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THE STORY OF RAGA: A MAN'S ETHNOGRAPHY 
ON ms OWN SOCIETY (V): The Gaibwalasi and 
Haroroagamali Rituals 

Masanori YOSHIOKA 

Introduction 

This article represents a type of “experimental ethnography." Although 

several experimental trials of writing ethnographies (cf. Crapanzano 1980. 

Marcus and Fischer 1985) have been conducted. a new and general way to 

describe another culture has yet to be established. 1n this article. 1 present 

a new method of describing another culture: the culture of North Raga is 

described in terms of two texts. One text was written in the Raga language 

by a native intellectual. and 1 authored the second text based on my field 

research in North Raga. 

The concept of a polyphonic description was proposed by Clifford. who 

insisted that the voice of a native informant should be directly cited in an 

ethnographic aCCOllnt so as not to be extinguished by the monophonic voice 

of the ethnographer (Clifford 1988). However. it is difficult for most readers 

of ethnography to llnderstand a native speaker who is speaking in her or 

his own langllage. even if the content has been literally translated into the 

langllage of the reader. dlle to conceptllal gaps between the two languages. 

Therefore. the ethnographer should transform the raw information provided 

by a native in his or her langllage into an interpreted translation that the 
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reader can understand. However. this process ultimately tends to result 

in a monophonic description on the part of the ethnographer. To avoid 

inappropriately processing the raw material in this series of articles. 1 have 

provided a literal translation of the Ragan text into English: detailed notes 

supplement the translation. so that the reader can understand the meaning 

of the literal translation. 

North Raga is located in thc northern part of Raga. or Pentecost 

Island. in Vanuatu. where 1 conducted anthropological field research in 

1974. from 1981 to 1982. in 1985. and in 1997. According to the 2009 census. 

the population of this area is about 4.000. Because the language spoken 

by inhabitants of this area was named “Raga" by a linguist. it is typically 

known as“the Raga language." However. Raga is the name of the entire 

island in the language of North Raga. and different languages are spoken in 

the central and southern parts of the island 

Almost all inhabitants of the area in question are Christian. and their 

cxistence depends primarily on slash-and目burntaro and yam cultivation. 

Matrilineal moieties and many matrilineal kin groups can be found within 

this group. Marriage regulation is a kind of prescription (Yoshioka 1985). As 

in other parts of Northern Vanuatu. North Raga has a rank-taking system 

that is realized in a ritual called Bolololi. 

The text was written by Rev. David Tevimule in the Raga language in 

1966. Rev. Tevimule was born in Asaosulu in North Raga. During my second 

field research in 1981. he was known as lamaragai. which means "a very 

old man." It is unclear when he was born. Whcn 1 asked him about his age. 

he pointed to a boy near him. who looked about 14 or 15 years of age. and 

told me that he had been about the same age as that boy when the volcano 
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of Ambrym explodcd. This explosion of the Ambrym volcano seems to have 

occurred in 1913 (cf. O'Rcilly 1956). If so. he may have been well over 80 at 

the time of my sccond field research. 

Rev. Tevimule grew up in North Raga and married there. He had been 

married for many years bcfore his first child was born. in 1930. This child 

was named Harry Tevi. and he was the first ni-Vanuatu to become a Bishop 

of the Anglican Church in Vanuatu (Vulum 1981). After Harry was born. 

the Rev. Tevimule went to Lolowai on Ambae 1sland to attend training to 

become an Anglican priest. Later. he transferred to Maka College on the 

Solomon 1slands. He then returned to Lolowai. Vanuatu in 1946 as a priest. 1n 

1947. he began to teach at the Anglican School at Bwatnapni in the central 

Pentecost. After retiring from school teaching. he returned to North Raga 

and lived in the village ()f Tasvarongo. Despite his long life outside North 

Raga. he was well known to the local people for his extensive knowledge of 

local customs. To our deep regret. he passed away in 1984 

The original title of his text. which was written in the form of a hand-

lettered booklet. was Vevhurin Raf{a. which means “The Story of Raga." 

Although it con日istsof 20 chapters. the first 14 chapters are presented 

here as his ethnograph/" and are categorized into six parts. The first part 

concerns the myth of the island' s origin. the second concerns kin relations. 

the third conccrns Cl1stoms related to marriage. the fourth concerns relations 

between men and women. the fifth concerns customs related to certain 

rituals for boy日 andgirls. and the sixth concerns the rank-taking ritual IlI. 

In this article. 1 consider the白fthpart. Chapters 12 and 13. in which Rev. 

Tevimule describes such rituals as Gaibwalasi， Haroroagamali， Lihilihi. and 

Mamhamawabule. 1 present the text in the Raga language along with its 
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English translation， the data described by Codrington，日ndthe data collected 

during my field research concerning these ritllals 

1n 1891， Codrington reported on a North Ragan ritllal known as Qeta， 

which concerns a boy wearing a loincloth (Codrington 1891:92-94). Because 

this motif is also fOllnd in the Gaibwalasi ritual. 1 will compare thesc two 

rituals. Codrington obtained thc Qeta da(a“from onc who was made a 

member as an infant， bllt has secn all the proceedings of recent years. 

Because this man was“initiated in his father' s arms" (Codrington 1891・93)，it 

is certain that information about the ritual was ba呂町1on his observations or 

hearsay rather than his own experience. After describing Codrington' s Qeta 

ritual， 1 will describe the Gaibwalωi ritllal based on information from David 

Tevimllle， who spoke to me in 1982. As he said that this ritual was no longer 

performed when he wa日 born，the data described herein are also hearsay. 

His explanation about Gaibwalasi， provided in 1982， differs in somc aspects 

from the text below， which was written in 1966. 

1 The Qetαritual， as described by Codrington 

Althollgh boys of all ages are initiated eventually， the Qeta initiation 

is generally held at abollt the time that a male dress， called a malo， is Pllt 

on. None of the boys grows up without participating in this ritllal. That is， 

putting on the malo and entering Qeta society are necessary steps in life. 

Although the ritual is celebrated whenever a sufficient number of candidates 
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are available， it may be done at intervals of 6 or 10 years.“Some great man 

(or two or three of them together) presides and manages the arrangements 

and teaches the日ongsand dance: the Qeta is said to be his or theirs. The 

scene ()f the meeting is some ute gogona， a place on which tapu has been 

laid" (Codrington 1891:92). This location contains many houses， at which the 

candidates stay during the period of their first seclusion. The payment for 

entrance into the society is a mat for a boy， which is given by his father or 

his gllardian. 

On the day of the ritual. boys come together， and women are kept 

away. No enclosure delineates the ritual ground， but a stick is placed on the 

ground to mark the entrance when the ritual begins. Two parties， consisting 

of men who have already been initiated， stand in separate groups within 

the mark and sing. Each boy steps over the mark. If he is wearing his malo 

while doing so， the men suddenly break the girdle string， the malo falls， and 

the boy is naked. If the candidate is too young to walk by himself， his father 

or the man who has paid his entrance fee carries him in his arms. 

The boys are then secluded， but they are not always naked during 

seclusion， and cach is given a new malo. They remain in a newly built house， 

except when they come out to eat， sing， and dance. The boys paint their 

bodies black with charcoal and do not wear any ornaments. Long rows of 

seats are used by the boys to sit while eating and as objects around which 

they loudly sing and dance. A little food is given by men who have already 

been initiated. The boys get nothing else to eat. The meanings of the songs 

taught arc insignificant. and they are only used to teach the dance steps. 

These songs and dances do not serve as the media through which secret 

knowledge is commllnicated. 
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The duration of seclusion is unpredictable. Most of the men who have 

already been initiated leave after the first 3 days. The food becomes scarce， 

and each boy is given only a small portion. The boys begin to scatter and 

live in little houses near the gardens， but they do not return to their villages 

The boys are fed and cared for by some men. (Codrington does not mention 

who they are.) The entire seclusion period lasts about 5 months: that is， 

it begins at the time of yam planting and ends at harvest time. Although 

the food restriction becomes easier during the later part of the seclusion， 

the eating of fish and shellfish remains prohibited. The beach is gogona， 

unapproachable， and no one is permitted go there to gather shellfish. 

The boys cannot wash their bodies during the seclusion period. When 

the first yams are dug， the period of seclllsion is ended， and the boys go 

down to the beach to wash their blackened bodies and eat. Then， the women 

come and look at them. After that. the boys retllrn to their villages and 

receive a name sllch as Tarilill or Tarislllllana after having become tari 

(Codrington 1891:92-94). 

Both Codrington and Rivers describe the secret society known as 

Tamate， which is located on the Banks Islands (north of Pentecost or Raga 

Island)， in detail (Codrington 1891. Rivers 1914). These descriptions mention 

another secret society， Qat， on the Banks Islands. Codrington described the 

initiation to Qat as follows: ・・・whenevera sllfficient nllmber of candidates 

are forthcoming， an enclosure in a retired place is made by a fence of reeds， 

the two ends of which overlap to make an entrance， the shark' s mOllth as 

it is called， throllgh which it is impossible to look" (Codrington 1891:84). He 

noted that Qatu society is widespread in the northern New Hebrides， and he 

treats it as the same kind of Qat that was found on the Banks Islands. Qeta 
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in North Raga is also regarded as belonging to the same group as Qat. 

2 The GIαibwαlαsi ritual， as described orally by David Tevimule 

This ritual is held when a boy wears a loincloth called a malo. He 

cannot wear the malo before participating in this ritual. The boys who are 

of suitable age participate in Gaibwalasi together. The chiefs (ratahigi) 

who are in the highest grade， called vira， cut the bush open and prepare a 

long ritual ground called sara， which is not the real ground for the Rolololi 

but is the ground for the Gαibwalasi. They prepare a meeting-house called 

gamali in the bush at the end of the ritual ground. The chiefs who arrange 

the ritual are call巴dir，σbwatua. They also look after the novices， called 

gultabu， during the ritual. The chiefs cut long branches and insert both ends 

of each branch into the ground so that they are curved into a half circle. 

Multifold semicircular branches in a line make a kind of small tunnel that 

the novices (young boys) go through. Th巴numberof tunnels is the same 

as the number of boys. It is said that this tunnel represents a vagina. The 

semicircular branch is called gaibwalasi. (In the 1966 text shown later in this 

article， David Tevimule does not refer to a tunnel but to a fence made of 

semicircular branches surrounding the ritual ground. Moreover， 1 was told 

by another informant that this scene also includes two large semicircular 

entrances. under each of which a man is sitting.) 

