jack mebeok, my grandson; Jack is his wife's
sister's daughter's son; Da:'s wife LIfan is sister of LIsInpto: who 1is
mother of Belan who is mother of Jack; thus, LIfan 1s a classificatory
'mother' of Belan, and so grandmother of Jack, so that LIfan's
husband is Jack's grandfather.

tibji-, tibll, daughter's husband of...; in my list Selen, a woman,
calls Da:, who 1is husband of S's daughter LIfan, tubjuk, my daughter's
husband; in that case, she may also call him tutu, (grandfather). See
also Dictionary p. 218, where an example from CC 11 shows the word as
used by the father-of-the-bride of his daughter's prospective husband.
Thus, broadly, tublji- corresponds with our English term 'son-in-law'.
(Also, ? dialectal, tlbju-.)

irnja-, father's sister of...; e.g. Gaom calls LIsIn irnjak, my
father's sister; 1.e. English 'paternal aunt'. So also, see XX
Selen calls LIlonto irnjan, her father's sister.

In a list which I gathered, and which must (I believe) be a list of
classificatory relationships and terms, a man calls the wife of a man
whom he calls mlsiok, my mother's brother, by the term irnjak, my...
(MBW) ?mother's brother's wife; it 1s possible, perhaps, that she was
in some way hils father's sister; the interesting point 1is that the
reciprocal term used by her to him is tata, father; which suggests
that irnja- may imply a classificatory relationship as daughter.

As further examples of the probably basic meaning of father's
sister (Fs), I quote:

Gaom calls his father's sister LIsIn, irnjak, my father's

sister (Fs); Gaom is son of Da: who is brother of LIslp;

Graham Da:klke: calls Ellen and LIfan, who are real sisters

of his father Bon, irnjan, his father's sister(s).

In my 1list, Da: also calls his wife's mother irnjak, my...(?);
this was sald to be a 'different' relationship from that of father's
sister.

Two reciprocal terms are mlsjo- and jela- (cp. metelo). mlsjok
seems basically to mean my mother's brother (MB); jelak, reciprocally,
seems to mean my sister's son. Broadly, from English viewpoint, the
terms thus cover the relationship of uncle and nephew. An alternative
term, a non-suffix-taking word, metelo, (a man's) sister's son, means
the same as jela- (NA metano).
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Thus, (big) Da: calls Da:kIke: jelak or metelo, (my) sister's son,
my nephew; Da:kIke: is son of LIsIn, sister of (big) Da:. Little Da:
calls (big) Da:, reciprocally, mlsjok or mUsjok, my mother's brother,
i.e. uncle.

Similarly, Bontamgam calls Bon kekae jelak, my sister's son (sS),
because B.k. is son of Bongtamgam's sister LIsInta(:). Bonkakae
reciprocally calls Bontamgam mlsjok or (NA) mguson, my mother's
brother.

A girl also calls her mother's brother mlsjok, my MB, my uncle; and
he uses as the reciprocal term to her, jelak veen, my sister's daughter.

In an interesting example, Da: called Alek jelak, my sister's son;
actually Alek was Da:'s wife's father; but owing to the fact that Da:'s
sister LIsIn was the wife of Alek's son, Bontamgam, LIsIn's son was
classificatory brother of Alek, and therefore Alek was Da:'s sister's
(classificatory) son.

Reciprocally, in the example just given, Alek called Da: mUsjok,
mlsjok, my mother's brother (although Alek happened actually to be
Da:'s father-in-law, i.e. his wife's actual father); for, LIsIn being
Alek's classificatory mother, as just explained, her brother Da: was
logically Alek's mother's brother. See additional note on following
page.

via-, and tovjan, wife's brother: my example shows that Da: and
Bontamgam call each other by these terms; Da: is married to LIfan,
Bon's sister; Bon to LIsIn, Da:'s sister, e.g. viak, my wife's-brother,
my brother-in-law; or hak tovian, hak tovjan (NA: vian, my wife's-
brother; and menen tovjan, menen majiu).

wUno-, wife's mother of...; thus, Da: to Selen; the NA equivalent
seems to be wUnjo-; and as veen may be added to the Lonwolwol word
(and vehen to the NA word), to indicate 'female' - it looks as though
wUno- may also mean one's wife's father, though of this use I have no
recorded example. Da: might thus call Selen wUnok veen, my wife's
female parent. Apparently the term implies some classificatory sense
of grandchild, as the reciprocal term, used by Selen to Da:, is tutu,
grandfather.