A t night. a large flaming torch is placed at each end of the ritual 

ground. Each boy jumps in a zigzag fashion from one end of the ground to 

the other while holding a stick in his hand. Upon arriving at one end， he 

beats down the burning part of the fiaming torch with his stick and then he 
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jumps in a zigzag pattern to the opposite end to do the same thing there. 

Y oung boys behave in this manner un til morning. (J umping in a zigzag 

seems to be a kind of dance and is apparently an imitation of slowly running 

in a zigzag pattern or dancing on the ritual ground as occurs in the opening 

scene of Bolololi.) 

The boys sleep in the meeting-house that has been constructed in the 

bush. When they are sleeping soundly， batua shouting "hoho ui， hoho ui， 

hoho ui ho，" swing burning reeds in front of the boy' s faces. This action 

is called havwa. (During their stay at the meeting-house， they go through 

the tunnel in the morning and beat the burning torch at night. but David 

Tevimule' s memory was unclear on this point.) When men from other 

villages pass by the ritual ground， these boys shout "hoho ui， hoho ui， hoho 

ui， ho." (In the 1966 text shown later， Tevimule says that this is a song). 

Then， these batua cook snakes stuffed in bamboo as food for the 

boys. In North Raga， snakes were thought to be mediators of supernatural 

powers and are feared even now. after the traditional belief has disappeared 

Although snake is never a food for people in North Raga. boys participating 

in the Gaibwalasi ritual must eat it. The chiefs in the village where 

Gaibωalasi is held prepare many taros. People coming together eat cooked 

taro and pork. whereas the young boys are forced to eat cooked snake and 

half-cooked taro. On the same day， the c!assificatory father of each boy puts 

a loinc!oth， called a malo， on him following the chief s instruction. On the fifth 

day (David Tevimule initially said "another day，" but later he corrected this)， 

the c!assificatory father of the boy cuts the loinc!oth belt. It slips down， and 

the boy' s genitals are exposed. The sibi (mother' s father， sister' s husband， 

etc.) (3) of the boy grasps his genitals and says "hoho ui， hoho ui." (In the 
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1966 text. the person who cooks snakes and cuts the loincloth belt is called 

the gultabu. As gu/tabu is used to indicate a novice. this is curious.) The next 

day. the boy again wears the loincloth and puts a large red mat on his head; 

he then gives the mat to his c1assificatory father. The boy is subsequently 

allowed to wear a loincloth at any time. and he will usually purchase the 

right to use an earthen oven of the lowest grade. called a tu/ai. after several 

months. 

3 Considerations 

Two kinds of seclusion are mentioned in the Qeta ritual described by 

Codrington. One is the seclusion on the ritual ground. during which the 

young boys learn dances and songs. The other is when the boys stay near 

the garden until the yam harvest. During the latter seclusion. the boys do 

not participate in learning or rituals. The men looking after the boys during 

the seclusion do not seem to have particular identities. as was the case for 

those who played important roles in the first seclusion. as they are referred 

to by Codrington only as “men" (Codrington 1891・93)

The taboo on trips to the beach should be verified. Although Codrington 

thinks it is part of the restriction imposed on the boys. it is notable that 

this taboo is applicable not only to the secluded boys but also to all people. 

In North Raga. a taboo that prohibits doing something or going someplace 

is usually imposed by the chief who killed the pigs during the B%/o/i 

ritual. The chief who kills the pigs enters into a state of taboo and remains 

secluded in the meeting-house for severol days. After release from the taboo 

state. he emerges from the meeting-house and imposes a particular kind of 
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taboo， which is applicable to all the people of North Raga (Yoshioka 1994). It 

is reasonable to think that the taboo regarding the beach during the second 

seclusion described by Codrington may be a result of the chief s Bofofoli， 

which would have been performed soon after the Qeta ritual. 

Furthermore it is strange that the ritual was related to yam planting 

and harvesting given that the second seclusion is a part of the Qelσritual 

because the name “Qela" is not compatible with “yam." Codrington 

translates 70 North Ragan words in his book on Melanesian languages， 

including six words starting with q. Because his orthography follows 

that of the Melanesian Mission， the letter "q" is applied to the compound 

sounds of [k]， [p]， and [b] (Codrington 1885:39-52， 198). According to the 

contemporary North Ragan spelling， this appears as the letter “bw" or“b" 

(Table 1). 

Codrington' s Contemporary spelJing Meaning 

qero bwero ear 

qatu bwalu head 
* bwana red mat qana 

qarinanho boni** night 

qoe bwarinan hui!u * * * nose 

boe plg 

* n=[I)]， **n=[I)]， ***g=[I)g] 

Table 1. Six North Ragan words 

According to Table 1. qela should be spelJed bwelαwhen folJowing the 

contemporary rules， and the meaning of bweta is not yam bllt taro. Although 

it is unclear why his description of the “taro rit ual" does not men tion 

taro，' the second phase or seclllsion described by Codrington should not be 
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considered part of the Qeta ritual. 

1 identified the following common features by comparing Codrington' s 

description of the first phase of the Qeta ritual with Rev. Tevimule' s 

description of the {;aibwalasi ritual: The rituals are performed when boys 

wear a mσ10; thcse boys are secluded in a meeting-house that has been 

newly built at thf、ritualgrounds; during seclusion. the boys learn dances and 

songs; and the main motif found in the ritual is exposing the penis when the 

mα10 is forcibly rcmoved， The name Qeta is consistent with the Gaibwalasi 

ritual described by Tevimule. in which the novice eats cooked snake and 

half-cookcd taro while other people eat cooked taro and pork. 

Although scmicircular branches play an important role in the 

uαibwalasi ritual. thc description of Qeta does not mention the branches， 

Howevcr. as noted abovc. Codrington and Rivers described the same 

character for the Qat ritual. held on the Banks Islands and considered to 

belong to the samc group as the Qeta in North Raga. It seems that the Qeta 

and Gaibwalαsi are the same ritual 

As alrcady mentioned. Codrington regarded the Gaibwalasi (Qeta) ritual 

as an initiation into a secret society. As he said that a boy becomes tari after 

he passes through the Gaibwalasi (Qeta) ritual. he believed that tari was a 

kind of secret society， However. in fact. lari・isnot a secret society but is the 

lowest gradc in thc open grade system (Y oshioka 1994:76-80. 1998)， Notably. 

a boy who has passcd through the Gaibwalasi ritual does not automatically 

enter the lari grade， A boy who wants to become tari needs to begin a 

new procedure and passing through the Gaibwalasi ritual is different from 

entering the gradc system. which is realized through the Bolololi ritual (，¥ 

According to Allen. an initiation ritual is characterized by two features. 
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sccrecy and induction into a social group (Allen 1967:5-6). The Gaibwa!asi 

ritual of North Raga is much less secrct than is the Tamate ritual held on 

the Banks lslands. as described by Codrington and Rivcrs. and it is difficult 

to say that it is secret. Although those who pass through Gaibwa!asi 

acquire some kind of status and gain some rights and privileges. they are 

not directly associated with the grade system or日nykind of discrete social 

grollp. 

Gaibwalasi is a ritual that evcry boy passes through at somc time 

in his life. He is able to wear a loincloth made of pandanus after passing 

through this ritual. Wearing a loincloth that covers his g巴nitalsbecomes 

thc right of the boy. Re-exposure of his genitals after wearing the loincloth 

is an important character of this ritual. which is deeply associated with 

the male genitals. Qat group rituals. which are concerned with the power 

of male genitals. reportedly occur in West Ambae and the Small Islands 

(off Malakula). 1n particular. the Small lsland ritual is characterized by 

a transition from a weak and effeminate boy to an adult man who has a 

powerful phalllls (Allen 1981: 20-23. Layard 1942・495-522).These rituals 

are apparently regarded as rituals of puberty. and the Gaibwalasi ritllal in 

North Raga should be placed in the same category. 1ndeed. the Gaibwalasi is 

not an initiation ritual but rather a puberty ritual that is performed halfway 

between the birth ritllal and the marriage ritllal. 

11 

The Gaibwarasi is a ritual for boys. whereas other rituals such as 

Haroroagamali. Lihilihi. and Marahamwabute arc for women. 1n this section 1 
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will describe these rituals for women. 

1 MαrahαandMαrαhαmwαbule 

Traditionally. property in North Raga has been composed primarily 

of pigs and mats. As 1 discllssed pigs in detail in The Story of Raga rrr. 
1 describe mats woven of pandanus leaves in this section. Four kinds of 

pandanus mats exist. One is a whitish mat that is about 25 cm wide and 

150 cm long. This is called the small white mat (bari maita). Another mat is 

similar in size but dyed red. This is the small red mat (bari memea or bari) 

and is used a日traditionaldress: that is. it is used as a loincloth (malo) for a 

man and as a waistcloth (bari) for a woman. Another is a whitish mat that is 

about 1 m wide and about 4 m long. This is called the large white mat (bwan 

maita). The last is the same size but dyed red. This is called the large red 

mat (bwan memea or bwana) and is treated as property 

These mats are woven of a kind of pandanus leaves called veveo. The 

leaves are soaked in water for about 1 day and then dried in the sun until 

the leaves turn white. Women weave mats out of these whitish leaves to 

make a white mat. Although a woman is able to do this by herself. typically 

she weaves many mats with assistance from women in the village. Whitish 

mats are less valued than are red mats. Red mats are traditionally exchange 

goods and property (maraha). As the technique for dying mats red is not 

known to those in North Raga. these mats are sent to the central part of the 

island. or a person from the central part who knows how to dye mats red 

comes to the North. 

People south of Asaola Point. which is situated in the middle of present-
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day North Raga， prc、ViOllSlyknむwhow to dye mats rc、d.However， this does 

not mean that I¥aga-spcaking [)t'oplc knew how to dyc mats red目 Thcarea 

in which the Raga langllage is spokcn has Ill'cn expanding to the、sOllth.The 

original arca of thむ Ragalanguagc extcndcd from t 11(' no!・thl、rntip of thc 

island to Asaola Point. TII(' area sOllth of ŝaola Point is now callcd Lolgist、0，

which means "thc、placewhc、repeople spcak upside c!own." Both historically 

and contemporaneOll日Iy，I~aga-speaking peoplc、askindividllals living to th(、

south of whcre the Raga langu日以‘ isspokcn to dyc、thl‘irmats rじ【i

North Raga and Central Ra日ahavl' a matrilincワ11moil'ty system， and 

they know which kin grollp of North Raga correspond日totheirs and which 

kin grollp of Ccntral Raga they bclong to. If a pcrson wants to dyc mat日red，

they ask a person who bむlong日toa corresponding grollp in Central Raga to 

do thi日[orthem. Paymcnt for dyeing i日maclcin pigs. The price dcpencl日on

the condition of the clyc job. For cxample， a tll日kt、dpi只whichi日仁alleda fjο11' 1.，' 

is sllfficient to pay for the dyeing of 15 largc whitc mats ancl ]0日mallwhite 

mats. 