Also noted is an example where a small boy, Gaom (son of Da: and
LIfan) calls Eva (daughter of Bontamgam and LIsIn) wUnok veen, my
female...(?); Eva is both Gaom's mother's brother's daughter and his
father's sister's daughter.

It is interesting to note that wUns-2 is also the word for armpit
of ...; possibly some derived sense was originally involved in the
relationship term.
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Note too that there seems some danger of confusion, at least to an
observer from outside Ambrym, between this term (Lonwolwol) wUno-, for
which the NA equivalent was said to be wUnjo-, and (Lonwolwol) wUnjo-,
mother's mother's kin, for which NA: term was said to be wonjo-.

wUrU-, mother's kin of ..., e.g. BB 2,4 (in Circumcison ceremonies):
wUrUn nerUl rUmtia han hobeti me, some of his mother's-kin bring his
mat(s)...; and DD 1,13 (in Death ceremonies): jafu go hu memer, bwlca
netln batono vane wUrUn nerUl, a chief is dead, his son will pay-out
(ceremonially) to his mother's people (i.e. to the people of the mother
of the dead chief). Cp. bataton below.

wUnjo-, mother's mother's kin of ... (cp. Dictionary p. 245, and
bataton below; also XX). For example, a small boy, Bule ola, calls
Waji's blliim, tribe, family; wUnjok, my mother's mother's kin (NA:
wonjon, my m.m. kin). It was said that Bule ola would 'avoid' them,
though he could marry into that kin (mo> gorne, he avoids (them)).

Additional notes on tata father, and tae, mother (cp. p. T72):

tata: also noted was that LIsIn (a woman) called Gaom (her real
brother's son) tata, father; the logic being that her brother's son
would, by the grouping of alternate male generations as 'brothers',
would be the classificatory brother of her brother's (and of her own)
father. (So also LIfan calls Graham Da:kIke: tata - the same relation-
ship.) ta:kon, (tabu, respected) father, a specially respectful form
of address, was heard (15/3/43) used by Barbo to Nagon.

tae, mother: one's mother's mother's mother (m.m.m.) is classed as
one's 'sister' in one's bataton group (see below). Therefore a woman
calls her daughter's daughter (d.d.) tae, mother, because she 1is the
mother of her 'brother(s)' and 'sister(s)'; e.g. Selen (mother of
LIsInto:, who was mother of Belan, who was mother of little Da: Jack -
calls Belan tae, mother, because Jack 1is Selen's classificatory
'brother'. Thus, a man calls his sister's daughter's daughter tae,
mother, for she 1s the 'sister' of his mother (his real mother).

Another example shows that an elderly man calls his daughter's son's
daughter tae, presumably because she will be the mother of a son who
will be his great-great-grandson; from which it seems that the alternate
male generations even through the female side are classed as 'brothers'.
Thus, Alek's daughter LIfan has a son Gaom, who presumably will have a
daughter who presumably will have a son; Gaom and Gaom's grandson will
both be classificatory 'brothers' of Alek.

Additional note on mlsjo-, mother'’s brother (cp. p. 75):

By classificatory relationship, a man calls his sister's daughter's
son mlsjok, my mother's brother, because, of course, the boy i1s the
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classificatory 'sister' of his mother's mother's mother, i.e. of the
man's mother. Thus, Bontamgam calls Jack Da: mlsjok, my 'mother's-
brother'. Jack Da: 1s 'brother' of his mother's mother's mother,
Selen, Bontamgam's own mother.

Besides the above fairly specific terms of relationship, there
remain to be discussed some terms of more general application such as
biull, related; ta®, belonging to; ru-, ru-23, part of..., i.e. relations
of ...; and also a series of terms which have to do with the rather
complicated system of community divisions into tribes and moieties and
groups. Such terms include:

bili-im, family, tribe; and the following words which
cover aspects of tribal divisions, wo:, NA: wor, wo:r,
set, group; tehi-vjUn, verete, lanlan; and a difficult
word bataton, (brotherly) group(ing). Any discussion of
these words must take notice of Deacon's article

'The Regulation of Marriage in Ambrym'l (Journal of the
Royal Anthropological Institute vol. 57, pp. 325-342).
There is some kind of overlapping between the matters
covered in the rest of this section WW, and in section XX
which deals with some of the regular 'Marriage Lines' of
Ambrym.

bil, related, connected (see Dictionary bul! p. 24). As will be
seen from the Dictionary, the suggestion is that this word, in its
social use, is an apt metaphor, being derived from bul, breadfruit-
juice-glue. For example, marom e vanten bul, you two are brothers.
bul seems to be a word of fairly wide application, e.g. its reduplicat-
ed form bulbulan is a common word for friend. But also, it is said to
be the strictly Lonwolwol equivalent for (NA) bataton, which may have
a fairly restricted sense of social relationship.

ta®, belonging to..., e.g. ta hak ne, my relations, lit. belonging-

to of-me they, those belonging to me.

ru-%, rU-, part of ..., e.g. rUk nerUl, (some of) my relations (lit.
part-of-me they-few). For example, AA 11, rUn veen ne, the woman's
kinsfolk.

blli-im, family, tribe (lit. door of house). D/Marriage writes

bwelem as the Baiap equivalent. As an introduction to a statement about
'marriage lines' (see XX), a Native Text has: inpka blliim ne ham mem
kean, see the family, or tribal connection. for our (marriage) calling.

D/Marriage says that each community is divided into three such tribes,

lReferred to as D/Marriage.
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called bwelem at Balap (Baiap), bwulim at Ranonj; so that a man speaks
of my tribe, my mother's tribe, my mother's mother's tribe - Deacon
uses bwelem. My notes, in confirmation thus far, show mak biliim,

my family or tribe; blliim ma tae, family or tribe of my mother; and
blliim ma tae rahen, family or tribe of my-mother her mother, i.e. of
my mother's mother. (Deacon says that a person's mother's mother's
mother 'came back' to a man's own bwelem, and to his own 'line' in that
bwelem, and that she was called 'sister'. One of my Tables in this
same section [WW] will show that this is so, and that she is in

bataton relationship.) (I personally am not able to be sure that there
are only three blliim in each community.)

Several words are used to describe the division of the tribe into
moieties. My information confirmed Deacon's that there are two 'sets',
'sides', 'groups', in each blliim, tribe. The fundamental line of
division appears to be the grouping as classificatory 'brothers' of the
alternate male generations. Some of the words used for the 'sets' are
picturesquely metaphorical, e.g. wo: (NA: wor, wo:r), a part, a kind,

a set, a group, etc. 1In everyday speech wo: go hu or wo go hu means
some (of indefinite number), e.g. vanten wo: go hu, some men (lit. men
group...one). See also note on p. 84.

tehi-vjUn is a more picturesque term: (lit. half-bunch of coconuts);
my informant(s) said this was equivalent to wo:, e.g. James Gaom and
little Gaom were said to be nero rom e tehi-vjUn ne vanten, they-two
are half-bunch-of- coconuts as men, 1.e. belng alternate male genera-
tions, they belong to the same tribal moiety. Also, a man says to his
own blood brothers, or to his grandson: marom e (mUsUm e) tehi-vjUn
go me ni, you (two, three) are half-coconut-bunch which is I.

Another term for moiety 1is verete, its handle or its arm. It 1is the
word commonly used for the wooden handle of knife or axe (NA: veratie,
veratje). See Dictionary p. 228.

lanlan is also used for group, set, generation, etc. It is a word
that can be used for a deck, layer, of house or ship, and perhaps more
readily fits the English idea of 'generation' than 'moiety'. Cp. si-%,
sie, Dictionary p. 177.

bataton (see Dictionary p. 11). 1In dealing with the society of
North Ambrym, Deacon says, after describing the tribal divisions into
moieties, that the community is further divided into two batatun, with
matrilineal descent, and that each batatun 1s composed of one wor from
each of the three bwulim. I would prefer to say that within the tribes
and their moleties, there is a (further) grouping into a relationship
by which persons are thought of as bataton to or for each other.
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Broadly, the word seems to mean of one's 'set' or 'brotherhood'.
Indeed, informant(s) told me that batdton was a northern word for
Lonwolwol vanten bul, brother man (Bailap: vanten bi:). One definition
was that it really means children of the same sex, but also of both
sexes, of the same father and/or mother; and thus three sisters were
described as veen bataton nerUl, three sisters. But their little
brother was also able to be included in the batadton grouping. It was
said that the term could be loosely used in a tribe, e.g. vanten
batdton njer (NA), or vanten biul ne (Lonwolwol), for something like
tribal brothers. In one's own tribe, however, vanten batdton are of
one's own set, wo:, l.e. of alternate generations on the male side.