The Mαrahamwabute ritllal is performecl wl1l'n white ll1ats bじcO!I1e

red.“Mayaha" is "property，"“mωa bute" means“it jllmp日 tocome，" and 

the meaning of may，αhamwabutl' is "the propcrty reaches." This ritual is 

performed only by womcn. Many bamboo shoots on which !I1any new rcd 

mats are hung are shouldered by women， and women beat slit-drllms made 

of bamboo (Photo 1). Men do not know vcry mllch abollt red mat prodllction. 

They prefer to be involvecl in tlw“pig bllsiness" whilc、wO!I1enpllrSllt' the 

“mat business." 
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2 Women's Ranks 

A gradc日ystemis used for the women in North Raga. These grades， 

from lowest to highest. are mwei， mitari， mwisale， mitalαi， and motari. A 

woman has to kill a more valuable pig to enter the next higher grade. She 

thcn carns thl通 rightto use a ccrtain kind of leaf as an emblem. She Pllts 

this leaf on hcr back as a backside ornament (sorisori) dllring a dance， which 

displays her rank. Table 2 shows the names of the grades and the kinds 

of pigs that must be killed to enter each grade. Although a woman who is 

mwel・doesnot have the right to wcar a special kind of leaf， a mitari woman 

can wcar a lcaf calhメ1benbena， a mωISαle wom<ln can wear hahari (a kind 

of croton)， a mitalai woman can wear a mabwe (Tahitian chestnut) leaf， and 

a mo/arl woman can wear r，σu niu (a coconllt leaf). If a mo/ari woman then 

kills eI livoa!(J， shc、celnwear another， leaf such as ha!o元i，even thOllgh her 

grade is still rnol(JrI 

The women can kill pigs 011 several occasions. A girl lllay kill one of her 
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father' s pigs when meat is necessary to serve guests， after which she enters 

the lowest grade. Although the occasions on which a woman kills a pig to 

enter an upper grade are not strictly prescribed， a woman may do so when 

she is asked to become one of the row leaders of the havwa dance (6¥If asked， 

a woman may even become an organizer of the havwa dance， regardless of 

her grade. Every woman is given the opportunity to become a row leader 

and must then kill a pig if one is available. 

The marital ritual is another occasion on which a pig is killed. As 

described in The Story of Raga III， the bride kills a pig on the day of her 

marriage. Although she actually killed the pig in the past， she currently 

usually only taps the severed head of a pig (bwatun boe: bwatu means "a 

head"， n means “0(' boe means “a pig") with a stick. This is nonetheless 

expressed by the term wehi (to kill)， and it still allows her to rise a grade (even 

though the severed head of a pig is regarded as less valuable than is a living 

pig with the same kind of tusk). On this occasion， the woman sometimes 

purchases an ornament such as a bracelet. which is an emblem that serves 

the same purpose for a woman as the aforementioned leaf. Pig-killing during 

the marital ritual originally had nothing to do with the purchase of emblems. 

Another ritual. in which women not only kill pigs but also purchase emblems， 

is performed separately. This is the ritual known as llaroroα'!!ama!i. which is 

for women what Bololo!i means for men. 
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Names of wome' s grades Pigs to be kiIled 

1.凡1wei udurugu 1 

2. Mitari bololwaga 1 

3. Mwisale tavsiri 1 

4. Mitalai bobibia 1 

5. Motari mabu 1 

Table 2. Grades for women 

3 n.αroroag，αmali 

Haroroagamali (haroro means ..to enter， a means .into". gamali means 

a meeting-house) is a ritual in which women enter the meeting-house. In 

North Raga， women， with the exception of those who have purchased 

prescribed emblems， have traditionaIly been prohibited from entering the 

meeting-house. This ritual is stiIl performed as part of a father' s preparation. 

If the woman. s father is a chief， she is expected to kill more pigs and 

purchase more emblems than are other women. I1aroroagamali begins 

with a woman' s dance in which women drummers beat slit-drums made of 

bamboo. Then， the young woman is led by a chief and one of her paternal 

aunts who has already finished Haroroagamali into the meeting-house. In the 

past. they stopped at each of the earthen ovens. But now， as these ovens no 

longer exist. an oven caIled a matangαbi is newly made at the back of the 

meeting-house (ule gogona) just for this occasion. When the meeting-house 

becomes filled with smoke from the fire in this oven， the young woman 

walks around this oven four times led by the chief and her father. s sister. 

After they leave the meeting-house， the young woman gives a large red 
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mat to one of the chiefs in exchange for the oven made in the ute gogona. 

She also gives one large red mat to the chief who led her inside and one to 

one of her classificatory fathers for mwa gita tahi ("He sees the sea"). This 

payment originated in an old custom in which the young woman was taken 

by her paternal aunts to the seaside. which she had never seen before. just 

prior to the Haroroagamali ritual. This journey is still made today. In one 

particular Haroroagamali. a young woman gave a small pig (udurugu) to one 

of her classificatory fathers as a payment because this father and some of 

her paternal aunts took her to the 日easideto bathe. In this case. the payment 

was called na hiv an tahi n go down to the sea"). and the payment to her 
paternal aunts was not required. 

Haroroagamali 

The pigs are killed after the mat payments. Only one pig is Llsed in 

some cases. whereas many pigs are used in other cases. A woman who is 

already mitalai may kill one pig to enter motari or she may kill two pigs to 

enter motari if she is mwisale. After she kills the pig. she is given a name 

that incIudes the name of her grade (this is the same system used by men). 
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A woman who enters the molσri grade is given the name of， for example， 

Motarifufu. Before the arrival of Christianity， both men and women were 

commonly known by names that denoted their grade. 1n those days， pigs 

were killed not only for this purpose but also to collect tusks， which were 

used as woman' s bracelcts in the Bolololi ritual of her husband 01' kin. 1n 

present times， these tusks may be purchased during the Lihilihi (!ihi = to 

purchase) which is held after the pig-killing rutual. 

4 Lihilihi 

Women pllJ'chase emblems during the Lihilihi ritual. Many wooden 

stakes are driven into the ritual grollnd in front of the meeting-house. Pigs 

that are to be used as payment for emblems are fastened to these stakes. 

Table :3日howstlw emblem日 l】urchasedat a particular Lihilihi and th巴lr

prices. 1n the past， the feather of a barn owl (irun visi) and some small red 

mats used for laycrcd waistcloths were also purchased. During this ritual， 

young womcn cut their hair from the upper part of one ear across the nape 

of th(‘neck to the upper part of the other ear. This ritual is completed by a 

special evcnt in which the father and a paternal aunt of the young woman 

each cuts and eats a germinated coconut (called a vara). This coconut sprout 

grows in an al'(， and is regarded as a symbol of the tusked pig 01' livoala. 
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Names of wome' s grades I Pigs to be killed 
トー一 一一一一一一斗

1， lihi gamali (payment for entering the meeting-house) 1 bobibia 
2， bwatibani (bracelet) 1 tavsiri 
3， homumulai (long beads put around the waist) 1 bololvaga 
4， homutalvavae (long beads hung over the shoulders 1 bololvaga 

in the shape of a cross) 

5， lalaun 10α(long feather at the tail of fowl) 1 large red mat 

6. uli memea (red dye) 1 large red mat 

7. bunbun labwana (lcaf of fan palm uscd as a backside 1 bololvaf.f[l 
ornamcnt) 

8. bunbune (leaf of a fan palm used as a traditional 11 largc red mat 
umbrella) 

9. 1α!ga fJai (wooden comb) |l larMm 
10. bwani bulu (a kind of leaf used for a woman' s 1 large red mat 

backside ornament) 

Table 3. Emblems purchased during the Lihilihi ritual 

5 Considerations 

The HaroroafJamali ritual is particularly notable as it gives women the 

right to enter the meeting-house， a place usually reserved for men. Although 

men in a lower grade cannot go near the earthen oven in the chiefs area， 

women who pass through Haroroagamali can walk to this area and even 

approach the oven. Women who can freely enter the place of the chief are 

essentially motari， the women' s highest grade. They are also allowed to eat 

special pudding called malailonggon fJarovuroi， which is usually eatcn only 

by chiefs who have purchased the highest emblem (a colorful belt called 

a garovuroi) when they are released from seclusion at the meeting司house

following killing pigs in the Bolololi ritual. As not every chief purchases 
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such an emblem. only some can eat this pudding. 1n this way. highly ranked 

women are. in certain cases. less encumbered by restraints than are highly 

ranked men. even chiefs. 

Although womcn in North Raga are not able to wield political power in 

the way that men can. they have a social position that is relatively equal to 

that of men. Cultivation is done by both men and women. as is preparation 

of meals and child rearing. Knowledge about agriculture including. for 

example. the magic of making crops grow. is not monopolized by men. 

Women have a deeper knowledge about the myth about the origin of kin 

groups and a better understanding of kin relationships than do men. They. 

like men. cxhibit their own rank in public via several emblems. Some women 

have more freedom in the men's sphere than men do. As Hume. who studied 

women' s pig-killing on Maewo 1sland. adjacent to North Raga. stated. in 

North Raga.“women enjoy a great degree of freedom and independence" 

(Hume 1985:287) 

Notc日

(1) Thc last six chapters describe the customs concerning the death and 

affairs of chiefs. which are regarded as a part of this ethnography. This 

may be published as the second part of “The Story of Raga" in the 

futurc. 

(2) When 1 first met Tevimule in 1974. th巴 bookletwas not owned by him. 

1t was kept by Eichel Mwele. from whom 1 borrowed it. 1 quickly 

transcribed it into my field notes and returned it to him. 1 am not sure 

why Eichel Mwele kept the booklet. but the writer of the booklet is 
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identified on the first page as follows: 

Vev hurin Naga. hurin Lo!ianrmαAI(J !(J Halivun(J 1αva 

David Tevimule 

Ta日varof¥o

2nd. NOVl'mber 1966 

Although 1 submitted the full transcribed text to the ClIltural 

Center at Port Vila. 1 am not sure whcther the booldet itself still exists 

As the text was handwritten and was transcribed into my field notes 

by me. it should be checked by a native speaker of the Raga languagc 

for spelling. Although the text submitted to the Cultural Center was 

the original one and was not checked by a native spcaker of the Raga 

language. the text prescnted here was correctcd by several North I<agan 

individuals whom 1 wOllld like to thank. Many people contril】uled10 the 

translation. and 1 would like to givc my special thanks to Mr. Richard Leona of 

Loltofio village. (The letter fi and g found in the Raga language ShOllld be 

pronollnced as [I)] and [I)g]. respectively.) 