In one's mother's tribe, one's mother's sister's children are
batdton. (It was noted above that one's mother's sister is also one's
'mother'.) Thus,

LIfan - (sister of) Ellen
i

] T 1
Gaom Isaac [(any séns or daughters)

Gaom and Isaac would be brothers, hela-, and bataton brothers, with any
sons of Ellen.

Some of the definitions quoted above are admittedly rather vague,
and Deacon may be right in his preciser description of the meaning of
the relationship. However, his use of terms 1s puzzling to this worker.
For instance, he says that: a man, his mother, his mother's mother, etc.
are all members of one batatun, and that this was expressed by saying
that 'a man's Talig, Mosyug, and Yeleg belong to his batatun, while
his...Teta, Viag, and Tivyug belong to the other'. The endings in -g
represent the Northern dialectal 1st person singular ending, e.g. talig
represents talln, which is NA for helak, my brother. The terms he uses
mean that he says that a man's brother, his mother's brother (misjo-),
and his sister's son or daughter (jela-), belong to his batatun. This
sounds rather confusing and inadequate, and one of my most intelligent
informants said that he thought it was not correct. For the terms
covering those said by Deacon to belong to the other batatun group,
teta means father, who, of course, belongs to the other group; viag
means my wife's brother; and tivjung means my daughter's husband, and
possibly other persons.

As to one's mother's mother's tribe or kin being bataton, it seems
at least uncertain. I discussed the question with the father of young
Bule ola (16/8/48), and noted that he was a little puzzled. Bule ola's
mother Nini was daughter of Waji (i.e. Wajl was Bule's maternal grand-
mother); Bule would call Waji's blliim, wUnjok, my mother's mother's
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kin; my informant said they were non-bataton and that Bule could marry
in her blliim, or village. Wajli's mother, however, was a 'possible
bataton' for Bule, which corresponds with Deacon's statement as to one's
mother's mother's mother. (By being able to marry into Waji's biliim,
Bule is able to marry his mother's mother's brother's daughter, it was
said.) Bule mo gorne wUnjon, avoids his mother's mother's tribe, as
they are not bataton. My informant's point seems clearly to contradict
Deacon's information as to one's mother's mother's kin.

In the following Table, little Da: Jack is the central person from
whose point of view the relationships are calculated. The Table may
help in viewing the rather complicated subject of bataton relationship.

Selen Selen's sister (?) Mali S's true brother
Bonnembu (Baiap)

d. LIsIngto: (tutu) Bontamgam m. LIsIp

\
] ( \
Bon kekae Belan Esther Da:kIke: Graham  Balen (Balap)

Da: Jack

Da: Jack calls: Bonkskae (m.B.) mlsjok
Esther tae or rahek, my mother
LIsInto: tutu, grandmother (m.m.)

Selen hak metehal or jUnjek, my sister,
and she is bataton, a sister

Selen's sister Mall and brother Bopgnembu bataton
Balen tata, father; Balen is not bataton

Da: Jack moga:rne LIsIn, avoids LIsIn, Z.e. Bontamgam's wife;
Selen calls Belan tae, mother, because she 1is real mother of Selen's
classificatory brother, Da: Jack.

It was noted that if Belan were to have a daughter, she would 'go
back' to Graham for his wife, i.e. Graham would marry his father's
sister's daughter's daughter (Fsdd), see XX.

MARRIAGE 'LINES' XX

Deacon says that 'on the face of it, the Ranon system (NA) would be
easy to mistake for an ordinary non-class dual organization, since the
loose general statement of the native there is that he must marry a
woman of the other batatun, and may not marry one of his own'. 1In
my attempts at discussion of the ideas of the article with intelligent
informants, I found similar native doubts and uncertainties. One
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of my informants thought that his father had been one of Deacon's
informants. It is possible, of course, that to a researching
anthropologist there might become clear a system whose complexities
might, for practical purposes, not be clear in the native mind.

Deacon's statement that he collected relatoinship systems from four
linguistically distinct districts in Ambrym must be modified by the
fact, established in this whole work, that - strictly speaking - there
are not four such districts. The language of the south-east 'corner'
of Ambrym is quite distinct from the other and main Ambrym language,
and 1s only dialectally different from the language of Paama. The
main Ambrym language 1s spoken, with dialectal variations that are
often considerable, in the Port Vato, Balap, Craig Cove, Dip Point,
and surrounding districts, and in the northern part of Ambrym also.

Much of Deacon's material was gathered around Balap (Baiap). My
informants were sure that Baiap 'custom' is the same as that of
Lonwolwol, Ranon, Magam etc. But there were notable differences in
the 'custom' of south-east Ambrym, of which I had an example in a
dispute about a woman of Pwele, near Port Vato, who had been married
to a man of Bomvamle in south-east Ambrym. Her husband had died, and
according to Port Vato custom, she had returned to her own people.
According to the custom of her dead husband's people, she 'belonged' to
them. I have a letter, in English, dated 2/1/40, from south-east
Ambrym, saying that Tom of Bele '...must send back Mao to Bomvamie...
They [i.e. the Bomvamie, south-east Ambrym people] say they not want to
man Bele take her to married, for men Bomvamie had buying out her
already from men Port Vato'.

I am aware that my contribution to the knowledge of this aspect of
Ambrym's social structure and procedure is not at all conclusive, but,
if taken as complementary to Deacon's work, may help in any further
investigations in the fileld.

It remains for me to give some tables to illustrate some of the

regular lines along which marriage 1s arranged.

Inka blliim ne ham mem kean Alick

See family-line for our calling, invitation (for marriage). Alick

netinaen na Llslinpto: lon matemane LIlslnto: me lene Stephen
his daughter ... LIsInto:, well, he lets LIsIgt>: she marries Stephen

a mallni Belan a ca ratemane Belap man mene vanten

and she bears Belan, and if they allow Belan in-her-turn to man

su hu mon ca Belan tellni teslmre veen (vein) go hu mon

some one also, if Belan should bear child female one more,



82

1an b¥lca vein gole be ke bu mene Allck be han
well, (it'll be) girl that-one will come back to Alick to-be his

vein.
wife (or, to Alick's 'brother', i.e. little Da:, his son's son).

Thus, Alick - Selen
|
| |
LIsInto: Bontamgam LIfan
Belan Da:kIke:

(possible daughter) Thus Da:kIke: would marry his
father's sister's daughter's
daughter (Fsdd).

Marriage with father's sister's daughter's daughter is 'straight
marriage', as in the above example, and in the following case:
Temar lonta (true sister of Temar lonta and of Lily (jere- Lily)
Magekon Sese (mother of)
LImelllIfanbwe

(Magekon married LImel 1Ifanbwe, i.e. his Fsdd.)

Peter (of Melvat) (his true sister)
(son) Nini, wife of Ouan
Mablaim

(Peter's son would rightly marry Mablaim; Fsdd.)

Willy Bai is brother of James Gaom
|
Bob Da:melip LIsIn ('sister' also of Bob)

——
Samsam Bail Gaom Eva

I
(possible future daughter)

(It would be 'straight' for Gaom to marry Eva's daughter, if she has
one; i.e. his Fsdd; and also for Samsam or Bai to marry Eva's
daughter, as LIsIn's father, James Gaom, is also 'father' of Bob,

James Gaom's own brother's son.)

Marriage with one's mother's brother's daughter' daughter is also
'straight' (mBdd). For example,
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LIlonto (first wife of James Gaom), true sister of father of Selen

Da:melip Selen, wife of
Alek
LIfan

(Ba:melip married LIfan, i.e. his mBdd.)

Selen (wife of Alek), classificatory bataton sister of Albert

Bontamgam Eva, wife of
J. Gaom
LIsIqg

(Bontamgam married LIsIn, i.e. his mBdd.)