(3) North Raga contains eight kin grollps. and all members of one kin grollp. 

namely that of a man' s mother' s father. are called his sibi. 

(4) 1 will describe the open grade system as well as the Ho!o!o!i ritllal in 

detail in the next paper. The Story of Raga VI. 

(5) Pigs are c1assified according to the size of their tusks as follows (from 

lowest to highest): udurugu. bo!o!vaga. 1αvsiri. bobibia. mαbu. and !ivoa!a. 

A go!e is a kind of !ivoa!a. 

(6) Havwa is a magnificent dance performed halfway throllgh the Bοlolo!i 
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ritual. This dance. performed only by women. is performed by more than 

100 women at a time. 
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Tavaluna 12 

1) Hage naturigi atamani mwa gaivuaga， bilan vwavwa(l) mwa weswesia 

gin homumutai，ωnaturigi mwa hun(3) seresere memea gi bwanana.附

Tamana vi lai seresere gi bwanan bilan vwavwa gi mahalun(5) vuamalo， 

seresere vwate gi mahalun ihu voravora， seresere vwate gi mahalun 

vorovoro(6) logo. Ginau keki tamana mwa dania 101 gubwen vuroi，(7) sa 

101 TULAI，<8) vi vataha vwavwa bilan nituna gin lala品anginau keki. 

2) Tuai vwavwa nu weswesi nitun hogosina(9) atamani gin homumutai， 

(10) taman naturigi mwa wehi gan"v， boe， nu lai seresere memea， nituna 

nu hunia lalai bilan vwavwa. Ta naturigi mwa weswesi nan， ta si hav 

vuamalo tehe. Be tamana vi tabea(ll) naturigi vi tulai sa vi wehi boe， si 

hav vuamalo tehe. Naturigi vi 101 mwalagelo kun tauluna 12， 13， 14， sa 

15 nu garoga huba， vi hige vugo mwa du antahi vi seve garona ginia. 

Be ratahigi mwa hav riv te veveo(l2) be vavine rav vatua gi bwanmaita vi 

56 



Chapter 12 

1) When a male child grows up， his father's sisterl!) ties (a string of beads 

called) homumutai仰 aroundhis waist， and the child puts a (large) red mat on 

his head 1:31: he gives it (to this father' s sister) as her mat.附 Hisfather brings 

a (large red) mat to his father' s sister as a gift called mahalunl51 vuamalo 

(the meaning of which is a gift of wearing a loindoth). Another (red) mat (is 

brought) as a gift called mahalun ihu voravora (the meaning of which is a 

gift of a small bow that is used by children) and another mat as a gift called 

maha/un vorollorol61 logo (the meaning of which is a gift of squeezing coconut 

milk for laplap). Whether his father decides to do it on a usual dayl71 or at the 

Tulail向ritual.he will give all these things to his child' s father' s sisters. 

2) In the past. one' s father' s sister used to tie (a string of beads called) 

homumutai around the waist of her brother' Sl91 male child. The father of the 

child kills a pig as her foodyol He (namely the father) brings a (large) red mat， 

and his child puts it on his head to give it to his father' s sister. Although the 

child only puts (a string of beads) on his waist， he does not put on a loindoth. 

If the father lovesllll his child， he (namely the child) will get (a right to use 

an earthen oven called) tu/ai or he will kill pigs (to enter the grade system)， 

but he does not put on a loindoth (yet). (When) a child becomes a young boy 

of 12， 13， 14， or 15 years old， he has already developed pubic hair. He goes 

to the sea to find (a pumice stone called) a lIugo and shaves his pubic hair 

with it. If a chief does not plant (pandanus called) veveo(l21 so that women can 

weave white mats (out of veveo) and so that a woman can boil them (with 
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tunua vi memea， ta vi rav(l31 livoala(/-II gi gaon seresere(151 100 vai aben 

ratahigi mwa do Gihage.(I61 Be ratahigi ata Gihage vi hago bwanmemea 

vudolua， mwalagelo mwa la(l71 mwa hiri garona gin vugo radu. Sobe nu 

101 vatuvai maraha， kea vi uloi bilan havwa(l則[bwetabwarol. 

3) Havwa [Bweta bwarol. Hatahigi vi riv hi広aonbweta，(I!)) ratahigi vi 

gitalua nadun hala rav lulu(201 vi en gi tanon havwa vi hago gamali vi 

en aia， ute kea vi uloinia be gaibwalasi.(211 Ratahigi kea vi bwalasi ira 

(221 
naturirigi aia. Hage ratahigi mwa uloi ira vwaliuna'..' ratahigi dodolua 

ram dovo gubwenin gaibwalasi. Ira mwalagelo gabe ran seve garora 

ram mai vataha vanua maira naturigi taulura 9 sa 10 sa 11 sa 12. 

Ram gogo 101 gamalin gaibwalasi aia rav la aia huri gubwen navul 

gaitolu sa品avulgaivasi. Ta ira naturigi taulura gaituvwa sa 2 sa ;~ sa 

4 sa gai 5 sa 6 sa 7 sa 8 kera rav siv van batena gabe vuamalo， sa rav 

van ba do huri gubwen gairua. Ira tamara maira， ira ratahira rav siv 

van maira naturi la huhu，(
23
1 i mai seresere be naturigi rav hunia. 

4) Hage ira gultabu abena.酬1Gultabu ira bwatmetua ram gita goro 
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dyes) to becomc rcd. he gives(l:ll (a pig called) a livoala.(l11 to get a bundle 

of 100 mats.(l'i) to a chief who lives in Central Pentecost.(l61 Even when the 

Central Pentecost chief brings 100 red mats. the young boy still keeps(l71 

shaving his pubic hair with (a pumice stone called) the vugo (that is. he does 

not put on a loindoth yet)ーIfhe (namely the chief) finishes preparing the 

property (which indicates mats). he calls for (a dance called) a havwa(l81 [raw 

taro] 

3) lIavwa [raw taro]. A chief plants taro all over the farm(l9) and he chooses 

a piece of land that people preparel201 as the place for the havwa dance. and 

prepares a meeting-house there. He calls this place gaibwalasi. (21) The chief 

reinforces (bwalasi) children there. The chief cal1s his partnersl221 (who are 

also chiefs). and these chiefs decide on a date for the Gσibwarasi ritua1. The 

young 110ys who have been shaving their pubic hair and children of 9. 10. 

11. or 12 years of age come from various places. They gather together in 

the GaibwσlasI meeting-house and stay there for 30 or 40 days. In addition. 

children who arc 1. 2. 3. 4. 5. 6. 7. or 8 years of age come just on the day 

of vuamα10 (which means "to put on a loincloth" ) or they stay for 2 days. 

Their fathers come with them and mothers come with their suckling 

childrenl:より and with mats that the children will use for huni (which means 

"to put on their heads in order to give them to their dassificatory fathers or 

father' s sisters' 

4) Now f{u!tabu are there.1211 Gultabu (are) old men and they look after the 
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mwala gelo be ira mwala gelo iiavul gaiviha ira gultabu vi dadariha 

maira. Saεubweii ran gogo vuvuri na ira mwalagelo maira nora 

gultabu， ram haroro 101 gamali， ira mwalagelo rituai kun taulura 16， 

17， 18， 19 sa iiavulgairua gumira huba， kera mulei taulu 10， 11， 12， 1 :3， 

14， batena ran mai ran vuamalo ram haroro mai 101 gamalin gaibwalasi. 

Gaibwalasi kun gain vidi rituai rurui gorogoro bal討insara tavaluna mai 

tavaluna kun keki. 

ハハ口
h

ぺ一

So ira mwalagelo rav haroro iioto品oto101 gamali， ira gultabu ran 

hige menahin vae(25l duluai gi gabi ram daua 101 matan gabi ivusi na 

matangabi mwa ahu maragai. Wani gultabu ram lai teltele ran sagae 

101 bua ran tunua mwa mwanogo huba ninovi ran sinuinia gin i1ava 

bwibwin bwasia， ran tahigia(
2H
l広intahi ran tun bigina bweta. Ram 

sarinia aben ira naturigi maira mwalagelo 101 ahun menahin vae gea 

ram suwainira be gin gania vilehi. Ira mwalagelo ram iloe be teltele， 

ram lolohi matara gin ahu sa ram dei na ira naturigi gai taulu 8， 9， 10， 

11， be keki teItele， ram harago maira vua malo dentene ta ira gultabu 
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young boys: the number of gultabu is the same as the number of boys. When 

the young boys and their gultabu have all come together. they enter the 

meeting-house. Some young boys are 16. 17. 18. 19. or 20 years old and have 

grown a beard and (there are) others (who) are 10. 11. 12. 13. or 14 years old. 

They wear (false) loincloths when they come. They enter the meeting-house 

of Gaibwalasi. Gaibwalasi consists of semicircular wooden traps called gain 

vidi. which are inserted to surround the dancing ground from one end to the 

other as follow日;

The entrance ci白eritualground じう
All of the young boys enter the meeting-house. and the gultabu go to find 

the core of (the tree called) vae附 asfirewood. They put the firewood in many 

earthen oven日(inthe meeting-house and set fire to it). which makes billows 

of smoke. Yesterday. these gultabu took snakes. packed them in bamboo 

and cooked them. They cooked them with the leaf bud of a black palm and 

seasoned(26) them with seawater. They prepared (these)日idedishes and taro. 

(Now). they shake down the bamboo to let the food out near the children 

and young boys in (the thick billows 01) smoke of the core of vae. They urge 

them (that is. the children and young boys) to eat this food quickly. These 

young boys know that they are snakes. and they rub their eyes because of 

the smoke. The children of 8. 9. 10. and 11 years old cry (for fear) because 

they are snakes. They are surprised. They wear false loincloths but the 
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ram roto gaora ram gahi malora ram hago bilara bibiga(27) ram 

guregurenira ram beve be， Hoho ui ui， Hoho ui ui. 

5) Sara iiava keki， guItabu ran vadule bwanihun gai nunumi sa 

vidide(2lI) ran vadulea mwa du ageren sara tavaluna bwatbwanihu oda. 

Ira mwalagelo taulura 12， 13， 14， 15， 16， 17， 18， 19，20 kera ram bev 

nora ginau(29) rav rovo boiii vava vi rani. Ram hago iiadui gai ran rovo 

vai aben bwatbwanihu oda ran wehi baroe tavaluna vai tavaluna. Kera 

ram hav rov te vatutu ta ran rov butebute. Ran iiara nu rovo kun 

iiavan gaitolu mwabute， la iiavan gaivasina nu iiara kun keki u u u， 

hurin buteana kunia vai votu vi wehi mavori(30) manonon bwatbwanihu 

tavaluna vai tavaluna. Wani nu veve be vi wehi boe， vi sese. Kea 

sese bolololi，(31l sese Iivoala gaituvwa boe tavsiri gaituvwa boe ririgi 

gaivwelu. Kea hage sese， bwativun bolololi lavoa sa vi wehi bovtaga 

gabe bololvaga gai 8， livoala gaituvwa bobibia gaituvwa gaisivona 

ha員vuluna.(32)

6) Hage ira mwalagelo ran vev ginau duluai be vi ratahigi vi lagi 

vavine 10 sa vi tamaragaiga sa vi 101 hano tehe kea nu hige 101 non 

rovoana boiii. So rovoana be ihei nu rovo vava matana nu bulu si hav 
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gu!tabu cut the belt (of the loincloth). take it away. grasp the penis(27) (of the 

children and young boys). and shake them. saying hoho ui ui， hoho ui ui. 

5) At this long ritual ground. caUed sara. the gultabu hang burning wood 

of nunumi or vidide.1約 (thatis) they hang some burning wood at one end of 

the ritual ground (and other burning wood at the other end of the ground) 

The young boys of 12. 13. 14. 15. 16. 17. 18. 19. or 20 years old. offering 

prayers that they will get something.
(29
) run (on the ritual ground) from 

night (0 morning. Holding pieces of wood. they come running to the burning 

wood and beat it down (with the piece of wood) at the one end (of the ritual 

ground) and (do so) at the other end. They do not run straight but jump. 

They are shouting while they are running; that is. they jump for three 

fathoms and at the fourth fathom they shout u u u. Their jumping continues 

in this way until they tear off the burning parts of the wood. one by one. 

that are making sparks.130) (During the offering of prayers) someone says that 

he wiU kiU pigs or he wiU make sese. This is the sese of the Bo!o!o!i ritual.(:!1) 

Sese is (to kiU pigs 00 one livoala. one tavsiri. and eight smaU pigs. This is 

sese. which is the beginning of the big Bolololi where tusked pigs composed 

of eight bo!o!vaga. one bobibia as the ninth (pig). and one livoala as the tenth 

wiU be killed.Cl2) 

6) Then (hese yOllng boys pray for various things such as that they 

wiU become chiefs. they will marry 10 women. or they will ¥ive a long life. 

Whatever they pray for. they look for it dllring this running at night. The 
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togo tehe sa si hav haroro te a gamali ta vi rovo vava vi hovi i gultabu 

rav tatalo salsaloe側 vavarav taua a gamali kea vi maturu. Sobe ihei 

nu muramura vi rovo vi rani， be ran wehibaro ba matc bwatbwanihu 

ira gultabu ra(34) vadule dolua. lra mwalagelo ram gan boe ivusi bilan 

ratahigi bigina bweta. Ran 101 kun kcki gubwen gaituvwa ram maturu 

tavuha gubwengaituvwa. Gairuan gubweni huri maturuva ira mwalagelo 

(35) 
ram maturu ran bwanorohi， ira guItabu ran bwan here ariu"'"' ran 

tumusia ran taua abcn 101 matan mwalagelo， hahavwanin hcrc nu raran 

101 matara mwalagelo ran tabulabula， ira guItabu ran veve be， hohoui， 

hohoui. Hage ira mwalagelo ran holhoItibwac
州
101gamali， ramun 

bwanmaita gabe ran gagavuinira ran oda virimui vai votu muai gultabu 

vi rurutuhia be ho ui. Hage nu nogo na rongagarasi，(37) ginau kcki nu 

dadariha mai alo hanvul doman 2 boni nu nogo 101 toa varano. 

7) Ratahigi nu lin nora gubwcn mabu ran to Icnlena 101 sara， ira 

mwalagelo ran to mwemwearu，(:附 saihci si hav van te halabehe gahena 

ta ran to， be ihei bwatua mwala elogabera be men van behe ira 

mwalagelo ran tomare ran bcvc be， hohoui， hohoui vava vi dadariha 

minits(39) hanvulu wani bwatua vi rurutuhia bc ho ui. Iboina kun kcki: 
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running is as follows: cveryone runs until they feel sleepy. but they (can) not 

stop or enter the meeting-house; they run and finally fall down. The gultabu 

holds the boy in his arms.I;l31 and puts him in the meeting-house. 1n this way 

he (can) sleep. If someone who is strong runs until morning and during that 

he beats down the burning wood and puts out the fire. the gultabul341 hang 

a different one. Those young boys eat a lot of pork belonging to the chief 

and taros. They do this for the first day. They sleep well on the first night 

At the second night when these young boys are sleeping and snoring. the 

gultabu make a bundle of reeds.1351 light them and put them near the face of 

the young boys. As the reeds heat the faces of the young boys. they jump 

to their feet in surprise. (then) the gultabu say hohoui. hohoui. Then the 

young boys go hither and thitherl361 in the meeting-house. The gultabu (keep) 

burning the fringe of a white mat which they (that is. the young boys) use 

as a coverlet until the leader of the gultabu shouts ho ui. Then the trial1371 is 

over. The entirc process bcgins at 12 o' c10ck at night and ends when a cock 

crows. 

7) The chief allows them (namely the boys) to rest a day. and they do 

nothing at the ritual ground. The young boys stay togetherl381 and no one can 

go anywhere by himself but they (only) stay (there). If one of the leaders of 

the young boy日startsto go somewhere. the young boys stand up and say (as 

singing).“fIohoui. hohout for about 10 minutesl391 until some leader shouts 

ho ui. The song is likc this: Hoho ui ui reredaegoa. hoho ui ui reredaegoa. 
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lIoho ui ui rcrcdacgoa， hoho ui ui rcrcdacgoa. Kunia abcn vataha 

wani bwatua nu gao abcra ira mwalagclo ram 101 kun kcki lalainira i 

101 gubwci1 mabuana lalai wani nu himai nin Gihagc sa nin Ahivo(10) nu 

lago la hala abcra nu lago mau huri non tausala huri non doron ta silo 

lalai ira bwatbwabwasi(' j) bc kunia. 

8)OZ)Gubwc品 vuamaloira mwala gclo ran広antcltclc ran gan bwcta 

bwaro ran ahon i(':J) tagaro. Bwatcn vuamalo ira hci ram mai mai 

naturigi gabc taulu 1， sa 2 sa :3 sa 4討a5 sa 6 sa 7. Ta abera Raga 

sigai kunia.c
11
) ta bc buluian non taman natuirgi nu dadariha 101 gubwen 

navul gai :3 sa gubwcn navul広ai4，(15) nituna tirigi vi vuamalo dum， gabe 

non buluiana gin boc bigi sa hinaεa， kca ratahigi vi doron. Tanbunia 

ivusi gabc screserc mcmca nu masiri alolona， gita tavaluna 12 varana 

2. 

9) Ira gultabu ram lai bari ririgi(16) malon vurai ran mcmca 

maragai， ran lai gaounu sa gaovuna sa homumutai ran wcswcsi ira 

bwatbwabwasi， ran lai malon vurai ran vuamalo ira bwatl】wabwasiginia. 

1 ratahigi nu lai serscrc， taman ira bwatbwabwasi ran arai白ercscrcnu 

dadariha bc bwatbwabwasi (mwalagclo) gaituvwa vi hun gaiviha lalai 

ira tamana. Ira bwatbwabwasi gabc ira mwalagclo ran tabagilu mulei 

vai 101 tanora vuvuri ram siv vora malmasigi.
(7
) So wani nu rovo nu 
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This holds true for any leaders who pass by them. The young boys behave 

in this way to tht、mand to anyone coming from Central Pentecost or from 

AhivOl1ll1 who passcs by them on the rest day. whether a man walks to come 

as a stranger or with some purpose. The fashion of bwatbwabwas/411 is like 

this. 

8 )1.121 On the day of wearing the loincloth. the young boys eat snake and raw 

taro. They paint their faccs with ash 州 Atthe time of wearing the loincloth. 

people come with children of 1. 2. 3. 4. 5. 6. or 7 years old. But. the situation 

is diffcrent for sllch children in Raga.州Ifthe sllpport of the father of the 

child. who is to叩 rvepork as a side dish or food. is sllfficient for 30 or 40 

days.IISI his small child can put on a loincloth. The chief wants him to do this. 

(Becallse he has) many baskets that he fills with red mats (which can be 

llsed to get a lot of food). See Chapter 12. Section 2. 

9) The f.[ultαbu bring small red mats十WIcalled loincloths of semen. They are 

extremely red. They (namely. the f.[ultabu) bring (a rope called) a gaounu 

or gao1!una or (beads called) homumutαi and tie it arollnd the waist of the 

bwatbwabwasi. and they bring the loincloth of semen. which is put on the 

bωatbwαbωasi and fixed by the rope (mentioned above). The chief brings 

(large) red mats and the fathers of these bwatbwabwasi gather together by 

bringing enollgh red mats for each bwatbwabwasi (young boy) to put on his 

head to give to his (classificatory) fathers. The bwatbwabwasi. namely young 

boys.日oback to their homelands where they wear a real loincloth. (17) Well. 
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rani ta nu vcv havanau be vi lolia， si hav vahala tc， vi dum kun gabc 

nu rovo mwa bcvea bc vi ratahigi la tanoi hivhivo， nu habwc dovonana 

huba 101 rovoana， sobc vi vora ratahigi lavoa nu habwc dovo品anahuba 

101 non rovoana muramura， sobc vi tamaragaiga nu habwca huba， 

bc si hav 101 tc bwiri hano nu habwc huba. Vevhuri bc ran rovo bo品i

ta atmate nu rovo mulci bull
開
)maira. Ira guitabu ram gitabwatoi non 

rovoana bc nu rovo gin muramura nu hav savia tchc. Ira bwatua gabe 

ira gitagoro gaibwalasi ran vcvc lalai atmate be gom rovo roiroi ata
(49
) 

(50) 
Amarama， hiv mulci vai Natabwa Aligu'''''' vanuamwa aia広omron roron 

samarana gom hamai. Hage atmatc nu van nin gaibwalasi. 

Tavaluna 1:3 

1 )151)Huri ira vavinc. Ata Raga mwa doron bc nituna vi tabca wani
(52
) kca 

vi riv bilan damu sa bwcta sa malogu bc atatu rav gitae rav urac rav 

volia gin bwanmemea sa boe， bc boe livo sa bobibia sa livbwanbwana
(53
) 

(54) 
sa mabu sa livoala. Taman vavive vi rav boe gi gaon maraha. 