Note: 1In the example given above, where Gaom would be able to marry
Eva's (possible) daughter, i.e. his Fsdd, the arrangement would also
fit the mBdd relationship, as Da:'s wife LIfan is sister of LIsIp's
husband Bontamgam. For example,

Da:melip = LIfan (sister of Bontamgam = LIsIn (sister of Da:...)
TR T T T !
Gaom Isaac Eva LIlonto Graham

(If Eva and/or LIlonto should have daughter(s), these should marry
Gaom, Isaac...; 1.e. Gaom and Isaac would marry their mBdd, and also,
as it happens, their Fsdd.)

(It was also said that if Graham should have a daughter, she would
straightly marry Da:melip, or one of his brothers, (?) i.e. the man
would marry his sister's son's daughter. See below for further

examples.)

Of this sister's son's daughter marriage arrangement, my notes con-

tain several examples. For example,

James Gaom = Eva Alek = Selen
T T T - T T 1
Da: LIsIn BatIk Taso LIsInto: Bontamgam LIfan
Da: = Lifan Bontamgam = LisInp
I
r T 1
e Eva LIlonto Graham

|
(possible daughter)

(It was said that Bontamgam or his 'brother' should marry Gaom's
possible daughter.)

(Also, it was said that Batlk or Taso would rightly marry Graham's
possible daughter, i.e. Batlk or Taso would marry a sister's son's
daughter.)



84

Other examples could be given of each of the above types of marriage
arrangement, but the examples given will suffice.

Two tables remain to be recorded of marriages which have actually

occurred, though the principles involved are not clear to me:

Mother of Andrew, who, in second marriage, married Roro

\

] ]
- r
Andrew Kombhve Jdrkan

Bule m. TuvJjokon (d)
Nagon Bulemar

Ouan m. Nini

Mablaim Bule ola

(Bulemar married Mablaim.) (If Bulemar had had a sister, Bule ola was
said to be in right place to marry her.)

In the above example, as Jrkon is Andrew's step-brother, Bulemar appears
to marry his father's brother's daughter's son's daughter.

The other actual marriage (Tokon - Mato) is set out as follows:

BvetIni's father BvetIni's father's brother

I 1
d. BYetIni m. Mal mel€un Mato father of Batlk
James Gaom BatIk Naim (of Tou)

Tokon Mato

My notes include a native's remark:

jlm du taon duan han viu lonle go ca veen lon blkehene
We-all follow custom of white-man nowadays. If woman 8hould-1love
ensUl go hu (be) lene mu gon teban go

us-few one (i.e. one of us), she'll marry, it's all right. Because

duan han viu meEme ru tobole Er

custom of white-man comes remains among us-all.

Additional note on wo:, wor (see p. 78): wor appears in verbal sense,

e.g. nar woren, I was of-a-group among (them).

DRAWINGS Yy

The following drawings serve to i1llustrate some features of the
customs and culture of Ambrym.
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NOTES ON THE DRAWINGS

Figures 1 and la: beta, breadfruit. The numbered diagram (la) shows
the method of progressively tracing the design. Like many of the
conventional designs shown in this section, it is made without 1lifting
the finger from the ground, or sand, from beginning to end. Starting
at the central point marked 1, it ends at the same point after the
section marked 20. Some parts are gone over twice, as is clear from
the double numbers.

The two lower, more or less round, parts of the design represent
two beta, breadfruit; the two upper, peaked parts represent two bread-
fruit leaves (rete, NA: rate, its leaf); the upper, central little
spiked part (19-20) represents the stalk or stem (esite, NA: asite);
and the overlapping part of the two breadfruits, between the numbers
4/18 and 9/17 was said to represent the 'inside' of the breadfruit
(velete).

Figure 2: Self-explanatory.

Figure 3: bUIbUl mena alnoon, the canoe of the white-tatiled-
'ereeping thing'; alnoon 1s said not actually to be a lizard, though
like one. (I did not gather any story about this design.)

Figure 4: kUbur raunu (I regret that the design 1s the only item I
have recorded under this title).

Figure 5: sie (NA: sije), the native 'dish' of Ambrym, i.e. the large
concave wooden platter, on which breadfruit 1s rolled and kneaded,
usually with a green coconut, after having been roasted and peeled.
Cp. YY 18. (For derivation, see si-®, Dictionary p. 177.) This
design (in figure 5) is called sie an e¢h, or sie an jeh, dish of black
ants; 1t 1s a figure of the very small platter used by higher chiefs

only, such as mel€un, lokbaro, lUkbaro, and mal chiefs.

Figure 6: tuu ne rem wonan bu, the drawing of the special one-point
yam (see Dictionary p. 240, wonan). wonan is the name given to this
yam, which is eaten by the initiates in the Circumcision rites (see

BB 10; also quoted in Dictionary p. 240). bu is probably NA for
Lonwolwol mu, good. In the design, the artist has emphasised the out-
lines of the two pointed yams. (An informant gave as the rules for
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this design: 'always finish at same place as beginning. Cross lines
first. Finish with two yams'.) Part of the design probably represents
the 'rope', i.e. the vine, of the yam, aute, its vine-rope (NA: awute).

Figure 7: jil awa, rope creeper. (No detalls about this design.)
Figure 8: 'Jackass' design - no details.

Figure 9: luan, hiding, secrecy (cp. Ilb,c; JJ). The design here
shown 1is rather more complicated than that given by Layard, figure 15
(? Deacon, figure 61). See Layard, 'Maze Dances and the Ritual of the
Labyrinth in Malekula', in an offprint from FolkfLore, vol. 47,

June 1936. luan is described as a name for a 'secret ghost society',

by Layard.

Figure 10: rom, see Dictionary p. 169, for some description of the
ceremony and paraphernalia covered by this term, as well as section KK
of this work, including photograph(s). The drawing is described as:
tuhan go ram ca me 'rome' g5 mukuku nali, drawing which they say s
'rom' that shakes, here (B. 16/2/45), and the following short account
was recorded 10/2/45:

veen navir rUmdu 1on bubuor rUm banban ne rom
women four they are in bush, they - amuse themselves with 'rom',
rUm gehne go hu magehne ma mnih senan magehne mamnih

they work (it), one makes <it-is-one kind, another makes it's-another-

go hu mon magehne mamnih go hu magehne mamnih
kind, one more works it's-another-kind, one... makes a different
bonego rUm hUbsine rUm Inpka mi jen gon jafu hu mo

one. When they show they see it's-alike just. Chief one

ho:klrine nerUl moto:kebnu veen naru rom mer naru
finds them-few, kills-dead women two they-two die, they-two

rom ro:helal ten bur nae maaru rom meme hUbsine

they run away very-much quite. He takes the 'rom', comes shows

meENE ne wd go hu gorobUl ram wUhto mlca veen rUr gehne
to them...some...at-village, they ask, he says, women they-few made

man ne ram na jo mae Tonle
(them). Male - s they (now) are-making today.
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For which the following is a more readable translation:

Four women were in the bush amusing themselves making 'rom'-s, each
of them making one to her own idea. When they showed them to each
other, they saw that they were all alike. A certain man came upon
them, and killed two of them, but the other two ran away and together
disappeared. He took the 'rom' home, and showed it to some of his
villagers, who asked about it. He replied, 'Some women made them'.

But nowadays it is only the men who continue making them.

Figure 11: amUn ta Oba, beard of Oba men, appears to resemble rom.

Figure 12 and 12a offer a comparison between an Ambrym canoe and a
Vila (Fila Island) canoe.

Figure 13: veran rom, arm, gauntlet of 'rom', 1s covered by the notes

in Dicionary, under rom!, p. 169; section KK; Figure 10 above.

Figure 14: bau and bau bolbol, (single) and double flute. See full
notes in TT, pp. 60-62 above.

Figure 15: vjUhto:to, viUhto:to, see notes TT p. 62.

Figure 16: bo:rwomdal, see Dictionary p. 20.

Figure 17: teleten, (native) axe. See Dictionary p. 199. One stone
axe-head 1is shown in the illustrations; the axe-head in the wooden
handle (verete) 1s white shell, made from the clam-shell. In using
the original axes, the wood to be chopped, e.g. in scooping out a
canoe, was usually burned, so that the charred wood was able to be
dealt with by such an instrument as the shell axe-head.