Scresere vai Gihage， scresere mcmea vi himai， nituna vavine daulato 

kca vi lihilihi.
(55
) Bc vaigougo gubwen lihilihi ira vavine gabc bilan 

vwavwa rav lalagogo
(56
) mai ira tamana mulci， dauaito nu wehi gara boe 

ran bete bwarogainia be gara mau， i boc gan sinobu maira mulei 
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someone ran (on the ritual ground) until daybreak and whatever he prayed 

to do， he will not miss it. He will be able to do as follows: If he ran saying 

that he would become a low-ranked chief， he had already found the sign 

during the run. If (he prayed) he wiU become a big chief， its sign was already 

found in his powerful running; if (he prayed) he will live long， he has already 

found it; if (he praycd) he will do nothing， he has already found it. It is said 

that when they run at night the soul also runs with them.1481 The gultabu 

know that his running is powerful， and he is not tired. The leaders who look 

after Gaibwarasi talk to the soul，“You are running and mixing with peoplei491 

of this world. Go down to Natavwa in Aligu.I
5fJ1 Your homeland is there. When 

you hear news of the festival， come back." Then， the soul goes out of (the 

place 00 Gaibwarasi. 

Chapter 13 

1) 151lAbout women. If a person of Raga loves one' s child， hel521 plants yam， 

taro， or kava so that people who see him tell him that they will buy it with 

a large red mat or a pig that is tusked such as a bobibia， livbwanbwana，15:11 

mabu， or /ivoala. The father of a woman delivers a pig (which was obtained 

by selling such agricultural products as mentioned above) in place of a 

bundle of red mats 川 (White)mats go to Central Pentecost and red mats 

come back， (then) his female child， that is， a young girl will perform the 

Lihilihi rilual.附 Onthe day before the Lihilihi will be held， women who are 

her father' s sisters come togetherl561 with her (classificatory) fathers. The 

young girl kills a pig for their food， and they share the raw pork with each 

other. A pig is cooked for the people along with (other) food in the earthen 
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nu vwaliana(57) mai hinaga mwa du a ima a gamali.(58) Daulato vi Iihi 

ginau，①kea vi Iihi bwatibani，⑨lalau gain toa，③lalaun visi，④vi rav 

Iiuliu rau bunbune gi sorina，(59)⑤vi Iihi huhunana rau bunbune gairua 

sa gaitolu sa gaivasi sa gailima，⑥ ulina vai 101 havwa，⑦vi weswesi 

varovon homu ivusi，⑨ vi tagara Iivon boe ivusi，⑨ vi talbavai homu 

vi alo huhuna gairua gin homu，⑩ vi tagiri Iilibena dalis bwatuna， (曲)

⑪ vi Iihi barimemea be vi teteli(61) bari gairua sa gaitolu sa gaivasi sa 

gailima. 

2) Nitun ratahigi na daulato ratahigi vi riv bilan vevco ira vavine 

rav vatua vi to gi bwanmaita barimaita. Kea vi ware kera hanvulu sa 

atatu gaiviha(62) huri tai gabin maraha.(63) Ratahigi vi hago gamali gara 

matan gabi gogona悼の ivsialolona. Kea vi uloi atatu hanvulu sa gaiviha 

vi lai bwanara huri vinun vaonc gai(65) be rav tun(66) maraha alolona((i7) 

i nu gitalua vavinc gaiviha huri labwe(malabwelabwe).刊誌)Ratahigi nu 

・(69)
vugeri'V" sereserc memea vataha ira vavine hiri labwe. Ratahigi vi ware 

vavine nin Gihagc huri tun maraha， vavinc vwatc huri tavi bwagavi(7()) 

alun bwanmaita i barimaita. Vataha lalagova nu votu vuvuri gubc凸

tuntun mwa en ira atatun utuutu wai ivusi. Sinobu huri lalagova kun 

70 



ovenl571 at the meeting-house.'SS' The young girl purchases the following 

things:①this girl purchases (a bracelet called) bwatibani;②a long feather 

from the tail of a fowl;③a feather of a barn owl;④she puts a leaf of fan 

palm upside down on her back as a back ornament'591; @ she purchases 

two. three. four. or five fan palm leaves as an umbrella; ⑥ the paint used 

at havwa dance; (7) she wears many (beads called) homu around her waist; 

⑧ she puts many (round) pig tusks around her wrist;⑨she wears (beads 

called) homu diagonally across her shoulders so that they go around her two 

breasts; @ she shavrs the hair around her neckl60l;⑪she purchases small 

red mats and wearsl<ill two. three. four. or five as a waistcloth. 

2) 1n the case that a young girl is a child of a chief. he plants his pandanus 

so that the women would weave (leaves of) it to make a white small mat 

or a white large mat. Then he calls 10 people or SO(621 and asks them to cut 

(白rewoodcalled) gabin marahd<i:ll (which is used to boil white mats together 

with dye to make them red). The chief makes a new meeting-house in which 

there are many sacred earthen ovens.I<i11 Then. he calls 10 people or so to 

whom he gives red mats for (the work to take) the skin of (a bishop tree 

called) vaone.1附 Theywill boil(州 the(white) mats in it.('i71 The chief chooses 

some women who scrape labwe or malabwelabwe.(fi81 The chief givesl691 a large 

red mat to each of the women who scrape labwe. The chief calls a woman 

from Central Pentecost to boil mats (with dyes). Another woman (is also 

called from Central Pentecost) who makes patterned paper(70I that is put 

on the large and small white mats. Everything is prepared; then the day of 

lighting is settled. Many draw water. Twenty people pursue this work and 
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20， ram gan boe ivusi maragai. Maraha nu memca vuvuri ratahigi nu 

tavwera(7l) gin boe sa bwanmemea dodolua nin bwanmcmca gara mwa 

du. 

3) Ratahigi nu vua la sinisini gi gubwcnin tulai non nituna atamani 

i nituna vavinc huri lihilihi. Vavinc nu lihilihi kun keki， ira vavine 

mataisao gin iboi gin si品isiniram digo vataha boni la alo gaibitu va(72) 

vi votu alo hanvulu doman gairua sa alo gaituvwa vai batcna ira vavine 

rav tigo vi rani， vwavwa bilan daulato gabe bwatua vi tomuai daulato 

raru vi haroro 101 gamali gogona， raru vi votu vataha matan gabi 

gogona duluai， raru vi bwihavare，(73) ira bilan vwavwa rituwai rav lai 

vavinc daulato vai Aligu sa hava vwavwanhao tamana nu visigai ginia 

be si hav hivo te aia vaivotu kca vi lihilihi. Vaigougo tulai non hogosin 

daulato ran gel matan gabi nu roro， toa ivusi nu wehiana gi bigin tulai， 

ta boe ivusi mau nu wehiana gi bigi huri lihilihi sa maraha vi vutC.(74) 

Tulai naturigi atamani nu varahi boe atatu ran hago bwatugehi boe， 

naturigi nu varahia gin bwalagena vuvuri nu wchi bwamatc boe nu 

・(75)
ware iha moli""' i natuirigi nu togo sosori gabi nu oda 101 matan gabi 

roro keki kun minet 10. Vaigougo maraha vi bute， kun keki muan 

bolololi non naturigi. Tamana nu vev lalai havana(76) vwatc vi mai vi 

wehi bolaba bilan nituna，(77) havana vwate vi tigo bilan naturigi ira 

tarua keki ramuru wchi bolaba ramuru digo naturigi vi hun bwanara 

huria. Gaitolun samsamara mantani naturigi vi hun bwanan tamana 

vwate huria.a町
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they eat very much pork (80 these foods should be prepared too). After the 

mats becomc red. the chief pays(71) them with a pig or large red mat. which 

are different from newly made red mats. as their wages. 

3) The chief beats a slit drum as (a notice of) the date of the Tulai ritual 

for his son and for the Lihilihi ritual for his daughter. A woman does 

Lihilihi as follows: Those women who have singing and slit-drum knowledge 

perform the tigo【lanceevery night from 7 o' clock to(72) 12 or 1 o' clock until 

the day (of Lihilihi). when the women perform the tigo dance until morning 

A sister of the father of the young girl. acting as a leader. guides her to 

enter the日acredmeeting-house: they stop at every sacred earthen oven 

and go olltside.m) Some of her father' s sisters take the girl to Aligu or some 

beach where her father prohibited her to go until she did Lihilihi. Tomorrow 

(there will be) Tu/ai of the brother of the yOllng girl. (Today) people dig a 

deep earthen ovcn and he (namely. the brother of the yOllng girl) kills many 

fowl as side dishes (served) in tulai. while she has killed many pigs as side 

dishcs (served) in Lihilihl・orMarahamwabute.17.1) At Tulai. a male child kicks 

a pig that people hold down. After thc child kicks it with his foot. he kills 

(another) pig and takes the name of moli?5) The child stays near the bllrning 

fire in the deep l'、arthenoven for 10 minutes. Tomorrow mats will come. 

This is thc first Hοlololi for his child. His father asks one of his kinl71i) to come 

and perform the holahσdance for his child.(77) and another kin to perform 

the tigo dance for his child. Those two perform the bolaba and tigo dances. 

and the child givcs large red mats. which he puts on his head. to them for 

(performing) this (cでlebration).The third celebration is mantani. and the child 

gives a large 氏、dmat to one of his (classificatory) fathers for (performing) 

this (celebration).17町
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4) Mosomoso tavuha広aitolukcki sinobu atamani i vavinc ram samara 

ram hala ran VWCIU<7!11 alolona. Atagun samsamara gaitolu nu nogo， 

atatu nu vosarau ram 1010 si副si而 wanihavan naturigi nu rovo 101 sara 

nu vwclui bololvaga. Hamuru rovo mai tamana. Tamana nu tomuai 

naturigi nu hala atagun tamana vai agcrcn sara tavaluna ramuru rovo 

dalis wani mai boc， i ran gain】togaisii1.isii1.i(州 waninon boc nu vcve be 

volin sorin nitumwa rau mwclc bololvwaga. Tamana nu i1.i討 rotraun 

mwc¥c nu taria la宮aonnaturigi. Vataha hci ran vwelui boc. Maraha nu 

vutc bc bwanmcmca 100， bua vatu nai1.ava hai1.vulu bwana bari ran dule 

alura. Vwavwa bilan naturigi vwavwa bilan tamana ran datalo bisirai 

bua 10， kera ran 101 sinisii1. i.<~ 1) naturigi mai tamana ramuru hala vataha 

varan vavine gabe ram datal maraha， raru vi hun bwanara huria，<H21 

iboina kun kcki.(H:11 

5) lIage nu nogo na maraha bute ram bigi bwana mwa du， naturigi 

nu hae 101 tora. Tora bugoro ran bebesia ageren sara naturigi nu togo 

aia 101 bugoro mai boe ririgi ivusi [Iahoa!. Han ul 101 matan naturigi 

gin ulo vwaiai1.o memea. Aia 101 bugoro sii1.isii1.i tirigi nu en aia wani 
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4) At the three wonderful amusements. (both of) men and women celebrate 

them by (raising their hands in the manner of) hala and vwelu.179J After the 

three amusements are finished. a man claps his hands. people beat slit-

drums. certain kin of the child begin to run (slowly to dance) on the ritual 

ground. and (after that) he brings (a pig called) bololvaga (and stands at the 

end of the ritual ground). Then the child (starts to) run with his father (from 

one end of the ritual ground). The father guides the child. who runs after 

his father stretching both of his arms down. until the other end of the ritual 

ground. where they go around the man and the pig. Then. the sound of the 

slit-drums stopS.IXOJ and the man who brought the pig says. 

for the back ornament for your child. (namely) the leaf of cycad palm. is 

bololvaga." The father breaks off a cycad palm leaf and puts it into the belt 

of the child. Every man (who runs in the ritual ground) brings a pig. The 

property， namely 100 large red mats. arrives. Large red mats and sma]] red 

mats are hung on 10 long and strong bamboo poles. The father' s sisters of 

the child and the father' s sisters of his father shoulder the 10 bamboo poles 

and they beat the slit-drum.IH1J The child and his father dance while raising 

their hands around every woman who shoulders mats. They give the mats 

to them by putting them on their heads for performing these dances.182J The 

song is like this.18:l) 

5) After the property (that is. the mats) has arrived. they fold the mats 

and the child goes to lora. Tora is an enclosure that surrounds the end of 

the ritual ground in a square. The child stays there with many small pigs 

[lahoal in the enclosure. They paint the face of the child orange. There is a 
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nu wehi sinisini nu tagelegele aluna. Atatu vwate nu tore boen tora， 

nu uloi boe tirigi lahoa(川 Igi bololvwaga sa livo sa bobibia sa mabu， 

kea toretore dentene ta halana mau kunia， naturigi nu hun bwanan 

tamana vwate aia i nu nogo kunia. Naturigi nu van 101 sara nu tu. lra 

vavine ran vwelu ran hala atagun ira atamani(附 101bolaba mai tigo(州)

ran van mai nora seresere ran vugeria aben bwalagen naturigi nu tu 

101 sara be bwanan naturigi.(H71 Atagu atatu ivusi ran vwelui boe 101 

sara bwana keki ira vavine ran vugeria aben naturigi. Bwana rituai ran 

en gi vuron naturigi(州 tarituai ratahin naturigi nu tau bileahinia，(附)

ira vavine rituai ran dabagilu mai bwan dodolua(川 Ita boe duluai atatu 

ran vweluinia kea vurona. Ram doron seresere tamana ratahina 

ramuru dau aluna(911 sobe sigai mwa du gi vurona duluai. Hage tamana 

i ratahina ramuru lai atalun seresere gara naturigi nu hunia lalai ira 

tamana mai vwavwa bilan naturigi， ta ira hei ran ronoe be wani non 

maraha vi memea ran lai boe ivusi lalainia i nu 101 ginau dodolua gin 

boe. Tuai huba maraha memea sigai radu wani non maraha memea nu 

101 vurona gin tavalun maraha. 

6) Hage keki lalai ira sinobu duluai ata Raga gabe ira atatu hivhivo 

sa ira ratahigi lalavoa duluai gabe ram hav riv te bilara veveo be nora 
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small slit-drum in the enclosure. and somebody beats it with the rhythm of 

tagelegele. Another man speaks about pigs in tora. He addresses a small pig 

of lahod制Ias bololvwaga. a tusked pig. bobibia or mabu. In this way. this is 

a false speech. but the procedure goes like this. The child gives a large red 

mat to one of his (classificatory) fathers on his head. and then everything is 

over. The child goes to the ritual ground and stands there. The women. who 

run (at the ritual ground) by raising their hands after men附 inthe rhythm of 

bolaba and tigO.1861 come with their large (red) mats and unfold them near the 

feet of the child. who is standing on the ritual ground. These mats are of the 

child.1871 After many m印刷avefinished) bringing pigs to the ritual ground. 

the women unfold the large red mats near the child. Some of the large red 

mats become the child' s debt，1刷 butthe mother of the child uses some for 

exchange.1絞り Somewomen go back home with different mats.酬 But， all of the 

pigs that men have brought to the ritual ground become his debt. If they 

want red mats (as counter-gifts for pigs). his father and mother put them on 

the head of their childl911 (and give them to the men who brought pigs). If 

they do not want them. (then) every pig becomes his debt. Then. his father 

and mother take some of the new red mats and their child gives them to his 

(classificatory) father and his father' s sisters in the manner of huni. Anyone 

hearing that the mats will become red gives him many pigs. and he (can) do 

several things by using the pigs. Those who did not have red mats before. 

(now) get red mats (and) he pays back his debt with some of (these) mats 

6) Now the following is for all people of H.aga. whether they are low-ranked 

men or big chiefs. who do not plant their pandanus so that their mats would 
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maraha vi bute mai bolaba mai tigo，(92) kea nu vua siiusiiii gubweii 10 sa 

20， gubewii loli(93) non nituna， wani nu habwe dum seresere nin rosona 

mau， sa nu vol tirigi nin Gihage， kea nu vev lalai havana(94) gairua be 

vwate vi wehi bolaba vwate vi tigo hage ran 101 ginau duluai kun la 

varan buka keki gai 4 gai 5.(95) Boe ririgi ata 101 tora( bugoro sa bebes 

goro) naturigi nu vol ① lalaun manu visi ② bwibwin tagure memea 

③ adomae④ bwatibwani. Be naturi madue vi malageloga vi 101 ginau 

duluai keki.(96) 
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come (being carried by women who dance) to the rhythm of bolaba and 

tigo・192)(Such) a man informs the day of Bololol/9:1) of his child by beating a 

slit-drum for 10 or 20 days. He can take out red mats from his own property 

or he purchases some from Central Pentecost and talks to two kinl則)of the 

child that would perform bolaba and tigo・Then.they do things as mentioned 

in Section 4 and 5195) of this chaptcr. With small pigs in tora (namely the 

enclosure or a fence in square form). the child purchases ① a barn owl 

feather;⑨a young red sago palm leaf;③(a leaf of croton called) admae; and 

④ (a bracelet callcd) batibani.I96) 

日
可
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Notes 

(1) Although the possessive case of the word for kin is usually indicated by su血xes

such as -ku. -mwa. -na. which mean “my. “your." and “his (or hers)." respectively. the 

word vwavwa is preceded by a possessive marker such as bikαku (my). bi/αmwa (your) 

or bilana (his or hers). 

(2) Homumutai is a string of beads made of a shell called 1501 

(3) Hun is a short form of huni. meaning“to give a mat to one' s father or father' s 

sister in the manner of putting it on one' s head. 

(4) Bwana is a large red mat woven of pandanus leaves that is used as traditional 

πlOney. 

(5) Mahalu is a kind of mwemwearuvwa. which means a gift for which a counter-gift is 

expected 

(6) Voro is a verb that means to sque巳zethe shaved fiesh of a coconut to produce 

coconut milk. 

(7) Gubwen vuroi means anytime or “not a special day." Vuroi means “nothing." 

(8) Tulai is a kind of earthen oven. The m巴eting-house.called gamali. contained (and. 

in some places. still contains) earthen ovens that carry a rank and are used by a 

limited number of members who have the right to use them. The highesl-ranked 

earthen oven is located farthest back in the meeting-house. whereas the lowest-ranked 

is at the front of the house. which is near the entrance. The rank of tulai is the 10west. 

which is a temporary oven made outside the meeting-house at a specia1 ritua1. which 

is a1so cal1ed tulai 

(9) Hogosi means“sib1ing." A man' s hogosi means his sisler. whereas a woman' s 

hogosi designates her brother. 

(10) Gan boe means“a pig as a food for the child' s fatheJS sister." Cf: Gaku means“my 

food." gamwa means “your food." gana means“his or her food." and gara means "their 

food" . 

(11) Tabe means "to love." 7・'abeameans “to love him (or her)." Tabe also means "to 

give because of love." Cf: 7・'abeanameans“a gift for which lhere needs to be no 

counter-gift." When one wants to say thanks. hc just says tabeana. 

(12) Veveo is a kind of pandanus tree. Peop1e weave a mat oul of its 1eavcs. J]wanmaita 

is a 1arge whitish mat that has not yet been dyed. For details. sec lhc Inlroduction目

(13) Rav is a short form of ravae. which means“to pull a rope fastened to the front 1cg 
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of a pig." If one give日apig 10 someone. he should fetch a pig to pull a rope fastened to 

ils front leg. ln this way， ravae sometimes means “to give." 

(11) Uvoα!a is a pig whose lusks grow into a circle. ln North Raga， a pig is ranked 

according to the sizc of its tusks. Pigs are c1assilied as follows (from the lowest to the 

highest rank)・uduru!Ju，bo!o!va!Ja， bO!Jani， tavsiri， bohere， bobibia， mabu， and livoala 

Scc Figure 1 of Raga Story III. 

(15) Serescre is a gcneral term for a mat. Gaon seresere is a bundle of mats. 

(16) There are three日1ainlanguage areas on Pentecost Island: the northern， central. 

and southcrn arcas. Giha!Je means thc central part of thc island， where most peoplc 

spcak thc Atma language. 

(17) La is a short form of la!Jo， meaning “to walk." 

(18) lIavwa is a lar日e-scaledance that is performed mainly by women. ln this case， it 

is called bweta baro (row taro) 

(19) A farm plol is callcd an uma. An aggregatc of uma is hi/.?ao 

(20) Lu!u means“to dig" . In this casc lulu is the same as vagahai， which means “to 

prcpare. 

(21) nωalasi is to cross one' s legs or arms. (;aibwalasi is literally a crossing stick 
and usualiy mじansthむ diagonalbeams that reinforce a door. In this context. bwalasi 

somelimes means“to reinforce." Howevcr !!aibwalasi herc indicates crescentic 

sticks lhal arc inscrted around the rilual ground， and it is also thc name of a ritual 

pcrformcd al this placl'， as was describcd in detail in lhc Introduction. 

(22) VW(l!iunαis an answcr. In lhis casc， it mcans a parlner. 

(23) N(lturi!a huhu is composed of naturi (child)， !a (at)， and huhu (breast). 