Figure 18: sie, wooden platter. See Dictionary p. 177, si®; also
cp. Figure 5 above.
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VARIOUS NOTES 7

As a general comment, it was noted that many customs, such as the
fankon, tabu-fire grades, and the walele, wale:le: dance, came to
Ambrym from Malekula by way of the western end, i.e. the Dip Point or
Lonwolwol area. It was suggested that 1t was natural for the
Lonwolwol dialectal forms to persist, even in the northern districts,
in words denoting such customs.

On the other hand, an informant (20/12/44) claimed that the
Northern people were the experts in yam culture, 'because the yam came
from Ra:', 1.e. from Pentecost.

But bananas were among the items said to have come from Malekula;
thus the Dip Point people were the experts in banana culture, e.g. it
was sald that the people of such northern villages as WIlir and Neavha,

not properly understanding bananas, could not grow them very well.

Simple small items seemed to this worker to give some insight into
the native mind.

For example, Ambrym logic appears in the treatment of questions
couched in negative form, cp. Grammar 125,126. The reply, lon, yes;
or ehe, no, applied to the whole negative conception of the question,

e.g. see Grammar.

The Ambrym gesture for ordinary beckoning is to extend the arm and
hand with palm downwards, and to bring the hand downwards towards one-
self; on the idea, probably, that the person beckoned will make his or
her way to the caller along the ground. (The European custom of
beckoning by repeatedly bending the index finger towards oneself, but
in an upward direction, might suggest progress by air!) An older,
experienced missionary felt this small item to be an indication of
simple logical thought.

Other experiences, however, indicated severe limitation of thought
processes, e.g. a patient (23/5/45) with a yaws sore on her right leg,
wishes for an injection into a vein on her right arm; an indication,

probably, that the circulation of the blood was not understood.



BIBLIOGRAPHY

DEACON, A. Bernard
1927 'The Regulation of Marriage in Ambrym'. Journal of
the Royal Anthropological Institute 57:325-342.

GUIART, Jean
1951 Société, nituels et mythes du Noand Ambrym (Nouvelles-

Hébrides). Paris: Musde de 1l'homme.

LAMB, Robert

1905 Saints and Savages: the Story of Five Yeans 4in the
New Hebrdides. Edinburgh and London: William Blackwood
and Sons.

LAYARD, John
1936 'Maze-dances and the Ritual of the Labyrinth in
Malekula'. FolkLore U47:123-170.

PATON, W.F.
1971 Ambrym (Lonwolwol) Grammar. PL, B-19. Canberra:
Pacific Linguistics.
1971 Tales of Ambrym, PL, D-10. Canberra: Pacific
Linguistics.
1973 Ambrym (Lonwolwol) Dictionary. PL, C-21. Canberra:
Pacific Linguistics.
RAY, S.H.
1926 A Comparative Study of the Melanesian Island

Languages. Cambridge University Press.

98

ersity, 1979. DOL:10.15144/PL-D22.1
15ed 2015 CC BY-SA 4.0, with permission of PL. A sealang.net/CRCL initiative.




	Customs of Ambrym (texts, songs, games and drawings)
	Contents�v
	INTRODUCTION�vii
	Acknowledgements�x
	Author's Note�xi
	Key to Phonetic Symbols�xii
	Language/Dialect Names�xiv
	Map�xv
	CUSTOMS OF AMBRYM:
	AA - Birth Ceremonies�1
	BB - Circumcision�4
	CC - Marriage�8
	DD - Death�11
	EE - Tribal Spirits�18
	FF - Images�20
	GG - Sacred Fires�21
	HH - Ceremonial Throwing�26
	II - bato�28
	JJ - Hiding, Secrecy�37
	KK - rm (NA: ole)�38
	LL - The New Yam Ritual�40
	MM - Dances�43
	NN - Games�43
	00 - Witchcraft ('Poison')�45
	PP - Medicine Magic�56
	QQ - Some Tabus, Oaths, etc.�57
	RR - Prayer�59
	SS - Ambrym Drum(s)�60
	TT - Some Instruments of Music and Sound�60
	UU - Songs�62
	VV - Power�66
	WW - Kinship Terms and Conventions�70
	XX - Marriage 'Lines'�80
	YY - Drawings�84
	ZZ - Various Notes�97
	Bibliography�98