(21) Abe mcans“nearby." Abeku means “by me，" abemw(l means “by you，" and aben(l 

mcans "by him or her or it."“Mwa do abemwaγ， means "00 you have it?" 

(25) V(le is a shorl form of bwatvae. fJW(ltvαe is a plant used to make a rope for 

hitching a pig; its leaves arc uscd as toilet paper 

(26) Tahi mcans“sca." Tahi!Jia is composed of tahigi， meaning “to scason with 

seawaler" ，and a， which is an objectivc suffix 

(27) Hibi!J(I is a small fish and is used lo indicate the pcnis of a child. 

(28) Bolh nunumi and vidide are regarded as suilable trees for firewood. 

(29) Ram bl'v nora !Jinau is composed of ram (they)， bev (to talk)， nora (their)， and 

!!inau (somcthing). I、opleusc such an expression when they pray to get somelhing 
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(30) Mavori is a spark and manonοis the burning part of thc wood 

(31) fJ%/o/i is a ritual in which the grade system is rc、alized，During this ritual. people 

kill and exchan日epigs to achieve日 higherrank， 

(32) See Note 11 reg日rdingthe kinds of pigs 

(33) Tala/o sa/sa/οe IS “to hold日omebodyin one' s arms，" Tala/οmeans“to shouldむr，

(3<1) Na here is a short form of ran， which is the past tense of ram， 

(:35) /Jwan hcrむanumcans“to bundlc rc(、dsto make a torch，" 

(36) /lo/ho/libwa litcrally means“to go ahead with one's hcad pointing here and 

there，" //0/0 mcans "to stick one' s hcad，" NIJm hο/0 boro is "1 head the ball." whcreas 

liu/uki h%f.!o is“A bllll is makin日adash at you" 

(37) Non f.!IJf.!lIrasi is composed of ron (ronο: to hcar) and f.!af.!arasi (pain) and means“a 

trial." 

(38)八lthOllgh，in this context. mwemwearu means“to stay togethcr，" it usually 

includes thc meaning of mutual aid， Mwemwearuana is onむ ofthe most important 

concepts involvcd in mlltllal aid，日ndmwemwearuvwa is a gift for which a counter-gift 

is expected 

(39) Minils is borrowed from Bislama， Vanuatll Pidgin， and its origin is the English 

word “minutes，" 

(<10) North Raga is dividcd into five districts， and thc northcrnmost district is Ahivο. 

The other districts， from north to 日outh，arc A/au， Aulc， A/if.!u目 andLolkasai 

(41) A novice or young boy is callcd a bwalbwabwasi， thc meaning ()f which is 

uncertain， (84) Lahοαis a small pig classified as udurugu， Uduruf.!u includcs 

four kinds of pig日 lahoa，boluf.!uana， uduru!Ju and udurubasif.!(l， (from the 

lowest to the highest rank)， 

(42) In the original text written by David Tevimllle， this section is the first section of 

Chaptcr 13， Based on its content， 1 treat this section as Section 8 of Chaptcr 12， 

(43) Ahoni means“to paint one' s face with ash or charcoal. ctc，" 

(<1<1) The meaning of sif.!ai kunia is“日otlike this，" Although abera Nαga sif.!ai kunia 

seems to mean“these children in Raga do not cat snakes and raw taros，" people 

have explaincd that this mcans“thcsc childrcn in Rag日donot wear loincloths in the 

Caibwarasi ritual." 

(<15) This secm日 toindicatc the period of isolation during the (;aibwarasi ritual 

Thcrefore， the sentence here means that evむnsmall boys from 1 to 7 ycars of age are 
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able to wcar loincloths (vuamα10) if their fathers support the ritual by giving sufficient 

food and日oon during this period， 

(16) Bari is a small rcd mat. lJari lirif.?i is smaller than a usual bari， 

(17) Malmasigi is composed of a malo (loincloth) and a masigi (real)， 

(18) Bul is a short form of bulu (together) 

(19) Ala is a short form of alalu (people)， 

(50) Alif.?u is onc of fivc districts in North Raga; it is situated in the eastern coastal 

arca， Sec Note 10， Nalavwa is a plot of land that is the origin of a kin group known as 

the Nalαuωa， 

(51) In thc original tcxt writtcn by David Tevimule， this scction is the third scction of 

Chapter 13， See トlotc12， 

(52) Wani means“somebody，" 

(53) Althollgh livbwanbwana is regarded as a kind of mabu， it is， strictly speaking， a 

slightly lowcr rank than is mabu， 

(54) Whitc mats arc usually scnt to Central Pentecost. wherc thcy arc dyed red， 

I'igs arc llscd to pay for dying the mats red， The meaning of maraha is“property，" 

particlllarly that llscd for rcd mats， which arc important for exchange goods， 

(55) Lihi mcans“to pllrchasc，" Lihilihi is one of the women' s rituals held to advance 

in rank 

(56) Lala is a short form of laf.?οlaf.?o， and gogo means“together，" 

(57) Vwa!ia is a vcrb that mcans "to make vwavwalif.?i，" Vwavwaligi is a noun that 

mcans cooking by baking taros， yams， mcat. or vcgetablcs in an earthen oven， 

(58) Thc phrasc a imwa a f.?amali means “in thc meeting-house，" If one says a imwa i 

a f.?amali， it means“in a hOllSC and in the meeting-house，" 

(59) Solinαis a lcaf cmblem Pllt on one' s backside， Several kinds of leaves are used as 

emblems， and each of thcsc indicates rank， 

(60) She shaves thc hair around her neck from over the ear across the nape to the 

other car 

(61) Teleli i日averb meaning that "a woman wcars a small red mat as her waistcloth，" 

(62) Caiviha means“how many? 

(63) Cabin maraha is composed of f.?abi (firewood)， n (01)， and maraha (property， red 

m司ts)

(61) Traditionally， the mecting-housc containcd many earthen ovens， and persons in 
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the low gradcs wcre prohibited from approaching some of thcse. which wcrc sacred 

(65) This skin should be carefully taken off by rotary cutting. 

(66) The meaning of /un is“to set fire." 

(67) Mats are put in a container made of this skin with watcr and dye. 

(68) The dye is made of the skin of the root of a kind of crccpcr callcd labwe. Womcn 

scrape the skin off the dricd labwe root. Malabwell1bwe is said 10 bc thc correct namc 

for labwe 

(69) The mcaning of vuw'ri is "to unfold." When onc gives a rcd mat for somc kind of 

paymcnt or gift in the ritual. the mat should bc unfoldcd on thc ground 

(70) !Jwl1gl1vi is patterned papcr made of a banana lcaf 

(71) T.αvwe meansto pay as wagcs. 

(72) Va is a short form of vava. which means“until." 

(73) The ritllal described here is called l!arorol1gαmai (the meaning of which is 

"to enter into the meeting-housc" ). Women. with the exception of those who had 

performed this ritllal. wcre traditionally prohibited from entering the mecting-house 

(74) “Maraha vi vu/e" is a futllre tense form of“mαrahl1 mwαbu/e." Ihc meaning of 

which is“the treasure arrives." The term marahαmwabu/e is日ometimcslIsed as the 

nam巴ofthe ritual 

(75) Iha moli is a name given to a man who has achicved thc grade of moli sllch as 

Molmemea. Molgaga. and so on. See Raga Story VI. 

(76) I!avana mcans his kin. In this context. it is onc of the classificatory falhers of the 

child. 

(77) Holaba bilan ni/una means “bolaba dance belonging to his child." Thc dance 

performed here. bolaba or Ligo. is regarded as a kind of emblem that the child shollld 

recelve. 

(78) The literal translation of vi hun bWl1nan /amana vwate huria is that“he will pllt a 

large red mat of one of his (classificatory) fathers on his head for this." 

(79) When people dance or perform on the ritllal grollnd. some men or women are 

dancing or stepping arollnd them and raising their right or lcft hands or both hand日

This action is called hala or vwelu. 

(80) CairotiJgai is a verb that means "to beat the fixed rhythm. which is the sign that 

the sound of slit-drums will cease after it." 

(81) This is the scene of the Marahamwabu/e ritual. The slit-drllm uscd here is a small 
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one made of bamboo and is h巴ldin the hand. 

(82) Both the fathcr s sisters of the child and the father' s sisters of his father shoulder 

the bamboo and beat the bamboo slit-drum. The child and his father give mats to 

them for such performances. and these are presented in the manner of huni 

(83) David Tevimule did not identify the song. 

(84) Lahoa is a small pig classified as udurugu. Udurugu includes four kinds 

of pigs lahoa. botuguana. udurugu and udurubasiga. (from the lowest to the 

highest rank) 

(85) This is the opening scene of the Bolololi ritual. which is named boemwarovo 

(boe means “a plg. mwa means “it." and rovo means "to run" ). During boemwarovo. 

many men run slowly one after another in a zigzag fashion on the ritual ground. After 

running they stand at the end of the ritual ground with pigs. They give the pigs to 

the novice. namely. central figure of this /3olololi ritual. While a man is running. his 

female kin. such as his sisters. mothers. and so on rush to the ritual ground and run 

(or dance) after thc man while raising their hands. This action is called vwelu・

(86) The man runs or dances to the rhythm of the slit-drums. Many kinds of rhythms 

exist; these include bolaba and tiuo. 

(87) The literal translation of bwanan naturigi is“a large red mat for the child." Some 

of these mats are given to the child as his debt 

(88) Vuro means "a debt." It is one of the important concepts concerning the gift-

exchange system in North Raga. Vuro is a gift that requires a counter-gift. It is 

usually givcn to someone without his requesting it; therefore. he becomes indebted 

involuntarily 

(89) This is the scenc called bwanluluni. in which the mats of the daughters of the 

man (who is the cenlral白gurein this Bolololi) and those of his father' s sistcrs are 

exchangcd 

(90) She received a mat that differcd from her own at the bwanluluni exchange. 

(91) As frequently mentioned. a mat being put on one's head should go to one's father 

or fathcr' s sister. 1n this context. David Tevimule writes that those mats will go to the 

men who brought pigs to the ritual ground. However. these men are not necessarily 

his real or classificatory fathers. 

(92) If a man plants pandanus. called veveo. he can get many pandanus leaves. which 

are woven by women to make large white mats. If he has many large white mats. he 
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can send them to Central Pentecost to dye them red. When red mats are madc， they 

are carried by women who dance to the rhythm of bolaba or tigo 

(93) Whereas the verb /0/ mcans“to do:' the verb /oli means “to do !Jo!ololi" • 

(94) This is usually the classificatory father of the child 

(95) In the original. David Tcvimule wrote Sections 6 and 7. 

(96) Today， these things are purchased in the Bol%/i 

(よしおか まさのり・文化人類学)
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